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PREFACE

About two decades ago, under the able guidance of Swami Digambarji, the then
Director of Research, Kaivalyadhama S.M.Y .M. Samiti, Lonavla had published Yoga
Kos$a Vol. I in two parts containing some 1800 entries from 30 texts. The procedure for
explanation, that was adopted, was of giving not only the literal meaning of the words
but to present a comprehensive information based on the reference and context of the
terms. That Yoga Ko$a was warmly welcomed not only by students and teachers but
also by Yoga researchers. Inspired by this phenomenon, the staff members to the
Philosophico Literary Research Department Of Kaivalyadhama undertook the
explanation of Yogic terms and concepts from other Yogic texts. The Department
scrutinised those texts also which were already consulted for the preparation of the
first volume of Yoga Koéa and collected a few but important left-out words worth
getting entry in the Yoga Ko&a. When the work was in progress, we thought that, since
the previous Yoga Kosa proved its Yogic usefulness and was presently out of print, it
would be proper on our part of combine it with the New Yoga Ko$a. Accordingly, we
re-arranged all the words in Devanagari alphabetical order and presented them in this
form. The main procedure happens to be the same for both the Ko$a. In all, some 3000

words have been explained on the basis of thirty seven Sanskrit texts on Yoga.

We are really sorry to write that at the time when this work is being printed two of
our earlier editors responsible for Ist Volume and New edition of Yoga Ko$a-Rev.
Swami Digambarji and Dr. Mahajot Sahay are no more with us. We are extremely
sorry specially for Swami Digambarji, who left us in June 1990, who was really a
source of inspiration without whom it became arduous task for us to complete the
work. The Department pays its homage to Rev. Swamiji by way of publishing this

Yoga Ko$a We will remain ever indebted to him for his contributions.

Kaivalyadhama S.M.Y.M. Samiti and particularly the philosophico Literary
Research Department is highly thankful to Govt. of India, Ministry of Human Resource
Development, for providing 80% financial aid to Kaivalyadhama for bringing out this

Yoga Kos$a for the cause of humanity in general and yoga in particular.

The department is also thankful to Ex-joint Director Of Research, Dr. P.V.
Karambelkar, Ex Principal, G.S. College of Yoga & Cultural Synthesis, Dr. M.L.
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Gharote, and the present Joint Director of Research, Dr. M.V. Bhole, for taking keen
interest in the work and also for giving time to time guidance and valuable suggestions.
We give our special thanks to Dr. G. Ramakrishana who took immense pain in going
through the whole mss of Yoga Koéa minutely in order to make it more and more
perfect both from language and content point of view.

We also wish to express our appreciations to Shri. T.P. Sreekumaran for typing the
manuscripts of Yoga KoS$a at all the stage of its development with due precision and
accuracy demanded of him. We express our feeling of gratitude towards all those who

have directly or indirectly contributed towards its preparation or improvement.

Last but not the least, the credit of printing this Yoga Kosa in such an excellent
form without making any complaint against the editors of Yoga Kos$a for the inclusion
of a new sentences even in the final proof, goes to Model press. New Delhi and to Shri
Manoj Talwar in particular, who so devotedly took keen interest in getting it printed.

Finally, we hereby appeal sincerely for constructive and healthy suggestions from
our esteemed readers so that we can incorporate them in our further work of similar
kind.



PREFACE TO REPRINT EDITION OF YOGA KOSA

It gives us immense feeling & joy to convey that Kaivalyadhama is getting a
very good response from our academic, as well as, the general readers for its
publications which are sold out within no time. The same is true with our Yoga
Kosa which is unlike other dictionaries as it provides the meaning of each term
with reference to the context and hence serves the purpose of Mini - Encyclopedia
in the field of yoga. This publication was also sold out since long which created
pressing demand for its reprint, as it is the only publication of its kind, the work
related to its reprint was entrusted to our Philosophico - Literary Research
Department and we are overwhelmed by the efforts of this department as it has
- apart from the thorough revision of the whole text with appropriate alterations
and additions - also included in it the English alphabetical Word Index as the
arrangement of word entries in Yoga Ko$a was in Devanagari alphabetical
order which was not user friendly to our English readers, although this index of
English alphabetical order was prepared long back by Dr. B. R. Sharma and it
was published in the form of booklet independently and was annexed with The
New Enlarged Edition of 1991. However, we received the suggestions of our
readers that this English alphabetical order index should be made a part and
parcel of the text itself and accordingly with a view to facilitate for English
readers who are not well acquainted with devanagari script, we have included
this index after the introduction and just before the commencement of text of
Yoga KoSa.

While bringing out this edition I wish to place on record my heartfelt
appreciation for the valuable assistance rendered by Dr. B. R. Sharma, H.O.D.
and his team of Philosophico- Literary Research Department for successfully

completing the work painstakingly in stipulated time.

Our thanks are also due to the Ministry of H.R.D. Department of Education,
Govt. Of India for its regular financial and moral support for research works
being carried out and for overall development of Kaivalyadhama.
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Our thanks are due to Mr. Tanpure, proprietor, Ace Enterprises, Pune, who

has long standing experience in printing and a long association with us, has
utilized his expertise towards well-knit printing of the present work.

Last but not least, we appeal to our readers to oblige us by their valuable
suggestions and comments with regard to this work so that their opinions and
suggestions can be included in the future edition.

Swami Maheshananda
Chairman
Kaivalyadhama S.M.Y.M. Samiti,
Lonavla



INTRODUCTION

Before one actually starts referring to this kind of dictionary like Yoga KoSa, it is
advisable that one must go through its 'Introduction’ which is expected to unfold the
scope and nature of such a dictionary enabling the reader to make its better use and

understanding.

About two decades ago Kaivalyadhama Yoga Research Institute had taken up a
gigantic and prestigeous project of preparation of Yogic Encyclopaedia to be undertaken
by handful of devoted and sincere Research Workers of Philosophico-Literary Research
Department. This Encyclopaedia was supposed to give A to Z information about various
Yogic terms, concepts or techniques at one place. Even after our sincere efforts in the
direction of preparing Yogic Encyclopaedia, it could not be completed because of
several limitations. Meanwhile, this esteemed project was thought to be materialised
by initially preparing Yoga Ko$a so that we could give immediate results of the material
collected for the said project and thus the present Yoga Ko$a can be considered as an

Encyclopaedia in the making.

Most of the ancient Yogic literature happens to be in Sanskrit language. Though
there are numerous standard Sanskrit-English dictionaries yet they are not sufficient to
fulfil the demands of the readers who are desirous of understanding the concept of
Yogic literature with their every minuteness. It is a well-known fact that dictionaries
of Philosophy, Economics, Political Science etc., came into existence due to such a
demand of the discipline even when the meaning of such words were available in
general English-English dictionaries. And a similar need was felt with regard to Yoga.
As Yoga is a well-developed $astra, the language used to describe it ceases to be
ordinary Sanskrit language. Hence the general Sanskrit-English dictionaries are of not
much avail simply because of the very nature of such dictionaries. Therefore, the
compilation of present Yoga Ko$a. The words or terms used in any specific $astra will
not yield specific connotation unless they are understood with reference to the context
in which they are used. Hence the ordinary Dictionaries are insufficient. Having this in
view, the present Yoga Ko$a endeavours to give a comprehensive understanding of
Yogic terms with the help of their reference to the context of the respective texts wherein
they have appeared. It is hoped that this Yoga Ko$a will provide sufficient, useful and
consolidated information and understanding of particular concept, term or practice.
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A sincere effort, on the part of the editors of Yoga Ko$a, has been made to provide
the explanation based on the factual information available in the text. Even then as it
happens in the case of any branch of knowledge, the understanding of the concepts and
terms gets coloured by the interpretors' own understanding, Hence at certain places,
where the editors have not accepted the traditional explanation of a certain term, they
have ventured to give their own interpretation also without any iota of dogmatism or
bias.

We have selected words for our Ko$a from the Yogic literature that can be classified

in the following five groups:

1. Yoga Stutra

2. Commentaries on Yoga Sttra.
3. Yoga Upanisads.

4. Texts on Hathayoga.

5. Sankhya Karika.

In all we have consulted thirty-seven texts and though the words from them have
been selected almost exhaustively but we have also evaluated the merit of the words
depending on their Yogic nature and our understanding. Therefore, our sincere efforts
will undoubtedly prove to be helpful to even a layman in going through the texts
considered for this dictionary.

The words selected for interpretation appear exclusively in bold letters in the 1)
main entry, 2) the body of their explanation and 3) the explanation of other words. This
will facilitate the purpose of cross-reference.

It was not possible to give the meaning of all the Sanskrit words or sentences used
in our explanation, because of the problems of space and also of their general nature.
Consequently, such words or sentences have been printed in Italics alongwith their
Devanagari rendering.

The main contextual explanation of the word is receded by the nearest literal meaning
of the word.

For the compilation of the present Yoga Ko$a, we have primarily considered only
those Sanskrit Texts which are traditionally considered to be Yogic Texts. Other Sanskrit
literature which is conventionally not considered as Yogic, nevertheless contain Yogic

wisdom in-built in it, will be our concern for the next volume of the Yoga Kosa.
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This Yoga Kosa contains explantions of terms

occurring in the following books

No. Abbreviations Title Particulars
1. ATU Advayatarakopanisad Yogopanisadah,
Adyar Library, 1938,
Mahadeva Sastri (ed.)
2. AP Padacandrika by Ananta ~ Vanivilasa Mudranalaya,
Pandita Srirangam
3. ANU Amrtanadopanisad -do-
4. ABU Amrtabindupanisad Yogopanisadah,
Adyar Library, 1938,
Mahadeva Sastri (Ed.)
5. KU Ksurikopanisad -do-
6. G Goraksa$ataka Kaivalyadhama S.M.Y.M
Samiti, Lonavia, Yogamimasa
Vol VII No. 4
7. GS Gherandasamhita Kaivalyadhama S.M.Y.M.
Samiti, Lonavla, 1978
8. TBU Tejobindupanisad Yogopanisadah, Adyar
Library, 1938, Mahadevasastri (Ed.)
9. TSB Trisikhibrahmanopanisad, Yogopanisadah Adyar Library,
Brahmana Part. 1938, Mahadeva
Sastri (Ed.)
10. TSM Trisikhibrahmanopanisad, —-do-
Mantra Part.
11. DU Darsanopanisad -do-
12. DBU Dhyanabinduipanisad -do-
13. NGB Nagojibhatta on Nirnayasagar Press,
Yogasiitra Bombay, 1927
14. NBU Nadabindupanisad Yogopanisdah, Adyar Library, 1938,

Mahadevasatri (Ed.)
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No. Abbreviations Title Particulars
15. PBU Pasupatabrahmanopanisad -do-
(purvakhanda and
uttarakhanda)
16. BY Brhadyogiyajiavalkya- Kaivalyadhama S.M.Y.M.
smrti Samiti, Lonavla, 1951.
17. BVU Brahmavidyopanisad Yogopanisadah, Adyar Library,
1938, Mahideva Sistri (Ed.)
17. BVU Brahmavidyopanisad Yogopanisadah, Adyar Library,
1938, Mahadeva Sastri (Ed.)
18. BG Bhagavadgita Gita Press, Gorakhpur,
Eighth Edition
19. B Bhojavrtti of yogasiitra ~ Edited by Dhundhirdja Sastri,
Chaukhamba Sanskrit Series,
Varanasi, Second Edition, 1982.
20. MBU Mandalabrahmanopanisad Yogopanisadah, Adyar
Library, 1938, Mahadeva-
Satri (Ed.).
21. YKU Yogakundalyupanisad -do-
22, YCU Yogaciidamanyupanisad — -do-
23. YTU Yogatattvopanisad -do-
24. YSH Yoga Sistra by Jaina Dharma Prasaraka
Hemacandra Sabha, Bhavanagar, 1926.
25, YSU Yogasikhopanisad Yogopanisadah, Adyar Library,
1938, Mahadeva Sastri (Ed.)
26. YS Yogasiitra Chaukhamba Sanskrit Series,
Varanasi, 1935
27. VU Varahopanisad Yogopanisadah, Adyar Library,

1938, Mahideva Sastri (Ed.)
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No. Abbreviations Title Particulars

28. VS Vasistha Samhita Kaivalyadhama S.M.Y.M
Samiti, Lonavla, 1984

29. VM Vacaspati Misra on Chaukhamba Sanskrit

Vyasabhasya Series, Varanasi, 1935

30. VBh Vijnanabhiksu Jivanand V. Bhattacharya,
Saka 1897

31. VB Vyasa-bhasya Chaukhamba Sanskrit Series,
Varanasi, 1935

32. SAU éz?pgﬁ]yopani'sad Yogopanisadah, Adyar
Library, 1938

33. SS Siva Sambhita Laxmi Venkatesvara Press,
Bombay, 1952, Khemaraj
Srikrisnadas (Ed.)

34. SK I$varakrsna's Oriental Book Agency,

Sarikhyakarika Poona, 1964, T.G. Mamkar (Ed.)

35.  SSP Siddhasiddhantapaddhati ~ Bhatt, Agarkar (Ed.), pub-
lished by V.K. Joshi, 25,
Budhwar Peth, Poona

36. HU Hamsopanisad Yogopanisadah, Adyar Library,
1938, Mahadeva Sastri (Ed.)

37. HP Ha.tbapradi_pikz? Kaivalyadhama S.M.Y.M.

Samiti, Lonavla, 1980.




Words

Abhasvara
Abhava
Abhavitasmartavya
Abhibhava
Abhikramanasa
Abhimana
Abhinive$a
Abhisvanga
Abhivyaktikarana
Abhoga
Abhyantara
Abhyantarakarana
Abhyantara(karma)
Abhyantara($auca)
Abhyantaravrrttiprinayama
Abhyantara(yoga)
Abhyasa
Abhyasayoga
Abindu

Acala

Acaladrsa

Acapala

Acarya

Acetana

Acetas

Acintya

Acyuta
Adambhitva
Adana

Adaréa

Adesa

WORD INDEX
(English alphabetical order)

Page No.

65
34,35
35
35
35
36
35
36
36
65
65
66
65
66
66
66
36
36
34
7
7
7
57
8
8
7,8
8,9
12
61
61
62

Words

Ade$akala
Adhah
Adhahsakha
Adhah$akti
Adhama

Adhara
Adharakuficana,
Adharavata,
Adharma,
Adhastatkuncana,
Adhibhautika,
Adhidaivika,
Adhidevata,
Adhimatra,
Adhimatraka,
Adhimatratamayogi,
Adhisthana,
Adhivasa,
Adhodharana,
Adholinga,
Adhvabheda,
Adhyaropa,
Adhyasakalpana,
Adhyatmacetas,
Adhyatmaprasada
Adhyatmavidya
Adhyatmika
Adhyatma
Adhyavasaya
Adhyayana

Adi

Page No.

12
13
13
13
13
62,63
63
63
14
14
63
63
14
14
14
15
15
15
15
15
16
16
16
16
16
16
64
16
16
16
62



Words
Adinatha
Adinatva
Aditya
Adroha
Adrsta
Adrstajanma
Adrstavigraha
Adrs$yakarana
Adrsyata
Advaita
Advaya
Advayatva
Advesta
Adyantavanta
Adyapinda
Agama
Agamajala
Agamyagamakartr
Agneyi

Agni
Agnibija
Agniohotra
Agnikula
Agnimandala
Agnisara
Agniseva
Agnisomatmaka
Agnisthana
Agnisvatta
Aguna
Ahankara
Ahankrti
Aharana
Aharya
Ahavaniya
Ahimsa
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Ahita
Ahitagni
Ahlada
Aikagrya
Aindri
Ai$varya
Ajada
Ajadyanidra
Ajapa
Ajapasankhya
Ajaramara
Ajna

Ajna

Ajnanaj
Ajnanasambhiita
Akalmasa
Akalpita
Akara
Akaramauna
Akarana
Akarapatti
Akarma
Akarmakrt
Akarta
Akartrbhava
Akarya

Akasa
Akasacakra
Akasadharana
Akasa(sthana)
Akhandmandala
Akirti

Aklista
Akrama (Jnana)
Akriya
Akrodha
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72
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Words

Akrsna
Akrtatman
Akrtsnavid
Aksamala
Aksara
Aksaratraya
Aksaya
Aksi
Akula
Akusala
Akiita
Akusida

Alabdhabhumikatva

Alambana
Alambusa
Alasa
Alasya
Alinga
Allama
Alocana
Aloka
Aloluptva
Alpabuddhi
Amadrsti
Amanaska
Amara
Amaratva
Amaravaruni
Amari
Amaroli
Amatra
Amavasya
Ambhasidharana
Ambu
Amrta
Amrtakala
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Amrtasthana
Amrtatva
Améa
Amurtanada
Am{urtimat
Amurtitaraka
Anabhisneha
Anabhisvanga
Anadi
Anadyapinda
Anagata
Anahara
Anahata
Anahatakala
Anai$varya
Anakhya
Anala
Analadharana
Analasikha
Analasya
Anama
Anamaya
Ananda
Anadabhairava
Anandanugata
Ananta
Ananyaceta
Ananyayoga
Anapeksa
Anarambha
Anargala
Aniarjava
Anasaya
Anasin
Ana$nat
Anasrit

Page No.

39
39

38
38
38
17
17
19
19
19
21
20,21
21
25
19
17,18
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18
20
20
19,20
64
64
65
17
17
17
17
20
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Anavaccheda
Anavadharana
Anavasthana
Anavasthitatva
Anavrtti
Andapinda
Andhatamisra
Anga
Angalaghava
Angamejayatva
Aniketa

Anila

Anima
Anirodha
Anista (karmaphala)
Aniévaraguna
Anitya
Aniyatavipaka
Anjanata
Annamayako$a
Anta
Antahkarana
Antahkaranadharma

Antahpadarthavivecana

Antahprajna
Antah$uddhi
Antahkaranapancaka
Antarakasa
Antaranga
Antaraya
Antardhana
Antardhauti
Antardrsti
Antarjala
Antarlaksya
Anu
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10
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Anubhava
Antidaki
Anugra
Anulomaviloma
Anumana
Anupalabdhi
Anusandhana
Anusandheya
Anus$asana
Anusravika
Anuéravika
Anvaya

Anya
Anyasamskarapratibandhi
Anyatakhyati
Anyathajnana
Anyatvakarana
Anyavisaya

Ap

Apa

ApaiSuna
Apakva

Apana
Apanakrurata
Apanordhvaproccarana
Aparampara
Aparantajnana
Aparavairagya
Aparidrsta
Aparigraha
Aparinamitva
Aparinirmitava$avartinah
Aparoksasiddhi
Aparthakam
Apasthana
Apathya
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25
22
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23
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Apavada 32
Apavarga 32
Aphalaprepsu 34
Apodharana 33
Aprabuddha 34
Aprakasa 33
Aprameya 34
Apratisankrama 34
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Asaya 69
Asis 69
Asmita 52,53
Asphurana 52
Adraya 69,70
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Astakumbhaka 50
Astaprakrti 50
Astatandri 51
Asteya 51,52
Astikya 72
ASubha 49
ASuci 49
ASuddhi 49
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AStnya 49
Asurakabhava 72
Asurisampat 72
Asvada 72
Asvara 53
Aédvattha 49
Asvi 49
Aévini 49
Atandrita 10
Atapaska 11
Atha 12
Atijagara 11
Atikrantabhavaniya 11
Atimatra 11
Atindriya 11
Atipramana 11
Atiprasanga 11
Ati§tnya 11

Atisvapna 11
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Atita 11
Ativabhojana 11
Atma 59,60,61
Atmabhavabhavana 59
Atmadar$ana 58
Atmadhyana 58
Atmadhyayi 59
Atmakhyati 58
Atmapratyaksa 59
Atmarama 61
Atmarati 59
AtmasSakti 59
Atmasi 61
Atmata 58
Atmatirtha 58
Atmavinigraha 59
Atmavi$uddhi 59
Atyahara 12
Atya$nat 11
Avadhtta 44
Avadhiitayogi 44
Avadhya 44
Avakasa 44
Avaka$adana 44
Avani 44
Avarana 69
Avastha 44,45
Avasthatraya 45
Avasthavi$esa 45
Avayava 44
Avidya 45
Avighata 45
Avikrti 45
Aviparyaya 46
Aviplava 46

Avirati 46

Words

AviSesa
Avisuddhi
Aviveki
Avrtti
Avyakta
Avyakta
Avyapi
Avyaya
Ayama
Kyatapra'lr}a
Ayu
Ayugapat
Ayuktabhyasa
Ayutasiddhavayavasamtuiha

Baddhamudra
Baddhapadamasana
Baddhasvasa
Badha
Bahirakalpitavrtti
Bahiranga
Bahirlaksya
Bahiskrta
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Bahya

Bahyakasa
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Bhaga

Bhagya
Bhairavayogi
Bhaktiyoga
Bhalabhati
Bhalarandhra
Bhanu
Bhanuki
Bharga
Bhastrikakumbhaka
Bhauma
Bhautikasarga
Bhava
Bhavana
Bhavapratyaya
Bhavitasmartavya
Bheda
Bhedavadi
Bhoga
Bhogalalasa
Bhogayatana
Bhogya
Bhokta
Bhoktrbhava
Bhramani
Bhramarasrsti
Bhramari
Bhranti
Bhrantidar§ana
Bhrnganada
Bhrtucakra
Bhruidahara
Bhrumadhya
Bhruvormadhya
Bhujagi
Bhujangasana
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Bhukti

Bhumi
Bhumityaga
Bhitradayah
Bhiirloka
Bhiita
Bhutadharana
Bhutadi
Bhutatma
Bhuvarloka
Bhuvodharana
Bija

Bila

Bile$aya
Bindu
Bindujaya
Bindulaksana
Bindumadhya
Bindumadhyadhyana
Bindunatha
Binduriipini
Bindusiddhi
Bindustambhana
Bodhaka
Brahma
Brahma
Brahmacakra
Brahmacari
Brahmacarya
Brahmadvara
Brahmagranthi
Brahmaloka
Brahmamahakayika
Brahman
Brahmanadi
Brahmananda

Page No.

241
242
242
242
242
241
241
242
242
241
241
233
233
233
231,232
232
232
232
232
232
232
232
233
235
235
237,238
235
236
235
236
235
237
237
236
236
238



Words

Brahmanda
Brahmapurohita
Brahmarandhra

Brahmarandhramukha

Brahmartipini
Brahmasthana
Brahmavit
Brahmi
Brahmakayika
Buddha
Buddhi
Buddhindriya
Buddhinirmala
Buddhisamvit
Buddhisattva

Caitanya
Cakra
Cakradharini
Caksu
Caladrsti
Calana
Cancalatva
Candra
Candrasthiratva
Candrayana
Caramadeha
Caratmaka
Carpati
Caturaksara
Catura$iti
Caturdala
Caturmukha
Caturtha
Caturvara

CaturvimSatitattva
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Page No.

238
236
237
237
237
237
237
238
235
233
233,234
234
234
234
234

134
124,125
125
125
128
128
125
127,128
128
128
128
128
128
125
126
126
126
126
126
126

Words

Caturvyuha
Catuska
Catuskala
Catuspitha

Catustayasyavrtti

Caurangi
Cesta
Cetana
Cetana

Cetomatrasvartipa

Ceton'ga
Chaya
Chidra
Chinnapasa
Cicchakti
Cidambara
Cidatman
Cidrasa
Cidudaya
Cikitsa
Cinmatra
Cinmaya
Cinta
Cintana
Cintya

Cit

Citi
Citimiila
CitiSakti
Citra
Citrataranga
Citta
Cittabandhana
Cittabhtumi
Cittadharma
Cittantaragrahya

Page No.

126
126
127
127
127
134
134
133
133
134
134
134
134
135
129
132
133
132
133
129
133
133
133
133
133
129
129
129
129
132
132
129,130
131
131
130
132



Words

Cittaprasadana
Cittasamvit
Cittasthana
Cittasvartipa
Cittaviksepa
Cittavimukti
Cittavi$ranti
Cittavrtti
Codaka
Calitala
Dagdhabija
Dahani
Dahara
Daharapundarika
Daiva
Daivisampat
Daksinabandha
Daksinagni
Daksinayana
Dana
Dandadhauti
Dandasana
Dantadhauti
Dantamiladhauti
Darbhasana
Dardari

Darpa

Dar$ana
Dar$ana$akti
Dasabhava
Dasadi
DaS$apratyaya
DaSavayu
Dattatreya
Daurmanasya
Daya
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131
132
132
132
131
131
131
131
134
133
156
158
158
158
164
164
155
155
155
159
156
156
156
156
157
156
156
157
157
158
158
158
158
156
165
156

Words

Deha

Dehagni
Dehamadhya
Dehanala
Dehasamya
Dehasiddhi
Dehi

Desa

Deva
Devadatta
Dhairya
Dhanafijaya
Dhanurasana
Dharana
Dharana
Dharma
Dharmameghadhyana
Dharmameghasamadhi
Dharmi
Dhatu
Dhatustrilaulya
Dhauti
Dhirata

Dhrti
Dhrtikarana
Dhruva
Dhvani
Dhyana
Dhyanaheya
Dhyanaja
Dhyanasthana
Dhyanayoga
Dhyeya

Dik

Dipana
Dirgha

Page No.

163

164

163

164

163

163

164
162,163
162

162
171

167

167

169
169,170,171
167,168
168

168

168
169

169

171

171

171

171

173

173
171,172
172

172

172

172

173

159
160

160



Words

Dirghastiksma
Diva

Divya
Divydrsti
Dosa

Drasta
Drastrtva
Dravani
Dravya
Dravyatos'titva
Drdhata
Drksakti
Drksthiti

Drséi

Drsta

Drsta
Drstajanma
Drstanta

Drsti

Drsya

Duhkha
Duhkhaphala
Duhkhavighata
Durita
Durmitriya
Duskrta
Dvadasaracakra
Dvandva
Dvandvatita
Dvara

Dvesa
Dviputasraya
Dyuti

Ekabhavika
Ekacittatantra

XX1V
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160
159
159
159
164,165
165
165
165
165
165
161
161
161
161
161
162
162
162
162
161
160
160
160
160
160
161
166
166
166
166
166
166
165

87
86

Words

Ekadandi
Ekagra
Ekagrata

Ekagrataparinama

Ekahara
Ekaksara
Ekams$a

Ekanta

Ekastha
Ekatanata
Ekatattvabhyasa
Ekatmikasamvit
Ekatra
Ekendriyasamjna

Gagana
Gajakarani
Gamana
Gandha
Gandhari
Gandhasamvit
Garhapatya
Garudasana
Gativiccheda
Gayatri
Ghanaprajiia
Ghantika
Ghata

Ghata$odhanakaraka

Ghatasthayoga
Ghatasuddhi
Gheranda
Ghodacoli
Ghora

Ghosini
Ghrana
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87
87
87
87
88
87
88
88
87
86
86
87
87
88

114
115
115
115
116
115
117
116
115
116
123
123
122,123
123
123
123
123
123
123
124
124



Words

Giramauna
Golakha
Gomamsa
Gomukhasana
Goraksa
Goraksasana
Grahana

Grahitr

Grahya
Grahya$akti
Granthi
Granthitrayabhedaka
Grhastha

Guda
Gudhacitta
Gudhasupta
Gudhatapa
Guha

Gulpha

Guna
Gunabhoktr
Gunadhikara
Gunakarmavibhaga
Gunaparva
Gunapravrddha
Gunasamkhyana
Gunasanga
Gunatita
Gunatma
Gunavaitrsnya
Gunavrttivirodha
Guptasana

Guru
Gurukulasantana

Hakara
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117
121
120
120
121
121
121
122
122
122
121
121
120
119
120
120
120
120
120
117
118
119
117
118
118
118
118
119
119
118
118
119
119
119

366

Words Page No.
Halaksa 367
Hamsa 365,366
Hamsayoga 366
Hana 368
Hanopaya 368
Hari 367
Hastibala 368
Hastijihva 367,368
Hastinisadana 368
Hatha 366
Hathakriyamauli 367
Hathasiddhilaksana 367
Hemanta 370
Heya 370
Heyahetu 370
Hikka 368
Himsa 368
Hiranyagarbha 368
Hita 368
Hlada 370
Hrasva 370
Hrd 369
Hrdaya 369
Hrdayadhara 370
Hrdayamadhya 370
Hrdayapundarika 369
Hrddhauti 369
Hrddvara 369
Hri 370
Hrtpadma 369
Hum 369
Iccha 73
Ida 73
Indra 74

Indravajra 74



Words

Indriya
Indriyaghata
Indriyajaya
Indriyasiddhi
Ista
Istadevata
Tévara
Tévarapranidhana
T§varaptijana
Tévari

Jada

Jagara
Jagatprana
Jagrat
Jaivatanmatra
Jala
Jalabastikarma
Jalandhara
Jana

Janana
Janasamsada
Janasanga
Jangha
Janghamadhya
Janma
Janmadikarana

Janmakathantasambodha

Janoloka
Janu

Japa
Japayajna
Jatharagni
Jati

Jaya

Jaya
Jharjhara
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74,75
75
75
75
76
76
76
77

76,77
77

135
137
135
137
141
137
137
138
135
135
136
136
135
135
136
136
136
136
138
136,137
137
135
138
137
137
144

Words
Jhillikanada
Jihva
Jihvamula
Jihvasodhana
Jijnasu
Jitatman
Jitavayu
Jitendriya
Jiva
Jivabhidha
Jivabhramaka
Jivajati
Jivanmukta
Jivanmukti
Jivesvara
Jna

Jiana
Jianadipti

Jnianagni

Jnanakarmasamyoga

Jfiananetra
Jfianasauca
Jnanavrtti
Jnanayoga
Jnanendriya
Jnata
Jnatrtva
Jiieya
Jrmbhana
Jvala
Jvalana
Jvalanti
Jyoti
Jyotirlinga
Jyotirmaytkha
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144
139
139
139
138
139
139
139
139
140
140
139
140
140
141
141

141,142
142
143
142
142
142
142
142
143
141
141
141
143
141
144
144
144
143
144
143



Words

Jyotismati

Kadasana
Kaivalya
Kaivalyajyoti
Kakacandisvara
Kaki

Kala

Kala

Kalagni
Kalaladi
Kalamukha
Kalpita

Kama
Kamakhyayoni
Kamalasana
Kamarupa
Kamasankalpa
Kamavasayitna
Kampa

Kanda
Kandamadhya
Kandasthana
Kandayoni
Kaneri

Kaniya
Kaniyas
Kantha
Kanthacakra
Kanthadi
Kanthaktupa
Kanthamudra
Kapalabhati
Kapalakuhara
Kapalasodhana
Kapalavaktra
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144

89
107
107

96

96

95

98,99

99

95

99

95

96

97

92

96

97

97

92

90

90

90

90

96

90

90

89

89

90

89

89

91

90

91

91

Words Page No.
Kapalvaktrasamyoga 91
Kapalika 96
Kapha 91
Kaphadosavi$osani 92
Kaphadyargala 92
Kaphakostha 91
Karana 92,93
Karana 97
Karanabhava 98
Karanatraya 98
Karma 93,94
Karmabandhana 94
Karmasamnyasa 94
Karmasanga 94
Karma$aya 94
Karmayoga 94
Karmendriya 95
Karuna 93
Karya 98
Karyavimukti 98
Kasthamauna 99
Katthana 89
Kausiki 108
Kavi 95
Kayakle$avidhi 97
Kayarupa 97
Kayasampat 97
Kayasiddhi 97
Kayavyuha 97
Kedara 106
Kevala 106
Kevalakumbhaka 106
Kevali 106
Kevalisankhya 106
Kevalasiddhi 106
Kha 112



Words

Khanda
Khecari
Khecaribija
Khegamana
Khamadhya
Khamaya
Khyati

Kilbisa

Kleda

Kle$a
Kle$akarmanivrtti
Kle$ana
Kle$atanukarana
Kollatamandapa
Korantaka
KoSabheda
Krama

Kriya
Kriyaphalasraya
Kriyayoga
Krkara

Krodha

Krsna

Krtartha
Krtiravayu
Ksama

Ksana
Ksanapratiyogi
Ksanikavada
Ksapanaka
Ksapaya

Ksara

Ksetra
Ksetrajiia
Ksetranasa
Ksetrayoga
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112
112,113,114
114
112
112
112
114
99
109
109
110
110
110
108
107
108
108,109
109
109
109
105
109
106
105
109
111
110
110
110
110
111
111
111
111,112
112
112

Words

Ksetri

Ksipta

Ksira
Ksitijaya
Ksura

Ksut

Kuhu
Kukkutasana
Kulapancaka
Kumbhaka
Kumbhika
Kumbhikarana

Kundalakrtisamsthana

Kundali
Kundalini
Kundalisthana
Kiurma
Kiirmanadi
Kiurmasana
Kurmavayu
Kuruksetra
Kusala

Kuta
Kiutasthanitya
Kutilangi

Labdhavrttikle$a
Laghava

Laghu
Laghutulasamapatti
Laghvasi

Lakara

Laksana
Laksanaparinama
Laksya
Laksyatraya
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112
111

111

111
111

111
103

99

103
102,103
103

103

100

102
100,101
102

104

104

105

105

103

103

104

104

100

282
282
281
281
282
280
280
280
280
281



Words

Lalata
Lambika
Lampika
Lauliki
Laulya
Laya
Layasiddhi
Linga
Lingades$a
Lingadhari
Lingamatra
Lingasarira
Lingin
Lobha
Loka

Madhubhumika
Madhumatinhtimi
Madhupratika
Madhya

Madhyacakra
Madhyaga
Madhyahnarkamandala
Madhyalaksya
Madhyama
Madhyamanadi
Madhyamapranayama
Madhya$akti
Madhyasthya
Madhyasthyajiana
Mahabandha
Mahabhasvara
Mahabhuta

Mahakasa
Mahakhaga
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282
282
282
284
284
282
282
283
283
283
283
284
284
284
284

248
248
247
248
248
248
249
249
249
248
248
249
260
260
256
257
257
255,256
256

Words

Mahakle$a
Mahalinga
Mahameru
Mahamoha
Mahamudra
Mahanirodha
Mahaprthvi
Mahapadma
Mahapatha
Mahaprana
Mahasakti

Mahasakarapinda

Mahasalila
Mahasiddha
Mahasunya
Mahat
Mahati
Mahateja
Mahattva
Mahavayu
Mahavedha
Mahavideha
Mahavrata
Mahavyahrti
Mahayoga
Mahe$vara
Mahendraloka
Maitri
Makara
Makarasan
Mala
Maladeha
Malakula
Mala$odhana
Manahprasada

Page No.

256
257
257
257
257
256
256
256
256
256
258
258
258
258
258
254
255
256
255
257
258
258
258
258
257
258
261
267
246
246
254
254
254
254
250



Words

Manahspanda
Manahsthairya
Manana
Manas
Manasa
Manayah
Mandala
Mandukasana
Manduki
Manipiira
Maniptraka
Manodusta
Manogati
Manojavitva
Manomani
Manomircha
Manoyaga
Mantangi
Manthana
Mantra
Mantrayoga
Marana
Marga
Marman
Marmasthana
Marunnirodha
Marut

Maruta
Marutisiddhi
Matapitrja
Mathana

Mati
Matsyapitha
Matsyasana
Matsyendra
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250
250
250
249
260
246
246
246
259
246
246
250
250
250
250,251
251
251
259
252
251,252
252
252,253
261
253
253
253
253
261
253
259
247
247
247
247
247

Words Page No.
Matsyendrasana 247
Matra 259,260
Matraspar$a 260
Mauna 268
Maya 260,261
Maytranada 261
Maytrasana 252
Medhra 267
Meghadhvani 267
Melana 267
Meru 267
Merudanda 267
Merukampa 267
Meruprstha 267
Mina 262
Misra (karmaphala) 262
Mitahara 261,262
Mithuna 262
Mithyadrstanta 262
Moksa 267,268
Moksada 268
Moksadvara 268
Moksapatha 268
Moha 268
Mrdu 267
Mrtasana 267
Mrtavastha 267
Mrtavat 266
Mrtyu 267
Miudha 265
Mudita 263
Mudra 263,264
Mudrika 264
Mukta 262

Muktapadmasana 262
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Words Page No.
Muktasana 262,263
Mukti 263
Milabandha 266
Milakanda 265
Milacakra 265
Miladhara 266
Mulagni 266
Mulaprakrti 266
Milasodhana 266
Miulasakti 266
Miilasthana 266
Mulatahsarga 265
Mumuksa 264
Muni 264
Murcha 264,265
Murdha 265
Murti 265
Mirtimat 265
Nabhi 179
Nabhicakra 179
Nabhigranthi 179
Nabhodharana 173
Nabhojala 173
Nabhomudra 173
Nada 177,178
Nadabhivyakti 178
Nadabindukala 178
Nadanusamhara 178
Nadanusandhana 178
Nadartpini 178
Nadi 175,176
Nadicakra 176
Nadikanda 176
Nadisuddhi 176,177

Nadiyoga 176

Words

Naga
Namadheya
Namasakarayoga
Nanatva
Naradeva
Naraka
Narayana

Nari

Naribhaga
Nasabhyantaracari
Nasagradrsti
Nasagravalokini
Nasamiila
Nasanala

Nauli

Navacakra
Navadhapranayama
Navadvarani
Neti

Netrasthana
Nibandhana
Nidra
Nidrajnana
Nigamasankula
Nigarbha
Nihsanga
Nihsvana
Nih§vasa
Nijasakti
Nilajyoti
Nimitta
Nimittanaimittikaprasanga
Nirahankara
Nirahara
Nirakara
Nirakula
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175
179
174
179
180
179
180
180
180
180
180
180
180
180
189
174
175
174
189
189
181
181
181
180
180
189
189
188
181
189
181,182
182
184
184
184
184



Words

Niralamba
Niramaya
Niranjana
Niranjanapada
Nirasraya
Niratanka
NiratiSaya
Nirbijasamadhi
Nirdvandva
Nirguna

Nirliptam

Nirmala

Nirmanu

Nirnaya

Nirodha
Nirodhaparinama
Nirodhasamadhi
Nirodhasamskara
Niruddha
Nirupakrama
Nirupakramakarma
Nirutthana
Nirvanacakra
Nirvanapada
Nirvicara
Nirvicarasamapatti
Nirvicaravai$aradya
Nirvikara
Nirvisaya
Nirvitarkasamapatti
Nisa

Niscala
NiScaladrsti
NiScaya
Ni$cayatmaka
Niskala
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184
184
183
183
184
184
183
186
186
185
186
186
186
185
185
185
185
185
184
185
185
184
186
186
187
187
187
187
187
187
188
188
188
188
188
188

Words

Niskalabrahma
Nispatti
Nisprapaiica
Nitya
Nityamadhyama
Nityanatha
Nityatva
Nivartana
Nivrttaphalasanga
Nivrttaprasava
Nivrtti

Niyama
Niyamagraha
Niyata
Niyatamanasa
Niyatavipaka
Nyasa

Nyaya

Om

Pada
Padangustha
Padarthabhavana
Padma
Padmasana
Pakayajna
Paksapata
Pafncadeva
Paficadharana
Paficadosa
Paficagni
Paficamandala
Pancamapada
Paficapaficagunayoga
Pancaratrika

Page No.

189
189
189
181
181
181
181
187
187
187
188
182,183
183
182
182
182
190
190

88,89

201
201
192
192
192
200
190
190
190
190
191
190
190
190
200



Words
Pancasaka
Pancas$ikha
Paticasrota
Paficavarna
Paficavastha
Paficavisaya
Paficikarana
Pandarabindu
Pani

Pankaja

Para

Para
Parabrahma
Paracittajfiana
Paradevata
Paraga

Parajatisamvedana

Paraka$a
Param
Paramadevi
Paramahamsa
Paramaka$a
Paramalaya
Paramamukti
Paramananda
Paramanu
Paramapada
Paramarsi
Paramartha
Paramatma
Parame$vara
Parame§vari
Paramodharma
Parapinda
Pararandhra
Parartha
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191
191
191
191
191
191
191
200
200
190
193
195
193
193
193
201
193
195
193
194
194
194
194
193
194
194
193
194
194
194
194
195
195
193
195
195,196

Words

Parasakti
Para$ariravesa
Paratantra
Paratattva
Paravairagya
Paravidya
Paricaya
Paricitavayu
Paridhanayukti
Paridrsta
Parimana
Parinama
Parinamaduhkha
Parinamakrama
Parinamatraya
Parinirmitava$avarti
Paripakva
Paripurnacandramandala
Paritapa

Paroksa

Parthiva
Parthivadharma
Paryanka
Paryaya
Pasastaka
Pa$cimabhimukhapraka$a
Pa$cimatana
PaScimavahi
Pasini

Pasupata
Pasyanti
Patangini

Pathya

Patra

Pauruseya
Pavamani

Page No.

196
195
193
193
195
196
196
196
197
197
198
196,197
197
197
197
198
198
198
197
198
201
201
198
198
201
199
199
199
202
202
200
192
192
200
208
201



Words

Pavana
Pavanakriya
Pavanaprakopa
Payasvini
Payu
Payumila
Phala
Phutkara
Pindadhara
Pindanda
Pindasamvitti
Pindasiddhi
Pindavicara
Pindikarana
Pindotpatti
Pingala
Pitha

Pitta
Pittakostha
Piylisa
Plavini

Pluta

Posana
Prabhava
Prabhu
Prabhudeva
Prabhiita
Prabodha
Pracarasamvedana
Pracchardana
Pracitabha
Pradhana
Pradhanajaya
Pradipa
Prahara
Prajalpa
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198,199
199
199
193
201
201
228
228
202
202
202
202
202
203
203
202
203
203
203
203
228
228
208
218
218
218
218
218
210
210
210
218
218
218
222
210

Words

Prajapati
Prajapatya
Prajiva
Prajna

Prajia
Prajnajyoti
Prajnaloka
Prajnaprasada
Prajnaviveka
Prakamya
Prakasa
Prakasya
Prakhya
Prakopa
Prakrta
Prakrti
Prakrtika
Prakrtikabandha
Prakrtilaya
Prakrtilina
Prakrtipinda
Prakrtyaptra
Prakrtyastakartipasthana
Praksalana
Pralaya
Prama
Pramada
Pramadi
Pramana
Pramattata
Prameya
Prana
Pranadharana
Pranajaya
Pranakarma
Pranamitva

Page No.

210
222
210
211
222,223
211
211
211
211
222
208
208
210
210
222
208,209
222
222
209
209
209
210
209
210
220
219
219
219
219
219
219
223,224
224
224
224
213



Words

Pranarodha
Pranasamrodha
Pranasamyama
Pranasangrahana
Pranaspandanirodha
Pranava
Pranavata
Pranavatmaka
Pranavidya
Pranayama
Pranidhana
Prantabhtimi
Praptikarana
Prarabdhavipaka
Prasadana
Prasankhyana
Prasanta
PraSanti

Prasava
Prasiddhi
Prasupta
Pra$vasa
Prasvedajanana
Pratanu
Prathamanga
Pratibha
Pratibha
Pratipaksabhavana
Pratipat
Pratipatti
Pratiprasava
Pratisamvedana
Pratisarga
Pratyagatma
Pratyahara
Pratyaharana
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224
225
224225
225
225
212
224
212
224
225,226,227
213
227
227
227
221
221
221
221
221
222
222
221
222
213
218
213
227
213
213
213
213
213
214
215
216,217
216

Words

Pratyakcetana
Pratyakcetana

Pratyakcetanadhigama

Pratyaksa

Pratyaksakaranapancaka

Pratyaksayajana
Pratyaktva
Pratyayanupasya
Pratyavaya
Pratyaya
Pratyayakarana
Pratyayatmaka
Pratyupabhoga
Pravrttamatrajyoti
Pravrtti
Prayaga
Prayasa
Prayatna
Preksaka

Priti

Prthvi
Prthvijaya
Prthvisthana
Pujyapada
Punya

Puraka

Purita
Purnagiri
Purnatva
Purnima
Purusa
Purusajnana
Purusakhyati
Purusartha
Purva
Purvajanma
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214
214
214
214
215
215
214
216
216
215,216
216
216
217
220
220,221
220
220
219
227
227
207,208
208
208
205
203,204
205,206
206
206
206
206
204,205
205
205
205
206,207
207



Purvardha
Purvotpanna
Pusa

Raga

Ragadvesa
Rajadanta
Rajadantabila(miila)
Rajamarga
Rajapatha

Rajas

Rajayoga
Rajayogaphalavadhi
Raka

Rasa

Rasana
Rasananda
Ra$misamjnaka
Ratna
Ratnaprabhamandala
Ratri

Ravi

Recaka

Recana
Rekhatraya

Retas

Rjukaya
Rtambharaprajna
Rucira

Rudra
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Yoga-Kosa
RIEC]

(Explanations with Reference to a Context)

a-3A

a-1 ar-¢ (DBU 10; BVU 69; BY 1I 19,
27, 33), the first letter of the word aum?.
It has been variously used in yoga* texts
representing earth, the fire, the air, the
sky, the God, Visnu, the Yajurveda, and
the gross waking state of conscious-
ness.

a-2 31-3 (GS V48), the bija® of vidhi
(brahma), which is to be mentally
recited while brahma is being
meditated upon during the puiraka’
phase in sagarbha pranayama’of the
sahita’® type.

amsa-1 3fwr-¢ (TSB 4; TSM 3), consti-
tuent part. Antahkarana, manas?,
buddhi’, citta? and ahankara are the
amsas of akasa‘, samana, udana,
vyana, apana' and prana'? of vayu?;
Srotra, tvak, caksu, jihva and ghrana
of vahni; $§abda? sprasa, rupa’, rasa
and gandha of ap', and vak, pani,
pada, payu and upastha of prthvi'.
This is the theroy of these upanisads.

amsa-2 3w- (TSM 142-4), according to
this upanisad, for the purposes of
meditation, human body is divided into
five parts, each of which is called an
amsa as follows: (1) prthvi® exten-
ding from soles to knees; (2) ap* from
knees to hips; (3) agni® from hips to

navel; (4) vayu® from navel to nose;
and (5) vyoma from nose to the top of
the head. The yogi is advised to
meditate upon the gods pervading these
parts of the body one after the another.
akarana as®vuT (SK 9), absence of
karana meaning: "bringing about",

nn

"actuating", "making actual", "causing
to happen". Asatkarana 3TcHUT, there-
fore, means bringing about that which
is quite unreal and asadakarana STEET
impossibility of bringing about
anything which is absolutely unreal.
Asadakaranat 3rqgeshond, therefore,
means: since asatkarana 3THchHUT 1S
impossible, hence every effect
potentially exists in its cause. This is
the Sankhya theroy known as
satkaryavada.

akarta-1 sm@ar-¢ (BG IV 13,14), one who
performs action without being attached
to its results.

akarta-2 st@at -1 (BG XIII 29), a doer
who regards that all the actions are
performed by prakrti and not by one's
own self.

akartrbhava s@gwra (SK 19), attitude
of not being a doer of actions, which is
said to be a characteristic of purusa'.
That purusa' does not do anything



akarma

follows from the thesis that both
pradhana and vyakta® are made up
of the three gunas' and that purusa' is
beyond gunas.

akarma " (BG IV 16-18), detached
action. The statements "seeing akarma
in karma" and "karma in akarma"
connote "performing duties in a
detached way" and "considering duties
performed in this way as the action”
respectively.

akarmakrt srwgq (BG III 5), without
performing any action.

akalpita-1 swpfeqar-¢ (YSU I 151), one
of the two kinds of extraordinary
powers, the other being kalpita. The
akalpita siddhis® are acquried
unintentionally by some means or the
other. They appear spontaneously if a
yogi persists in his yoga' for its own
sake. Thus akalpita siddhis® are not
desired by the yogi, but come to him
in spite of himself. Hence they are here
said to come to the yogis who have
shed their vasanas. Never-theless,
these siddhis® are paradoxically called
icchariipa =31%&q (as one would desire).

akalpita-3 emfeuar-: (YS III 43), see
bahirakalpitavrtti.

akalmasa s@eas (BG VI 27), free from
taints (demerit etc.), a characteristic of
jivanmukta.

akarya 3@ (BG XVIII 30, 31), action
forbidden by the scriptures.

akirti sm@iftg (BG II 34), disgrace. Non-
performance of one’S enjoined duties
leads to akirti.

akrama (jiana)

akula et (SSP IV 9-11), epithet of Siva.
Siva has been described in SSP as
devoid of birth, caste (varna), clan,
hierarchy, name, place etc. and is the
highest and indivisible one.

akusala sy (BG XVIII 10) action
without detachment and discrimin-
ation. Person's action is termed as
akusala when performed without
discrimination between self and not-
self.

akusida srgeig (YS IV 29), a person who
does not relapse, i.e., fall from the
position of vivekakhyati. Dharma-
meghasamadhi,? according to
Patafijali, is attained only if the yogi
who has attained perfection does not
fall from this position even for a mo-
ment upto the end of his life.

akrtatman garer (BG XV 1I), un-
cultivated, uncultured person. Person
who has not cultivated oneself through
the practices of tapas, subjugation of
indriyas, by abandoning evil ways and
by being ego-free, is akrtatman and
such a person is unable to realise the
true self.

akrtsnavid sFetag (BG 11T 29), im-
perfect knower (ignorant). Interested
only in the fruits of action.

akrsna 3wt (YS IV 7), not-black see
aSuklakrsna.

akrama (jnana) srsew (FF) (YS 111 54),
knowledge which does not consist of
successive steps. It is knowledge of a
whole - a single insight into a whole.
Vivekaja jnana is of this nature.



akriya

akriya 3t (BG VI 1), actionless. Ac-
tionlessness is not the mark of
samnyasi.

akrodha armg (BG XVI 2), absence of
anger in all the circumstances. One of
the twentysix attributes of divine vir-
tues (daivi-sampat).

aklista atfgeree (YS 1 5), not motivated or
prompted by any klesa’. Cittavrttis are
said to be aklista when they are not
motivated by any klesa. The person
whose cittavrttis are not so motivated
is a yogi.

aksamala stamren (BY VII 137), rosary,
beads. This is made up of sphatika,
indriksa, rudraksa and putrajiva and is
used for counting the number of
chantings of mantras.

aksaya sterm (BG X 33), inexhaustible.
One of the epithets of Lord Krsna
signifying the imperishableness.

aksara-1 sa®-¢ (ANU 24; ABU 16), im-
perishable, brahman. The word
ksarate &% means "can be emitted" (as
sound) and also "can perish". Aksara,
therefore, is that which can-not be
expressed in speech and which never
perishes. Such a Supreme Reality is
realised by the practice of yoga*.

aksara-2 Fe¥-3 (ANU 20), mono-
syllabic word-here om?, the syllable
signifying brahman. Sabda brahman
is brahman denoted by the syllable
om?. Parama brahma (Supreme
Reality) is brahman as realised
without being called by any name.

aksara-3 3ta®-3 (G 73), letter-here the

akhandmandala

letter ha & which is seen by the yogis
in the akasa' of brahmarandhra’.

aksara-4 ster-¥ (BG III 15, VIII 3; 11;
X 33; XI18; XIIT 3; XV 16, 18; BY IX
14), imperishable, the paramatman,
the Highest Self. Epithet for brahman
devoid of any attributes whatsoever.

aksara-5 atgr-w (VS III 9, VI, 9, 11),
alphabets of devanagari script.

aksaratraya g (VS 11 8), triad of
letters 'a', 'u' and 'm' which are
considered to be beyond time and space
and hence called aksara-traya. These
letters have also been conceived as
three causes (cf. varna-traya).

aksi atfer (TSM 1), caksu', the visual
sense. According to upanisadbrahma-
yogi aksi here stands for the ultimate
source and cause of this sense, the
mahabhiita agni‘. According to TSB,
the entire universe, material as well as
immaterial, has come out of the five
mahabhutas.

akhandmandala = akhandabrahma
tejomandala = bahyabhyantara-
laksya ITEUSHUSA = JGUSHETAI-
qugA = drEma=Rasa (MBU I (3) 5-6,
(4)1,4,11(1) 1, 3, 5, 7), the laksya of
$ambhavi mudra. It is described as
pancabhiitakaranam =TT TUTH,
taditk 1tabham dfecperd catuhpitham
=q:de. It is the brahman Himself who
is avyakta®. Its antarlaksya aspect is
variously described as jyoti s=ifer (light)
in the sahasrara, purusa' in the
buddhiguha =T nilakantha =fierkvs
inside sirsantargatamandala Ssi=ria-



agamyagamakartr

Huegel and angusthamatra TSSHIT
purusa'. According to this upanisad,
it is all atma-one and the same entity
called by different names. It cannot be
perceived by an indriya'. It is also
described in this text as a white shining
light, resembling lightening, seen inside
the sudhacakramandala Qurashavge
which is inside the siryamandala g3-
Tuee in the head, above the agni-
mandala. According to this text, the
laksya of $ambhavi mudra is not ex-
clusively an antarlaksya. It is a bahya-
bhyantarlaksya sTema=ieted, which is
described in I (8) 5 and IT (I) 2, 5 as the
unmanifest, completely im-perceptible
saguna ¥ U1, nirguna brahman,
beyond nada, bindu and kala and
pervading the entire world. He who
knows this mandala is said to have
attained moksa (liberation). It is
bahyabhyantara (inner as well as
outer) because it is in the yogi's head
and the yogi is in it.
agamyagamakartr smamHaERg (TBU I
4), a person who tries to realize that
which is beyond the reach of our senses
viz., the brahman. This is one of the
qualification of the person who seeks
supreme realisation by yoga.

aguna 3rTUT (SK 60), purusa’, who is the
opposite of the gunas and also
whatever is gunatmaka TureRas (of the
nature of the three gunas).

agni-1 af=-¢ (YTU 82; ANU19 ; TSM

65; HP 1V 19), the internal heat which
resides at the lower end of the

agni-4

susumna. It mixes with the vayu'
which rises up along the susumna and
is called kul.u.ialinf1 when it becomes
replete with citta' and agni' According
to ANU, inhaling through one nostril
while the other is closed with one
finger, and pressing the guda’ with a
heel kindles this fire. According to
TSM, kIII.l(.lalinil is roused when
vayu' along with agni’ - the sthina =
(place) of which in the human body is
called the kundalinisthana sosferre
(place of kundalini') - rises from
guda’ to head.

agni-2 afm-3 (GS 111 29,98; HP 131, 11

65), heat. Jatharagni is the heat in the
stomach which is necessary for
digestion.

agni-3 af=-3 (G 23,36; HP I 71; GS V

41), the fire which resides in the nabhi.
Itis also called suirya?, and ravi as well
as bhanu'.

agni-4 aifi-¥ (TSM 138; ANU 30; GS

III 75; G 71), a mahabhuta (bhuta).
Its seat in the body is said to extend
from the middle of the body to the hips.
Its colour is said to be deep orange by
GS and in this text dharana is
prescribed on it. G places this agni in
the talu, on which the author prescribes
the vai§vanari dharana. According to
upanisadbrahmayogi, Srotra, tvak,
caksu, jihva and ghrana are the
ams$as of vahni'. Buddhi, which is one
of the amsas’ of akasa, is said by TSB
to reside in it and to exist as agni,
presumably because it possesses the
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riipa’ guna. SS also uses the word

agni in the mahabhuta context

without calling it bhuta' or
mahabhuta.
ANU describes agni' as trimatra
(having three matras). VB would
describe it as a differentiation in and
an expression of the rupa’ tanmatra
which he calls trilaksana Seetor, i.e.
having the characteristics of $§abda’,
sparsa and riipa’ tanmatras.

agni-5 afrer-u (G 31), the devata
(presiding deity) of susumna.

agni-6 afi-g (G 100), flame. As one
flame mixes with another and the two
become one, so the yogavit Ftmfer
(successful yogi) becomes one with
paramapada (Ultimate Reality).

agni-7 a1ft7-9 (TSB 8), one of the twelve
deities which presides over one of the
twelve nadis.

agni-8 ft7-¢ (TSM 138), part of the body
from navel to hips (see amsa?). This
region is called agnisthana.

agni-9 aAfF-% (BG VIII 24), the deity
presiding over the period of six months
of northern solstice (uttarayana).

agni-10 af-20 (BG IX 16), deity iden-
tified with sacrificial fire.

agni-11 afT-¢8 (BY 11 4, 20, 98; 111 14,
IV 4, 14, 63; IX 96; XI 56), one of the
three matras of omkara, other two
being vayu and ravi: one of the three
enjoyers, others being prana and
aditya. One of the seven deities
corresponding to seven Vedic metres.
First among twenty-four deities

agnisvatta

presiding over one of the twentyfour
letters of gayatri.

agni-12 1f9-¢3 (SSP I 61, 66), one of
the immediate causes of human func-
tioning. Agni has eleven forms out of
which the last and prominent one is
termed as jyoti.

agni-13 a1fi-93 (YSU V 28-33), vital fire
in the body. The form of brahman has
got three aspects- sthula, suksma and
para. Five varieties of vital fire reside
in the subtle body of brahman. These
five fires are kalagni, vadavagni,
sunyagni, vaidyutagni, and
parthivagni.

agnikula stf=ger (VS 11T 46), the region
of fire (cf.Sikhisthana).

agnibija sf=sist (DU V 8), bija letter
on agni, i.e. (ram), contemplation on
which, with bindu' and nada’, is here
prescribed during the kumbhaka'
phase of pranayama?’.

agnimandala sf=muga (MBU II (1) 5).
See akhandamandala.

agnisvatta st (VB III 26), a class
of gods who are supposed to be able to
realise whatever they think of, to have
all the siddhis?, to have the life of a
kalpa o9 (a period of millions of
years), to be endowed with perennial
youth and freshness, to have all
satisfactions of desire at their com-
mand, to have self-created bodies, and
to have the choicest and most af-
fectionate nymphs to serve them. They
are said to be the denizens of mahendra
bhuvana wg=3a (a place of habitation
for these gods).
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agnisara f=@w (GS 1 20), synonym for

vahnisara, one of the four antar-
dhautis. It consists in taking the navel
to the backbone a hundred times, and
is said to increase jatharagni by
getting rid of stomach diseases. Since
it increases jatharagni therefore it is
called agnisara.

Agnisara differs from kapalabhati in
so far as each act of drawing the
abdomen inward in kapalabhati is an
act of exhalation followed by automatic
inhalation, while agnisara is not a
respiratory action.

Agnisara differs from uddiyana too.
In agnisara the abdomen is to be
manipulated, while uddiyana is a
process of mock inhalation, which is
the work of the thorax (see Asana by
Swami Kuvalayananda, p.45)

agniseva Jf@ar-vahniseva a gdar (SS

I138; HP161; GS V 26), basking near
fire which is to be avoided by yogfs,
particularly when they begin the hatha
practices.

agnisomatmaka sf@mETs (BY 1X 96),

having the qualities of agni (heat) and
soma (cold). The susumna and ida
m'u.ﬁs have been considered possessing
the qualities of agni and soma
respectively.

agnisthana sif=reer=r = vahnisthana

gz (DU VI 4; G 23; HP 11 52;
GS 'V 41; TSM 138; YTU 91), the seat
of fire in the body. Ordinarily agni' is
supposed to reside in the navel region,
but its seat is said to stretch from the

anga-1

middle of the body to the hips according
to TSM and from anus to the chest
according to YTU and DU.

agnihotra arfimair (BY IX 139; SS 1 6),

offering oblations to fire. While doing
this, the agnihotrf, the person who
performs the yajfia 351 (offers oblations
to fire), is required to relinquish all
desire for fruit and meditate upon the
purusa' in the fire. Performing yajia
was considered by ancient Indians to
be a supreme duty of every man.

anga-1 3-¢ (TBU128), limb of the body.

Anganam samata i §Hd is, there-
fore, the poise of all the parts of the
body. According to this upanisad, it is
that poise in which a person becomes
one with brahman. In fact, it is a poise
of the mind and not of the limbs of the
body; because it is not like the straight-
ness of a dry tree. On the other hand, it
is the state in which uninterrupted
brahmacintana site=, (meditation on
the Supreme Reality) is possible. Men-
tal poise, necessary for incessant
brahmacintana sr&fe=<, is possible
even while the body is drooping, or
curved, or moving automatically. The
important point is that, manas? is to be
withdrawn from all objects, just as a
tortoise withdraws its limbs, and to be
thus reduced to quietness. This is the
first step in the yoga taught by this
upanisad. It is stopping the mind from
wandering so that attention may be
directed to pranayama’ which is the
next step in this yoga'.
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anga-2 -3 (TBU I 16; TSM 34; HP 1
17), yoganga.

anga-3 -3 (TBU I 16), yama etc.
fifteen components. It is not mentioned
here of what they are the angas?
(components). They are yama’,
niyama’, tyaga, mauna (silence),
desa (selection of the right place), kala,
asana', mulabandha’', dehasamya,
drksthiti, pranasamyama, pratya-
hara, dharana, atmadhyana and
samadhi®; and since all these words are
ordinarily used in connection with
yoga, we can say they are the angas'
of the yoga* taught in this upanisad. In
fact, what is taught in this upanisad is a
denial of most of the yogangas as
understood by other authorities on
yoga'.
samadhi' are the only three angas' of

Dharana, dhyana and
which the definitions given here resem-
ble those given by the other writers on
yoga.

anga-4 3f11-¥ (TSB 8). This upanisad
speaks of twelve angas, each having
three aspects: adhyatmika, adhi-
bhautika and adhidaivika. The
karanas® which work in us are said to
be the adhyatmika; the corresponding
bodily organs, the adhibhautika; and
the twelve deities who are mentioned
by name, the adhidaivika angas’.

The adhyatmika angas are the most
important ones from the point of view
of this upanisad, which is clearly a
psychological text. These angas are the
ten indriyas'. manas® and buddhi'.

acintya-1

Prana’?and the other four vayus' and
the five tanmatras are said to be
contained in the ten indriyas’; citta?
in manas' and ahankara' in buddhi'.
angamejayatva-1 meEe-¢ (YS131),
tremor of limbs-one of the four morbi-
dities incidental to the viksepas. When
a yogi finds that he is making no
progress in yoga' and feels frustrated,
he begins to tremble at the slightest
cause, because, in Vyasa's language, he
is no longer samahitacitta i.e. he has
lost equanimity of mind.
angamejayatva-2 smsEa-R (VB 1147),
shifting from one position to another,
which the yogis have to avoid for a long
time. The overcoming of angame-
jayatva falls under prayatnasaithilya.
angalaghava siemaa (HP I 17), levity
in the body-mind complex (anga). This
is the effect of the practice of asana.
acala et (BG II 24, 53), steady. State
of mind bereft of the vikalpa and
viksepa and fixed (on Reality).
acaladrsa srrergen (G 8; GS 11 7; HP I
35), acaladrsti smegie fixed gaze.
While practising siddhasana, the gaze
must be fixed on the middle of the eye-
brows (cf. siddhasana).
acapala s=amaer (BG XVI 2), absence of
fickleness; (to be firm in the course of
action undertaken). One of the twenty-
six divine virtues (daivi-sampat).
acintya-1 afa=a-¢ (ABU 6; TBUT9, 11),
not capable of being thought of.
Brahman is said to be neither cintya
nor acintya. According to upanisad-
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brahmayogi, brahman is not cintya in
the sense of being an object of
cognition, because a simple cognition
which is a subject-object relation is not
possible of brahman. At the same
time, brahman is not perfectly
acintya, because there is a method of
knowing Him. He is not quite
unknowable.

acintya-2 afa=a-] (BG II 25, XII 3),

transcending the categories of thought.
Atman is'acintya'-(Self is) beyond the
categories of thought because it is
imperceptible.

acetana-1 s@a=-¢ (SK 20). Pradhana

and vyakta are both described as
acetana (cetanarahita Se-RTET i.e.
without cetana). Purusa' is described
as cetana (= cetanasahita Sa-Tqred i.e.
endowed with cetana). By cetana, in
this context, is meant anything like
sensation, perception, thought, imagi-
nation, conception or comprehension.
These are the functions of buddhi' and
buddhindriyas which are differen-
tiated in pradhana (= prakrti'). The
cetana of purusa is not prakrtika
Wi (petaining to prakrti). From
Patanjali's statements: drasta pratyaya-
nupasyah g1 yegaraea: (11 20), and
citeh svabuddhisamvedanam feret:
wereEgeRaq (IV 22), it appears that
purusa' introspects the cittavrttis',
and this introspection appears to be the
cetana of purusa. It is not the intro-
spection of the sensum or an image by
the mind; but that of cittavrttis® -

acyuta-1

perceiving, imagining, thinking by the

statprabhoh RIS ERIGaaEI: etc.

YS IV 18). Patarijali's idea is that, while
citta! itself undergoes a change as it
knows one thing after another, the
purusa' does not undergo any change
and yet introspects all the cittavrttis'
as they go on. In this way,we get some
idea of what he means by cetana of
purusa'; but we are kept in the dark as
to what I$varakrsna means by the
cetana of purusa’.

In SK 20, linga is said to be
cetanavadiva (as if it had cetana) and
thus a distinction is made between the
consciousness of linga' (conscious-
ness as we know it) and cetana which
exclusively belongs to purusa’. Use of
the word iva g (as if) is significant.

acetana-2 sRa=-3 (VB 11 5, 151V 13),

no sentient. Sentient creatures as well
as nonsentient things may cause
pleasure or pain to somebody. Raga is
developed towards those persons and
things which bring pleasure and dvesa
towards those which bring pain.

acetas 3R] (BG III 32, XV 11. XVII

6), devoid of discrimination. Those who
perform action having desire of fruits
are acetas.

acyuta-1 3r=ga-¢ (TBU 17, 8), unswervi-

ng. Padacyuta 4sr=qd, therfore, means
never falling from one's lofty position.
This is one of the various ways in which
the indescribable brahman is referred
to. Acyuta is also for this reason one
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of the names of visnu, who is no other
than brahman.

acyuta-2 r=ga-3 (VB III 26), that class
of denizens of the satyaloka who en-
joy savitarka - dhyana - Patanjali's
savitarka-samapatti.

ajada atg (YSU I 26), cetana, i.e. free
from acetana. See acetana.

ajapa 3wmar (GS V 85, 86, 90; DBU 63;
BVU 78), ajapa gayatri so'ham Giseq
the word which is obtained by reversing
hamsah. In the state of kevala-
kumbhaka', though the yogi does not
breathe, he is advised to repeat so’ham
Tised mentally at the rate of fifteen per
minute and the duration of his
kumbhaka' is measured in terms of the
number of times he repeats the
mantra'. On the first day, he begins
with the duration of one recitation and
gradually goes up to that of sixty-four
recitations, i.e. from 1/15 or 64/15
(=4.27) minutes. Then everyday he
increases the number of recitations
either by one or by five.

ajapasankhya riUTHwAT = ajapapari-
mana AT (GS V 86; YCU 33;
DBU 61-3). When a person inhales he
is supposed to make an audible or an
inaudible sound ham § and when he
exhales he is supposed to make an
audible or inaudible sound sah ¥,
Hence a breath is called hamsah. This
goes on fifteen times every minute.
Breathing is thus supposed to be
unconscious recitation of the ajapa
gayatri. It is obviously called ajapa

ajnanasambhuta

because pepole do not intentionally
recite the mantra®. According to GS,
while so'ham |isgq is a mantra®, &9
is just breathing, though it is called a
mantra’. But perhaps hamsah is also
mentally recited. According to
Saradatilaka sretiaerss (14,81), the rsi
=5 (author) of this mantra® is
brahma, its metre gayatri and its deity
Siva - the source of the universe.
Laksmitantra westia= (24, 57, 58) calls
the first syllable i.e., ham &, bhokta
(enjoyer) and the second i.e. sah ¥:
bhogya (that which is enjoyed). The
first syllable, according to this text, is
to be raised from the adhara (mula-
dhara) to the miirdhan ¢ (head) and
the second to be let out through the
mouth.

ajaramara =RR (VB III 26), one of
the four classes of gods who are the
denizens of janoloka and have com-
plete control over bhautika Hifas (per-
taining to the bhutas) as well as ain-
driya uf=g (pertaining to the indriyas)
reality. They enjoy the longest span of
life.

ajadyanidra srsre=tagt (MBU V 8),
yoganidra turyavastha (the fourth
state).

ajna 1w (BG IV 40), having no
knowledge (of oneself).

ajnanaja srsrst (BG X 11 XIV 8),
illusory knowledge born of non-
discrimination.

ajnanasambhiita s (BG IV 42),
same as ajianaja.
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afijanata srsst=ar (B I 41), quality of

assuming the form of the object. Ow-
ing to the withering out of the modi-
fications, the citta becomes purified
like a clean crystal and it becomes
capable of assuming the form of the
object leading to the complete merger
of grahitr, grahana, and grahya.

anima arforar (G 65; YS 111 45; ATU 11;
SS IV 109), ability to the shrink to the
minutest - even to a microscopic size.
It is one of the eight wellknown extra-
ordinary achivements. According to G,
besides acquiring the ability to raise the
retas the yogi whose body is
amrtapiirna stgarqut (filled with nectar)
attains the eight well-known abilities
like anima etc. Neither Goraksa, nor
Pataiijali, nor I$varakrsna nor Vyisa,
uses the word siddhi for this set of eight
achievements. [$varakrsna's eight
siddhis® are quite different and
Patanjali's siddhis are much larger in
number. Anima is acquired (1) by
bhiitajaya 73 (conquest of material
nature, YS III 45); (2) by getting the
body saturated by amrta® (G 45); (3)
by seeing a light above the root of the
upper palate (ATU 11, DUI(3) 4); (4)
by recitation of mantras® (VB IV 1);
by clenching the teeth, raising the
tongue so as to touch the upper palate
and inhaling slowly (SS III 94); (6) by
practising Sakticalana (SS TV 109); (7)
by performing kumbhaka by closing
both nostrils with fingers (SS V 58);
(8) by meditating on svadhisthana (SS
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atandrita

V 107); (9) by merging of the manas®
in the brahmarandhra even for a split
second (SS V 183); (10) by meditating
on brahman (SS V 211); (11) by prac-
tising mahamudra, mahabandha and
mahavedha (HP III 30); or (12) by
practising the other mudras (HP III
130).

According to ATU, success in the
anusandhana’® on the big ray of light
localised in front of the uppermost part
of the roof of the mouth brings these
achievements to the yogi. When a yogi
succeeds in purvataraka yoga', he
sees a ray of light above and acquires
the eight siddhis’.

anu-1 3u-¢ (YS140; VB 1 36), extremely

small. According to Pataiijali, the
minutest of all things can be the object
of dhyana as well as the biggest of all.

anu-2 3rv1-2 (VB 1 43, 45), atom. The

object like a cow, a pot, a book etc. are
different assemblage of atoms. The
tanmatras are said to be the consti-
tuents of atoms and hence they are sub-
atomic reality.

andapinda svgfuvg (SSP I 2), macro-

cosm and microcosm, whole and part.
Here anda refers to brahman, the root
cause of the animate and inanimate
world whereas pinda refers to the
individual body or one part of the whole
creation.

atandrita stafga (HP 164), alert, unslug-

gish. Through alert practice, success in
yoga-sadhana is achieved even by
young, old, very old, diseased and weak
persons.
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atapaska staqaes (BG X VIII 67 ), one who
is devoid of tapas.

atikrantabhavaniya sfsasmasa (VB
IIT 51), a yogi at the last of the four
stages of yoga'-one who has nothing
more to achieve and whose only
objective is to bring about
pratiprasava.

atijagara afas® (ANU 27), under-
sleeping (= not sleeping enough), which
is one of the seven things that a yogi
has to avoid, the other six being bhaya
9 (fear), krodha, alasya, atisvapna,
atyahara and anahara.

atipramana fasmror (BY XII 4), infal-
lible authority. Sankhya, Yoga,
Pancaratra, Vedas and Pasupata doc-
trines are considered to be infallible
authorities.

atiprasanga atfaw@ T (YS IV 21), infinite
regress. Pataijali here points out a
fallacy in accepting the ksanikavadin's
contention, namely, that "Purusa need
not be accepted as self-illuminating
seer-principle over and above the citta;
instead, citta itself can be accepted as
both illuminating itself and the object
in the same moment and further if it is
conceded that there cannot be a
cognition of both at the same time then
it should be accepted that one citta is
illumined by another citta." But ac-
cording to Patafijali if it is accepted that
one citta is illuminated by another citta
then we will have to posit the third citta
for the sake of illumination of the
second citta and again for the third the

atyasnat

fourth citta and thus leading one to
infinite regress (cf. smrtisankara).

atimatra afaaem(BY VIII 13,14), the
particular time unit. Pranayama
should be practised for the time unit
known as atimatra. Time taken for
milking the cow or cooking the food or
shooting an arrow or resonance of a bell
are examples of atimatra. When
pranayama is practised with this time
duration it causes sweat and tremors.

ati§uinya stfagr=r (HP IV 73), brahmara-
ndhra. Brahmananda considers the
viSuddha cakra’ in the throat to be the
atiSinya. When vayu' reaches this
spot after piercing the visnugranthi,
the yogi hears a very rich sound of a
kettle-drum.

atisvapna atfaast (ANU 27), sleeping too
much. This, according to this text, is
one of the seven things to be avoided
by a yogi.

atita s (YS III 16, IV 12) past. (cf
adhvabheda and anagata).

atindriya switsga (BG VI 21) that which
transcends the senses; that which is
amenable through the buddhi
(intellect) only.

ativabhojana arfiasier=r (SS 111 38),
overeating, which is a hindrance in the
way of yoga'. See atyahara.

atyasnat se@vq (BG VI 16), one who
eats beyond one's own capacity.
Sarikara, quoting S'atapatba—bribmapa,
says that "overeating is as detrimental
to yoga as eating less than required (cf.
anasnat). So a yog/ should eat neither
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more nor less than required (cf.
mitahara)

atyahara st (HP 1 15, ANU 27),
overeating. According to ANU, it is
one of the seven things to be avoided
by a yogi, and according to HP, one of
the six disturbing factors.

atha arer (VS11; VBhI1; NGB I 1),
henceforth, hereafter. This term is used
to indicate the commencement of a
§astriya-grantha (systematic treatise).
The occurrance of this term in the
beginning of the $astra has auspicious
connota-tions too (cf. anusasana.).

adambhitva sEfevear(BG XIII 7), op-
posite of dambhitva. Not to talk va-
ingloriously about one's own duties.

adinatva s@=e (SS III 53), freedom

the

characteristics of a true yogi. A true

from depression, one of
yogi never feels depressed.

adrSyakarana sgyaavur (SS 111 64), see
antardhana.

adrs§yata sgwaar (TBU I 50), Oblivion
(absence from the mind altogether).
The yogi is advised to relegate all
drsya to complete oblivion by realising
that it is all unreal. The meaning is that
the yogi should not see things, but see
brahman and brahman alone every-
where.

adrsta sige (SK 30), knowledge other
than perception or sensation-

representative as opposed to presen-

tative cognition. In such knowledge

buddhi?, ahankara’, manas® and

indriya’ function only kramasah swsr:

advaya

(successively), while in presentative
cognition they may work kramasah
%a9T: (one after another) or yugapat
e (simultaneously).

adrstajanma sges=r (YS II 12), future
life. A karmasaya, according to
Patanjali, may result in action in the
present life or in a future life.

adrstvigraha sgefaue (BY 11 61), in-
visible form. Omkara is considered to
be adrstavigraha since it has no form.

adeSakala aRv@rr (BY XVII 22), im-
proper place and time. The place is said
to be improper when it is unholy and
populated by unrighteous persons and
time is said to be improper when it is
full of inauspicious zodiacs. Adesakala
is declared to be tamasika and hence
unsuitable for dana.

adroha 3rgi® (BY XVI 3), absence of the
attitude of injury or violence towards
others. One of the twenty-six divine
qualities (cf. daivi-sampat).

advaya g (ATU 1, 3), the one and the
only Reality (= brahman).
Advayatarakopanisad STgIAREIG is
a teaching about advaya, which can
only be described negatively by
eliminating everything that can be
thought of. That which remains after
excluding everything and denying
reality to everything is the brahman.
It cannot be positively defined; because
it is neither this, nor that, nor anything
else; yet it is and it is the Supreme
Reality. Whoever sees that Reality in a
light standing out before him, even
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when his eyes are closed, becomes that
Reality. This is the essence of the
teaching of this upanisad.

advayatva g (G 100-1), becoming
one with. According to the monistic
writers on yoga®, when a yogi reaches
the highest rung of the ladder in his
discipline he becomes one with the
supreme Reality-brahman-as milk
does when poured in milk, ghee in ghee,
and so on.

advesta agwr (BG XII 13), one who does
not have malice towards anyone, even
against those who are harmful to
oneself.

advaita aga (HP IV 4), brahman-the one
Ultimate Reality. See advaya.

adhah arer: (SK 44), the lower of the two
ends in the scale of living beings, the
upper one being urdhva. At the lowest
end of the scale is stambha, the upper
most is brahma the highest of gods. A
life of adharma leads one towards the
lower end.

adhah$akti 3rer:wifae (SSP IV 16), one of
the three forms of kul_l(.lalinf-éakti, the
other two being the madhyasakti and
urdhvasakti. For the attainment of
yogic summum bonum all three stages
of kul_l(_ialini need to be awakened.
Adhahsakti which is located in mula-
dhara, when uncontrolled, i.e. dor-
mant, is responsible for the incessant
functioning of senses causing various
anxieties and worries to an individual.

adhahsakha srervma (BG XV 1), (tree
with) branches below. This is a
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metaphorical expression. The world is
compared with a tree, of which
brahman is the root and intellect, ego,
five subtle elements are its branches (cf.
urdhvamaula).

adhama 3ta (G 48, 49; TSM 104-5; GS

V 55-6), one of the three stages of
progress made by a yog/ in the practice
of pranayama’® The duration of
adhama pranayama’ according to G,
is said to be 12 matras'. Siddha-
siddhantapaddhati elaborates "dvada$a

" by laying down twelve om?

matras
matras' for puiraka', sixteen for kum-
bhaka' and ten for recaka. This would
mean a total of thirty-eight omkara
matras. According to Vacaspati Misra,
however, mrdu pranayama’ extends
over a total of thirty-six matras'.
According to Laksmi Nardyana, the
pranayama’ pandits prescribe twelve
matras for each puiraka', recaka and
kumbhaka'. This also comes to thirty-
six matras' in adhamapranayama’
(Balaprabodhini 105). Markandeya-
purdna RTERUSIYRIOT prescribes the same
measure for laghu pranayama’® and
Lirigapurana egqRror for nica ==
(lower) pranayama’, Adhama-
pranayama’ is accompanied by much
perspiration (G 49; TSM 104-5).

Practice of pranayama’ generates
heat, which sometime bring about
perspiration. The important characteri-
stic of pranayama?’ is therefore, produ-
cing heat in the body and not perspi-
ration. Perspiration is secondary.
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According to TSM, adhama
pranayama’ has the merit of protect-
ing the yogi from disease and destroy-
ing his sins. According to GS, adhama
is one of the three grades of sahita-
kumbhaka®, which means the same
thing as one of the three grades of

pranayama’.

adharma-1 ated-¢ (SK 44; VB 11 15),

vice, one of the eight bhavas®. It is a
disposition to perform sins (SK). Acco-
rding to SK, the consequence of
dharma is a rise towards a daiva
(divine) and of adharma fall towards
tiryak (animal) jati. This latter is
gamanamadhastat adharmena THARY-
T e (living a life of adharma
one falls).

According to Patafijali, if a karma$aya
is apunya its phala would be
paritapa. Obviously, the krsna-
karmas (unrighteous deeds) would
gather apunya. According to Vyasa,
parapida uxdrer (causing pain to others)
would be a krsnakarma. He believes
that adharma is reaped by causing pain
to others.

Patafijali’s theory is that in so far as a
karmasaya is a punya or an apunya
it is a karmaphalasaya as distin-
guished from karmavipakasaya. The
law of karmavipaka is a scientific
psycho-physical law; but that of
karmaphala does not seem to be so, if
phala is not only the hedonic tone of
the vipaka. But it may be that vipaka
alone is determined by karma and that
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phala is just the natural pleasantness
or unpleasantness of the vipaka, with-
out being governed by a different law.
According to Patanjali, however, the
law of karmaphala is different. It is a
supernatural moral law.

adharma-2 3rem-3 (BG IV 7, XVIII 31-

2), karmas prohibited by the scri-
ptures; actions antagonistic to varna
and asrama and also detrimental to the
prosperity and salvation of the beings
is adharma.

adhastatkuficana srerarega=t (HP I146),

miulabandha!. It is characterised by a
vigorous contraction of the anal region
and is one of the three bandhas’ by
practising which prana* is made to
ascend along the susumnanadi’.

adhidevata sifirdaar (SS V 116; TSB 8),

presiding deity. The presiding goddess
of the viSuddhacakra' is in SS called
$akini wmfewr. The twelve presiding
deities of the twelve angas®, according
to TSB, are ni§akara TAemey, catu-
rmukha =9, dik %, vata ad, arka
31k, varuna a%vl, asvi ¥4, indra T,
upendra 34, prajapati vsatd, and yama
9.

adhimatra atfemrr (YS 122), (of) highest

degree, one of the three degrees of
tivrasamvega, the other two being
mrdu and madhya. Adhimatra is
thus the highest degree of samvega,
(intensity) for the achievement of
samadhi.

adhimatraka siftmme (SS V 15, 21), one

of the stages at which those who
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practice yoga' are found. The adhi-
matraka yogi possesses the following
characteristics: determination, unwave-
ring perseverance, independence, stren-
gth, truthfulness, courage, mature
judgement, faith, devotion to guru® and
absorption in the pursuit of yoga'. Such
a yogi is superior to the mrdu and
madhya ones: but inferior to the
adhimatra yogis.
adhimatratamayogi stfmmaaar (SS
V 23-27), the most advanced yogi who
is here said to possess the following
characteristics: immense strength,
enthusiasm, a pleasing countenance,
great courage, knowledge of the sacred
texts, perseverance, freedom from
attachment and agitation, youthfulness,
moderation in eating, selfcontrol, fear-
lessness, cleanliness, cleverness,
charity, dependability, competence,
firmness, intelligence, contentment,
forgiveness, strength of character,
virtue, aversion to ostentation, sweet
speech, faith in the holy books,
devotion to gods and gurus?, love for
aloofness, freedom from all chronic
constitutional diseases, knowledge of
the duties of adhimatra yogis, and
proficiency in every kind of yoga'.

adhivasa stferame (ABU 22), abode, - here

that in which everything has its being,
- the Ultimate Reality. Brahman is in
this sense the abode of all beings and
can be said to reside in everything.

adhisthana-1 sifirsm™-¢ (SK 17). One of
the proofs of the existence of purusa’
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given in this karika is that every
sanghata must have an adhisthana
and that adhisthana is a purusa'.
Gauda-pada interprets adhisthana as
control-ler, on the analogy of the
controller (the driver) of a chariot and
by sanghata he seems to understand
the living body. However, purusa'
alone is not the controller of the living
body. The cont-roller of the body is the
whole entity which transmigrates;
while the purusa' sought to be proved
in this karika is that kutasthanitya
(everlasting) with which every linga?
isin samyoga. Purusa' is one member
of that whole, the other member being
linga'.

adhisthana-2 sifere™-2 (BG XVIII 14),

seat, base, loci and medium. Here the
body is considered to be the medium
of expression and experiencing the
desire, hatred, pain, happiness etc.
According to Git3, adhisthana is one
of the five means for the successful
performance of action.

adhodhirana srerterum = parthivi-

dharana urfersfierrom = bhuvo-
dharana sararom (GS 111 70-1; G 69),
the dharana of which the object is
prthivi'. This tattva® is to be imagined
inside the chest, along with the figure
of brahma, for two hours and prana*
is to be retained there all the while along
with citta'. This dharana is said to be
stambhakari (that which stabilises)
and to lead to the conquest of the earth.

adholinga srenfert (BVU 80), one of the
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three points for having meditation on,
other two being atmalinga and jyotir-
linga (cf.). Adholinga is described to
be situated in muladhara. It is also
technically termed as vairajatattva.
adhyayana 3rera (SK 51), study. I$vara-
krsna reckons it among the eight
siddhis®. But from the context, it is
clear that siddhi® in this karika does
not mean "extraordinary acquisition",
but "means of attaining success". Study
is as necessary for successful persistent
effort in any direction as are reasona-
bleness, listening to the talks of the
learned people, finding a true friend,
charity and freedom from all the three
kinds of pain.

adhyavasaya-1 srezerarar-¢ (SK 5),

knowledge. Prativisayadhyavasaya wia-
fersrmemeram would, therefore, mean
sensory perception which is drsta' as
explained by Tévarakrsna.

adhyavasaya-2 sremea@ma-? (SK 23),

deciding, determining by which the
antahkarana buddhi' arrives at truth.
Hence the statement: buddhi’ is

adhyavasaya.

adhyatma sterar (VBh 147; BG VIII 3),

adhi + atma, that which has being in
the atman. Here, intellect, i.e. intellect
has being in atman. Understanding of
the individual self indentical with the
Supreme Reality, the brahman, is
adhyatma.

adhyatmacetas sremer=ad (BG III 30),
consciousness of oneself as the servant
of i$vara.

adhvabheda

adhyatmaprasada srerey@are (YS 147),

prakasavaranaksaya SR TSI UT&TE
(removal of the veil hiding light-cf. YS
IT 52, 111 43). The idea is that by nature
one should be able to know everything,
but owing to the element of tamas? in
our make-up, we remain ignorant of
everything except that which our citta'
vrttis® reveal to us. This veil of
darkness is removed by several yoga*
practices. One of which is nirvicara
samapatti.

adhyatmavidya srearfa=n (BG X 32),

knowledge that liberates. The best
among the fourteen varieties of vidya
(knowledge) recognised by the Indian
tradition.

adhyaropa 3ty (SS I 72), attributing

qualities; Attributing qualities to
brahman is like attributing "being a
snake" to a rope. This is one of the
methods used by the Vedantins in
discourses on brahman, who is said
to be indescribable.

According to this text, this is also one
of the methods used by the 'yogis' for
convincing themselves that all is maya
and that the all-pervading brahman is
the only Reality.

adhyasakalpana steamereunt (SS 1 42),

the commom error of superimposition,
which the yogis have to correct by their
yoga* (cf. adhyaropa).

adhvabheda sresig (YS IV 12), differe-

nce of time, i.e. between anagata,
vartamana and atita dharmas'. Past
dharmas are atita, potentialities of
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dharmas' to appear in the future
anagata, and dharmas' which are ac-
tually present vartamana. According
to Patafijali, they are all real. This
reality, however is metaphysical. From
the practical point of view, only the
vartamana is real, as this alone
actually exists. According to Vyasa, the
atita dharmas’ exist as those experie-
nced before and the anagata ones as
those which are to be experienced in
future. The vartamana (present)
dharmas' alone are those which are
being actually experienced. As atita,
vartamana and anagata dharmas' do
not all exist simultaneously there is no
adhvasankara sreageY (mixing up of
dharmas’ differing in time); though the
after-effects (samskaras) of the past,
and the potentiality of the future are as
real as the present happenings. This is
Patadijali's theory.

ananta-1 == (ABU 9; VB II 47), eter-
nal. One of the qualities by citing which
the indescribable brahman is inade-
quately described. According to VB,
asana' facilitates samapatti on eternity
or whatever is an eternal reality.

ananta-2 3==-3 (YS 11 34, 47), very long
time. Long lasting pain and ignorance
result from perpetrating himsa etc..
Asana' makes a very long samapatti
possible. Anantasamapatti therefore
means a longlasting samadhi’.

ananta-3 39=1-3 (VM 11 47), Sesa 9, the
support of the earth, also called
naganayaka ek (Lord of snakes).

anala-1

Anantasamapatti, according to this

commentator, is samapatti on
ananta’.

ananyaceta 3==a=ar (BG VIII 14), one
whose consciousness is identified with
none other than 'that', i.e.,i$vara (Lord
Krsna)

ananyayoga =34t (BG XIII 10), yoga
of absolute surrender, the synonym for
'aprthak samadhi' as given by
Sarkara. Ananyayoga consists in
unwavering conviction that there is no
other being higher than Lord Vasudeva
and He alone is the sole refuge.

anapeksa et (BG XII 16), one who is
free from desires. Absence of worldly
desires related to body, mind and sense-
organs.

anabhisneha s=firmg (BG 11 27), non-
attachment even towards one's own
body. A quality of the sthitaprajna.

anabhisvanga smfirsrT (BG XIII 9; VB
11 40), absence of empathy of (cf. abhi-
svanga). As a result of the practice of
sauca (one of the niyamas), one loses
the attachment towards one's body and
becomes more and more conscious
about one's self only.

anargala 3rter (HP 11 75), unobstructed.
The susumna becomes quite clean
(free from any obstruction) when
kundalini' is aroused.

anala-1 3=e-¢ (YTU 84), fire, - one of
the live elements. In the human body,
its seat is supposed to be-from the
region of the anus to the chest. It is said
to be triangular in shape and red in
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colour. Its symbol is the letter v "ra"
which is its bijamantra. Its presiding
deity is rudra (Siva).

anala-2 3=er-3 (BG III 39), that which is
unappeasable. 'na asya alam paryaptih
vidyate iti analah: Since passions
(kama) are unappeasable, they are
called anala.

anala-3 a=e-3 (BG VII 4), refers to
'anala tanmatra', a synonym for 'riipa
tanmatra'.

anala-4 s=er-¥ (HP 11 52), gastric fire in
the body.

anala-5 3Fe-w (HP IIT 65), heat sensa-
tion. As aresult of the practice of mula-
bandha, apana reaches the region of
fire, i.e. the navel region, and a heat
sensation is felt along the back.

analadharana s=eraRoT = agneyidha-
rana Jr=rteRen = vahnidharana
afgreron = vai§vanaridharana
vartareT (GS 11 61; G 71; YTU 91-
94), one of the five mahabhuta-
dharanas. It consists in holding anala
in its sphere in the body for two hours
while meditating on rudra. By the
practice of this dharana the yogi's
body becomes fireproof. G prescribes
vai§vanari dharana on teja (light) in
the talu and GS that in the nabhi.
According to YTU, the sphere of anala
extends from the region of anus to the
chest.

analasikha s=@fyrar (HP III 65), flame
of anala, when by means of mula-
bandha', apana? is raised to the seat
of anala, the flame of this fire is fanned

anasnat

and gets bigger. The meaning seems to
be that heat increases and is felt to be
rising upwards.

anavaccheda sma=dg (YS I 26, 111 53),
not limited by, conditioned by, related
to.

anavadharana smergmoT (YS IV 20),
impossibility of cognising both one's
own nature and the nature of other
object-in one and the same moment.

anavasthana s=ae= (SK 7), not giving
any consciousness to an object-
ordinarily described as not attending to
an object-which is not a psychologica-
lly correct description; as one can be
conscious of an object without giving
attention to it. Attention is more intense
consciousness. An object may not be
perceived altogether, although it is
present to sense if one's consciousness
is not directed to it. This happens when
one's consciousness is completely
absorbed by something else. When
consciousness skips over an object in
this way that is anavasthana so far as
that object is concerned.

anavasthitatva smafReree (YS I 30),
instability, - tendency to fall from the
stage of development which has been
attained. Itis one of the nine antarayas
mentioned by Patarjali.

anasnat 3=3a (BG VI 16), one who does
not eat at all. Yoga is possible neither
for ana$nat nor for atya$nat. The yogi
is advised to take a moderate diet (cf.
mitahara). Sarikara quotes the
following verse with regard to the
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quantity and quality of the diet of a
yogi- ardhamas$anasya savyafijanasya
trtiyamudakasya tu/vayoh saficarasna-
rtham tu caturthamavasesayet // "Half
(the stomach) for solid food and
condiments, one-quarter of the stomach
for water and the fourth quarter be
reserved for the free movement of the

n

air.

anakhya 3= (YKU I 60), one of the

ten vighnas in the way of yoga'. Of
these seven vighnas are the same as
mentioned by Patanijali (cf. antaraya).
Nidra® here seems to correspond to
Patarijali's styana and anakhya to his
anavasthitatva. Visaya’ is the tenth
vighna added by YKU. Why the name
anakhya is given to this vighna is not
clear. Literally the word may mean that
which cannot be described, or that
which they call respiration. Reference
may be to the accelerated rate of
respiration of those who are not calm.

anagata 3=t (YS 11 16, IV 12), future,

Patanjali believed past and future, like
the present, to be the qualities of
dharmas’. All dharmas' are real acco-
rding to him and so are their qualities.
VB (IV 12) explains the existence of
anagata dharmas' as vyangyena
svariipena == w@&uoT (in a potential
state). Potentialities of dharmas' are
thus anagata dharmas'. Dharmas'
which were once present but are no
longer present, though their effect is
seen on the present dharmas’, are the
atita dharmas'. Thus dharmas' differ
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from one another in respect of their
being past, present or future just as they
differ in other respects. This is their
adhvabheda.

anadi-1 aFfz-3 (ABU 9), having no

beginning-one of the qualities in terms
of which the indescribable brahman
is often described.

anadi-2 -3 (VB II 1, 13; SS 111 2),

coming down from times immemo-rial
but not endless. Most of our karma-
sayas and vasanas are anadi in this
sense formed early in this life or in
some previous life.

anadi-3 smfe-3 ( YS IV 10; VB II 15,

17, 22; SS II 39), original -innate, not
formed as the after-effect of behaviour
or consciousness; hence beginningless
in this sense-not in the sense in which
samyoga is. Some vasanas too are
anadi in this sense; i.e., not formed in
this or a previous life.

anadi-4 arfe-¥ (BG X 3, X1II 19, 31),

beginningless, uncaused. I$vara is said
to be anadi. Prakrti and purusa -two
forms of iSvara are beginningless and
so they are referred to as anadi, -
causeless, imperishable.

anadyapinda smmfuveg (SSP I 20, 21),

beginningless substance. Synonym for
paramatman. Five qualities of anadya-
pinda have been enumerated. It is
aksaya, abhedya, acchedya, adahya,
and avinasi.

anamaya-1 s=ma-¢ (VU I 15), literally

absolutely free from unhappiness, here
the pain which samyoga and the
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consequent cycle of births and deaths
imply- hence brahman, the very
opposite of anything born of the ninty-
six tattvas® enumerated in this text.

anamaya-2 3-ma-? (BG I 51), free from
all turmoils, conditionings, bondages
like birth etc.. The state of moksa or
liberation.

anama 3= (SSP I 4), having no name.
Synonym for unmanifested para-
brahman.

anarjava s (SS 1T 37), duplicity in
behaviour, which a yogi_ is advised to
eschew.

anarambha s=Rey (BG 111 4), without
performance. Without performing
action one cannot attain actionlessness.
The actions referred to here are sacri-
ficial rituals, to be performed in this or
next life to destroy (overcome) the
deposited demerit and to purify the
heart. Smrti declares that it is through
action that demerits are destroyed and
thereby knowledge is revealed (MB,
Santiparvan 204.8).

analasya s (SS 111 28, V 95), unti-
ring effort. According to this text, if
Kumbhaka? is practised untiringly for
three months without a break nadi-
suddhi is achieved and all siddhis®
come without delay to the yogi who, at
the same time, worships Siva inside him
everyday without fail.

anavrtti sFgta (BG VIII 23, 26), non-
returning. One who has realised one's
self does not return to the cycle of birth
and death. The path of knowledge leads
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towards the non-returning of the soul
to the cycle of birth and death.

anasaya 3™ (YS IV 6), not carrying
any karmasayas. The dhyanaja cittas’
are not laden with karmasayas, be-
cause they have had no previous births.
Nor do their actions, which are neither
sukla nor Kkrsna, leave any after -
effects behind.

anasin s=rtv (BG 1T 18), indestructible,
eternal. Characteristic of atman.

anasrita st (BG VI 1), disinterested,
taking no shelter in or recourse to (the
fruits of action).

anahata-1 3t=Tg-¢ = anahatacakra
3Eaask (G 60-61; SSV 114; YKU 11T
10-11; YSU I 173, V 9) one of the six
cakras' mentioned by G. It is said to
have twelve spokes and to be situated
in the chest. It is called purnagiri
pigha by YSU. According to G (82,
86), hrtpadma is one of the five
cakras'. Its seat is the hrdaya (chest)
and it is here that the three-fold-bound
mahasvanah WeReF: vrsa g9 (roaring
bull) laments. The bull in this stable
(body) who laments his lot is obviously
jiva' (G 28) who is bound by the three
gunas'. The anahatacakra' may be
the cardiac plexus. SS calls this cakra'
a pankaja (lotus) and speaks of its
twelve petals, named k %, kh &, g 71,
ghu, 05, cachg, /I, jhas, A,1
2, and th3 gives ita deep-blood colour.
It has the bijamantra® of vayu? on it
and is a very pleasant spot to
contemplate.
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anahata-2 s=m®Ea-: (GS V 76), not pro-
duced by one thing striking against
another-not produced by a vibrating
object. The various kinds of noise
(timbre) heard in the state of bhrama-
rikumbhaka® are those of an anahata
sound. HP (IV 70) calls these sounds
sweet like the jingling of ornaments.
According to this text (IV 100) and GS
(V 82), the perfect yogi hears an
anahata Sabda. Blended with this
sound he also sees the jyoti' which is
caitanya and merges his manas? in it.
That is the final beatitude visnoh
paramam padam.

anahatakala sreas®an (SSP 11 5), (hav-
ing dhyana on) susumna (which is in
between ida and pingala in the
kantha-cakra) is called anahatakala.

anahara smER (ANU 27), fasting. The
rsi advises yogis to avoid frequent
fasting.

aniketa stfha (BG XII 19), one who has
no fixed residence. A yogi is called
aniketa, who considers the whole
world to be his home (unattached with
any particular place).

anitya 31t (SK 10; YS 11 5), not perma-
nent. As compared to avyakta and
purusa', vyakta is called impermanent
by Tévarakrsna.
According to Patanjali, among other
things, avidya consists in believing
impermanent objects to have a perma-
nent reality.

aniyatavipaka sifraafaurs (VB, VM 11
13), having fruition (of karma) over
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an indefinite period of time. This in-
definite fruition of karmas has three
courses: (1) the destruction of the action
done, (2) merging with major actions,
or (3) remaining dormant. Fruition may
be either certain, limited by time
(niyata) or uncertain, not limited by the
time (aniyata).

anirodha arfrter (HP 11 9), without
(much) suppression of the impulse (of
exhalation). One should hold the breath
(during pranayama) without suppres-
sing the impulse (anirodha) to exhale,
i.e., one should not hold the breath
going beyond one's own capacity.

anila-1 #A-¢ = vayu a4 = marut A
= prana ot = pavana ga (HP) 1 48;
YTU 92; SS V-160), something which
is felt by the yogis as rising up the back
and on which they can concentrate
whenever they like. It is a matter of
tactual sensations only. If these sensa-
tions are concentrated in the head, then
according to YTU, the state of kum-
bhaka ensues spontaneously and the
yogi sees a light in the head. Con-
centration on that light is called by this
text saguna dhyana and infusion of
agni’ into the vayu', which is thus
taken on the head, is called paricaya.
If a yogi succeeds in raising this pari-
citavayu along with citta? this would
be the arousal of his kundalini. The
mahabhiitadharana HETYIEROT, accor-
ding to this Upanisad, consists in
carrying this vayu' to five different
parts of the body and concentrating on
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the god there, reciting the mantra® bija
of the tattva (mahabhiuta) which is
supposed to be located in that part. HP
calls this vayu apananila. According to
SS, practice of ugrasana excites move-
ment of anila inside the body and
destroys dullness. Writers on yoga*use
the word vayu' and all its synonyms
in this sense.

anila-2 afe-: (SS 111 43; TSM 97), air.

Yogis are advised to eat when the right
nostril is taking in and throwing out air;
in other words, when we are breathing
through the right nostril.

anila-3 arfer-3 (SS I 54), the ayurvedic

vatadosa srasie. Those who are well-
versed in yoga do not suffer from
vatadosa. Vata, pitta and kapha are
generally translated as humours; though
they differ essentially from the humours
of the Greeks.

anista (karmaphala) sife (FHwe) (BG

XVIII 12), a variety of karmaphala.
Action performed with the desire yields
three-fold fruits depending on its
nature. Anista is one of three type of
karmaphalas. The other two karma-
phalas are ista and misra. Sarikara
explains anista (karmaphala) as
befalling into hell and animal species
etc.

ani$varaguna sfivewqur (BY VIII 32),
evil tendencies (can be removed
through dhyana).

anugra 37 (SS V 77), without hyper-

function; in other words, functioning
normally. The nz'l(.ﬁs through which
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prana’flows should function normally,
i.e. their functioning should be neither
excessive nor deficient. Prana’ would
not flow through them if the nadis? get
ugra (abnormally stimulated).

anupalabdhi sFu=fsr (SK 8), absence

of perception. Pradhana is imperce-
ptible because it is too subtle for percep-
tion. But from the fact that it is not
perceived, it does not follow that it does
not exist.

anubhava ¥ = anubhava =

(ABU 7; SS V 49; GS V 12), experi-
ence. The realisation of the asvara
brahman, who is not expressed by om?
or by any other symbol for that matter,
is a true experience. This experience is
not that of bhava, although it is not of
a concrete object. The author of ABU
emphasises the view that realisation of
brahman is not a cognition, because it
is not a subject-object relation; all the
same, it is real experience.

anumana A= (YS 17, 49; SK 4),
reasoning. It is a one of the three
pramanas. Anumana and agama’
are not visesartha fa9imnd, i.e. they have
to do with abstract thought and free
ideas (as opposed to percepts, images
and tied ideas).
According to SK, the other two prama-
nas are drsta' and aptavacana', and,
according to Patarijali, pratyaksa and
agama’. That which is not perceived
is inferred from that which is perceived
and an imperceptible object which can
not be known by inference either may



anulomaviloma

be known by aptavacana (testimony
of a competent authority).
anulomaviloma sremfae™ (GS V 53),
in one way and then in the reverse way
and so on in alternate order, here first
inhaling with the left nostril and exha-
ling with the right, then inhaling with
right and exhaling with the left, and so
on. GS prescribes this order of inha-
lation and exhalation for his sagarbha
sahita' pranayama’.

anusasana eme= (YS I 1), posterior
systematic presentation of a discipline.
The word 'anusasana' as used here
suggests that Patafijali is giving only a
systematic presentation of yoga discip-
line handed over to him by a long tradi-
tion. In the later yogic literature, we find
Yajiavalkya saying, 'hiranyagarbho
yogasya vakta nanyah puratanah' (BY
XII 5). This thesis has been accepted
by VM, VBh (I 1) in their commen-
taries (cf. atha).

anusravika srsifas (YS115; SK 2), that
which is not perceived or known by
experience but is told by the authorities.
The means of warding off pain which
are prescribed by the $astra 3 are also
like those based on experience, because
they too do not yield perfect, everlasting
and unsurpassable freedom from pain
(SK). Patanjali speaks of sources of
pleasure which are not perceived but
are mentioned by the authorities; e.g.
svarga @ (heaven).

anusandhana-1 3g=4-2 = anusandhi

sEfy =antah-padarthavivecana
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anusandhana-1

F=raefaess (ATU 2, 4, 5, 9, 10;
YSU II 21; TBU I 40). This is a
peculiar psychological phenomenon
which resembles the introspection of
an image. But the object which is
atten-ded to be anusandhana, is
neither a memory image, nor a
primary image, nor an after-sensation;
nor is it a sensum, or a percept, or a
constructive image. While ATU
speaks of rupa-nusandhana
(attending to the light seen) only,
other texts speak of nada-
nusandhana® also. The anusan-
dheya is not a memory-image, be-
cause it does not correspond to any
sensum or percept which could have
left behind the possibility (potentia-
lity) of imagining such an object; and
it is not therefore referred to any past
experience. It is neither accompanied
by what some psychologists call a
mark of familiarity, nor with the idea
or the feelling that the object was
experienced before. In Vyasa's lan-
guage, it is not determined by
samskara left behind by a previous
experience.

The anusandheyas are not primary
memory images, though they may
have the vividness of eidetic images.
They are neither revivals of former
perceptions, nor are they confined to
the eidetic children. Although more
intense than primary memory images,
the objects observed by anu-
sandhana are obviously not after-



anusandhana-1

sensations. They last much longer and
are not traceable to any previous sensa
of which they may be the after-images.
These sensa-like objects observed by
antardrsti (visual anusandhana) are
not actual sensa or percepts, as they are
observed when the eyes are not being
stimulated; and they are too simple to
deserve the name 'constructive images'.
Moreover, constructive imagery is
ultimately based on memory-images.
Anusandheyas are not memory images
in any sense. The objects observed by
anusandhana can, however, be
localised as images can be. An
anusandheya may be localised at a
spot inside the body of the person. Such
spots are called dhyanasthanas by
Goraksa. But these objects lack the
"flow and flicker'" which is the
characteristic of images; and in this
respect they are more like sensa than
images.

According to TBU, there is no pi1ja gsT
(worship) superior to anusandhana.
The best devotee is the person who is
blessed with nadabhivyakti, -
divyasabdasamvit fsererssgian of Vyasa
- so that he may concentrate on that.
Nor is there a mantra superior to
nadabhivyakti which is the yogi's own
experience. According to Patanjali,
anusandhana would be attending to a
Vi§ayavaﬁ pravrtti, though he has not
used the word anusandhana. TBU
mentions absence of anusandhana as
an obstacle in the path of yoga'.

anusandheya

anusandhana-2 Fga=am-R (TSB 6), the

function of citta®. It appears that acco-
rding to this text the function of citta?
is to think of carrying out what buddhi?
has decided. This is anusandhana®.

anusandhana-3 s=E=em=r-3 (HP IV

81,105), complete concentration. HP
attaches the greatest importance to
samadhi' (= samapatti in an internally
aroused sound) and calls it nadanu-
sandhana. Svatmarama considers this
to be the fourth and the culminating
anga of hathayoga, which for him is
a synonym for yoga.

anusandheya =g (ATU 9), object of

anusandhana - a sensum-like object
experienced by a yogi without a sen-
sory stimulation, e.g., a light seen or a
sound heard without the eye or the ear
being stimulated by an external light or
sound. Patanjali would call such an
experience as rising of a Vigayavati
pravrtti. An anusandheya is a psyc-
hological object of consciousness like
an image, as opposed to a real object
of consciousness which exists in the
outside world and can be perceived.
Psychological objects cannot be percei-
ved. They can only be introspected.
They exist in the antaraka$a (inner
space) as opposed to bahyakasa (outer
space) in which real objects exist.

An anusandheya can be a murti
(figure). But there are also objects of
anusandhana® which have no form.
For observing a murti-anusandheya,
a part of the physiological apparatus of



anudaki

sensation is availed of, though even a
murti-anusandheya does not stimu-
late a sense organ. The indriya* which
is necessary for observing a murti-
anusandheya is, therefore, the corres-
ponding sensory part of the central
nervous system including the sensory
centres of the cortex. For observing an
anusandheya which is not a murti,
neither a sense organ, nor any part of
the nervous system is to be brought into
play. Yet an indriya® in another sense
is used. This is not a material indriya.
It is one of those indriyas* which are
not destroyed when the body is des-
troyed. According to the ancient Hindu
belief, they go along with the soul.
According to T§varakrsna, they consti-
tute that part of the transmigrating
individual which is not the purusa’.

Light is an example of murti-
anusandheya. Amiirtyanusandheya
cannot be illustrated. A murti anu-
sandheya is the visaya' of Patafijali's
visayavati pravrtti and its anu-
sandhana. If it is a light, it is the same
thing as tejodhyana of Gheranda.
According to Pataiijali, while images
arise and quickly subside, without
staying in consciousness for any length
of time, the visaya' of pravrtti' stays.
antidaki sFEat (BY VI 22, 24), a religi-
ous ritual, the 'sandhya' which is
referred to is not only without water,
but also devoid of smearing and annoi-
nting. Its technique consists in medita-
ting on iSvara accompanied with a
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antahkarana

sound (nada) resembling prolonged
resonance of the bell (dirgha ghantani-
nadavat) arising due to the purification
of the soma, suirya and agni (ida,
pingala and susumna), ushered in the
space of heart by piercing through the
granthis (anda) having the form of the
rays of the sun. This sandhya is said
to purify the bhutas (animate beings)
and destroy the worldly existence (for
the performer).

anai$varya smvad (NGB I 2), inability

to fulfil any desire. The rajas and the
sattva aspects of citta, when over-
powered by tamas, result into the in-
efficiency of the functioning of citta,
making it powerless to fulfil any desire.
This is the effect of the muidha state
of citta.

anta 3t=1 (HP IV 86), terminal (stage). By

attaining samadhi through con-
templation on nada an indescribable
joy comes to the yogis in the form of
internally aroused sound in the body.
In the final stage, i.e., anta, of this
nadanusandhana practice, sounds
resembling these of tinkling of small
bells, flute, vi_pi and the humming-
sound of bees are heard. This may be
equated with the last stage of
nadanusandhana, i.e., nispatya-
vastha.

antahkarana 3=:%v0t (SK 33, 35; TSB

6), internal organ. SK and ancient
Hindu thinkers in general consider
manas’, buddhi'and ahankara®to be
antahkaranas, but TSB brackets



antahkaranadharma

ahankara* with as many as four other
organs, all of which may be taken to be
internal-organs. They are: jhatrtva,
manas, buddhi® and citta’>. Antah-
karana is in this way one of the five
internal organs of which the visaya is
jnana’. Jnana' here appears to include
imagining, remembering, thinking, etc.
The English translation of antah-
karana as internal-organ is not an
accurate rendering, because all the
karanas, according to ancient Hindus,
are subtle. They do not die with the
body. And not being parts of the body,
they cannot be appropriately called
organs. However, they are organs in the
sense that the transmigrating soul
makes use of them and the antah-
karanas are internal as compared to the
ten indriyas' which are directed
towards external objects, including
one's own body and its movements.
The antahkaranas are directed to-
wards the psychological objects pre-
sented to them by the indriyas. Those
writers, like Vyasa, who speak of
eleven indriyas and not of thirteen
karanas obviously take manas' to be
the only internal organ. Strictly
speaking, the antahkaranas are
mental functions and the abilities
corresponding to them. They are given
substantive names and understood as
entities only to facilitate thinking and
arguing about them. A concrete name
helps understanding.
antahkaranadharma s=i:&oree (NGB
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antaranga

124), Klesa etc. are said to be attributes
(dharmas) of antahkarana. Accor-
ding to Nagoji, antahkarana stands
for citta.

antahkaranapaicaka s=T:®YoTd<®
(SSP143), manas, buddhi, ahankara,
citta, and caitanya are said to be the
five elements that constitute the antah-
karana (the internal organ). It is intere-
sting to note that citta (cf. antah-
karanadharma) which is on par with
antahkarana is regarded here as one
of the components of antahkarana.

antahpadarthavivecana 3=1:qereifera=
(ATU 10), anusandhana’.

antahprajna sy (BY II 23), one of
the three components of triprajhia
which is synonym of omkara (cf.
triprajna).

antahsuddhi s=r:3Rg(BY VIII 27), in-
ternal purification. Through nirodha
(pranayama), vayu is stimulated;
from vayu agni is generated and from
agni ap is generated, as a result of
which one is internally purified.

antaranga 3= (YS II 7), subjective,
inner. Of the eight yogangas, accor-
ding to Patanjali, yama, niyama,
asana’, pranayama’ and pratyahara
are bahirangas while dharana,
dhyana and samadhi' are anta-
rangas. Bahirangas of yoga' are of
the nature of regulating overt be-
haviour. They are directed towards
living beings or lifeless objects in the
outside world. Dharana, dhyana and
samadhi'-the antarangas-are only
mental discipline.
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The terms antaranga and bahiranga
are, however, relative; since Patanjali
considers nirbija samadhi® to be an
antaranga as compared to dharana,
dhyana and samadhi’.

antarakasa st=eRter (VS IV 3), internal

void in the heart region. For the sake
of dharana, concentrate on bahya-
kasa combined with internal void
(antaraka$a) within one's own heart
is suggested.

antaraya-1 s=wRa-¢ (YS 129, 30), non-

conducive factors for or in the yoga-
bhyasa. They are vyadhi (disease),
styana, salpéaya, pramada, alasya,
avirati, bhrantidarsana, alabdha-
bhumikatva and anavasthitatva.
These are, called the nine antarayas
by Patafijali. They are so many hin-
drances which Pataiijali considers to be
setbacks in the practice of yoga'. He
has prescribed recitation of om?* and
contemplation of God, for overcoming
these obstacles and getting set on the
path of yoga' again.

antaraya-2 3=rRE-2 (HP V 24), obstacles

(arising out of improper yoga practice).
Svatmarama has said in (HP V 5) that
due to the wrong practice (of
pranayama), the vayu goes astray,
(and) not finding its way (forward),
accumulates at one spot which in turn
causes several types of diseases which
create obstacles in the path of yoga.
However, in the context of Svatma-
rama's HP, the concept of antaraya can
be generalised so as to mean any hurdle
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antardhauti

or impediment for successful yoga
practice (cf. HP I 15).

antarjala srwster (BY 1 26-29), a mode

of performing different obligatory
sacred duties. It is performed while
standing in the water.

antardrsti s=gf&z = antariksana

ar=tarer (ATU 2-10), visual anusan-
dhana.

antardhana swrets (YS 111 21), becom-

ing invisible. Objects are visible to an
eye when there is samprayoga (con-
nection) between the eye and the light
which is reflected by those objects, i.e.,
when light reflected by the objects sti-
mulates the eye. If this connection is
severed, the objects become invisible.
According to Pataiijali, if a yogi
practises samyama on the light which
is reflected by his body - kayarupa -
the connection between this light and
the eyes of the percipients (other
people) is severed and thus the yogi
becomes invisible.

antardhauti sr=gifa (GS 1 13-14), one

of the four kinds of dhautis. The object
of performing dhauti is said to be
purification of the body. Antardhauti
consists of vatasara, varisara,
vahnisara and bahiskrta. Thus, there
are four kinds of antardhauti. One
characteristic feature of antardhauti is
that, while the other dhautis can be
performed by everybody with
advantage, antardhauti can be
performed only by the person who has
learnt these processes from a teacher



antarlaksya

and has acquired the necessary skill. It
consists in cleaning the lower half of
the alimentary canal chiefly the
intestines.

antarlaksya s=wtea (HP IV 36; ATU 5,
13; MBU 1(3)6,(4) 1,4,11(1) 1). The
object of purvatarakayoga, localised
somewhere inside the yogi's body
which may be the head, the middle of
the eyebrows, or the chest is called the
antarlaksya. The antarlaksya of
$ambhavimudra is, however, des-
cribed (HP) as being of the nature of
Jjvalajjyoti ssessgifq (burning light)
seen in the sahasrara.

Cijjyoti fe=saifq (light of Reality) and
turiyacaitanya (Supreme Reality) are
also included among the antarlaksyas
by yogis of some schools. Turiya-
caitanya is said to be localised above
the head (A. Mahadeva Sastri-
translation of ATU).

In manaskatirakayoga the yogi sees an
internally aroused light. This is called
by various names: antardrsti, visual
anusandhana or antahpadartha-
vivecana, antariksana. Seeing this
light the yogi knows the brahman and
this unmixed knowledge of brahman
is the essence of amanaskayoga. The
light which is seen by manaska yoga
is also seen as brahman; but seeing
that light as brahman is the manaska
(mental) knowledge of brahman. The
realisation of brahman as brahman
without any representation is
amanaska yoga.
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anya

According to MBU antarlaksya is one
of the three kinds of tarakalaksyas
(objects of concentration in taraka-
yoga), the other two being bahya
(external) and madhya (neither inside
the yogi nor far from him).

andhatamisra sreranfasr (SK 48; VB 1

8), one of the five viparyayas which
lead to bandha'. These five viparya-
yas are identified by VB with the five
klesas of Patanjali, one of which-
abhinivesa-is said to be andhata-
misra.

annamayakoS$a smasiwr (TSM 12; SS

197) one of the five kosas (i.e. aspects
ofa living being). The annamayakosa,
being the strictly material aspect of
living beings, is none of their physiolo-
gical, mental, intellectual or spiritual
aspects. It is the purely physical aspect
of living beings.

According to Trisikhibrahmano-
panisad, all the other kosas rest on the
annamayakosa as its rasas do in the
fruit; and according to SS, the body of
a living being is formed out by
annamayakosa of the father.

anya =1 (YS, VB, VM, VBh, AP 1 18),

Vyasa takes anya to mean asampra-
jnata which he considers a variety of
samadhi and equates with nirbija
samadhi. This is accepted by VM ,
VBh and AP. But, Dr. P.V. Karam-
belkar in his commentary of YS holds
that anya should be interpreted not as
asamprajnata but as other than
samprajnata, i.e., totally indescrib-



anyatakhyati

able. The experience gained in this
region falls far short of description.
Moreover, according to him, the
samprajnata or anya should not be
considered as varieties of samadhi,
rather they are regions of inward
journey and its experience. (See for
details Dr. Karambelkar's Commentary
on Yogasutras, published by
Kaivalyadhama, 1987, pp 40-50).
anyatakhyati sr=ramenfa (YS III 49),
complete discernment into the dif-
ference of (sattva and purusa). The
realisation of clear distinction of the
purusa principle from sattva (prestine
state of citta) results into complete
control over all the states of citta as
well as over those of all the living
beings and non-living things and ability
to have all knowledge. This anyata-
khyati is the result of various
samyamas referred in YS III 35, 38,
43, 44, 47 and 48.

anyatvakarana =aaa&ror (VB, VM 11

28), cause of differentiation, one of the
nine causes that are enumerated by
Vyasa. The goldsmith, who by making
different ornaments from gold intro-
duces separateness in the material
cause, i.e. gold, is said to be the cause
of the otherness or differentiation.

anyathajiana s=ram@m= (G 90), know-

ledge of the other (upadhi) than 'That'.
While explaining dhyana, Goraksa
makes a distinction between upadhi
and tattva. That knowledge of upadhi
is here referred to as anyathajnana
vis-a-vis tattvajnana (cf.).

anvaya-3

anyavisaya sr=afawa (YS I 49), having

(totally) different object. Here it is said
that rtambhara-prajna is having
object totally different from the objects
of knowledge arising from scripture
and inference. Thus anyavisaya refers
to purusa.

anyasamskarapratibandhi s=reesR-

ufea=eqt (YS150), preventer or remover
of all other samskaras (subliminal
impressions or residual potencies). The
trance cognition nullifies all the
previous knowledge which is based on
the samskara collected heretofore.

anvaya-1 3r=9-¢ (YS 111 9), being in-here

being while nirodha (absence of citta?
vrttis) lasts. Niruddhacitta is called
by Pataiijali nirodhaparinama.

anvaya-2 s=a-3 (YS III 44), linga-

matra, mahat. This gunaparva (stage
of differentiation in gunas') is called
anvaya because viSesa and aviSesa
gunaparvas have their being in it.
Grahana®, sthula’, svartuipa’, asmita’
and suksma* all take shape and exist
in it. Samyama on this is therefore
prescribed by Pataiijali for a conquest
of aindriya i< (immaterial) as well
as of bhautika wifas (material) reality.

anvaya-3 3t=g-3 (YS 111 47), homogenity

or relatedness. One of the five- fold
aspects of each and every element.
Other four are sthula, svarupa, suk-
sma and arthavattva. Anvaya here
refers to the three characteristics, viz.
khyati (sattva), kriya (rajas), and
sthiti (tamas). The samyama on
anvaya combined with samyama on
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other four aspects of elements leads to
bhutajaya (mastery over elements).
ap g = jala ster (TSM 136, 143; TSB 5,
6, 9; VB III 44), water, one of the five
mahabhutas, Sabda, sparsa, rasa,
rupa and gandha are, according to
TSB, its ams$as' (cf. Upanisadbrah-
mayogi) and are said to rest on it. Citta’
of which 1/8th part is of each of the
other four mahabhitas and 1/2 is ap,
is said to reside in the ap and to exit in
the form of ap (cf. Upanisad-
brahmayogi). The five amsas' of ap
are not explained by this rsi. Perhaps
he means both the tanmatras of this
name and the corresponding sensua.
Part of the body from the knees to the
hips is said to be the seat of ap. This
text prescribes dhyana on ap in this
region as it does on the other maha-
bhiutas in the other parts of the body.
Ap is described in TSM as being of the
form of half moon, white and silvery
and the ap region of the body is called
ap-sthana (place).

apakva smger (YSU 125, 26), one of the

two kinds of men. Apakva men are
yogahina @r@= (those who have not
practised any yoga), jada (devoid of
knowledge) and parthiva (those who
identify themselves with their gross
bodies). It is by yoga alone that they
become paripakva. Without yoga
neither their knowledge of truth nor of
duty can bring them moksa. Yoga
alone can liberate them from the misery
consequent upon acquiring a gross
form. This is the teaching of YSU.

aparavairagya

apathya stqex (HP I 59), unwholesome

food. During the practice of yoga one
should consider the selection of proper
food. Svatmarama classified two types
of food, wholesome (pathya) and
unwholesome (apathya). Bitter, sour,
pungent, salty or hot, green vegetables,
sour gruel, oil, mustard, alcohol, fish,
meat, curds, butter-milk, berries,
oilcakes, asafoetida, garlic etc. are said
to be unwholesome diet. Besides, even
wholesome food becomes unwhole-
some if heated over again, is dry,
excessively salty or sour.

aparampara Jqe=R (SSP I 16), one of

the five causes of the manifestation of
'anadyapinda’, refers to the com-
bination of animate and inanimate
(jada and caitanya). Other four causes
are paramapada, Sunya, nirafijana,
and paramatma.

aparavairagya aaierg (VM, NGB 1 5),

vairagya has been classified into two
types, aparavairagya and paravaira-
gya. Aparavairagya, has again, been
classified into four stages-yatamana,
vyatireka, ekendriya, and vasikara.
Vadikarasamjia is the advanced
stage of aparavairagya. The first three
mediocre vairagya are of not much
significance, for in these stages there
is always a fear of getting reinvolved
in worldly things. Vasikara refers to
complete subjugation of all the desires
which are to be enjoyed through various
senses. This is culmination of apara-
vairagya.



aparantajnana

aparantajnana s (YS, VB, VM

IIT 21), knowledge of death. The
aparantajnana is the result of the
samyama on sopakrama and nirupa-
krama karma.

aparigraha-1 smfere-¢ (YS 1130, 39; SS

V 68; YSH I 32, 33, 1I 106-110), not
possessing any property of any kind.
All worldly possessions have to do with
our present life. We neither bring them
with us nor carry them to our next life.
Hence when we completely detach
ourselves from them, we get inquisitive
about our past and future existence.
Arising of this eschatological
inquisitiveness is called janmakath-
antasambodhah by Patadjali. It
accrues from being firmly established
in aparigraha. YSH considers posses-
sion of property to cause pain and there-
fore advises aparigraha. This Jaina
text distinguishes between outer and
inner aparigraha. An attitude of
complete detachment (renunciation)
towards the objects of sense- §abda®,
spars§a, rupa% rasa' and gandha* is
called inner aparigraha.

aparigraha-2 smfze-: (BG VI 10),

abandoning all the possessions. A yogi
should abandon all possessions which
work as hindrance in the path of yoga.
Aparigrahah = yogapratibandhaka
sanigraharahitah ( éa’zikara—bha'_sya on
BG).

aparinamitva st (YS IV 18), not

being subject to change or motion.
Purusa does not undergo any change
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aparoksasiddhi

whatsoever. Nevertheless, He knows
(introspects) the vrtti of his citta®,
which are always changing, and always
knows those vrttis irrespective of their
adhvabheda (being past, present or
future).

aparidrsta smfige (VB, VBhIII 15), not

perceivable (through senses). One of
the two abilities of citta. Other one is
paridrsta. Those objects that are not
perceivable through senses and hence
cognised through inference are called
aparidrsta. Vyasa enumerates seven
such objects. These are: (1) restricted
state of mind (nirodha), (2) virtues and
vices (dharma), (3) subliminal
impressions, (4) change, (5) life, (6)
volition and (7) power.

aparinirmitava$avartinah smaftfafira-

ayratas: (VB III 26), a class of gods
residing in the mahendraloka. They
enjoy all the eight siddhis® as do the
other denizens of this loka.

aparoksasiddhi srierfatg (SAU I (7)

42-3), immediate realisation of the Self,
seen as clearly as daylight. The method
prescribed for attaining it is as follows:
"Place the left heel below the genitals,
place the right foot on the left thigh,
inhale to the full, let the chin touch the
chest, contract the anus, think of your
true Self, and do not let it slip out of
the focus of consciousness as long as
possible". This technique is a combina-
tion of asana, pranayama’, jalandha-
rbandha,
dharana.

mulabandha! and



apavarga-1

apavarga-1 argai-¢ (SK 44), release,

liberation. The necessary consequence
of jnana' is liberation. The word
moksa is often used in this sense. Its
opposite is bandha®.

apavarga-2 aart-3 (YS II 18), drsya!
of the citta' whose asmita' is not
udara (active). It is a drSya’ towards
which the attitude of indifference is
adopted by the citta' as opposed to
drsya' taken as bhoga, i.e. the drsya’
motivated by asmita'. Drsya' becomes
apavarga’ when asmita' gets inactive.
It remains bhoga so long as the klesa
asmita' remains active.

apavada srgare (BY IV 72), mispronun-

ciation. Not reciting savitr according
to the prescription of the Vedas.

apasthana sgema (VS IV 6), the region

of ap (water) in the body. The human
body from the toes to the cerebrum has
been divided into five regions,
depending on the dominance of each
gross elements for the purpose of the
practice of dharana. From knees to
anus has been stated as the region of
water (acquas spot).

apana-1 sma=-¢ (VB III39; GS V 60; SS

I 4, 7, SAU I (4) 12-13; G 24; TSB
5), one of the ten autonomic reflexes
called life-activities. They are said to

be samastendriyavrtti geeitsagrd (joint
function of all the indriyas?) by Vyasa

and samanyakarapavrtti EIHUGA
(joint function of all the karanas) by
I$varakrsna. The function of apana!
is said to be apanayana 31a=== (carrying

32

apana-2

downwards) by VB. Srapana
(generating heat) is consi-dered to be
its function by TSB, digestion by SAU,
and elimination by Yogataraﬁgiyi_.
These autonomic functions are refer-
red to as vayus' in Ancient Indian texts
and are said to be life-activities
performed through the nadis'. The
sphere of work of apana’ is said to
extend down to the soles by VB, and
the anal region by GS and SS. SAU
considers the apana’ region to extend
from the navel to the knees.

apana-2 suH-: (HP 1 48; G 24-29, 37,

52; GSII1 34, 45; YKU 1 65; SS TV 38,
65; DBU 69; YCU 40), a series of inter-
nally aroused cutaneous sensations
which are experienced by yogis as
something which they call vayu* or
prana, rising up along the back.

It appears that the lower reaches of this
rising stream of cutaneous sensations
is generally referred to as apana? and
the higher reaches (in the upper part of
the back) as prana® and one popular
description of yoga* is the union of
these two. According to HP, DBU and
YCU, if a yogi dies raising apana’
again and again and mixing it with
prana’® he attains the supreme know-
ledge and gets liberated. The same
verse is cited in all the three texts. GS
appears to hold that inhalation by kaki
mudra moves the prana® and the
mock exhalation brings up the apana?
so that the two may meet and blend.
There is complete cessation of breath-
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ing so long as there is no exhalation.
This operation is considered by GS to
be a part of yonimudra as well as of
Sakticalani-mudra.

apana-3 -3 (VS 1142, 45, 51; 111 2,
36; BG IV 29), one among the five
prominent vayus. It pervades the penis,
anus, thighs, abdomen, waist and the
root of navel region. Excretion of
waste-matter from the body is main
function of apana. This has also been
considered noxious to life. According
to BG, that which moves downward is
called apana. For the sake of conque-
ring vayu (prana), Vasistha suggests
that one should draw apanavayu
upward and fix it at the place of fire
(vahnimandala or nabhisthana) and
then closing of the ear etc., by both
hands. It generates a pure nada which
in turn leads to vayujaya.

apanakrurata rorrsR¥en (GS 1 41),
malfunctioning of apana (due to
unclean rectum). Apana’ is responsible
for excretion of waste material from the
body. The improper functioning of
apana’ gives rise to many disorders.
Thus Gheranda suggests the cleansing
of the rectum (mulasodhana) to rectify
the improper functioning of apana.

apanordhvaproccarana OteT=aT-
TuT, (protsarana wearor) (HP I 48;
YCU 40). According to these texts, first
the baddhapadmasana pose is to be
assumed and then a tight jalandhara-
bandha. Then, the yogi is asked to
raise the apana? in all its fullness again
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and again. Doing so, the yogi attains
infinite knowledge by dint of Sakti-the
kundalini$akti-provided that at the
same time he tries to meditate on the
One Supreme Reality.

aparthakam smei (SK 60), without
deriving any benefit for herself.
Prakrti’ is supposed by Iévarakrsna
to work solely for the benefit of the
purusa’ without deriving any benefit
for herself.

apunaravrtti sRgfa (BG V 17), non-
re-embodiment. Those who fix their
consciousness in brahman and attain
the highest knowledge wash out the
causes responsible for embodiment and
hence there is no re-embodiment.

apunya 3qug (YS II 14), an ethically bad
action. (cf. punya).

apaifuna sy (BG XVI 2), 'paiSuna’
is calumny and apaiSuna is the absence
thereof. One of the twenty-six divine
virtues (daivi sampat).

apodhirana SOigw@UT = varuni
dhiarana arEUReROT = varini
dharana aifoftaRon = ambhasi

dharana smwEaren (GS 1T 60; G
70; YTU 88-91), dharana on ap. G
prescribes varinidharana on this
tattva (element) situated in the kantha.
According to YTU, however, the region
of ap extends from the knees to the
reproductive organs, and this text
claims for apodharana freedom from
every sin and immunity from injury or
death resulting in any form from water.
aprakasa awertor (BG XIV 13), lack of
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discrimination due to preponderance of
tamas.

apratistha-1 smfass-¢  (BG XVI 8),

unsteady, not governed by laws such
as good and evil.

apratistha-2 smfas-3 (VB 130, 111 38),

instability. Vyasa says, while explain-
ing the 'anavasthitatva-antaraya, the
instability as the incapacity of the mind
to continue in the particular state which
has been attained. When the stability is
acquired, it leads to the state of trance
(samadhi).

apratisankrama swfatsw (VB, VBh I

2; YS, VB, VBh IV 22), immutable,
without movement. The conscious-
nesspotential (citiSakti-purusa) is
actionless, i.e. without movement, for
activity is due to trigunas which are
transcended by purusa and that is the
reason why it does not move towards
objects whereas buddhi (intellect)
which is of the nature of gunas and
therefore active, moves towards objects
in order to grasp them.

aprabuddha ey (TBU 1 11), that

which cannot be known. Brahman can
be attained by the yogis, though it
cannot be known in the way all of us
know things.

aprameya awag (BG 11 18; BY XII 40),

beyond pramanas. The self cannot be
determined by any valid source of
knowledge, for the self is considered
to be aprameya or pramanatita as well
as self-determined. Vedas are conside-
red to be aprameya, i.e., unascertaina-
ble.
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aprayojaka 3w (YS IV 3), non-

stimulator, not causing innate or
inherent tendencies to act. The effi-
cient cause or in this context yogi's
desire is verily not the stimulating
factor responsible for the another birth
or birth in other species.
aprayatya g (BY VI 30), state of
apathy. To subdue this state Sage
Yajniavalkya suggests to take bath with
mantras or marjana, i.e., sprinkling of
water with the sacred Vedic chants.
apriti atfifr (SK 12), mental agitation-a
characteristic of rajas. Peace and
agitation seem to be quite irrelevant at
the comparatively less differentiated
levels of prakrti. As opposed to aprifti,
priti and visada are the characteristics
of sattva® and tamas respectively.
aphalaprepsu 3wenisg (BG XVIII 23),
not longing for the fruits of action, The
person who performs action with this
attitude is known to be a sattvika.
abindu sfs=g(YSU VI 66), the all-
pervading brahman, also called
dhruvataraka geqre, in this upanisad.
abhava-1 stuwma-¢ (ABU 4, 7; SK 1, 8),
disappearance. When a yogi's self
disappears in the state of sannirodha
WERY (restraint), he attains the highest
state-beatitude. Atmano'bhava seFi-
«rer reminds one of the types of
svariipaSunyata aeae=ar of YS (III
3), which is the distinguishing feature
of samadhi and of tatsthatadanijanata
aeeraesHar (YS [41), i.e., samapatti.
abhava-2 stuta-2 (SK 9, 14), impossibi-
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lity. Everything from everything is an
impossibility. According to SK, as
everything cannot come out of
everything, prakrti' cannot come out
of purusa'. A thing can be produced
only from that in which it is potentially
already there. This is the theory known
as satkaryavada. Neither is every-
thing potentially present in everything
else, nor is prakrti' potentially present
in any purusa'. This is the Sankhya

view.

abhava-3 srurer-3 (YS 1 10), non-

existence as an object of knowledge in
its own right. Abhava is considered to
be one of the seven categories by many
Vaisesika philosophers, and this
abhava appears to be the object of
Pataiijali's nidra cittavrtti. According
to these thinkers it is something
positive, not a mere absence of every-
thing.

abhavitasmartavya smfaaeraes (VB 1
11). In the waking state when we are
imagining, we know that we are
imagining and it is not perception, but
we take our dream images to be
percepts. Images of the waking state are
called by Vyasa abhavitasmartavya
as opposed to which dream images are
called by him bhavitasmartavya. This
is Vyasa's psychology of smrti.

abhikramanasa sifirgemamer (BG 11 40;

BY XI 2), efforts futile. Usually the
efforts discharged in achieving any-
thing may go waste (abhikrama-
nasa), but efforts discharged in yoga
never go unrewarded.
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abhinivesa-1 sfafdw-2 (YSII3,9), an

innate tendency, common to all men
and animals, which prompts life-saving
actions. The wise and the intelligent
have it just as much as the lowliest of
creatures. Only yogis can escape it.
They do not cling to life as all the rest
of us do. Abhinives$a is mentioned by
Patafijali as one of the klesas which
reside in the citta'. All the innate reflex
actions are in the last resort prompted
by abhinivesa, as they are self-
preservative. Abhinive$a is the
bandhakarana s=gsror in Y'S 111 38.

abhinive$a-2 sfafasr-3 (VB, VM, VBh,

I 3, 9), one of the five klesas. In all
beings there is self-benediction that
'would I never cease to live', 'to exist',
'may I live'. According to Vyasa, such
a will helps us in inferring the pheno-
menon of past life, for he who has not
experienced the agony of previous
deaths will not have 'will to live'
(abhinivesa). This affliction of 'love of
life' is found in every being.

abhibhava arf¥tster (SK 7,12), over-

powering, dominating. It is one of the
four ways in which the works of sattva,
rajas and tamas are related to one
another. When the work of one guna'
dominates over that of the other two,
or anyone of them, the relation between
them would be abhibhava. In this way,
abhibhava, asraya, janana and
mithuna would not be of gunas' with
one another but of their works:
prakasa, pravrtti, niyama, prfti,
apriti, visada. When guna completely
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dominates over another it hides the
latter, which then becomes impercep-
tible.

abhimana-1 sfmm-2 (TSB 6; TSM 16;

SK 24), self-consciousness-the karya
(function) and the visaya (psycho-
logical object) of the ahankara, ams$a
of akasa (TSB). It is on account of this
that sadasiva becomes a jiva.
Abhimana is supposed to be the same
thing as ahankara by SK. In human
beings it takes the form of idea of the
self, in the context of which budhhi®
exercises her choice and voluntary
actions are performed. Mc Dougall has
called it by the names like self-
regarding sentiment and self-respect.

abhimana-2 afmm=-3 (B 11 6), synonym

for asmita, one of the klesas.
abhivyaktikarana stfeaferor (VB,
VM 11 28), the cause of manifestation.
One of the nine varieties of causes
enumerated by Vyasa. Manifestation
means the placing of an object under
certain conditions such as light etc. so
that it may help in the act of perception
of form, colour, intensity etc. either by
means of senses or by the act of the
mind itself.

abhisvanga sifirsTm (BG XIII 9), too
much attachment. Identifying oneself
with the object (cf. anabhisvanga).

abhyasa srsarq (YS 112, 13, 32; SK 64;

G 90; SS IIT 44-5, 92, 93), practice
Patanjali thinks that success in
elimination of cittavrttis can be achi-
eved by abhyasa and vairagya and
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defines abhyasa as the effort directed
towards this goal. Abhyasa in this
context seems to mean nothing more
than practising cittavrttinirodha again
and again with perseverance. Monistic
Vedantists like Goraksa distinguish
between our ordinary knowledge,
which is all wrong on account of
avidya (called upadhi by G), and our
realisation of the truth (tattvasamsthiti
TeaEteiq). According to them, so long
as man remains under the spell of
avidya, he behaves like a jiva'. But
when the same person realizes the truth
by practising yoga', which G here calls
constant abhyasa, he ceases to behave
like an ordinary man. T$varakrsna,
however, does not seem to have used
the word abhyasa for yogabhyasa. At
least he does not say so.

abhyasayoga-1 nama@iT-¢ = susum-

niyoga AT = kundaliniyoga
Fuefertar (YSU I 125, 126), effort-
fully taking vayu up the susumna. This
yoga consists first in moving the
kul_lc.lalinf and then rousing it. It
appears that the kundalicalana veei-
=er of this Upanisad is the same per-
formance as sarasvaticalana SaaraTa
of YKU and $akticalana of GS.

The rising vayu is reported to be felt
as an object rising along the back to the
head and is supposed to pierce all the
granthis.

abhyasayoga-2 sramaarT-3 (BG VIII 8,

XII 9), yoga of constant practice. This
practice consists in withdrawing
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thoughts from all quarters and fixing
the mind again and again on one parti-
cular object. Abhyasayoga is there-
fore, of the nature of steadfastness of
mind acquired by constant practice.

amanaska sm=s (MBU 1 (3) 1, 4; III
(I 2,3,5;, V8 ATU §; HP 1V 4),
disappearance of aindriya activity (cf.
indriya). In this state there is an entire
destruction of manas!', and if, destroy-
ing his manas, the yogi gets merged
in the paramatman 9T, this state is
called amanaskayoga. The amanaska
state of $ambhavimudra is samadhi
and brings jnana (knowledge) and
ananda’®. ATU and BVU both divide
yoga into tarakayoga and amanaska-
yoga, and ATU calls its yoga* to be
tarakayoga. Thus the name of the
whole is given to one of its parts. HP
does not consider the amanaska-to be
essentially a state of dhyana in the
sense of concentration of mind. It
considers the state of jivanmulkti to be
amanaska.

amara 3m¥ (VB III 26), the longest lived
denizens of the janaloka.

amaratva 3 (HP IV 3), freedom from
the cycle of birth and death. HP holds
that samadhi?, which may be called
rajayoga, is not necessarily a state of
amaratva. If the amaratva state is
reached, the yogi gets liberated from
the bondage of life and death. How long
he may continue to exist in his present
human body is immaterial. This state
goes by a number of names: sahajava-

amadrsti

stha Westee, jivanmukti, parama-
pada.

amaravaruni smarevit (HP 111 46, 48),
secretion from the candra, situated on
the left side in the region below the spot
between two eye-brows (Brahma-
nanda's commentary). This secretion is
said to be drawn out by the heat gene-
rated as a result of the tongue entering
that cavity as a part of khecarimudra.

amariam@ (HP 111 93), = amaravaruni
FEaRT = candri =Y. For amaroli
one has always to imbibe amari
through the nose inside and at the same
time to practise vajrolimudra.

amaroli smRyeRt (HP 111 93). If vajroli is
practised regularly accompanied with
imbibing amari from the inside of the
nose, it becomes amaroli.

amatra 3wt (ANU 31), non-bhautika
Hifqes or bhitatma. According to SK,
the mahabhutas are made up of the
tanmatras (SK 22). Amatra (li-
terally, without any tanmatra) should
thus mean non-bhautika +ifae. In
Patanjali's language, it would mean
non-aindriya, or it may be purusa’,
which is neither bhautika nor aindriya.
Upanisadbrahmayogi takes amatra to
mean brahman which is said in this
Upanisad to be the proper object of
cintana ta== (dhyana).

amadrsti smmgfe (MBU I (1) 6), one of
the three drstis’ adopted for seeing the
tarakalaksya. Seeing the taraka-
laksya with eyes closed is called
amadrsti.
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amavasya-1 smmerar-¢ (YKU III 1, 2),

meditation with closed eyes. This is
prescribed during the day or when the
yogi finds it difficult to keep the eyes
open without winking. (See pratipat
and puirnima, which are the other two
positions of the eyes during medi-
tation. Also see amadrsti).

amavasya-2 HrarEr-: (DU 1V 43),

prana’ reaching the confluence of ida’
and pingala'. When yogis experience
a series of cutaneous sensations in the
back, they perceive something rising
up, sometimes on the left side and
sometimes on the right. When these
sensations change their location from
the right to the left side, in their own
esoteric language the yogis call this
phenomenon uttarayana and when
they experience a shift from the left to
the right side they call it daksinayana.
When, however, the prana® (name
given to the content of this experience)
is felt at the spot where the ida and
pingala nadis meet (at the level of the
eyebrows), it is called amavasya.
amiirtanada spng (DBU 102), nada
(sound) having no distinct form. This
sound is produced out of the middle of
the vinadanda, i.e., vertebral column,
attached to the susumna, resembling
the resonance of the conch and the like.
Synonym of 'anahatanada'.
amurtitaraka smfaaras (ATU 10; MBU
1(3) 1), one of the two kinds of objects
of tarakayoga. Amurtitaraka is
described as bhrilyugatita gFeia. But

38

amrta

at the same time it is said to be known
by manas’ aided by caksu', just as
miurtitaraka is known. The difference
between the two is that the eye used
for amurtitaraka is not the physio-
logical eye, neither the retina, nor the
visual centre of the brain, but the
caksurindriya, which is not bhautika in
any sense and is a constituent of
Patanjali's citta', which is aindriya
visesa (= S.K.'s suksma visesa).

In addition to the caksurindriya, the
physiological eye is also needed to see
externa objects and murti anusan-
dheyas. The physiological eye is not
required for the anusandhana of the
anusandheyas which cannot be
sensed.

amirtimat sfawa (ATU 11), incor-

poreal. Uttaratarkayoga involves
meditation on a great beam of radiance
(imagined to be over the root of the
palate) which is said to be incorporeal
or formless in nature (cf. uttaratara-
kayoga).

amrta 3yq (GS III 33, 62, V 44; G 44,

57,64, 65, 83), nectar- the liquid which,
according to Goraksa, flows from the
candra’ in the throat (57, 58). It is
because this amrta is swallowed up by
the stirya in the nabhimiila =tHeT
(navel) that one dies. Gheranda places
the candra in the talumila, though he
does not say that amrta oozes from it,
he also speaks of amrta being
swallowed up by the stirya®. According
to Goraksa, this amrta should neither
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be permitted to go to stirya® nor to be
consumed by candra' itself. The yogi
should consume it if he or she wants to
be immortal (G 56). Gheranda
prescribes manduki mudra for
absorption of this amrta by the yogi
and considers a contemplation of this
flowing amrta to be effective in what
he calls nﬁ(ﬁéuddhi (cleansing of the
nadis). Brahmananda places candra'
in the ajnacakra. (cf. amari amara-
varuni and candri).

amrtakala smaaen (SSP 11 18), a parti-

cular type of secretion oozing from
uvula (ghantika). This is attained
through placing of the upper part of the
tonuge on uvula and meditating
(dharana) upon ghantikadhara- one
of the sixteen adharas (cf. Sodasa-
dhara) which results in secretion of
amrtakala.

amrtatva saa (ATU 6), immortality.

The person who sees rays of light,
shining like burning gold, at a height
of twelve inches above his head, attains
amrtatva. (See bahirlaksya). By
amrtatva the ancient Hindus generally
understood freedom from the cycle of
birth and death-not death alone. In this
context, by life the rs/ =W means the
mundane mortal life.

amrtasthana smgazer= (DBU 40), bhru-
madhya, lalata (forehead) and
nasikamitla TrgeRTE (root of the nose)
are here said to form the amrtasthana.
It is called the great home of brahman.
Probably the reference is to a single

39

ayugapat

spot-the bhrimadhya of Goraksa-
contemplation on which and the deity
residing there are highly esteemed.

ambu 30 (G 70), one of the five tattvas’

(mahabhutas). Ambu is supposed to
reside in the kantha. It is said to be
white and has in it visnu, and piyfisa
(nectar) and is associated with sound
of va (3). It resembles the eighth moon.
Dharana on this tattva®is called
varunidharana. It is the element
ordinarily known as water (cf. ap).

ayuktabhyasa srgermeara (HP 1116), im-

proper practice. Improper practice of
pranayama (specially here of nadi-
sodhana pranayama) leads to several
diseases such as hiccup, asthma, cough
and pain in the ear, head and eyes.
Improper practice consists in per-
forming puraka, and recaka hurriedly,
without following the alternate
breathing pattern as prescribed by
Svatmarama and practising kumbhaka
beyond one's own capacity etc. (cf.
yukta).

ayugapat Jgmad (SK 18), separate (=

individual = of each his or her own).
The pravrttis® of each person are his
or her and as the pravrttis® are
individual and private, and as nobody
shares the pravrttis® of others, there
must be a plurality of purusas®. This
argument appears, however, to be
flimsy. The pravrttis are of the indi-
vidual who transmigrates (bhavairadhi-
vasitalingam seRTatadfer™) and is

said to be mahadadisuksmaparyanta
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Wﬁﬂ&‘mﬁﬂ . They are not of the
purusas' and they do not prove a
plurality of purusas’, but only of
lingas?. The same thing applies to
janana, marana (death) and karana'.
All these are of the individual who is
trigunatmaka tonerss (made up of the
three gunas). How can these individual
differences prove the existence of many
purusas', who are not gunatmaka
Totrerrsh (having the nature of the
gunas)? Perhaps a link is to be supplied
to complete the argument. This link is
found in SK 55, according to which,
along with his linga?, the purusa' with
which it has a samyoga also goes
through the painful experiences of
death and old age; and as these
experiences are different for each
individual, there must be as many
purusas', who experience pain, as
there are individuals in the world. These
are the avidyavan ife=mam purusas’
who mistakenly consider the pravrttis’
of the cittas' to be their own pravrttis®.
ayutasiddhavayavasamiiha s/gafegT-
Fgaaqg (VB 111 44), a combination of
which the components do not have a
separate existence, e.g. an animal-body
or a tree, of which the members do not
exist separately as do the individuals
who form a social group or the trees
which form a forest. The five maha-
bhutas - the gunatmaka TorcRss (made
up of the gunas) reality at the svarupa
level - are each an ayutasiddhavayava
combination of a matter and its form,

artha-2

e.g. fire and heat, which do not exist
separately and independently of each
other.

arisatka stftsga (VU 110, 11), six ene-
mies, viz., lust (kama), anger
(krodha), greed (lobha), delusion
(moha), infatuation (mada), and spite
(matsarya). These are the famous
sadripus.

arista afez (YS 111 22), evill omen (of
death). The knowledge of death
(aparantajniiana) can be got through
aristas, i.e., evil omens. Omens here
are known as fore-warnings (of the
death of a person).

arundhati sw=erelt (HP 111 1, 15),
kundalini.

arka-1 3t&-¢ (TSB 8), the sun. One of
the twelve gods who reside in the
twelve nadis' in the form of prana’.

arka-2 ar&-3 (SS III 43), siirya® (the
pingalanadi).

arci afer (ANU 37), flame of fire. Vyana
is supposed to be of the colour of fire,
i.e., bright ochre.

artha-1 ard-¢ (YS143,49,1113, 11,1V
23), content of a cittavrtti or a
samapatti which may be viSesa or
samanya (concrete or abstract). Since
citta's merging in its artha in the state
of dhyana is samapatti, dhyana itself
becomes samapatti and assumes the
state of samadhi when the citta’ loses
itself in the object of its consciousness.

artha-2 aref-3 (SK 17, 58), in order to =
for facilitating. Men and animals work
automatically as if for getting rid of the
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uneasiness caused by a psychological
need. Similarly by virtue of the
avyakta’ becoming vyakta, purusa’
works automatically for facilitating
kaivalya of the purusa' who is one of
his components.

artha-3 stef-3 (YS 1118, 21-2, 111 44, 47,

IV 32, 34), that which is cognised by a
citta® as an object or a whole made up
of objects, or is seen by a purusa’. As
every purusa’ sees his citta, the citta’
is said to be his drsya®. Whether an
artha®is of the nature of bhoga or
apavarga’ for citta' depends on the
absence or presence, respectively, of
vivekakhyati in the citta’; the former
makes it bhoga, the latter apavarga.

artha-4 arf-¥ (YS 128, 42, I1I 17, 35;

SK 73), meaning. Om, to the yogi who
recites this mantra, means God (YS I
28), and vikalpa is defined by Patanjali
as knowledge of the meaning of a word
which is spoken or in some way
perceived or called to memory. In YS I
42 the words Sabda, artha and jnana
are significant. They point to the
meaning of the word vikalpa used
there.

Inability to distinguish between sattva
and purusa’' implies bhoga, because a
wrong meaning (parartha) is given to
these words-sattva is taken to be
purusa' and purusa' to be sattva. If
samyama is performed on their correct
meaning (svartha), then the successful
yogi comes to know about the presence
of such an entity as purusa’, which is
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absolutely different from citta! (YS III
35). Sound ($abda), meaning (artha*)
and knowledge (jiiana) make up a
single whole. By performing samyama
on them, as distinct from one another,
the yogi can learn the language of the
species to which those living beings
belong (YS III 17) who make that
sound. As for example, if a yogi can
distinguish between (1) the sound
which stimulates his ears when he hears
a bird chirping, (2) the significance, or
meaning, of that sound to other birds,
and (3) whatever knowledge he gets,
and he performs samyama on them-
each as distinct from the others-he
learns the language of that species of
birds. This is Patanjali's idea, and it may
be his experience too.

artha-5 aref-u (SK 13, 63, 65, 68-9),

purpose. Kaivalyartha sheearel means
'for the purpose of kaivalya',
niyamartha f7amme 'for the purpose of
niyama, and arthatah 319 'purposive’.
In karikas 68 and 69, artha clearly
means bhoga and apavarga', which
I$varakrsna considers to be the purpose
of purusa' served by prakrti.
Arthavasat means; because the purpose
has been achieved i.e. purusa® no
longer mixes up purusa' and linga’
(SK 65).

artha-6 aref-g (SK 72), subject-matter.

The entire subject matter of the
Sankhya Karikas is that which was the
subject matter of Sastitantra Sfeea=.
This is claimed by T$varakrsna.
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arthavattva-1 arefawa-2 (YS 111 44, 47),

ability to developing kramas, the
parinamas corresponding to which are
the arthas® of citta. Arthavattva is the
matter of anvaya® and anvaya® the
matter of both aindriya and bhautika
forms of reality. These forms which the
gunas take (YS III 44 and 47) ob-
viously correspond to the gunaparvani
of YS II 19. If so, anvaya? and artha-
vattva correspond to lingamatra and
alinga respectively. Arthavattva is,
thus, the potentiality of formation of
kramas. It takes the form of anvaya?,
which in its turn, takes the form of
aindriya and bhautika viSesas.

arthavattva-2 srfa=-: (VB 111 44, 47)

purposefulness. This is the fifth dime-
nsion of the elements. First four are
sthula (gross), svartipa (the substan-
tive), siiksma (the astral), and anvaya
(homogeneity), respectively. The
purpose of experience and emanci-
pation is apparent in homogeneity of
the qualities. The 'qualities' are to be
found in tanmatras, in the elements
and in things evolved thereof, hence all
these are full of purpose. Samyama on
this gives rise to conquest over
elements. In YS III 47, arthavattva
refers to indriyas and samyama over
it leading to indriyajaya.

artharthi st (BG VII 16), the seeker
of wealth. Artharthi is one of the four
kinds of worshippers of God. Other
three are, (1) seekers of knowledge
(jijnasu), (2) the distressed (arta), and
wisemen (jfiani).
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aryama s/t (BY IX 80, 90), synonym

of aditya. Since Aditya is the revered
controller of the world, he is called
aryama.

alabdhabhumikatva stesrsfasea (YS 1

30), inability to rise to a higher stage,
i.e. to acquire something worthwhile in
the way of yoga* or more worth-while
than what has already been acquired. It
is a plateau in the curve of yogic
acquisition and one of Patadijali's
antarayas.

alambusa-1 sergaT-¢ (SAUT1(4) 9, 11;

DUV 8,17,37; G 19,21; YSU V 22;
TSM 73). According to SAU,
alambusa is said to run upwards and
downwards from the payumula (the
anal region).

According to DU, it stretches from the
kanda to the payu. The presiding deity
of alambusa is here said to be varuna.
According to G, alambusa goes to
anana 31+, which may mean the face
or the mouth, presumably the latter, as
the surface of the face is large and
indefinite. According to YSU,
alambusa goes from the nabhicakra
to the right ear, and according to TSM
it extends from the anus to the right ear.
In all probability, alambusa and other
nadis? of this group are nerves.

alambusa-2 srerr-2 (VS 1123, 34, 40),

one of the fourteen important nadis
situated below the middle of kanda and
extending downwards on the left side
upto the anus.

alasa st/ (BG XVIII 28), indolence,

inertia. Doing nothing even when
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something needs to be done. The
quality of tamas.

alinga erfermt (YS I 45, 11 19), one of

Patafijali's four gunaparvas (stages of
differentiation in prakrti'). Sankhya
synonyms of alinga are avyakta and
pradhana. From YS IV 34 it appears
that there is pratiprasava (disinte-
gration) of I$varakrsna's linga into
alinga when its connection with a
purusa' ceases. According to Vyasa,
nothing can be said about alinga-not
even that it exists, or that it does not
exist. Of course, it does not exist in the
sense in which concrete objects exist.
Of alinga we cannot even say that it is
real, or that it is unreal. It may be some
kind of maya of which no description
is possible. Alinga is described as the
samyavastha @rerereent (state of
equilibrium) of the gunpas', in which
state there is no distinction between
sattva, rajas and tamas and there is
no movement. In I§varakrsna's words
there is no abhibhava (suppression),
asraya (over-riding), janana
(separation) or mithuna (union), which
according to him are the gunavrttis.
We get at the aviSesaguna-parva by
metaphysically analysing the viSesa-
gunaparva and at lingamatra by thus
analysing the aviSesa one. But no
further analysis of the gunaparvas is
illuminating. If we try to analyse the
three gunas' in action (lingamatra),
we get at something which cannot be
described or grasped. It is so vague and
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indefinite. Patanjali, however, includes
alinga among the siksmavisayas
(subtle contents) of samapatti. Hence
only this much can be said about
alinga, that it is a gunaparva and that
it can be a suksmavisaya' of
samapatti. Thus, the Sankhya theory
escapes the charge of nihilism, though,
according to the existentialist philo-
sopher Heidegger, the so-called
nihilism is not really nihilism, because
all being which is changeable and fluid,
mobile and mobilized, come from a
"Being in repose'". Nothingness, as
absence of the state-of-being-present,
"negates" without destroying. In this
sense, alinga is a reality and according
to the Sankhya theory, everything
comes from alinga (pradhana). This
theory, however, is nothing like the
biological theory of evolution. It is not
a development in time. The various
states are only the various levels of
differentiation seen by metaphysical
analysis.

aloluptva enierwar (BG XVI 2), un-

covetousness. Unaffectedness of the
senses even when in contact with their
objects. This is one of the twenty-six
divine virtues (daivi-sampat).

alpabuddhi seusfg (BG XVI 9), un-

developed intellect, concerned only
with the sense-enjoyments. This is one
of the infernal or demonical qualities
(cf. asuri-sampat)

allama steew (HP I 8), name of a siddha-

yogi enumerated by Svatmarama.
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Yogi Svatmarama has paid his salu-
tation to his predecessors by enume-
rating the names of the siddhayogis in
his text.

avakasa ataeter (TSB 7), one of the five

stimuli which stimulates the five
tanmatras in the five sense organs.
Avakasa in akasa' stimulates the ear.
The word literally means room, but in
this context it seems to have been used
by TSB for what we now call sound

waves.

avakasadana s@eroeE (VB I 42, IV

14), essence of the mahabhuta called
akasa. Vijianabhiksu equates it with
the essence of the sabdatanmatra.
According to Vyasa, the akasa atoms
are made up of the Sabda’-tanmatra.
Literally, the word means affording
room, and we can therefore roughly
explain avakasadana in this context
as being of the nature of empty space-a
general receptacle of things. This seems
to be Vyasa's theory too.

avadhuta e (MBU V 9), an ascetic
who has renounced all worldly connec-
tions. This stage is reached when a yogi
constantly enjoys union with brahman
as a result of long sustained samadhi.
avadhutayogi sraegaarit (SSP V1 3), one
who has attained the highest stage in
yogasidhana. Avadhutayogi is one
who, having abstracted one's mind from
sensuous objects and absorbed it in the
blissful self, has transcended the realm
of the evolutes of prakrti and the
worldly distinction of past, present and
future.
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avadhya staeg (BG 11 30), indestructible.

Atman is indestructible.

avani staft (GS V 41), ground (place).

Tejo'vaniyutam Tisaf-igad, therefore
means: fire along with the fire place-
not only the flame. Contemplation on
this while performing puiraka, recaka
and kumbhaka and simultaneously
repeating the mantra® bija and agni
is one of the three ways of samanu-
nadisuddhi’. For this purpose, the
yogi may also meditate on vayu or the
image of the moon.

avayava g (SK 10, VB IV 14), part.

Linga'is described as savayava &34,
i.e., it is not a single simple unity like
pradhana or a purusa, but a whole
made up of parts. Each individual
linga' is for a purusa' and each
purusa’ is equipped with a linga'. The
complexity and heterogeneity of
lingas' distinguish them from purusas'
as well as from pradhana’. Vyasa calls
tanmatras to be the avayava of
paramanus.

avastha-1 s@ern-¢ (YS III 13), one of the

three parinamas', successful samya-
ma on which enables a yogi to know
all the past and the future parinamas'.
Each parinama' is an ever-changing
krama taken to be a stable, more or
less permanent object. Each thing that
we know is really a succession of
laksanas and each laksana, in its turn,
a succession of avasthas'. Avasthas’
themselves are also of the nature of
unceasing change. (Cf. VBII 15) calam
hi gunavrttam I & TUTgTH.



avastha-2 45

avastha-2 s@ern-2 (TSM 13; YCU 73;

VU IV (1) 6), a state of human exist-
ence. Jagrat, svapna, suguptf and
turiya are said to be the four
avasthas?. These are not considered to
be the avasthas of §iva but of the
ko$as, which are vikaras (well-
differentiated aspects), and although
Siva appears as jiva (vatha jivastatha
$ivah =z Sfrerqen ferer:), Siva is in
essence nirvikara (not subject to
change). The koSas are the vikaras of
jiva. Thus, it is §iva as jiva who lives
in the four avasthas?, not §iva as such.
According to YCU, one aspect of
human existence is the four purusas’,
which every man is, each of these
purusas’ being the lord (enjoyer of one
of the four avasthas?) of human
existence.
These purusas® are the forms assumed
by brahman and the avasthas?are the
forms which the parasakti (creative
energy) of brahman takes. Brahman
is the lord of prakrti and the various
forms of brahman are the lords of the
various aspects of prakrti. This is the
Vedantic theory of the four purusas®.
In this context, the word purusas® is
not used in the sense in which it is used
by Sankhya philosophers, including
Pataiijali.

avastha-3 seren-3 (HP IV 38), bodily
attitude. Avastha® of §ambhavi and
khecari mudras are said to be different
because in the former, eyes are half-
opened and eye-brows a little raised,

avidya

while in the latter, tongue is introduced
into the aperture in the roof of the
mouth.

avastha-4 saer-¥ (HP IV 69), stages
of progress in yoga‘. Arambha,
ghata, paricaya and nispatti are here
said to be the four avasthas®.

avastha-5 sawrn-u (MBUII (4) 1), stages
of mind which are enumerated such as
- jagrat, svapna, susupti, turiya and
turiyatita.

avasthatraya s (NBU 54), jagrat,
svapna and su§upti. The yogi at the
highest stage of development never
dwells in any of these states. His proper
state is turiya.

avasthaviSesa sreenfastsy (NGB I 2),
synonym for cittabhuimis. Ksipta,
viksipta, mudha, ekagra and
niruddha are termed avasthaviSesas
of citta.

avikrti stfagpfa (SK 3), unstructured (=
undifferentiated = not formed in
anyway whatsoever). Pradhana (=
mulaprakrti = Pataiijali's alinga) is
avikrti. All other things are differ-
entiated forms of that. Avikrti is not a
differentiation in any thing, still more
undifferentiated. It is the limit of
homogeneity.

avighata atfarame (SK 45), success in every
enterprise. This siddhi’ is acquired by
virtue of aiSvarya.

avidya atfa=m (YS 11 4, 5, 24; SS 1 61),
the mother klesa which consists in
taking: (1) the ever changing phenom-
ena to be permanent objects; (2) things
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of the world, which are out and out
soiled, to be pure; (3) ever painful
existence to be pleasurable; and (4)
something quite the opposite of self to
be the self. Avidya is inherent in every
citta except that of i$vara. Asmita’,
raga, dvesa and abhinivesa spring
from avidya, which is responsible for
the continuance of samyoga.

From the psychological point of view
the chief importance of avidya lies in
its being the tendency to perceive
objects as real and abiding. Whenever
a sense organ is stimulated, we perceive
a real lasting object whatever the
metaphysical status of the object may
be. The Kklesa avidya in us is respon-
sible for this. Samyoga implies avidya
(YS II 24). Since avidya inheres in
every citta there can be no samyoga
without a citta. Avidya too is beginni-
ngless like samyoga and is destroyed
only when the citta in which it resides
is destroyed. That it may be laid
completely to sleep even before
pratiprasava of the citta, is another
matter.

According to SS also, the world is seen
on account of avidya being active in
the mind. In other words, the world of
parinamas’ in each citta® is there
because of avidya in the citta!-not the
world of kramas, which is indepen-
dent of any citta'. This would be in
Patanjali's language, what SS says in
its own way. According to Patanjali,
every citta' is a parinama’ in people's
mind like so many other parinamas.
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aviparyaya sifaud=a (SK 64), freedom

from wrong knowledge. Viveka, which
consists in clearly distinguishing
between prakrti' and purusa’, is
considered by I$varakrsna to be pure
(viSuddha) because it is the knowledge
of truth and truth alone.

aviplava afawrer (YS, VB, VM, 1I 26),

uninterrupted (flow of knowledge),
continuous (awareness). When false
knowledge has its seed burnt up and is
made incapable of fruition, then the
uninterrupted discriminative know-
ledge is established. This is essential
for the absolute removal of the pain
arising out of false knowledge.

avirati frfa (YS I 30), one of the nine

antarayas. It is a lapse in vairagya,
which is one of the two disciplines
prescribed by Pataijali for cittavrtti-
nirodha. Avirati is attachment, which
is the opposite of vairagya and hence
an antaraya.

aviveki sifaa=t (SK 11, 14), one allper-

vading substance which has no separ-
able members or ingredients. Vyakta
as well as pradhana, is said to be such,
none of them has members, each
enjoying a separate and independent
existence. Neither vyakta nor
pradhana’ can be split into sattva,
rajas and tamas, though they are
gunatmaka (of the nature of gunas).
Purusa’, on the other hand, do not mix
with one another to form one sub-
stance. Each of them has a separate
existence independent of the others.
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avisuddhi arfimifg (SK 2) impurity. The

means prescribed by the Vedas for
warding off pain of all kinds are also
impure (aviSuddha) in so far as they
aim at the satisfaction of ambitions
which are aklista. The Karikas do not
throw any light on the meaning of the
words Suddhi, viSuddhi, asuddhi and
aviSuddhi; but Patanjali has clearly
used the word suddhi for purity, which
results from the practice of the
yogangas, particularly tapas. Obvio-
usly, by suddhi he means practically
complete inactivity of rajas and tamas
due to superabundance of sattva. May
be I$varakrsna had in his mind per-
formance of an animal sacrifices for
attaining svarga % (paradise) and thus
gaining freedom from pain.

aviSesa-1 arfawg-¢ (YS 11 19; SK 38), one
of Patadjali's four gunaparvas. From
YS 1T 44 and 47, it appears that sthiila,
svarupa and suksma are the bhautika
viSesavisesagunaparvas and grahana
svaritipa and asmita’ the aindriya ones.
Which of them are viSesa and which
aviSesa according to Patafjali, is not
quite clear. It, however, appears that
visesa and avisesa are relative terms
and that bhautika and aindriya
svarupa, i.e. the five mahabhiitas and
the eleven indriyas' of which the cittas
are made up, can be looked at as visesas
as compared to tanmatra and asmita*
respectively (VB II 19). But they are
aviSesas as compared to sthula and
grahana respectively. No wonder that
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the five mahabhutas are generally
known as visesas (SK 38); though
according to SK they are not §anta,
ghora and mudha visesas. Thus, while
the mahabhiitas and the indriyas' can
be called avisesas' only when com-
pared to the material objects and
cittavrttis respectively; asmita’ and
tanmatras are aviSesa' proper. By
suksma, Patafjali in III 44 probably
means the tanmatras. I$varakrsna
also considers tanmatras to be
avisesa.

aviSesa-2 arfareg-3 (SK 34), qualities of

objects known through sense organs,
e.g. redness, hardness, fragrance. It
appears that, according to I§varakrsna,
the buddhindriyas' are the organs of
perception as well as sensation. By us-
ing them we perceive concrete objects
like paper, pen, book and also sense
their qualities. The former, I$vara-
krsna calls viSesa visayas and the latter
avisesa®. Sensing is the function of
buddhi indriyas'. But sense (sense
data) are never experienced as such. We
always perceive objects. Manas'
working as an indriya' immediately
raises a perception whenever a sense
organ is stimulated. Our knowledge of
the sensa (sense data) is only an
abstraction which is the function of
manas' as an indriya’ (VB III 47).

avyakta-1 a2 (SK 2, 10, 14, 16, 58;

TSB 3), literally inarticulate, un-
noticeable. It is one of the three
realities, a deep insight into which is
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said to be the one means of getting rid
of pain which is superior to all other
means. Avyakta is described as the one
everlasting, all-pervading, self-
supporting, formless independent first
cause which is one. Though it can
neither be perceived nor introspected,
its reality is proved by inference from
the following: (1) every thing has a
material cause in which its essence
must be present; (2) the differenti-
ations (effect) are limited; (3) there is
unity of nature; and (4) effects emerge
from and disappear in their material
cause.

Avyakta operates through the three
gunas' mixing with one another and
assuming different shapes in accor-
dance with the degree of preponder-
ance of each guna'. As if to satisfy an
inner urge of its own, avyakta pro-
vides all the vyakta means required by
any purusa’ for the attainment of
Kkaivalya by its purusa' member.
According to TSB, it is the first form
which brahman assumes. Avyakta' in
its turn assumes the form of mahat, and
so on. This is how creation proceeds
according to this Upanisad. 1§vara-
krsna does not believe that avyakta
comes out of brahman. According to
him, it exists separately in its own right,
but is perfectly indeterminate. cf.
alinga.

avyakta-2 r&ga-3 (MBU II (1) 2), not

perceptible to all and sundry, but seen
only by the yogis at a very advanced
stage of yoga'.
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avyakta s (VS 11 26), synonym for

susumna.

avyaya 3t (TBU I 2, 8), imperishable.

It is one of the words used to refer to
the indescribable brahman.

avyapi sty (SK 10), not omnipresent.

Vyakta (the manifested) is described
as avyapi as there can be avyakta?
even when there is no vyakta.
Avyakta?® alone can be said to be vyapi
=1 (omnipresent) in the sense that
nothing gunatmaka (of the nature of
guna) can exist outside avyakta®.

adakti srotfde (SK 46-9), of the fifty

components of the pratyayasarga
twenty-eight are asaktis. They are the
eleven indriyavadha s=zare (destru-
ction of the power of the indriyas) and
the seventeen buddhivadha sfgarer
(destruction of the power of intellect).
These are not physical deficiencies or
deformities. They are positively mental.
Neither an indriya' nor buddhi’ is an
anatomical structure or a physiological
organ. They are abilities of men and
animals to perform different functions.
Inability to achieve a siddhi® and the
weakness of being easily contented,
either for lack of scientific knowledge
or faith, are also asaktis.

aSuklakrsna swpngen (YS, VB, VM,

VBh IV 7), neither white nor black
(variety of karma). Karma has been
conceived to be quadripostile: white,
black, white and black and neither-
white-nor-black. The last variety
belongs to yogins who are not affected
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by white karmas since they have
renounced the fruition even if good
(phalasannyasat) and also not afflicted
with black karma since they will have
nought of it (anupadanat).

asuci a1t (BG XVIII 27), impure (in-
side and outside), or devoid of (internal
or external) purity. The quality of rajas.

asuddhi-1 smifg-2 (ABU I), one of the
two states of manas'. An aSuddha a5
(impure) manas’ is that which is
attached to objects of desire. The
Suddha manas is perfectly unattached.

aSuddhi-2 srrfig-R (YS 1128, 43), impur-
ity. In YS I1 28, impurity refers to every
activity prompted by the kle$as'. It is
only when the Klesas' are gradually laid
to sleep and thus made inactive by the
practice of yoga' that a yogi proceeds
in the direction of realising the truth.
The impurity to which Patafijali refers
in YS II 43 is a forceful action of the
kle$as'. In YS II 2, tapas, svadhyaya
and i$varapranidhana are said to be
the means of weakening the kle$as' and
creating an urge for attaining
samadhi'. Removing of impurity (YS
IT 43) in this context therefore means
weakening the kleSas'.
In the context of realization of truth it
means laying them completely to sleep
(VB 11 27).

asubha agryt (BG 1V 16, IX 1), evil.
Synonym for world, because it is full
of evil. Subha is the highest abode of
brahman.

asinya 3= (TBU I 10), literally void-

asvini
less. Brahman is sometimes called
astinya because it is a veritable reality
and not a void in this sense. All the
same it is a void-void as nothing-as
compared to worldly existence. It does
not exist as things of the world do. In
this sense, it is stinya and the Vedas
could say about this Reality nothing
except "it is not this, it is not this". We
cannot point to Him as we point to or
explain worldly things. Besides, there
is nothing beyond brahman. All that
is not brahman is unreal. Here we
cannot call brahman $unya. In this
sense He is sunya. This is the monistic
Vedantic view.

aSvattha 3rgaeer (BG XV 1), the holy fig

tree. (A holy tree according to Indian
mythology). The world has been
compared with a fig-tree. Literally
as$vattha means that which will not last
till tomorrow, i.e., transitory. The simile
suggests the transitoriness of the world
because it undergoes change every
moment.

asvi af¥a (TSB 8), one of the twelve gods

who resides in one of the twelve nﬁ(.iis
in the form of the twelve pranas'.

asvini afyeent (GS 1 47, 111 3, 64-5),

contracting and relaxing the anal
muscles alternately and thus closing
and opening the mouth of the anus
again and again. This is believed to cure
the diseases of the anal region, to give
it strength and ultimately to ward off
premature death and to awaken the
kundalini'.
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astakumbhaka sregrvw (HP 11 44),
Svatmarama considers eight varieties
of kumbhakas. They are-suiryabhe-
dana, ujjayi, sitkari, Sitali,
bhastrika, bhramari, murccha and
plavini.

astadalapadma aregem=r (DBU 93-1),
the dhyanasthana in the hrdaya
which is generally imagined as a lotus
of eight petals. The jivatma (trans-
migrating self) is supposed to reside in
this as in the centre of a circle. The
jivatma residing here has complete
abhimana (= ahankara) in him and
thinks that he is the doer, the enjoyer
and the sufferer.

astaprakrti srewgta (VS II 16; BG VII
4), eight primordial causal forms of
prakrti. Synonym for kundalini.
Since there are eight coils in
kundalini, it is called astaprakrti.
According to Gita, astaprakrti
consists of-(1) prakrti (root-cause), (2)
mabhat (intellect), (3) ahankara (I-am-
ness), and (4) the five tanmatras,
which are, §abda (sound), sparsa
(touch), rupa (form), rasa (taste), and
gandha (smell). Each coil symbolically
represents eight-fold prakrti.

astaiSvarya srvaa (HP III 7), eight
super-normal powers. These are,-
anima, mahima, garima, laghima,
prapti, prakamya, isitva and vaSitva.
The practice of mudras bestows these
powers.

asakta a@a (SK 40), having no limi-
tations on account of being so subtle
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that it can reach everywhere. The hard
bone of the skull is no obstruction to
linga', which can pass out of the body,
even if all the openings are closed, and
can adopt a human or an animal body
as determined by vasanas lurking in
it.

asat 3% (SK 9), that which does not exist
in any manner whatsoever. The theory
is that which does not exist in anyway
whatsoever cannot be brought about,
i.e., the effect must in someway already
exist in the cause; otherwise it would
never be brought about. According to
this theory, the effect potentially exists
in its material cause. When it is brought
about, it becomes actual. Hence,
everything potentially exists in
pradhana (= avyakta miulaprakrti).
Nothing that is brought about is
absolutely new. This is the Sankhya
satkaryavada.

asamprajnata st (VBT 2, 11,
18,20), a state which is neither a vrtti',
nor a pravrtti, nor even samapatti and
in which the citta' is reduced to a mere
samskara. This condition is natural to
prakrtilayas; but in others it is the end-
result of their §raddha, virya, smrti
and samadhi’.

The word asamprajnata is not used by
Patanjali, nor is it the desired goal.
Patanijali's anya 371 (other) yoga (YS
I 18) is not the desired goal of yoga
according to him. It is a blind allay from
which the yogi has to return sooner or
later (cf. VM I 18). It is true that there
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being no activity of citta' in that state,
there is no duhkha so long as that state
lasts; but it is not the way to kaivalya
so far as Patanjali's theory goes.
asampramosa @@ (YS I 11), not
forgetting, but as used by Patafjali in
the description of smrti, which is one
of five cittavrttis, it obviously means
recall, recollection of previously
experienced material. "I did not forget
to bring my ticket", e.g., means: " I
remembered that it was to be brought".
Ordinarily, not forgetting is not a vrtti
but only a structural component of the
mind-a disposition. But in this context,
asampramosa is remembering and is
a cittavrtti'.

asamsakti s@faT (VU iv(1) 3,1v(2) 2,7),
detachment. Second of the seven stages
of attaining knowledge. The other six
being respectively,- Subheccha,
vicarana, tanumanasi, sattvapatti,
padarthabhavana and turiya.
Wherein passionate attachment to
objects of sensual enjoyments is attenu-
ated as a result of virtuous desires, is
called asamsakti.

asamsarga @ (YS II 40), shunning

of contact with others. This is a part of
sauca. This siitra g3 does not endorse
the concept of untouchability. It only
enjoins the cultivation of the attitude
of complete detachment towards one's
own, as well as others bodies. They are
under no circumstance to be used as
sources of pleasure.

asamanya 3@EF (SK 29), of each its
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own. Sensation and perception are the
functions of buddhindriyas, impell-
ing action that of karmendriyas,
sankalpa that of manas, self-con-
sciousness that of ahankara' and deli-
beration that of buddhi. Each one of
these karana® can perform its own
function separately. Such a function is
called asamanyavrtti by SK. But they
can also perform a function jointly. This
is the samanyakaranavrtti = prana-
divayvah pafica ( Cf. VB III 39), the
various autonomic reflexes.

astatandri sree=st (TBU I 5), wide

awake. The brahman is not to be
known in the state of drowsiness, or
sleep, but while one is wide awake.

asteya-1 3@a-¢ (SAU1(1)4,7;DUI6,

11-12; VU V 12; TSM 32; YSH I 22;
YS 1I 30, 37), not stealing either by
doing or saying anything or thinking
this way (i.e., not stealing by thought,
word or deed). This means that a mere
wish that what belongs to another
person should have been mine is also
steya & and is prohibited to a yogi.
Asteya is one of the ten yamas accor-
ding to SAU and other texts. According
to DU, asteya consists in complete
indifference towards the property
belonging to another, whether it is a
straw, money, a jewel, gold, or a pearl.
Patanijali mentions asteya as one of the
five yamas. For Pataiijali asteya
appears to be unadulterated honesty,
including straightforwardness. Since it
covers all forms of honesty in thought,
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word and deed, no wonder that, if one
completely masters asteya, one perfe-
ctly becomes virtuous. He has all the
virtues in him. This seems to be the
meaning of sarvaratnopasthanam.
According to YSH, expecting anything
more than one's legitimate claim is also
contrary to the sentiment of asteya.

asteya-2 3a-? (VS 142), non-stealing,

one of the ten yamas. Having no greed
for any materialistic things by action,
thought, or speech is said to be asteya.

asphurana sEpIor (TSM 121, 124),

cessation of throbbing. The cessation
of arterial pulsation in places where it
is ordinarily felt, is supposed to be a
sign for the yog/ of the approach of his
death. If throbbing ceases at the arm
pits and the lateral part of the genitals,
the yogi knows that he would live for
only one month more.

asmita-1 afar-¢ (YS II 6), one of the

five klesas (in-born psychological
tendencies). It is the very core of
avidya, as it is an inability to distin-
guish between purusa' and citta', the
former being eternal, the latter
comparatively transient, although it
does not disappear with the death of the
bodies it takes. Every citta', however
does cease to exist when its last body
dies.

asmita-2 fear-2 (YS 1147, 1V 4), the

aindriya avisesa gunaparva in which
the eleven indriyas’ are discerned. As
explained by VBII 19, it is the aviSesa'
gunaparva in which the indriyas’
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develop. The individual cittas' are,
made up of the indriyas', Asmita? is
thus the matter which takes the
innumerable forms called cittas'.
Hence Patanjali believes that the cittas'
come from asmitamatra, i.e., the one
anidriya (of the nature of indriya) stuff
in which no differentiations are seen.
If we metaphysically analyse a citta'
we see that it is made up of indriyas’,
which are nothing but complexities in
asmita’. If we look deeper, ignoring the
complexities, we get to asmitamatra.

asmita-3 stfe&men-3 (YS I 17), Since

Patafijali has clearly said that
savitarka, nirvitarka, savicara and
nirvicara are the sabija samadhi'
(samapattis) and no others, the
samadhi' which has for its prajna,
ananda® and asmita® must be nirbija
samadhi. The samadhi' prajna of this
kind of samadhi' seems to be some
kind of higher consciousness and the
asmita’ ripanugama wargm of citta’®
to be the cit, of citiSakti corresponding
to cit of cidananda (consciousness-
bliss) of monistic-Vedantists. The state
of Patafijali's nirbija samadhi' seems
to be the Vedantic saccidananda state,
often described as the nijavastha
FeTrereE (state of pure consciousness of
atma). What exactly this state is, only
the person who has attained nirbija
samadhi’, really knows. This state lasts
for a longer or shorter time-only so long
as the yogi is in that state of samadhi'.
It is a state of samapatti like the other
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four states of samapatti which
Patafijali calls sabija samadhi'. It is
positively akin to kaivalya, though it
is not asamprajnata, which resembles
kaivalya only in the absence of
duhkha in that state. The phrase
asmita rilpanugama 97 (assuming
the form of) distinguishes nirbija
samadhi' from nidra also. This state
is the opposite of nidra, of which the
alambana is abhava, as well as of the
state in which there is no samadhi-
prajna whatsoever, generally suppo-
sed to be the sate of asamprajnata-
samadhi.

asmita-4 aferar-¥ (VBh I 8), sense of

'svatva', i.e. ownership is asmita. Idea
of self in not-self. Considering anima
etc. the eight siddhis as self which are
not-self.

asvara 3@&a¥ (ABU 7), pure brahman as

opposed to svara brahman (= aum').
While yoga is practised with the aid of
aum (svara) the asvara is to be expe-
rienced. From this it appears that the
Upanisatkara does not consider reali-
zation of the asvara brahman to be a
practice of yoga'. It is an experience
which comes of its own accord at the
end-result of the practice of yoga'; and
being an experience which is real, the
asvara anubhava (experience) cannot
be taken to be the absence of everything
(anon-existent). It is a veritable reality.

ahankara-1 sE&r-¢ (VB 1 45, III 47;

SK 22, 25; TSB 3), a stage of differen-
tiation in the gunas' introduced by
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TSB, SK and VB between Patanjali's
avisesa and lingamatra. According to
SK and TSB, from prakrti (avyakta)
ensues mahat and from that ahankara,
which in its turn develops into the five
tanmatras. According to SK, the
eleven also

indriyas’ are a

differentiation in ahankara.

ahankara-2 s@sr-3 (SS III 2, 37; VB

II 15; GS I 4; TSM 7), self-
consciousness, pride-a typical raga. GS
considers it to be the greatest enemy of
man. Yoga* is in this text said to be
man's greatest strength. Ahankara is
an obstacle in the path of yoga®. Acco-
rding to SS, ahankara resides in
prana' (= jiva).

ahankara-3 s@&rR-3 (SK 24; TSB 5, 6,

9), according to TSB, one of the five
amsas' of akasa'. This ahankara is
considered in these texts to be an
antahkarana and in TSB is said to be
one of the karyas of akasa and visaya*
of antahkarana. According to this
Upanisad, the function of ahankara’
is implied in the function of buddhi.

The entire creation is here said to be
from the mahabhiitas. This text does
not speak of asmita’ of the gunas' and
while for Patafijali sattva® predo-
minates in the aindriya (pertaining to
indriya) creation. According to this
text, akasa' predominates in it.
Ahankara is one of the many things
which are impediments in the path of
yoga* and should be avoided by every
aspirant. The function of ahankara is
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self-consciousness, meaning: 'the idea
of oneself as different from other
selves', not pride, though its function
is called abhimana, generally under-
stood as pride.

I$varakrsna does not consider
ahankara to be raga, which accord-
ing to him, is one of the bhavas®. He
also describes it as abhimana.

ahankara-4 s@&R-¥ (BG XVI 18; SSP

146), egotism, the source of all perver-
sities (dosas). It consists in estimating
oneself very highly for qualities which
one really possesses and also for those
qualities which one falsely attributes to
oneself. SSP explains ahankara as
having five characteristics: (1) abhi-
mana, the pride for those qualities
which are not possessed, (2) madiya,
sense of mine, (3) mama-sukham, sense
of 'my pleasure', (4) mama-duhkham,
sense of 'my pain', and (5) mamaitam,
sense of 'this is mine'.

ahankrti s@Esfa (YTU 10; YSU I 8), the
urge which rises like a wave in water
in the paramatma (the one Supreme
Being). It is called sphurti. It makes a
jiva (living being) of the Supreme
Reality.

ahita afeg (HP 1 60), harmful, unwhole-

some (food). That food is un-
wholesome which is heated over again,
dry, excessively salty or sour, bad food
and food with excess of vegetables.

ahimsa-1 afémr-¢ (YS 11 30, 35; VB II
30; DUI6-8; SAUI(1)4-5; YTU 29;
YSH I 19), one of the yamas', It

54

ahimsa-2

consists in avoiding himsa in action,
speech and mind. According to some
followers of the Vedanta philosophy,
the belief that atman is all-pervading,
that it cannot be pierced or cut and that
it cannot be grasped, is the best form
of ahimsa. But ahimsa, as others
understand it, is prescribed as a yama'
even by the Vedantists. According to
YSH, the following five forms of
himsa are caused by krodha (anger)
or lobha (greed).

1. tying of men and animals;

2. causing a cut on their skin;

3. overloading them;

4. striking them; and

5. depriving them of food, etc. (cf.
himsa).

YSH emphasises the importance of
mental ahimsa. According to VB,
satya, asteya, brahmacarya and
aparigraha complete the ahimsa.

ahimsa-2 afgar-2 (VS 1 39, 40), non-

injury, one of the ten yamas. Non-
injury to all being at all times under all
circumstances by deed, thought or
speech is ahimsa. This concept of
ahimsa conforms well with the concept
of ahimsa given by Vyasa in his com-
mentary on YS II 30. Vasistha further
adds; if an action prescribed by the
scriptures causes no affliction to any
living being can be called ahimsa but
an act like sorcery, even if it is pres-
cribed by the scriptures is liable to be
considered himsa (violence).
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a-3m
akara-1 ste-¢ (VB I 11), aspect.
Cognition of object has two aspects -
the content of cognition and the process
of cognition and it generates memory
of both. Hence we say: "I remember to
have seen that object before".
akara-2 smawr-3 (VB II 32), facial exp-
ression. In reply to a question remaining
silent but showing the inner feeling by
facial expression are also language.
akara-3 smar-3 (G 87, 92; VB IV 10),
form, shape. G considers atma' to be
shapeless. He describes it as gagana-
kara R in G 87. Laxminarayana
comments that, for the purpose of
dhyana, atma? should be taken to be
sky-blue. This, however, does not seem
to be the meaning of gaganakara.
Gaganakara may be no akara. Some
thinkers believe that citta' assumes the
shape of the body which it takes.
akaramauna s@rR® (VM, VBh 11 32),
a form of austerity (tapas) which con-
sists in observing silence. This has been
distinguished from kasthamauna.
akarapatti streRTafer (YS IV 22),
samyoga in an indescribable relation
between purusa' and prakrti’, in
which the former somehow comes in
contact with the latter. Hence while
speaking of buddhi, which the purusa
knows when he is in samyoga with it,
Patanjali uses the word akarapatti.
Speaking of vrtti-less citta' (i.c. citta'
svarupa), he uses the word
avasthanam (YS I 4); while speaking

akasa-1
of citttavrttis', the word sarupyam
(YS I 4) is used by him. The word
samyoga is used when Patarijali speaks
of drsya' (YS II 17). It appears that
purusa' has samyoga with citta’,
whether the latter exists in the form of
cittavrttis or is vrtti-less, i.e. in its
svarupa.

akasa-1 arwmer-¢ (VB 145,11 19, 111 44;

ABU 13; ATU 7,9; MBU I (2) 13; G
73; TSB 5, 6,9; ANU 31; YTU 84, 98,
99), one of the five mahabhutas,
called the viSesas of the tanmatras
which are their aviSesas. Akasa' is
dimensionless empty space. Hence its
avakasadanatva (yielding place
characteristics) and sarvatogati gaamia
(all-pervadingness). Infinitude and
indivisibility are also mentioned by VB
as its properties. The various sounds
which we hear are said to be the forms
which akasa' takes. They cannot be
touched, seen, tasted or smelt, but only
can be heard (VB III 41). Akasa
however, is not empty space. Itis a form
of reality. The ancient Indian theory is
that all sounds are in akasa. The
$abdatanmatra in akasa is therefore
said to stimulate the jaiva tanmatra in
the ear.

ABU compares jiva' to akasa en-
closed by a pitcher. When the pitcher
is broken the akasa is not broken.
Akasa remains just akasa. It is all one,
though it assumes different forms in
different containers. The truth is that
there are not many akasas of different
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forms and shapes. Similarly, the Ulti-
mate Supreme Reality is one and only
one. The many forms in which it
appears are not of the nature of ultimate
reality. Their reality is only apparent.
AKkasa is one of the five tattvas® on
which dharana is prescribed. Its seat
in the body is supposed by YTU to
extend from the middle of the eyebrows
to the top of the head.

Goraksa places akasa in the brahma-
randhra. He considers it to be bright
and compares it to pure water.
Brahmarandhra is said to be deco-
rated with the bijamantra 'ha’ and the
presiding deity of akasa Sarikara (Siva)
is supposed to reside there.

According to TSB, the akasa element
in living beings is responsible for the
fivefold antahkarana (antahkarana,
manas', buddhi’, citta® and ahan-
kara®). Since akasa is inside the body
as well as outside, it can be part of the
bahirlaksya as well as of the madhya-
laksya. In the latter case it is called
bahyabhyantaravyoma.

akasa-2 amarer-? (ANU 11), atmosphere.

Recaka, according to this Upanisad,
consists in throwing out air into the
atmosphere and thus bringing about a
state of emptiness, obviously in the
lungs.

akasa-3 smarer-3 (YTU 99, 102), the

topmost part of head inside (i.e. the top
of the brain). In akasadharana, as well
as in dhyana, anila' (vayu') is to be
taken to this spot and maintained there
for a definite length of time.

akasa (sthana)

akasa-4 amemer-¥ (MBU IV 1-4), one of

the five akasas of the vyomapaficaka.
The names of the five akas$as in the
IVth Brahmana of this Upanisad do not
tally with those mentioned in the
Brahmana I. The latter list tallies with

the one given in Advayatarakopanisad.

akasa-5 stmaRmoT-4 (SSP I 42), one of the

five mahabhutas. According to SSP,
raga (attachment), dvesa (aversion),
bhaya (fear), lajja (bashfulness) and
moha (infatuation) found in human

beings are due to akasamahabhuta.

akasacakra materersk (SSPI19), the last

cakra in the series of nine cakras enu-
merated by SSP. A spot to be meditated
upon. This cakra has sixteen petals and
is known as pﬁrl.lagiripftha located
in the upper part of the brahma-
randhra.

akasa (sthana) smarer (=) (VS IV 4,

7, 9, 14), region of ether in the body.
Etherial spot. From the toes (angustha)
to the top of the head (miirdhantam)
the human body has been divided into
five regions for the practice of
dharanas. From the middle of the eye-
brows to the top of the head is said to
be the region of akasa. The technique
of this dharana lies in imposing the
prana at the akasa region together
with its letter 'ha' g and unmanifested
deity, and retaining it for five ghatikas
(two hours). This facilitates the attain-
ment of samadhi and thereby libe-

ration.
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akasadharana seTITEIRUT = nabho-
dharana ssemon (YTU 102; GS 11T
63; G 73), dharana on akasa'. It
consists in taking the vayu?® to akasa®
and contemplating the image of
Sarikara. By practising this dharana,
the yogi is said soon to acquire the
extraordinary power to move about in
space quite unsupported. This is one of
the five well-known mahabhuta-
dharanas.

akiita aa (SK 31), prompting. Some
vrttis' of the karanas’ may be pro-
moted by other karana vrttis' and one
karanavrtti may in this way bring
about other karanavrttis'. This is
parasparakiita qUEIh.

But the karanas®, according to SK,
have no aims of their own to fulfill. The
only end towards which all their acti-
vities are directed by prakrti' is,
according to I$varakrsna, bhoga and
apavarga of purusa’.

agama-1 amm-¢ (ANU 16), the Vedas
($ruti). Uhana %= (deliberation) which
does not contradict what is laid down
in the Vedas is said to be tarka.

agama-2 amm-3 (YS17; SK 6), any idea

entertained on the strength of testi-
mony. It is one of the three pramanas.
If pramana is correct knowledge and
viparyaya incorrect knowledge, then
obviously pratyaksa, anumana and
agama can all be either pramana or
viparyaya; because error is possible in
all the three of them. Patafijali has said
nothing to the contrary. Vyasa's con-
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tention, however, is that the testimony
of a miilavakta wetersre is infallible
seems to be wrong if miilavakta is a
person who has a first-hand knowledge
of what he says, because it has been
found that even the testimony of an eye-
witness is sometimes unreliable.

In YS 149, Pataiijali uses the word Sruta
g for agama. [$varakrsna's word is
aptagama 3™ (knowledge gained
from a reliable person).

The other two pramanas, according to
Patafijali, are pratyaksa and
anumana; and drsta and anumana,
according to I§varakrsna, who be-
lieves that all the other pramanas
mentioned by others fall under one or
the other of these three. For a
knowledge of that which can neither be
directly experienced nor inferred one

has to depend on agama alone.

agamajala smmastter (HP IV 40), con-

flicting views found in agamas, i.e. the
Vedas. Those who are misguided by the
views expressed in the Vedas etc.,
never become capable of knowing the
unmanimudra which liberates.

agneyi st (NBU 6), one of the four

matras' of omkara. It is the first
matra'ie. A.

acarya 3m=rd (ATU 13-18), guru®. Com-

petent teacher of yoga*. Without an
acarya the sahasrarantarlaksya cannot
be seen. The acarya must be well-
versed in the Vedas; he should be a
devotee of God visnu, unenvious, con-
versant with yoga*, engaged in yoga*
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and filled with yoga*. The acarya in
his turn, must be devoted to his own
guru’ and should have realised the true
self.

Literally guru? means dispeller of
darkness. One's guru?® is said to be
brahman Himself. Guru?® is the end
all and be all, the highest wisdom and
the last resort for the disciple. There is
nothing for him above his guru®, which
is the richest treasure for him. Guru?
is certainly higher than the disciple,
because he is the teacher of the disciple,
though a disciple may even acquire
more than what his guru? did.

ajna 3t = ajnacakra smarask (YSU I

175,V 11; YKU III 10-11), one of the
six cakras’. It has only two spokes, it
is situated inside between the eyebrows
and is described as being like the orb
of the moon, as well as being nadariipa.
YKU identifies it with mastaka &
(forehead) and says nothing more about
it.

G places paramesvara (G 86) between
the eyebrows and describes this deity
as resplendent like a pearl.

atmakhyati sterenfa (YS I 5), identi-

fying oneself with non-self. One of the
aspects of avidya, according to
Patafijali, is the belief that our body,
and many other things for that matter,
are parts of ourselves. This is anatmasu

g atmakhyati.

atmata 3rremer (TBU I 34), selfhood.

Pratyahara, according to this text, is
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that state of a yog/ in which he does
not see the objects as anything different
from brahman, the Supreme Self. He
sees brahman in himself as well as in
everything else. This is a blissful state
for him.

atmatirtha aawel (DU IV 50, 53; BY

VII 167), sacred place in one's own
body. It is suggested that instead of
visiting sacred places with a view to
attain liberation, one should meditate
on the sacred places on one's own body.
According to DU, §riparvata is at the
crest (i.e., Sirasthana), kedara in the
forehead (lalataka), varanasi at the
junction of the brows and the nose
(bhruvorghranasyamadhyame),
Kuruksetra in the region of the breasts
(kucasthana), prayaga in the middle of
the heart (hrnmadhya) and kamalalaya
in muladhara. One who resorts to the
external tirthas goes for pieces of glass
abandoning the precious gems in the
hand.

atmadar§ana eyt (YS 11 41),

vivekakhyati.

atmadhyana stewea= (TBU 1 16), the

state of not having any object before
consciousness other than one's true self
which is the Supreme Self. For this
Upanisad, as for Goraksa ( G 76),
dhyana is always atmadhyana-
dhyana of the paramatman.
According to the monistic view adopted
by this text every individual self is in
essence the Supreme Self-the one all-
pervading reality.
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atmadhyayi arreardt (HP 140), one who
contemplates on atman, one of the ess-
ential conditions for attaining nispatti
stage. The practice of siddhasana with
moderate diet and contemplation on
atman leads one to the attainment of
nispatti stage of yoga.

atmapratyaksa st (GS VI 15, VII

7), seeing the Atma'. Atmapratyaksa
and looking for atmarama are
considered by Gheranda to be the
characteristic features of §ambhavi-
mudra. Nothing more of this mudra,
which is often supposed to be the final
achievement of a yogi, is said in this
text except that he has to look inside
between the eyebrows and see the
atma'.

In I 11 pratyaksamatmanah (= atma-
pratyaksa) is said to result from
dhyana, in VI 15 from tejodhyana,
and from VII 5 it is clear that, according
to GS, The dhyana aspect of rajayoga
is §$ambhavimudra.

atmabhavabhavana-1 TeAYTEHTEAT-2

(YS TV 25), the self-regarding senti-
ments, including body consciousness.
On attaining viveka, identification of
oneself with one's body and one's
possession, is effaced.

atmabhavabhavana-2 RIYE@UTEAT-?

(VB IV 25), problems in the yogi's
mind: how I got into this wretched exis-
tence and how can I get rid of it. Accor-
ding to Vyasa, these problems do not
disturb the yogf after the attainment of
viveka. Vyasa's interpretation of this
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term, however does not seem to be
correct in this context. See

atmabhavabhavana'.

atmarati aeRfq (BG 111 17), rejoicing

in the self. One who finds joy only in
the self and not in the sensuous objects.

atmavinigraha sretfatme (BG XIII 7,

XVII 16), control over the body-mind
aggregate. Xtmavinigraha consists in
withdrawing this complex from flowing
towards its objects and applying to
righteous path, i.e. to Self. The term
atman here refers to the causal aggre-
gate of body and mind. In XVII 16,
atmavinigraha refers to a general
control over mind as a part of mental
austerity.

atmavisuddhi stfagig (BG VI 12),

here atman refers to antahkarana, i.e.
internal organ. In order to purify it one
should resort to the practice of yoga-
by drawing senses from their objects
and concentrating upon one object.

atmasakti srerwifas (GS 11140), kundali.
atma-1 -2 (GS 1V 2-5, VII 2; ATU

10; ANU 5; ABU 16; YS 1V 25), self,
just self without any philosophical
significance, e.g. pratyahara is self-
control (GS 1V 2), atmapratiti seTwaita
self-confidence, atmasakti one's own
power and atmabhava self-consci-
ousness. Pratyahara, according to
ANU, consists in seeing manas' as well
as all the objects as parts of the self,
and not as external objects.

Whether an object actually exists in the
outside world or not, the cooperation
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of atma’', manas' and caksurindriya is
necessary for its visual perception or
apprehension.

atma-2 smr=r-? (G 1, 2, 87, 89, 91, 97;

GST111, 1149, V 83, VI 22, VII 3, 8,
12, 16-20; TSM 9, 100, 129, 144, 147,
152, 161; DBU 6, 8; ABU 11-12),
brahman. It is described as caitanya,
advaita, $§2$vata and para. Although
itis all-pervading and therefore, present
in the body also, yet the body is not the
atman'.

Atman' is saccidananda. The ulti-
mate object of yoga*, according to these
texts, is the realization that the yog7 is
brahman. Yonimudra and $ambha-
vimudra help him in attaining this
realization. Unity of manas' and
atman’ is brought about in the state of
samadhi' and jyotirdhyana is said to
be the dhyana of the tejomayabrahman
dsim@sEF. Sthiiladhyana is not expli-
citly described as the dhyana of
miirtimaya 9fq=@ brahman; but this
seems to be the implied meaning, as
guru’® is described as the brahman
himself. According to Goraksa, the
characteristic feature of dhyana, as
opposed to dharana, is that atman’ is
the object of meditation in it.

TSM describes atma’? as brahma,
visnu and Siva as cinmatra and
caitanya as paramatma and
paratma. It is the ultimate reality
which is said to be pratyaganandariipa
g%y and anantasaktisamyukta

sT=ITeRTagaR, but which still appears
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in the form of jagat S¥iq (universe). It
appears as the KoSas of the living body,
though it itself is mirvikara. The
vikarah foenT: (transformations) are of
jiva, but it appears as if they are of Siva
who is sadasiva. It is on account of
ahankara’ that sadasiva becomes
jiva. It is believed that sadasiva is
deluded on account of its sangati
(samyoga) with avivekaprakrti 3faaie-
wept. The yogi sees iva in the vikaras
but does not see the vikaras in Siva.
Brahman is said to be turyatita and
to reside in the brahmarandhra. DBU
describes atma' as subtle and com-
pares it to an infinitesimal part of the
point of a hair. As smell is in the plant,
butter in the milk, oil in the seed and as
gold is in the ore, so everything is in
brahman as if it were a thread running
through all these beads. He who knows
brahman lives in brahman. Accor-
ding to ABU, as the atma of different
individuals, brahman exists differe-
ntly in different individuals, but in
reality it is one and only one, just as
akasa' is one and still it assumes
different forms in different containers.
Even in a single individual the one
atma' appears to be different in the
states of jagrat, svapna and susupti.
In fact it is one and the same bhutatma
(reality behind things).

Another analogy used to illustrate the
one reality appearing differently in
different things, is that of the one moon
which is reflected at innumerable spots.
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If one looks at the reflections below one
sees many moons, if one looks at the
sky above one sees only one moon.
Goraksa claims that the object of
writing the Sataka 1@ is to lead the
aspirant to atmabodha aeasiy (self-
realization), the supreme realization.

atma-3 3tr-3 (KU 4), essence inside
the body. The entire atman?® is to be
made saturated with om?, which is to
be slowly repeated in all its twelve
matras'.

atma-4 amar-¥ (YS II 21), essence. The
very essence of dr§ya' consists in being
an artha® for the purusa’, i.c. that
which the purusa’ sees.

atma-5 ster-u (ABU 4), subject in the
subject-object relation of cognition. In
the state of manasah hrdi sannirodhah
9 g |=Re: (merging of mind in
the self) this subject disappears.

atma-6 3rer-g (VS 'V 2-5; BY IX 9), true
self, other than jiva. Atman is called
jiva when it is enjoined with body and
it is this jiva which is subject to birth
and death and not the atma. According
to BY, atma is the principle of life and
sensation, situated in the form of bindu
in the dormant serpant (kupcjalinf).

atmarama JrAR™ (GS III 64), the bliss
of self-realization. In two different
contexts, Gheranda uses two phrases
atmaramam niriksyeta SR Fiedd
and atmapratyaksamanayet 3cHYI-
g, While atmapratyaksa is to be
brought about, according to him, atma-

adana
rama is to be looked for and enjoyed.

cf. atmapratyaksa.

atmasi s=men (VB 11 9), abhinivesa.
adarsa syt (YS I 36), vision (in-

tuitions, higher). In the normal course
our sensuous cognitions take place
through the instrumentality of the
sense-organs and therefore, we are
limited by the limitations inherent in the
sense-organs. But when knowledge of
purusa has been obtained by per-
forming samyama as indicated in YS
IIT 35, these limitations fall away and
it is possible for the yogi to perceive
everything without being influenced by
such limitations of sense-organs and

this is called intuitional or higher vision.

adana 3 (SK 28; TSB 6), vrtti of the

karmendriya known as pani. It is
difficult exactly to define pani or
adana. The best English translation for
the latter would be manipulation. For
manipulation it is not always necessary
to use the hands or to use hands and
hands alone. A football stroke, e.g., can
be manipulated with head, or foot, or a
push with any part of the body. All this
is adana and the indriya’, of which it
is the vrtti, is pani. Adana would
include all behaviour which is not sex-
ual, excretory, locomotive, or expres-
sive (i.e. of the nature of language,
whether symbolic or traditional).
According to TSB, adana is the karya'
and the visaya* of prthivi which is
obviously the pani amsa' of it.
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adi anfg (HP IV 85, 86), in the beginning.
Svatmarama classifies the practice of
nadanusandhana into three stages.
The adi stage brings about particular
type of internal sound resembling
ocean, thunder, big drum etc. This stage
may be equated with arambhavastha
and ghatavastha, the first two stages
in the sequence of four stages of
nadanusandhana.

aditya-1 anfaea-2 (G 46, 80), siirya (the
sun). G compares the manipuraka-
cakra' to the rising sun.
Adityamandala is the fire described
in this text as prajvalajjvalanajvala-

puiija FSaeTssTATsaTegst (a mass of
flames of burning fire) which is suppo-
sed to be in the nabhi. while perfor-
ming pranayama’ the yogi is advised
to medicate on it.

aditya-2 snfeg-3 (BY IX 90), name of
the Sun God. Since it gives life to all
beings, it is called aditya.

adinatha aufearer (HP I 1; SSP I 1), the
first teacher of the Natha cult. It is
found to be synonym of Lord Siva, thus
Lord Siva is called adiyogacarya.
Svatmarama has offered his salu-
tations to adinatha in the beginning of
the text.

ade$a 3yt (SSP VI 96-97), a technical
term indicating identity of the three
principles, viz., atma, paramatma
and jivatma.

adyantavanta rer—~re—< (BG V 22),
having a beginning and end. The
worldly pleasures have a beginning and
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an end. The contact of senses with the
objects mark the beginning of a
pleasure and their separation is an end
of the pleasure.

adyapinda smarfaus (SSP 1 28), the

primordial pinda. It consists of five
principles: paramananda, prabodha,
cidudaya, prakasa, and so'ham-
bhava. Each principle further contains
five characteristics. (cf. SSP 23-27).

adhara-1 smeR-¢ = muladhara genar

(G 10,11,78; YSUT168,V 5, VI 22-
33; YCU4, 6; YKUIII9, 10; DBU 43-
4), the lowest cakra' in the body. G
places this four-petalled lotus in the
guda, which is called adhara; and in
that, according to him, is said to reside
the yogi (G 11). In G 10, however,
yonisthana is said to be between
adhara and svadhisthana.
According to Kuvalayananda and
Shukla, the adharacakra! is said to be
in guda, because it is nearer to the anus
than the sexual organ. G describes this
cakra' as bright burning gold.
Concentration on this is prescribed by
Goraksa and it is enjoined by him that,
while imagining this bright burning
centre, the yogi should think of atma'.
This cakra' is thus one of the nine
dhyanasthanas of Goraksa, who con-
siders it to be the seat of vahni. Acco-
rding to YSU, muladhara is the trian-
gular region between guda (anus) and
medhra (penis). There resides Siva' in
the form of jiva.

The kundalini $akti, vayu* and vahni
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also are there, and bindu and nada,
hamsa and manas', according to this
text, all rise from this region. It is called
the kﬁmarﬁpapfgha and is said to
bring to the yogi all that he desires. The
universe is said to arise from the
adharasakti and again to resolve into
it. In this sense, the entire universe
sleeps when the adharasakti (kunda-
lini') sleeps, and wakes when she
wakes. He who knows adhara' gets
freedom from the fruits of his evil deeds
and sees light. The three Vedas are in
adhara. The susumna, ida' and
pingala meet in the hind portion of
adhara'. Pascimaliriga uf$=mier is in
adhara'. Candra and stuirya® are also
in the hind portion of adhara'. Adhara
is thus one of the most important
cakras!. Taking it do be lotus-like,
YCU considers adhara to be four-
petalled. YKU, considers muladhara
to be one of the six cakras' and equates
it with guda. From the point of view of
modern physiology, adhara may be
taken to be the coccygeal plexus.

adhara-2 smeR-3 (GS 111 12; HP 111 72).

The sixteen adharas referred to in this
text may be the sixteen paths, which are
supposed to run from the throat to the
upper parts of the head. Brahmananda,
the commentator of HP, mentions the
following as the 16 adharas: toes,
ankles, knees, thighs, perineum, penis,
navel, chest, neck region of the throat,
tongue, nose, the spot between the
eyebrows, forehead (lower part), upper-
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most part of the forehead, and top of
the head. But this does not seem to be
relevant.

adharavata arara (YSU VI 27-8), the

prana‘, which is to be raised from
adhara’ and sent up to the head along
susumna. Adharavatarodha is said
to be the very essence of yoga*. It consi-
sts in restraining this prana* from
going up the ida’ or pingala way and
sending it up through the susumna.

adharakuficana smerge= (HP 11 27),

contraction of the (adhara). This is
practised in such a manner as to suck
the water into the colon. This is the spe-
cific technique of vasti (colon lavage).

adhidaivika anfifas (TSB 8; YKU177;

VB I 31), divine. TSB speaks of an
adhidaivika aspect of the organs of the
body and names the twelve presiding
deities of the twelve principal organs.
YKU speaks of the adhidaivika body
which Upanisadbrahmayogi paraphr-
ases as pratyagabhinnaparabrahman
T =T sE (the one Supreme
Reality); and VB (I 31) speaks of
adhidaivika pain which VM explains
as pain caused by an evil star, a yaksa
I8, a raksasa e (demon) etc.

adhibhautika smfawifas (TSB 8; YKU I

77; VB131). The twelve nadis® menti-
oned seem to be the adhibhautika
aspect of the twelve angas' according
to TSB. VB speaks of adhibhautika
pain, which VM explains as pain
caused by a living being, e.g., snake,
tiger; and YKU advises the yogi to
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merge his adhibhautika body in his
adhidaivika body.

adhyatmika smreatfars (TSB 8; VB131),
pertaining to the self. It appears that
TSB considers the ten indriyas'?,
manas' and buddhi' to be the adhyat-
mika organs, or the adhyatmika
aspect of the body. According to VM,
bodily as well as mental pain is
adhyatmika (cf. commentary on SK).

ananda-1 3mA=-¢ (SK 28; TSB 6), the

vrtti' of the indriya'”? known as
upastha (sexual behaviour). cf.
vacana. TSB considers it to be karya'
and a visaya of prthivi.

ananda-2 3m=s-? (GS III 31, 41, V 57,

83, VII 8, 11, 13, 15; G 84, 99), a kind
of experience which everyone can have,
though it is not the same as sense plea-
sure, or aesthetic enjoyment. As a yogi
practises khecari mudra he feels
happier and happier day by day. This
is the beginning of ananda?. while
aesthetic enjoyment and sense-pleasure
are felt for the time being, ananda? is
the true yogi's constant companion. He
is always in the state of ananda’. The
yogi who practises pranayama? also
gets this experience; and the essence
of bhakti +ifser (devotion) too is
ananda’. Ananda’ of a bhakta v
(devotee) is often expressed by his
shedding tears and getting gooseflesh.
Thus ananda? is the happiness of peace
and is not what Patanjali calls hlada
(YS I 14). While jati, ayu and bhoga
are the vipakas of karmasayas, hlada

anandabhairava

and paritapa are their phala. Ananda’
is experienced in the state of complete
detachment, not hlada.

ananda-3 sm=-3 (YSI17;GSV 57),a

peculiar kind of bliss which only the
yogi gets, as the result of his yoga*, in
the state of samadhi'. Others do not
know it. This ananda® is also said to
be experienced as a result of the union
of manas' and atma’ which Gheranda
calls samadhi'. The presence of
ananda® clearly shows that such
samadhi’ is samprajfiata in
Patarijali’s terminology, ananda?® being
one of the four kinds of contents of
samapatti, which make cittavrtti-
nirodha samprajnata. This ananda®
is said to be experienced in kumbhaka
of the murccha variety (cf. GS V 83),
because that too involves the union of
manas' and atma'. To distinguish it
from the other types of ananda we can
call it sahajananda ¥gs=<.

ananda-4 am=-¥ (MBU II (1) 7; TBU

VI 1, 3), the Supreme Reality which,
according to the Vedanta philosophy,
is sat §q - cit-ananda. What exactly
this ananda*is, only the person who
has realised the Supreme Self, knows.
It is obviously not an experience as we
understand this word; and this is what
distinguishes it from ananda® which is
the samadhiprajia of nirbija-
samadhi® - an experience of advanced
yogis.

anandabhairava sma=sra (HP I 5),

name of a siddhayogi. One of the
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thirty-three siddhayogis enumerated
by Svatmarama (to pay his salutation
to all those siddhayogis).

anandanugata A== (VBh117), the
third of the four yoga regions of
samprajnata, the others being: (1)
vitarka, (2) vicara and (4) asmita.
Those modes of consciousness are in
ascending order and different in their
contents. Thus the anandanugata
level or mode of citta has bliss
(ananda) as its content and is of the
form 'T am happy'. The object-ananda
cannot be grasped through senses,
rather it transcends the sensuous sphere
and hence it cannot be said that just
there is a distinction between vitarka
and nirvitarka, or between vicara and
nirvicara, there can be a similar disti-
nction between ananda and nirananda.
Again the contrary/opposite/negative of
ananda is not nirananda but pain or
duhkha. Further, in this mode of expe-
rience there is absence of pain which is
due to predominance of sattva in the
citta.

anusravika smysifas (VM, VBh I 15),
heard (mentioned in the scriptures).
This includes all such things which
cannot be seen but which may be
supposed to exist, e.g., heaven, the state
without body, the state of absorption in
prakrti etc. Yogi has to master all the
five jnanendriyas to such an extent
that he derives no pleasure either
through the seen objects or learnt
through hearsay (anusravika).

abhyantara-2 (karma)

apa 3 (SSP I 39), one of the five gross
elements, working in the human body
in five forms: saliva, urine, semen,
blood, and sweat-these five are due to
apa.

aptavacana Jrwrera= (SK 4, 5). cf.
vacana and agama.

abhasvara smarar (VB 111 26), gods who
reside in the second loka, i.e. the
tapoloka along with mahabhasvaras
and satyamahabhasvaras. They all have
the entire prakrti under their control.

abhoga-1 amut-¢ (VB I 17), dwelling
upon. Vyasa's idea seems to be that a
visaya, object of consciousness always
has a concrete as well as subtle aspect.
In vitarkanugata samapatti the citta
dwells on the concrete aspect like an
image. But every object has a subtle
aspect also, e.g. every earthen pot is, if
analysed metaphysically found to be
made up of tammatras. In the
savitarka and nirvitarka samapattis
the citta? ignores this subtle consti-
tution of the object of consciousness
and concentrates on its concrete aspects
only.

abhoga-2 sma-3 (VB 15), bhoga.

abhyantara-1 ama=r-¢ (VB 11 50), pre-
ceded by complete inhalation. Cess-
ation of respiration after complete-
inhalation, is abhyantarakumbhaka
(pranayama).

abhyantara-2 (karma) ma=w-] (FH)
(VS 1 22, 24), variety of nirvitarka-
karma enjoined by the Vedas as a
means for liberation Abhyantaranir-
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vitarkakarma consists in observing
the duties within self with the means
of intelligence.

abhyantara-3 (yoga) Jma=i-3 (ITT)
(VS II 57), internal yoga consisting of
pratyahara, dharana, dhyana and
samadhi.

abhyantara-4 (Sauca) Ima=R-¥ (IN)
(VS 151), refers to internal $auca vis-
a-vis external $§auca, which consists in
purification of mind through right deeds
and spiritual knowledge.

abhyantarakarana sma=Raor (SK 33),
antahkarana.

abhyantaravrttipranayama 3ma=r-
gfwwmomam (YS I150), one of Patanijali's
first three pranayamas® It is that
kumbhaka' in which the chest is
expanded to the full. Hence it is always
preceded by complete inhalation. In this
context the word vrtti' is used in YS
for the state of the chest, and
abhyantaravrtti for the state in which
the lungs are full to capacity.

ambhasidhdrana smewdteron (GS 111
60, 73), one of the five dharana
mudras. It consists in taking the
prana* and the citta’ to the spot in the
throat which is the seat of the ambu-
tattva and retaining them there for two
hours. Goraksa calls it varuni-
dharana. (cf. ap.) Ambu is white and
pretty like the conchshell, the moon,
and the jasmine flower. GS calls it
kilala femer (nectar). It is to be ima-
gined along with visnu and the letter
va which is the bijamantra of visnu

ayu

and therefore, the mystic sign for the
god visnu.
Ambhasidharana is said to ward off
unbearable sorrow and sin. cf. Vﬁrur_ﬁ
(= varini) dharana.

ayataprana saaurer (ANU 10), a person
accustomed to prolonged phases of
respiration. Upanisadbrahmayogi
applies the lengthening only to rucira
kumbhaka', but there is nothing in the
text to show that the meaning should
be so restricted. It appears that the
complete mantra (gayatri) is to be
mentally repeated twice not only in the
state of kumbhaka' but also while
exhaling and inhaling. ANU 10 can also
be interpreted as referring to three units
of time devoted to rucira, three to
recaka and three to puraka. In this
way pranayama’ should mean that (1)
there should be kumbhaka’, (2)
recaka, puraka and kumbhaka’
should all be long and (3) they should
be equal in duration.

ayama 3mam (YKU I 19), synonym for
kumbhaka.

ayu g (YS II 13), length of life-one of
Patarijali’s three karmavipakas. Acco-
rding to him, one's ayu is determined
by one's own ways of the present and
previous lives. If one succeeds in acqui-
ring the way of life in which one's
actions are not motivated by the klesas,
then there is no vipaka of the actions
which he performs-neither jati', nor
ayu, nor bhoga. Such a person will
neither have any pleasant or unpleasant
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experiences, nor a long life, nor will he
be born again after death. Actions bear
fruit only when they are rooted in the
klesas. This is Patafijali's theory.

arambha ey (VU V 71; YTU 20; HP

IV 69), one of the four bhiimikas sjfe
(stages of progress) in yoga®, the other
three being ghata, paricaya and
nispatti. For these stages HP uses the
word avasthas. Arambhavastha,
according to this text, begins when one
gives up bahyakarma sgres and resorts
to antahkarma. Upanisadbrahmayogi
comments that thinking, speaking and
acting are all bahyakarma. The three
groups of organs referred to in the VU,
as the organs of bahyakarma, are (1)
action organs, (2) sense organs, and (3)
the internal organs antahkarana
consisting of manas’, buddhi and
ahankara'. Bahyakarma is in this
way not action as we understand this
word ordinarily. According to YTU, the
signs of arambhavastha are light
body, bright face and good appetite. It
appears that while paricaya and
nispatti states may be attained even
without very great success in
hathayoga, arambha and ghata are
the first two stages of comparatively
advanced hathayoga in the sense of
yoga performed mainly with the body.
arjava-1 asta (VU V 12; SAU I (1) 4,
10; TSM 32; DU I 6, 16), straight-
forwardness (absence of cunningness).
It is one of the ten yamas', The
following definition given in SAU is
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more difficult than the term defined:
adopting the same attitude towards
persons who perform and those who do
not perform-by word, deed or thought-
the acts which are enjoined and eschew
or do not avoid those which are
prohibited. According to TSM, arjava
is moral uprightness and according to
DU, it consists in behaving and feeling
in exactly the same way towards one's
enemy, friend, wife, son and one's own
self, i.e., making no difference between
friend and foe, between self and not-
self.

arjava-2 amsia-: (VS I49; BG XIII 7,

XVII 14), straightforwardness, one of
the ten yamas. Leaning towards actions
prescribed by the scriptures and
desisting from other than the prescribed
(forbidden) actions, and while
following them maintaining an equani-
mity in mind, speech and action is
called arjava. According to Gita,
arjava lies in straightforwardness of
body and senses both. It is one of the
essential qualities of physical aus-
terities ($aririka-tapa).

arta et (BG VII 16), distressed. Arta

is one among the four classes of
devotees. Others are (2) seeker of
knowledge, (3) seeker of wealth, and
(4) wise man.

aruruksu a&®g] (BG VI 3), desirous of

taking to yoga. Specially one who has
not taken to yoga (dhyanayoga) due
to unsteady mind, but is desirous of
practising it.
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alambana-1 smera=-¢ (YS 110, 38, IV
11), object of consciousness. According
to Patafijali, it is easier to dwell on
certain' objects of consciousness than
on others. One class of such objects are
those of which one has had a vivid and
pleasant dream. Knowledge of such
objects Patanjali calls svapnanidra-
jiiana @ (knowledge gained in
sleep in the shape of a dream). The
statement that every vasana is directed
towards an object of consciousness
(cognised object) shows his keen
insight into psychology.

alambana-2 aere=-2 (BY II 60), su-
pport, used for omkara. Since omkara
works as a great helping principle, to
reach the highest abode of brahman,
it is called alambana.

alasya-1 amere-¢ (YS I 30; HP II 55;
ANU 27; YKU 1 59; TBU I 40). Acco-
rding to Patadjali, alasya is one of the
nine antarayas. Brahmananda in his
Jyotsna saieeT describes alasya as
disinclination to exertion on account of
a feeling of heaviness of the body and
the mind (jyotsna HP 1I 34).
According to YTU, alasya is one of the
six vighnas, none of which is described
or defined in this text. According to
ANU, it is one of the seven things that
a yogi should avoid; according to
YKU, it is one of the ten obstacles in
the path of yoga*, and according to
TBU, one of the nine impediments in
the way of samadhi.

alasya-2 stereg-? (VB, VM, VBh I 30),
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one of the obstacles (antaraya) in the
practice of yoga. Alasya has been ex-
plained by Vyasa as inactivity of the
body and mind due to heaviness.
According to Vacaspati, heaviness of
the body is caused by phlegm whereas
the heaviness of mind is caused by
inertia Vijnanabhiksu further adds that
lack of activity (alasya) causes the lack
of the practice of the means of yoga
(tabhyamhetubhyamapravrttih

samadhisadhananusthanam a=i &q-

AT T -GS ).

aloka arent® (YS III 5, 25), seeing

Pravrttyaloka vg<areis is therefore the
rising of a vigayavatf (concrete) jyoti-
§mati (light) pravrtti as a result of a
practising asana' and pranayama’ in
the light of which the yogi sees
imperceptibly small, hidden and distant
objects. Prajnaloka is thus the rising
of a samadhi-prajiia. When a yogi
tries to go into the state of samadhi'
with the object of knowing about an
imperceptibly small or a hidden or a
distant object he does not imagine
anything but waits for a clear picture
of the object spontaneously standing
out before him. This would be his
samadhi'prajna‘and seeing it would
be prajnaloka.

alocana 3t (SK 28), vrtti of a sense

organ which includes both sensation
and perception. SK's statement that
alocanamatravrtti STTEATAGGN iS
directed towards rupa’ etc. gives the
reader an impression that alocana is
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only sensation. But rupa' here covers
both light and forms of objects as seen.

avarana amawer (YS 1152, 11143, IV 31),

covering screen. Patanjali believed that
by practising pranayamaZ yogis
begin to experience internally aroused
sensations. Most of the yogis report that
they see a circumscribed patch of blue
light. This light is said to be seen only
when a built-in screen is removed by
the practice of pranayama’.
Pataiijali speaks of another screen,
inherent in every citta'- the screen
which hides universal knowledge. This
curtain, according to Patafijali, is lifted
when, as a result of very long and
arduous practice of yoga', the highly
advanced yogi succeeds in taking his
citta! out of his body; and also when
all the kle$as get prasupta and prompt
no behaviour. (cf. bahirakalpita-
vrtti').

avrtti sgfa (BG VIII 23), subject to birth
and rebirth. Opposite of anavrtti.

asaya amvm (VB, VM 1 24, 11 12), store-

house, vehicle, residue. Since in the
theory of the law of karma, it has to
be assumed that different karmas take
different time for the process of
maturation and fructification, it be-
comes necessary to assume that these
karmas remain somewhere in some
subtle form. Thus the storehouse of
these karmas is called karmasaya.
They are called vehicles because by
their means the residue, which show
themselves as fruitions are embedded
as potencies in the citta.
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asis smfory (YS IV 10; VB I19; IV 10). In

this context the word is used for the
innate unconscious wish to live, called
abhinivesa. VB has called it a vasana.
Patanjali's argument is that since this
disposition is beginningless, it is
obviously wrong to think that all dispo-
sitions called vasanas are the after-
effects of experience of the present or
any past life. Abhinives$a, according to
Patanjali, is not a memory of painful
previous deaths as Vyasa thinks.
Vasanas may be conscious or uncon-
scious, formed in this life or a previous
one, or absolutely beginningless and
inherent in every citta'.

asraya-1 angm-¢ (SK 12), facilitation,

reinforcement. One of the vrttis' of the
three gunas’, according to this text, is
reinforcing the activity of another. This
is the opposite of their vrtti' which in
SK is called abhibhava.

asraya-2 ATs=r-: (SK 41, 62), that

without which something cannot exist.
The $anta, ghora and mudha viSesas
are called the asrayas of lingas’;
because if prakrti had not provided
these viSesas there would have been
neither lingas nor matapitrjas, nor
prabhutas, which are called by
I$varakrsna §anta, ghora and muidha
visesas respectively. Since every
material must exist in some form or the
other, prakrti* must also have one or
many forms. It is found to have many
and I$varakrsna therefore, speaks of
nanasraya @ prakrti® and bahutva
Tg multiplicity of prakrti®.



asraya-3

asraya-3 sms@-3 (VB IV 11), ground,
that in which something inheres as
vasanas in manas’ (ciita'). Without a
citta!, of course, vasanas would not
exist.
asraya-4 asa-¥ (SK 16), overpowering,
dominance. Different forms and shapes
of avyakta are seen because of the
dominance of one guna over the others
in different ways and in different
degrees, of which the number is legion.
asana-1 amra"-2 (YS II 29, 46; DU 1 4;
TSM 34, 52-3; VU V 11; KU 2; SAU
1(1)2-3,1(3) 1-14;HP117; G4-7, 54,
67; YCU 2, 109; GS 1 10, IT 6, V 45;
DBU 41; YTU 24), posture. It is one of
the eight angas' of the astarigayoga’
arei-ai. Patanjali describes it as long
lasting comfort without the least
inclination to move any part of the
body, now known as stability. Asana'
is thus a state of undisturbed
homeostasis, an undistur-bed
maintenance of tonic rhythm. It lasts
so long as no discomfort is felt. Thus,
according to Patanijali, asana' is
essentially a meditative posture and not
an exercise performed for physical
culture. Like Patanjali, KU also
restricts the denotation of the term
asana' to meditative pose. By asana-
mavasthita 3TETAER the author only
means remaining steady in any pose.
Only eight asanas’ are enumerated and
described in SAU. Nine asanas are
described in DU and it is claimed here
that through asana® one conquers the
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three worlds. Asanajaya is also said
to purify the nadis®.
For G asana' is one of the six yoga-
ngas and there are as many asanas' as
there are species (or types) of animals.
If the number of such classes be 84
lakhs, one representing each lakh will
give the number 84.
However, according to G, of these 84
only two are the typical asanas!
siddhasana and kamalasana. Accor-
ding to HP also, the number of asanas’
declared by Lord Siva is 84, of which
the most important ones are: (1)
siddha, (2) padma, (3) simha, and (4)
bhadra. Practice of asana' is also said
in G to cure diseases; and dharana is
advised to be practised after asana’,
pranayama’ and pratyahara have
been mastered.
According to GS, asana'is one of the
seven constituents of ghatasthayoga.
No definition of the term is given, but
thirtytwo asanas' are described in
detail. The only thing said about asana
in general is that, it leads to toughness
(drdhata) of the body.
According to YTU, asana' is one of
the twenty members of hathayoga.
Only four asanas are prescribed in this
text as in HP viz., siddha, padma,
simha and bhadra, but are not
described.

asana-2 -3 (GS II 44, V 38; TSM
90-91), seat (the carpet etc. on which
the yogi sits for performing yoga®). It
may be made of wool (like a blanket)
or grass, or it may be a deerskin, or a
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tiger-skin. According to TSM asana® asana-7 3m&@a- (BG VI 11), seat.

should be a wooden seat covered by asana-8 smaa-¢ (VB, VM, VBh II 46;

grass, black deer-skin, etc. twice as long
as it is broad.

asana-3 E=-3 (MBU I (2) 5), niscaya-
JjAana fager=sm=. For a yogi who is
successful in amanaskayoga the eight
yogangas are not prescribed. Hence he
is not to practise asana' niyama*.
NiScayajnana (True knowledge) is his
asana’.

asana-4 sa=-¥ (TBU 15, 25), that state
in which there is uninterrupted brahma-
cintana (meditation on brahman). That
is a sukha (= pleasure = bliss) in itself
and drives away all the other pleasures,
that is, worldly pleasures from the
mind. Asana* is one of the fifteen
angas of yoga®, according to this text,
but it is not posture. It is a state of mind.

asana-5 aaA-w (YKU 12, 4), one of the

three means of bringing about
samirajaya. The other two means are
said to be mitahara and Sakticalana.
Only two asanas® are recommended,
viz. padma and vajra. Asana® thus
seems to mean pose which stimulates
the spinal cord to arouse cutaneous
sensations internally.

asana-6 ra=-§ (TSM 29), uttama 379

asana® is here said to be sarvavas-
tunyudasinabhava Teerd=[ETEFTE
(vairagya). In some Yogopanisads,
yoga* terms are described in a manner
other than that in which they are
described in texts ordinarily known as
yoga* texts.

VS 133, 35,67, SSP II 34), steady and
comfortable sitting posture. Vyasa,
while commenting on YS II 46, enume-
rates eleven asanas and suggests many
more which may secure steadiness and
ease. The name of eleven asanas men-
tioned by Vyasa are-padmasana,
virasana, bhadrasana, svastika,
dandasana, sopasraya, paryanka,
kroficanisadana, hastinisadana,
ustranisadana, and samasamsthana.
Vyasa has tried to define asana by enu-
merating them but he has not described
the technique. VM gives the technique
thereof. VBh also gives the technique
of these asanas but by quoting from
vasistha and Yogapradipa and others.
Apart from these eleven asanas, he
recognises mayurasana also. In fact,
for him there are as many asanas as
there are living beings. Vasistha enu-
merates ten asanas, which to him are
more important and further he says that
out of these only four, which he does
not specify, are most important for the
attainment of liberation. While quoting
Vasistha in the vartika of YS 1I 46,
Vijianabhiksu gives the names and
technique of asanacatustaya, which
seem to be the four most important
asanas referred to by Vasistha in VS,
viz., padmasana, virasana, bhadra-
sana, and svastikasana.

SSP describes asana as being steady
in one's own form. One should be
steady by adopting any one of such



astikya-1

postures as svastikasana, samasana,
padmasana, siddhasana etc.

astikya-1 anféraa-¢ (VU V 13; TSM 33;

SAUI (2) 1, 4; DU II 1, 6), belief in
the Vedas. According to these texts, it
is one of the ten niyamas'. TSM,
however, considers belief in God to be
a part of astikya. For SAU, astikya is
faith and trust in the various duties
enjoined or prohibited by the Vedas and
DU includes in it faith in the smrtis too.

astikya-2 snfaa-2 (VS 156; BG XVIII

42), one of the ten niyamas. Belief in
and understanding of actions to be done
and not to be done. Discrimination
between good and bad action only can
lead to right path. According to Gita,
faith in the teachings of the scriptures
is astikya.

asurakabhava ey (BY XII 17),

the condition of mind in which
everything is performed without any
hitch, i.e., one never minds the ought
and nought. One who resorts to it,
perishes.

asurisampat @ (BG XVI 4-6),
demoniacal qualities. Ostentation
(dambha 37), arrogance (darpa), self-
conceit (abhimana), anger (krodha),
insolance (parusya), and ignorance
(ajiana 313711) are the demoniac
characteristics.

asvada am@arg (VB, VM III 36), cognition

of divine taste. One of the five divine
qualities that is attained through the
samyama on sattva purusa.

Vacaspati clearly indicates that
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ahitagni
sravana etc. refers to divinecognition:
$rotradinam paficanam divyasabda-
dyupalambhakanam
samjiah Sravanadayah ST GEET

RIS UeTe e =T T: HTuTes:.

tantrikyah

aharana atewor (SK 32), one of the three

broad divisions of the vrttis' of the
karanas, the other two divisions being
dharana and prakasakarana. While
dharana is a joint vrtti' of all the
karanas (cf. samanyakaranavrtti)
and prakasakarana of all the buddh-
indriyas and the antahkarana,
aharana is the vrtti' of the karmen-
driyas alone. It is the five-fold beha-
viour: vacana, adana, viharana,
utsarga and ananda.

ahavaniya smea=ia (BVU 6), one of the

three sacred fires. It is placed on the
eastern part of the sacrificial pandal. Its
pit is square in shape. Makara or om
is here described as one of the many
other sacred things as if it were
ahavaniya itself.

aharya smerd (SK 32), that which is the

object of aharana. It is here called the
karya of karmendriyas. Karya',
however, does not mean effect or ac-
tion (vrtti') but object (visaya).
Aharya is therefore, behaviour. While
aharana is the act of behaving, aharya
is that which is to be done. In English
the gerundial form is used for both; e.g.,
we can say: he was shouting and also
his shouting was in bad taste.

ahlada smeeng (GS VII 14) = hlada.
ahitagni snfearft (BY IX 125), knower



iccha-1

of the five agnis is called the ahitagni.
During atmayajiia one should con-
template on all five agnis situated in
the five different regions of the body.
These five agnis and their regions are,
(1) vaiSvanara in the lotus of heart, (2)
garhapatya agni in the stomach, (3)
daksinagni in the back. (4) ahavaniya
agni in the mouth, and (5) §unya agni
in the head.
i3

iccha-1 s=31-% (BG XIII 7), desire, the

property of inner-sense (antahkarana)
and it is matter (prakrti) because it is
knowable. When experience of a plea-
surable thing gives stimulation to see
the same thing again and again, that is
called iccha.

iccha-2 g=31-3 (SSP 156), SSP describes

as having five gunas (modes), - (1)
passion (unmada), (2) impression
(vasana), (3) wish (vanccha), (4)
anxiety (cinta), and (5) endeavour
(cesta).

ida-1 g=1-2 (G 18, 20, 23; YCU 16, 18,

21, 98; VU V 26; KU 16; TSM 70;
DBU 52,55; YSU193,V 18,19, VI 6,
9;DUIV 3,7,9; SAUI(4)9, 11), one
of the components of the
nadimayacakra® qréwa=is (the auto-
nomic nervous system or perhaps only
a part of it).

ida' runs on the left side. Soma (li-
terally the moon) is its presiding deity.
Along with pingala and susumna, it
is a path for nervous impulses to travel.
According to VU, it is one of the twelve
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nadis and is said to be situated on the
left side of susumna.
KU mentions ida among one of the
three nadis chosen by this text out of
a total of 72,000. The other two
mentioned by name are susumna and
pingala.
According to TSM, this nadi® runs
from kanda to the left nasaputa TG4
(nostril). For SAU, ida’ is one of the
fourteen selected nz'u_ﬁs2 and according
to DBU, one of the ten picked up by
this text.
Sixteen nadis are enumerated in YSU
in the 5th chapter, of which ida’ is one.
In the 6th chapter, however, 101 nz'lcﬁs2
are mentioned without being enume-
rated. Here also ida' is said to be
situated to the left of susumna and is
described as hemariipa g7%&q (golden).
DU also mentions ida' as one of the
fourteen principal nadis®. It is, in this
text, said to extend to the top of the left
nostril and candrama a=a1 (moon) is
said to operate through it. In YSU, ida’
is mentioned as one of the sixteen
nadis? which constitute the nadi-
cakra?. It is said to terminate at the tip
of the big toe, presumably the left. This
is an unusual description of ida’.

ida-2 g=r-3 (YSUI193; TSM 96; GS 1 56,

V 43,49, 52, 66; HP 11 10), left nostril.

ida-3 ger-3 (VS 11 27, 39; BY IX 96),

one of the fourteen important nadis,
situated on the left side of susumna,
in the kanda and stretched up to the
left nostril. According to BY, ida and



indra-1

susumnia both nadis have been
conceived in the form of rasmi (rays).

indra-1 gg-¢ (TSB 8), one of the gods

who reside in the twelve nﬁ(ﬁs in the
shape of twelve pranas’.

indra-2 sg-3(YCU 72), he who enjoys, -

in this context, brahman as the
enjoyer. The four purusas who are said
to be the lords of the four avasthas are
the four aspects of indra? who, in its
turn, is an aspect of brahman the
enjoyer. The different gods mentioned
here are also the different forms, or
aspects, of brahman. As such, they are
said to be the lords of the different
aspects of prakrti'. They are the
subjective side of reality, prakrti being
the objective side. This however is not
the sense in which the word indra is
used in the puranas qTor. Brahman
being saccidananda ananda® is his
nature and whether we can speak of an
aspect of brahman as enjoyer of
ananda’® is an unsolved problem.

indravajra gaws (KU 13), dharana that

pierces through the marmajarigha wese,
the knee joint, rather the innermost part
of the knee joint which is probably a
nervous structure-may be a complex
synapse. It is to be unhesitatingly cut
by dharana before the nadis in the
throat are so cut, because it is one of
the cords by which we are bound to the
body. The dharana by which the yogi
cuts the marmajangha is here called
indravajra.

indriya-1 gfga-¢ (SK 6, 26, 34; VB II
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19; TSB 6; YS 1143, I1113), five senses,
five action-organs and manas. While
explaining the viSesa level of differenti-
ation in the gunas', VB also mentions
these eleven. Though Vyasa does not
use the word it is implied, because he
does not mention manas at the aviSesa
level either by this name or as an
antahkarana. TSB, however, speaks
of the five sense-organs and the five
action organs only as indriyas. Acco-
rding to this text, manas?’ is one of the
five amsas' of akasa', while the five
senses are the five amsas' of vahni and
the five action-organs those of prthivi.
Whether we should consider the total
number of karanas to be 15 or 11 or
13 is not clear. They, however, do not
regard the indriyas or the antah-
karanas to be bodily organs. For these
thinkers, they are made up of a subtle
stuff and do not die with the body; and
for this reason we can call them the
constituents of the soul which

transmigrates.

indriya-2 sfs@-3 (YS, VBII 18, 111 47),

According to Patafijali, dr§ya has two
aspects one of which is called bhuta
or bhautika and the other indriya® or
aindriya. The latter aspect, according
to VB, is indriya' at the viSesa level,
asmita' at the avisesa level and
vyavasayatmaka =eaacas  linga-
matra at the lingamatra level. In YS
1143 and YS II 13 Patanjali and in the
7th verse ANU have used the word
indriya for aindriya viSesa i.e.



indriya-3

indriya', which is the immaterial and
active part of every living being. In this
part of the living being rajas is active,
sattva predominates and tamas is
practically dormant.

indriya-3 zf=-3 (YS 1141, 54, 55; TSM

147), the innate tendency to press
indriya' into service for gaining
pleasure. The innate disposition to use
an indriya® in this way is also given
the name of that indriya'. They speak
of caksurindriya also when they mean
a strong impulse to see beautiful things
which bring pleasure. A yogi's control
over this impulse is called pratyahara
by Patafijali. It follows upon a complete
cessation of citta’-vrttis'.

indriya-4 gfga-¥ (ATU 9,10), the

nervous sensory apparatus. Here the
peripheral sense-organ eye is not
meant; most probably the visual centre
of the cerebrum is meant (cf. anus-
andhana). The peripheral sense-organ,
here the eye-is not the instrument of
anusandhana. In murtitaraka-yoga,
they use indriya in this sense. In
amurtitaraka-yoga they do not. Co-
operation of manas' is necessary for
every activity of indriya for the
anusandhana of murtitaraka as well
as that of amurtitaraka.

indriya-5 gfRm@-w (VB 1 7), the physical

sense-organ through which the citta®

obtains perceptual knowledge.
Indriya® in this sense is a part of the
body which is destroyed with death and

does not transmigrate, while indriyas’
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indriyaghata
transmigrate with the transmigrating
soul. According to Patanjali, the trans-

migrating soul seems to be made up of
indriyas'.

indriya-6 sfsra-g (VS V 8), sense-organs.

For the understanding of universe,
Vasistha classifies universe into five
categories. Indriya is one of these cate-
gories. The other categories are -(1)
enjoyer (bhokta), (2) object enjoyable
(bhogya), (3) enjoyment (bhukti), and
(4) the place of enjoyment, i.e. the body
(bhogayatana).

indriyajaya 3= (VB, VBh II 55),

control of sense-organs, nonattach-
ment to the objects of senses. Vyasa
enumerates different understandings of
indriyajaya by quoting four views.
They are as follows: (1) indriyajaya
consists in enjoyment of sense-objects
not prohibited by sastras; (2) enjoyment
of sense-objects without being slave to
them; (3) enjoyment of sense-objects
without feeling pain or pleasure; and
(4) indriyajaya consisting of the
senses due to one-pointedness of the
mind. Vyasa takes indriyajaya in the
fourth sense.

indriyasiddhi sfRafafg (YS, VB, VM II

43), perfection of the sense-organs
leading to clairaudience, etc. This is
achieved as a result of austerity (tapas).

indriyaghata sfegamemer (SK 7, 49),

indriyavadha, inability of an organ to
produce activity. The cause of the inabi-
lity may be of an anatomical or physio-
logical nature; but the inability itself is
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suksma as it pertains to the indriya’,
which itself is siksma. SK, therefore,
places indriyavadhas under his
pratyayasarga. Indriyavadhas are
eleven of the 28 asaktis, the other 17
being denial of the 9 tustis and the 8
siddhis (SK 49). In fact, human and
animal experiences of inability are so
various and so peculiar that it is impos-
sible to classify them. The author's
intention seems to be only to illustrate
what he calls the pratyayasarga. The
abilities and the dispositions alone do
not make up the bhavairadhivasitaliriga
aertEmEaerT (linga endowed with
dispositions, SK 40). Inabilities also are
its integral parts. Anai§varya s=ged
(the want of divine faculties) is as im-
portant a bhava as is aisvarya.

ista g (BG XVIII 12), desirable,

agreeable, a variety of karmaphala.
Action performed with the desire yields
three-fold fruits depending on its
nature. Ista is one of the karmaphalas.
The other two are anista and misra.
Ista is such karmaphala which
bestows happiness.

istadevata geedaan(Y'S I1 44), an orthodox
Hindu's tutelary god. By virtue of
svadhyaya the yogi is said to meet his

i-3
iSvara-1 $vaw-g (YS 123-24), a purusa’
who is not contaminated by any klesa

istadevata.

or karmavipakasaya. Probably
Patadijali means that while other
purusas' have a beginningless
samyoga with prakrti, iSvara has no
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such connection. Besides, other
purusas' may become like iSvara for
a certain length of time, there is no time
limit for the aiSvarya of i$vara. Thus
iSvara excels every other purusa',
even brahma, visnu and Siva. Hence
there is only one iSvara who is not just
a purusa' among other purusas’. All
the same, Patafijali's iSvara' is not a
creator of the universe.

i$vara-2 $vew-3 (YKU III 22), one

among the group of three gods, the
other two being Hiranyagarbha fezoams
and virat. All these merge into the
pratyagatma wamear when brahma-
Jjfiana is attained.

is$vara-3 $vaw-3 (G 72; GS III 62), the

presiding deity of the vayutattva.
According to YCU, however, vayu? is
one of the five mahabhutas that spring
from the parasakti and iSvara is
brahman as the lord of the vayu? from
of prakrti'.

iSvara-4 $vav-¥ (YSH II 4), an inferior

divinity who is omniscient, who has
conquered raga etc., and who is wor-
shipped in all the three worlds.

iSvara-5 $vav-u (BG XIII 28; BY II 43,

IX 61, 62), purusa, unaffected by the
klesa and karma and vasanas. It
almost conforms to the definition of
iSvara' given by Patafijali (YS 124).
The only difference found is that BY
does not denote it by the term purusa-
visesa.

i$varapiijana-1 fvergs-2 (SAU I (2)

1,6; VUV 13; DUII 1, 8), worshipping
visnu, Siva or another god with a



iSvarapujana-2

tranquil mind to the best of one's
capacity.

According to SAU, VU and DU, it is
one of the ten niyamas. According to
DU, it consists in three things: there
should not be (1) raga etc. in the mind,
(2) bitterness, falsehood etc. in speech,
and (3) himsa etc. in action. (cf.
iSvarapranidhana).
i$varapiijana-2 $varget-3 (VS158,59),
one among the ten niyamas. It is of two
types,-worshipping visnu in accor-
dance with strict scriptural injunctions
with devotion and pleasant mood and
the another consists in being detached
from passions, truthful in speech and
devoid of violence.
iSvarapranidhana $veruforer (YS123,
IT 32, 45), one of Patanjali's five
niyamas and a part of his kriyayoga.
Niyama being a yoganga, is$vara-
pranidhana is an upariga 34 of yoga'
and brings success to a yogi in his effort
to attain samadhi'. VB calls it devotion
par excellence and describes it as
detachment. Patafijali (YS II 2) himself
speaks of its efficiency in reinforcing
the impulse to samadhi' and weake-
ning the klesas'. Niyama being a bahi-
ranga of yoga, iévarapragidhﬁna
should mean acts of devotion with
which in all probability Patanjali's
pupils were quite familiar. It appears
that Patafijali brings in i§vara only
because of the inestimable value of
iSvarapranidhana for yoga'; other-
wise there is no place for God in
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Patafijali's philosophy, since his God
is not a creator. Nor can his God have
a place among common purusas’.

iSvari gva=t (HP III 5), synonym for
kul_u_ialini.

u-3

ukara-1 3&rR-2 (GS V 50), monoletter
symbol of hari (visnu), a part of the
well-known mantra om (cf. 'a"). In GS
III 72, however, Gheranda mentions
the letter 'va'& as the mantra of visnu.
Perhaps Ia &7, va & and ha 7 are the
principal letters of the mantras of
brahma, visnu and $iva, respectively,
while a 37, u 3 and ma ¥ are the three
gods themselves: brahma is described
as akara 3R, visnu as ukara, and
§iva as makara varpaka sivi®
(syllable).

ukara-2 3&r-¢2 (DBU 10-13), second
syallable of aum, representative of the
intermediate region, having Yajurveda,
visnu and janardana as its deity, of
sattvaguna and white in colour.

ugrasana 3IouTEr=t  (SS IIT 113),
pascimatana with knees kept part.

uccaihjapa s=t:5@ (DU II 15-16), one
of the two kinds of vacika araer (of the
nature of speech) japa, the other being
upamsu japa. It is reciting aloud as
opposed to low muttering.

ucchvasa 3=gar®@ (TSB 6), breathing (cf
English translation by T.R.S. Iyengar),
the function of pranavayu. Ordinarily
the word ucchvasa is used for
exhalation.

ujjayi et (HP 11 51-3; YKU 121, 29;



uddanakumbhaka

GS V 46, 67), according to HP and
YKU, ujjayikumbhaka consists in
closing the mouth and slowly inhaling
through both nostrils, so that the in-
spired air touches the lining membrane
from the throat down to the chest and a
low sound is thus produced, then
holding the breath; and in the end,
exhalation through the left nostril. This
can be done even while the yogi is
moving or walking and it is said to be a
cure for all diseases, particularly throat
disease, cough, dropsy and the diseases
pertaining to any of the seven dhatus
of the body. It increases the heat
necessary for the body to live. Swami
Kuvalayananda (Pranayama p. 54)
recommends inhalation as well as
exhalation through both nostrils without
closing any for performing ujjayi. GS
prescribes drawing in air by both
nostrils upto the level of the mouth,
taking it into the lungs with an action
of the throat and the respiratory
apparatus below and thereafter moving
the air in the mouth and bending the
neck for adopting jalandharabandha
(locking), stopping respiration so long
as one can do it with ease-and then
exhaling without constricting the throat.
This seems to be the meaning of the
two relevant verses. So far a more
correct variation in reading has not been
found. The text of these verses
published in the Adyar edition does not
seem to be correct.

uddanakumbhaka g (GS 111
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18), uddiyana during kumbhaka. Per-
formance of uddiyana during antah-
kumbhaka after assuming the position
of mahabandha. This is the technique
of mahavedha.

uddiyana-13fgam-2 (YSU1106-8,V 38,

43; G 32, 35; HP III 6, 55-59; SS IV
72-3;GS1II 1,8,9; YTU 26, 120, YKU
I 41; VU V 6-7), according to G and
YSU V 38, uddiyanabandha is per-
formed above the sex organ and below
the navel, i.e. between the pubes and
the navel. Nothing more is said about
it in G except that it conquers death.
Congquest of death means possibility of
the extension of the span of life. Acco-
rding to HP, SS, YSU (I 108) and GS,
however, for uddiyana pressure is to
be exerted both above and below the
navel. If performed with zest, these
texts claim for this practice, a rejuvena-
ting effect.

According to YKU, in uddiyana,
pressure is exerted right up to the chest
and the throat and as the prana'?
slowly rises, all the abdominal diseases
are cured.

Uddiyana is a stretching pose. It brings
about a locking in the abdominal
muscles which Swami Kuvalayananda
(Asana, p.46) prescribes after complete
exhalation. Practice of uddiyana, in
its full intensity, after abhyantara-
kumbhaka' whets appetite by gen-
erating heat in the stomach. It should
never be performed empty stomach;
and those who want to do it regularly



uddiyana-2

and successfully should eat small
quantities of any kinds of nourishing
food.

Uddiyana should not be performed by
those who find it difficult to retain urine
or faeces.

uddiyana-2 sfgam-3 (YSU I 175), one

of the pithas’® called the mahapitha
meTaia. It is said to be above the
ajnacakra.

uddiyana-3 sfga=-3 (YSU V 12), the
dhyanasthana above the ajnacakra.

uddiyanaka 3fgamas (HP 1145; GS'V 49;

YKU I 47), pressing in the lower part
of the abdomen. According to HP and
YKU, it is prescribed at the end of
kumbhaka as recaka begins and is
obviously to be retained during
exhalation and thereafter. Some yogis
report that as a result of constant
practice this part of the abdomen
remains permanently depressed a little
and helps pranayama and the rising
of prana. GS prescribes doing
uddiyanaka at the end of inhalation
as kumbhaka' begins. Obviously this
is to be continued during the cessation
of breath.

utkata S=we (GS 1I 4, 27), one of the

thirty-two asanas' mentioned by
Gheranda. It consists in sitting on
one's heels, which are raised, with the
body supported on the toes.

utkranti 3sFtf=r (YS, VB, VM, NGB III

39), levitation, death at will. Patanjali
refers to utkranti as a result of mastery
over udana (one of the five important
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prana vayus). Vyasa indicates two
meanings of Utkranti - unnayana and
utkrantih prayanakale. Since the
function of udanavayu is unnayana
or levitation, utkranti also means
levitation. The second meaning as has
been explained by Vacaspati, is -
arciradi-margena bhavati prayanakale
SATERTIE-HIATOT Halld YFT0TehTe, i.€., during
death ascension takes place by the path
which has its beginning in the flame
(arcimarga fftermt). Arcimarga has
been further explained by Nagoji as -
brahmalokagamanaya brahmarand-
hram bhitva lingadehasya bahirni-
hsaranam svecchaya bhavati s&Teies-
T SR o foRes sfearot
WA .

This clearly states that after mastery
over udana, the yogi who wooes the
death can leave the linga$arira at his
will through the brahmarandhra to
reach the abode of brahman.

uttama 39w (BY VIII 9-11), best form of

pranayama on the basis of matras.
They are: uttama, madhyama and
kaniya. The best form of pranayama
consists of thirty-two matras.

uttamapranayama Iswumoma™ (TSM

105, 106; HP 11 12; GS V 55-6; SAU I
(7) 3; G 48-9). For GS it is one of the
three grades of sahitakumbhaka'.
Kumbhaka' is the technical name
given to pranayama’ by many writers
on yoga®. In the uttama type of
pranayama’, according to this text,
puraka' is of twenty matras', kum-
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uttamavid

bhaka' of eighty and recaka of forty
matras'. Superiority in pranayama’
is guaged by three experiences, viz.,
feeling of warmth, trembling and
levitation. According to G, uttama-
pranayama’ is characterised by a long
duration of cessation of respiration,
which is three times that of the
adhamapranayama’. It is said to be
of thirty-six matras'. HP and SAU
claim for this type of pranayama the
attainment of a condition in which it is
easy for prana to rise to the brahma-
randhra.

According to TSM, the yogi who
succeeds in uttamapranayama’ feels
as if his body were floating in air. He
excretes urine and faeces in small
quantities. His senses become acute and
his intellect keen. He knows the past,
present and future and possesses perfect
self-control.

uttamavid swwfag (BG XIV 14), knower
of the best (highest) - mahadadi
tattvavidam TesTs axatasi - knower of
the mahat (the great germ or intellect)
and the like principles.

= uttaratarakayoga
FearaT (ATU 8, 11), amanaska-
tarakayoga. In this yoga images are
raised by the mind for concentration on
them. (cf. parva).

uttarayana 3ot (DU IV 41), transfer

of the passage of vayu* from pingala
to ida' is technically known as uttara-
yana in yogic language. By vayu® is
here meant the prana* which the yogis
raise to their heads.
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uttanakiirma SegH (GS 115, 33; HP I

24; TSM 42), one of the thirty-two
asanas' enumerated by GS. It consists
in assuming the kukkuta posture,
without balancing the body on the arms,
but by lying on the back instead, and
throwing the arms round the neck.
According to HP, uttanakurma is one
of the fifteen and for TSM one of the
sixteen principal asanas' which are
also said to be angas by TSM. In these
texts, lying on the back is compared
with the tortoise.

uttanamanduka sa=wogs (GS 115, 35),

one of the thirty-two asanas' mentio-
ned by GS. It consists in adopting the
mandiika pose and holding the head
between the elbows.

utthana e (VS III 22; TSM 105; DU

V144), elevation (feeling of). The prac-
tice of the uttama (highest kind)
pranayama begets feeling of eleva-
tion. In this stage of pranayama, the
sadhaka attains the state of kevala-
kumbhaka which gives a feeling of
elevation of the body.

utpatti-1 sfa-2 (SK 69), appearance,

coming into existence in some form. It
is one of the three things which are to
be understood about everything that
exists in this sense, the other two being
sthiti' and pralaya. Things appear,
they last for some time and then
disappear. By the word bhiita, in this
context, [§varakrsna seems to mean the
suksma, matapitrja and prabhita
viSesas, which in Patafijali's language
appear as dharmaparinamas, stay as



utpatti-2

such for a longer or shorter time and
disappear. To be more correct, they
should be called gunaparinama-
viSesas. They are not the mahabhiitas
which VB calls viSesas.

utpatti-2 3efa-3 (ABU 10), creation. In
reality, according to this text, there is
neither absolute creation nor absolute
destruction.

utpattikarana ssafaeror (VB 1128), gen-
erating cause, as citta’® is of vijianas.
It is mentioned here as one of the nine
kinds of causes.

utsarga s&rt (SK 28), excretion which is
the vrtti of the karmendriya payu.

utsaha 3= (HP I 16), enthusiasm. One
of the six important requisites for the
attainment of success in yoga.

udara-1 3R-¢ (GS 115,17, 20, 22, V
21), stomach, which is filled with water
and air respectively in varisara and
vatasara.

udara-2 3gv-3 (GS III 8), abdomen, which
is pushed inwards in uddiyana-
bandha.

udara-3 3g%-3 (GS V 70), the inside the
chest. This includes the lungs, which
can be filled with inspired air.

udana-13g= -1 (ANU 34,37, DUV 23,
29, 32; GS V 60; DBU 56, 96; YS III
39; SAU I (4) 12, 13; TSM 77, 81, 85;
YCU 22, 24; G 24), one of the five
pranadi vayus®, the other four being
prana’, apana’, vyana and samana.
According to Susruta, udana is
concerned with articulation and
singing. According to Hindu medical

udana-1

physiology, it has something to do with
maintaining the erect posture of the
body.

It appears that the vayus* impel reflex
actions, which may also be performed
voluntarily; and that they are also the
names of the autonomic reflexes
impelled by them.

According to Goraksapaddhati (34-5),
the seat of the udanavayu* is kantha-
madhya, and according to GS kantha;
but for DU udana is that one of the ten
vayus* which reside in the two feet and
the two hands. The function of udana
is here said to be carrying anything up-
wards. It counteracts gravity. Vyasa's
name for this function is unnayana’.
According to DBU, the colour of
udana is like that of a conch-shell.
Patanjali's ascribing levitation to the
conquest of udana clearly shows that
by this word he means the elevation-
reflex.

SAU also considers udana to be one
of the ten vayus*, but it is said by this
text to reside in all the joints and its
function is said to be reflexly raising
the body or any part of it, e.g. raising
the foot as soon as one steps on any-
thing that causes pain. ANU supposes
this vayu* to have a white colour.
TSM calls by this name one of the five
amsas' of vayu*, Its karya' and visaya
are here supposed to be unnayana? and
it is supposed to reside in all the joints,
even of the hands and feet. Udana thus
may also stand for, or include, reflexly
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sending upwards all the humours of the
body including the blood.

udana-2 se=-3 (VB, VM, VBh III 39;

VS 1147,52; BY 1148, IX 141-2), one
of the five principal vayus. The other
four being prana, samana, vyana and
apana. The sphere of action of this
vayu, according to all the quoted com-
mentators on YS, is from the fore-part
of the nose upto the brahmarandhra.
According to VM and VBh, the main
function of udana is raising upwards
the chyle etc. which is made of food
and drinks. According to VS, the sphere
of action of udana is all joints of legs
and hands. The action of lifting up of
the body is the function of udana.
According to BY, the rise of the §abda-
brahma in inner body is by udana and
before taking meals oblations should be
offered to udana alongwith prana etc.

udaraklesa ssraaw (VB, 11 4). Acco-

rding to VB, an udaraklesa is a klesa
in action, e.g. getting angry, running
away, hoarding. It is said by Patanjali
to be one of the four forms in which
the Klesas exist; though, as explained
by VB, an udaraklesa would not be
just a disposition, but also an act, or a
cittavrtti, prompted by a klesa. Such
a klesakarma® (YS IV 30) would be
absent in the state of dharmamegha-
samadhi®. A Kklesa, which is always in
a state of nascent excitement, would
also be an udaraklesa. It appears that
by an udaraklesa, Pataiijali means a
Kklesa which is always nascently excited
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and readily prompts a klista (painful)
vrtti as soon as the situation for it
arises. It is in no way held in check.

udavarta 3@« (GS I 46), iliac passion,

a disease of the bowels characterised
by retention of faeces. Jalavasti is said
to cure this disease as also prameha Wi
(urinary disease) and kruravayu.

udgara 3 (TSM 86), belching, which

is said to be the sphere of action of the
nagavayu®. It is an involuntary act.
Vomitting is considered to be the fun-
ction of the nagavayu* by TSM. It is
an important reflex and is enumerated
among one of the vital reflexes by
Wenger (cf. Physiological Psychology,
p 252).

udghita sgemer (VB, VBh II 50), a

synonym for kumbhaka state of
pranayama. Though Vyasa uses six
adjectives qualifying udghata, in fact,
there are only three groups: prathama-
mrdu; dvitiya-madhya; and trtiya-
tivra. VBh understands udghata as
obstruction in the natural flow of breath
and there is udghata throughout the
process of pranayama. Swami
Kuvalayananda does not agree with the
meaning of udghata given by
Vijnanabhiksu. (For details see Yoga
Mimamsa, VI, 1956, December, PP.
225-257).

unnayana-13=a91-¢ (TSB 6), levity, one

of the vayukaryas' and visayas®,
obviously of the udanamsa of vayu*.

unnayana-2 3=131-) (VB III 39). Here

unnayana may mean the stretching
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reflex of any vertically situated muscle
and may thus cover a number of physio-
logical phenomena, including flow of
blood and lymph, upwards. It certainly
has to do with counteracting gravity by
nervous activity reflexly. cf. udana.
unmani-13==-¢ (MBU II (2) 5; GS VII
17), the state of realization that 'T am
brahman'. In MBU this attitude of
mind is said to be responsible for the
amanaska state of §ambhavimudra
and samadhi'. In Patanijali's language,
it would be a khyati (atmani et
atmakhyati = vivekakhyati).
unmani-2 3=-3 (NBU 40, 53; SAU I
(7) 17; HP IV 39), the state achieved
after successful termination of nada-
nusandhana. It is called manonmani,
samadhi’, as well as unmani. In this
state the yogi becomes like a dead
body. He does not think, does not hear,
does not feel. The yogi in this state sees
nothing, and though his gaze is fixed it
is a vacant gaze (cf. Advayatarako-
panisad, $ambhavimudra). He ceases
to breathe without any effort and,
though there is no object of conscious-
ness before him, his mind is fully
concentrated and does not waver.
upadrasta 3ugeer (BG XIII 22), disinte-
rested onlooker. The self (purusa) is
disinterested onlooker, for without
taking part in the activities of body and
senses, it witnesses their activities.
uparakta 3wa (YS, VBV 23), coloured
(by drasta). Citta which is by nature
an unconscious object, acquires the
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status or form of subjectivity and objec-
tivity, of knower and known by getting
coloured, i.e. coming into relationship
with drasta, the conscious principle
purusa.

uparama 3w (SK 50, 66), detachment

(=indifference), Bahyatusti is the result
of visayoparama fersreniuz @ (non-
attachment to objects). Uparamati
IqATa, therefore, means: is quite con-
tent (= does not go about her business
any longer). Prakrti' does not operate
any longer after kevalajiana J=es
(self-realization) is attained, as she has
nothing more to do after it. Obviously,
prakrti in this context means linga'
with which purusa has samyoga and
which transmigrates so long as there is
no kevalajnana.

uparaga 3T (VB, VM IV 17), colour-

ing, acquiring the form of. An object
colours citta in order to be known.
Citta is said to perceive certain object
by assuming its form or by being
coloured by it.

upalabdhi suefser (SK 8), knowledge.

Avyakta? is not perceived, not because
it is not real; but because it is suiksma.
If It did not exist at all, then its karya'
too would not exist. But the karya' of
avyakta exists. Hence it must be real.
The reason of avyakta’ not being
perceived is that it is too subtle to be
perceptible. It is beyond the reach of
buddhindriyas.

upastambhaka 3ueewa (SK 13), exciter

(= stimulator). Rajas goads prakrti'
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to action. It is the mover. This however,
applies only to perceptible movement.
All the gunas' are in motion, except in
their alinga (avyakta) state. But
movement is not perceptible when it is
too fast or too slow. But 'slow' and 'fast'
are relative terms. In fact, there is a
slow-fast continuum, of which only the
medium range is perceptible.

upasarga 3a&t (YS, VB, VM1 37), obs-

hurdle.
sattvapurusa leads to the attainment

truction, Samyama on
of intuitive knowledge which works as
a hurdle or obstruction for the higher
purposes like samadhi. According to
VM, a man whose citta is still not under
his full control thinks highly of these
perfections (intuitive knowledge). But
a yogi whose citta is concentrated must
avoid these perfection even when
achieved.

upastha 3gwr (TSB 5, 9; SK 26), one of

the five am$as' of prthivi' (cf.
Upanisadbrahmayogi). It is ordinarily
known as one of the five karmen-
driyas. SK calls it a jananendriya
S =7 (the reproductive indriya). The
vrtti' of this indriya is ananda’. Its
karya is a kind of aharana. Vrtti' is
the act of behaving. Karya' the be-
haviour with results.

upamsu (japa) 3qigy (5@) (DU 1T 14),
muttering. It is one of the two kinds of
vacikajapa, the other being uccaih.

upadana 3T (SK 9, 50), material

cause. The relation between a thing and
its material cause is that the thing is
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made of the material cause. But nothing
can be produced unless it is there
already. Therefore the effect must be
present in its material cause before it
actually manifests itself in a form. This
is the Sankhya theory of satkarya-
vada. This argument does not seem to
be different from the previous one, viz.
asadakaranat FELHTIIC. Upadana-
grahanat YR is another way of
expressing the same truth. The same
matter takes different forms. One of the
tustis is called upadana probably
because it is remaining content with a
means (= cause) of getting insight into
the pradhanapurusantaram (difference
between purusa and prakrti)
suksmam without attaining the jnana
itself. Upadana here means "means".

upadhi surfer (G 88-90; TBU I 7), one of

the two objects of dhyana, the other
being tattvaZ. If a yog tries to see the
tattva’ (ultimate object of knowledge)
in any of the nine dhyanasthanas
inside his body and continues for some
time to think of it there, he gets the
animadi powers (= abilities). While
tattva® has no form, upadhis are only
forms; and the knowledge of the one is
quite different from the realisation of
the other. The realisation of the tattva®
destroys all upadhis. It is state of
existence and not mere knowledge.
Here Sankhya, yoga* and Vedanta
agree. Pataiijali's aindriya viSesas,
which transmigrate, as well as the
mahabhiutas are all upadhis in this
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sense. Citisakti is different from
transmigrating souls as well as from the
five mahabhutas.

upayapratyaya 3uraaad (VB, VM 120),
means of experience or conditions of
obtaining experience (of anya region).
They are §raddha, virya, smrti,
samadhi and prajna.

upeksaka ster@ (SK 66), indifferent (=
detached). According to SK, after the
pradhanapurusantara (difference
between purusa and prakrti) is seen
the purusa’ becomes contented and
detached. His attitude is "I have seen.
Now there is nothing more to see".

upeksa suan-¢ (YS 133; YSH IV 121),
the attitude of being unconcerned. It is
one of the four attitudes towards
different actions and feelings of others
which Patafijali prescribes for
cittaprasadana. This is the attitude to
be adopted towards all evil actions. This
contributes to the yogi's peace of mind.
YSH calls it, madhyasthyam wrergeaq
(=aragadvesavrttibhava sRIESrE =
ragadvesayorantaralam IMESIR=RIH).-

upeksa-2 uen-3 (VB, VM I 33), indif-
ference. It is one of the four mental
attitudes (maitri, karuna etc.) for the
attainment of cittaprasadana. It
suggests one to cultivate an attitude of
indifference towards vicious (apunya)
people. According to VM, upeksa is
taking of the middle path and avoiding
the extremes.

ustranisadana sfags (VB 11 46), one
of the examples of asana', given by

urdhvaretas

Vyasa. Only ten examples are given by
him. No asana? has been described.
ustra (asana) I (JE7)(GS 1I 6, 41),
one of the thirty-two asanas men-
tioned by Gheranda. It consists in lying
prone with folded legs placed crosswise
towards the back and held with opposite
hands. With this body position, one has
to contract ones abdomen vigorously,
raise head and contract the mouth.
u-3

urumadhya Fwwex (VS III 67), middle
of the thigh. A vital point (marma-
sthana) nine fingers above the knee.

iirdhva s (SK 44, 54), one of the two
ends in the scale of living beings, the
other being adhah. The urdhva
(upper) end is brahma, the adhah
stamba (cluster). Dharma is the bhava
which leads a suksmaviSesa (=linga')
towards the urdhva end.

urdhvamila ege (BG XV 1), having
transcendental (reality) as the root
cause or having the highest (reality) as
the cause. The world is imagined to be
a tree having its root above or having
the highest reality brahman as its
cause.

urdhvaretas Seaq (VB 111 26; VS 14,
34, 50), persons who utilise their inner
energy for higher, i.e., spiritual cause
are called urdhvaretas. According to
Vasistha, iurdhvaretas has been used
as synonym for Lord Siva, which
means, 'the one who has developed
ones inner-energy by conquering

kama'.



urdhvakuncana

uirdhvakuficana Feigas (YSU I 83-4,
104), one of the three bandhas®
mentioned in the Upanisad. It consists
in pressing the rectum with the heel and
contracting the anus with force. By
repeatedly performing this bandha®,
prana’ rises to the head. Mulabandha,
which is another name for this
bandha®, brings about the union of
prana' and apana' and of nada and
bindu which are essential for abhyasa-

yoga.

tha g (SK 51), spirit of investigation

(research). It is one of the eight extra-
ordinary accomplishments (siddhis®).
r-=w

rjukaya s (GS 11 13; HP119), erect

body position. Rju here means
erectness without any stiffness and
tension. Kaya, though generally means
body or trunk, here it refers to spine,
for the erectness of the body depends
upon the relative erectness of spine.
However, the spine naturally has two
curves and erectness here referred to
does not mean removing these curves
and thus making the spine straight but
it means introducing no further new
bends either forward, backward, or
lateral (see Asana by Swami
Kuvalayananda, pp. 128-30). Though
rjukaya is essential for svastikasana
it is equally essential for other
meditative postures too.

rtambharaprajna waerys (VBIII51),

a yogi at the second of the four stages
of progress in yoga is one whose
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samadhiprajia is rtambhara.
Rtambharaprajna is the samadhi-
prajna of nirvicarasamapatti which
shows to the yogi the truth of anything
on which he performs samyama.
Rtambharaprajiia yogis perform
samyama whenever they seek the truth
about anything which cannot be known
otherwise.

e-T

ekacittatantra wafawa=1 (YS, VB, VM

IV 16), (object) depending (for its
existence) upon someone's cognition.
Patanijali holds that a thing does not
depend for its existence on particular
mind's cognition, for when that mind
is not perceiving it, then we will have
to say that it does not exist. According
to Patanjali's metaphysics, both the
experiencer and the experienced have
independent real existence and the latter
does not depend on the former's
cognition for its existence.

ekatattvabhyasa Teawamam (YS 1 32),

dhyana. Vacaspati Misra particularises
it as the dhyana of i$vara. Patafijali
has prescribed repetition of the
pranava, which denotes isvara and
meditation on i§vara for getting rid of
the antarayas which are the citta-
viksepas. The meaning is that one need
not be disturbed by the antarayas, but
should persist in what one considers to
be the right abhyasa.

ekatanata Tesarar (YS 111 2), singleness,

being one and only one. If the content
of consciousness is reduced to a single



ekatra

object for any length of time, then the
state of mind at that time is called
dhyana by Patanjali. That one object
may, however, be a blend of more than
one constituents, e.g., a light and a
sound.

ekatra wex (YS III 4), with respect to
the same object. Dharana of an object
imperceptibly develops into the
dhyana of that object and the latter into
samadhi' on it. In samyama emphasis
is on the sameness of the object.
Samadhi!, as such, is a state of the
mind irrespective of what the object is,
or whether there is an object or not.
Samadhi' with reference to its content
is called samyama on that object. A
dharana imperceptibly develops into
the dhyana.

ekadandi t&zust (SSP VI 39), one who
has subdued or controlled the citta.

ekabhavika w&wufa® (VB, VM II 13),
unigenital, i.e. causing one birth only.
The vehicle of action (karmasaya) is
termed ekabhavika because its mani-
festation is limited to one birth only. It
is one of the attributes of karmasaya.

ekastha s (BG XIII 30), resting in
the one. The manifoldness or diversity
of beings is rested in the one brahman.

ekaksara wertere (VS 111 9, 45), pranava
(cf. varnatraya). At time it is also
called pranavaksara.

ekagra wsmxr (VB I 1), one of the five
cittabhumis, the other four being
ksipta, mudha, viksipta and nirud-
dha. It is the state of mind in which
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ekatmikasamvit

ideas do not go on changing incessantly
but one persists for a length of time,
either a single simple idea occupying
the entire field of consciousness
exclusively, or one idea persisting in
the centre while others are changing in
the margin of the field. According to
VB, samadhi' in the ekagra state of
mind reveals the truth of everything,
attenuates the klesas', lessens the bonds
of karma and paves the way to
nirodha. Hence it is yoga; while
samadhi’ in the ksipta, viksipta and
midha states is not. Perhaps Vyasa
means that samadhi' is an anagata (in
a potential form) dharma of citta' in
these states and not a vartamana
dharma, and hence it is not yoga*.

ekagrata wsrrmEr (YS III 11), persistence

for an appreciable length of time of one
single idea in the mind. According to
Pataiijali, singleness of idea characte-
rises dhyana and its persistence in the
mind ekagrataparinama.

ekagrataparinama vsrraraioms (Y'S 11

12), the avasthaparinama of nirud-
dhacitta. It is the technical name given
by Pataiijali to the state in which the
content of consciousness remains exa-
ctly the same at two successive instants.
Although samyama involves all the
three-dharana, dhyana and samadhi,
in this process we fail to distinguish the
one from the other.

ekatmikasamvit gerferafa (VB117),

asmita. It is Patafjali's definition of the
kle$a' asmita. According to this, the



ekanta

kle§a' asmita is an innate tendency of
the citta! which prevents it from
distinguishing between itself and
purusa'. By virtue of this inborn
psychological disposition the citta®
knows no entity other than (and in
anyway superior to ) itself.

ekanta =t (GS 11T 37), unity of princi-

ple behind the manifold universe. For
yonimudra the yogr has to realise that
there is one and only one Reality and
that he and that principle of which
kundali is the $akti, are one. Obvious-
ly, he means brahman (= Atman). The
yogi has to take it that he too is the
brahman, since there are no two
realities in the world.

ekahara w&rER (GS V 31), eating once a

day. Ekahara is prohibited for a yoga-
sadhaka.

ekamsa w&iwr (BG X 42), one part. God
has pervaded this world by one
fragment of himself. 'He' stands firmly
sustaining the world by one part, by one
limb, with one foot. So says the Veda:
padosya vis§va bhiitani... (Taittiriya
Aranyaka III 12).

ekendriyasamjiia wahfagar (VM, VBh
I 15), third in the succession of four
kinds of vairagya. The consciousness
of a single sense. In this stage of
vairagya the consciousness becomes
incapable of turning towards objects
and matured taints persist only in
manas and that also only for curiosity's
sake (autsukya matra). According to
VB, even after achieving detachment
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om-1

from sensuous objects, when the
attachment remains only on manas
level it is called ekendriya.

ai- o

aikagrya t&nra (YS, VB, VM 1141), one-

pointedness, due to absence of distra-
ction. From purification (Sauca) come
one-pointedness in succession. i.e.,
after predominance of sattva and
thereby saumanasya and which leads
to sense-control and thence fitness to
perceive the true nature of atman.

aindri &= (NBU 10), the sixth matra

of dvadasamatraka (twelve ma-
traka) pranava. One who leaves this
mortal body during this sixth matra of
pranava, attains oneness with Indra
(the king of Gods).

aiSvarya wyerat (SK 23), ability (=

capability = greatness). It is one of the
eight bhavas?, the other seven being
dharma, adharma, jnana, ajnana
(ignorance), raga, vairagya and
anaiSvarya (inability). AiSvarya
naturally leads to success (SK 45).
Hence the relation between aiSvarya
and avighata is called nimittanaimit-
tika relation by Gaudapada. The anima
etc. eight siddhis® are called the eight
ai§varyas by Vyasa (VB III 45), not
by I$varakrsna.

0- 3

om-1 3M-¢ = omkara &R = aum =H

(DBU 9, 14, 19-20,; YCU 71, 80; ANU
2, 20), brahman. pg‘thivf, agni,
Rgveda, bhiih 4: and pitamaha Toame
(brahman) are said to be in the akara



om-2

a1 of om?; antariksa 3r=ciiet,
Yajurveda, bhiivah «a1: (the earth),
visnu, in the u = ukara and bhuvah,
siirya’, Samaveda, svah (heaven) and
mahes$vara (Siva) in the makara. This
is how the whole universe is in
brahman.

Om is often said to be the ekaksara
weeR (one-lettered) brahman. It is a
practice of ancient Hindu writers to call
the result obtained by a technique by
the name of the technique. Nada and
om? are thus called brahman, obvisio-
usly because brahman is attainable by
nadayoga and mantrayoga. For the
same reason hamsa is also a name of
brahman.

om-2 H-3 (YS I 27-8), the name of
iSvara. For i$varapranidhana, om?
is to be repeated and its inner
significance to be dwelt upon, the inner
significance being iSvara.

ka-=

kantha g (G 36, 62, 70; KU 11, 15),

throat. It extends from the back end of
the upper palate (talumula) down to
the top of the oesophagus. Visuddha
is its lower part. Candra has its seat in
its upper part. For adopting jalandha-
rabandha it is the lowest part which is
to be contracted. The seat of candra is
however said to be talumiila in G 86.
Thus G 56 and 86 do not agree as to
the situation of candra. According to
KU, after piercing the hrdaya (heart)
the susumnanadi’ reaches the kantha
which is to be filled with prana’ rising

89 kadasana

upwards. Here susumna and kantha
are both called nadis>.

kanthakupa-1 svsga-¢ (YS III 30), a
part of the body below the throat by
performing samyama on which the
yogi does not feel hungry or thirsty.
Kanthakiupa might be a word for that
part of the gullet which is the seat of
thirst cells.

kanthakupa-2 wvsga-2 (VS 111 63, 70),
cavity below the throat (jugular notch).
Twelfth among the eighteen marma-
sthanas (vita points) which is situated
six fingers above the middle of the
heart.

kanthacakra wvg=rss (SSP II 5), fifth
cakra in the series of nine cakras enu-
merated by SSP. This is of four fingers
length. Ida and pingala are situated in
the right and left sides of the cakra.
This has been recognised as viSuddha-
cakra and located in the throat region.

kanthamudra suvsHagT (YTU 26, 116,
119), jalandharabandha. It is one of
the twenty members of hathayoga®,
according to this text. It consists in
contraction of the throat by bending the
chin and fixing it firmly on the chest. It
is here described as a part of
mahavedha.

katthana s (YTU 30), boasting. It is
one of the six vighnas which every
yogi has to overcome before he can
make any progress in yoga* (cf.
alasya). The yog/ is advised not to talk
about his yoga*to anybody.

kadasana =9 (HP I 31, 60; GS II 30),



kanthadi

unwholesome food. Yoga practitioner
should not consume unwholesome
food. (cf. pathya and apathya). Even
the wholesome food, if heated over
again or is dry or excessively salty or
sour becomes unwholesome or
kadasana. However, even if unwhole-
some food is consumed, the adverse
effects of it can be counteracted through
mayurasana. (Cf. HP I 31).

kanthadi ®=erfg (HP I 6), one of the
siddhayogis having the nomenclature
of indefinite identity.

kanda-1 ®=-¢ (G 15, 16, 30), a bulb
shaped structure (presumably nervous)
situated above the pubes and below the
navel. The suwmnﬁnﬁcjiz passes
through it as a cord passes through a
perforated bead. The spot where
susumna pierces the kanda is the
manipurakacakra'. Below it is the
kandayoni, so called because of its
being the matrix from which the nerves
are supposed to arise. It is compared in
shape to the egg of a bird. Above the
kanda resides the kundalini$akti.

kanda-2 %=-3 (VSII 2, 11; HP III 103,
109, 110), resembling bulbous root
hence called kanda, originating point
of all the seventy-two thousand nﬁ(ﬁs,
oval-shaped, osseous covered by skin
and said to be situated in the body nine
fingers above the dehamadhya. It is
of four fingers height and breadth and
whose middle point is known as nabhi.
HP also considers it to be merely fleshy
or osseous. According to HP, it is white

kapalakuhara

in colour. Its location seems to be near
nabhi since it is twelve fingers above
mulasthana.

kandamadhya sw=wex (VS 1I 19, 25),
centre of the kanda. The nadi which
is at the centre of kanda is identified
as susumnanadi.

kandayoni w=ait1 (YCU 14, 15; G 16),
place of the origin of the seventy-two
thousand nadis.

kandasthana s=<wm= (TSM 58, 68, 70),
the middle portion of the body. In

human beings it is said to be 63, X33

inches in dimension. In animals, birds
and reptiles it is of the shape of an egg.
Nabhi is said to be situated inside the
kanda. This does not agree with the
description of kanda given by other
writers like Goraksa. It appears that.
kandasthana of TSM is the
nabhikanda. (Most probably they are
the nerve plexuses situated at the navel
region of the perineum).

kaniya =g (BY VIII 9-11), prana-
yama of the lowest type. BY
recognises three forms of pranayama
on the basis of matras; they are,
uttama, madhyama and kaniya.
Pranayama of the lowest type consists
of twelve matras.

kaniyas stag (HP 11 12), of low degree,
the primary stage of kumbhaka.
Kaniyas stage of kumbhaka causes
perspiration (cf. madhyama' and
uttama’).

kapalakuhara suategex (G 34), an ape-
rture in the roof of the mouth near the



kapalabhati-1

root of the tongue. Khecari consists
in the turning the tongue backwards,
letting its tip enter this centre and fixing
the gaze between the eyebrows below
them.

kapalabhati-1 wuarersfa-¢ = bhalabhati

wreratter (GS 1 12), one of the six sat-
karmas, the other five being dhauti,
vasti, neti, lauliki and trataka. It is
of three kinds vatakrama, vyut-
krama, and sitkrama. It corrects all
abnormalities of kapha.

kapalabhati-2 Futersnta-: (HP 11 36),

quick exhalation and inhalation in the
fashion of the ironsmith's bellows.
Thus, air is expelled by a stroke of the
abdominal wall backward and then
automatically inhaled. This is described
as a part of bhastrika pranayama’
and is said to cure all diseases of kapha.

kapalavaktra sureterast = kapala-

randhra sareR=r = bhalarandhra
e (GS 125, 33), kapala is the part
of the inside of the head above the level
of the mouth. Kapalavaktra is, there-
fore, the passage (inside) between this
part and the mouth. Reaching there the
tongue tastes the different tastes from
salt to sweet. One of the dantadhautis
consists in cleansing this part with the
right thumb. It is the kapalarandhra
dantadhauti.

kapalavaktrasamyoga suTelaesraaiT
(GSIII 26), contact (of the tongue) with
the opening of the skull. As a result of
the practice of khecari, the tongue is
elongated so as to touch the opening of
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kaphakostha

the skull and this is called kapala-
vaktrasamyoga, Various types of
juices are tasted through the tongue as
a result of this contact.

kapalasodhana-1 wurersie=- (SAU1(7)

13-1), freedom of the head from all
impediments to the rising of prana*up
there. The process described is the same
as nadisuddhi without which prana’
would not rise.

kapalaSodhana-2 surersne=-] (HP 1131,

50), cleansing of frontal sinuses. The
practice of netikriya as well as the
practice of suiryabhedana kumbhaka
both independently result into cleansing
of frontal sinuses.

kapha-1 &®-¢ (GS I 29, 34, 38, 41, 54,

59,56,V 66, 69; VB III 29), the humour
called phlegm. The three humours of
the body, viz., kapha, vata and pitta,
are taken for granted by Gheranda but
never defined or described. Most of the
satkarmas and the ujjayi and §itali
kumbhakas are said to cure the diseases
arising from the malfunctioning of
kapha (called kaphadosa). Expert
Ayurvedic opinion today does not,
however identify vata, pitta or kapha
with any of the humours of the Greeks.

kapha-2 %®%-% (GS I 38), mucus which is

thrown out by performing danda-
dhauti.

kaphakostha ®wats (HP V 13), region

of kapha (possibly humour) in the
body. HP describes the regions of each
humour in the human body. The parts
of the body above the region of the



kaphadosaviSosani

chestis called kaphakostha. When the
vayu accumulates in the kaphakostha
it causes imbalance of humour in the
human body and also it causes func-
tional diseases like asthma, hiccup and
headache. The treatment of such
diseases is suggested in HP (V 14, 15).
kaphadosaviSosani wwerafestauft (HP
11 36), destroyer of disorders caused by
phlegm. Kapalabhati, one of the six
cleansing processes has been described
as destroyer of twenty different disea-
ses caused by phlegm (taduktam
nidane-kapharogasca vimsati). (cf.
Brahmananda on HP 11 36).

kaphadyargala w®erter (HP I 66), im-

pediments in the form of kapha etc.
(settled at the mouth of brahmanadi).
As aresult of the practice of bhastrika
kumbhaka, the obstruction in the form
of kapha etc. is removed from the
mouth of brahmanadi.

kamalasana wweras (HP 1 44, 47-9; G

7,9,41,43; GS1I 8; YCU 3, 40, 106),
baddhapadmasana-one of the two
asana which, according to G and YCU,
excel all the other asanas!, the other
being siddhasana. The right foot is
placed on the left thigh and the left foot
on the right thigh. Both arms are taken
round the back and the big toe of the
right foot is firmly held by the right
hand and that of the left foot by the left
hand. (If the toes are not grasped by
the hands, which may be placed on the
knees or in front of the pubes, the
posture is ordinarily called padma-

karana-1

sana). Besides, the chin is firmly placed
on the chest (jalandharabandha) and
nasagradrsti is adopted.

kampa sur (HP II 12; TSM 105; DU VI

43), tremor. The pranayama of inter-
mediate degree (cf. madhyama)
causes kampa in the body. Since the
practice of pranayama generates heat
in the body, which is not accustomed
to such heat, first starts sweating and
then tremor in the body results. But
when the body becomes perfectly con-
ditioned in the pranayamic breathing,
the sadhaka attains a blissful condition.

karana-1 s%ur-¢ (SK 9; G 58), behaviour

= acting = bringing about. Behaviour
of each person is according to his or
her own psychophysical makeup and
that which is not related to the indivi-
dual's constitution in this way cannot
be brought about under any circum-
stance.

G uses this word for yogic practice. A
yogi has to learn that yogic feat by
which he may retain and absorb the
piyusa (nectar) which oozes from
candra® and flows down to the stirya’.
Obviously, reference is to viparita-
karani, mentioned in the next verse in
which the asanas' known as viparita-
karani, sarvarga and $irsa are
prescribed; but perhaps another more
important feat is implied, which does
not consist only in preventing the
piyiisa g (nectar) from down to the
surya’ by adopting a topsy-turvy pose,
but in holding it and carrying it upwards
by the currents of prana’® and apana’.



karana-2

karana-2 #3¥u7-? (TSM 116), bodily

sense-organs. Three of these can be clo-
sed by fingers, viz. eyes, ears and nose.

karana-3 %vur-3 (SK 18, 29, 31, 32, 35,

43, 47), all the organs which have to
do with knowing, feeling or willing.
Karanas are the components of linga’,
which is supposed to be made up of
them. Karanas are not organs of the
body, though linga’ lives in and works
through them.

Linga' may in this sense be called
karana $arira. Activity of karanas
is spontaneous as if they were satisfying
a natural impulse. I$varakrsna is a
psychological determinist and not an
exponent of freewill.

At the same time his philosophy is
teleological, not purely mechanical.
According to him, prakrti' works in
such a way that purusa’ may be in a
position to bring apavarga to purusa’.
According to him, there are thirteen
karanas, three of which are antah-
karanas, and ten bahyakaranas. But
since besides the three antahkaranas,
there are eleven indriyas, the number
of karanas should be fourteen; or the
manas indriya would be a karana. It
would be an antarendriya s=Rf%=
(internal indriya).

karana-4 sur-¥ (BG XVIII 18), organs.

They are of two types. External organ
such as ear etc. and the internal organ
such as intellect etc.

karuna meum (YS 133; YSH IV 117),

sympathy which is one of the four
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karma-2

attitudes, adoption of which Patanjali
prescribes for cittaprasadana. It is the
yogi's attitude towards a suffering
creature. In Vacaspati Misra's lan-
guage, by cultivating karuna the yogi
gets rid of all inclination to harm others
in anyway.

Karuna is described by Hemacandra,
a Jain writer, as an unselfish desire to
remove the duhkha of the duhkhita
g:f@a (suffering living being). Anu-
kampa s (compassion) towards
one's own son, etc. should be selfless.
Impartial anukampa would even be
experienced towards a tiger.
Pataijali describes karuna as an atti-
tude towards those who are in trouble.
Obviously it is the same as desire to
remove duhkha. Anukampa consists
in causing sukha as well as in removing
duhkha.

karma-1 %#-¢ (GS V 81; G 75), action.

In GS $arira is said to be karma
ripaka wus (that which is seen as wor-
king), i.e. the organ of action. Hence
the importance of ghata or ghatastha-
yoga which has to do with the body.
Since dharana implies cessation of
bodily activities for two hours, karma
in G 75 includes only karmendriya-
vrtti and not samanyakaranavrtti.

karma-2 &#-3 (G 98; GS16,7, YSIV 7,

30), dharmadharma (merits and deme-
rits). The dharmameghasamadhistha
yogi is not subject to the law of karma-
phala laid down by Patadjali (' YS 11
14). But no one can escape the law of



karma-3

karmavipaka. According to Samaya-
sara TUIER (a Jaina book), both good
and bad (Subhasubha qe[y) karmas
bind the Atma. For GS also karma is
action of which man has to reap the
fruit. Our past karmas are said to be
the cause of our present lot. The kind
of body which get is determined by our
own karmas. Present karmas give a
yogi that body after death which suits
his karmavipaka. Thus the vicious
circle: from good or bad actions body
and from body good and bad actions.
The cycle of life and death is also gov-
erned by one's own karmas. According
to Patarijali, karmas may be Sukla,
krsna or asuklakrsna.

karma-3 %4-3 (KU 23; VU1 12; VB II
1). karmasaya. The karmavipaka-
sayas are mostly responsible for life-
activities while Klesas are responsible
for all the behavior of men and animals.
Yoga', however, can make these inef-
fective. The perfectly ineffective klesas
are called dagdhabija (of extinguished
potentialities) by VB.
According to VU, prarabdha wRsy
(already begun) karmasayas are those
which have already begun their work
and are thus responsible for the present
vrttis. Agami s (inactive) ones
are those which will be active in future.
They are so deeply buried that they play
no part in determining the present vrttis.
Arjita attsta (acquired) once are the
karmasayas acquired recently. They
work themselves out first.

karmasaya

karmabandhana sds=e= (VB, VM, VBh
I 1), bonds of action. The one -
pointedness of the mind leads to the
slackening of the bonds of action. The
action has been further defined by VBh
as the binding cause of the budhhi and
purusa in the form of merit and demerit
(dharma-adharma).

karmayoga-1 wwarT-¢ (TSM 23-4, 26).
It is the yoga which consists in per-
forming the actions prescribed by the
authorities. A karmayogi is, there-
fore, the person who always does his
duty (i.e., a morally good man).

karmayoga-2 &Hai-3 (BG V 2, X111 24),
yoga attained through karma, i.e. per-
formance of action without attachment
(towards the fruit) and with faith in
Lord.

karmasanga s#gt (BG XIV 7), attach-
ment to the fruits of action. One of the
characterisitics of rajoguna. It causes
bondage to the embodied soul and
produces visible and invisible results as
its consequences.

karmasamnyasa &Ha=m® (BG V 2),
renunciation of action. Lord krsna says
that renunciation of action and perfor-
mance of action both are capable of
leading one to the highest goal, i.e. libe-
ration. Yoga through action is esteemed
more than the mere renunciation of
action unaccompanied by knowledge.

karmasaya waisra = karmavipakasaya
sty (YS 124, 11 12), the abiding
after-effects left behind by every
behavior, including consciousness.



karmendriya

They remain in the citta' in the form
of samskaras and determine subse-
quent behavior and consciousness, their
specific effects being called their
vipaka.

karmendriya ®#fa (TSB 6; SK 26),

according to TSB, the five amsas of
prthivi. Their visayas* are vacana,
adana, gamana, visarjana ferasi=1
(evacuation) and ananda. These imply
samikaral_la, unnayana, grahana,
Srapana and ucchvasa, which are
prana-visayas. SK clearly mentions
karmendriya as one of the two kinds
of indriya, the other being jnanen-
driya (buddhindriya). Both together
make up the bahyakarana. The
karmendriyas are vak, pani, pada,
payu and upastha. For SK indriyas
are not physiological organs of a living
body, nor other anatomical structures.
A karmendriya is that indriya in the
transmigrating soul which is respon-
sible for movement. It is a part of the
essence of the living being. It is a kind
of ability, no doubt, but it is much more.
It includes the tendency to behave in a
particular way under particular
circumstances.

kalaladi weentts (SK 43), that which a

linga has for its asraya. It is the
matapitrja visesa and the active
principle of the generative cells, which
is not perceptible like a sthiila viSesa,
but is known to the scientists.
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kavi

the nature of kala. Kala has been
identified as rich sensation felt all over
the body. The experiences of nada,
bindu and kala in the practitioner are
supposed to be the development of the
activity of prana and the Almighty
being the Lord and source of all activity
is said to be of the nature of nada,
bindu and kala.

kala-2 swer-3 (HP 1T 32, 36), tongue.

During khecari, kala (the tongue) is
to be lengthened to such an extent that
it could touch the middle of the eye-
brows so that it could be inserted into
the nasopharyngeal cavity.

kalpita sfewer (YSU I 151), desired

(=sought for). There are two kinds of
siddhis. Some are desired and sought
for. They can be acquired by rasa
ausadhi (medicine), kriya, mantra
etc. They are temporary. Others are per-
manent. They come of their own accord
to those who are vasanarahita (devoid
of vasana) and practise yoga* for its
own sake for a long time. A
vasanarahitayogi is not a yogarudha
(seated on yoga) of the Gita. He is still
on his way to vivekakhyati. But he gets
the siddhis® like svatantrya wme==a
(freedom), which are in the language
of this
(acceptable to god). They come in the

Upanisad i$varapriya

natural course of advancement. These
are akalpita.

kavi &fa (G 64), a sage (wise man). This
kala-1 semr-¢ (HP IV 1), epithet of Siva. word means omniscient too, but as the

Here Siva has been ascribed as having practice of jihvabandha and concen-
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tration on sarasvati for six months does
not obviously bring sarvajiiatrtva -
g (omniscience). The first meaning
is appropriate here. A third meaning of
the word, viz. poet, also appears to be
inappropriate in this context.
kakacandi$vara savstvar (HP I 7),
one of the siddhayogis having the no-
menclature of indefinite identity but
enumerated by Svatmarama as a token
of Salutation.

kaki @rat (GS 121; 111 3, 66), one of the
five animal-shaped mudras, the other
four being a$vini, mz'u_u.ll'lki,
matangi, and bhujangini. It consists
in assuming the shape of a crow's beak
by appropriately contracting the lips
and drawing in air slowly through the
mouth. The crow is somehow supposed
to be free from all diseases. So the yogi
who practises this mudra remains free
from all diseases. For bahiskrtadhauti
the yogi is advised to fill the stomach
with air by means of kakimudra.
When air is inhaled through the mouth
it does not go into the stomach but into
the lungs. For filling the stomach with
air one has to inhale and then swallow.
kaneri ®™¥t (HP I 7), name of a siddha-
yogi of an unidentified nomenclature.
Svatmarama enumerates his name
besides many other such yogis in order
to express his salutations for him.

kapalika-1 wmrfaes-¢ (HP I 8), one of the

siddhayogis whose identity is inde-
finite but enumerated by Svatmarama
as a token of salutation.
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kapilika-2 @marfe®-3 (SSP VI 46), a

variety of the devotees of §iva. One
who considers the knowledge of self
and of sacred syllables with the attitude
of mind that 'Siva is the Supreme
Reality' is called kapalika.

kama-1 &m-¢ (TBU I 12), desire. The

yogi who has realised the brahman has
one and only one bhava; i.e.,
ahamasmi-brahma steaid o (I am
brahman). All the other bhavas
including kama, are perfectly foreign
to him.

kama-2 sm-3 (MBU I (2) 1), one of the

five dehadosas, the other four being
krodha, nihsvasa, bhaya and nidra.
It is an impulse and behaviour brought
about by our very constitution, and as
a dosa, it is aggravated or ameliorated
by bodily conditions. Though physiolo-
gical in origin, it can be counteracted
by mental treatment. The approach is
psychosomatic and the treatment here
prescribed nihsarikalpata 79 d%eqar is
the absence of desire of all kinds (=
detachment). They believed that by the
practice of detachment kama is auto-
matically brought under control.

kamarupa smwy (G 10, 11; YSUT 171,

DBU 44; YCU 7), the spot between the
adhara and the svadhisthana cakras.
The pressure of the left heel on this spot
occupies an important place in the
yoga* taught by Goraksa. It is pres-
cribed for mahamudra as well as for
milabandha and also for siddhasana.
Yoni is said to be situated inside the
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adhara. Perhaps it projects upwards
into it and is therefore, sometimes
described as situated between adhara
and svadhisthana. According to YSU,
it is one of the four pithas; YSU, DBU
and YCU call it yonisthana.

kamasankalpa &meisey (ABU 1),

entertaining desires. An asuddha s[5
(impure) manas entertains desires.

kamakhyayoni #mremaifT = kamayoni

At (G 11-12), an ovary-like organ
situated inside the muladhara (=
adhara). If the adhara is a lotus
flower, then the kamayoni is its ovary.
This organ is respected by the yogis,
because they start hathayoga by stimu-
lating the yonisthana by pressing it
with the heel of their foot. Inside the
kamayoni is the mahalinga. Yoni-
sthana is situated between adhara and
svadhisthana.

kamavasayitva smraattae (VB 111 45),

determining the things according to
desire. One of the eight siddhis enu-
merated by Vyasa. However, this
siddhi does not bestow the power of
being capable of reversal of natural
things because it may go against the
will of the Maker. VM further adds that
a person having this siddhi can change
the effect of poison into nectar but he
cannot change the moon into sun and
SO on.

kayaklesavidhi sraeiutater (HP 1 61),

action that cause discomfort to the
body. Such vidhis (actions) are to be
cautiously avoided by a yoga practiti-
oner.

karana-2

kayarupa s=eg (YS I 21), rays of light

reflected by the body. If a yogi per-
forms samyama on these, they are no
longer reflected by his body and the
yogi becomes invisible.

kayavytuha sa=gg (YS III 29), physio-

logical and anatomical systems of the
body, all of which the yogi comes to
know if he succeeds in samyama on
the nabhicakra.

kayasampat st (YS I 45-6), ch-

arm (= lustre), strength and adamantine
build of the body, which are acquired
by the conquest of matter by perfor-
ming samyama on the various material
forms of prakrti.

kayasiddhi ®mafafg (YS II 43), anima,

laghima (becoming extremely light),
mahima (the power of increasing size
at will), prapti (reaching everywhere),
prakamya, vasitva (acquiring control
over others), and isitva (acquiring sov-
ereignty) (cf. VB III 45), attained by
practising tapas and thus getting rid of
all the impurities of mind.

karana-1 srur-¢ (TSB 4; SK 16), cause.

The mahabhiitas, according to TSB,
are the karanas of their karyas; e.g.
akasa is the karana of jhana,
sankalpa, niScaya, anusandhana and
abhimana in the forms of antahka-
rana, manas, buddhi, citta and ahan-
kara respectively. Karyakaranabheda
FERuTe is the differentiation of varie-
gated creation in the mahabhutas.

karana-2 sror-R (VU16: YCU 72), one

of the three bodies with which human
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beings are endowed, the other two
being sthiila and suksma. These three
bodies are three of the ninetysix
tattvas® - those forms of nature in
which the gunas' are clearly differenti-
ated, obviously the ninetysix broad
classes in which all the things of the
world are divided by VU.

karanatraya o= (VS 111 8, VI 39),

triad of causes. These are gross
(sthula), subtle (siksma) and unmani-
fested (avyakta). The three letters of
pranava are the triad of causes. In the
process of manifestation, the mani-
fested transforms itself first into subtle,
and then into gross.

karanabhava swRurvma (SK 9), being

essentially of the nature of cause. The
sankhya view is that effect must
potentially exist in its cause. According
to this theory, water must have a
potential existence in the particles of
oxygen and hydrogen, in the sense that
if a quantity of water is chemically
analysed we shall get these two gases.
In another sense, however, water is not
of the nature of oxygen or hydrogen. It
is not a gas, but a liquid; ant it cannot
be used, as it is where the need is for
oxygen or hydrogen. Hence, when they
speak of karanabhava they have the
former kind of implication in view. The
essence of the argument is that effect
corresponds to cause and, therefore,
must be there in the cause in some form.

karya-1 &-¢ (GS 1 6, 50), action. Our

own good and bad deeds are said to be
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responsible for our getting the bodies
which we have. Dantamuladhauti is
classed among the purifying actions;
i.e., what one does to purify oneself,
particularly one's body. It is a cleansing
process.

karya-2 w/@-3 (SK 8, 9, 15; TSB 4, 6),

effect. The seven mahadadayas (etc.)
and the sixteen vikaras are all effects
of mulaprakrti, which is their material

cause.

karya-3 %&-3 (SK 32, 43), that which is

done, not the act of doing but the end-
result; e.g., not behaving but the beha-
viour, not running but race, not sensing

but sensa, not adopting but adoption.

karyavimukti wmatfemfe (VB, BM1127),

freedom from the functions. The first
four prajnas out of seven. This prajna
leads to the functionlessness of citta.
However, this stage has not been con-
ceived as the final emancipation. VM,
while explaining the term says that it
refers to the completeness or sufficient-
ness of the range of human efforts that
are necessary for the sake of the
attainment of four prajnas (karyataya
prayatnavyapyata dar$ita ST
TRITEATAT ST ).

kala-1 sw1er-2 (SK 50), one of the

adhyatmika tustis. The commentators
explain it thus; kalatusta is so called
because it is contentment based on the
knowledge and belief that everything
happens at its own time and, therefore,
human exertion is not of much avail. It
is an impediment in the practice of

yoga*.
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kala-2 ®e-2 (G 2, 38, 98; GS III 75),
death (= time of death). Pranayama
and samadhi' ward it off. Vai§vanari
dharana is supposed by GS to ward
off the fear of fearful death.

kala-3 &wme-3 (GS V 2), season. Vasanta
and §arad are the seasons recommen-
ded for commencing the practice of
yoga*.

kala-4 ®wter-¥ (VB I 52), time. A ksana
is the shortest perceptible duration of
time according to VB.

kala-5 wter-w (TBU I 15), practising
yoga* for a long time and observing the
optimum time for each practice
according to one's own ability and the
progress made. According to this
Upanisad, kala® in this sense is one of
the components of yoga®.

kala-6 ter-€ (GS V 2; SSP153), time. It

refers to the selection of proper season
for the sake of the commencement of
yogic practice as described by Ghe-
randa in verse V 8-15. The best suitable
season for the commencement of the
yogic practice is said to be vasanta and
sarad.
One of the five factors of kula-
paficaka, kala is said to have five
characteristics-kalana (grasping),
kalpana (imagination), bhranti (illu-
sion), pramada (error), and anartha
(calamity).

kalamukha =@ (SSP VI 43), a term
used by Goraksa to denote a variety of
devotee of Lord Siva. One who wor-
ships linga which is in the form of
eternal bliss is called kalamukha.

kukkutasana

kalagni-1 swmentta-¢ (YSU V 29), one of

the five fires of the body, established
in the nether part.

kalagni-2 &enfta-3 (BY IX 53), one of

forms taken by ap. Ap existing in all
the living beings in the form of jyoti
helps digestion and illumines the world
and dissolves it by taking the form of
kalagni having seven flames in the
form of seven rays.

kasthamauna ®msR= (VB, VM, VBh,

II 32), a form of austerity, consists in
observing complete silence, not
indicating one's ideas even through
gestures (ingitenapi svabhipraya-
prakasanam TN TEMTHTRATIRTE).
This has been distinguished from
akaramauna.

Kilbisa fesfesrs (TBU I 12; ANU 8), evil

disposition. This bhava? is perfectly
foreign to the person who has realised
brahman. and is therefore brahman
himself. Upanisadbrahmayogi elabo-
rates by using the phrase antah-
karanagatakilbisa 31=:shTUTTdh (o,
obviously meaning as opposed to dosas
which are indriyakrta (performed by
indriya). Thus, Kilbisa seems to be the
same thing as Klesas, which inhere in
citta! (cf. Patanijali's qualification of
citta' as asarikhyeyavasanabhiscitram
TR YS IV 24). Patarijali
recommends kriyayoga (YS II 1) for
the attenuation of kle§as'. ANU
recommends dharana for burning
away Kkilbisa.

kukkutasana geperas (VU V 15, GS I

5, 31,33; HP123-4; TSM 41-2; VS 1
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67, 68), one of the most important ele-
ven asanas of which only the cakr-
asana is described in VU.

Gheranda counts it among his thirty-
two asanas. According to him, it
consists in first adopting the padma-
sana obviously the mukta 7= padma-
sana-pose and then inserting the hands
and the fore-arms between the knees
and the thighs, resting the body on the
elbows, as it were, and raising the
whole body along with the foot-lock.
In kukkutasana one does not throw
the weight of the body on the elbows
but on one's palms (cf. HP). Gheranda
has thus used the word kiirpara s for
fore-arm. TSM counts this asana
among the sixteen principal asanas and
one of the ten important asanas enume-
rated by Vasistha. While discussing its
technique HP, GS, TSM as well as VS
seem to have an identical view and all
have quoted almost the same verses.
kutilangi sfemift (HP I 100), having
crooked form (nature). One of the seven
names of kul.u.ialini. Other six are
kundali, bhujangi, $akti, i$vari,
kundalini and arundhati. The
meaning of kutilangi can be explained
with reference to its two stages-
dormant and awakened: (1) it is
crooked in the form because as long as
it is lying dormant it is the cause of
bondage, suffering and death etc., (2)
when it is awakened it ascends from
miladhara through susumna which
is curved in nature as it runs along the
curved spinal cord.
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kundalini-1

(BY IX 9), residing in the place of
coiled serpent (kundali). The Atman
in the form of bindu is situated in this
place.

kundalini-1 vefert-2 (kundali $ves)

(DUIV 11, VI42;G30; BVU 74; TSM
62; HP II 66, 111 1-2, 100-19; GS III
39,49, 51,56,V 68, VI 16, 18; YKU I
7-8; YCU 35-6, 39, 44; YSU 1 82-3,
85,VI13,55;SAUI(4)8,9,(7)36: VU
V 22, 51), special ability which, when
evoked, starts a series of tactual
sensations in the back travelling up to
the brahmarandhra in the head. This
activity is sensed by the yogi like a
pipilikaspar$a frdfeemerst (creeping of
an ant).

According to BVU, kundalini is to be
moved by exerting pressure on the
tongue which is raised and turned
upwards. Upanisadbrahmayogi exp-
lains this by commenting that only
when kuq(jalinf rises above its seat the
soul is liberated and that until she has
not left her seat mukti is impossible,
and the person returns after death. TSM
describes kundalini' as ngariipa =m-
®uT, astaprakrtiriipa steypiaedr and
mahojvala wgisgen. Prakrti is called
astaprakrti because it is the potentia-
lity of mahat, ahankara, indriya and
the five bhutas etc. i.e. the five tan-
matras and the corresponding maha-
bhutas.

According to YKU, kundalini' (ima-
gined as a snake) holds her tail in her
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mouth and her head is set against the
milakanda which is compared to a
kamalakanda <9< most probably
because the ovary of the flower sticks
to its stalks. Kundalini blocks the
opening of the passage along the
susumna to the head, which is un-
covered if the susumna is raised up a
little by yoga*. According to DU,

kul}(.ialinf1 is situated 1 %" below

nabhikanda and lies there surrounding
the sides of the kanda as if asleep,
covering the lower end of the passage
leading to the brahmarandhra by her
mouth. The fire kindled by arresting
vayu' in the middle of the muladhara
is blown towards kundali' and rouses
it. According to this text, kur_ujalini is
never completely inactive, as even
when asleep it is supposed to be the
energy behind the ten vayus'. GS
considers kul.u.ialinf1 to be a power
which is inherent in everybody, but
which only the yogis avail of. It is
imagined as a serpent shaped Goddess
who sleeps in the muladhara coiling
herself 3 % times. So long as this power
is not aroused even crores of yogic
practices do not produce jiiana and the
yogi remains a brute. This closed door
is to be opened by hathayoga as if by
a key. Brahmadvara is opened only
by kul.lc_lalinil being aroused; and this
can be achieved by the practice of
$akticalinimudra.

Thus, kundalini' is the potentiality of
an experience, and for this reason it is
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called a §akti. But those who have had
the experience do not call it an experie-
nce which in only a matter of cutaneous
sensations. They say that it is a unique
experience. It appears that the unique-
ness of the experience lies in its fullness
and richness. It has been said that in a
fully fledged kundalini' arousal, along
with the vayu' rise agni, life force and
all; in fact the whole being of a yogi.
Such an experience will no doubt be
unique. It is said to bring the Supreme
Realization to the yogi.

kundalini-2 guefert-2 (ATU 5; MBU I

(2) 6), an imperceptibly thin structure
inside susumna resembling a fibre of
lotus stalk but luminous like 10000000
(a crore) flashes of lightning. Accor-
ding to this text, seeing that fire by
manas' one gets rid of all one's sins
and gets liberation from the cycle of
birth and death.

kundalini-3 Fueferi-3 (SSPIV 13, 14),

the power of Siva. This is spoken of as
having two aspects - aprabuddha
(dormant) and prabuddha (actively
intelligent). In its dormant aspect it gets
manifested in the human body in the
form of consciousness which is by
nature beset with anxiety, engaged in
various wordly activities, and has
mysterious nature and hence called
kundalini (cf. kutilangi). The same
ku1_1(.ialini, when aroused (prabuddha)
through yogic practices, becomes
transcendental in the sense that through
piercing nine cakras she reaches
brahmarandhra and unites with Siva.
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kundali useit (VS 11 16), serpent power.
A unique energy which is supposed to
remain dormant but for the spiritual
advancement sake needs to be awake-
ned. According to Vasistha, it is coiled
eight times representing eight prakrtis
(cf. astaprakrti) and is supposed to be
the source of all knowledge because it
consists of all the devanagara scripts
right from 'a’ 37 to 'ksa' &1 (akaradiksa-
karanta HRITCERII=).
kundalisthana gueeiter= (VS 11 15, 16),
location of kul.u_ialinf. Traversely
above the mulacakra and below the
navel is the place of kundalini.

kumbhaka-1 Fever-¢ (HP 11 44, 52, 67,

71,72,75,77; SAUL(6) 1, (7) 2; YKU
119,21, 29, 31, 37, 39, 40, 47, 54-5;
YTU 37, 43, 50, 68-9; ANU 9, 13; G
47; MBU1(1) 6,11 (2) 2; BVU 21, 55;
VUV 18,59; YCU 101, 103; DBU 21,
31; TSM 101, 139, 142, 148; DU VI
13; GS 11 45, V 40, 42, 49, 50, 52-4,
59,71,73,76-8, 87), pause in breathing.
It is one of the three phases of
pranayama’ the other two being
recaka and puraka’. It is of two kinds;
(1) along with recaka and puraka’,
that is sahita, and (2) without them, that
is kevala. So long as the second does
not come of its own accord, the yogi is
advised to practise the first.

When kevalakumbhaka' comes of its
own accord the yogi is said to have
achieved everything and his kunda-
lini' is said to have arisen.

Eighty kumbhakas' are prescribed

102

kumbhaka-1

four times a day, i.e. 320 everyday. But
there is a strict injunction for raising
the number extremely gradually. Kum-
bhakas’ are to be performed everyday,
even on the first day of starting
pranayama’. The yogi is advised to
begin with ten rounds of each on the
first day. Five more rounds of each
should be performed everyday. No limit
is generally prescribed. According to
YTU, the duration of kumbhaka' is to
double that of puraka'. Thus, 320
rounds of the complete pranayama’
of 112 matras' are prescribed in
twenty-four hours for perfection in
pranayama®. This will take at least ten
hours of the yogi's time out of the
twenty-four. If a yogi succeeds in
kevalakumbhaka, then nothing is
impossible for him in the world. When
the ghatavastha is reached the yogi is
advised to perform kevalakumbhaka
only once in twenty-four hours.
Kumbhaka is said by YTU to be an
integral part of pratyahara, maha-
vedha as well as mahabandha. For
ANU, kumbhaka' is not only stopping
of breath, but stopping of all activities
of limbs also. Breathing can be stopped
while swimming, but that will not be
kumbhaka'. The use of the word
cintayet fa=1aq in this text shows that
kumbhaka is a state of dhyana too.
MBU prescribes kumbhaka for
manolaya F=e1T (cessation of citta-
vrttis) which appears to be samadhi'
following upon divyariipadars$ana
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feemeueyH (seeing an internally aroused
light) and divyasabdasravana eaers-
stero7 (hearing an internally aroused
sound, cf. Vyasa). Practice of amanas-
kayoga leads to a spontaneous kum-
bhaka, according to this Upanisad.
The time recommended by YCU for
puraka is 12, for kumbhaka 16 and
for recaka 10 matras.
In DBU 21, visnu is said to be kum-
bhaka', but in 31, contemplation of
brahma is prescribed while holding the
breath. In 20, however, contemplation
of 'om', which is in the middle of the
body and is surrounded by tongues of
fire, is prescribed while doing kum-
bhka'. TSM considers kumbhaka' to
be a phase of the four-fold klesana of
vayu, the other three phases being
recana in the beginning, piirana gyt
and recana in the end. Kumbhaka'
comes after the first two and before the
fourth phase. In this condition the body
is (we would now the lungs are) filled
with air like a pitcher full to the brim.
Ifa yogi succeeds in performing eighty
kumbhakas! four times, even for one
day, he is said to obtain a condonation
for all his sins. Continuance of this
practice for more than three years
makes a man pranayamapara oI
(adept in pranayama).
kumbhaka-2 Fw®-3 (VU V 57, 61;
TBU 33), secing the brahman (=
taking resort to Him = withdrawing into
Him). This Upanisad preaches that
puraka and recaka should be merged
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in kumbhaka. That will be the 'so'
ham' @isgw (I am Brahman) with
which the yogi is advised to be satu-
rated. This is a strictly Vedantic view.
TBU thinks that the naiScalya “weeq
vrtti ("I am Brahman") is the only
kumbhaka which a perfect yogi may
practise.

kumbhaka-3 grver-3 (GS V 46, 68, 71,
74,96, VII 10), pranayama in general
including more than one phase.

kumbhika sferat (GS 111 47), encircled.
As a successful result of the practice
of pranayama, kundalini as if gets
encircled (kumbhika) by prana which
leads to its arousal and activation.

kumbhikarana swftezur (TSM 108), to
perform kumbhaka.

kuruksetra %&arr (DU IV 49), the region
of breast (kuca) is termed kuruksetra.
This has been recognised as one of the
holy places in one's own body
(atmatirtha).

Kulapaiicaka Fera=as (SSP 149), the five-
fold subject-object totality that consti-
tutes the entire universe and activates
it. They are sattva, rajas, tamas, kala
and jiva.

kusala et (VB, VM 11 27), adept. The
purusa who has acquired the seven-
fold intuitive insight (saptadha prajna)
is known as kusala. It also means
'liberated' since it transcends gunas.
Vyasa equates this stage of purusa
wherein involution or pratiprasava
has taken place.

kuhii g (G 19,22; VU V 23; YSU V 26;
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DUIVS, 14,15,38; YCU 17, 20; SAU
1(4)9, 11; VS II 31, 34), one of the
principal nﬁc'lis. According to SAU, the
nadis surround the kundalini and
spring from it. Kuhu is said to be in
front of the susumna and to extend up
to the genitals.

According to VS, one of the fourteen
important nz'u.ﬁs, situated in front of
susumnﬁnﬁgﬁ. Its range extends from
kanda to the end of the penis. G
considers kuhii to be situated in the
lingadesa and all the nadis to arise
from the kanda. Reading G 16 and 19
together, it appears that kuht runs from
kanda to the lingadesa, and all the
nervous impulses running between
kanda and lingadesa are said to pass
along kuhu.

According to Sargitaratnakara, kuhtu
is the pubic nerve of the sacral plexus
to the left of the spinal cord. For YSU
kuhu is one of the sixteen principal
nﬁ(ﬁs and one of the three which
descend from the nabhi. The function
of kuh is here said to be defecation.

Like SAU, DU also speaks of the
sixteen principal nﬁtﬁs. Kuhu is here
said to be situated on one side of
susumna and its presiding diety is said
to be ksuddevata sfzaa (a god).

kuta sz (YKU II 20), last syllable to

constitute seven-lettered khecari-
mantra which consists of ka % and sa
¥ along with anusvara and forming a
letter &f ksam. The other six being hrm
§, bham ¥, Sam ¥, mam ¥, pam 4, sam
.
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kutasthanitya feeafa=r (VB IV 33),

permanent like a rock-here absolutely
permanent, not comparatively perma-
nent as cittas' are. The cittas' are per-
manent in so far as they do not die with
the death of every body which they
take. But in the end each one of them
has to undergo pratiprasava and cease
to exist as a citta'. Purusa’ are, on the
other hand, eternal. No purusa ever
ceases to exist or undergo a change.
This is their
(immutable eternity).

kiitasthanityata

kurma % (VS 11 42, 53), one of the five

secondary vayus in comparison with
five pranas etc. prominent vayus. It
pervades the skin and bones and
winking is due to the function of
kurmavayu.

kiirmanadi-1 sWaret-¢ (YS 11 31), an

organ in the chest below the kantha-
kupa (cf. Vyasa). Sthairya results
from samyama on this nadi. Hrdaya-
pugglarika (lotus) is another name for
this organ (VB I 36). It is not however
clear whether it is what we call today
the heart. Vyasa's illustrations and
Patafijali's word sthairya show that
reference is to the heart working feebly,
not to its function being completely
stopped. Perhaps the heart functions in
a very feeble manner in hybernating
reptiles.

kiirmanadi-2 grEt-3 (VBh 11 31), a

place for samyama which brings about
stability (of citta). VBh understands it
to be a cakra situated in the hrdaya-
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pundarika in the form of kiirma
because it resides like a kundalita-sarpa
(coiled snake). However, the reference
of this nadi or cakra is not available
in later yogic texts. According to Dr.
P.V. Karambelkar (Commentary on
published by
Kaivalyadhama, Lonavla, pp. 398-99),

Yogasiitras

kﬁrmanﬁ(.ﬁ means a hollow structure
having a resemblance to the shape of
tortoise. In human physiology, the
stability of body is regulated by the
cochlear structure in the ear. This
somewhat resembles the oval shape of
the tortoise with its extended four legs.
kiirmavayu &warg (G 24; DU IV 24, 34;
SAU I (4) 12-13; TSM 77, 86; YCU
23, 25), one of the five nagadi vayus.
It is supposed to work the automatic
movements of the eyelids (cf.
B.N.Seal's The positive Sciences of the
Ancient Hindus). In DU and SAU its
function is said to be winking, etc. For
GS it is the nervous activity responsible
for opening the eyes-obviously the
winking reflex-as it is also responsible
for closing the eyes. According to TSM,
with the five pranadi vayus, the five
nagadi vayus also course along the
n:_u.ﬁs. The function of the kurma is
here said to be closing of the eyes.

kurmasana-1 swiga-2 (GS 115, 32; VU
V 15), one of the principal asanas
mentioned by Gheranda. It consists in
placing the ankles contrarywise under
the scrotum and keeping the body (the
trunk), the head, and the neck straight.
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kiirmasana-2 FA=-3 (VS 167, 80), one

of the ten important asanas enumerated
by Vasistha. It consists in covering the
anus with the two ankles and pointing
(resting) feet in opposite direction and
sitting composed.

krkara-1 F&¥-2 (SAU I (4) 12, 13; DU

IV 23,34; G24; TSM 77,87, YCU 23,
25), one of the five nagadi vayus. Its
function is said to cause hunger. It may
be contraction of the stomach muscles
which gives the sensation of hunger or
the nervous process responsible for
hunger and thirst. Ksut, the word used
for hunger, also means sneezing. It may
be that krkala sp=re1 (another reading for
krkara) brings about sneezing as well
as hunger and thirst. TSM considers its
function to be ksapaya.

krkara-2 -3 (VS 11 42, 50, 53), one

of the five secondary vayus in compa-
rison to five pranas etc., the prominent
vayus. It pervades the skin, bones etc..
Sneezing (ksut) is the function of
krkara.

krtartha samet (YS 11 22, IV 32), those

for whom there is nothing more to be
done or known. Here reference is
obviously to cittas' of the yogis who
have attained vivekakhyati and not
fallen from it. For them there are no
parinamas and hence no drsya. If they
do not fall from this state up to the time
when they cast their body, they undergo
pratiprasava i.e. they themselves
cease to exist as individual kramas and
hence as parinamas in any citta'.
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krsna et (VB IV 7), one of the three

kinds of actions performed by those
who are not yogis. Such actions are
performed by the evil-doers. Like Sukla
and Sukla-Krsna actions, they are of
the nature of overt behaviour. They
cause injury to others. Actions of the
perfect yogis are neither krsna nor
Sukla.

kedara ssw (HP III 23; DU IV 48), the

space between the eyebrows. It has also
been conceived as Sivasthana (HP IV
48). DU identifies kedara with lalata
(forehead). This has been recognised
as holy place in one's own body
(atmatirtha).

keval aet (G 77), absolute, a synonym

for nirgunadhyana.
kevalakumbhaka-1 &acTged-¢ =
kevali &aeft (YKU 120; HP 11 71; GS
V 46, 89-93, 96), one of the two kinds
of kumbhakas', other being sahita.
Kevalakumbhaka, according to YKU
it comes of its own accord sooner or
later after regularly practising sahita-
kumbhaka'. GS includes it among its
eight kumbhakas'.
Kevalakumbhaka' of Gheranda (92)
seems to be abhyantara-kumbhaka'
preceded by inhalation through both
nostrils. On the first day the yogi is
advised to repeat kevalakumbhaka
until he is able to count up to 64 in the
state of "no respiration". According to
GS, only recaka does not seem to be a
part of kevalakumbhaka' which may
be performed three, or five, or eight
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times everyday. In the beginning the
duration of pause may be only as long
as to enable the yogi to repeat mentally
the ajapamantra (so'ham) five times;
then everyday, the number of repeti-
tions should be increased by one. In the
manonmani state the mantra' can be
repeated aloud 30 times in a minute.

kevalakumbhaka-2 saegees-3 (VS 111

26-30; VBh II 51), kumbhaka
irrespective of puraka and recaka. A
variety of pranayama. Vasistha
identifies two types of pranayama-
sahitakumbhaka

pranayama and kevalakumbhaka
pranayama. One has to practise
sahita-kumbhaka until the kevalaku-
mbhaka is attained. Vijnanabhiksu eq-
uates the fourth variety of pranayama
given by Patadjali (YS II 51) with that
of Vasistha's kevalakumbhaka (asya
ca kevalakumbhaka iti sanjia
vasisthavakyad vyakti bhavisyatiti
T T FAAFIF I T ATTSATHIG
AT T).

kevalasiddhi saertatg (HP 11 71), attain-

ment of the stage of kevalakumbhaka.

kevali &aett (VB, VM, VBh II 27), the

seventh or last prajna (out of saptadha-
prajna). The state beyond gunas
(kusala).

kevalisankhya &aefteieaT = ajapa-

sankhya srsareEn (GS V 90), 15 per
minute. We are all supposed to be repe-
ating the ajapa mantra at the rate of
fifteen per minute. The yogi however,
no longer remains bound to this rate of
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respiration when he is established in
kevalakumbhaka.

kaivalya-1 ¥aea-¢ (YS II 25, 111 50, 55,
IV 26,34; SK 17, 19, 21,68; ANU 29),
breaking of samyoga. It is said to
consist in pratiprasava of citta' and
svariipapratistha of purusa'. VB (II
18) speaks of the sukha of kaivalya,
which may be the absence of the
duhkha consequent on samyoga and
nothing more. This seems to be the
sankhya theory. According to Patan-
Jjali, aviplava atfereeren (established)
vivekakhyati leads to dharmamegha-
samadhi, that to kleéakarmanivg'tti
and that to kaivalya. The true signific-
ance of the word, according to ANU,
is existence as one and only one
brahman without maya which is only
an illusion. According to this view,
everything is brahman. All else is
maya. But Patafijali and I$varakrsna
do not understand kaivalya in this way.
By kaivalya they understand absence
of samyoga; and as samyoga is not
physical mixture but some kind of
relation, which may better be described
as coming together; though strictly
speaking this too cannot be said of
purusa. Kaivalya is separation in the
sense of getting apart of those who had
come together in some way and is,
therefore, of purusa' as well as of
prakrti'. Since this coming together is
the source of misery, separation is
necessary and prakrti' itself (Patadjali
would say citta' itself) brings it about
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by vivekakhyati (seeing the distinction
between him and purusa'). We can
have some idea of kaivalya on the
analogy of physical separation. But
what it actually is, only a kevalin afery
(liberated purusa') knows. I$vara-
krsna emphasises only its negative
aspect; that is, freedom from pain, but
the other ancient Indian philosophers
emphasise its positive aspect, namely
bliss (= ananda). The meaning seems
to be the same.

Ekantatyanto'bhava TehT=aTea=is {rel
(complete and final absence) of
duhkha is ananda which, according
to the ancient Hindus, cannot be had
without kaivalya. According to
Amrtanada-Upanisad, Kaivalya can be
attained in six months if one practises,
in the prescribed order and in the right
manner, what is taught in this Upanisad.

kaivalya-2 #aea-3 (VB III 55, TV 34),

isolation, liberation. Samyama on
ksana and its krama (sequence) results
in removal of impurities and thereby the
self becomes free from dirt (amalah)
and is isolated.

kaivalyajyoti Faea=aifa (MBU II (3)1),

rediance of the kaivalya state. When a
sadhaka is not conditioned by the triad
i.e., contemplation, contemplator and
the thing contemplated upon, he
experiences non-relational character of
brahman and thus becomes himself
the radiance of kaivalya.

korantaka ®Ruesw (HP I 6), name of a

siddhayogi enumerated by Svatma-
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rama in the text in order to pay Kkrama-1sa-¢ (YSIII15,52,1V 32, 33),

salutations to his predecessor-yogis.

kollatamandapa wieetenvey (SSP1127),
region above the forehead (lalata)
known as kollatamandapa. One of the
places for antarlaksya (which resides
in the body to be meditated upon). The
description suggests that this place is
somewhere in between sahasrara and
ajna. Most of the hathayogic texts
recognise two more cakras between
the above stated two cakras. Those are
binducakra and the nadacakra. It
seems that SSP identifies the region of
kollatamandapa with nadacakra
since a particular type of sound is to be
heard while meditating on this point.

ko$abheda siwig = ko$a =it (TSB 4;

TSM 12, 13), differentiation into
annamayako$a =il (the gross
material body), pranamayakosa vor3-
rer (the vesture of prana), manomaya-
kosa TeIeRieT (the vesture manas),
anandamayako$a ITT<H=eh1y (the
vesture of ananda). The nature of jiva
corresponds to the nature of these kosas
which are in fact bhuta vikara
vibhagas (modifications in the maha-
bhutas) and in this sense they can be
said to be the vikaras of jiva'. They
can also be said to be the vikaras of
Siva, but only in the sense that they
have no existence outside that One
Supreme Reality.

kau$iki sifitet (TSM 74), one of the ten

principal nﬁ(.ﬁs3. It is here said to run
from the kanda (yonikanda) to the
toes.

a more or less complex system of
gunas' in action which are movements
in prakrti'. While in Patarijali's termi-
nology the word parinama stands for
the apparently permanent aspects of
things, his word for the underlying
shape of changes is krama. Y.S. III 15
clearly points to a close correspondence
between parinama and krama. Each
complex of movements forming a disti-
nct structure is a krama; and although
it is a system of movements, the system
as that system lasts for some time. That
which is seen as lasting, inspite of unce-
asing change within, is the parinama
corresponding to the everchanging
krama. Everything is thus transitory
and yet things are seen as permanent.
Cittas' too are parinamas having
kramas corresponding to them; and
siitra IV 32, therefore, speaks of the end
of the corresponding krama along with
the parinama which the krtartha
citta' is. The krama underlies the
parinama and can be known and
understood only when the citta' sheds
its pre-occupation with the parinama
(YS IV 33). All of us with a few rare
exceptions live in the world of
parinamas of our own making; but the
parinamas are not entirely indepen-
dent of prakrtika (natural reality
outside). The system of beliefs which
any one of us entertains is a system of
parinama-a system of kramas within
kramas as we understand it. That diftf-
erent cittas? may understand or perc-
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eive the same system of kramas in
different ways is a different matter.

krama-2 w®-3 (VB III 52), continuous-
ness. A moment succeeded by another
moment without any interruption is
called krama.

kriya-1 fear-¢ (YS II 18), movement,
motion, agitation, which is the function
of rajas and one of the three characte-
ristics of dr§ya, the other two being
prakasa and sthiti-the functions of
sattva® and tamas gunas' respectively.

kriya-2 f@ar-3 (SSP157), activity. Acti-
vity has been explained to be five fold.
These are memory, effort, action, deter-
mination and performance of action of
one's own family tradition.

kriyaphalasraya fsameensa (YS, VB,
VM 1I 36), dependence of fruition of
action. Sign of perfection in satya (one
of the five yamas). A man in whom
truthfulness is established becomes the
support for the fruition of action. When
be utters the words 'go to heaven,' the
person addressed goes to heaven, hence
the dependence of the fruition of action
on the very utterance of the man perfect
in truth.

kriyayoga-1 fsamar-¢ (YS, 11 1), tapas,
svadhyaya and iévara-pral}idhﬁna.
These bring about attenuation of the
Kklesas' and prompt the yog/ to make
an effort for attaining samadhi.

kriyayoga-2 famarr-2 (VBh I 1), yoga
(in the form) of action. VM equates the
yoga of action with niskamakarmayoga
of Gita. According to VBh, kriyayoga

109

klesa

is one of the three yogas enumerated
by Gita. The other two are jfianayoga
and bhaktiyoga.

kruravayu sxarg (GS I 46), disorders
pertaining to gases in the alimentary
canal. These can be cured by jalavasti.

krodha sever (YS1134; TBUI12; MBU I
(2) 1; ANU 27), anger, one of the three
causes of the vitarkas like himsa, the
other two being lobha and moha.
TBU considers it to be one of the
bhavas® which are perfectly foreign to
aperson who has realised the brahman
and is, therefore, brahman himself.
According to MBU, the psychological
treatment for anger is ksama. Anger is
of a physiological origin like kama.
ANU believes krodha to be one of the
seven things which a yogi should avoid
scrupulously, the other six being
bhaya, alasya, atisvapna, atijagara,
atyahara and anahara.

kleda st (GS 137), mucus, the disorder
which causes disease. By the practice
of danda dhauti one should throw out
kleda along with kapha and pitta
through the upper passage. This cures
the diseases of the gullet.

Kle$a st (YS 124, 11 2, 3, 12, IV 28,
30). According to Patanjali, avidya,
asimta, raga, dvesa and abhinivesa
are the five Klesas-the five inborn psyc-
hological dispositions. They may for a
longer or shorter period remain vicchi-
nna fates= (scattered), tanu or prasu-
pta. But when they are udara they are
actually prompting behaviour including
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cognitions, affections and conations (cf.
VB 1I4). The behaviour can be avoided
by dhyana (YS II 11), but the Kklesas
themselves go only with pratiprasava
(final disintegration) of the citta' which
entertains them.

klesakarmanivrtti Fesdfagta (VB,
VM 1V 30), complete uprooting of
Kklesa (avidya etc.) and karma, that is,
latent deposits of karma either in the
form of kus$ala or akusala, i.e. good
or bad. This happens only after the
attainment of dharmameghasamadhi.

klesatanukarana Feseor (YS II 2),
(for the sake of) enfeeblement of klesa.
As aresult of the practice of kriyayoga
klesas are enfeebled.

kle§ana s (TSM 94), manipulation
(cf. Upanisadbrahmayogi). Four
phases of vayuklesana are mentioned
in this Upanisad-recana, purana,
sodhana and again recana. Reference
seems to be to sahitapranayama.

ksa- &t

ksana-1 gror-¢ (YS II1 9, 52, IV 33), the
duration for which a krama continues.
According to Patanijali, parinama,
krama and ksana correspond to one
another. Every parinama is a krama
as we know it, and every krama has a
duration. By performing samyama on
the krama underlying a parinama and
the time occupied by the corresponding
krama the yogis can have an intuitive
knowledge of everything about the
object.
The duration for which a citta’ remains

110

ksapanaka

vrtti-less is the nirodha ksana of that
citta'. For that length of time the citta’
remains niruddha (vrtti-less). Every
niruddha citta is, for the time being, a
nirodha parinama. Ksana in this
sense is any length of time-shorter or
longer-for which krama lasts.

ksana-2 gor-3 (VBIII 15, 52), the shortest
duration of time - a moment. Vyasa's
idea is that time is a succession of
moments. Patafijali does not speak of
time in these terms. For him there is
only adhvabheda (a dharma being
past, present or future in relation to
another dharma). Thus time is only a
relation between dharmas.

ksana-3 &or-3 (VM 11 50), moment one
quarter of the time required for the act
of winking (nimesakriyavacchinnasya
kalasya caturtho bhagah ksanah Fww-
TFaTafeoa e =qar W &),

ksanapratiyogi sromfearft (YS, VB, VM
IV 33), antagonistic to quantum of
moment. Krama is antagonistic to the
quantum of moment. Ksana is discreet
while krama is absence of discreet-
ness, i.e. uninterrupted sequence of
moments.

ksanikavada siftrwarg (VB IV 20), the
theory that there is no abiding reality
behind the momentary phenomena.
Reference is to Buddhism which pro-
pagated this theory.

ksapanaka &mures (SSP VI 64), variety
of a yogi, one who has completely sub-
dued one's cittavrttis, not afflicted by
attraction or aversion and whose atman
has become pure like akasa.
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ksapaya srqg (TSM 87), throwing out
(elimination). Ksapayakaranas is said
to be the function of krkara in this
Upanisad. According to Gheranda (GS
IV 64), however, the function of
krkara in sneezing.

ksama-1 gmr-¢ (TSM 32; SAUI(1)4,11;
VUV 13; DUI6, 16; MBU I (2) 2),
forgiveness-one of the ten yamas. For
SAU it consists in not minding kind or
cruel behaviour of others, whether they
are friends or foes, and for DU in abse-
nce of all emotions even while one is
being injured by an enemy's behaviour,
evil thought or nasty speech. Patanjali
speaks of only five yamas. But his
ahimsa may be interpreted in a wide
sense and thus include ksama.

ksama-2 gmr-? (VS I 47), forgiveness,
one of the ten yamas. An attitude of
equanimity towards friend and foes.

ksara &w (BG XV 16), perishable. Every-
thing except brahman is perishable.

ksitijaya farfasa (G 69), conquering of
the earth element. As a result of the
practice of dharana on pg‘thvitattva
the yogi can move without being obs-
tructed by solids. This is known as
ksitijaya (cf. Goraksasataka, published
by Kaivalyadhama, p.39).

ksipta farer (VB 1 1), one of the five citta-
bhumis. In this state the mind is so
distracted that it cannot dwell on
anything for any length of time.

ksira-1 &fiz-¢ (HP162), milk, recommen-
ded as wholesome food for yoga
practitioners.
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ksira-2 gfiv-3 (HP III 83), ambrosia
oozing from the (cavity of skull) naso-
pharyngeal cavity-usually termed as
kapalakuhara, a point in ajnacakra.
A synonym for bindu referred in the
context of khecari.

ksut &1 (Y'S 111 30), Pantafyjali obviously
uses this word for hunger. According
to him, a successful samyama on
kanthakiipa brings to the yogi a
perfect control over hunger and thirst.
Ksut is said to be the function of the
vayu called krkara. One meaning of
the word ksut is sneezing. The sensory
cells which give us the sensation of
hunger and those which are excited
when we feel like sneezing may both
be governed by krkara.

ksura & (KU 1, 18), razor (= that which
cuts). Manas' and manodharana are
compared to a sharp weapon used for
cutting, because it is by means of these
that the yog/ is advised to cut (1) the
bands at the ankle and knee joints (the
two marmas) as well as (2) at the nz'l(_ﬁs
including the susumna. They all bind
the atma?.

ksetra &= (BG XIII 1; YS 11 4), the body.
This has been conceived to be of two
types-gross body (sthula $arira) and
subtle body (stiksma $arira or karana
§arira). The gross body is called the
ksetra because the fruits of action are
reaped therein. According to Yoga-
siitra, avidya is the breeding ground
for rest of the four klesas.

ksetrajiia-1 &=r@-% (YSUI 134), the indi-
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vidual soul. Layayoga consists in its
being merged into brahman. Vyasa
(YS II 17, III 49) however, uses the
word ksetrajnia for purusa' who is
neither brahman of Vedanta nor the
buddhi or citta of the sankhya-
minded thinkers.

ksetrajnia-2 er-2 (BG XII126; VS 6,7),
knower of the body, i.e., the embodied
self, the ultimate knower. VS uses this
term as an epithet for jivatma.

ksetranasa gis=mer (VS V 12), destruction
of the gross body, i.e., death. However,
the individual self even after the death
of the body is confined to the subtle or
causal body which resides in air or also
in the fire elements.

ksetrayoga &=@mT (VS V 17), attachment
of the gross body by the self, i.e.
embodiment. Yoga here means a rare
occasion. Thus acquirement of the body
is a rare occasion to be wisely made
use of for higher purposes.

ksetri gsft (BG XIII 33), the soul, the
owner of the body.

kha &

kha & (VS III 55; HP IV 55), ether. This
ether is outside the body-frame and is
the residence of mahaprana. This has
also been equated with the Comic Self.

khanda oz (HP I 8), name of one of the
hathayogins enumerated by Svatma-
rama for paying salutation to his
predecessors.

khamadhya @wex (HP IV 55; VS 111 55),
establishing (oneself) in the Cosmic
Self. According to Vasistha, one is ad-
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vised to merge the prana in maha-
prana if one is desirous of casting off
the body during the practice of
Kumbhaka.

khamaya @wg (HP IV 55), identifying
(oneself) with the Cosmic Self.

Khyati @fa (VBhI 16), knowledge; here
discriminative knowledge which arises
due to the realization of the insufficien-
cies and inadequacies of empirical
objects.

khegamana @ (GS 111 62), the siddhi
acquired by success in vayavidha-
rana. It consists in the ability to fly in
the air, or move in the outer space,
without the help of any scientific
instrument or an aircraft or a spacecraft.

Khecari-1 g=ft-¢ (GS 151, I1I 1, 26-7,
VII 5, 9; YKU 4, 15-16. 18, 23, 25, 43;
YCU 52-7,G34;YTU 26, 117-8; DBU
80; YSU V 40; HP 111 31-2, 36, 38, 40,
41, 52, 53), one of the most important
spiritually oriented mudras.
According to GS, first the tendon
joining the tongue to the lower jaw is
cut. Then the tongue is constantly
moved, rubbed and pulled first with the
hand after applying butter to it, and later
with a pair of pincers. In this way the
tongue is lengthened. This long tongue
is slowly pushed up into the aperture
in the upper palate. With the tip turned
upwards, the tongue is pushed in until
it reaches the kapalakuhara between
the eyebrows inside. The gaze is also
fixed on a point inside between the
eyebrows. This is khecarimudra,
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which has much in common with
nabhomudra. The yogi who succeeds
in khecari is free from attacks of
swooning and from thirst, lassitude,
disease, old age and death. His body
becomes divine. It cannot be burnt by
fire or dried up by wind. Water can do
him no injury, snakes cannot bite him.
His limbs acquire handsomeness and
he attains samadhi’ soon. All this is
claimed for khecari.

By virtue of this link between the mouth
and the head, the tongue enjoys various
tastes; and this enjoyment increases day
by day. First he enjoys salt and acid,
then bitter and astringent tastes. Then
he tastes butter, ghee, milk, curds, but-
termilk, honey, grapejuice and nectar.
This achievement is that aspect of
rajayoga which GS calls rasananda.
It is claimed by DBU that in the yogi
who succeeds in this mudra no
karmasayas are formed. YCU thinks
that if a yogi succeeds in raising his
tongue so as to close the opening into
the chest, the nectar from his head does
not fall into the agni below, nor does
his vayu' escape. Perhaps the meaning
is that his pavanadharana is not
broken. It can also mean that his
kumbhaka is not broken.

YKU distinguishes between Khecari
abhyasa and khecarimantrasiddhi
(cf. melana). The former alone, acco-
rding to this text, does not bring
complete success in khecari.
Abhyasa of khecari, according to this
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text, begins with stretching the tongue
for seven days. Then the aspirant
obtains a sharp-edged weapon resem-
bling the leaf of the milkhedge-plant
and, after greasing and cleaning it, cuts
the fraenum by a hair's breadth. Then
he leaves it alone, treating it with a fine
powder of myrobalan and rock-salt.
The cut is to be repeated every seven
days. If this process is carried on for
six months the whole of the yogi's
fraenum will be cut.

Now the tip of the tongue is covered
with a piece of cloth and pulled gently
and scrupulously at the right time and
in the right way. By pulling for six
months in this way the tongue can reach
the middle of the eyebrows above, the
hollow of the ears obliquely and the
root of the chin below. If the pulling is
continued for another three years the
tongue will easily touch the hair above,
the sakha vmar obliquely and the throat
below. After being pulled for another
three years the tongue will be able to
cross the forehead and touch the skull
on top, the culitala obliquely and the
kanthabila below. Kanthabila is
probably the lowest part of the neck and
Sakha the tip of the ear. Special
emphasis is laid on this elongation of
the tongue being done by slow steps
gradually. Trying to pull out the tongue
all at once may prove fatal. All this is
Khecari abhyasa.

G, YTU and YSU do not mention any
cutting or elongating of the tongue.
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khecari-2 @=rY-? (MBU II (1) 8),
sambhavi. This text does not distin-
guish between $ambhavi and khecari
mudras.

khecari-3 @=/ft-3 (SAU1(7) 15, 17, 39-
42), Vaigpavf. This text does not distin-
guish between the vaisnavi and
khecari mudras.

Khecari-4 @=®t-¥ (YTU 26), one who
can know the past and the future. This
ability is acquired by practising vajroli.

Khecari-5 @=fi-u (YCU 82; YTU 127),
that which moves about in akasa (cf.
Upanisadbrahmayogi). According to
this commentator, the jivatma is called
khecari. The sakira @R of hamsa,
which really is the brahman, is the
jivatma which is khecari; while the
hakara is the paramatma. When the
jivatma (= jantu =] = sakara ¥HR)
repeats the so'ham mantra he be-
comes paramatma. The sky referred
to is obviously the akasa in the head-
not the space outside.

Kkhecaribija @=dsis (YKUII 18), hrim
(cf. Upanisadbrahmayogi). Twelve
daily repetitions of this mantra make
the yogi shed the illusion caused by his
being embodied, according to this
upanisad. Complete success in
khecari is attained by 5,00,000 repeti-
tions. Then the yogi overcomes all obs-
tacles, pleases the gods, gets free from
wrinkles and grey hair. Even after this
is accomplished the mantrajapa
should not be given up; otherwise the
yogi will come to grief. Some yogfs,
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well-versed in yoga, attain success in
Khecari by mastering the khecari-
mantra (cf. melana) without resorting
to pulling of the tongue. The two toge-
ther bring speedy success. Elongation
of the tongue has to be performed for
12 years, i.e. 144 times, before success
is attained in khecari.
On attaining success the yogi forgets
himself and sees the entire universe in
his body. (In the curved passage right
above the front teeth where tongue goes
in khecarimudra, the entire macro-
cosm is seen).

khyati =mfa (YS 11 5, 26, 28, IV 29),
firmly established belief. Patadjali has
used this word in his definition of
avidya, which consists in the erroneous
beliefs that some objects are ever-
lasting, that there are pure things that
there really is sukha in the world and
that the citta' is the real self. In fact,
with the exception of purusa’, there is
nothing everlasting, perfectly pure,
really blissful, or of the nature of the
true self.
Vivekakhyati is the firm belief that
purusa' and citta' are absolutely
distinct and different entities.

ga-T

gagana W (G 42, 85-87), one of the nine
dhyanasthanas. Verses 86 and 87
mention all the 9 of them, but in 78 to
85 only seven sthanas (spots) are
mentioned. Here ghantikasthana and
lampikasthana above the throat are
not separately mentioned, though
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visuddha is said to be in the ghantika-
madhya. Gagana is the highest of the
nine centres, and gaganagati TR
(moving) is, therefore, raising of the
pranavayu to gagana. The adept does
it instantaneously whenever he likes.
The quickness of the action is described
in the words ekena $vasamatrena T
vargHrET (instantaneously) which is the
alternative reading given in the footnote
of the text.

gajakarani wseutt (HP I 26). Though
this performance resembles Gheranda's
vamanadhauti, it is not called a dhauti
by HP. According to this text, vomiting
the contents of the stomach by raising
the apanavayu to the throat is gaja-
karani and a regular practice of this
action brings the nerve-plexus under the
control of the yogi. It appears that in
this context, apanavayu means no-
thing more than the effort to bring up
and throw out the contents of the
stomach. It is considered by some phy-
siologists to be an act of anti-peristalsis.

gativiccheda nifafa=g (YS, VB, VM,

VBh, II 49) suspension of movement
(of inhalation and exhalation). Vyasa
explains it as absence of both (ubhaya-
bhavah). Vacaspati, basing his comme-
ntary on Vyasa, enumerates three kinds
of suspensions. According to VBh, the
word or the meaning of the word gati
is redundant here. Therefore, the word
refers to suspension only. The suspen-
sion of the natural inhaling and exhaling
is called pranayama (svabhavika
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Svasapra§vasayoh  pratisedhah
Pranayamah T TEeRRaTaRaTEaT: Hque:
TTOTTETH:)

gandha-1 T=er-¢ (TSB 6), the karya'
(function) of agni* obviously in the
form of ghrana which is one of the
amsas' (components) of agni®. It is,
therefore, said to be the visaya of the
ghranendriya (the olfactory organ).

gandha-2 -3 (TSB 5, 9), one of the
five components of ap (water) that
which is connected with ahankara’.
According to this Upanisad, gandha?
is also the name of the jaivatanmatra
in the ghrana indriya. It corresponds
to gandha.

gandha-3 -3 (VB I 45, 11 19), the
avi$esa of the vi$esa prthivi. It is one
of the five tanmatras, gandha tan-
matra having the characteristics of all
the other tanmatras.

gandha-4 7=er-¥ (VB 135), smell. Sensa-
tion of smell is said to be possible beca-
use the gandhajaivatanmatra is there
in the nose (TSB and G). When a sensa-
tion of smell is centrally aroused it helps
dharana and gives repose to the mind.

gandhasamvit T=efa (VB, VM, VBh,
I 35), consciousness of transcendental
smell. This is acquired through the con-
centration at the tip of the nose. This
further leads to the repose of mind
(manasasthitinibandhana). VB enume-
rates other four types of consciousness
also-rasasamvit, riupasamvit,
sparsasamvit and sabdasamvit.

gamana 7= (TSB 6), the karya' (fun-
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ction) of prthvi, obviously in the form
of pada which is one of the amsas'
(components) of pg‘thvf. It is also said
to be the visaya* of the padakarme-
ndriya (action-organ). I$varakrsna's
word for gamana is viharana.

garudasana TweE= (GS 1I 5, 37), one

of the thirty-two asanas' enumerated
by Gheranda. It consists in pressing the
ground with legs and thighs, keeping
the body steady with the help of the two
knees, and placing both hands on the
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gayatri-4

gayatri-1 asi-¢ (ANU 10), tatsaviturva-

renyam bhargodevasya dhimahi. dhiyo
yo nah pracodayat ARIaqaRvd W Ia
fimfe. foar af = wyeEaE (we meditate
upon the brilliance of god Savita. May
He enlighten our intellect). According
to ANU, this mantra' along with the
pranava, the vyahrtis and the Siras is
to be repeated thrice during each
pranayama?’. It is to be repeated once
during inhalation, once during exhala-
tion and once while holding the breath.

gayatri-2 -3 (GS V 84; YCU 33,
35), ajapa.
gayatri-3 Ta-3 (SAU I (6) 3), the

knees.
gandhari 7=t (VU V 26; YSU V 21;

YCU 17,19; TSM 71; SAU1(4) 9, 11;
DUIVS,17,22,38; G 18,20 VSII 31,
38), one of the principal nadis?. Acco-
rding to VU, it runs between susumna
and sarasvati, not exactly to the left
of susumna but a little backwards.
YSU considers it to be one of the six-
teen principal nadis®. It goes from the
nabhicakra to one of the eyes, proba-
bly the left. The nadi? which goes to
the other eye-probably the right, is
hastijihva. TSM supposes gandhari
to run along the susumna in front of it.
SAU believes it to be one of the four-
teen important nadis® and to extend
from behind the ida' to the inside of
the left eye.

According to sangitaratnikara (144-
156) and Yogarnava, it is one of the
fourteen most important nerve ends of
the sympathetic chain which is suppo-
sed to stretch from the cornea of the
left eye to the left leg.

goddess gayatri, whom the yogi prac-
tising pranayama’ sees in front of him
while reciting om?. She is described as
young, wielding a stick in her hand,
riding a swan and of the colour red. She
spreads a moonlight-like lustre all
around.

gayatri-4 Tras-¥ (VS 11 5; BY 1V 1-

82), name of a goddess (recognised as
gayatri). The embodied female deity
of the first letter of pranava. According
to VS, a gayatri has to be meditated
upon during the puraka phase of
pranayama. She is chaste adolescent
female figure of sixteen years, having
red complexion, riding on a swan and
holding a stick in her hand. Vasistha
has personified all the three letters of
pranava amongst which 'a' 37 is
personified as gayatri. The application
of gayatri mantra during prana-
yama has been emphasised by BY in
different and various ways (cf. BY).
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garhapatya weaeg (BVU 4), one of the
three sacred fires. This is kept alive on
the west side of the altar for all the
twentyfour hours, covered with ashes
when the daily worship is not going on.
Its pit is circular in shape.

giramauna femi= (TBU 22), ordinary
silence, silence about everything. This
is the characteristic of ignorant people
and is not a yoganga, Mauna in this
context is silence about the nature of
the one Superme Reality.

guna-1 wur-¢ (YS II 19, IV 13, 32, 34;
VBII15;SK 11; G28; VU1 11; TSB
9), sattva?, rajas' and tamas®. VB has
made it clear that gunas' in action are

gunakarmavibhaga

According to Pataijali, the dr§ya, with
which purusa’has samyoga (a begin-
ningless relation), consists of gunas'.
SK regards the triguna' quality to be
one of the six characteristics common
to pradhana (primal nature) and
vyakta (manifest nature).

VU believes the gunas' to be three of
the 96 tattvas?, and according to Go-
raksa, they are the prakrti' with which
purusas' have samyoga. He thinks
that kul.u.lalinf1 when aroused-rises
upwards and the yogi is conscious of it
on account of the prajfvagur_la, i.e. the
dominant guna, which dominance he
has acquired after a long endeavour.

movements and Patafijali seems to guna-2 TuT-R (G 77), imagery. Saguna

believe that the action of gunas' con-
sists in innumerable movements of diff-
erent velocity. Most probably, accor-
ding to him, sattva®, rajas' and tamas*
are bands of relatively higher and lower
frequencies corresponding to the
motions that they are.

These three are strictly relative terms-

dhyana is contemplation of the Sup-
reme Being (atma) while imagining an
element (tattva') in one of the cakras
in the body or, for that matter,
imagining any other object; while
nirguna dhyana is meditation of the
Supreme Being without entertaining
any image whatsoever.

sattva’ corresponding to the relatively ~ guna-3 7ur-3 (TSB 9). In TSB 9, $abda,

highest, tamas? the comparatively low-
est and rajas the intermediate freque-
ncies. Hence the justification for the
Gita speaking of sattvika (related to
sattvaguna), rajasika Tsitas (related
to rajas guna) and tamasika amTTH
(related to tamas guna) men, foods,

rupa, rasa and gandha are said to be
the gunas of the five antahkaranas.
Guna' in this sense is an indirect con-
nection. The antahkarana jnatrtva is
connected with the mahabhuta akasa
and that with the visaya* known as
sabda.

charities, sacrifices, etc. VB also consi- ~ gunakarmavibhaga TeresifasmT (BG 111

ders the relative predominance of the
three gunas' to be responsible for
santa, ghora and mudha vrttis'.

28, IV 13), classification of the people
on the basis of the dominant gunas in
their action. People can be classified on
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the basis of permutation and com-
bination of three gunas (sattva, rajas
and tamas) in their action in several
numbers of types, but BG speaks of
only four.

gunaparva Torae (YS II 19), viSesa,
aviSesa, lingamatra and alinga, which
are the different concepts of the uni-
verse at different levels of metaphysical
analysis and differentiation. The alinga
form of the gunas' differentiates and
manifests itself in the form of linga-
matra which, in its turn, appears as the
aviSesas, which manifest themselves as
the visesa. It appears that the viSesas
are the discrete individual selves, living
bodies and lifeless objects, the avisesas
being the comparatively undifferenti-
ated matter (called mahabhutas and
tanmatras) which takes the forms of
the viSesas. Lingamatra is the still
more undifferentiated matter in which
appear both psychical and physical
visesas and aviSesas. Alinga is the
completely undifferentiated mass of
prakrti' (nature), about which nothing
more can be said.

gunapravrddha Tonigg (BG XV 2),

nourished by the gunas. The world-tree
(samsaravrksa) is nourished by or
activated by the three gunas,-sattva,
rajas and tamas. These are the material
cause (upadana karana) of the world.
gunabhoktr iRy (BG XIII 14), ex-
periencer of the gunas,-sattva, rajas
and tamas. Though the jnata (knower,
the self) is devoid of the gunas (nir-
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guna) yet it is the enjoyer, perceiver
of those sense-objects and the pleasure
and pain related with them which are
caused by gunas. Hence (the jnata or
Self) is the enjoyer or experiencer of
gunas.

gunavrttivirodha Tuigfafaria (YS1115),

mental conflict - a conflict in the mind
between the vrttis' of sattva’, rajas'
and tamas’ gunas. Sattvika, rajasika,
and tamasika vrttis' are those in which
sattva?, rajas' and tamas’ respectively
predominate. Such mental conflicts
being always present in every human
being, life is essentially painful. The
impulses to perform sattvika, rajasika
and tamasika actions are incessantly
clashing with one another in every one's
mind.

gunavaitrsnya uragwa (YS116), comp-

lete indifference towards the gunas.
Since the citta' is itself ginatmaka
(related to gunas), gunavaitrsnya in
this context, is indifference on the part
of the citta' to its own existence.

gunasamkhyana TuE= (BG XVIIT

19), the science of the gunas. Here it
refers to kapila's Sankhya system of
philosophy, which has been acknow-
ledged as authoritative exposition of the
functionings of the gunas.

gunasaiga ot (BG XIII 21), attach-

ment to the gunas. The identification
of purusa with gunas, i.e. prakrti le-
ads purusa to think 'Tam deluded'. This
attachment of purusa to what it experi-
ences, -in the form of pleasure, pain and
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delusion,-is the root-cause of the cycle
of birth and death.

gunatita urta (VB, VM II 27), trans-
cending of gunas. Purusa that has
transcending of gunas. Purusa that has
transcended the gunas is called
gur.latfta. Vyasa uses a synonymous
term 'kusala' connoting the same.

gurukulasantana

two feet between the two thighs and the
two shanks and then sitting on the latter
two. In this asana' the feet are kept
concealed. Hence the name of the
asana.

It is a variety of siddhasana in which
the generative organs are also advised
to be kept hidden between the two feet.

gunatma et (VB, VMV 13), having  guptasana-2 Temaa-3 (HP 137), siddha-

gunas as the essence.

sana.

gunadhikara Tonfier (VB, VM II 3), guru-17%-2 (SK 13), heavy, -one of the

efficacy and mode of functioning of
gunas and these are said to be chane-
lised by klesas leading to fructification
of action.

four characteristics of tamas>

As opposed to tamas?, which is descri-
bed as heavy, sattva® is described as
light.

guda-17g-¢ (G 11,37, 86; HP122; KU guru-2 7&-3 (HP III 125; ATU 15),

7; ANU 34; TSM 38), one of the nine
dhyanasthanas. It is the spot known
as the anus. Contraction of this part is
prescribed for mulabandha. Guda is
the seat of the cakra' known as
adhara. It is perhaps the coccygeal
plexus. KU thinks that this part of the
body along with the two ankles, the two
shanks, the two knees, the two thighs
and the genitals is to be properly
adjusted for getting into a posture most

teacher, one who imparts the traditional
knowledge. Only the knowledge
imparted through the lips of the guru
is effective. All else is fruitless and in
effective. According to ATU, a true
guru’ must be himself devoted to his
guru?, and who has realised his
purusa', Literally, one is a guru?,
because of one's ability to remove the
darkness of ignorance from the pupil's
mind.

conducive to raising of vayu from guru-3 7%-3 (VBh I 26; SSP V 5),

muladhara to the nabhidesa (navel

region). The anus obviously is to be

contracted, i.e., mulabandha to be

adopted. Guda is supposed to be the

seat of apana' according to ANU.
guda-2 72-? (TSB 9), payu.

preceptor. Guru is the one who re-
moves the vikalpa and thereby restores
the equilibrium in citta. According to
SSP, one who directs the disciple to the
right path and removes the eight pasas,
(pasastaka) is the guru.

guptasana-1 TaE-¢ (GS 114, 20), one  gurukulasantana eHed=m= (SSP V

of the thirtytwo asanas' enumerated by
Gheranda. It consists in inserting the

43), santana refers here to tradition.
Thus the word means a long tradition
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of gurus. SSP enumerates five such
traditions. These are; (1) 27 santana 3ms
@<, (2) vileSvara santina feeigeR
¥=M, (3) vibhiiti santana fa4fq |=H,
(4) natha santana -1 &<, and (5)
yogi$vara santina JRET F=A.
gulpha 7ew (VS III 62, 65), ankle. The
second vital point (marmasthana) in
the body. It is located at four and half
fingers above the big toes.

guha 7T (VS VI4, 28, 29), internal void/
space in the heart region. Vasistha
suggests to reach the internal void
through the practice of yoga, especially
for those who do not want rebirth.
Establishment of citta in heart region
without any desire for fruit liberates one
from the bondage of birth and rebirth.
gudhacitta Tefem (BY II 62), having
highly contemplating mind, One of the
five kinds of realised souls. Others are:
(1) practising esoteric vows, (2) having
pure heart, (3) engaged in the medita-
tion of om, and (4) practising the
mysterious austerities.

gudhatapa Tgaa (BY II 62), mysterious
austerities. Those who practise myste-
rious austerities form one kind of
realised souls (brahmavidah).
gudhasupta eqgw (VU IV 16), the last
of the seven stages in progress of yoga*.
After practising yoga* for a long time,
in the first six stages, the distinction
between jivatma and paramatma
disappears and the identity of the two
becomes the very nature of the yogi.
This is the gudhasupta state.
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gomukhasana-2

In this state there is neither existence
nor non-existence, neither self nor
notself. There is no mental functioning
and there is a complete absence of fear
because of non-duality. This is a state
of jivanmukti (liberation while alive).

grhastha Tgeer (SSP VI 35), one whose

home is immovable sky wherein one
dwells permanently and whose spouse
is eternal completeness.

gomamsa mar@ (HP 111 46, 47), literally

means cow's flesh, but here the term
'g0' Tt stands for the tongue and its entry
into the talu (roof of the nasopharyn-
geal cavity) is known as gomamsa
bhaksana Tiwte w&ror. This happens
when one attains khecarimudra.

gomukhasana-1 m@Emaa-2 (GS 113, 16;

HPI120,SSV9; VUV 16;DUIII 1, 3;
SAU I (3) 2), one of the thirtytwo
asanas' mentioned by Gheranda. It
consists in placing the feet on the
ground-the right (ankle) touching the
left side of the back and left (ankle) the
right side, keeping the body steady, and
thus assuming the shape of a cow's mo-
uth. According to VU, gomukhasana'
consists in placing the left heel on the
right side of the waist and right heel on
the left side.

gomukhasana-2 wETEa-2 (VS 167,

70), one of the ten asanas enumerated
by vasistha. Its technique lies in assu-
ming erect sitting position and setting
right ankle by the side of the left hip
and vice versa. The position of hands
is neither mentioned in VS nor found
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in HP or GS. In HP (Kaivalyadhama
edition, 1980), it is suggested that the
palms are to be placed on the toes of
the feet so as to resemble the ears of a

grahana-3

the vayu to a wrong direction which
results into accumulation of vayu at
improper place causing several
functional disorders.

cow. This, of course, makes the techni-  granthitrayabhedaka afmrvgs (HP 11

que in tune with the name of the asana.
goraksa Tiar (HP 1 5), a prominent yogi
referred by Svatmarama to offer his
salutation to him. Goraksanatha is sup-
posed to be the pioneer of hathayoga.
goraksasana-1 iRema=-2 (GS I 4, 25),
one of the principal asanas'. It consists
in placing the two feet between the two
thighs and the two legs with soles
turned upwards so that they remain
visible, covering the heels scrupulously
with the hands upturned, contracting the

67), that which pierces through the
three knots. The practice of bhastrika
pierces the three knots. In yogic litera-
ture, these knots are known as brahma-
granthi, visnu-granthi and rudra-
granthi and they are located at the
navel-region, heart region and throat
region, respectively. Since these knots
are recognised as obstacles for free
flow of prana along the path of
susumna, they are to be pierced
through.

throat (obviously by jalandhara- grahana-1u=ur-¢ (SK9), taking. The fact

bandha) and gazing at the tip of the
nose. Practice of this asana! brings
success to a yogi_ .

goraksasana-2 RemaA-3 (HP I 53-4),
bhadrasana.

golakha miter (BVU 73), one of the nine
nervous pathways, called navadva-

that its material cause is sought if it is
desired to produce anything, proves that
every effect is to be found in its material
cause and nothing else. This is
Gaudapada’s interpretation of the word
grahana in the phrase upadanagrahana
3ueyer used in the SK.

rani, in the head. They are to be stop- grahana-2 wgur-? (TSB 6), karya' and

ped by khecari mudra for going into
the samadhi' state.

granthi-1 ufRr-¢ (BVU 70; YKU 1 67,
85; VU V 65), a hurdle in the way of
vayu' rising along the susumna. Acco-
rding to YKU, kundalini' has to over-
come these obstacles before it can enter

visaya® of the vyana amsa' of vayu'.
It is most probably absorption of the
nutrition by the tissues which is said to
be the function of the vyanavayu.
Vyana is generally described as vyapi
(cf. VB III 39). Absorption also is done
all over the living organism.

the susumna. grahana-3 ugur-3 (YS141; VB 141, 1II

granthi-2 uf*r-3 (HP V 5, 13), accumu-
lation of vayu at one place in the body.
Improper practice of pranayama leads

47 IV 14), one aspect of cognition as
opposed to the other two aspects, viz.,
grahitr and grahya. Grahana’ is the
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act of cognition. In III 47 Patanjali
distinguishes between cittasvarupa
and cittavrttis and calls the latter
grahana®. So does Vydsa. In YS 141,
however, Vyasa considers the
indriyas' to be grahana® and takes the
purusa’ to be the grahitr. This is pro-
bably based on the significance of the
locative case as ordinarily understood.
Patadijali does not seem to have used
the locative in this sense. By the loca-
tive case here he seems to mean "from
among". If out of these three aspects of
cognition one merges into another, the
third automatically disappears. Hence
there is left neither a grahitr nor any
grahana®. Only that which was the
grahya® remains. This is samapatti.
Grahanatmaka gunas are gunas'
appearing in the form of grahana
(indriyas).

grahitr 7&g (YS I 41), the knowing
subject, which is one of the three facets
of cognition, the other two being
grahana and grahya. VB, however,
takes grahitr to be purusa' and disti-
nguishes between grahitr purusas'
and mukta purusas’. In this sense,
grahitr is not gunatmaka (of the
nature of gunas).

grahyaurer (YS 141) the object cognised.

It is one of the three aspects of cog-
nition. When the grahitg‘ (the subject)
of cognition merges into it samapatti
ensues. Then there is no grahitg‘-
grahya relation. The grahya alone
remains but no longer as the grahya of
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ghata-1

the grahitr. Patafijali defines sama-
patti as tat o assuming an existence
in its own right after absorbing the
"tatstha'. The tat was the grahya
before the cittavrtti gave place to
samapatti. But in the state of sama-
patti it can no longer be called a
grahya. Patafjali calls it only tat.

grahya$akti smerstfamr (YS III 21), We

perceive objects (which are not
themselves lights), because our eyes are
stimulated by the rays of light reflected
from them. As a result of successful
samyama on what Patafjali calls
kayarupa (light as reflected by a body)
the yogi does not allow his body to
reflect any light. In this way his body
remains in complete darkness (caksuh-
praka§asamprayogah =e]:ThTITHEIFAT: )
and the yogi becomes invisible. Thus
by grahyasakti, Patafijali means the
ability of the body to reflect the rays of
the light falling on it.

gha-g

ghata-1 =e-¢= ghatastha =exr (GS 12,

9), yoga* which Gheranda has taught
to Candakapali. Presumably, ghata-
sthayoga is another name for what is
ordinarily known as hathayoga - and
perhaps a better name. In this com-
pound word ghata, of course, includes
the mind. It does not mean only the
body. The seven achievements of this
yoga are: satkarma, asana', mudra,
pratyahara', pranayama, dhyana
and samadhi' to each of which
Gheranda devotes one chapter of his
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discourses. In this way while Patanjali's
yoga is astariga 3r<iT, Goraksa's
sadariga w€1, HP's caturanga =iqi,
Gheranda's hathayoga is saptarnga
HM.

ghata-2 s2-3 (YTU 20, 65, 66, 80; VU
V 71, 74; HP IV 69), one of the four
stages of progress in yoga*, By YTU it
is described as union of prana' and
apana, manas and buddhi', and
jivatma and paramatma, the last of
these being further described as the
characteristics of samadhi'. According
to VU, in this state, after piercing the
susumna with it the steady yogi holds
the vayu' in the head (cf. Gheranda's
nabhomudra). According to HP,
while at the first stage his brahma-
granthi is pierced and tinkling sounds
are heard by the yog/, at this, the second
stage the, visnugranthi is pierced and
amixture of many sounds and the sound
of a kettle drum are heard.

ghata-3 se-3 (GS 1 6, 14), the body.
Every living being acquires a body as
the result of his or her own past
karmas.

ghata-4 se-¥ (GS I 8), an earthen pot.
Like an earthen pot the body should be
baked hard in the fire of yoga®.

ghatasuddhi =eqitg (GS 18), purification
of ghata, that is, the body. Here the
body has been equated with unbaken
jar. In order to attain yoga, it must be
condi-tioned and purified through the
fire of various yogic practices.

ghataSodhanakaraka srestta=sres (HP
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11 23), that which purifies the body. All
the six cleansing processes are the
means to purify the body (cf. ghata-
suddhi).

ghatasthayoga seeratT (GS I 2), the
yoga taught by Gheranda. It is the same
yoga as it called hathayoga by HP.

ghantika =afvzsr (G 83, 86), one of the
nine dhyanasthanas. It is the lowest
part of the throat, the upper parts being
talumiula and the lampika sthana
(spot). Visuddha dhyanasthana is
situated inside the ghantika sthana
(spot).

ghanaprajna s=ors (BY II 88-90), a
synonym for susupti stages of conscio-
usness. BY depicts three stages of cons-
ciousness, viz., bahihprajna, antah-
prajna and ghanaprajina denoting the
jagrat, svapna and susupti states
respectively.

gheranda avg (GS I 1), expounder of
the ghatasthayoga. Through his
famous treatise on ghatayoga, viz.,
Gheranda Samhita, Gheranda has also
been recognised as one of the expoun-
ders of hathayoga.

ghodacoli greraet (HP I 8), name of a yog,
mentioned by Svatmarama to offer his
salutation to him.

ghora =iw (SK 38), with rajas' predo-
minant. It is generally believed to be
one of the three kinds of viSesas, the
other two being $anta (sattva predo-
minant) and mudha (tamas predo-
minant). The mahabhiitas are gene-
rally supposed to be the §anta, ghora
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and mudha visesas. But according to
I$varakrsna, the siksmas, mata-
pitrjas and prabhiitas should be those
three visesas which are §anta, ghora
and mudha respectively. He does not
appear to hold that the mahabhutas are
the §anta, ghora and muidha visesas.
If the §anta, ghora and mudha visesas
are considered to be the mahabhutas,
as is done by Vacaspati Misra, then that
should all be tamas? predominant. This
position would not be acceptable to
Tévarakrsna.

ghosini =ifiyeft (NBU 9), the first matra’
of the pranayama’. If a mantrayogi
= dies when he is at this matra’
of the omkara he is reborn as the heir-
apparent of an emperor. This is how
MBU puts it.

ghrana-1 gmor-¢ (SK 26; TSB 5, 9), one

of'the five buddhfndriyas (senses), the
other four being caksu, Srotra, rasana
and tvak. It is the olfactory sense. Acc-
ording to TSB, the five buddhindriyas
(senses) are the am$as' of vahni and it
is through this amsa of vahni by means
of prana' that ahankara' is said to
reside in prthivi.

ghrana-2 gmor-R (TSM 141), the nose. It

is the part of the body where from the
vyoma sthana (spot) begins.
ca-gf

cakra-1 =s-¢ (G 15, 60, 62, 63, 78, 80;

GS 1III 34; TSM 60; YCU 6, 13). Of
the nine dhyanasthanas only four are
specifically mentioned by Goraksa as
cakras. They are adhara, mani-
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piiraka, anahata and viSuddha. The
seats of these cakras have been
described, but the word cakra'® is not
defined. Presumably these are nerve-
centres which are situated by the side
of or in the spinal cord. But of the
remaining five dhyanasthanas, four
are the nerve-centres above the spinal
cord, and one in the region of the anus.
Though this word is not defined even
by Gheranda, the fact that he advises
the yogi to meditate on the six cakras,
one after the other, clearly shows that
they are what Goraksa calls dhyana-
sthanas. TSM uses the word cakra in
the compound dvadasaracakra,
which is a wheel-like structure with
twelve spokes and is situated in the
nabhi. The spokes are supposed to bear
the images of visnu and other gods.
This cakra is compared to the web of
a spider and jiva' is said to wander
through its spokes, which may be the
beginnings of the nadis>.

Only ten nadis? are mentioned in TSM,
while according to Goraksa, the ten
vayus' operate in the form of jiva'
through thousands of nadis%. YCU
mentions the following six cakras':
adhara, svadhisthana, nabhi,
hrdaya, visSuddha and bhrumadhya.
The cakras' revolve by the maya of
brahman according to TSM.

cakra-2 =rs-? (SK 67), the potter's wheel.

As the wheel goes on whirling by its
own momentum, even when the potter
has ceased to apply any force, so the
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body continues to live so long as the
past samskaras have not spent
themselves.

cakra-3 srs6-3 (VU V 15, 17), one of the

eleven asanas' mentioned in this
Upanisad. 1t is just squatting with
folded legs. (sukhasana).

cakra-4 ss-¥ (VS II 12, 13), wheel of

transmigration, a circle with twelve
spokes that is said to support the body
and is situated at the centre of the navel
(nabhi) (cf. kanda). It is from this
circle the individual self (jiva) is said
to transmigrate due to its merits and
demerits.

cakradharini =erenfront (VS 111 6), a
goddess who wears a wheel in her hand.
She is the embodiment and personifi-
cation of the second letter of pranava,
i.e, 'u’ Cakradharini has to be medi-
tated upon during the kumbhaka phase
of pranayama. She has been depicted
as a young lady of thirty years old with
white complexion and riding on the
eagle.

caksu-1=g-¢ (TSB 5, 9; SK 26), accord-

ing to TSB, one of the five amsas of
vahni. It is in the form of caksu that
the riipa guna resides in vahni and
exists in the form of vahni. Caksu is
one of the five buddhindriyas
(senses). A buddhindriya' is not a part
of'the body or a physiological structure.
It is, therefore, neither a physiological
sense-organ nor any other part of the
sensory apparatus; but in Patadjali's
language a viSesa of the avisSesa
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asmita. The cittas are made up of
indriyas.

caksu-2 =rg7 -3 (ATU 5; YS 1II 21), the

physical eye. A blue light is seen by
the successfully meditating yogi on the
spot inside between the two eyes
(ATU). According to Patafijali, a yogi
becomes invisible if by force of
samyama he prevents rays of light
reflected by his body from falling on
the eyes of others.

caksu-3 g7 -3 (ATU 10), the visual ner-

vous apparatus. Brahman in the form
of a white light is seen by the yogis by
their manas' working in cooperation
with the visual nervous apparatus, not
by their eyes.

cahcalatva s=rerea (G 26; GS VI 19; HP

IV 26), incessant motion. Life is
incessant motion. For this reason it is
difficult to grasp it.

According to Gheranda, when
kundalini reaches above the level of
the eyes, no sensations are experienced
and this is ascribed to its cancalatva.
What is meant seems to be that,
caficalatva being a characteristic of
prakrti' in general, different ranges of
velocity of movement act on different
sense-organs, different velocities in the
same range act in different ways on the
same sense-organ so as to produce a
sensation. Some such is the velocity of
kundalini' above the level of the eyes.
As is done in the Gita also caficalatva
is ascribed to manas' in HP.

caturaksara sq¥e (BY [X 10), omkara
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consisting of four syllables. BY con-
siders omkara as having four syllables,
ie,a 3, us, m9y and the anusvara
@R (nasal sound).

caturas$iti srqestifer (HP 133), eighty-four.
Svatmarama considers eighty-four
asanas in all. Eightyfour has become a
legendary number with the writers on
yoga. The number eighty-four thou-
sand or eightyfour lakhs probably mean
innumerable. According Goraksa, there
are as many asanas as the number of
species of creatures.

caturtha-1 aqe-2 (YS II 51), the fourth
pranayama for which it is not at all
necessary to inflate or to empty the
chest. While for the stambhavrtti-
pranayama’, which VB calls trtiya
g (the third) some respiratory move-
ment is consciously or unconsciously
performed before stopping the breath,
the fourth entails no such movement at
all. This ability is acquired gradually
by practising the first three kinds of
pranayama for a long time. Patafijali's
fourth pranayama’ is the true
kevalakumbhaka'.

caturtha-2 =rqei-? (YS I 63), the fourth.
This is related to the term saptamasya,
i.e., fourth syllable of the seventh class
of'the letters. The fourth syllable of this
class of letters is ‘va’'a. One is directed
to concentrate upon va g during puraka
phase from ida.

caturdala =qger (G 11), with four petals.
The pankaja (lotus = padma) in the
adhara is said to be caturdala. The
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epithets padma and pankaja are
applied by Goraksa to two cakras only;
viz. adhara and anahata.

caturmukha =@ (TSB 8), one of the

twelve adhidevatas (gods) of the
twelve nﬁ(.ﬁsz. These gods work the
nadis? and are said to preside over
them. Presumably caturmukha is the
god known as brahma.

caturvara =qare (HP II 11), four times

(in a day), i.e., in the morning, at noon,
in the evening and at midnight. The
sadhaka is advised to practise
kumbhaka four times a day.

caturvimsatitattva sfataa (MBU I

(4) 3), the twentyfour principles.
According to Upanisadbrahmayogi,
they are:

5 jnanendriyas (senses),

5 karmendriyas (action organs),

5 vayu' (kinds of reflexes),

5 mahabhiutas (elements), and

4 antahkaranas (internal organs).

In this text they are said to be svakalpita

Tehiead (self-made).

caturvyiitha sqae (VB, VM II 15, 16),

having four aspects. Just as Ayurveda
(Indian Science of Medicine) has four
aspects like Disease, Cause of disease,
Absense of disease and the Remedy,
similarly, the yoga-science too can be
explained as having four aspects like, -
samsara (cycle of birth and rebirth),
the cause of samsara, liberation, and
the means of liberation.

catuska =qss (HP I 33), a collection of

four. Out of eightyfour legendary
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number of asanas, only four are
considered to be most important. These
are siddha, padma, simha and
bhadra asanas.

catuskala srqsrer (BVU 18), the four-the

viSva, taijas, prajna and turya-
aspects (cf.Upanisadbrahmayogi) of
the catuskala hamsa. It is not said
what these four are. Presumably they
are what are generally known as the
four purusas'.

catustayasyavrtti aqeawgfa (SK 30),
function of the four, three of which are
(as mentioned in the previous Karikas)
manas’, buddhi and ahankara' and
the fourth, one or more of the ten
indriyas'. Buddhi' and ahankara, in
this context, do not stand for what in
the Sankhya literature are called
mahat and ahankara'. Buddhi' and
ahankara' referred to in this Karika
appear to be the sattvika ahankara'
and buddhi', which with manas' form
the three aspects of antahkarana.
They are individual-not cosmic-and
catustayasyavrtti, a mental process in
an individual.

catuspitha =qefis (VU V 62), four vital
centres. Between six cakras (from
muladhara to ajna), there are these
centres. In order to have meditation on
sahasrara, one should first pierce
through the three granthis and then
attain these four vital centres which are
below the sahasrara. However, the
names of these pithas have not been
mentioned.
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candra-1 =-¢ = $asi wifyr = somaman-

dala @wuear (G 55, 66, GS IIT 30;
HP III 48), one of the nine dhyana-
sthanas. In G 86 the order in which
the three parts of the throat are given is
candraghantikalampika and in 56
candrama is said to be situated in the
talumiila, which is the uppermost part
of the throat. Thus the highest part of
the throat is candra and the lowest
lampika; ghantika coming in the
middle at the level of the Adam's apple
in male human beings. It is most proba-
bly a nervous structure and is supposed
by GS to secrete a nectar which flows
down to the surya below and is
consumed there. Viparftakarar_ﬂ-
mudra-here standing on one's own
head is recommended for preventing
this nectar from flowing down to
surya® in the nabhi.

candra-2 -3 (G 43, 45; GS I 55) the

left nostril.

candra-3a=-3 (G 43, 44), the moon. The

yogi who calls up the image of the
moon to his mind in the state of
pranayama’ attains bliss. The moon
is supposed to be the presiding deity of
ida’' and the somakalajala is obviously
nectar, which is supposed to ooze from
the moon in the sky. Here it is said to
ooze from the candra dhyanasthana
in the body. The ambutattva in the
kantha is described as being of the
shape of the 8th (=1/2) moon.

candra-4 =s=g-¥ (HP III 14), left. For

adopting the mahamudra pose, first
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the anus is pressed with the left heel
and the right leg is stretched. Then the
pose is repeated pressing the anus with
the right heel and stretching the left leg.
candra-5 sg-4 (YSU VI 70), manas’-
which, along with the pranas’ and the
indriyas’, makes up a single organism-
works as a whole. cf. drsti’.
candra-6 - (VB, VM III 27), moon.
Samyama on moon leads one to the
knowledge of arrangement of the stars.
candra-7 s=g-9 (VS II 28, 29), the cool-
ing effect (on the body) of the breath
that flows through the ida (left nostril)
is known as candra (moon) because
moon is a symbol of coolness.
candrasthiratva-1 asfera-¢ (HP127),
stability of candra. Candra is located
at the palate and surya in the navel.
Candra is said to be constantly oozing
nectar which is absorbed by the stuirya.
Practice of matsyendrasana stabilises
the nectar oozing from candra.
candrasthiratva-2 fera-3 (HP 1178,
IIT 41-2, 63), another interpretation of
candrasthiratva refers to the stability
of semen. The position of legs in the
matsyendrasana prevents the ejacu-
lation of semen thereby leading to
longevity. The term bindu stands both
for semen as well as nectar oozing from
the candra.
caramadeha =RwRz (VB IV 7), one who
possesses final body, or highest form
of the body. A sanyasi who renounces
the fruits of action possesses the highest
form of the body. The actions of such a
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person can neither be said to be while
nor black.

caratmaka =t (VS V 32), that which
is mobile in character. The four signs
or rasis of the zodiac, viz., aries,
cancer, libra and capricorn reside on the
left side of the human body and they
are of mobile characteristics.

carpati =rdfe (HP I 6), a yogi of the
hathayoga tradition, whose name has
been mentioned by Svatmarama in
order to offer his salutation.

caladrsti wrergfez (ATU 6), gaze which is
not directed at one point but shifts from
point to point. If rays of light appear
before a person who, with closed eyes,
tries to see something with his cala-
drsti, that person also is a yogi (cf.
anusandhana), though the drsti is to
be made acala (motionless) in the end.

candrayana =r=ravr (VS I 54), lunar
phase. This is a particular observance
which is supposed to be very rigorous
(krcchra). A person undertaking this
religious act consumes food only ac-
cording to the lunar phases. For in-
stance, on the first day of the lunar
phase, he takes only one mouthful of
food and so on, he gradually increases
the intake of food till the full-moon day;
then he reverses the process and starts
decreasing the quantity till the new-
moon day. This is called krechra-
candrayana-vrata (cf. tapas).

calana =rerw (HP II 32, 113), manipu-
lating. In HP, tongue is to be length-
ened by the process of chedana
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(cutting), calana (moving or rotating),
and dohana (milking) for the success-
ful practice of khecarimudra.

cikitsa faferear (HP V 1, 2), treatment. The

erroneous practice of yoga, specially
pranayama causes disharmony in
humours leading to several ailments.
The fifth chapter of HP (published in
the Kaivalyadhama edition) suggests
several ways to treat such ailments (cf.
yoga-cikitsa).

cicchakti fa=sfam = paramadevi war-
a4t (YSU VI47), one of the five $aktis.
This Sakti has its seat in the middle of
the body (the chest)-not in the middle
of the forehead. Jivatma also resides
here. This is the teaching of YSU.

cit fa (ATU 2, 13), though ordinarily
translated as consciousness, it is very
different from what in Western psycho-
logy is called consciousness. Though
vrtti' is not an appropriate word for it,
PancaSikhacarya speaks of a jnana-
vg‘ttil, which is implied in every
buddhivrtti. Pataijali speaks of
purusa's knowledge of the vrttis' of
the citta' with which it has samyoga.
This is a kind of introspection, which
may be cit, as it is not a cittavrtti.
Brahman is of the nature of cit, saf aq
and ananda. We may or may not know
what exactly cit is; but obviously by
citsvarapa and cijjyoti they mean
brahman. Though it may not be quite
correct to characterise brahman in this
way (cf. Advayatarakopanisad); for the
purposes of having a working idea of
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brahman we can say that it is cit,
which resembles our consciousness, but
which is essentially different from it. It
is some kind of jnana -not knowledge
as we understand this word.

citi fafa = citiSakti fafawfas (YS IV 22,
34; VB13, 9, III 35), purusa’.

citimiila fafewer (VS III 62, 66), upper
end of the shins: tibial tuberosity. This
is the fourth vital point in the body
starting from padangustha (cf.
marmasthana).

citSakti fafawfaa (VB VM IV 34), pure
consciousness i.e., purusa. Conscious-
ness in itself is not object oriented.
When all the evolutes of prakrti are
dissolved in their cause due to the
realisation of knowledge of purusa,
there remains pure consciousness.

citta-1 fa=r-¢ (YS 133,37, 11 1, 9, 11,
12, 19, 34, 38; 1V 4, 5, 15-16, 18, 21,
23; VB I 3; TBU I 31, 34, 49), the
transmigrating soul. Patafijali gives the
name citta’ to the various individuals,
which are differentiations in asmita,
the latter being the matter of which the
various cittas' are the various forms.
Being a parinama, citta' is also a
mental construct like the other material
and immaterial objects and a very
convenient one too. Sattva® predomi-
nates in it. Citta', being the predomi-
nant part of the total dr§ya’, are them-
selves called drsya' by Patafjali.
Nevertheless, they are parts of the flux
that prakrti is. The ancient Hindu
philosophers did not make a hard and
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fast distinction between the functions
and the structures of the various parts
of'a human being. Strictly speaking they
were right, because their theory is that
active prakrti' is always in motion. (cf.
calaficagunavrttam srerserporgeH (VB 11
15), All the prakrta (natural) substan-
ces, therefore, have only a vyavaharika
R (pragmatic) reality. In Patan-
Jjali's language, they are parinamas, in
SK's terms gunaparinamavisesas.
Their talking of an entity does not
always point to a structural ultimate
reality. They meant such an entity only
when they spoke of purusa’', atma® or
brahman.

The ancient Indian thinkers generally
tried to understand differences of
function in terms of different structures.
Hence they freely spoke of indriyas,
manas, citta, jiva, prana etc. as if
they were entities. In fact, they did not
mean it.

The word citta' in the present context
stands for cognitive, affective and
conative functions of man woven into
a system-the krama corresponding to
which abides; though it is not perma-
nent like purusa'. It is not destroyed
with the death of the body; yet it is not
kutasthanitya and is ultimately to be
disintegrated.

citta-2 fa=w-2 (YS12,1154,1V 15; GS II
19, III 59-63; G 69-73; TSB 5), only
the perceiving, thinking, remembering,
imagining, i.e., cognitive part of citta’-
its cognitive aspect. Patadjali's
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enumeration of cittavrttis clearly
shows that they are all cognitive mental
processes. G and GS also seem to have
used the word citta’ in this sense.
TSB considers citta to be one of the
five amsas' of akasa and considers its
function to be anusandhana. It is said
to reside in ap and exist in the form of
ap by apanayoga through the instru-
mentality of jihva. It is supposed to be
rasaguna.

citta-3 fa=w-3 (YKU 1 1, 62, 73, 78; YSU

VI 58, 59,69, 72,75; HP IV 22), every
kind of mental activity-cognitive,
affective and conative. According to
these thinkers, vasana and samirana
bring about mental activity. These two
can be controlled by mitahara, asana’
and §akticalana, and through them
citta®.

According to YSU, if vasana is made
ineffective by nadanusandhana, all
the activities of prana’, indriya' and
citta' disappear.

According to Patafijali, cittavrttis are
controlled by abhyasa and vairagya;
and as without a cittavrtti there can
be no other vrtti' of citta', all the
vrttis' of citta' are controlled by
abhyasa and vairagya.

cittadharma fe=rer®d (VB, VM 111 15),

characteristics of citta. They are two-
fold: visible and invisible. Visible are
cognitional and invisible are inferential
ones. Vyasa enumerates seven types of
invisible characteristics of citta. They
are: (1) restricted state of mind; (2)
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virtue and vice; (3) subliminal impres-
sions; (5) change; (6) life; volition, and
(7) power. Since their existence is
established only by inference they are
invisible. nirodhadharmasamskarah
parinamo'thajivanam/cesta $aktica
cittasya dharmadarSanavarjitah iti//
TR RRERRT: AR s Sl | STt
o emiEemarad: 3

cittaprasadana faswae= (YS, VB, VM

I 33), clarity of the mind. This can be
achieved through cultivation of friend-
liness, compassion, joy and indiffere-
nce towards happiness, pain, virtue and
vice. Cittaprasadana has been further
explained by Vyasa as leading towards
sattvika-dharma which makes the
mind clear and thereby one-pointed.
Vacaspati explains it as undisturbed
calmness. VB holds that mind becomes
one-pointed and attains the capacity of
not losing the state of steadiness
(prasannam cittamekagram bhiitva
sthirapadamabhram$ayogyatam
labhata ityarthah 7o TemeE e
ERTEHEYTETTaT 9T 3.

cittabandhana famame= (TBU 127), con-

centration of mind. Brahman alone is
here said to be the true object of con-
centration (mitlam cittabandhanam 9
).

cittabhumi femyfa (VB I 1), stages of
planes of the mind. They are five:
ksipta (raving), mudha (infatuated),
viksipta (distracted), ekagra (one-
pointed) and niruddha (restrained).
Vyasa considers only ekagra state of
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citta as conducive to the practice of
yoga and attainment of samadhi.

cittaviksepa femfasia (YS, VB 130, 31),

mental distractions. They are also
termed as antarayas (impediments).
Vyadhi (diseases), styana (idleness),
samsaya (doubt), pramada (negli-
gence), alasya (sloth), avirati (lack of
detachment), bhrantidarsana (misap-
prehension), alabdhabhumikatva
(failure to attain any stage of concen-
tration and anavasthitatva (inability to
stay in the stage of concentration).

cittavimukti femfamfa (VB, VM 11 27),

liberation of citta. The seven-fold in-
tuitive visions (prajna) have been
divided into two groups depending on
their nature of achievement-those are:
karyavimukti and cittavimukti. The
latter is the result of the practice of the
former. Karyavimukti leads to the
cittavimukti wherein (1) the entire
purpose of the intellect is fulfilled; (2)
all the gunas of the buddhi get
dissolved into their own causes; and
thereby (3) purusa transcends the
gunas and remains in kevali state.

cittavisranti femfasnf=r (HP I 32), men-

tal repose. One of the benefits of
savasana. Concentration of the mind
upon breath in $avasana brings forth the
mental repose.

cittavrtti ferrgfer (YS I 2), mode of

cognitive consciousness, Pramana,
viparyaya, vikalpa, nidra and smrti
are the cittavrttis according to
Patadijali. Since Patanjali includes



cittasthana

dreams and dreamless sleep among the
cittavrttis, there is no moment in a
man's life when no cittavrtti is going
on. In the first chapter of Yogasiitra
Patafijali has described in great detail
the yoga* which consists in training the
mind so that it can remain, for a longer
or shorter period, without any cittavrtti
flitting through it. This state of mind is
samadhi' in one sense and the yoga*
of his first chapter (cf. VB).

cittasthana famem= (VM, VBh 1 36),

place of citta (mind). The eight-
petalled lotus situated in between the
abdomen and chest is considered to be
the lotus of citta. The same location has
also been referred by YS in siitra 111
34. The samyama on this particular
lotus therefore brings about the
knowledge of citta.

cittasvarupa femaea (YS 11 54), citta'

as it would be in the absence of any
cittavrtti. Pratyahara, according to
Patanjali, consists in the indriyas
(desires to enjoy) ceasing to function
as if they were following the citta? who
has stopped functioning. Though these
desires cannot arise in the absence of
every kind of awareness Patafijali has
deemed it fit to speak separately of
cittavrttinirodha and pratyahara,
which is the nirodha of affections and
conations and is said to follow upon
cittavrttinirodha.

cittasamvit fasfaq (VB, VM 111 34),
intuitive knowledge of mind. The
samyama on hrdaya leads to the
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knowledge of citta (cf. cittasthana).

cittantaragrahya fe=m=omar (VB, VM,

VBh, IV 21), one citta becoming an
object of another citta. This condition
will lead to infinite regressions (cf.
atiprasanga).

citrataranga fase@ T (BY 1X 24), lustrous

flame. The principle existing in the
form of life in the heart of all the
creatures is known as visnu who shines
like lustrous flame of smokeless fire.

citra fasm (YSU V 27), one of the sixteen

principal nadis? according to this
Upanisad. It is called the nadis of the
perineum and its function is said to be
secretion of a white liquid.

This nﬁ(_lfz is of special importance for
attaining success in vajroli, as by
vajroli they take the secretion of the
citra nadi’ upwards and mix it with
that of the candra.

cidambara fagww (DU IV 49), one of the

holy places in the body situated in the
centre of the heart.

cidrasa fagw (TBU I 51), cetana. One

expression used in this Upanisad is
JAianamayi st vrtti (47), which is
not a vrtti or the citta', but a higher
form of consciousness as opposed to
vrttijnana-another expression used in
this text.

While every vrttijiana is a conscious
process in an individual citta', the
Jfianamay1i vrtti is universal conscious-
ness which the yogis are said to acquire
when they reach the consummation of
their yoga®*.



cidatman

cidatman et (BY IX 44), of the
essence of consciousness.

cidudaya fagga (SSP I 25), awakening
or dawn of consciousness or self-
realisation. Due to cidudaya, the con-
sciousness attains five characteristics of
sadbhava, savicara, kartrtva, jiatrtva,
and svatantratva.

cintana fa=r (TSM 31, 147), contemp-
lation. Cintana of paramatman is said
to be dhyana in this text. According to
G also, dhyana is contemplation on
God.

cinta fa=w (NBU 41, 51; G 76), cittavrtti.
According to NBU, nadanusandhana
implies cessation of all the cittavrttis.
According to G, dhyana is a state in
which there is no cittavrtti. In that state
the citta' merges in the one Supreme
Reality (atman?).

cintya fa==a (TBU I 8; ABU 6), capable
of being grasped in some way.
Brahman is cintya in this sense;
though He is sometimes mentioned as
acintya, because we cannot form a
clear cut concept of Him.

cinmaya fa=ra (TBU 1 9), of the nature
of consciousness, which is not the
consciousness of any individual cittal,
but pure consciousness (cetana). cf. cit
and cidrasa.

cinmatra fa=sr (TSM 31), atma, who
is cinmaya.

cuilitala gferaer (YKU II 36), the name of
the neck, which point the tip of the
tongue can touch when it has been
pulled for a long time and made suffici-
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ently long. The yogis who practise
Khecari pull their tongue to increase
its length.

cetana-12a=-¢ (SK 55; VB IV 23), cons-
cious. Purusa’ is said to be conscious.
But the consciousness of purusa' is
very different from the congnitive,
affective or conative consciousness
studied by the modern mentalistic
psychologists. Words like super consci-
ousness and transcendental conscious-
ness are used for this consciousness.
We can see its reflection in what we
call self-consciousness and introspec-
tion which are the contribution of
purusa’' to purusa’. Cetana’ purusa'
is subject to the miseries of old age and
the agony of death because of its
association with linga’.

cetana-2 Ia=-3 (VB II 5, 15, 34), cons-
cious in the sense in which we under-
stand this term. VB has divided the
sources of pleasure and pain into cons-
cious i.e. sentient being and insentient
objects.

ceatana-1 ===r-¢ (SK 20; VB II 20),
consciousness. According to I$vara-
krsna, the lingas' are by nature devoid
of cetana. They appear to be conscious
because of their samyoga with
purusas’, the lone cetana principle.
According to Patanijali, cittas'are con-
scious begins by virtue of sattva?
predominating in them. cf. pratyak-
cetana.

cetana-2 9aq=1-: (BG XIII 6), empirical
consciousness manifested in and
through body and senses.
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ceto'nga SetsgT (BG IX 7), (having)
consciousness as component. Jiva has
consciousness as its component.

cetomatrasvaripa JamERaEy (BY IX
26), of the nature of pure conscious-
ness. In the interior space of heart,

chidra

caitanya’ state by yonimudra and then
merges his existence into this Sakti.
This §akti which is there in every
human being remains asleep (acaitanya
arag) so long as it is not roused by

yoga®.

atman resides which is of the nature caitanya-3 9d=-3 (SSP [48), awareness.

of pure consciousness.

cesta =reer (VB III 15), volition. one of
the seven characteristics of the
imperceptible mind. Other six are: (1)
restricted state of mind (nirodha), (2)
virtue and vice, (3) subliminal
impressions, (4) change, (5) life, and

One of the five constituents of internal
organs and has the following five
characteristics: vimarsa (deliberation),
anu$ilana (pursuation), dhairya (cou-
rage), cintana (reflection), nisprhatva
(desirelessness). (cf. antahkaran-
pancaka).

(6) power (Sakti). Perceived mind has  codaka =tigs (BVU 51), one of the three

only one characteristic of cognition.
caitanya-1 9i9=a-¢ (VB 1 9; GS VII 20;
ATU 13). VB has called it the svarupa
(own form) of purusa' just as one
would speak of the beauty of the

kinds of acarya (guru?). This guru?
only prompts the disciple and does
nothing more. He cannot make his
puplis realise the ultimate Reality or
Truth.

beautiful. According to GS and others, caurangi =it¥Tt (HP I 5), one of the

atma’ like the Sankhya purusa is
caitanya. But he has no 'consciousness'
as this word is understood by the
English-speaking people today. His
cetana is neither cognition, nor affe-

hathayogins falling in the tradition of
Svatmarama. Svatmarama has enume-
rated his name in order to give his
salutation to him.

cha-g

ction nor conation. It is not a process chaya st (VU V 41), an obstruction

of consciousness. In ATU, caitanya is
described as the shining light localised
in the sahasrara, or in the buddhi-
guha, or else in the brahmarandhra,
which is the sixteenth adhara. The
light seen here is called turyacaitanya
by ATU.

caitanya-2 9a=1-3 (GS II1 39), the waking
(roused) condition. The yogi rouses his

raised inside the body which prevents
prana from rising along any nﬁ(ji
other than the susumna. Upanisad-
brahmayogi mentions ida', pingala
and kuhii as those other nadis”.
Uddiyanabandha raises an obstruc-
tion like this. This is why they call it
margatrayanirodhaka TSI -R1e®
(obstructor of three paths).

kul.l(.ialini i.e., brings it into the chidra f&g (VB, VM, IV 27; BY II 152),
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discontinuity, gap, interval. The conti-
nuous flow of the vivekakhyati is
disturbed due to the intermediatory
occurrences of other notions such as 'I
am'. 't is mine', 'l know' etc., because
of the residue of the past subliminal
impressions (samskaras). This discon-
tinuity or gap is known as chidra.
chinnapasa fa=mrer (KU 22), bonds cut
asunder. Here the pasa (bondage)
refers to the cycle of birth and death.
ja-&

jagatprana sremor (VS I 56), universal
prana (cf. mahaprana) that transc-
ends the body, of the nature of void, is
eternal, immovable, ether, and is bliss.
It is in such a prana one should merge
one's self and attain brahmanhood.
jangha sEr (KU 6, 13), shank, the lower
leg from knee to ankle. The two shanks,
the two ankles, the two knees, the two
thighs, the anus and the genitals, are to
properly placed to get into the pose
most conducive to raise vayu® from
miladhara to nabhidesa. Marma-
Jjanigha, therefore, is the kneejoint rather
the innermost part of the kneejoint
which is probably a nervous structure.
It is a band that is to be cut by yoga*.
janghamadhya Semaer (VS III 62, 66)
middle of the calf. Traditionally,
jangha means thigh and jangha-
madhya denotes middle of the thigh.
But according to the measurements of
the distance that Vasistha has provided
for the location of this point, jangha-
madhya means 'middle of the calf'. It

135

janana

is ten fingers above the ankle and thus
is the third vital point in the body.

jatharagai seaiftr (GS 119, 11 30) gastric

heat, probably the chemical changes
inside the stomach which generate heat
and help digestion. Agnisara, Suska-
basti, mayurasana and all the mudras
promote gastric combustion.

jada g (TBU I 20), the incompetent

action-organs like speech (cf.
Upanisadbrahmayogi), which cannot
express brahman by word or deed.
These organs are, therefore, to be
silenced. Silence in this sense is to be
practised by the yogis as a yoganga
here called mauna.

jana s (BY II120), living beings are born

again at the time of new creation.
Therefore, they are called jana (jayante
tu punah sarge SE=1 q YA: W)

janana 5= (SK 12), producing, causing

to arise. Janana is one of the four vrttis
of the gunas, the other three being
mithuna, abhibhava and a$raya.
According to this text, any vrtti' of one
guna' can produce the vrtti' of another
guna just as two of them can coalesce
to form a third vrtti'. The former
process I§varakrsna calls janana, the
latter mithuna vrtti' of gunas'.

The meaning seems to be that, though
all the three gunas' are present
everywhere, each krama of the gunas
goes by the name of the guna' which
predominates in it. E.g. the kramas
corresponding to cittas are called
sattva because sattva predominates in
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them. If a cittavrtti prompts a bodily
activity this would be the janana of
rajas' by sattva’. [§varakrsna seems
to believe that after janana the new
vrtti' is different from the parent vrtti'
in the sense that the predominant guna'
is the parent vrtti'.

janasanga s=reimt (HP I 15), public

contact. One of the six disturbing
factors in the path of hathayoga. Yoga
practice gets futile by too much public
contact. Hence it is to be avoided.

janasamsada =@ (BG X111 10), group

of people. Here it means ordinary,
unenlightened and indisciplined people.
Keeping away from such people is
recommended for a yogasadhaka (cf.
janasanga).

janoloka stettas (VB 11126, NBU 4, 16),

fifth of the seven bhuvanas &< men-
tioned by VB. Brahmapurohita,
brahmakayika,
brahmamahakayika and amara are
the classes of gods who reside there.
For NBU it is one of the six higher
regions above the earth. By those who
imagine the universe as a hamsa,
janoloka is imagined in the heart of the
swan. If a mantrayogi s dies while
he is at the tenth matra' (dhrti) ofthe
pranava, he is born in this region of
the universe.

janma =7 (KU 20; YS II 12, 39, IV 1),

birth. If the susumna is successfully
cut by the manodharana prescribed
in KU the yogi who succeeds in doing
this, is not born again. Janmakathanta
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(YS II 37) means ail about the 'how'
and 'why' 'of one's present birth (-life).

janmakathantasambodha S=aer=T-

e (YS 11 39), keen curiosity about
the why and how of our life here, which
arises when aparigraha becomes an
integral part of a yogi's mental consti-
tution. According to VB, it is dtma-
bhavajijiiasa seqwats=man (curiosity to

know about oneself).

janmadikarana s=mfgavor (VS VI 8),

cause of birth and liberation. Sat,
pranava or om is regarded as the cause
of birth and liberation.

japa-1 sg-g (YS I28; TSM 34; DU II

12-16; SAU I (2) 1, 10), repetition of
the sacred mantras®, of which Patafijali
mentions only om. According to TSM,
japa is one of the ten tapas, which are
obviously niyamas'; because their
enumeration follows that of yamas'
and is followed by a description of
asanas"

But the seer of the Upanisad has not
called them niyamas', probably
because this word could not be made
to fit in the metre.

It appears, however, that TSM has used
all the names of Patadijali's yogangas
in a double sense. In one sense, e.g.,
there are the ten niyamas® enumerated
in 33-34, but in another sense devotion
to Absolute is niyama?®. According to
DU and SAU, japa is of two types, viz.,
vacika (of the nature of words) and
manasika A (of the nature of the
psyche). Vacika japa is further divided
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into two classes, viz. upams$u and
uccaih. Manasa also is of two types,
viz. only in manas and in dhyana state
of manasa. By SAU, japa is defined
as the repetition of a mantra which
does not go contrary to the Vedas and
is imparted by the guru® in the
prescribed manner.

The manasa variety is considered to
be more effective by this text than the
vacika one.

japa-2 wa-? (VS I 64, 65), repetition of

mantras, one of the ten niyamas.
Chanting of mantras in a prescribed
manner is japa. Japa is said to be three-
fold: uccaih (recited loudly), upamsu
(muttering) and manasa (mental
recitation). Upamsu is thousand times
better than uccaih and manasa is still
thousand times better than upamsu.

japayajna Sugsw (BY VII 55), sacrifice

in the form of japa. Devotees of Vedas
are advised to recite gayatri-mantra
while facing the sun with auspicious
attitude ($ivasamkalpa). This is per-
formed with the help of bibhrad-anuvak
foug erars and purusasiikta JEIEERT

etc.

jaya s (NGB III 5), achievement of

stability. After the achievement of
stability in samyama, a consciousness
of samadhi dawns in the sadhaka.

jaya star (VS 1II 39), name of a nadi.
Vasistha simply refers to the name of
this nadi but he has not included it
among the fourteen important nﬁ(ﬂs
enumerated by him. This nﬁ(.lf is
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located in the left side of the body
(savyabhage jaya jiieyd Teg9M AT
sem)(cf. nadi).

jala st (VB TIT 14), ap.
jalabastikarma Serafeaws (HP 11 29),

one of the six purificatory processes
described by Svatmarama. Assuming
utkat asana in the water coming upto
the navel and inserting a tube in the
anus, one should contract the anal
sphincters in such a manner that the
water enters the colon (cf. HP II 27).
This practice washes the interior of the
colon thoroughly, therefore, it is consi-
dered a purificatory process. The
practice of jalabastikarma invigorates
the humours and the sense-organs,
bestows lustre and stimulates digestion.

jagarasmr (VU 11 60), the wakeful state.

Brahman is said to be beyond wakeful
state since it is devoid of change and
the like.

jagratsitaa (YCU 74,82; VU 16,1V (1)

6-10), the waking state. For YCU
jagrat is one of the four avasthas of
the living being probably reference is
to man), the other three being svapna,
susupti and turiya. Of these the
enjoyer (= experiencer) of turiya alone
is omkara.

In these four avasthas man presents
four different kinds of phenomena. The
activities of the jagrat avastha are
sthiila (concrete), those of the svapna
avastha pravivikta yfafer (abstracted).
The susupti avastha consists of
ananda (bliss) and the turiya of com-
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plete jiana (illumination-realization).
According to VU, jagrat is one of the
three avasthas viz. jagrat, svapna and
susupti. The thirtysix tattvas mention-
ed in I 7 of this text will not however,
be complete if there are only three
avasthas.

In IV (1), 6-10 this Upanisad also
speaks of four avasthas. Jagrat is here
the first state of each phase of
jivanmukta's life. These phases are
called bhumis in this text.

jati-1 sufa-g (YS I 13,311V 2,9), a
particular life. Jatyantaraparinama is
passing from one life to another and
Jjativyavahita Siderated means 'being in
a different life.

Being born as a particular individual in
a particular situation (= environment)
is one of the vipakas of karmasayas,
the other two being ayu and bhoga.
jati-2 sufer-3 (Y'S III 53), species (=
quality). Two fruits, being of the same
quality (species), name, shape, size etc.
and thus indistinguishable, can be
distinguished by vivekajnana.

janu g (HP I 19; VS III 67), knee. One
of the eighteen vital points in the body
(cf. marmasthana).

jalandhara ser=R (G 32, 36; HP 11 45,

I 69-71; GS 1II 10, 11, 15, V 59, 70;
YTU 26, 119; YCU 45, 50, 51; SAU I
(7) 11; DBU 78; YKU 41, 51; YSU I
103, 111, V 39), one of the important
bandhas® which if a yogi masters,
attains success in yoga®. It consists in
constriction of the throat by touching
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the chest with the chin. When the
jalandharabandha is clamped,
piyiisa (nectar) does not flow down to
agni and the yogi does not suffer from
any vayudosa. The somakalajala
oozing in the somamandala is retained
there.

YCU and DBU claim for this bandha
that it prevents the secretions of the
brain from flowing down below the
throat. This cures the diseases of the
throat and prevents the kul.u.ialini1
(marut) from dropping again to the
adhara' from where it had risen.

This bandha forms a part of bhadr-
asana, simhasana, mahabandha as
well as of stiryabheda and ujjayi
varieties of kumbhaka'. Many texts
prescribe this bandha after the
puraka' phase of pranayama?’ so that
the breath may not escape.

YSU declares that by a regular daily
practice of jalandhara the yog/
achieves vayujaya and advises bloc-
king the throat by pressing the chin
against the chest with force.

YTU considers this bandha to be one
of the twenty members of hathayoga.
cf. kanthamudra.

According to YKU, straightening the
back while the throat is blocked by this
bandha makes the prana® enter the
susumna.

jijnasu fsmmg (BG VII 16), the seeker of

knowledge. One of the four kinds of
the devotees of God. Others are: (1)
arta, (2) artharthi and (3) jhiani.



jitavayu

jitavayu faearg (VS IV 58), one who has
conquered prana through the practice
of pranayama (cf. pranajaya,
pranayama). One of the essential
means for the attainment of samadhi.

jitatman et (BG VI 7), one who has
conquered one's self. A man who has
subdued the aggregate of the body and
the senses and has attained the
tranquillity of mind renouncing all the
fruits of actions is known as jitatman.

jitendriya fsafs (TBU 1 3), a person
who has no desire whatsoever for things
enjoyable through the senses. Such are
those who realise brahman (the One
Supreme Reality). cf. indriya.

jihva &t (TSB 5, 9; VB II19), one of the
five amsas' of vahni. Citta is said to
reside in ap and exist in the form of ap
by means of jihva. According to VB
and other texts on ancient Indian
psychology, jihva is the sense of taste,
ordinarily translated as tongue. Like the
names of the other sense organs, it is a
name given to a part of the body as well
as to that subtle sense which
transmigrates with the transmigrating
soul.

jihvamula sEmer (VS I 71), the root
of the tongue, the thirteenth vital point
in the body (cf. marmasthana). Its
location is four fingers above the
jugular notch (cf. kanthasthana).

jihvasodhana sErene= (GS 126, 29), one
of the three kinds of dantadhauti. The
index finger, the middle finger and the
ring finger are introduced in to the
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throat and the impurity of the tongue
rubbed out. If the tongue is slowly
rubbed in this manner every day,
kaphadosa is warded off.
jiva-1sfa-¢ (YCU 73, 84), living being
also called jivatma as opposed to
atma (= paramatma = brahman).
Jiva is bound by the indriyas' and has
mamatva qvcd (sense of ownership).
Paramatma has none of these
bondages. Jiva repeats the so'ham
mantra to achieve brahman, the Lord,
the One Supreme Reality.
jiva-2 sfta-2 (YCU 90; G 25-8; GS V 79;
VB 1II 39), life. So long as there is no
expiration, YCU and GS declare, life
does not cease. Hence nobody can die
in the state of abhyantara-
kumbhaka'. The theory seems to be
that the last act of respiration must be
an exhalation.
G considers that the ten vayus take the
form of jiva and VB considers that the
combined function of the indriyas’,
which itself is of the nature of the five
vayus takes the form of jiva (the living
being). According to G, while jiva' can
be taken to correspond to Patadijali's
citta', jiva’® is only life. cf. citta.
jiva-3 Sfig-3 (SSP I 54), individual self.
This individual self has been described
as having five states of consciousness-
jagrat, svapna, susupti, turiya and
turiyatita.
jivajati Sfiaenta (G 5), species of the
creatures. Goraksa considers that there
are as many number of asanas as there
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are species (i.e, eightyfour lakhs in
number).

jivanmukta-1 sfa=gam-2 (YSU 147, 159;
YKU III 33-4; MBU 1 (4) 3, 11 (3) 7,
(5)2; VUI16,1V 1,V 76, TBU IV 1-
32), a person who has realised
brahman and experienced the state of
perfect ananda (bliss), pure and free
from all duality. Such a person may live
for some time remaining perfectly
unattached to anything in the world.
According to YSU, a jivanmukta is
the person who is truly and whole-
heartedly devoted to the anamaya (=
visnu = brahman), who is other than
the ninety-six tattvas®, and who has
shed all ignorance and its consequen-
ces. Jivanmukti (liberation while
alive) is here said to have four stages
of its own. It starts when the yog/ rea-
lises his true self, that he is brahman.
At the second stage this realisation gets
unmistakably established. At the third
stage jivanmukta ceases to perceive
objects as objects and at the fourth stage
belief in absolute monism becomes his
second nature. Then brahman perva-
des the jfvanmukta as sky, or water
pervades a pot empty in wide space, or
filled with water in the ocean. These
stages form a continuum of which the
members merge one into the other. No
hard and fast line being drawn between
the two adjacent members; i.e., the
difference between the two adjacent
stages of jivanmukti (liberation while
alive) is imperceptible as is the

140

jivabhidha
difference between the adjacent colours

of the solar spectrum. All the stages
together make up a single whole.

jivanmukta-2 sfe=ga-2 (YTU 106), a

state of samadhi which ensues on a
successful dhyana of nirguna (not
with the gunas) brahman. On attain-
ing this state, of the yogi wishes to
leave the body, he can do so and
become finally mukta.

jivanmukti sfremmfe (NGB 11 2), eman-

cipation while alive. When klesas are
attenuated due to the practice of kriya-
yoga, there sets in the flow of discrimi-
native knowledge (cf. vivekakhyati)
which culminates into realisation. This
realisation renders the KkleSas too
impotent to act like the seeds that are
burnt in fire and rendered impotent
enough to sprout any more. Such a state
of man is called a state of jivanmukti
(cf. paramamukti).

jivabhramaka sftasmss (VBh 1 5), cause

of the transmigration of jiva. It is due
to the impressions of modifications of
citta that the jiva transmigrates from
life to life.

jivabhidha sfarfirer (YTU 11), jiva' so

called. In fact,
paramatma. That paramatma is

jivatma is

called jiva' when ahankrti arises in
Him as a wave arises in water. Then
He adopts a body made up of the five
mahabhiutas (elements) organised in
to the seven dhatus and subject to
sukha and duhkha. This body is
gunatmaka (of the nature of gunas)
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while paramatma is gunatita
(beyond the gunas) but when connec-
ted with a body he is called jiva'.
jivesvara sftavaw (ATU 3), jiva' and
i$vara as two, as distinguished one
from the other. This distinction is,
however, unreal. In fact there is only
one reality-the brahman.
jrmbhana Swor = vijrmbhana faspeor
(GS V 64, 65), yawning. The sphere of
action of the devadatta vayu is
yawning. It is by virtue of this nervous
(autonomic) function that we yawn.
jaivatanmatra Stere=amsr (TSB 7), the
tanmatra in the sensory cells of a
sense organ. In every sense organ,
according to G and TSB, there is a
tanmatra corresponding to the one in
the object outside, which stimulates the
jaivatanmatra. This is why there is an
adequate stimulus for each sense organ.
jia 7 (SK 2), purusa’, which is one of
the three things to be known for
complete eradication of misery, the
other two being vyakta and avyakta.
jnata s (TSB 8), he who knows. It is a
component of the human being which
is not included in this text among the
angas'. Only twelve angas are
mentioned-five limbs of the mechanism
of action and five of that of cognition.
Jaatrtva which is said to be the
function of antahkarana, not being
behaviour in any sense, the jnata
antahkarana is not an instrument of
any kind of behaviour-knowing, feeling
or acting. This is why it is not included
among the angas'.
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jnatajnata smamma (YS, VB, VM, VBh
IV 17), known and unknown. The ob-
jects that are said to be known are those
which affect the mind-stuff and those
that do not afffect are said to be
unknown.

jnatrtva srg (TSB 9), antahkarana.
AS a constituent of the human organism
it is the self and is not included by this
text among the twelve angas.

jnana-1 7m-¢ (SK 23, 44, 64; YS 111 54,
IV 31), supreme realization nZsmi =11,
na me 5 ®, naham 7% (neither I, nor
mine, nor me) as a bhava, which an
aspirant with jiana’ develops in course
of time, and which brings apavarga to
him. I$varakrsna posits a causal con-
nection between jiiana and apavarga;
but since according to him, raga perpe-
tuates samsara, viraga is also
necessary for gaining apavarga.
What I$varakrsna calls jianabhava,
Patanali calls vivekakhyati. Besides
bringing omniscience, jnana leads the
person blessed with it to kaivalya.
Hence Patarijali calls it taraka.

jnana-2 #TT-3 (SK 69), systematic
knowledge which an aspirant can
obtain by testimony. Such a knowledge
is contained in the Karikas. It was
imparted by the sage Kapila to Asuri
for the benefit of purusas?. It was
revealed to the sage Kapila, but to the
student and the person desirous of
obtaining release from suffering it is
now available in the form of testimony.
The view that, practice of yoga as
samadhi' is essential for the vijiana,
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does not therefore seem to be
acceptable to T§varakrsna.

jnana-3 s=-3 (YS II 16-19, 22, 25-9,
35, 52), correct knowledge which is
obtained by samyama.

jnana-4 F=-¥ (YS 18; TSB 6), ordinary
knowledge gained by any of the

pramanas which unlike jiana'>?

may
be true or false. TSB considers it to be
visaya of antahkarana.

jnana-5 w=-u (HP IV 60), awareness of
objects. HP identified this awareness of
objects, i.e., knowledge with the mind
because it is had in and through mind.
It is maintained that in order to attain
unmani state both the awareness of
objects (mind) and objects themselves
need be transcended.

jianakarmasamyoga I=@wHEaT (BY
IX 28), synthesis of knowledge and
action. This is the essential condition
to realize the highest purusa. The
purusa cannot be attained by separa-
ting these two hence one should resort
to both of them.

jianadipti s=&Eifer (YS 11 28), knowl-
edge leading to the realization of Truth.
The truth to which all the Sankhya
philosphers, including Patanjali refer is
that purusa' is an entity absolutely
different from all that is prakrta (of
prakrti'), including the citta'. As a
yogi progresses in his mastery of the
yogangas he gets more and more of the
knowledge leading to a realization
which Patafijali calls vivekakhyati.

jiananetra w=As (ABU 21), eyes of

jnanasauca
wisdom. It is only through the eyes of
wisdom one can perceive brahman.

jianayoga sr=@rT (TSM 23, 27), one of

the two ways in which the mind can be
set in the right direction and withdrawn
from distracting objects, the other way
being karmayoga. Unswervingly fix-
ing of the mind on the highest good is
jnanayoga. Prescribing the attainment
of karmayoga and jnanayoga simul-
taneously, as is done here, is a
characteristic of smarta @ (of smrtis)
literature.

jianavrtti F=gta (VB 1120, IV 22), in-

trospection of cittavrttis by purusa’.
Parnca$ikhacarya, whom Vyasa has
quoted, ascribes jhnanavrtti to
purusa’, but this Sankhya philosopher
does not consider it to be another vrtti
running parallel to the cittavrtti which
it knows. It is nothing like a cittavrtti
or action. It is a knowledge of its own
kind. The idea is that purusa' is not
the knowing subject of which the
objects of knowledge are cittavrttis
as a citta? is of the object which it
knows. The citta* undergoes a change
with every bit of its experience.
Purusa’ never does this. There is only
one never changing purusa' who
knows not only one of the vrttis of the
moment at a particular moment, but all
of his citta' vrttis at all times.
Jianavrtti is not a purusa's'
experience at this time or that.

jiianasauca s (DU 1 22), purifica-

tion through knowledge, a synonym for
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manasa-$auca. Sauca, one of the ten
yamas, is of two types: bahya and
manasa. BahyaSauca consists in
purifying the body through clay and
water whereas manasasauca or
jnanasauca consists in the realisation
of oneself as pure. The latter is superior
to the former.

jaanagni st (BG IV 37), fire of

wisdom. It is the wisdom through which
actions are rendered impotent.

jiianendriya sfsa (TSB 6), §rotra.

tvak, caksu, jihva and ghrana are
here said to be the five am$as' of
vahni. Their visayas are Sabda,
sparsa, rupa, rasa and gandha.

jneya s (HP IV 60), object of empirical

knowledge. Everything that is seen and
experienced through senses and mind
is called the 'known'.

jyoti-1 wfa-2 (GS V 77), light. While

performing nadisuddhi the yogi
meditates on vayubija, accompanied
with light, at the time of inhaling with
the candranadi (left nostril) and on the
avani tattva and light accompanied
with the repetition of vahnibija, at the
time of inhaling with the sturyanadi
(right nostril).

jyoti-2 sfa-2 (GS VI 1), jyotirdhyana-

one of the three forms of dhyana, the
other two being sthiila and suksma.
This dhyana brings success in yoga*
and leads to self-realization.

Tejodhyana is said to be a hundred
times superior to sthuilladhyana. In this
dhyana while the yog/ is meditating,
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he sees a light and fixes his mind on
that. The light which the yogi sees is
an inner light and not a light outside
which he can perceive. This light is
neither, strictly speaking, an image nor
a percept. It is an image only in so far
as it is independent of retinal
lacks the
characteristics of an image; viz., flicker

stimulation, but it
and flow, unsteadiness and
independence of spatial relations. It is
steady like a percept but much more
vivid than an ordinary perceived light
and it is localized, ordinarily in the
yogi's head.

A yogi who is successful in bhramari
kumbhaka hears certain inner sounds
which blend with the light that he sees;
and the yogi's mind is fixed on this
blend. Thus the sound, the light and the
knowing mind become one (cf.
Patafijali's svaripasinyatva &R
arthamatranirbhasatva SAE9E
(YS143) and tatsthatadanjanata gdad-
oar (YS 141).

jyoti-3 s@ifa-3 (BY IX 107-8), lustre of

purusa. Bhith, bhuvah and svah refer
to the jyoti in the sun which has the
form of agnihotra in the orb of purusa.

jyotirmayukha wifadgm (ATU 6, 11),

ray of light. Rays of light are seen by
the person who tries to fix his mind on
the space in front of him. Yogis are ad-
vised to meditate on the big ray of light
seen in the front part of the root of the
upper palate. This would be a superior
samanaska §9&h tarakayoga.
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jyotirlinga sfafert (BVU 80), one of the
three points for having meditation on.
Other two being atmalinga and
adholinga. Jyotirlinga is situated in
the middle of the brows.

jyotismati saifaswt (YS, VB, VM 1 36;
VB III 25), luminous (sense activity).
One of the conditions to attain stability
of mind. The sattva-intelligence is
luminous and all-pervading like ether.
The consciousness of intellect which
arises on concentrating on the lotus of
the heart assumes the brilliance, lumi-
nosity which further leads to steadiness
of mind. Through the luminous sense-
activity of the mind, the yogi knows
the subtle or veiled or distant object by
directing the sense activity towards
them.

jvalana-1 seret1-¢ (G 46), fire. The
adityamandala of G is a mass of
flames of burning fire. If, while per-
forming pranayama?, yogi sees it in
the navel region inside his body and
meditates on it, he enjoys bliss.

jvalana-2 sge=-3 (Y'S, VB, VM 111 40),
radiance, effluence, aura. By conquer-
ing samana-vayu through the practice
of samyama, yogi’s body shines with
aura or becomes radiant.

jvalanti sae=t (VU V 29), according to
this text, one of the four nadis? which
are situated inside the spinal column in
the navel region.

jvala sarer (TSM 127), flaming fire. This
is an image seen by a yogi two days
before his death while there is no fire
actually burning before him.
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jha-z
jharjhara s (GS V 75), cymbals-a pair
of concave plates of metal used as a
musical instrument. A sound like that
of this instrument is heard by the yogi
who is successful in bhramari
kumbhaka'.
jhillikanada fafeerrrg (GS V 74), sound
like the high-toned chiring of a cricket.
It is one of the internally aroused
sounds which a yogf hears in his right
ear while performing bhramari
kumbhaka'.
ta-z
tintini fefézuft (HP I 8), name of a
siddhayogi, one of the thirty-three sidd-
hayogins enumerated by Svatmarama
to pay his salutation to all those
siddhayogis.
tha-3
tham & (GS V 43), the bijamantra which
is to be recited while meditating on the
moon. In the process of nﬁ(_ﬁéuddhi,
preparatory to pranayama’, the yogf
repeats this mantra® sixteen times
while inhaling.
ta-g
tat 7 (BY [X 41), tat refers to that entity
which should be known always by the
learned and which becomes clear by
calling the word 'tat’'.
tattva-1 aw=-¢ (VB II 19; GS III 60),
gunaparva. A new tattva appearing
in another tattva is called tattvantara-
parinama by Vyasa. GS uses this
word for the viSesa gunaparva-the five
mahabhutas one of which is ambu

(=ap).
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tattva-2 9=-1 (G 71-72, 89-90), atma®

which is the ultimate principle and the
One Supreme Reality. According to G,
worldly knowledge is one thing and
realisation of tattva another. The
former is vitiated by upadhi; the latter

is quite free from it.

tattva-3 =-3 (VU I 17), According to

this Upanisad, some authorities speak
of twentyfour tattvas, ten indriyas’
five pranas’', five visayas* and four
antahkaranas. Others add five maha-
bhutas, three $ariras, and four
avasthas-and thus raise the number to
thirtysix. Still other swell the number
of tattvas to ninetysix by including six
ways of existence, six infirmities like
hunger and thirst, six koSas, six
enemies-kama, krodha, lobha, moha,
raga and dvesa-three purusas, three
gunas', three karmas, five karyas,
four functions of the four antahkara-
nas, four bhavanas, thirteen gods, and
one saksi i§vara.

tattva-4 awa-¥ (SS112; HP IV 59; G 70),

synonym for the Higher Self, i.e.
brahman. G also uses the term tattva
to refer the Soul. According to HP, the
mind gets absorbed in tattva, i.e.
brahman as a result of the practice of
nadanusandhana.

tattvajiiana seaw (HP 1 16; GS 1 2),

the real knowledge. 'Brahman alone
is real'-is the real knowledge (tattva-
jnana). One of the six essential condi-
tions for getting success in yoga. The

145

tanu-2

practice of ghatasthayoga leads one
to the knowledge of reality.

tattvasevana dw@a (MBU I (2) 1, II

(1) 2), probably the same as ekatattva-
bhyasa of Patarijali, who prescribes it
for controlling $vasaprasvasa etc. But
here it is prescribed for overcoming
nidra (sleep), though nihsvasa is also
mentioned as a dosa (disorder) of deha
(the body).

tattvakasa awamamer (ATU 7; MBU I (II)

13), akasa of verity. Due to intermedi-
atory perception (madhyalaksya)
there ensues five types of akasa.
Tattvakasa is one of them. Others are:
gunarahitakasa, paramakasa,
mahakasa, and suryakasa.

tatstha a=er (YS I 41), the subject (=

grahft!‘). It is the subject of ordinary
cognitive consciousness-the citta'
which merges in its object (grahya)
when the cittavrttis disappear and
samapatti ensues. Pataiijali has chosen
to use the word tatstha for the subject
and tad for the object, instead of
repeating the words grahft;‘ and
grahya.

tanu-1 a9-¢ (YS II 2, 4), one of the four

forms in which the kleSas exist. It is
the attenuated condition of a kle§a. In
this condition the klesa is not suffici-
ently strong to disturb peace of mind.

tanu-2 99-3 (SS I 69), the body. A yogi

or yogini who has realised that the
whole world is maya, has no interest
in his or her body, wealth etc.
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tanumanasi agErEE (VU IV (1) 3, (2)
1, 5), functioning with the refined mind.
Third stage of knowledge in the
sequence of seven stages of knowledge.
The other six stages are: (1) Subheccha
(virtuous desire), (2) vicarana (investi-
gation), (3) sattvapatti (attainment of
the rhythmic state), (4) asamsakti
(detachment), (5) padarthabhavana
(conception of the substance, of the
brahman), and (6) turiya (attainment
of the turiya state). Among these
sevenfold stages of knowledge, the last
four have been conceived as the four-
fold character of a jivanmukta. Till
the third stage, one remains a seeker
for liberation. Wherein passionate
attachment to objects of sensual
pleasure gets atttenuated as a result of
investigation and virtuous desire, that
is called functioning with the refined
mind.

tantu-1 a=3-¢ (KU 9), the fine thread by
which the spider climbs up and down.
Susumna is compared to the spider's
thread, because prana’is supposed to
travel up along the susumna. Prana’
is thus compared to a spider here.

tantu-2 a=3-) (KU 24), susumna which
is one of the tantu'-like structures in
the body.

tantra a=1 (SK 70), knowledge leading
to Supreme Realization. The basic ideas
of Kapila about this knowledge are said
to have been elaborated by Parica-
Sikhacarya.

tanmatra gt (VB 1 45, 11 19, 11 44,

tanmatra

IV 14; SK 24-5, 38; TSB 3, 6, 7), the
infra-atomic potential which marks a
comparatively less differentiated level
of the material part of nature in relation
to the mahabhutas which are a further
differentiation in it. There are five
tanmatras; viz. $abda, sparsa, ruipa,
rasa and gandha in which the atom of
the five mahabhutas (= elements) are
differentiated. By careful analysis we
find that the atoms of the mahabhuitas
are tanmatras in a concrete form.
Thus a paramanu (= atom) is made
up of tanmatras; i.e., the tanmatras
are its constituents (cf. VB).
According to SK, in ahankara' stand
out the five tanmatras and the eleven
indriyas' which form the bhautika
(material) and aindri (immaterial)
sargas respectively. The five tan-
matras are said to arise in what
T$varakrsna calls bhuitadi, whlie the
indriyas' are supposed to arise in
vaikrta (immaterial) ahankara’.
Tamas predominates in the tan-
matras. Rajas takes a hand in the
production of both indriyas' as well as
tanmatras. Sattva® predominates in
vaikrta ahankara'. Being aviSesas,
the tanmatras cannot be perceived by
laymen, they can be known by the
scientist as a result of his scientific
research, or by the yogi by performing
samyama on them. With the exception
of the concrete individual objects and
living beings, everything that exists is
capable of being known either by
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scientific investigation or by
samyama. The tanmatras, however,
have an important psychophysical
value. TSB makes a distinction between
tanmatras and jaiva tanmatras and
considers $abda, spar§a, rupa, rasa
and gandha to be the visayas of
jnanendriyas and avakasavidhiita
Rt dar$ana, pindikarana and
dharana to be those of the jaivatan-
matras. In other words, the jaivatan-
matras are stimulated by the active
principles in §abda, sparsa, ruipa,
rasa and gandha, which the jnanen-
driyas sense. These five names thus
apply to (1) the five cosmic tanmatras,
(2) the five jaivatanmatras, (3) the
five jnanendriya visayas, and (4) the
five principles in them which stimulate
the five jaivatanmatras.

G also speaks of tanmatras in the
sense organs. This hypothesis admira-
bly explains why the adequate stimuli
for the different sense organs are
different. Each tanmatra in the exter-
nal object acts on its counterpart in the
sense organs. The objects stimulate the
sense organs by virtue of a mutual
affinity, between the tanmatra which
predominates in them and the
corresponding jaivatanmatra in the
sense organ.

tapa-1au-¢ (VBh II 1), austerity. It con-

sists of practice which is unopposed to
developing clarity of mind. According
to VBh, the beginningless subliminal
impressions coming from action and

147

tapa-4

affliction which is known as papa
(demerit) is variegated and it cannot be
weakened without the help of the
austerity besides the other various
means.

tapa-2 qq-? (BY Il 21), this is in relation

with the abode of tapasa-persons. The
accomplished ascetics like Sanaka and
others reside here. Hence it is called
tapoloka.

tapa-3 aa-3 (VS I 54), austerity. This

austerity consists in purification of the
body by a perscribed means such as
krechracandriayanavrata Fes<sguTsd.
This is one of the ten niyamas
enumerated by Vasistha.

tapa-4 79-¥ (VU V 13; SAUI (2) 1, 2;

DUII1, 3-4; TSM 33; YSII 1,32; VB
II 32; YSH IV 88-91, 93), one of the
ten niyamas®. Tapa is the attitude
which the yogis are advised to adopt
towards their physiological needs, viz.
these are to be endured and not to be
appeased by being satisfied. As a part
of kriyayoga, tapa attenuates the
Kklesas, and, as a yoganga, it removes
avidya and brings about undisturbed
peace of mind.

According to SAU, tapas consists in
depriving the body by fasts like krcchra
%=y and candrayana.

According to DU, people who know the
significance of the questions like what
moksa is and how and by whom the
samsara is created take resort to tapa.
According to YSH, tapa purifies a
jiva' as fire purifies gold.
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tapoloka qatettas (NBU 4, 16; VB I11 26),

sixth of the seven bhuvanas «s=
(worlds) mentioned by VB. The gods
abhasvarah, mahabhasvarah and
satyamahabhasvarah, live here.
According to NBU, it is one of the six
higher regions above the earth (cf.
janoloka). If a mantrayogi w=m= dies
while he is at the eleventh matra' of
the pranava (om) he is reborn in
tapoloka. This loka is imagined in the
throat of the hamsa (swan) which is
the symbol of the One Supreme Reality
(brahman).

tamas-1T7d-2 (SSP152), one of the five
components of kulapancaka. Other
four are: sattva, rajas, kala and jiva.
Tamas has been described as having
the characteristics of vivada, kalaha,
Soka, bandhana and vaticana.

tamas-2 q9q-? (VB 1 8; SK 48), Vyasa

and I$varakrsna think that tamas? is
another name for the mother-instinct
avidya. SK considers it to be of eight
kinds.

tamas-3 @®-3 (VB II 18; SK 13, 54;

TBU I 41; TSM 8), one of the three
well-known gunas’, the other two
being sattva’ and rajas'. The
characteristics of this guna' are said to
be inertia, grossness, and prevention of
knowledge. It is supposed to retard
movement, that rajas is supposed to
start and promote, and to cause
obscurity and thus obstruct knowledge,
which sattva® is supposed to bring
about.
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Tamas’ is thus the material aspect of
prakrti' (nature), of which the other
two aspects are energy and mind. Pro-
bably tamas® is to mind what alasya
(= no inclination for work) is to body.
TBU considers it to be one of the nine
obstacles in the way of samadhi’. cf.

guna'.

tarka-1a&-¢ (ANU 6, 16), one of the six

constituents of yoga®*. In this text
Pataiijali's yama, niyama' and asana’
are omitted and tarka is added as a
yoganga. Thus there are only six
yogangas.

All the same, asana' is prescribed for
the practice of yoga' as pranayama’
is; and the yog/ is advised to eschew
fear, anger, sloth, sleeping too much,
waking too much, fasting and eating too
much. Tarka is defined as inference
which does not go contrary to the
injunctions laid down in the scriptures.

tarka-2 @&-3 (HP IV 40), reasoning,

Mere reasoning is said not to lead to
liberation.

tadagi arswit (GS III 2, 50), one of the

twentyfive mudras enumerated by
Gheranda. It consists in pushing the
abdomen backwards (inwards) and thus
giving it the shape of a pond (a hollow).
In this mudra the abdomen is con-
tracted as it is done in uddiyana'. In
u(j(_liyﬁnal, however, muscles of the
abdominal wall are completely relaxed.
This is not necessary for tﬁ(_iﬁgf-
mudra.

tana aw (GS 111 8), stretching. In uddiya-



tapa

nabandha the whole of the abdomen
is said to be stretched backwards and
upwards.

tapaara (YS II 15; G 3), anxiety, fear of

deprivation which is generally present
while one is enjoying a pleasure. This
constant anxiety is mentioned by
Patanjali as one of the arguments in
support of his thesis that all is duhkha
(misery) to a person who goes deep into
the matter.

tapaduhkhaamg:@ (VB, VM I 15), pain

of anguish. One of the three varieties
of pains enumerated by Patanjali. These
are parinamaduhkha, tapaduhkha
and samskaraduhkha. Tapaduhkha
has been explained by Vyasa as expe-
rience of anguish based on aversion. A
person desiring the means for pleasure
works for it through his body. In this
process one favours (another) and
causes pain to another. This favour or
causing pain to another results into
collection of dharma and adharma.
This kind of karmasaya comes into
being because of greed and delusion
and this is called the pain of anguish

(tapa).

tapasa ama® (SSP VI 41), one who has

subjugated the sense pleasure. A person
is called tapasa (austere) who abstains
from sensuous pleasure and turns one's
mind towards the Self and not simply
because he besmears his body with
ashes.

tamisra aifire (VB 18; SK 48), According

to Vyasa, this is another name for
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Patafijali’s kle$a called dvesa. Thus it
is an innate mental disposition, one of
SK's bhava?, which is responsible for
the pratyaya sarga.

taraka-1 are-¢ (YS III 54), literally that
which takes one across; here, that
which brings one success in one's
endeavour. Insight into the reality of
things gained by samyama on ksana
and the corresponding krama is
knowledge which ensures success to a
yogi.

taraka-2 ars-2 (HP IV 4), that which
liberates. HP declares that only yoga
(hathayoga) can liberate the man and
not the (mere study of) agamas,
nigamas and dry reasonings.

taraka-3 arR®-3 (VS VI 5), a synonym
for pranava.

taraka-4 ara&-¥ (MBU I (I) 4; ATU 3,
8), the brahman, knowledge of which
helps in crossing the ocean of samsara
(samsarasagarasamtaranat FERETR-
Hrore). That which liberates from
womb, birth, old age, death and the
great fears of the world.

tara 9T (ATU 9), the retina, on which
the images of external objects fall.
Retinal cells are commissioned into ser-
vice for purvatarakayoga, not for the
uttara one which is the highest yoga.
Butin the purvatarakayoga the retinal
cells are not stimulated by an external
light. The light seen by the purva-
taraka yogi resembles an after-image
without being one.

talu areg (G 71), palate. It is the seat of
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teja (fire). It could not be the same spot
as talumiila, because teja and candra®
would not be good companions.

talucakra aref=rsk (SSP I 6), sixth cakra
in the series of nine cakras, from where
the stream of nectar flows. The medi-
tation of void on it destroys the worldly
attachment and citta is dissolved.

talumula qrqqe (G 57), the root of the
palate where it meets the throat. The
candrama (candra), which is one of
the nine points in the body for the yogis
to fix their attention on, is said to be si-
tuated in the talumula. (cf. ghantika).

tiryak fedss (VB II 12, 34, 111 18, IV 8),
animal life, one of the four kinds of life
well-known in ancient Indian literature,
the other three being deva, manusya
Hs (men), and naraka (beings living
in hell).

tiryagyoni fadaift (SK 53), one of the
three parts of the bhautika (material)
sarga. It consists of all animals, plants
and lifeless objects and is said to be of
five varieties, which according to the
commentators, are pasu W] , mrga 4,
paksi weft , sarisrpa @irga and sthavara
=eR (= two kinds of animals, birds,
reptiles and trees respectively).

tivrasamvega dftaam (YS 121), a yogi
whose effort is of keen intensity (cf.
adhimatra).

tunda 7= (GS151; HP II 34), belly. Pro-
bably reference is to the abdominal
recti, which are rolled right and left in
nauli (= lauliki).

turi & (GS V 75), trumpet, the sound of
which a yogi hears in his right ear if he

turiyatita-1
succeeds in kumbhaka'! of the
bhramari type.

turiya-1 qfa-¢ (YCU 72, 73), cf.

purusa® and taijas®.

turiya-2 g@a- (VS V9, 11), fourth state,

the ultimate stage of consciousness.
The prior three stages of consciousness
are: jagrat, svapna and susupti. In the
turiya state the consciousness is
liberated from worldly bondage.

turiyaga g = turyaga g (VU IV

(1) 3, (2) 2, 10), the seventh and the
last bhuimi (stage of development) and
the fourth and last stage of jivanmukti
(life after realising the Supreme Truth).
According to one way of calculation, it
is the 17th stage. The yogi at this final
stage is called brahmavidvaristha s&-
fagRs (VU IV (1) 12). Oneness with
brahman becomes the very nature of
the yog/ at this stage.

Another name of this state is
giidhasupti Tegfa (VU IV (2) 16). In
this stage there is no mentation
whatsoever. There is unmixed oneness.
About this state we can neither say that
it is, nor that it is not; i.e. we cannot

describe it in anyway whatsoever.

turiyacaitanya qéraea=a (ATU 13), the

state which in neither jagrat (waking)
nor svapna (dreaming) nor susupti
(dreamless sleep) and is, therefore,
called the fourth avastha. It is caitanya
and caitanya alone-literally the fourth
(caitanya).

turiyatita-1 géamia-2 (MBU II (4) 1),

one of the five states of man. It is said
to be the same as the jivanmukti



turiyatita-2

(liberated) state. It is life after one has
fully realised the Supreme Reality.
turiyatita-2 qétarefta-3 (TSM 151),
transcending the turiya. After attaining
the fourth state with the consciousness
well-fixed in the middle of the eye-
brows, one should visualise the place
beyond turiya. This is in the brahma-
randhra. Commencing from the vrtti
of jagrat till the interior of the cavern
of the brahman.

turya-1q4-¢ (MBU II (4) 1). According
to this text, one of the five states of man.
The turya state consists in a desirable
and satisfactory state of the mind when
the yogi does not for a moment believe
the world perceived by the senses to be
real. He sees himself (=atma?)
everywhere and knows himself to be
brahman (= the only Reality).

This is the fourth state, the fifth being
even beyond this.

turya-2 gd-3 (BY II 115), the twenty-
fourth letter of the Samaveda is called
turya. It has the form of soma, the
fourth state of consciousness, a
synonym of omkara.

turya-3 gd-3 (HP IV 48), a state in which
the mind merges (in the place) between
the eyebrows which supposed to be the
seat of Siva.

turyaga gam (VU 1V (2) 2, 10), the last

variety of the seven kinds of bhumis.
Turyaga state is that wherein there is
entire devotion to the state of Atman,
due to the non-recognition of differe-
nces of any kind between the concep-
tion and actual state of Atman.
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turyapada gdug (NBU 32), one of the

four states of consciousness. According
to MBU 55, the state of samadhi! is
the turya state. Other three states are
jagrat, svapna and susupti.

tusti gfez (SK 46-50), one of the four cons-

tituents of the pratyayasarga. Acco-
rding to one scheme of classification,
tusti means contentment, but this con-
tentment is not contentment with hav-
ing nothing. It is contentment with
something acquired, however small the
acquisition may be. It is of the nature
of a satisfaction which is a constituent
of the pratyayasarga, according to
another analysis.

Tusti is of nine types. Four of them are
called adhyatmika. They are prakrti,
upadana, kala and bhagya (also
known as ambha 31, salila Gfeie1, ogha
a1, and vrsti gfee respectively). The
remaining five tustis are of the five
senses. They are called para ur, supara
QUR, parapara YRR, anuttamambha
<™, and uttamambha 3. All
these tustis are a mark of a yogi falling
short of perfection.

teja a1 (SSP I 40), fire-element, one of

the five gross elements. Teja has five
qualities; they are ksut (hunger), trsa
(thirst), nidra (sleep), klanti (fatigue)
and alasya (laziness).

tejas-1d=q-2 (GS VI 17,18,21; ATU 2,

10, 11), light. According to GS, the light
which a yogi sees while absorbed in
tejodhyana is the Supreme Being
Himself in a concrete form.



tejas-2

ATU considers tejas to be the white
light which the taraka yogi sees a little
above the level of the eyebrows. This
text too identifies it with the one Sup-
reme Reality and considers attending
to it to be a further step in the direction
of success in the yogi's endeavours,
though tejas is an object of conscious-
ness and is seen by means of the central
sensory apparatus.

tejas-2 aw -3 (G 71), one of the five
elements (fire), the other four being
prthvi, ambu, vayu and akasa. This
tattva® is found in the talumula and
resembles the insect indragopa Tsma
in colour, brightness and shape (i.e., it
is more or less red and triangular).
Tejas is said to be rephamaya I%93.
This can mean that omitting a whirring
sound.

According to the traditional inter-
pretation, however, rephamaya means
"having the letter 'ra' as its bija".
tejas-3 a5/ q-3 (TBU 1 41), impatience (=
inability to bear ill-treatment, hence
aggression). This, according to TBU,
is one of the nine obstacles in the way
of yoga*.

tejodhyana dsnear (GS VI 15-17),

dhyana of brahman represented by
the light of jivatma seen by a yogi in
the muladhara, or by the light of om
seen inside between the two eye-brows.

tejobindu awiifs=g (TBU I 1), point of

radiance. A particular type of medita-
tion in which the (wise) practitioner
meditates upon tejobindu (the point of
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radiance) for acquiring the knowledge
of the brahman. The tejobindu is
supposed to be in the heart of the
viswatman fegareds and which is the
place of the eternal bliss.

taijas-1¥5q-¢ (SK 25), taijas ahankara'

that in which rajas' is active.

taijas-2 ¥-? (YCU 72; YKU III 21),

one of the four purusas® who are said
to experience the four kinds of activity
of living beings, particularly man.
Taijas' is supposed to be the experi-
encer of dreams-the dream images,
ideas, joys and sorrows. In other words,
the knowing subject is called taijas® in
relation to dreams. As taijas® he is said
to be praviviktabhuk viatas e because
in a dream, consciousness is cut off
from the real waking state experiences.
While dreaming we forget where we
are, what we do, and so on.

YKU considers taijas® to be one of the
three purusas®, the other two being
visva and prajna.

taitila &fqer (KU 17, 19), the pranas'

which are supposed to be the life in the
nﬁ(.ﬁsz. The dictionary meaning of the
word taitila is "God" (V.S. Apte). The
commentator Upanisadbrahmayogi
has, however, quoted from a koSah =isr:
"gamanam taitilam sthairyam T
e, The idea seems to be that there
is prana in every nﬁgﬁz just as there is
prana in the marmans and the nadis?
and marmans are all to be cut by
manodharana, so that the prana' may
be released. This is metaphorical
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language. The straight way of saying
would be: by dhyanayoga the yogi
realises that he is not life, nor that which
is lived. For this purpose he has to direct
his manodharana to the marmans
and the nﬁ(.iis2 where prana (= life) is
supposed to reside.

tyaga @t (TBU I 15, 19), vairagya (=
absence of attachment = renunciation).
It is one of the fifteen angas of yoga
according to this text. It follows
Supreme Realization and brings about
quick moksa.

trayimarga s=imwt (BY XI142), the path
(that leads to brahman and shown by
Vedas). Vedas are there: Rg, Yaju and
Sama and hence they are called trayi.
The trayimarga is the correct and best
path by which the learned sages reach
the (proximity of) brahman.

trataka smes (G 1 12, 53; HP II 32-3),
one of the satkarmas -purificatory
performances. It consists in gazing at a
minute object until tears fall from the
eyes. Of course, the winking reflex is
to be kept inhibited all the while. This
practice helps early success in $§am-
bhavimudra and cures eye-diseases in
the bargain.

trikuta e (BVU 73), one of the nine
nervous pathways in the head. (cf.
omkara). They are all to be stopped
for achieving success in samadhi'.

triguna-1 £rquT-2 (TBU I 6), having the
three qualities-virat foxre, hiranyagar-
bha and antaryami s=a=ieh (Ref.
Srinivas Ayyangar's translation). In
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Yogakundalyupanisad III 21, virat,
hiranyagarbha and i$vara are menti-
oned as a set of three which merge into
the pratyagatma gemear (= brahman);
and loose their individuality. This is one
way of describing the indescribable
brahman.

triguna-2 fmor-3 (BY II 73), synonym
for omkara. It has three characteristics.
They are: sarvam §d (whole), vijianam
fore (manifesting) and nirgunam
(having no quality).

tridandi firgush (SSP VI 38), quality of a
yogi known as tridal.u.ii. One who has
control over maya (ignorance), karma
(enjoyment), and kalajala seTrsTieT
(worldly behaviour) and is steady like
a mountain.

tridasa g9t (VB 111 26), a class of gods
who reside in the mahendraloka.

tridaivatya fida=x (BY 1I 74, 76), a sy-
nonym for omkara, having three gods.
Omkara is called tridaivatya because
omkara is regarded as brahma, visnu
and mahe$vara.

tridhatu g (TBU I 6), the three-fold
soul-viS§va, taijas and prajna-
brahman.

tridhama-1 fram-¢ (TBU 14), brahman,
who is described as having His seat as
vi§va in the waking state, as taijas in
the dream and as prajia in the state of
dreamless sleep.

tridhama-2 frerr-3 (BY 11 18, 23),
synonym for omkara. Garhapatya,
daksinagni and ahavaniya, these
three types of sacrifices are called
tridhama.



tripatha

tripatha fraer (HP III 36), the meeting
point of ida, pingala and susumna
nﬁ(_ﬁs. By reverting the tongue one
should insert it into the kapalakuhara
for the practice of khecarimudra.

tripada frag (BY 11 64, 86), a synonym
of omkara, having three phases. With
the application of pranava and seven
vyahrtis along with three phased
gayatri one is free from any distur-
bances in his sadhana.

tripada B (BY IV 34, 47), a synonym
of omkara, having three parts covering
three regions which are bhurloka
(terrestrial region), antariksaloka (inter-
mediary region) and svarloka (celestial
region).

triprajha fstorsr (BY 1T 18, 23, 73),
synonym of omkara. The omkara is
characterised as triprajna which
includes the three states, viz., vyakta,
avyakta and ajna. It is also supposed
to have three kinds of consciousness as
antahprajna, bahihprajia and
ghanaprajia.

triprayojana i (BY 11 74, 76),
synonym of omkara. Owing to the
different purpose, i.e., dharma, artha
and kama, it is called triprayojana.

tribrahma frsrar (BY 11 17, 69, 70),
synonym of omkara. Pranava is
considered as tribrahma, according to
Hiranyagarbha (the founder of yoga).
Tribrahma means the three Vedas:
Rgveda, Yajurveda and Samaveda.

tribhokta frsemm (BY 1X 137, 138), three
enjoyers. Prana, agni and aditya are
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the three enjoyers of the body, water
and soma-the three types of food-
respectively.

trimatra 5ot (BY 10 20, 69, 70),
trimatra means agni, vayu and ravi
(aditya). Pranava is considered as tri-
matra, according to Hiranyagarbha.

trimukha @ (BY 1I 74, 75), omkara
is named as trimukha containing
garhapatya, daksinagni and
ahavaniya.

triravastha rReer (BY 11 24, 97), three
stages of consciousness. They are
santa, ghora and mudha.

triravasthana fReem= (BY 1I 17, 21),
synonym for omkara. Bhiir, bhuvah
and svah are considered as trirava-
sthana.

triratma iRt (BY 10 100, 101), syno-
nym of God. Triratma means bala,
virya and teja.

trilaksya fireea (YCU 3), the three targets.
They are bahya (external), madhya
(middle) and antar (inner). These three
places or targets are located in one's
own body. One of the truths regarding
one's own body, knowledge of which
is essential for the accomplishment of
yoga.

trividha ffaer (BVU 73), one of the nine
passages which are to be stopped by
khecarimudra. (cf. omkara).

trividhajapa ffaasta (BY VII 134), three
kinds of japa, i.c., manasa, upamsu
and sasabda. Manasajapa is conside-
red as tranquillising, upamsujapa is
considered as nourishing and sasabda-
japa as exercising.



trividhapranayama

trividhapranayama fifaesmomam (BY
VIII 7), three kinds of pranayama, i.e.,
mrdu, madhya and adhimatra.

trividhanna ffqerr= (BY IX 137),
threefold food. The body, water and
soma are the three-fold food.

trivrdbrahma fggsar (BY IV 78), syno-
nym for omkara.

trivenisangama f@vim (HP 111 23),
confluence of the currents flowing in
the three nadis, viz., ida, pingala and
susumna. It is said that mahabandha
is capable of bringing about the con-
fluence of these currents.

trivyuiha fragg (BY 11100, 102), synonym
for God. The all-pervading and
imperishable omkara is described as
trivyiha which are sarnkarsana,
pradyumna and aniruddha.

trisankha i (BVU 74), one of the nine
openings in the spinal cord that are to
be closed for success in kul.lc.lalini
yoga®“.

trisamjia = (BY 11 83, 85), synonym
for omkara. It is called trisamjna
which are bahihsamjna, madhya-
samjia and antahsamjia.

tristhana e (BY 11 86, 87), having
three abodes. Omkara is termed as
tristhana which are hrt, kantha and
talu.

trisvabhava fiawra (BY 11 100, 101),
having three characteristics; synonym
for God. Jhiana, aiSvarya and Sakti are
included in trisvabhava.

tryaksara = (BY 1117), three syllables,
synonym for omkara.'A",'U" and 'M'
are considered the three syllables.
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tyaga =T (BY XI 47), renouncing the
fruits of actions.

tyagi =mit (BG XVIII 10), renouncer.
One who performs duties detaching
oneself completely from action and its
fruits.

tvak-1 =% -2 (SK 26), the cutaneous
sense. cf. indriya.

tvak-2 =%- (VB III 29), the anatomical
structure.

da-T

daksinagni-1 gfaromfta-2 (BVU 5), one
of the three fires. It is to be maintained
in a pit towards the south of the
garhapatya. This fire represents the
ukara of om?.

daksinagni-2 gferomt-: (BY 1175, 91),
one of the three fires. Other two are
garhapatya and ahavaniya. The vais-
vanara (gastric fire) is situated in the
mouth of daksinagni. (cf. trimukha).

daksinabandha gfromsmer (VBh124), one
of the three bondages recognised by
Sankhyas. The other two are prakrta
and vaikrta. The bondage of those
persons who desire heavenly and
earthly objects such as heaven, sons,
wealth etc. is called daksinabandha.
This bandha keeps the jiva revolving
in the world.

daksinayana =faromas (DU IV 42), shif-
ting from the left side to the right side,
The continuous chain of sensations
which the yogis experience rising up
in their back that sometimes shifts from
one side to another. When a yogi is
having these sensations in the left side
and then begins to get them in the right
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side, this is called daksinayana in
yogic language.

dagdhabija gresiisr (BY VIII 35), burnt
seed, i.e., the subliminal impressions
which remain for further life, become
burnt. Yogasiddhi is attained by the
practice of pranayama and through
that siddhi or the fire of yoga one
becomes sinless, passionless, pure and
gets his subliminal impressions burnt.
dandadhauti gugsifa (GS 1 37), one of
the three kinds of hrddhauti. It
consists in cleansing the gullet by
inserting a stalk of plantain, turmeric
plant, or cane plant in it and then
withdrawing it slowly. In this way
kapha, pitta and kleda are thrown out
of the stomach and the gullet by way
of the mouth. If this dhauti is
performed in the right way it cures all
the diseases of the chest.

dandasana gusas (VB, VM 11 46), one

of the thirteen asanas enumerated by
Vyasa. Though Vyasa does not give
the technique of this asana, but
according to Yogasiddhantacandrika,
the technique of dandasana is: sitting
on the floor stretching both legs kept
together.

dattatreya s=ma (SAU III (1) 6, (2) 7

11), one of the three names of
saccidananda- the Supreme Reality,
the other two names used here being
parabrahma and atma. It is called
dattatreya because this Supreme
Reality is believed to have given his
own self to Datta- the son of Atri.
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dantadhauti s=r=ifa (GS I 13, 25), one

of the four kinds of dhautis. This
dantadhauti again is of four kinds and
includes all the various performances
prescribed by GS for cleansing the
inside of the mouth.

dantamiuladhauti g=weaifa (GS 1 26-

7), a kind of dantadhauti which
consists in rubbing the part where teeth
are embedded in the gums by catechu
powder or clean earth so long as all the
impurity is not removed. This dhauti
is very useful for the practice of yoga*.
It protects the teeth if practised every
morning and is counted by the yogis
among the cleansing-processes.

daya-1 zar-g (DU I 6, 15; VU V 12),

compassion. It is one of the ten yamas
and is here explained as follows:
observing (= making) no difference
between self and others, i.e., taking
others to be as parts of one's own self
for all purposes of behaviour, mental
attitude and speech.

daya-2 =ar-3 (VS 1 38, 48), compassion.

One of the ten yamas. Always to have
sympathy for others, friend and foe, is
called daya.

dardari =% (YTU 53), a feeling of

lightness - hollowness within - which
gives the yogi the tendency and the
ability to jump from spot to spot. A long
continued practice of pranayama’ is
believed to give the yogi this ability of
jumping like a frog.

darpa =9 (TBU I 12), pride which is a

bhava® (= sentiment) quite foreign to
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the person who has realised brahman
and has, therefore, himself become
brahman.

darbhasana gt (ANU 17), a seat (=
mat woven of darbha grass) which a
yogi may use for sitting on while
practising yoga*.

dars§ana-1 g3t=-¢ (YS III 32), vision. An
aspirant gets the visions of perfect
yogi's by performing samyama
(complete concentration) on the light
which is seen by him as located in his
own head.

dars§ana-2 =9i=-: (TBU 1 30, 35), the act
of being conscious of something in the
way of perceiving or imagining it.
According to TBU, joanamayadrsti
implies a cessation of the distinction
between drastr, darsana and drsya’,
which is necessary for the yoganga
drksthiti.

dar$ana-3 T9i-3 (SK 21, 61; SS I 28),
purusa’ seeing prakrti' i.c., purusa’
seeing purusa’ as other than prakrti'.
The metaphor used by SK should not
be stretched too far. It is not relevant to
ask why prakrti' does not appear after
she has been seen, or whether she does
not appear before the particular
purusa’ who has seen her or before any
purusa’ whatsoever. The meaning is
only that after a purusa® has seen
purusa’ as separate and different from
prakrti', i.c., he has realised himself,
there is no true samyoga between him
and his linga', though some kind of
pseudo-samyoga may last for some
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time. It would be more corrent to say
that then there would be apavarga’- not
bhoga of purusa’. Prakrti' works for
bringing apavarga® to purusa® and
after this purpose is fulfilled in the case
of a particular purusa’ there is nothing
more to be done, so far as that purusa?
is concerned. Prakrti®is purposive,
though its work is not purposeful. All
its operations are spontaneous.
dar$ana-4 29i9-¥ (TSB 7), the visaya*
of the jaivatanmatra called rupa. It
is obviously of the nature of stimulation
of the visual cells in the eye where this
jaivatanmatra is found.
dar§ana-5gg9i-4 (ATU 9, 10, 13), seeing
by taraka. It may be anusandhana
(also called dhyana) of purvataraka-
yoga or self-realization of amanaska-
yoga, also called uttaratarakayoga
and $ambhavimudra.
darsana-6 g3t=-% (VB, VMII 23), vision,
distinctive knowledge. When the vision
or discriminative knowledge results, the
conjunction of the property and prop-
rietor, i.e., prakrti and purusa ends.
Therefore, true knowledge or sight is
said to be the cause of dis-correlation.
darsanasakti gvt=oifaa (YS 1I 6), the
prakrta principle which Patarijali calls
citta'. Klesa asmita is mixing up the
principles called drk and darsana i.c.
not seeing the difference between one's
citta! (the transmigrating self) and the
purusa' (= the unchanging principle
that introspects the changing citta®)
with which the citta is in samyoga.



dasapratyaya

dasapratyaya Zgmeaa (YSU VI 64), tenth

experience. According to Upanisad-
brahmayogi, this expression means
dasamo'smi brahmasmi, i.e., 'l am
brahman'. The 'tenth' is the one which
is generally forgotten, but is shown to
the competent by a perfect guru®

dasavayu gwrarg (SSP 1 68), ten varieties

of vayu. Their names, bodily locations

and functions are given below:

Name Region Function

Prana  Heart Exhalation and

inhalation

apana  Anus Recaka, puraka

and kumbhaka.

samana Navel Increases gastric
fire, body heat,

digestive power.

vyana Throat Drying,
appeasing.
udana  Palate Swallowing,
vomitting,
throwing out
(excretion).
naga Perva- Mover, accords
ding movement.
entire
body
kurma - Winking
krkala - Increases
appetite
devadatta - Yawning
dhananj- - Nadaghosa.
aya

dasadi genfe (GS VII 3), the different

states of consciousness. Samadhi’ is
described as dasabhava because it is
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daharapundarika

a state of self-consciousness, which is
no state of consciousness whatever, in

the ordinary sense.

dasabhava sy (GS VII 15), forget-

fulness of the ordinary state of
consciousness of the moment. Tears of
an emotional union with brahman (=
atma) bring about a state in which one
forgets where one is and in what
condition. Dasabhava is thus a forget-
ting of oneself.

dahani gzt (G 74), one of the five

dharanas. In G 71 and GSIII 75, it is
called vai§vanaridharana. Dahani
is literally that which burns like fire.

dahara sg¥ (ATU 2, 10), tiny and imper-

ceptibly small spot inside the body.
Such spots are supposed to be dhyana-
sthanas and are at times referred to as
cakras. Thus the spot in the middle of
the chest is dahara and bhrudahara
is the innermost point below the point
on the head midway between the two
eye-brows. An internally aroused light
can be seen in any of these places. Acc-
ording to this Upanisad, the dahara in
the chest can itself be an object of
concentration. It is so in amiurtimat
(without an image) purvatarakayoga.

daharapundarika serqusdis (KU 10),

the anahata dhyanasthana. It is the
lower part of the chest, which is the
seat of anahatacakra'. It is called
raktotpalabhasam hrdayayatanam
TR ggara=H in this Upanisad.
It is called purusayatana because in the
Katha as well as the Svetasvatara



dana-1

upanisad purusa® described as arigu-
sthamatra s, literally of the size
of the man's thumb, is said to reside in
the cavity inside the hrdaya (chest).

dana-1 g=-¢ (SK 51; TSM 33), one of

the eight siddhis® (special powers
acquired by yogis). Vacaspati Misra
seems to be correct in translating the
word as Suddhi, i.e. cleaning. It would
perhaps be still more correctly rendered
as asuddhiksaya (removal of impu-
rities) which according to Patanjali,
leads to jianadipti (YS II 28) and
kayendriyasiddhi s@afsafatg (YS 11
43), If not kayendriyasiddhi itself,
dana is something akin and directly
leading to it.

dana-2 g=-? (VS I 57), charity. One of

the ten niyamas. The fairly earned
money or anything that is given to
benefit the needy person.

dana-3 T=-3 (BG XVII 20-22), Gita
describes three kinds of gift or do-
nation, namely, sattvika, rajasika and
tamasika. The gift which is given with
the feeling that it is one's duty to give,
and which is given at the right place
and time and to a worthy person is
called sattvika. The gift which is given
with a view to receive something in
return, or looking for the fruit, is accou-
nted as rajasika and the gift that is
given at a wrong place or time to un-
worthy persons without respect is dec-
lared to be tamasika variety of dana.
dik fg=% (TSB 8), one of the twelve deities
who reside in the twelve n:_u.ﬁs1 in the
form of their presiding deities.
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divyadrsti-2

diva fear (HP IV 42), stirya, i.e., pingala-

nadi.

divya-1 fa=g-¢ (YS I 41), VB speaks of

just having a sensation and Patarijali of
a sense giving a sensation, without the
physical sense organ being externally
stimulated. Such an experience is called
divya'. The ability can be acquired by
performing samyama on the relation
of the sense organ to the corresponding
mahabhita. As applied to the auditory
organ, e.g., it is the ability to sense
every sound irrespective of intensity,
distance or obstruction on the way.

divya-2 fe=3-3 (VB 1 35, 111 36). A yogi

may begin to have an internally aroused
sensation even before acquiring the
ability to go into samadhi and know
things by samyama. Such as experi-
ence, according to Patanjali, comes
naturally after purusa' jiana is
achieved by samyama on svartha.

divya-3 fx=3-3 (VB I 15, II 42), divine.

Divine sukha and divine objects like
svarga @ (heaven) are quite different
from the worldly happiness and worldly
pleasures.

divyadrsti-1 fregfiz-2 (HP 11 31), keen

eyesight as a result of the practice of
netikriya which is one of the satkriyas
(six cleansing processes). (cf.
netikriya).

divyadrsti-2 fesrgfie-3 (HP III 94),

heavenly knowledge or insight. This is
achieved as a result of amarolimudra
which is a variety of the vajrolimudra.
(cf. amaroli and vajroli).
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dipana gtu=r (GS I 43), activating,
enkindling. Mulasodhana awakens the
vahnimandala to activity, i.e., gene-
rates heat in the stomach. HP (II 78)
considers agnidipana to be a mark of
success in hathayoga.

durmitriya

called adhyatmika. If it is caused by
another man or an animal the pain is
said to be adhibhautika. If it is due to
a natural catastrophe it is considered to
be adhidaivika. The only escape from
all kinds of duhkha is kaivalya.

dirgha gt (YS 11 50), see desa’. duhkha-2 g:@-3 (TBU I 2), taking pains

dirghastiksma eteRgesr (YS 11 50). Each
of Patanjali's first three types of
pranayama? is either dirgha or

(= painful effort). The dhyana of
brahman is not easily attainable. It in-
volves painstaking effort.

suksma. As a result of practice, duhkhaphala F:=wer (NGB II 14),

pranayama’ becomes more and more
stiksma in respect to desa and dirgha
in respect to kala and sankhya.
duhkha-1 g:@=-¢ (YS131,33,1134; TBU
114; SK 1), pain, which is utterly absent
in the person who has realised the
brahman and is himself brahman

painful result. All those consequences
(birth, span of life and kind of experi-
ence) have pleasure and pain as their
combined results. When caused by
punya (virtue), they give rise to
pleasurable fruit. And when caused by
apunya (vice) they give rise to pain.

(TBU). According to Pataijali, how- duhkhavighata g:@faama (SK 51), free-

ever, life is essentially painful and that
we take it to be pleasant is a mark of
avidya. In the end even pleasant expe-
riences lead to pain. Moreover, the an-
xiety that the pleasure giving expe-
rience may not last, is itself painful and
the habit of enjoying a pleasure is a
perennial source of pain. Besides, me-
ntal conflicts, from which no one is free,
are all painful.

dom from pain. Obviously in this con-
text it is only a comparatively tempo-
rary freedom from pain not kaivalya
(=emancipation), which alone is the
real and permanent freedom from pain.
Duhkhavighata covers three of the
eight siddhis® mentioned in this Karika
because of the well-known three kinds
of pain, viz., adhyatmika, adhidaivi-
ka and adhibhautika. (Sec duhkha).

Three kinds of pain, viz., adhyatmika, durita i@ (GS I30), coarse, hard. Food

adhibhautika and adhidaivika are
well-known in ancient Indian Tradition.

which is hard to digest yogis are not
permitted to eat.

This classification is based upon durmitriya gfaf@r (BY VII 9), one of

'immediate cause of pain'. The remote
cause of pain may always be one's own
karma. If the immediate cause of pain
is physiological or mental the pain is

the Vedic verses or mantra. One
should sprinkle the water with this
mantra and wash different parts of the
body one by one.
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duskrta gema (GS I 6), evil deed. One
gets a particular body as a result of the
good and bad deeds one has done in
previous lives.

drksakti gamss (YS 11 6; VB 1I 6, 20),
purusa’. It is quite distinct from and
incommensurable with dar§anasakti-
citta'. cf. purusa’' and citta'.

drksthiti gfererfa (TBU I 15), restraining
the movements of the eyes. Movement
of the eye balls are a sure indication of
mental activity. For arresting the inces-
santly flowing stream of consciousness
it is necessary to stop theses move-
ments. In this Upanisad such restraint
is included among the fifteen com-
ponents of yoga®,

drdhata gear (GS 19, 10), strength, result
of the asanas.

drsi gfir (YS II 20, 25), purusa’.

drsya-1 gwa-¢ (YS 11 18, 21,1V 19, 23),
the knowable. The entire universe as
known by anybody, including the
knowing citta? itself, i.e., the concept
which any citta’ forms of himself. In
the absence of viveka (=realization)
drsya’ takes the form of bhoga and in
the state of dharmamegha-samadhi®
(sarvatha @aen vivekakhyati) that of
apavarga.

drsya-2 g9a-2 (YS IV 21), introspection.
CittantaradrSya faaT=ged is introspec-
tion of citta’ by citta?, i.e., seeing one's
own citta’. If there is another citta’ to
introspect one's citta?, then three would
be no end to one's citta’-an infinite
regress, which is impossible.

drsta-2

drsya-3 gwa-3 (YS II 17), one's citta'?

which is in fact only a part of the entire
drsya-a sattvika (related to sattva)
part of it. It is with this that a purusa is
said to have samyoga; though, strictly
speaking, samyoga of a purusa is with
a krama which is taken to be citta!,
i.e., of which a citta' is the parinama
in the people's minds. A drsya® is a
krama seen as a citta',

drsya-4 gga-¥ (VB II 18, 21), that which

is seen, a synonym for prakrti. Since
the objects-manifestation of prakrti-
are for the purusa i.e., for the fulfil-
ment of the purpose of experience and
liberation. It appears as the object of
experience of purusa, the pure-

consciousness.

drsta-1 g=-¢ = prativisayadhyavasaya

ytatersarege@r™ (SK 4), perception of an
object. They generally made no dif-
ference between perception and sensa-
tion, as the modern western psycholo-
gists do, though the ancient Indians
often speak of simple sensa and images,
e.g., Pataijali's visayavati pravrtti.
Drsta’, therefore, is not always a vrtti'
of a buddhindriya and manas?
combined. Still the object of drsta is
always viSesa (particular) not samanya
(general).

drsta-2 g=-2 (SK 1,2). In karikas 1 and

2, drsta’ obviously includes anumana
(inference) and aptavacana (testi-
mony). Here it stands for the ordinary
methods of investigation, viz. percep-
tion, inference and testimony.



drsta-3

drsta-3 g=-3 (YS, VB, VM, VBh, B 1

15), seen. Object is of two kinds, drsta
(seen) and anusravika (heard of). The
deatchment of the mind from seen
objects such as women, food, drinks,
and power-termed as drsta objects, is
one of the two conditions of called
vasikara-vairagya.

drstajanma ges=7 (YS 11 12), the present

life. The vipaka of some karmasayas
takes place in the life in which they are
formed and of others in subsequent
lives called adrstajanmas.

drsta ger (SK 61, 66), seen, discriminated

(faminine). When a purusa’ realises
that he has discriminated purusa’ from
prakrti' finds that she has been discri-
minated by Him, connection between
purusa’ and prakrti' is severed. Every
purusa’ is a combination of purusa’
and linga'. When purusa’ is referred
to, emphasis is on that component of
purusa’ and when purusa’ is meant
emphasis is on the linga' component.
SK does not always distinguish
between the two. This causes much

confusion.

drstanta geet=r (ABU 9), example.

Brahman being unparalleled
(anupama 39H), no example can be
cited to illustrate it. Nor can it be the
conclusion of a logical syllogism (hetu
#).

drsti-1 gfse-2 (ATU 6, 9, 11), visual
antardrsti (= anusandhana).
drsti-2 gfe-3 (ATU 12), sight (= ordinary
sight by means of the eyes i.e. ordinary
seeing). In §ambhavimudra, the sight
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desa-1

(= gaze) is directed outwards while the
laksya of the yogi is an antarlaksya.
It is nothing which he sees with his
eyes, though the eyes may be kept open.

drsti-3 gfe-3 (YSU VI 70), indriyas’.

The pranas, the indriyas' and manas'
are said to be essentially one and the
same. The meaning is that the living
being is an organism which works as a
whole. These are not so many indepen-
dent entities in the living being. Various
substantive words are used to explain
the various functions performed by the
one whole organism.

deva 33 (VB 1 19, II 44, III 18, IV ),

one of the four kinds of life well-known
in ancient Indian literature; viz., deva,
manusya ¥=[% (men), tiryak and
naraka. Deva existence being superior
to the other three, it is described by VB
as akin to kaivalya. SK's bhautika
sarga consists of only three kinds of
life. Naraka has been omitted.

devadatta-1 ¥mew-2 (DU IV 34; G 24;

YCU 25; SAU I (4) 13), one of the five
secondary vayus enumerated under
nagadyah vayavah. The sphere of ac-
tion of this vayu is said to be yawning.
It would thus be the yawning reflex.
According to SAU and DU, the
function of devadatta is sleep.

devadatta-2 ¥=g=w-: (VS II 42, 50,54),

one of the ten vayus. Vasistha men-
tions its location in skin and bones and
its function as yawning. (cf. dasavayu).

desa-1 29r-¢ (TBU I 15, 23), literally

place. It is considered by this Upanisad
to be one of the fifteen yogangas. The



desa-2

meaning as explained is a solitary place.
Practice in a solitary place is also
considered to be a yoganga by this rsi.

de$a-2 391-] (YS 11 50; VB II 50, 51), the

first three types of prapnayama’
mentioned by Patafjali, in which the
kumbhaka' is always preceded by
exhalation or inhalation. This variety
of kumbhaka' can be dirgha or
siksma in three dimensions, i.e. in
respect of desa?, kala and sankhya. A
pranayama’ is said to be suksma in
respect of desa® when exhalation or
inhalation preceding the kumbhaka is
not forceful; i.e., air is slowly and gently
exhales or inhaled.

desa-3 29r-3 (YSIII 1), object of concen-

tration, which may be a particular spot
in the yogis body or an object outside
(cf. VB). Dharana is defined by
Patanjali as retaining an object in the
focus of consciousness.

desa-4 2w-¥ (YS, VB, VM, VBh, NGB

II 31), place, a place of pilgrimage etc.
One of the fourfold essential conditions
to observe a vow. Others are jati (spe-
cies or kinds), kala (such as 14th of
the month or other), and samaya
(circums-tances). The yamas must be
observed by all means not limited by
these above considerations.

deha-13z-¢ = Sarira y=(TSB 1; YSUI
73, 165, 168; TSM 54-56, 58), pinda.
The living body-one of the four things
about which Trisikhibrahmana asked
aditya. TSB being a psychological
study, it investigates human behaviour,
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dehasiddhi

including action. In YSU I 72, human
body is described as having nine doors
and in I 165 as a dasadvarapura SIERER
(having ten doors).

According to YSU I 73, a yogi should
pay no heed to the body. In I 168, the
body is said to be a means of acquiring
siddhis® (= success in acquiring extra-
ordinary abilities). The body, presuma-
bly the human body, has one stambha
™ (= the spinal column), nine or ten
openings and five gods though it is
called only $ivalaya feererm (abode of
$iva) and Sivasaktiniketana fsrersiier-
e (abode of §iva and Sakti).

deha-2 3=-1 (VS II 3, 5-6), body. The

human body is said to be of 96 fingers
in length when measured by one's own
fingers. There are 32 ribs in it on the
two sides of the backbone, and is said
to contain 18 vital points and seventy
two thousand nadis. (cf. marma-
sthana).

dehamadhya 2gwex (VS II 8-11; III 63,

68-9), centre of the human body and
located in between the anus and penis-
identified to be the perineum. This has
been recognised as one of the eighteen
vital points.

dehasamya JTET = anganam samata

T gHar (TBU I 15, 28), the state of
body when a yogi merges into
brahman. It is not the rigidity of a dried
up tree, but a superior kind of inactivity.

dehasiddhi ¥zfafeg (HP 11T 99), conquest

of the body. Exquisiteness of form,
elegance, strength, and vigour are



dehagni

achieved through the practice of

vajrolimudra.

dehagni Faifer (GS 152, 11 40, 43; V 68),
gastric heat which helps digestion. It is
increased by practising lauliki,
makarasana, bhujangasana or
siryabhedana pranayama’.
dehanala 3g=er (HP 11 52), the bodily
heat. After sufficient practice of ujjayi
pranayama, a specific type of heat is
generated in the body. This has its own
spiritual significance. Generally,
dehanala also means gastric-fire which
helps in the proper digestion of food.
But this is relevant for worldly purposes
whereas, in the context of ujjayi it
means some inner-fire generated in the
body, which is of spiritual significance
for the yogasadhaka.

dehi & = jiva 5@ (G 66 )living being.
Life sticks to an amrtapiirna smeqot
(filled with nectar) body as fire sticks
to fuel. The idea is that so long as there
is fuel fire will not go out. Whatever
may be his age, if a hathayogi fills his
body with the nectar secreted from the
upper parts of the brain, he does not die
so long as he does not allow this nectar
to be consumed by the suirya? in his
nabhi.

daiva 33 (SK 53), one of the three great
divisions of the bhautika sarga. The
devas of this division of creation are
supposed to be of eight kinds, which
are not mentioned. The commentators
consider them to be: brahma praja-
patya WIS, saumya 9=, aindriya
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dosa-1

W3, gandharva 7wud, yaksa g1, raksasa
Tr&rw, and paisaca e

daivisampat Fefreee (BG XVI 3, 5),

divine quality. Divine qualities are 26
in number known as : (1) abhayam 3153
(fearlessness), (2) sattvasamsuddhi
Hergeg (purity of heart), (3) jAana-
yogavyavasthiti gamIa At (stead-
fastness in knowledge and yoga), (4)
danam (alms giving), (5) damam g%
(control of senses), (6) yajiah ==t
(sacrifice), (7) svadhyayah wmem:
(study of §astras), (8) tapas (austerity),
(9) arjavam (straightforwardness),
(10) ahimsa (harmlessness), (11) sat-
yam (truth), (12) akrodhah swrie:
(absence of anger), (13) tyagah (renu-
nciation), (14) $antih wnf=: (peaceful-
ness), (15) apaisunam (absence of
crookedness), (16) daya (compassion),
(17) aloluptva (uncovetousness), (18)
mardavam #réaw (gentleness), (19) hri
& (modesty), (20) acapalam (absence
of fickleness), (21) tejah (vigour), (22)
ksama (forgiveness), (23) dhrti
(fortitude), (24) saucam (purity), (25)
adrohah (absence of hatred), and (26)
natimanita SteEET (not too much of
pride). The daivisampat is deemed to
be conducive for liberation.

dosa-1 -2 (ANU 7-8, 17), defect. It is

physical, maybe of the living body and
caused by the life processes themselves
or of lifeless matter; e.g., of the ground,
or the seat, on which a yogi sits for
performing yoga. The former defects
are removed by pranayama’ and the
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latter by ordinary physical means like
treating with germ-killers.

dosa-2 -3 (VB, VM III 29), humours.
These are three in number, viz., vata,
pitta (bile) and kapha (phlegm).
Samyama on nabhicakra bestows the
knowledge of the different components
of the body. Dosa is one of the
components.

dosa-3 g9-3 (HP I 31), disease. Practice
of mayurasana destroys all diseases
of the spleen and the stomach.

dora-4 gg-¥ (HP V 1-2), those who pra-
ctise yoga erroneously get the disease
of vata etc. For the treatment of such
diseases a yogi should notice the course
of vayu.

daurmanasya =& (YS I 31), mental
pain, depression-one of the four conco-
mittants of viksepa (disturbance during
the course of the practice of yoga').

dyuti-1 Fgfa-2 (ATU 6), hue (= colour-
quality depending upon the wave-
length of light). Niladyuti Sierefd, there-
fore, is light in the blue band (= the
blues) of the colour spectrum.

dyuti-2 gfa-3 (ATU 7), brightness.
Tattvakasa is resplendent with a super
brightness.

dravya g=x (VB, VM III 44), aggregate
of general and particular properities.
Earth element, for example, is an aggre-
gate of generic and particular proper-
ties. General property of earth element
is to be limited in extent (murti),
liquidity is the generic property of
water, heat of fire, mobility of air, all-
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dravani

pervasiveness of akasa. The particular
properties of earth, water etc. are smell,
taste, etc. Thus the substance (dravya)
is an aggregate of these two properties,
i.e., general and particular. Further, the
aggregate here is such that the different
components do not exist separately but
they form indistinguishable whole.

dravyato'stitva geaisfas= (VB IV 12),
reality which actually exists. Only some
dharmas of a dharmi are actually pre-
sent. Others are past or future. But they
are all real according to Patanjali. VB
uses the expression dravyato'stitva for
an actually present dharma.

drasta get (YS 13, 11 17, 20, IV 23),
purusa’.

drastrtva g (SK 19), cetana of a
purusa', which is directly opposed to
anything prakrtika, i.e, trigunatmaka
o (related to three gunas).
Prakrti is acetana, purusa’ is cetana.
This is one of the ways in which they
are said to differ from each other.

dravani gravit (G 74), one of the five-
fold dharanas. They are known as:
stambhani (parthivi dharana).
dravani (varuni dharana), dahani
(vai§vanari dharana), bhramani
(viyavi dharan3a) and Sosani
(nabhodharana). Dravani means
liquifying. Dharana consists in citta
and prana both being held steadily in
one of the five prthivyadi dhyana-
sthanas. After concentrating upon
prana, the feeling in concentration
becomes thin and rarified like water
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which is explained as varuni or
dravani dharana meaning meditation
upon the acqueous feeling of prana
accompanied by citta. According to
verse 70 of GS, dravani dharana is
explanied like this; the water element
is in the throat. Its colour is white. It is
filled with nectar and is characterised
by vakara and is associated with visnu.
One should hold the prana accompani-
ed by mind for five ghatikas in that
region. This dharana on the water-
element enables to digest even the
worst poison.

dvandva g=g (YS 11 48), loss of physiolo-

gical homeostasis which calls for an
action or movement. e.g., hunger and
thirst, heat and cold, standing or sitting
for a long time in one posture are
dvandvas. Absence of such dvandvas
for a shorter or longer period of time is
the essence of asana. As long as a yogi
can remain without feeling the urge to
move so long does his asana continues.

dvandvatita g=grata (BG IV 22), person

beyond the pairs of opposites, i.e., of
heat and cold, loss and gain, pleasure
and pain. When the pairs of opposites
do not produce any feeling of pain etc.
in a sadhaka, such a sadhaka is known
as dvandvatita.

dvadasaracakra grEem=ss (TSM 60), the

root of the nﬁtﬁs in the nabhi. It is said
to be a wheel-like structure of which
the twelve principal nadis are the
spokes. Brahman himself moves the
wheel; and jiva', riding the pranas’,
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dvesa

goes from one spoke to another in turn.
This is the idea of this author. Visnu
and other gods are said to reside in the
nadis' though visnu is not mentioned
as one of the aksadhidevatas stemRadr
in TSB 8.

According to G, the pranas wander
over thousands of nadis' in the form
of jiva' (G 25).

dvara-1 gr-¢ (G 22), kanda, which is

the matrix (upasraya 3msrg) of all the
nadis' as the nadis' spring from the
kanda.

dvara-2 gr-3 (ANU 26), method, the way

to self-realization. Prana along with
manas and indriyas goes through the
passage through which yogi sees the
way to self-realization. These ways are
seven, viz., (1) hrddvara, (2) vayu-
dvara, (3) mirdhadvira R4iER, (4)
moksadvara, (5) viladvara faeigR, (6)
susiradvara ER, and (7) mandala-
dvara AueagRR.

dviputasraya fggersran (HP 11 11), the

activity which is dependent on two
coverings. Here two coverings means
ida and pingala. The activity of
inhalation and exhalation which takes
place through ida and pingala and is
dependent on it.

dvesa 3w (YSII 3,8, VBII 8 YSH IV

45), one of the five inborn dispositions.
In fact many dvesas are formed
according to the law that painful
situations are avoided and that if one
does find oneself'in such a situation one
experiences specific feeling which is
unpleasant.
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Patafijali's definition shows that dvesa
is part of this law of feeling itself. But
each sentiment formed according to this
law, is also called a dvesa. Every fear,
anger, jealousy, enmity, etc. is thus a
dvesa. As YSH thinks dvesas to be
aprityatmaka atfieqieness  (unpleasant),
this text obviously refers to the experi-
ence promoted by dvesas, as explained
above.
dha-gr

dhanahjaya-1 s==a-2 (G 24; BVU 67,

TSM 87; DUTV 24; YCU 23, 26; SAU
1(4) 13), one of the nagadi vayus. It is
supposed to be responsible for what-
ever goes on in the body for sometime
after death. The bright appearance of a
yogi's dead body is the effect of
dhanatfijaya being active. SAU consi-
ders production of kapha to be the
function of dhananjaya and GS the
production of sound.

dhananjaya-2 g=e@a-3 (VS 1142, 52, 54),

one of the ten vayus. Other nine are
prana, apana, samana, udana,
vyana, naga, kiirma, krkara, and
devadatta. Dhanafijaya along with
naga, kiirma, krkara and devadatta
resides in skin and bones. The main
function of dhananjaya is thirst etc.

dhanurasana grE= (GS 11 3, 18; HP I

25; TSM 43), one of the principal
asanas'. It consists in spreading the
legs like a rod on the ground (lying on
the belly, which is not mentioned) and
holding the toes of the two feet with
the two hands by curving the body like
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dharma-1

abow. HP and TSM add, "so as to bring
the toes to the level of the ears". This
latter may be called karsana 3freeoT
dhanurasana. It is performed in the
sitting position. Each toe is held by the
corresponding hand alternately and the
bent body takes the shape of the string
of a fully stretched bow. According to
another interpretation of HP I 25, the
technique of dhanurasana consists in
bringing both the toes of the legs
simultaneously upto the respective ears
from back. The text seems to suggest
that the toes are not to be brought alter-
nately upto the ear. The words 'padan-
gusthau' gyt and 'panibhyam’ i
suggest that they are to be held and
brought upto the respective ears
(Sravanavadhi) simultaneously. And
for this, one will have to assume first
prone lying position. (cf. Hathapra-
di_pikz? Hindi Edition, 1980, published
by Kaivalyadhama).

dharma-1 gw-¢ (YS III 13, 14, IV 12;

VB III 10), a dharmaparinama.
Prakrti’ in action is never stationery,
and yet we perceive stationery and
more or less permanent objects and act
accordingly. These objects are called
in YS dharmaparinamas. The basis
of each dharmaparinama is a krama
of prakrti’. We see these kramas as
objects. The kramas are not seen by
everybody as they are by the scientist
or the metaphysician. But every
continued pattern of change, which a
krama is, is a dharmaparinama for
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the lay percipient as well as the thinker,
in whatever way each may understand
it. When kramas corresponding to
dharmaparinamas are analysed, we
see laksanas and avasthas, which are
also called by Patafijali parinamas;
though they are, in fact, only analysed
components of kramas. They have no
dravyato'stitva (existential reality) as
the dharmaparinamas have.

dharma-2 g&-3 (VBII 15;1V 11; SK 23),

virtue. Vyasa, like all the ancient Indian
thinkers, thinks that one reaps merit by
being kind to others and demerit by cau-
sing pain to others. Patanjali's word for
dharma’ in this sense is punya. Acco-
rding to SK, by living a life of dharma
one rises in the scale of bhautikasarga
(grades of living beings).

dharma-3 g#-3 (BY II 76), one of the

three purpose or human ends. Others
are artha and kama.

dharmameghadhyana ewweear (VBh,

NGB 1V 29), dharmamegha is the
third variety of samadhi, but here it has
been described as dhyana. It has been
explained as the highest stage of distinct
knowledge between sattva and
purusa. This discriminative knowledge
is achieved in fourth type of sampra-
jnatayoga, i.e., asmitanugata, but the
earlier three are also implied here. That
which showers the knowledge of comp-
lete destruction of klesa and karma is
called dharmamegha.

dharmameghasamadhi sefaeamfr (YS

IV 29), a condition in which nothing
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except purusa’ is ever perceived, imag-
ined, or thought of as abiding, worth-
while, pleasurable or as one's own self.
This is sarvatha vivekakhyati which
directly leads to kaivalya. For a yogi
in this condition nothing else has any
value. He is perfectly unconcerned and
takes no notice of any object (dhar-
ma'). Between viveka (= liquidation
of avidya) and kaivalya there is an
interval of dharmamegha samadhi’.
In this state, the yogi lives as if in
susupti (sleep)-not perceiving or thin-
king of any objects whatsoever. This,
according to Patarijali, is the last stage
of yoga' attained after samprajnata
samadhi’ is achieved.

dharmi et (YS III 14; VB 11 22, 111 13-

15, IV 12), Pataijali explains dharmi
as that to which a series of past, present
and future dharmas belong. He does
not throw any more light on what his
concept of dharmi is. There is, how-
ever, no doubt that for him dharmi is
a strictly relative term, its correlate
being dharma. According to him,
dharmas of a dharmi are the objects
which take any of the forms in which
the dharmi can exist. In this way both
niruddha and vyutthita cittas are
dharmas of citta'; and citta itself, in
its turn, is a dharma of asmitamatra.
So are all the cittas in the world, of
which asmitimatra is the dharmi.

Asmitamatra is dharma of linga-
matra and so on. Alinga is the last
dharmi which is not the dharma of
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any dharmi. Taking a material exa-
mple, VB calls earth the dharmi of a
lump of clay, a pot, as well as the
broken pieces of a pot, and so on. In
fact, earth is the dharmi of everything
made of earth; and earth, rocksalt,
silver, gold etc. are all the dharmas of
the mahabhuta pg‘thivf and so on up
to alinga.

dhatu &grg (VB 130, I1I 29). Seven of the

constituents of kaya %™ (body) of
which a yogi gets complete knowledge
by performing samyama on the navel
plexus for which Patafjali's word is
nabhicakra'. All these dhatus are
subject to disease. According to this
text, they are skin, blood, flesh, fibres,
bones, marrow and semen.
dhatustrilaulya aqfémea (YTU 31),
hankering for gold, women, etc. It is
one of the obstacles in the path of yoga,
which appears soon after one steps on
this path. If the yogi is fortunate, he
sees that these are like a mirage and is
not tempted by them.

dharana gt (SK 32), maintaining life

by means of autonomic reflexes like
respiration, digestion, circulation. (cf.
vayu). Dharana is said to be the joint
function of all the karanas®.

dharana-1 gron-¢ (G 4, 67-75, 96; GS

112, 59-63; YCU 107, 110, 112; DBU
41; KU 1, 12, 13, 18; VU V 12; TSM
31; NBU 8). According to G, in
dharana citta’as well as the apana-
vayu, here called as prana, are carried
to a certain dhyanasthana (cakra) and
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made to stay there for two hours. It is
not necessary for dharana that there
should be one simple single object
present before consciousness. What is
required is that the mind should not now
allow to slip away the object of
dharana?, e.g., the image of the maha-
bhuta (element) etc. on which
dharana is being performed. Dharana
implies that all action is suspended
while a yogf is in that state; and for this
reason it is difficult to perform.

YCU thinks that dharana brings stea-
diness of mind to the yog/ and the value
of dharana is here said to be twelve
times greater than that of pratyahara
(cf. Upanisadbrahmayogi) and that of
dhyana twelve times higher than that
of dharana.

Goraksa has mentioned a difference of
duration between dharana, dhyana
and samadhi'. According to him, the
last is to be continued for twelve days,
dhyana for twentyfour hours and
dharana for two hours only.

KU equates dharana with dhyana-
yoga, which is compared to a sharp
weapon, because its function is to sever
the bands which bind the atma to the
body and thus make him free from the
bondage of life and death. This is the
main theme of this Upanisad which is
announced in the very first verse and is
claimed to be the truth as laid down by
svayambhil Tereres] (Siva) himself.
Dharana is here said to be the means
by which yoga can be successful and
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moksa attained. Classification of yogas
by series, adopted by VU, is into hatha,
mantra and laya. But the wellknown
eight angas of yoga' are also men-
tioned. Perhaps the two classifications
of yoga correspond to each other as
follows:-
(1) hatha corresponds to yama, niya-
ma, asana' and pranayama’,
(2) mantra to japa, and
(3) laya to pratyahara, dharana,
dhyana and samadhi’.
Patafijali would place japa (recitation
of mantras) under i§varaprani-
dhana, which is one of his niyamas,
and the nadanusandhana part of
mantra under dharana.
The yoganga dharana is explicitly
described by TSM as cittasya niscali-
bhava Taae THeaeiyme (steadiness of
mind). The distinction between
dharana and dhyana made in this text
is the same as that made by Goraksa;
viz., dhyana is always on the atma®
(G 76), which dharana need not be so.
Dharana as a yoganga is described in
MBU also as fixing the mind on
caitanya (= paramatma = brahman)
by ignoring all pleasures of senses.

dharana-2 grun-2 (YS, VB, VM, VBh

IT 53, III 1), concentration. According
to Patarjali, dharana is the confining
or binding of citta to a single object.
Vyasa considers it to be both internal
and external binding of mind. Internal
objects enumerated are navel circle, the
lotus of the heart, the light in the brain,
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the tip of the nose, etc. External con-
centration can be practised on any
external object.

dharana-3 grom-3 (VS 137, IV 1-5),

stability of mind. Vasistha describes
the practice of dharana as follows: (1)
After getting mastery over attributes of
yamas etc. one should practise stability
of mind at one's own self. This is called
dharana; (2) concentration on external
akasa (bahyakasa) with internal
akasa (antarakasa) within one's heart
is also dharana according to Vasistha,
(3) the process of dharana has also
been defined as 'concentrating the five
mystical letters (paficavarnas) on the
spots of the five element-earth, water,
fire, air and ether and also concentrating
on the five deities at the respective
element is the technique of dharana.
All these are different techniques of
dharana and according to Vasistha,
there are five dharanas. Vasistha also
describes the five elements in the body
with the respective letter and deity to
be concentrated in each of these re-
gions. This is being made clear through
the following chart:

Element Location Letter. Deity

Earth  Heetto Jla®@ Brahma
knees

Water Kneesto vag Visnu
anus

Fire Anusto ra¥ Rudra
heart

Air Heartto ya3 Mahat
the mid-
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ddle of
the eye-
brows
middle
of the eye

Ether hag Avyakta
brows to
the top of
the head.
dharana-4 grom-¥ (SSP II 37), firm
concentration. One should establish the
total concentration unmoved like an
unflickering candle light, both in the
external and internal loci. This is
dharana.
dhirata sfizar = dhairya &4 = dhrti gfa
(GS110; VU V 13), fortitude. It is the
natural consequence of pratyahara,
which according to GS, is a complete
withdrawal of the mind from the objects
of senses. VU considers it to be one of
the ten yamas.
dhrti-1 gfa-2 (SAU I (I)12; VS I 46),
fortitude. Balanced state of mind in all
situations, e.g., gain or loss of wealth,
kins, men, etc.
dhrti-2 gfq-3 (DU I 6, 17-18; TSM 33;
VU V 13), firm conviction. Liberation
is possible only through the Veda. This
conviction is named dhrti by the Vedic
scholars. This is also a firm realization
that 'T' alone is the soul. This is one of
the ten yamas.
dhrti-3 gfq-3 (NBU 11), dhrti is the tenth
matra of the pranava. NBU considers
pranava as having twelve matras.
dhrtikarana-1 gfasrur-¢ (VB 11 28),
cause of support. One of the nine causes
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enumerated by Vyasa. The sense-
organs being the support to the body,
and also the body being support to the
sense-organs. So also the gross
elements supporting the body and so on.
This is called dhrtikarana.

dhairya-1 8¢ (HP I 16), fortitude, one of
the six important factors enumerated by
Svatmarama for the success in yoga.
Success in yoga is attained only after
sustained, continuous, long practice
with patience.

dhauti =ifg (GS 1 12-14, 19-22, 24-26,
28, 40; V 36-7, 44), one of the sat-
karmas. It is the means prescribed for
nirmala (complete) nﬁ(ﬁéuddhi (puri-
fication of nadis).

dhyana-1 sa=-¢ (YS III 2; GS 1 11, VI
1,14-8,20-21; G 76-7, TBU136; YSH
16, 18, 24), exclusive occupation of
consciousness by a single content.
Patafijali has taken up dharana,
dhyana and samadhi together. For
him they are ascending degrees of conc-
entration. According to him, if an object
continues in the focus of consciousness
while other objects are shifting from
focus to margin or vice versa, or appea-
ring and disappearing, the state of mind
is dharana. Then if the margin is com-
pletely obliterated and only one object
holds the entire field of consciousness
continuously for some time, the state
of mind becomes dhyana; and then if
the subject is so much engrossed in that
object that he forgets his own existence,
i.e. he merges himself in the object, the
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state of his mind is called samadhi (cf.
samapatti).

According to GS, dhyana is of three
kinds-sthuladhyana, jyotirdhyana
and suksmadhyana.

According to TBU, in the state of
dhyana brahmaivasmi sganeq (I am
brahman) is the only vrtti (conscious-
ness); otherwise the mind is nirala-
mba. While dhyana of Goraksa has
atma? alone for its object. Dhyana of
Gheranda can be of the istadevata or
of the guru, or of a light, or of bindu.
Patanjali too has not mentioned
dhyana as of purusa’' or atma alone.
The duration of dhyana is mentioned
by Goraksa to be twenty-four hours.
But no such time limit, this side or that,
is prescribed by Patanijali or Gheranda.
According to YSH, in what he calls
dharma dhyana the yog/ entertains
the bhavanas (sentiments) of maitri
(friendship), karuna (charity), mudita
(happiness) and upeksa (indifference),
which are prescribed towards pleasure
of others, pain of others, righteousness
and unrighteousness respectively.
Relin-quishing the body in the state of
dharma dhyana the yog/ goes to the
svargaloka Trieies (paradise) and en-
joys all kinds of divyabhogas fgersim
(heavenly pleasures). After enjoying all
this he returns to the earth in a superior
body and a respectable family and enjo-
ys all the pleasures that he chooses.
Then taking his stand on viveka, having
destroyed all karmasayas by dhyana,
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the Eternal State
(padamavyayam usweg). This is the

he goes to

Jaina theory.

dhyana-2 s&=-2 (VS 133, 37; IV 19),
one of the eight limbs of yoga. Medi-
tation is defined as a stable state of mind
and it is said to be six-fold, containing
five varieties of sagunadhyana and
one variety of nirgunadahyana.

dhyana-3 sar=-3 (SSP II 38), meditation.
The origin of oneness (i.e. advaita) is
the soul. One realise this in every being
and sees only singularity. This is known
as meditation.

dhyanaja garst (YS IV 6), that which is
taken at will. Karmavipakasayas,
which are cumulative dispositions,
inhere in every citta'. But if God, or a
perfect soul like Kapila adopts a citta'
at will, getting the material for it from
asmitamatra, that citta' is really a
tabula rasa. It has no predispositions
and freely does the work for which it is
acquired, unencumbered by Kkle$as etc.

dhyanayoga s=arm (KU 18; DBU 1),
yoga of meditation. KU claims that
through its practice, movement of
breathing can be stopped. DBU says
that amassed effect of sins can be
dissolved by this yoga.

dhyanasthana sa=em= (G 88), spot in
the body on which concentration is
prescribed by the teachers of yoga®. All
the cakras' are such spots. Nine such
spots are mentioned by G.

dhyanaheya srgar (NGB I 11), (vrttis
or modifications of citta) which can be
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sublated by meditation. This can be
done through meditation, through the
intensity or force of self-realization,
until the vrttis become totally unable
to produce any more klesa, like the
seeds burnt completely of their
possibility of reproduction.

dhyeya & (TBU 10), an object of which
one can have a clear idea. Brahman is
not a dhyeya in this sense. In another
sense, however, brahman is dhyeya-
in the sense that It can be an object of
dhyana.

dhruva-1 ga-¢ (TBU I 8), unchangeable
-constant, eternal, kutastha, (apari-
nami aRomHr). Dhruva is one of the
words used to describe the indes-
cribable brahman.

dhruva-2 ga-: (VB, VM 1II 27-8),
polestar. Through samyama on the
polestar, one can acquire the knowledge
of the movement of the stars.

dhvani &t (GS V 76, 77), the internally
aroused sound heard in the state of
successful kumbhaka' of the
bhramari type. It has two com-
ponents-its nada and its dhvani. The
nada is obviously the timber and the
dhvani the tone, the musical note of
the sound. Blended with the dhvani of
the sound is the light seen during
bhramari kumbhaka'. The yogi's
mind gets absorbed in that light. It is
only when this blend of sound and light
disappears that the yogi gets merged
into what it signifies, viz., brahman.

nabhomudra

na-<

nabhojala Fster (HP 111 70), ambrosial

juice. A kind of juice that comes from
the soma or candra in the brain.

nabhodharana staron = $osani ol

(G 73; GS III 80), dharana on the
akasa mahabhuta, which is supposed
to be there in the brahmarandhra and
can be imagined as calm, clear water.
Sadasiva is supposed to reside along-
with the mystic letter ha .

Goraksa has placed the akasa tattva
in the brahmarandhra. Gheranda has
not given its location. According to
him, nabhodharana consists in taking
the prana'? to the vyomatattva
(somewhere in the body) and keeping
it there for two hours.

The practice of this dharana is said to
bring moksa to the yogi.

nabhomudra =siggT (GS 111 1, 9; YCU

45, 58; DBU 80-85;), one of the
spiritually oriented mudras. It consists
in raising the tongue, becoming calm
and steady and holding what they call
pavana or prana’ in the head.
Reference is to the cutaneous
sensations first felt moving up the back
and are then gradually focussed in the
head. This mudra can be practised
wherever the yogi may be and
whatever he may be doing. Yogis are
advised to practise it incessantly. It is
supposed to cure all the ailments of a
yogi.

According to DBU, this cutaneous sen-
sation should not be allowed to escape
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from the brahmarandhra. If however,
it escapes and the nabhomudra is
broken, it should be raised again from
the yonimandala by yonimudra. This
is how they have described what is only
a complex mental phenomenon. Noth-
ing actually ascends or descends. Only
a sensation appears, vanishes, and a
similar sensation is generated again.
Goraksa, YSU and DBU equates
nabhomudra with khecarimudra.
The commentators, and perhaps even
the composer of DBU, have mistakenly
taken bindu to semen. Bindu here
means that tiny speck of prana?, as
they call it, which appears to be rising
in the back up to the head. Nabho-
mudra is the dharana of this prana’,
sometimes called pranadharana. For
adopting this mudra G prescribes
introducing the tip of the upturned
tongue into the kapalarandhra and
fixing the gaze between the eyebrows.
According to DBU and YSU, the prac-
tice of this mudra wards off disease,
death, sleep, hunger and swooning. It
is also claimed that in the yogi who
succeeds in this mudra no karma-
sayas are formed; i.e., in the words of
Patanjali his actions are all asukla-
krsna, i.e., aklista and he is in no way
bound (= determined) by time.

When the tongue enters the highest
dhyanasthana-brahmarandhra- the
citta’ also goes to this spot. The
nabhomudra appears to be the same
practice as the akasadharana (nabho-
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dharana) of G, GS and HP. According
to YSU, if a yogi succeeds in raising
his tongue so as to press the cavity in
the roof of the mouth, the nectar from
his head does not fall in the agni below,
nor does his vayu* escape. Perhaps
what the Upanisatkara means is that the
pavanadharana is not broken. It may
also mean that kumbhaka is not
broken.

namaskarayoga TH&ERaT (BVU 56).

According to Upanisadbrahmayogi, the
experience 'l am brahman' is
namaskarayoga. Recitation of the last
thirty verses of this Upanisad is
believed to bring this experience. These
verses lay down all that brahman can
be said to be; though in fact brahman
in indescribable. Since when the
mudra (probably what is called jnana-
mudra in this Upanisad) is adopted
verses like these are recited, the reci-
tation is considered to be cause of the
experience. The exciting cause-just as
the lighted match-stick thrown on a
dump of gun powder-is considered to
be the cause of the explosion.

navacakra sa=rsk (SSP 11 1-9), nine cen-

tres inside the body. These are symboli-
cally called as cakras. They are:
brahmacakra, svadhisthana, nabhi-
cakra, hrdayadhara, kanthacakra,
talucakra, bhrucakra, nirvan-
acakra, and akasacakra.

navadvarani sragrafer (BVU 75), most

probably nine nervous pathways in the
brain which can be successfully made
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inactive by jihvabandha and thus to
conduce samadhi. Ordinarily the nine
apertures of the human body are called
navadvarani. They are the two eyes,
the two ears, the two nostrils, the
mouth, the rectum and the passage for
emitting urine etc.

navadhapranayama saemmomam™ (BY

VIII 7), nine-fold classification of
pranayama. Some yogis prefer to
perform nine types of pranayama.
According to BY, pranayama first is
divided into three parts, i.e., mrdu,
madhya and adhimatra. After this
gross division of pranayama, then
each part is subclassified into three like:
(1) mrdumrdu, (2) mrdumadhya, (3)
mrdu-adhimatra, (4) madhya-mrdu, (5)
madhya-madhya, (6) madhya-
adhimatra; (7) adhimatra-mrdu, (8)
adhimatra-madhya and (9) adhimatra-
adhimatra.

naga-1anr-¢ (TSM 77, 86; SAU 1 (4) 13;

G 24; BVU 67; DU IV 24, 30; YCU
23, 25), one of the five nagadivayus’
(upapranas 3gumor). The function of this
vayu' is said to be udgaradi 3FRIE
(eructation etc.). It appears that GS
connects the act of eructing with raising
a tactual image of om pronounced by
the yogis and thus indirectly with the
experience of internally aroused tactual
sensations.

naga-2 A-3 (VS II 42, 50, 53, 1II 50),

one of the ten vayus. There is a
description of ten autonomic functions,
called vayus or life activities in ancient
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Indian yogic texts. Naga is one of them
and is present in skin, bones etc. It takes

specially the activity of vomitting
(udgara-eructation).

nadi-1=ri-2 (HP 114, 5; GS 123, 35, 111

21,V 2,33-38, 40-1, 58), any passage
inside the body. It may be passage for
the breath or may be a part of the
alimentary canal or a nerve. Much
stress is laid by Gheranda on nadi-
suddhi i.e. cleaning of these passages,
technique of which is of two kinds:
samanu and nirmanu. Various
dhautis are prescribed for nirmanu-
nadisuddhi and what is ordinarily
known as pranayayama’® (not the
eight kumbhakas) is recommended
under samanu nadisuddhi. Nervous
efficiency is said to depend on nadi
suddhi. According to GS V 38-44,
samanu nadis$uddhi consists in in-
haling, retaining and then exhaling, re-
peatedly contemplating the bija-
mantra of the five mahabhitas. See
nabhomudra.

nadi-2 wrgi-2 (HP 11T 22, 72, 82, 119-

120,1V 43; DU IV 5, 6, 18, 22, 23, V
1,2,11; G 16,17, 19, 23, 25; TSM 67),
a nerve or a nerve-centre. These are
said to be 72,000 in number of which
only fourteen principal ones are men-
tioned in DU by name. The ten vayus'
are said to operate through the nﬁ(.ﬁsz,
thousands of them according to G.

Only ten nadis? are named by Goraksa
of which susumna, ida' and pingala
seem to be nerve centres, and the other
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seven appear to be nerves, In GS also
the number of nﬁ(_ﬁs is said to be legion
and they are all said to arise from the
kandayoni and go to all the different
parts of the body.

InTSM 67, nﬁt.ﬁs are said to be 80,000
in number. Of these only ten names are
given; the ten vayus are said to operate
through them and the twelve gods are
said to reside in them.

nadi-3 =reY-3 (TSM 99), respiratory
passage. All the respiratory passages,
including the cells in the lungs, are req-
uired by this text to be filled to capacity
by complete puraka'.

nadi-4 7ret-¥ (TSM 118; HP II 51),
passages in the nose. Three of them are
mentioned by TSM of which two are
the right and left nasal passages, while
the third is not mentioned.

It may be the upper passage connecting
the right and the left passage or it may
be the pharynx. HP uses the word
nﬁ(ﬁs for the two nostrils.

nadi-5 =et-u (G 96), a ghati = 24
minutes.

nadi-6 Art-5 (BY IX 194), nerve. It is
specifically termed as hita where the
circle of the lustre of moon is existing.
In the central part of it the unflickering
light as steady as soul is present.
nadi-7 wE-e (VS 11 1, 2, 6, 20, 41, 43),
nerve or vein. The origin and actual
position of nﬁ(_ﬁs are explained by
Vasistha. These are as, VS calculates,
72,000 in number. Among them only
fourteen nerves are the principal ones,
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viz., susumna, ida, pingala, saras-
vati, kuhd, vﬁrur_ﬂ, yasasvini, pusa,
payasvini, sankhini, gandhari,
hastijihva, visvodara and alambusa.
Other nerves are originated from these
abovementioned fourteen important
nadis. VS keeps silence to enumerate
fully their names, but clarifies through
illustrations of aS§vattha leaves in
which the veins and sub-veins are
automatically originated. The ten
vayus called autonomic functions
move in these nadis. SS considers only
three nadis. These are ida, pingala
and susumna.

nadikanda Tt (VU V 20), an egg-

shaped organ 2" sq. made up of fat, ner-
vous tissue, bone and blood. It is situa-
ted six inches above the genitals. The
nadicakra surrounds it. This was their
idea. Now we know of an anatomical
structure called the solar plexus.

nadicakra =gt (VU V22, YSUV27),

disc with twelve spokes of which the
hub is the nadikanda. The nadis?
which are the spokes of this wheel-like
structure are most probably nerves.
They come out of the hub horizontally
in twelve directions and then obviously
ascend or descend.

nadiyoga srgiar (HP V 19), (through)

both the nostrils.

nadiSuddhi-1-Ergfg-2 = nadisodhana

Ao (HP 11 10; GS V 33-5, 45;
DU 1-2, 11; YTU 44; SAU 1 (IV) 14,
(V) 3), the process of first inhaling in
an orderly manner through the left
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nostril, holding the breath and exhaling
through the right; then inhaling through
the right, holding the breath and
exhaling through the left-meditating on
the inner experience accompanying
inhalation, exhalation and retention of
breath. This practice is to continue for
more than three months. By virtue of
this the yogi can retain his breath as
long as he desires and his appetite is
fanned. Besides, the yog/ maintains his
health, hears sounds which are not there
loses surplus weight.

nadis$uddhi-2 arSfg-R (VSII 1, 55,67,
69), a systematic process of purification
of nz'l(_ﬁs. VS suggests various distinct
signs of its attainment, such as lightness
of body, effulgence, increase of appe-
tite, manifestation of nada, etc. which
indicate the purification of nadis.

nada-1 sg-¢ (HP I 43, III 96, IV 1, 29,

67-8, 80, 83-4, 86-7, 89, 93-4, 96-8,
102; GS 132,V 74, 76, VII 11; NBU
31-56; YSU 1I 15, VI 70-2; HU 16),
the internally aroused sound which is
heard when a yogi succeeds in bhra-
marikumbhaka. Such a sound may
also be heard as the result of a continued
practice of cleansing the auditory
canals with the index and ring fingers.
In Patadjali’'s language it is a
visayavatipravrtti. According to GS,
nadabhivyakti is a kind of rajayoga
and according to NBU, it is nadanu-
sandhana. Yoga* leads to liberation
following upon samadhi which is
samapatti in nada. The yog/ is

177

nada-2

advised to adopt the siddhasana pose
and get into vaisnavimudra. Then he
is asked to listen to an internally aro-
used sound in the right ear; though all
the yogis do not hear the $abda in the
right ear. It may be localised above the
head or on top of the head.

According to YSU nada, bindu and
citta’ get blended and all of them merge
in brahman when vasanas are made
ineffective by nadanusandhana.
Nadanusandhana implies cittavrtti-
nirodha and samapatti (cf. YS and
ATU).

Successful nadanusandhana is called
turyapada by NBU. According to this
text, first loud sounds are heard and
then, as practice progresses, feebler and
feebler sounds are heard. The wavering
mind may be allowed to go from one
sound to another. From loud to feeble,
from feeble to loud, but not beyond the
sound to any other object. Whenever
and wherever the mind is inclined to
be focussed on a super-natural sound,
whatever it may be, the yogi should get
composed and be absorbed in it (cf.
Pataiijali's samapatti). Then will
follow samadhi' called unmani.

In HU, internally aroused sound is said
to be heard after one crore repetitions
of so'ham (cf. Upanisadbrahmayogr).
According to NBU and YTU, nada is
the subtle (suksma) form of brahman.

nada-27r=-3 (HU 8-9), something which

rises up the susumna and goes to the
head of the yogi and, while rising, gives
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him a kind of cutaneous sensation. In
fact, it is only the sensation which they
call vayu' in this context.

nada-3 Are-3 (HP II 78), voice. One of

the marks of success in hathayoga is
said to be a clear voice.

nada-4 Arg-¥ (VS III 38-40, VI 13, 17-

8), internal sound as distinct as crystal.
This is produced through practice while
closing sense-organs, viz. ears, eyes,
mouth, and two nostrils by the fingers
of both hands. The location of nada is
within brahmarandhra of susumna
upto the head. VS states that different
sounds are produced there. In the first
stage, Sankhadhvani-sound produced
by a conch-blow, then meghadhvani-
sound produced by thunder, and lastly,
sound like mountain stream, i.e., murm-
uring sound, are gradually heard. It has
also been equated with pure crystal, ex-
isting above bindu. It can be revealed
only in the heart of a pure person. By
meditation on nada, the scholars who
are closely united with pranava behold
the great God Rudra.

nadabindukala Frgfsgewen (HP IV 1), the
words in this expression do not corres-
pond to their ordinary dictionary mean-
ings. The yogis had their own termino-
logy. Here the word nada stands for
the internally aroused sound. Bindu
stands for the internally aroused light,
and kala is the rich sensation felt all
over the body. All these experiences in-
dicate the development of pranic acti-
vity in the body. Almighty God, who is
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the source of all activities, is said to be
of the nature of nada, bindu and kala.

nadariipini srewfrot (VU V 29), one of

the four nadis? which run inside the
spinal column and is responsible for the
hearing of sounds without the ear being
stimulated by the external sound.

nadanusamhara sieFEER (VB 11T 17),

constructing a whole word or sentence
on hearing the constituent sounds which
are not all heard simultaneously. This
is said to be the work of buddhi' and
not of the ear which only hears discrete
sounds.

nadanusandhana FErE=a= (HP 1 56,

IV 66, 81, 105), absorption in the inter-
nally aroused sound which the yogi
hear. The first four lessons of HP deal
in order with the four kinds of hatha
disciplines of which this, the fourth, is
given by Svatmarama the name sama-
dhi'. He considers Nadanusandhana
to be the best of all the layas (=
samapattis).

Descriptions of nadanusandhana
given by HP and NBU have much in
common. Eight verses in these two text
are exactly the same. It is difficult to
say who has borrowed from whom.
They might have come to both from
some common source.

nadabhivyakti Fretfiaafam (SAUT(5) 4,

(7) 8; YCU 99), hearing of sounds
without sound waves from outside stri-
king the eardrum. As a result of nﬁ(ﬁ-
$odhana, yogis begin to hear such
sounds by the practice of pranayama’
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which also includes some kumbhaka’,
though bhramari kumbhaka' is not
specially mentioned.

According to YCU 79, the omkara of
the anahatapranavadhvani (the inter-
nally aroused sound of om) marks the
existence of the pranava in the enlight-
ened persons with its face upwards.
Without nadabhivyakti, the pranava
exists in every living being with its face
downwards.

nanatva AT (SK 27), plurality (= diver-

sity). There are many sensory and act-
ion organs. Though called gunavisesas
they are not the diverse individual trans-
migrating souls which may be called
gunaparinamavisesas. While these
gunavisesas are only eleven, the forms
which they assume are really many and
various. These forms of the indriyas
are the innumerable lingas. Patanijali
significantly calls cittas' aindriya (of
the nature of indriya).

nabhi-17f-¢ (G 16, 35, 57, 59, 86; TSM

59, 109-10, 149), one of the nine
dhyanasthanas. It is situated above the
medhra and below the hrdaya. It
swallows the amrta which oozes from
the candra.

nabhi-2 Ftfr-3 (VS 11 12, 111 63, 69-70),

navel. The navel is situated ten and half
fingers from the penis and fourteen
fingers from the middle of the heart. It
is also one of the marmasthanas. The
middle part of the kanda is called
nabhi (navel) from where cakras
originate.
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nabhigranthi snfimfr (GS 119, 111 12),

navel-knot, To get rid of abdominal
diseases and for increasing the gastric
heat, one should push the nabhi-
granthi against the spine a hundred
times. During the practice of mila-
bandha mudra, one should press the
nabhigranthi also against the spine
with great effort.

nabhicakra-1 Ffi=res-2 (YS 101 29), the

internal organ in the navel region. Im-
agined as a wheel it has sixteen spokes
and like a lotus it has sixteen petals. The
yogi who succeeds in samyama on this
organ gets an insight into the entire
anatomy of his body. This organ app-
ears to be the same as is called nabhi-
kanda in G and TSM.

nabhicakra-2 mfiterss-3 (SSP 11 3), third

cakra in the series of nine cakras,
known as manipura. Nabhicakra is
encircled like a serpent with five coils.
This is the region of kundalini $akti
which is as red as rising sun. Meditating
upon it gives all accomplishments.

namadheya =t (NBU 10), the fifth

matra (component) of the dvadasa-
matra om. If a mantrayogi dies while
he is at this matra of the pranava he
is reborn in the candraloka, enjoys a
god's life there and is held in high
esteem by other gods.

naraka qRe (VB 11 12, 34, 111 18, IV §),

one of the four kinds of life well-known
in ancient Indian literature. The
narakas are supposed to live in some
kind of hell.
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naradeva R2a (HP I 8), the name of a
mahasiddha of unknown identity. It is
said that great siddhas move about in
the universe breaking the law of death
by the power of hathayoga. Naradeva
is one of them.

narayana Armer (BY VII 31, 33), name
of God visnu. Since nara (= water) is
the abode of visnu, he is called
narayana. The God narayana is the
enjoyer of the religious vows, mortifi-
cation, yamas, niyamas, and sacrificial
rites and who is meditated upon by
yogis, should be remembered at the
time of rites of bathing as well as
expiation. By this, one is relieved of all
the misdeeds.

nari-1 - (NBU 11), the eleventh of
the twelve matras (components) of the
dvadasamatrapranava. If the
mantrayogi dies while he is at this
matra of the pranava, he is reborn in
the tapoloka. (cf. namadheya).

nari-2 a-) (HP 111 84), the citra nadi,
optimum functioning of which is
essential for vajrolimudra.

naribhaga st (HP 111 86), pelvic
region. Naribhaga here implies the
entire region from the navel down to
the thighs. The lower portion of this
region is supposed to 0oze a juice which
is to be raised upwards and mixed with
the secretion from the ajnacakra at the
latter's place of secretion. Bhaga in
Sanskrti means surya. While the juice
oozing from the ajnacakra is supposed
to be cool, the juice secreted from
naribhaga is supposed to be hot.
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nasagradrsti wmamgfe (G 9; YCU 106),
gazing at the tip of the nose. While
performing padmasana the aspirant is
advised to gaze at the tip of the nose.

nasagravalokini ramrmaetfe=t (TBU 1,
29-30), that which is fixed on the tip of
the nose. The jidnamayidrsti of this
Upanisad is not the ordinary nasagra-
drsti of the yogis, which is here called
nasagravalokni. In the jianamayi-
drsti, there is neither a drastr nor a
drsya; and hence no darsana in its
ordinary sense. It is of the nature of
Patanjali's samapatti.

nasanala sma=er (HP 1T 30), cavity of
nose. While performing netikriya, one
should insert through the nasanala a
smooth nine inch long piece of thread
and pull it out through the mouth.

nasabhyantaracari sema== (KU
5), moving inside the nostrils. In the
state of kumbhaka the breath does not
go out of the mouth or the nostrils. In
this state, the prana is said to be
circulating inside the sadhakas body
with the mouth and the nostrils closed.

nasamula Frrer (VS 11164, 71), the root
of nose. It is one of the eighteen
marmasthanas. Nasamula (the root
of nose) is four fingers from the root of
the tongue.

nigamasankula frmEge (HP 1V 40),
conflicting views expressed in the niga-
mas, i.e., the Vedic texts. This obstructs
the understanding of the taraka.

nigarbha frst (GS V 47, 54), one of the
two kinds of sahita kumbhaka, the
other being sagarbha. No bijamantra
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is mentally recited in this kind of sahita
kumbhaka.

nijasakti framwifa (SSP 15, 8), recognised
as power of adinatha. Nijasakti has
five  characteristics:  nityata,
nirafijanata, nispandata, nirbhasata and
nirutthanata.

nitya-1 fa=-¢ (VS III 56), eternal. (cf.
mahaprana)

nitya-2 frea-3 (VS II1 60, IV 68-9), obiga-
tory (duties). Performing obligatory
duties with one's self without the help
of any external means is supposed to
be pratyahara, according to VS.

nityanatha fr==mer (HP [ 7), one of the
nathayogis of indefinite nomenclature.
The name has been enumerated by
Svatmarama as a mark of salutation.

nityatva fare (VB, VM 1V 10), perma-
nance. Subconscious impressions have
no beginning since the desire is perma-
nent. The desire for one's self never
loses its permanent character because
subconscious impressions have no
assignable beginning.

nityamadhyama fremegmr (VS 11 18), a
synonym for kul.u.ialini. Since it
always resides in susumna it is called
nityamadhyama. Madhyama here
refers to the passage of susumna.

nidra-1 fg1-¢ (YS I 6, 10), one of the
five cittavrttis (= cognitive mental pro-
cesses). The western mentalistic psych-
ologists would not call it a process of
consciousness, as it is dreamless. The
content of this process of cognition
according to Patanjali however, is
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abhavapratyaya. Abhava is recog-
nised by some schools of Indian philo-
sophy as a category in itself. Perhaps
Patadijali refers to such an abhava
when he calls it the content of nidra.

nidra-2 fgr-: (MBU I (1) 3, (2) 1,11 (3)
2; YKU I 59), sleep including both
svapna and susupti, i.e., dreaming and
dreamless sleep respectively, it is one
of the dehadosas (physical obstacles).
It is of a phychological origin and its
psychological remedy is said to be
tattvasevana (perhaps the same thing
as ekatattvabhyasa which Patadijali
prescribes for warding off obstacles in
the path of yoga').

nidrajiana fag=m= (VB, VM 1 38),
awareness during sleep. Perception in
sleep as its supporting object gains
stability of mind (manasasthitini-
bandhana).

nibandhana fRe=a= (G 42), direction (=
control = systematising of an activity).
Pranayama which 'G' calls prana-
samyama and prananibandhana,
therefore, means controlling and regu-
lating the activity of prana in both its
meanings-breath and the sensation
which is felt by the yogis as something
rising up along the back.

nimitta-1 fafir-2 (YS IV 3), determining
tendency. Most probably reference here
is to the vasanas formed in citta'.
These do not determine the time of
death; nor do they bring about death.
Physiological conditions are respon-
sible for these; though the kinds of birth
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that the individual takes after death is
determined by the dispositions of the
individual.

nimitta-2 ff=-2 (VB IV 9), cause. A

cause may bring about its effect imm-
ediately or in the remote future. But the
causal relation holds even when the
effect is remote consequent of an
antecedent phenomenon.

nimittanaimittikaprasanga fafiemfata-

HUET (SK 42), the causal relation. The
theory is that dharma and adharma
determine the kind of $arira (body)
which a suksmavisesa (the transmig-
rating soul) takes. Since dharma-
dharmas are acquired by karma, in
Patafijali's language the relation betw-
een a karmasaya and its vipaka would
be nimittanaimittikaprasanga (YS II
13). According to Vyasa, dharma-
dharmas are acquired by kindness and
cruelty, respectively, to others (VB II
5&1IV9,11).

niyata-1 faaa-¢ (SK 39, 40), comparati-
vely permanent-here said of siiksma-
visesas. A matapitrjavisesa (= body)
is impermanent as compared to the
suksmaviSesa (the transmigrating
soul) to which it is attached. While the
body perishes the soul does not perish
with it, though it too is impermanent as
compared to its purusa’. In course of
time, it undergoes pratiprasava which
is out of the question for purusa’.

niyata-2 fa-3 (VB 11 13), determined

and necessary. The karmasayas (dis-
positions) whose vipaka (fruition) is
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fixed and necessary cannot be got over
in any way. The aniyatavipaka 31Fad-
faurer ones, can however, be effaced al-
together or merged in other karma-
Sayas.

niyatamanasa fraaarg (BG VI 15), rest-

rained mind. One who has attained this
stage by constant yogic practice attains
the abode of the Lord visnu.

niyatavipaka fremfaur® (VBh II 13),

fixed result. Many karmasayas (dispo-
sitions) pile together in one birth is said
to be ekabhavika karmasaya (dispo-
sitions in one birth). It is of two types:
(1) niyatavipaka, and (2) aniyata-
vipaka. That karmasaya which is un-
restrained, has no obstacle, no remainer
and is not over-powered by another
deed is named as niyatavipaka.

niyama-1 fraw-¢ (YS 1129, 32; HP 1 38;

DUI4,112; MBUI(1)4; SAUI(1)2,
(2) 1, YTU 24, 29; VU V 11, 14), one
of the components of yoga'. Patanjali
has mentioned five niyamas: Sauca,
santosa, tapas, svadhyaya and
iSvarapranidhana. YTU considers
niyama to be one of the twenty mem-
bers of hathayoga and ahimsa to be
the principal niyama. No other
niyamas are mentioned in this text. HP
also considers ahimsa to be the
principal niyama.

VU and many other texts on yoga*
enumerate ten niyamas.

niyama-2 fram-2 (TBU I 15, 18).

Although it is never said in this text that
yoga' is astanga st=im, eight yogangas
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are described one after the other and
each is decribed in two ways: clearly
seeing the distinction between empi-
rical objects and Reality brahman is
one description of niyama?, the other
being only a traditional enumeration of
the ten niyamas.

niyama-3 f=@q-3 (HP I 15), observances

like bathing early in the morning, eating
only at night, in other words fasting,
are called niyamas by this comment-
ator (Brahmananda). He does not reco-
mmend this theory to yogis.

niyama-4 fw-¥ (HP 11 14), restrictions

about food etc. According to this text,
these must be observed by yogis in the
beginning but can be released after the
practice is well established.

niyama-5 ffam-w (VS I 33, 35, 53, 83;

SSP II 33), vows. It is the second
among eight yogangas. It is ten in num-
ber. They are: tapas (austerity), san-
tosa (contentment), astikya (thesim),
dana (charity), iSvarapiijana (wor-
ship of God), siddhantasravana (liste-
ning to the doctrines), hri (modesty),
japa (repetition of a mantra), mati
(decision), and vrata (observance of
vows). SSP defines it as restraining all
the activities of manas (mind). For this
he describes to dwell in aloof, non-
attachment, indifference, contentment
over what is acquired, absence of senti-
ment and devotion to the feet of guru.

niyama-6 fram-g (TBUT 15, 18), second

in the order of the fifteen-fold yoga,
which consist in application of consci-
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ousness in accepting conducive (prac-
tices and behaviours) and rejecting the
non-conducive ones. Such a practice of
niyama bestows pleasure.

niyamagraha frawmre (HP I 15), persis-
tence in following vows. One of the six
disturbing factors in the path of yoga.
Hence vows should not be severe. The
other five disturbing factors are
prayasa, prajalpa, atyahara, jana-
sanga and laulya.

nirafijana-1 f&s=-2 (ABU 8), absolutely
pure (untinged by maya or gunas’).
Hence it means nistraigunya (devoid of
three gunas) and is one of the many
qualities mentioned to describe the
indescribable brahman.

nirafijana-2 f&s=-3 (HP 1 7), name of a
mahasiddha of indefinite nomen-
clature.

nirafijana-3 fR<=-3 (SSP 1 19), blemi-
shless. There are five qualities of
nirafijana. They are satyatva (reality),
sahajatva (self-created), samarasatva
(evenness), savadhanatva (attentive-
ness), sarvagatva (omnipresence).

niraijjanapada fiw=ag (HP IV 1), the
state beyond all darkness. Siva and
guru are said to be of the nature of
nada, bindu and kala. By offering
salutations to them, one attains
niranjanapada, the state beyond all
darkness.

niratisaya faefasa (VB, VM 1 25), unex-
celled. The knowledge of objects
(either singly or collectively whether in
the past, present or future, either small
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or great), surpasses all the limits is
called niratisaya. He in whom this
being expanded becomes unexcelled,
omniscient.

nirahankara fRé&r (TBU I 3), people
who believe that brahman is the only
self and that they are that-not
themselves. These are the people who
ultimately realise brahman.

nirakara fReR (TBU 1 6; G 92), having
no form. This is one of the ways in
which the indescribable brahman is
often referred to.

nirakula frger (HP II 40), devoid of
fickleness. Here it refers to the state of
citta. This state of citta devoid of
fickleness is acquired through the
practice of kumbhaka.

niratanka fede (G 92), perfectly peace-
ful. It is one of the six attributes of atma
mentioned by Goraksa.

niramaya fema (G 92), without any dis-
ease or affliction. Since atma is not a
living body, it cannot be subject to the
bodily ills. Niramaya is one of the six
attributes of atma according to G.

niralamba fRrewer (TBU 1 36), the state
of mind in which there is no object of
cognition other than the yogi's own self,
which is the brahman. This is the state
of mind in dhyana according to this
text.

nirasraya-1 frs@-2 (G 92), not needing
any support. There is nothing more real
than atman (G's tattva). Atman is the
support of everything. Everything
exists in Him and there would be
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nothing if there were no such ultimate
reality.

nirasraya-2 fRs@-2 (SK 41; G 92),
without any individual form in which
it can exist. Since every linga' is a
suksma visesa, there would be no
lingas if there were no such form of
existence as the visesas-suksma,
matapitrja and prabhuta. It is in this
sense that I$varakrsna considers lingas
to need a support. Brahman (atma),
however, does not need any form to
exist in. It can exist without taking any
particular form. Atma is, therefore,
nirasraya in this sense also.

nirahara fRE™ (GS V 31), not eating.
In the beginning of yoga practice, one
should not resort to nirahara.

nirutthana feem (SSP V 8), a state
where distinction between I and He
merges into the Supreme. By constant
concentration on one's own self, one
reaches the state where one experi-
ences oneself everywhere. Even one
experiences no distinction between
oneself and the Supreme. By constant
practice one does not come below from
that state. It is known as nirutthana
state.

niruddha-1 fs&g-¢ (VB II 54), not func-
tioning. When the citta’ is not function-
ing, the sense and action organs also
cease to function for satisfaction of
desires. In other words, no desires arise.
This is pratyahara.

niruddha-2 f&g-3 (VB 1 1), one of the
five cittabhumis (state of the mind).
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It is the state in which citta' is reduced
to a mere potentiality and no vrttis
whatsoever are arising in it, i.e. it is
niruddha.

nirupakrama fasumw (VB III 22),

without intensive activity. The action
whose fruition in the life-period is of
two-fold-sopakrama (intensive acti-
vity), and nirupakrama (without in-
tensity). Of these, first one gives the
fruit quickly and the other slowly. As a
wet cloth when furled up takes a long
time to dry, or as fire being set to pieces
of straw spread gradually out of a heap
burns slowly, so is the slowly fruitive
action. (cf. sopakrama).

nirupakramakarma faeuseaed (YS 111

22), karma (action) which is slow in
bringing about its vipaka (fruition).
According to Patanjali, some actions
are slow to yield a result, while others
are quick. The latter are sopakrama-
karmas.

nirodha-1 fRigr-¢ (YS12, 12, 51,111 9),

complete cessation. Cittavrttinirodha
is obviously a complete cessation of the
ordinary cognitive functions of the
mind, i.e., citta® vrttis. It is a complete
cessation of all such vrttis, and not a
partial extinction, as VB holds; because
in samprajnatayoga, samapatti
takes the place of vrttis. Samapatti is
clearly different from citta® vrttis, as
the latter are of the nature of subject-
object relation which becomes out of
question when samapatti ensues. The
states of samprajnatayoga are called
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nirodhaparinamas by Patafjali. They
are niruddha’ cittas.

nirodha-2 f@ter-2 (VB, VM I 1), restric-

tion. There are five stages of citta
(mind), and out of these ekagrabhiimi
(the stage of one-pointedness) leads the
mind towards nirodha (restriction)
which ultimately results in sampra-
jnatayoga.

nirodhaparinama fRteafromm (VB, VM

IIT 9), modification of restraint. This
state belongs to citta when it undergoes
the subliminal expressions of restraint
every moment. Then it is called modi-
fication of restraint.

nirodhasamskara fRverdesr (YSII19),

subliminal expressions of restriction.
These are external aspects of citta.
When all modifications are restrained
in the state of asamprajnatasamadhi,
still samskaras remain there. Because
it is not in the form of function of citta.

nirodhasamadhi fRtemfa (VM1 19),

tranquillisation through total cessation.
It is the same as asamprajnata or
nirbija samadhi. It is of two kinds,
viz., upayapratyaya (spiritual means)
and bhava-pratyaya (worldly means).

nirguna fur (BY 11 73; G 77), separate

from qualities. Absence of qualities or
absolute. There are two types of medi-
tation, i.e., saguna and nirguna. For-
mer is with the object characterised
while latter one is without any disti-
nguished features or attributes, called
absolute meditation on Supreme Self.

nirnaya fauia (VB IV 25), search for a
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solution. According to VB, some
people are troubled by atmabhava-
bhavana. They are from the beginning
interested in the search for a solution
of any problem such as "Who am I 7",
"How am I ?", "What am I ?", "What
will become of me ?" For them the
question of self-realization does not
arise. Others are no longer troubled by
this bhavana after they have realised
the truth. This siitra refers to the latter.

nirdvandva fg=g (TBU I 3), a person

who is not disturbed by pair of op-
posites like not cold, pleasure and pain
etc. A state of lasting homeostasis can
be brought about by asana. It is implied
in asana according to VB. The person
who is thus steady realises brahman,
according to TBU and not the person
who cannot remain steady for any
length of time.

nirbijasamadhi-1 fefisremfa-¢ (YS 1
51), samadhi which has no sthula (=
gross) or siksma (= subtle) visaya (=
object) for its prajna = content), but
only an alambana (object of con-
sciousness) of the nature of ananda,
asmita, or both, which Patanjali does
not call visayas in this context.
nirbijasamadhi-2 fFefisremta-3 (VBh I
18, 51), seedless samadhi. According
to the concept of samadhi, citta
functions continuously upto the last
stage of samprajnata only, where
citta again can come to enjoy the
mundane objects whereas the state of
nirbija samadhi does not give rise to
any such scope.
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nirmanu f77 (GS V 36), one of the two

kinds of nadiSuddhis (= purificatory
observance), the other being samanu.
It is achieved by performing the various
dhautis (cf. nadi). There is no
question of reciting any mantra for
achieving nirmanu nadisuddhi. It
seems to be a purely physical process.

nirmala fder (KU 11, 18; G 87, 99),

clean. When applied to the edge of a
weapon it is simple cleanliness. But
when applied to the edge of yoga
(dhyana or dharana) it means clean
in another sense. This purity consists
in shedding avidya and other kle$as.

nirliptam ffered (GS 19, 11), detachment.

It is one of the seven achievements of
the ghatasthayoga taught by
Gheranda. Its essence is shedding of
the vikaras which make a jival
brahman. The means of bringing about
the nirlipta is said to be samadhi'.
Thus nirlipta is not only vairagya. It
is the realization that one is not one's
body but the atma>. Nirlipta is implied
in samadhi' and no hard and fast line
is drawn between the two in this text.

nirvanacakra fatoress (SSP 11 8), eighth

cakra in the series of nine cakras
(known as sahasrara or brahmaran-
dhra). Nirvanacakra is very sharp
like the tip of a nail. The jalandhara-
pitha is situated here which shows the
way of salvation.

nirvanapada ferivrag (TSM 165),

nirvana (salvation). The yogin, who
knows the nature of universe which is
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an aggregate of illusion, like objects of
dream attains the state of salvation.

nirvikara fafd@® (TBU 1 37), that in

which there is no change. While
dhruva implies absence of movement
from place to place, nirvikara refers
to change of form. The indescribable
brahman is spoken of as dhruva as
well as nirvikara.
nirvicaravai$aradya fféemanmeg (VB,
VM, VBh I 47), clarity of mind of
super-reflective state. VB defines the
term vaisaradya as a pellucid un-
moving flow of sattva-intelligence
having the nature of brightness. It is not
overpowered by rajas and tamas, and
is free from dirty, impurecovering. VBh
further explains that clarity is conti-
nuous flow of citta which grasps the
reflection of the object in all its special
aspects (dhyeyagataSesavisesaprati-
bimbavadgrahi SaTaeSiaRSaEes-
).

nirvicara ffeemr (VB, VM 144), super-

reflective balance state. In connection
with subtle objects, samapatti is
divided into two parts, viz., savicara
and nirvicara. The term nirvicara as
explained by VB refers to subtle objects
at all times and at all places, and is not
limited by past, present and unpredi-
ctable qualities. It is the basis and
essence of all properties.

nirvicarasamapatti fafdammammata (YS

I 44), samapatti on a suksmavisaya
not complicated by simultaneous
association (vikalpas). It is one of the
four forms of sabijasamadhi.
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nirvitarkasamapatti fafqastaumata (YS

I 43), samapatti on a gross object
(object which is not siiksma) which is
not complicated by simultaneous
association.

nirvisaya fafawa (ABU 2), free from all

desires. The person who is concerned
only with satisfaction of his or her
desires remain in bondage. Freedom
from all desires, on the other hand, leads
to liberation.

nivartana frad= (VB, VM1 1, 3), ceasing,

stop. The nature like quiescent, cruel
and infatuated (mudha) which are
falsely attributed to purusa, have
ceased as a result of the practice of

yoga.

nivrttaprasava fgawea (SK 65), relie-

ved of all drives (= quiescent). Prakrti'
is supposed by SK to be endowed with
a drive for benefitting the purusa’ with
which it is in samyoga in some form.
Hence when the object of the purusa’
concerned is achieved, prakrti' in that
particular form becomes quiescent and
then ensues the state of kaivalya for
the purusa'. Pratiprasava of prakrti'
is a significant expression for the end-
result, so far as that form of prakrti is
concerned. When a purusa' attains
kaivalya, prakrti in the form in which
she was in samyoga with that purusa’,
ceases to exist.

nivrttaphalasanga fgawes (VS IV

68), detachment from the desire of
result or without expecting the result
of action performed. When a person
performs his regular duties together
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with the practice of astarigayoga with
wisdom the salvation lies on his hands.
nivrtti fgfa (BY XI39), unattached duty.
Not associated with duty performed.
One who resorts to nivrttakarma
becomes identified with brahman.
(HP IIT 122), literally ni$a means
night. But here the word stands for

nisa

kumbhaka. Usually there is an abse-
nce of activities at night, so also is the
case with kumbhaka. There is an abse-
nce of respiratory activities during the
kumbhaka. Thus absence of activity
is characteristic of both ni§a and kum-
bhaka. Even this ni§a (kumbhaka) is
futile if it is not practised with the sole
aim of attaining rajayoga.
niscaya-1 fAg=-¢ (TSB 6), work of the
buddhi component of akasa’. Its func-
tion is 'ascertaining', which is one of
the five antahkaranavrttis, as oppo-
sed to the vrttis' of sense and action
organs, which are the bahya karanas.
niScaya-2 frg=ra-2 (HP I 16), determina-
tion. Steady or definite decision. This
is one of the important factors for get-
ting the success in yoga. Without firm-
ness and determination one cannot get
success in yogic practices.
niscayatmaka frs=rarees (TBU I 50), that
about which there are no doubts (=
brahman). The object of yoga, accor-
ding to this Upanisad is the realisation
of brahman which is niscayatmaka.
niScala-1 fg=rer-¢ (ABU 21), immovable
(= unchangeable). The purusa’' of the
sankhya philosophers is ni§cala and
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so is the brahman of Vedanta.
NiScalatva (immovability) is one of the
qualities mentioned here to describe the
indescribable brahman.

niScala-2 frg=rer-Q (HP I12), steady. State
of serenity. Mind becomes steady when
breathing is controlled.

niscaladrsti, fryeergfie (HP 11 32),
niScala means without any movement
and drsti means eyes. So the word
means 'constant eyes'. In connection
with the technique of trataka, it is nec-
essary to keep eyes constantly opened.

nihsvasa f:vam@ (ANU 33; MBU I (2)
1), inhalation. The number of inhalati-
ons per twenty-four hours, as menti-
oned in this Upanisad, is 1,13,180. It is
not clear how this number is arrived at.
The rate of respiration is given correctly
in Gheranda Samhita as fifteen per
minute and this is also mentioned by
Upanisadbrahmayogi as the rate laid
down in Sruti. In this way, the number
of inhalation in twenty-four hours
comes to 21,600 only. MBU has used
this word for sighing, presumably in
SOITOW.

niskala-1 fA=re1-¢ (ABU 8, 21; BVU 17,
19, 20, 33, 37-39, 54; SAU III (1) 3,
4), having no phases or parts and hence
unbreakable and unchangeable. Since
kala means to measure, niskala can
also mean immeasurable. It is one of
the qualities mentioned to describe the
indescribable brahman.

niskala-2 frse-2 (BY II 106), literally
means partless or spotless. The 64th
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kind of omkara is termed as niskala.
niskalabrahma frsweser (SAU 111 4),

nihsvana fa:w@= (G 97), not hearing any
sound. In the state of samadhi' the

indivisible. There are three forms of
brahman. One of them is indivisible.
The other two forms of brahman are
sakala and sakalaniskala.

nispatti frsafa (YTU 20; VU V 72, 75;

HP T 40, I 76, IV 69, 76) one of the
four stages (avasthas) of yoga®“.
Nispatti is not described in YTU; but
since it is said to be nispanna 1=
(perfected) by rajayoga, success in
rajayoga may be nispatti. Perfection
in yoga in thus called the nispatti stage
of yoga*. According to VU also it is
the last of the four bhumikas. It is here
said to be the acme of tapas. According
to HP, when this stage is reached and
the apananila has successfully pierced
the rudragranthi, then the yogi hears
a sweet musical sound and is said to
become like God himself and capable
of creating a whole universe.

nisprapanca frsr= (G 92), one without

a second and without any complica-
tions. This is how the knowers of truth
describe the indescribable atman?.

nihsanga fa:@w (KU 21), free from all

attachments. Vairagya is a part of the
yoga, without which dharana will not
be successful in cutting (severing all
connections from) susumna. The yoga
of this Upanisad consists of (1)
pranayama’, (2) pavanadharana (cf.
Gheranda 111 9) and (3) mano-
dharana. It is dhyanayoga whose
essence is Patafijali's samyama.

jaivatanmatras in the sense organs do
not perform their function of sensing.
Hence no sound is heard.

nilajyoti et (MBU1(2) 7), the blue

light which is seen between the
eyebrows, or inside the chest, when the
mind is concentrated on the sound
which is heard as the result of waking
up of the kundalini'. The sound and
the light are pravrttis in Patanjali's
language, divyasabda fg=zvrsg and
divayariipa fg=r%y in VB's language.

neti Afq (GS I 12, 50), one of the sat-

karmas. It consists in inserting a thin
thread, about half a cubit in length, into
the nose and taking it out by the way of
the mouth. The practice of this karma
is here said to give one the ability of
remaining suspended in the air without
a support. It also cures kaphadosa and
brings the ability of clairvoyance.

netrasthana === (VS III 72), area or

place of eyes. The spot of eye is half
finger from the root of nose. One of the
eighteen vital points.

nauli siifer (HP 1I 22, 34, 35), one of the

satkarmas. It is said to consist in
bending the shoulders forward and
rotating the abdomen right and left with
the speed of a fast rotating whirlpool.
In fact the abdomen is not rotated. The
recti quickly change their place from
right and left sides to the middle and
back and vice versa and it appears to
the onlooker that the abdomen is being
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rotated. It is claimed that this practice
prevents and cures all abdominal
diseases.

nyaya ¢ (ABU 5), illustration. The
essence of dhyana and jnana, accord-
ing to this Upanisad consists in hrdisan-
nirodha gicat=. The rest is all illustra-
tion and elaboration (= vistara fo&mr).

nyasa =@ (BY V 1, IX 184), literally
nyasa means depositing, placing, or
entrusting. The arrangement of the form
of omkara is also termed as nyasa.
The state of joining or connection of
pradhana with purusa is specifically
called as nyasa.

pa-u

paksapata gerarer = vinirmukti fafdfam
(ABU 6 ), being none-neither this nor
that of certain pairs of possible alterna-
tives, e.g. brahman is neither cintya
nor acintya. Words cannot describe
Him, and thus brahman is not cintya.
But in a different sense He is not acin-
tya. Though He cannot be described in
words, He can be realized by yoga*.

pankaja 9wl = padma u=r (G 11, 82;
YCU 4, 7), lotus. Of the five cakras
mentioned by G only two are described
by him as lotuses. Adhara is said to
be a pankaja (lotus) having four dalas
g1 (petals) which will be called four
asrah 3t&m: (spokes) if adhara is
compared to a cakra (wheel). Hrdaya
is called a padma (hrtpadma), which
also means lotus.
In the nabhi there is said to be the ten-
petalled lotus, in the middle of the two
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eyebrows the two petalled one, and in
the brahmarandhra the thousand
petalled one. (cf. cakra). The question
whether these padmas are clearly
marked anatomical structures is
awaiting scientific research.
paficadeva gs=ea (VS IV 5), five deities.
Those are brahma, visnu, rudra,
mahat-tattva and avyakta (unmani-
fested Supreme Lord), residing in earth,
water, fire, air and ether respectively.
paficadosa gs=giy (MBU I (2) 1), five
blemishes, krodha, kama, nih$vasa,
bhaya and nidra (anger, sex, sighing,
fear and sleep respectively) are here
said to the five blemishes of the body.
paicadharana wseremwom (GS 11T 2),
dharana on the five mahabhitas one
by one.
paiicapaficagunayoga Tsau=rurarT (SSP
I 13-15), group of five gunas, each
having five-fold aspects, thus making
the total of twentyfive gunas. The five
gunas arc nijasakti, parasakti,
aparasakti, suksmasakti, and
kundalini $akti. These are said to be
the gunas of saguna paramesvara.
paiicamandala gs=muse (BY IX 128),
five circles. Atman is said to be en-
circled by five mandalas or circles.
They are paficakosas, paficapranas,
pahicatanmatras, pancamahabhutas
and paficajianendriyas.
pancamapada ys=mae (BY IX 10), fifth
region of the practice of omkara. This
state is identified in the murdha (upper
palate). The former four stages are
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located in nabhi, uras, hrdaya and
kantha. Om is vibratory in its first four
stages but becomes non-vibrating when
it reaches the fifth or highest stage.
paficavarna useraret (VS IV 4), five
letters, these are-ya, ra, la, va and ha.
During dharana on five gross elements
these letters also should be meditated
upon along with the elements.
paficavisaya usafawd (SK 34), five kinds
of things that can be heard, touched
seen, smelt or tasted. Pani, pada, payu
and upastha are the karmendriyas
(action-organs) which have to do with
all of them; while vak is the karmen-
driya which has to do with speech
alone. Speech cannot be touched, seen,
smelt or tasted. It can only be heard.
What we do with other organs may be
heard, or touched, or smelt or tasted,
or perceived with two or more senses
simultaneously.

pancasaka ws=rona (HP; 162; GS V 20),
jivanti (Dendrobium Macrae), vastu
areg (Chenopodium), matsyaksi weemeit
(Alternanthera Sessiles), meghanada
Aeeme (Amaranthus Spinosus) and
punarnava g=a1 (Boerhuvia Diffusa),
the five leafy vegetables which are
supposed to be good for the yogis.
Now-a-days they are used more as
medicines than as food.

Gheranda gives a different list of these
leafy vegetables, they are balasaka,
kala$aka, patolapatraka, vastuka and
himlocika. These five leafy vegetables
are recommended for a yoga practicant.
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pancasikha gsafirg (SK 70), the teacher

whom Asuri gave the knowledge
which he, in his turn, got from Kapila,
the founder of the Sankhya system of
philosophy. Paficasikha taught this lore
to many aspirants.

paficasrota us=rena (HP III 52), the

passage from the two nostrils, the two
ears and the buccal opening which meet
at the cavity in the upper palate.
Pressing this hollow with the tip of the
tongue is a part of the khecarimudra.

panicagni gsenfer (YSU V 28, 35), five

forms of fire (residing in the body): (1)
patala uraer (kalagni ey bhitagni
a1f7) in the muladhara, (2) vadava
gear (kasthapasanayorvahni TaaTsToT-
FefeT) in the bones, (3) parthiva qie
(kasthapasanagni smrssumSTont=) in the
stomach, at the spot where the bile duct
opens, (4) vaidyut (svantaratmakagni
HRIesI) in the antariksa 3r=fer
probably in the ear and (5) siiryariipa
Fg& in nabhimandala. These consti-
tute the siksmavapu ggwerq (subtle
bodies) of brahman. In another context
nada is said to be the siiksmariipa
ger&y (subtle body) of brahman.

paiicavastha gsemaen (MBU 11 (4) 1),

the five states of human existence; viz.
jagrat, svapna, susupti, turiya and
turiyatita.

paficikarana wseitsur (TSB 9), the five

mahabhiitas mixing in such a way that
each resultant has in it a fraction of each
mahabhutas e.g. jnana, which is here
said to be a karya of akasa, has in it
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the other four mahabhutas also. It is
1, akasa, 1/ vayu, 1; vahni, 1/ ap
and 1 pg‘thvf. According to this text,
the entire creation is thus made up of
the five mahabhiutas.

patangini wefit (NBU 9), the third of
the twelve matras of the dvadasa-
matra pranava (om of twelve com-
ponents). If a yogi dies while he is at
this matra of the pranava, he is re-
born as a vidyadhara fa=meR- a class of
semidivine beings.

pathya gez (HP 1 62, I1I 15), wholesome.

The good grains, wheat, rice, barley and
sastika Sfezeh (a special variety of rice),
milk, ghee, sugar, butter, sugarcandy,
honey, dry ginger, the patolaka 92t
fruit (paravala 3ot a kind of cucum-
ber) the five leafy vegetables, green-
gram and rain-water collected when the
sun is in magha wer (the 10th lunar man-
sion) etc. are considered to be whole-
some food for advanced Yogis. But
according to the text, there is nothing
wholesome or unwholesome for a per-
son who has mastered mahamudra.

padarathabhavana uerefwram (VU IV

(1) 3, (2) 2), right conception of the
substance (brahman)-this is the sixth
stage of knowledge.
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cakras. AS soon as the kundalini is
aroused by the grace of guru these six
cakras are pierced.

padmasana-1 vamr=-¢ (HP123;117; G

9; GS II 8; YTU 29), one of the four
asanas particularly recommended by
HP and YTU, the other three being
siddha, simha and bhadra. This
asana, generally known as baddha-
padmasana, consists in placing the
right heel at the root of the left thigh
(above it) and the left heel at the root
of the right thigh (above it), crossing
the arms behind, the chin firmly on
chest fixing the gaze at the tip of the
nose.

padmasana-2 gama=-3 (HP I 4, 44-49;

IT 59-60; BY IX 188), one of the most
important asanas which consists in
placing the feet with effort on the
opposite thighs and the palms one upon
the other in the middle of the legs,
fixing the gaze on the tip of the nose,
touching the hard palate with the tip of
the tongue and the chest with the chin,
and raising prana upwards (to the
head). The arms are not crossed behind
the back in this asana.

padmasana-3 gama=-3 (TSM 39; YKU

I5; SAU I (3) 3), the simple asana in
which the two feet are placed on the

padma-1 u=r-¢ (HP 1 23; YTU 29),
padmasana’.

padma-2 w=1-3 (YCU 5; G 82), pankaja.

padma-3 u=1-3 (HP III 2, 3) cakra. Here
the padma is identified with cakra viz.

two (opposite) thighs, without doing
anything more.
padmasana-4 w=mE=-¥ (VS 1 71; VBh
11 46), one of the ten important asanas
miiladhara, svadhisthana, mani- recognised by Vasistha. But unlike HP,

pura, anahata, viSuddha, and ajna he gives only one technique of
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padmasana which is popularly known
as baddha-padmasana’. VBh quotes
four asanas from VS and padmasana
is one of them.

payasvini-1 waRa=i-¢ (DU TV 8, 20, 38),
one of the seventyfour principal nadis>.
It goes from nﬁ(.ﬂkanda to the left ear.
Its presiding deity is prajapati.

payasvini-2 wafa=ft-3 (VS 1122, 33,37),
one of the fourteen important nz'uﬁs
enumerated by Vasistha. It is situated
between piisa and sarasvati and its
range goes (on the right side) up to the
right ear.

para ¥ (KU 16), brahma, the Supreme
Reality. Susumna (the spinal cord)
clings to this. This adhesion is to be
severed by manodharana.

paracittajhana wfaws= (YS, VB, VM,
VBh III 19), intuitive knowledge of
mind as such. As regards the content
of samyama, there are two different
opinions. According to VM, samyama
should be practised on another's mind
and on the other hand VBh and Aranya
believe that it should be practised on
one's own mind. However, it seems that
samyama is directed either on the
content of other's mind or one's own
mind, brings about the knowledge of
very nature of the mind substance
irrespective of one's own or other's it
gives rather a universal knowledge of
citta.

parajatisamvedana weTifasae= (VB,
VM, VBh III 18), knowledge of the
previous births of others or knowledge
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of one's own future births. Vacaspati
considers it to be the knowledge of the
previous births of others whereas VBh
explains it as knowledge of the future
births of oneself.

paratattva u¥awa (YSU II 18), highest
truth. Through the regular practice of
sravana, manana and nididhyasana on
atmamantra i.c. pranava one realizes
the paratattva.

paratantra wxa=x (SK 10), existing in the
service of others. They very existence
of vyakta (manifest world) is for the
sake of purusas'.

paradevata ge=ar (GS 11 40), synonym
for kundalini.

parapinda wfgug (SSP 1 13), Lord Siva.

parabrahma et (ABU 16, 17), highest
reality. The Sabdaksara has been
construed as transcendental or highest
brahman.

param W (YSU V 28, 29; HP 1V 37),
transcendent, one of the three forms of
brahman. Other two forms are gross
and subtle. The transcendent form is
said to be of the character of the moon.

paramapada wxaug (SSP 117, V 2),
supreme abode. One of the five causal
elements of 'anadyapinda’. It has five
characteristics-purity, subtlety,
immovability, infinity and untranscen-
dability.

paramamukti urasfda (NGB II 2),
absolute liberation. Indian tradition
talks of two types of liberation-
jivanmukti and paramamukti. The
difference between the two is that the
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later is the succeeding stage of
jivanmukti wherein there is no chance
of rebirth at all and in which one
becomes completely free from the
physical body.

paramarsi vty (SK 69), Kapila. He is
the sage who is supposed to be the
originator of Sankhya philosophy.

paramahamsa wwgs (HU 7), all perva-
ding brahman containing in himself
the sun and the moon, the omkara, the
Lord Siva, the gariga 7, kala and agni.
All these can be imagined as the various
parts of a swan (hamsa) as under:-

Sun and moon -wings
Omkara -head
Rudra (Siva) -face
Parvati and

the Ganga -two legs.

paramakasa uwateRTet (MBU 1V 2, 3;
ATU 7), one of the five members of
vyomapaficaka, the bahyabhyantar-
laksya of $§ambhavimudra (cf.
akasa). According to ATU, the other
four akasas are gunarahitakasa,
mahakasa, tattvakasa and surya-
kasa. It is here described as the pitch
dark sky gleaming like a twinkling star.

paramanu-1 gwmor-¢ (YS I 40), infini-
tely minute. It is open to citta' to
concentrate on an object having any
size from infinitely minute to extremely
large.

paramanu-2 wAroT-) (VB 11142, 44, 52,
53; IV 14), an indivisible portion of
dravya which is an organic whole
made up of paramanus. If a dravya

194

paramesvara

is divided into its parts, it ceases to be
that dravya.

paramatma-1 gHAT-2 (BY IX 136),
purusa’. Whatever soft and tasteful
food is produced by nature, it is for the
enjoyment of purusa® as vi§va, the
experiencer of the waking state. The
Monistic vedanta theory is that
brahman is immanent in all living
beings and is the introspector of the
various avasthas under different
names. As an introspector He is said to
be the enjoyer.

paramatma-2 u¥HTeHT-R (SSP 1 20),
supreme soul. One of the causal ele-
ment of anadyapinda. It has five
characteristics-eternal, impiercible,
incapable of being cut, incombustible
and indestructible.

paramadevi waRat (= citSakti) (YSU
VI 47), one of the five Saktis which is
here said to reside somewhere in the
middle of the head below the
brahmarandhra.

paramananda awa=g (SSP I 23), absol-
ute bliss, said to have five characte-
ristics. They are spanda, harsa, utsaha,
nihspanda and nityasukhatva.

paramartha gwaret (BY XII 5), absolute
(final) knowledge. Sankhya system of
philosophy is supposed to provide
absolute knowledge.

paramalaya gearera (BY IX 17), highest
abode. Omkara has been considered
to be the highest abode and thus very
important object for contemplation.

paramesvara q@veR (BY IX 31, 152),
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purusa®, who is all pervading and re-
mains hidden in everything. But He
does nothing for the ultimate good of
the person who is not devoted to Him
and does nothing to adore Him just as
ghee is hidden in the cow's milk but is
of on avail to us without our doing
something to obtain it.

parame$vari uwaveRt (HP 111 102),
kundalini.

paramodharma uwmerst (BY XI 34),
supreme code. A sacrifice, prescribed
conduct, self-restraint, non-injury,
offering a gift and the study of the
scriptures are the supreme codes.

pararandhra wz=er (VU V 30), one of
the four nadis? all of which are here
said to run inside the spinal column, the
other three being susumna, jvalanti
and nadartpini. These four nadis?
are called nadadharas.

paravairagya Werma (VM, VBh I 16),
superior detachment, in comparison to
aparavairagya. Non-attachment from
all the qualities, gunas, due to the
knowledge that the purusa is different
from the gunas.

parasariravesa wRr@w (YS, VB, VM
IIT 38), capability of entering into
another's body. This is attained through
the samyama on the cause of bondage
and also after achieving the knowledge
of working of the mind.

para-1 - (YKU III 18), unmanifested
speech. A strange psychology of speech
is propounded here. Speech is said to
sprout in the muladhara, where it
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remains unmanifested; it comes out
two-fold in the anahatacakra in the
chest; it appears in the form of a bud at
the viSuddhacakra and blossoms forth
in the vocal organs. The first of these
stages of development of vak is para'.

para-2 wr-2 (YSU VI 5), one of the hun-
dred and one nadis® It is the nadi?
which supports the susumna accor-
ding to this text. It is here said to be the
central nadi

parakasa wreter (MBU 12, 13;1V 2, 3),
transcendent akasa. One of the five
states during intermediate introspe-
ction. By constant practice when one
becomes the transcendent akasas, he
resembles the profound darkness
throbbing with the aspect of star. Other
four akasa states are-primordial akasa,
expanse of akasa, akasa of truth,
akasa of sun.

parartha-1 garei-g (YS 111 35), mistaking
oneself for another. The drsya is of the
nature of bhoga (enjoyment) only so
long as the citta (transmigrating soul)
mistakes himself to be the supreme
person and master. If he performs
samyama on the opposite of parartha,
i.e. on svartha (one's own reality), he
comes to know that he is not the
supreme soul, but only the sva (one's
own) of a svamin ¥ (master) i.e. a
purusa.

parartha-2 wef-3 (YS IV 24), dependent
on another. The citta is dependent even
for its existence as a citta, on the pu-
rusa to which it is related by samyoga.



parartha-3

Citta is jada and what it does, it does
by virtue of its samyoga with purusa.

parartha-3 wrei-3 (VB II 20, IV 24; SK

56), serving the purpose of another.
According to these authors, the citta'
is literally the servant of his master, the
purusa, and exists only to achieve the
master's end-His enjoyment and
liberation. But Patafijali does not seem
to have meant this by the expression
samhatyakaritva.

paravidya wifaen (PBU (U) 32), superior

knowledge, highest truth. This superior
knowledge can be attained by means
of truthfulness, austere penance and
also by adopting right ways of conduct
i.e. brahmacarya and by following
what is laid down in the upanisads.

parasakti-1 qaroifaa-¢ (YSU VI48; YCU

71), one of the five §aktis (powers). It
is said to reside in the middle of the
forehead. The seat of nada is said to
be the ajiacakra in YSU and, proba-
bly for this reason, this Ssakti is
described as nadarupa. According to
YCU, this sakti (energy) emanates
from the Absolute Reality as light
emanates from a flame, i.e. if brahman
is a flame, parasakti is its light. In
other words, it is not something literally
born out of brahman, but it is of
brahman and in brahman. If the
flame goes out there will be no light
and without the light there would be no
flame. Each is essential for the other.
This S$akti is therefore called
svayamjyotiratmika wE=aiaiicaes (self
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luminous). From this light the five
mahabhiitas (elements) are created in
order.

parasakti-2 wrtte -3 (SSP16), supreme

energy. This energy is an outcome of
nijasakti. Parasakti further gives birth
to the aparasakti. This triad of energy
is responsible for any worldly activity.

paricaya uf=rm (YTU 20; HP IV 74; VU

V 71), one of the four stages of pro-
gress in yoga®. Paricaya in this con-
text is paricaya of vayu, paricita
vayu* is said to enter the susumna
(spinal cord). Paricaya would, there-
fore, be that stages of progress in yoga*
at which vayu is tempered with agni
and reaches the head. Vayu* thus enri-
ched is in all probability the kundalini.
According to VU, in this state the body
is neither alive nor dead and again
yogi's vayu* does not fall from the
sahasrara.

paricitavayu ufifaearg (HP IV 19) vayu

which has been controlled by conti-
nuous practice of asanas, kumbhakas
and mudras is called paricitavayu.
This helps in arousal of kupgialini and
leading it towards susumna for
achieving manonmani state.

parinama-1 gRumm-¢ (YS 119, 11, 12,

15, 16; 1V 14, 32, 33; SK 16), apparen-
tly stationary individual reality appea-
ring on the surface of unceasing change
and existing as the same individual in
spite of it; e.g. a whirlpool which looks
like a stationery figure in spite of the
water being incessantly in motion; or
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an Zlatacakra 3TeAAsh. As water assu-
mes the forms of current, bubble, whirl-
pool, wave, etc., so gunas assume an
infinity of forms. The transmigrating
individual souls, the living bodies and
the lifeless objects are the various
special forms of the three gunas
(gunaparinamaviSesa). The transmigra-
ting souls are aindriya, made up of the
indriyas (karanas). The material
objects are bhautika. They are made up
of the mahabhiitas. Parinamas are
these stationary figures which stand out
on a moving ground. Their changing
laksanas and avasthas also are similar
parinamas. Parinamatah gz omeea:
therefore, means: by assuming different
forms. Prakrti operates by assuming
innumerable everchanging forms and
shapes as a result of the combination
of the three gunas in different
proportions.

parinama-2 uftorm- (YS IV 2), change
Jatyantaraparinama STTeT=RINoT is
taking another mode of being after
death.

parinamakrama ufomased (VB, VM 11
19), order of change or transformation
or successive transformation, with
reference to successive tanmatras, the
earlier tanmatras being the causes.
The subtle elements are the causes for
the further mutation in the five gross
elements.

parinamatraya o= (VB, VM 111
16), mutation. There are three
mutations-characteristics (dharma),
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qualities (laksana) and states
(avastha). The practice of samyama
on these three leads to the knowledge

of past and future.

parinamaduhkha aRvmmg:= (YS, VB,

VBh II 15), pain which necessarily
follows every pleasure enjoyed by
satisfying a desire. According to VB,
satisfaction of a desire does not bring
lasting pleasure; because as one desire
is satisfied another arises and there is
no end to this hankering for more and
more, which keeps a man always in
need and therefore unhappy. This is
how VB explains parinamaduhkha.
According to VBh, everything is pain-
ful even for one who is nota yogi. After
experiencing pleasure there arises
attachment and one starts wishing that
this pleasure be permanent which is not
possible, hence it ultimately becomes
the cause for suffering.

paritapa aftara (YS II 14), pain. Accor-

ding to the theory of karmaphala,
every vicious action is punished by an
experience of pain at some time or the
other in future.

paridrsta uRge (VB, VBhIII 15), percei-

vable through senses. One of the two
abilities of mind (citta). The other
ability of mind is aparidrsta. A
cognition which is achieved through
special mutation in the form of
modification is called paridrsta.

paridhanayukti uRemgfa (HP 111 108),

skill and care as is required for putting
a sword in the sheath.
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parinirmitava$avarti uRffiaasafa (VB
III 26), a class of gods residing in the
mahendraloka.

paripakva-1 ufvusea-2 (TBU I 45),
developed-advanced. Reference here is

pavana-1

of the vaiS§vartipya. That cause is the
avyakta?. This is one of the arguments
advanced by SK to prove the reality of
avyakta?, as infinite material cause of
the infinity of forms.

to those yogis who have mastered paroksa witer (SK 6), that which cannot

dhyana-here called brahmavrtti- and
who can get into that unmistakable
vrtti at will. These yogis advanced in
yoga®“,

paripakva-2 uRusa-3 = pakva ye= (YSU
125, 26; BU II (4) 4), one of the two
kinds of men, the other being apakva.

be perceived by the senses. Most of that
which is atindriya (beyond the range
of the sense) can be known by
anumana (inference) and which can-
not be known by anumana also is
known by aptagama (reliable testi-
mony).

In YSU this pakva (ripened) is said to  paryanka wds (VB 11 46), one of the few

be brought about by the fire of yoga*
and the pakvas are said to be ajada
and Sokavarjita ieratsia (happy). The

examples of asana given by VB. It is
not explained here. It may be the same
as garudasana.

two meanings of the word paripakva paryaya wata (VM III 54), respective

do not differ much.
paripirnacandramandala aftqutarg-
wugar (MBU II (1) 10), full moon-one
of the- divyariipas fesa&qu (divine
lights), which the yogis see as signs
indicating the approach of success in

feature or subordinate particulars,
characteristic of time (kala). Time as
the object not only includes past, pre-
sent and future but also their respective
features or subordinate particulars i.e.
their subdivisions.

§éambhavimudra. It is a tarakala- pavana-1ga=-¢ (GS IIT 7; HP II 66, I11

ksya-the vision of a bright full moon.
parimana ufemroer (SK 15), limits. All the
various forms of vyakta (the manifest
nature)-right from mahat to the guna-
parinamavisesas have their limits, i.e.
are not unlimited. These constitute the
vaiS§vartipya which includes all the
lingas-the prakrta entities with which
purusas’ have beginningless sam-
yoga. The number of such purusas’
and their requirements is infinite.
Hence there must be an infinite cause

74,1V 23, 51), internally aroused sensa-
tions which are experienced as a result
of practising yoga®. The yogis general-
ly experience a creeping sensation
along the spine which travels upwards.
When it is felt on top of the head the
journey of pavana is said to have come
to an end. Then another series of such
sensations is reported to start from the
same point in the spine, similarly rising
to the head. Yogis are advised to prac-
tise holding the sensation there.
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Maintenance of the centrally aroused
cutaneous sensation in the head is the
nabhomudra of Gheranda. The
nabhomudra of Goraksa, however,
seems to be the same as Gheranda's
khecari. In this mudra also pavana is
held in the head.

pavana-2 ya=-3 (HP I 45, 55 1I 39, 48,
49, 51, 57, 62, 64), breath. For per-
forming different types of pranayama
we have to inhale and exhale in
different ways. Pavana is one of the
words used for breath so manipulated.
For adopting padmasana, among other
things, breath is drawn slowly before
fixing the gaze on the tip of the nose.

pavana-3 ga=-3 (HP II 17), the humour
generally called vayu or vata in
Ayurvedic terminology.

pavana-4 ga=-¥ (HP II 26), motor imp-
ulse. The nervous impulse which pro-
pels the contents of the alimentary canal
is here referred to as apanapavana,
which raises the liquid in the stomach
to the throat for doing gaj akararﬁ.

pavana-5 ga=-4 (BY IX 47), that which
purifies is known as pavana. Synonym
of the element savitr. It is known by
different names depending on its action.
Due to the act of purification it is called
pavana.

pavanakriya qaAfsear (HP 1 55), practice
related with prana. These practices

different
pranayama, mudra etc.

pavanaprakopa wa=sta (HP II 17),
disorders of vata humour. The faulty

include varieties of
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pascimabhimukhaprakasa

practice of pranayama leads to the
disorders of vata humour causing dif-
ferent diseases like hiccup, asthma,
cough, pain in the head, ear and the
eyes.

pascimatana afyemar (HP I 28, 11 46;
YSUI112; GS I, 4, 26), the asana in
which the practicant stretches his legs
in the sitting posture, bends forward,
catches hold of his big toes with the
forefingers of his two hands and if
possible, rests his face on his knees-not
by bending them but by bending his
arms at the elbow. This posture need
not be maintained for more than three
minutes a duration which is to be
attained gradually by practice.

pascimavahi uf$erardt (HP 129), (direc-
ting the) passage of prana along the
back. The passage of prana referred
to here is the series of sensation felt in
the back which one experiences as
something rising up in the back.

pascimabhimukhaprakasa ufsemfirre
-ya1or (MBU 1I (2) 1), appearance of
the light which the yogi sees after the
signs of §ambhavimudra, called
tarakalaksyas. If a yogi sees the
tarakalaksya with his eyes open
(purnima drsti) and then closes his
eyes, the vision which he sees with the
eyes closed is a pascimabhimukha-
prakasa. Similarly, if he sees the tara-
kalaksya with eyes closed (amadrsti)
and then opens his eyes and sees some
other vision, then that would also be the
pascimabhimukhaprakasa. This
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sensation is thus an after image of an
internally aroused visual sensation,
which itself is not an after image of any
sensation.

pasyanti gea=tt (YKU III 18; YSU III
3), a stage of manifestation of vak
(speech). At this stage the energy of
speech (vak) is said to sprout into two
blades (cf. para'). According to YSU,
it is one of the $aktis of the goddess of
speech. Yogis are here said to see the
whole universe by dint of the know-
ledge of this Sakti. Those who meditate
on it hear an internally aroused sound
of rain.

pakayajiia arkas (BY VII 129), domestic

sacrifice. However, BY considers
pakayajna inferior in comparison to
the japayajna.

paficaratrika arserifaes (SSP VI 57), one

who knows the indestructibility
transformation of and non-recreation
from the pafica-mahabhutas is called
a pancaratrika. Here ratri indicates
the state of non-re-creation from the
elements of bhutas.

pani arfor (SK 26; TSB 5, 9), literally

hand. But it is the technical name of
one of the five action organs (karmen-
driyas). A karmendriya is nothing
like a muscle or a gland, which we
know as the two organs of action
(=behaviour). An indriya’ is itself
atindriya (= imperceptible). It can be
described as a faculty. It is energy
which transmigrates with the transmi-
grating soul. Without the indriyas no
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consciousness or behaviour would be
possible.

Pani is the karmendriya responsible
for all kinds of activity, with respect to
external objects, which do not imply a
change of place of the whole body. The
external limbs of the body are also
external objects for this purpose. The
function of pani is not only manual
work. Ability to work with feet or head
or another limb is also adana (function
of the pﬁlﬁndriya). Kicking, pushing,
heading etc. come under adana, though
typical adana is manipulation. The
term pani stands for the energy of a
special form which is responsible for
adana.

According to TSB, pani is one of the
five am$as of prthvi (the earth ele-
ment). Manas? which is somehow
associated with vayu?*, is here said to
be panyadhisthita.

pandarabindu urverfag (YCU 60-4),

Suklabindu-the secretion supposed to be
white. Combined with the lohita wifea
bindu?, which secretion is supposed to
be red, it is said to rise up along the
yogi'sback. Vayu'is said to drive these
bindus' upwards. But neither the
bindus' nor the vayu' is perceived.
What actually is felt by the yogis are
the cutaneous sensations inside, up
along the back, and it appears to them
that something is rising to their head.
This something is also sometimes
called bindu?.

patraarx (BY X1 22), eligible (adhikari).



pada

One in whom both jnana and tapa
(knowledge and mortification) are
fused together.

padaurg (SK 26; TSB 5, 9), literally foot.

Technically it is one of the five karme-
ndriyas (action-organs) in indriya’
responsible for viharana (= going from
one place to another). It is not the limb
which we call foot alone, as people
deprived of feet and legs also can move
about. If nothing else, they can roll.
This is also viharana. It appears that
bird's flight is also viharana. cf. pani.
According to TSB, it is one of the five
ams$as (forms) of prthvi (earth).
Buddhi', which is associated with agni
is here said to be padadhisthita.

padangustha arairss (VS 111 62, 65), the

big toes. One of the eighteen marma-
sthanas (vital points) used for the
practise of pratyahara. Padangustha
is the starting point of marmasthanas
and one has to start practising
pratyahara beginning from padan-
gustha.

payu-11urg-¢ (SK 26), the karmendriya

which is the ability and the tendency to
expel stool and urine when necessary,
the function called utsarga.

payu-2 ag-R (GS 145), the anus. For jala-

vasti one has to draw up water through
the rectum as high as the level of the
navel.

payumila grgqer (VS 111 63, 68), bottom

of the anus. Seventh vital point in the
series of eighteen vital points and its
distance from big toes is fortytwo
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fingers and nine fingers from the
middle of the thigh.

paraga gt (BY XI 11), one who has

gone beyond the tattvas and knows the
reality beyond it.

parthiva-1 uiféra-¢ (ANU 30), pertaining

to prthvi which is one of the five
tattvas® (mahabhiitas). The parthiva
tattva® is made up of the gandhatan-
matra which is supposed to have the
characteristics of all the five tanmatras
(VB 1II 19). In this Upanisad the
parthivatattva is said to be panca-
matra.

parthiva-2 qifa-3 (YSU V 31), one of

the five agnis (fires) in the body. This
fire is said to reside where the bile duct
opens into the duodenum.

parthivadharma uiferaest (VM 111 44),

properties of the earth element in its
gross (sthula) form. There are eleven
properties of earth element which are
shape, weight, roughness, resistance,
stability, sustenance, divisibility, endu-
rance, meagreness, hardness and use-
fulness.

pavamani uremrEtr (BY VII 22), a name

of the Vedic siikta recited for the pur-
pose of purification of the body after
taking bath.

pasastaka urgmea (SSP V 65), eight bin-

dings. Hatred, shyness, fear, doubt,
abhorrence, dynasty, conduct of the
family, race-these are recognised as the
eight bindings that are attached to jiva
and are removable through the
blessings of the guru only.
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pasini wiyER (GS III 3, 65), one of the
twentyfive mudras enumerated by
Gheranda. It consists in forming a kind
of tight noose with the feet thrown
round the neck. In addition to strength-
ening and developing the body. It helps
on arousing the kundalini $akti.

pasupata argraa (SSP VI42), Lord of the
creatures. Pasupata removes the
bondage of karma and protects all the

pindadhara

chapter. It discusses nine cakras, six-
teen adharas, three laksyas, and five
akasas. Other chapters are pindotpatti
(origin of the body), pindasamvitti
(knowledge of body), pindadhara (the
foundation of the body), pindapadayoh
samarasakaranam (the union of the
body with supreme reality) and
avadhutayogi laksanam (the
characteristics of an avadhiitayogi).

creatures. pindasamvitti frugsifata (SSP 13,111 1),

pingala-1 fimren-2 (KU 16; G 18, 20, 23;
TSM 70-1; HP III 73, 106; DBU 52,
55, YSU V 18, VI 6; SAU I (6) 5 (7)
1), one of the three most important
nadis® It is situated on the right side.
This nadi? runs from the navel region
to the head. Prana may rise along this
nadi or along ida or susumna. This

knowledge of the body. Nathayogis are
of the view that all the seven lokas,
seven patalas, seven oceans all the
rivers exist within the human body. A
yogi who knows the existence of all the
conscious (cetana) and unconscious
(jada) worlds within his body is
understood to have pindasamvitti.

nadi is said to run on the right side of  pindasiddhi favefafg (SSP V 12, 13),

the susumna and stirya is said to be its
presiding deity.

pingala-2 firren-2 (TSM 96-7; GS V 52;
HP II 10), the right nostril, presumably
served by some nerve fibres which

perfection of the body. When a yogi
realises the non-dual state of the self
and the paramapada (supreme state),
then he attains the perfection of the
body.

form part of pingala. cf. surya. pindanda fyusreg (ATU 9), the indivi-

pingala-3 famen-3 (VS 11 27, 28, 31, 36,
39, 65, 66), a nadi which exists on the
right side of susumna situated in the
kanda. It runs up to the end of right
nostril. Sun is said to move in pingala
nﬁ(.ﬁ. This is identified with right
nostril.

dual body, as opposed to brahmanda
the macrocosm. The taraka yogi is
advised to imagine that there are a sun
and a moon in the middle of his head,
as there are the sun and the moon out
in the sky and to try to see them by
anusandhana.

pindavicara fuvefe® (SSP13), discus-  pindadhara favzraw (SSP13, 1V 1), fou-

sion on the body. In SSP the theory of
natha has been explained in six
chapters. Pindavicara forms second

ndation of the body. There is a power
which is supposed to support all the
universe. This power itself is both a
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cause and effect of the whole world and
is called as indescribable, of the form
of wisdom, ever-awakened. This power
is known as pindadhara. Another
name of this power is nijasakti.

pindikarana fuvdimvur (TSB 7), the
visaya® of a jaivatanmatra obviously
that of rasa. It appears to be the name
given by TSB to the active principle in
the rasatanmatra which stimulates the
jaivatanmatra in the tongue (jihva).
Visaya in this context means the way
in which an organ is put in commission.
pindotpatti (garbholi) frveiaafs (ruifer)
(SSP I 69), origin of the body. When a
male and female intercourse at the time
favourable for conception (rtukala),
then the jiva with the association of
raja and virya (semen) comes into the
uterus. After staying ten months in the
uterus, it takes the bodily form and
comes out. This body consists of three
humours (vata, pitta, kapha) and
seven dhatus such as skin, blood, flesh,
etc. It is called garbholi pindotpatti.

pitta fasr (HP 11 28, 58, 65, V 12; VB III

29), one of the three fundamental
causes of diseases according to the
Ayurvedic system of medicine. It is
generally equated with the Greek
humour called yellow bile though the
Ayurvedic vata, pitta and kapha are
very different from them.

pittakostha fi=sis (HP V 3, 7), region
of bile (pitta). From the navel to chest
is considered to be the region of bile.
When vayu goes astray and accumu-
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lates in the region of pitta, it results in
pain in the chest, on both sides and in
the back.

pitha-1 dig-g (GS 1123, 33,39, 41; HP I
39, 40, 67), asana'

pitha-2 di3-3 (GS VI 12), a seat. For
sthuiladhyana the yogi is advised to
imagine his guru® on a seat decorated
with the mark, called nadabindu.

pitha-3 di3-3 (YSU1171-5), a dhyana-
sthana which is also the seat of God
on which dhyana is recommended.

piyiisa digw (GS III 28, 60; HP III 71),
nectar. As a result of the practice of
khecarimudra, the person experie-
nces the pleasurable sensations of
various juices. After having the taste
of salt, bitter, astringent, butter, milk,
ghee, honey etc. he lastly experiences
the taste of nectar. Nectar is said to be
coming from somamandala. It is
proptected from falling into the fire
(navel region), by the practice of
jalandharabandha. Nectar exists in
the water element also.

punya-1 gua-¢ (YSII 14; VB II 12, 30,
34,1V 6), an ethically good action. It is
supposed to bring happiness sooner or
later. That punya somehow brings
happiness is believed to be a super-
natural law. But Patafijali's siitra can
also be interpreted as meaning that the
person who leads an ethically good life
is happy because he does not feel the
pricks of conscience which make a man
unhappy. It would however be a far-
fetched interpretation.
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punya-2qug-R (YS133), virtuous person.
The yogi is advised to be happy with
the persons who perform virtuous deeds
and live an ethically good life.

punya-3 qug-3 (VB II 5), pure. One of
the implications of the klesa, avidya
is that when persons afflicted by this
klesa, as all of us are, take impure
things to be pure, e.g. the human body.

purusa-1 g&y-¢ (SK 3, 11, 17, 19, 21,
37, 55-61; YS 1 16, 24, 11 35, 49, 55,
IV 18), jna, which is not prakrti in
any sense. In other words, it is not
gunatmaka T (made of gunas).
There are many purusas'-each simple
in structure and discrete. Purusas' are
certainly real but their reality is not
objective and they are, therefore,
considered to be pure subjects. Gunas'

purusa-2

this experience or by the kle§as. The
person who is affected is purusa®a
combination of purusa and linga, and
as such he is devoid of cetana.
I$varakrsna often fails to distinguish
between the whole and the part, and
speaks as if purusa had avidya etc.
According to Patanjali, on the other
hand, purusa is never subjected to any
kind of pain and we cannot distinguish
between a purusa’ and a purusa’ in
this respect. It is only citta who suffers
and undergoes a change with every
experience. Thus no experience can be
attributed to purusa' except introspe-
ction of the citta with which he may
be in samyoga and the vrttis of that
citta’, if such an introspection can be
called experience (cf. purusa?).

alone are said to have objective reality. purusa-2 g&8-3 (SK 18, 36, 37, 65), a

The purusas' enjoy a reality of its own
kind. It is cetana itself (cf. acetana).

No purusa' is the material cause of any
effect. Hence purusas' are called
aprasavadharmis sroaadr. From these
facts, which I$varakrsna has himself
stated about purusa, he infers the
saksitva, kaivalya, madhyasthya,
drastrtva and akartrbhava of
purusa, though all this does not neces-
sarily follow from what he has said.
According to I$varakrsna, so long as
there is a linga' in samyoga with a
purusa’ it is natural that the latter be
subjected to the miseries of old age and
agony of death. But purusa', who is
cetana itself, is in no way affected by

combination of purusa' and linga'.
Tévarkrsna has given three arguments
to prove plurality of purusas, two of
which prove the plurality of purusas’-
not of purusas'. Isvarakrsna uses the
word purusa indiscriminately. The
purusa who is cetana, drastr etc. is
purusa', while the purusa who
transmigrates and behaves like a soul
devoid of cetana is purusa’. On attai-
ning kevalajiana a part of purusa’
survives as purusa, while the other part
disappears. This loose thinking is
natural. The combination is unique and
difficult to grasp. But this is the
Sankhya theory. Patafjali makes no
difference between purusa' and
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purusa’. For Pataiijali purusa' does
not transmigrate nor does he feel the
pain of disease or death.

purusa-3 g&y-3 (MBU I (4) 1,11 (1) 1,
MI(1)1-2,IV 1), brahman in man seen
as enjoying the avasthas called jagrat,
svapna, susupti and turya. cf. vi§va,
taijas and prajna.

purusa-4 ge5-¥ (BY IX, 135, 177, 184-
6), brahman the reality which is all
pervading and hence seen by yogis in
different places. It is not perceived as a
concrete object, but realised as the
ultimate Reality behind the object
sensed, perceived or imagined.

purusa-5 g&y-4 (BY IX 85), the supreme
being is called purusa because he is
visible everywhere, has thousand hands
and feet and pervades all over.

purusakhyati g&swnta (YS116; VB II
24), vivekakhyati.

purusajiiana q&SF= = purusadarsana
geuey (YS I 35; VB1 16), the recog-
nition on the part of citta' (the transmi-
grating soul) that he is not supreme and
that there is another without whom he
is nothing. Purusajiana is the know-
ledge of that other.

purusartha-1 geured-¢ (YS IV 34), the
need of being a citta' for a purusa'. A
citta! completely severing its connec-
tion with its purusa' and its disinte-
gration are two aspects of one and the
same phenomenon. Then the purusa’
left untouched by prakrti'. When a
krama is disintegrated it loses its
individuality and reverts to the original
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undifferentiated level of prakrti. This
is the end ($@nyata sr=ran) of purusa-
rtha.

purusartha-2 g&arei-3 (VB II 18-9; SK
31, 42, 69), bhoga and apavarga.
Drsya (gunatmaka reality) exists, acc-
ording to these writers, for the sake of
the bhoga and apavarga of the
purusas'. Purusa in this context
should be a linga' or citta' in samyoga
with a purusa' and purusartha the
bhoga and apavarga of purusa’, not
that of the purusa' with whom the
linga' has a samyoga. Nevertheless
this is their idea.

purusartha-3 geurei-3 (VM II 21), for
the purpose of purusa. It is the drfya
(seen), i.e., prakrti which serves the
essential purpose of seer (purusa). The
very purpose of the seen (drsya) is to
provide experience and means of eman-
cipation for the purusa. Therefore, the
very existence of prakrti is understood
to be purusartha.

pujyapada gwaarg (HP I 7), name of a
siddha yogi. Svatmarama has enume-
rated these names as a mark of saluta-
tion to those yogis.

puraka-1 @¥& -¢ =pura9 (BY VIII 9,
19,20, G47; GS156,1145,V 9, 53-4,
76; DU VI 12; YTU 50; SAU I (7) 7,
11, 13; HP 1I 36, 45, 68-9, 71-3, 111 25,
V 10, 19), one of the three components
of pranayama. It is the act of inhaling
(= filling the lungs with air).
BY explains puraka' as filling all the
nﬁ(ﬁs by inhalation. They speak as if
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the same prana which we inhale enters
the whole body. In fact when we inhale
we simultaneously experience certain
tactual sensations in different parts of
the body and as the two phenomena are
intimately related they refer to both in
the same terms. Afterall inhalation and
raising these sensations is the work of
the same elan vital.

puraka-2 qve& -? (TBU I 32), the belief
"I am Brahman." This Upanisad
decries straining of the respiratory
organs by controlled respiration and
considers viveka to be only object
yogis should try to achieve.

piiraka-3 @& -3 (BY VIII 22-23, 43),
the state of mind at the time of inhaling,
as opposed to the act of inhaling. In this
state, according to this text, the perfect
yogi becomes one with brahman.

puraka-4 @¥&-¥ (VM, VBh II 49), brea-
thing in the external air and holding it
in kostha (heart or lungs).

purita gfta (HP I 48), in its fulness. If at
the time of death the apanavayu rises
to the head again and again in its
fulness, i.e. carrying along with it agni',
citta' and all, the dying person gets
Supreme Realisation. Such apanavayu
appears to be a description of
kundalini'. The $akti which is here
said to be responsible for this realisation
is obviously the kundalini $akti.

purnagiri guifify (YSUI173,V 10), one
of the four pithas on the body. The
cakra (literally wheel) with twelve
spokes-anahata-is said to be situated
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in the chest and is called the purnagiri-
pitha. Probably these pithas are the
sthanas from where prana’can rise
and where it can rest. Prana’ rising
from the kamariipapitha (between
the sex organs and the anus) can rest at
purnagiri (in the chest), the jalan-
dhara (in the throat) on the uddiyana-
pitha (in the head).

purnatva guter (TBU I 42), perfection
(realisation of brahman). By practi-
sing brahmavrtti (= dhyana of
brahman) the yogi-realizes his true
self (i.e. brahman) and this is perfe-
ction. Brahmavrtti and piirnatva are
equated when the yog/ is advised to
practise puirnatva.

plirnima gfftar = paurnamasi refardt
(MBU II (1) 6; YKU III 1, 2), one of
the three drstis (gazes). When the
tarakalaksya is seen with eyes wide
open, this drsti is called parnima.
Practice of this is highly recommended.
This gaze is adopted at the time of
mantrajapa (reciting a sacred for-
mula), obviously accompanied with
dhyana. It is the best of the three gazes
and is highly praised by YKU.

purva-1 gd-¢ = purvataraka qeqre® =
purvatarakayoga qaarearT (ATU 8,
11). It is samanaska ¥¥=T%H
tarakayoga-anusandhana alone, the
uttaratarakayoga being amanaska
tarakayoga-$ambhavimudra. The
light which the yogi sees in this yoga
is not introspected as we understand by
the word introspection. It is attention
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fixed on an anusanddheya. Taraka-
yoga begins when an anusandheya is
seen and attended to. The yogi knows
it to be the light of the ultimate reality.
But this knowledge of brahman is

prthvi-3

the chest) and goes to the left ear. It
may be the never which serves the left
ear. In some contexts the word nﬁ(ﬁ is
used for the nerves of the autonomic
system.

manaska w=%% (mental). True reali- pusa-2 gar-: (VS 1I 31, 36, 39; BY IX

sation of brahman is amanaska. It
consists in the yogi being merged in
brahman during uttaratarakayoga.

93), one of the fourteen nadis situated
at the backside of pingala (right nostril)
and it goes upto the eyes (cf. kanda).

purva-2gd-3 (YS126), according to VB, prthvi-1 geat-f (VB I 18, 11 44, IV 14;

they are brahma, visnu and siva, who
in their turn, draw inspiration from
isvara.

purvajanma gaw= (VB II 9), previous
birth. 'May I not cease to live', 'May I
Live on and on'. This craving is not to
be raised in one who has no previous
experience of death. This statement of
VB approves of the concept of
purvajanma. The impressions of
purvajanma is responsible for abhi-
nivesa in present life.

purvajatijiana gaenfasr (YS, VB III
18), the knowledge of previous birth.
It becomes manifest through samyama
on the latent impressions.

purvardha gaief (ATU 8), purva =
purvatarakayoga.

VM III 44; TSM 2; G 69), one of the
five mahabhutas (elements), the
visesa of the aviSesagunaparva the
gandhatanmatra, which has the
characteristics of all the other tan-
matras. Hence prthvi has the
characteristics of all the other maha-
bhutas, besides its own, viz. solidity.
The essential feature of the tanmatra
in prthvi seems to be its ability to
stimulate the nose and bring about
smelling which is the function of the
jaivatanmatra (see TSB 7) in the
olfactory cells. Pg‘thvi is the object of
meditation in parthividharana (of G).
It is said to be yellow and four cornered
and vajra 51 (thunder bolt) is said to
be its emblem.

piirvotpanna gate= (SK 40), produced  prthvi-2 gesft-3 (TSM 135, 142), part of

before. The bhavairadhivasitalinga
e yentedferT (the transmigrating self)
is supposed to have been produced be-
fore it assumes a living body of the bha-
utikasarga, (i.c. a matapitrjavisesa).
pusa-1 gur-¢ (TSM 72; YSU V 22), one

the body from the knees to the feet. The
whole body is divided into five parts
which are given the same names as are
given to the five mahabhutas. The
whole material creation evolves out of
the mahabhutas, according to TSM.

of the principal nﬁgﬁsz. It emanates pg‘thvi-3 geaft-3 (VB 111 45, IV 14), any

from the hrtsthana g (region of

solid substance. By a successful
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samyama on the material side of
nature, the yogi acquires the ability to
enter solid substances.

prthvi-4 gest-¥ (VB I 32, IV 14), the
planet earth. By a successful samyama
on the internally aroused visual sensa-
tion localised inside the head the yogi
sees the beings moving about in the
region between the earth and the sky.

prthvi-5 gesfi-w (HP III 122), asana.

prthvijaya gesfisa (VS IV 10), control
over the earth element. By practising
dharana (concentration) on this
element along with its letter '/a' & and
the deity 'brahma’' for two hours and
by taking air (vayu) to the pg‘thvi
sthana in one's own body, i.e. mentally
imagining vayu to be in that region, one
attains victory over the earth element.

prthvisthana gesfrerr= (VS IV 6, 8-10),
region of earth. From toes (feet) to
knees is symbolically characterised as
the region of earth.

posana ggut (TSM 86), nourishing of the
body by providing food, etc. which is
said to be the function of the samana-
vayu. Posana is obviously the same
function as samikarana.

pauruseya gresg (BY XII 10), made,
related, written or constructed by man.
Bauddha, Lokayatika and Kuhakas
hold that Vedas are written by men and
therefore, they are pauruseya.

prakasa-1 yeror-¢ (YS II 21; VB 127,
IV 19), light. As a result of samyama
on the seen form of his body no light is
reflected by yogi's body. Hence nobody
can see the yogi.

208

prakrti-1

prakasa-2 weror-: (YSII 18, 52, 111 43),
knowledge, consciousness, which is the
function of the sattvaguna. As a result
of practising pranayama’ cognitive
ability increases, thinking becomes
clear, there is not much forgetfulness
and not many illusions. According to
VB, the klesa avidya also becomes
weak, as a result of which the yogi sees
the light which otherwise remains
concealed. The same result is obtained
by what VB calls mahavideha-
dharana.

prakasa-3 wamr-3 (SSP I 26), illumina-
tion, manifestation. It has five quali-
ties-(1) without any deviation; (2)
without particulars; (3) nirvikalpatva-
akind of knowledge or samadhi which
does not recognise the distinction be-
tween subject and object; (4) samata-
equanimity or poise; and (5) rest.

prakasya watea (SK 32), one of the three
functions of the karanas®. Prakasya
being object of cognitive conscious-
ness (that which is known-a visaya®)
that towards which the manas' (mind)
or the buddhindriyas (senses) are
directed, literally that which is ill-
umined by them. Prakasya is the act
of consciousness.

prakrti-1 wfa-¢ (VB III 48; SK 3, 11,
22,37, 55, 61; BY IX 183), one of the
two realities both of which are eternal
and ultimate and exist in their own
right-the other being purusa'. Cittas,
the vegetable kingdom, and all material
things are prakrtika. Only purusas'

are not.
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This is mulaprakrti, which is only a
potentiality of all kinds of change-the
changing reality-and is generally
known as pradhana. It corresponds to
Patanjali's alinga stage of differe-
ntiation in gunas' and is the primeval
matter of which mahat is the first form.
It is not itself the form of any other
matter.
According to BY, contemplation of
everything in prakrti' and of prakrti
in purusa’is also dhyana.

prakrti-2 gsfd-2 = mahat wee (SK 56),
gunas' in action (cf. prakrti' above).
The change that mahat displays is of
an infinity of patterns. This is its
vibhutva favea. Behind prakrti® is
prakrti' which also, being its cause and
essence is potentially gunatmaka
ToneAsh (of the nature of gunas).

prakrti-3 wfd-3 = pradhana’wem= =
linga' (SK 62, 65), the gunatmaka part
of purusa®. Purusa' in samyoga with
pradhana’ is purusa’- the transmigra-
ting soul-and every linga is necessarily
in samyoga with a purusa.

prakrti-4 wgfa-¥ (YS, VB IV 3), a pro-
cess of nature. Transmigration is acco-
rding to Patafijali, a natural process.
Every death occurs when the sum total
of conditions adequate for it to be
brought about, is complete. This means
that the exact time of death and rebirth
is not determined by one's merits and
demerits, but by natural conditions. Vir-
tue and vice only determine a pleasant
or painful future existence (cf. YS II
1). cf. prakrtyapura.
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prakrti-5 ugfa-u (YCU 72), the parasa-
kti. Sthulaprakrti is only parasakti
in the form of sthulasarira (body).

prakrti-6 wpfa-& (BY II 81), nature of
omkara.

prakrti-7 wgfa-w (BY XI 10), matter,
primary cause of the universe. He who
knows the modifications of prakrti is
known as wise in Vedas.

prakrti-8 wfa-¢ (SSP 1 59), nature of
individuals. It has five qualities (1)
desire, (2) greediness, (3) covetousness,
(4) expectation, and (5) falsehood.

prakrtipinda wsfafoug (SSP I 37),
physical body composed of twenty-five
elements of prakrti. According to SSP
1 38 to 42, each gross element has five
qualities and combining five qualities
of each element, they become twenty-
five. The physical body irrespective of
men and women, are composed of these
twenty-five qualities.

prakrtilaya wafaera (YS I 19; SK 45),
merged in prakrti’ (nature). Accor-
ding to Patanjali, prakrtilayatva is the
state of asamprajnata (yoga). It is said
to be spontaneous in the case of beings
known as prakrtilayas, which only
means that the prakrtilayas exist in the
state of prakrtilayatva. By their very
nature they are in the state of
asamprajnata (yoga).

prakrtilina wgfeeftr (VB I 24),
prakrtilaya.

prakrtyastakarupasthana ypressy-
= (YKU I 74), the dhyanasthana
at the top, i.e. the highest point, in the
head (cf. akasa®). Why it is called by
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this name is not quite clear. In the Gita
the eightfold prakrti’ of the Supreme
Being is said to consist of the five
mahabhutas/tanmatras (elements)
and the three antahkaranas (manas’,
buddhi® and ahankara). But SK
speaks of seven prakrtivikrtayah
uepidfagaa:. The eight-fold prakrti’
referred to here may be these seven plus
the pradhana. The meaning seems to
be that kundalini reaching the highest
point in her rise towards a yogi's head,
the yogi ceases to behave like a vi$esa
one, as he does not see the guna-
parinama-visesas, including himself.
He only sees the tattvantaraparinamas.

prakrtyapura gy (YS IV 2), fulfil-
ment of natural conditions for bringing
about an effect. According to Pataiijalli,
natural conditions are responsible for
death and a subsequent birth. But they
do not determine the form which the
next life will take. That is determined
by the structure of the citta' at the time
of death, i.e. the cumulative disposi-
tions formed in this and the previous
lives, as they stand at the time of death
of his body.

prakopa = (G 36), disorder. No ner-
vous disorders arise in him who prac-
tises chin-lock (jalandhara bandha).

praksalana wamerw (GS 1 23), the latter
part of bahiskrtadhauti. It consists in
standing in water coming up to the
navel, protruding the rectum by relea-
sing control of it and washing it with
hands so long as all the impurity is
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washed away and then withdrawing
this.

prakhya W pindasamvitti = prakasa
weter (VB 12, 11 15, 111 35, IV 14),
knowledge. The function of sattva-
guna is knowledge or consciousness.
Hence it may be said that there is more
of sattva? in men and animals than in
lifeless objects.

pracarasamvedana yEREaeq (YS III
38), knowing the technique of moving
the prana'? here and there in the body
and of leaving the body at will. This
latter skill, according to the comme-
ntators, is used for entering another
man's body.

pracitabha wfearsr (VB 111 26), literally,
rich in glory; one of the five classes of
gods who are the denizens of maharloka
Heareh. All these five classes of gods
have control over the mahabhutas and
live in the state of dhyana for 1000
kalpas &g (432,000 million years).

pracchardana wresd=1 (YS I 34),
expelling-throwing out completely. The
practice of suspending respiration for
a shorter or longer time after a complete
exhalation helps concentration. This
word is here used for exhalation.

prajalpa wstea (HP I 15), talking too much
by which a yogi's yoga gets futile.

prajapati wsmata (TSB 8), one of the
twelve devatas who enter the twelve
nadis? and preside over them.

prajiva wsfi@ (G 31), consciousness (=
knowledge). When the kundalini is
aroused, marut (= combined prana
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and apana') is propelled upwards
voluntarily. It is said to acquire the
characteristic of consciousness in the
sense that it is consciously carried
upwards.

prajna-1 wsr-¢ (YS 148, 49; VB 10,
43), plenary revelation. Nirvicara-
samapatti reveals the truth. When a
citta' (gets) merged in an object, the
citta' in the form of the object is the
prajina, or samadhiprajna. That is the
cittasvarupa at the moment.

prajna-2 w=m-? (YS 149), knowledge (=
cognitive consciousness). In this siitra
the word prajna is used in both senses
prajna' and prajna’ Knowledge
gained by testimony and inference is
also called prajna.

prajna-3 war-3 (VB 148), belief. When
the right belief is supported by
testimony, inference, as well as by
samapatti, that is superior yoga,
according to Vyasa.

prajna-4 wam-¥ (YS II 27), realization.
There are seven marginal realisations
implied in vivekakhyati. They are
called its prantabhumiprajna.

prajna-5 ysr-w (VBh120), discriminate
discernment of the form of direct
perception of the essence of either jiva
or brahman. This is one of the means
for a yogi to attain the highest
realisation.

prajhajyoti umrsaifa = bhiitendriyajayi
sRfsasrEt (VB 1 51), a yogi at the
third stage of progress in yoga. Such
yogis scrupulously guard what they
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have achieved and have the where-
withal to achieve that which is yet to
be achieved. They obviously have con-
trol over bhutas as well as indriyas
(material as well as immaterial nature).
VB considers them to be those who
have mastered the third of the sabija-
samadhis, viz. savicarasamapatti
(VB III 51).
prajnaprasada wsmsemg (VB 1 47),
plenary inspiration. When by nirvica-
rasamapatti, a person is thoroughly
inspired by the realization that he or she
is purusa’, who is entirely different
from the transmigrating self; then he or
she being free from all miseries, sees
all the others who are miserable, as if
he or she has risen much above them.
prajiialoka-1 ymretie-2 (VBh147), range
of sight called prajna. In the state of
nirvicara, the yogi is able to perceive
directly all the stages of subtle object
simultaneously. Therefore, it is descri-
bed as special range of sight. Vaisara-
dya and prajna are synonymous here.
prajnaloka-2 wamete-2 (YS, VB, VMIII
5), light of insight. As a result of
mastery over samyama, there arises
the light of insight of samadhi.
prajnaviveka wraniferat® (VB 1 20),
samadhiprajna. cf. samprajnata.
Samprajnata (yoga) is samadhi with
a prajna, which is some kind of con-
sciousness different from our ordinary
consciousness; because the knowing
citta® having merged in the content of
his consciousness there remains no
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distinction between the knower, the
known and the knowledge of the known
by the knower.

pranava-1 worg-¢ (YS 127; GS VI 11;

YTU 63-4; KU 3), name of I$vara.
Thinking of T§vara while repeating this
name to which active attention can
easily be given-is an aid to adopting to
introspective attitude and overcoming
the obstacles in the path of yoga.
According to GS, it is the sacred
monosyllabic mantra which is, for the
purposes of sthuladhyana, to be
visualised (as written) inside the
halaksa triangle in the ovary of the
twelve petalled lotus, which in its turn,
is to be imagined in the ovary of the
mahapadma.

After success in pranayama’ is attai-
ned by a yogi he is advised by YTU to
chant the sacred syllable prolonged as
much as possible. This is supposed to
eradicate the effects of the evil deeds
of the past and to remove all the
obstacles in the path of yoga®. As
success in yoga* begins to dawn the
yogi is said to be in the arambh-
avastha of yoga®. The three lokas, the
three Vedas, the three sandhyas, the
three svaras, the three agnis and the
three gunas are all supposed by this
Upanisad to be in the three letters of
this mantra!. The person who under-
stands these three and the half-letter at
the end of the mantra (the nasal sound)
is himself the all embracing ultimate
Reality. The akara (a) of aum moves
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the hrtpadma, ukara (u) opens it up,
and the makara (m) brings the nada
(centrally aroused sensation of sound).
The last half-syllable (ardhamatra)
37T is said to be ni§cala (unmov-
ing). Perhaps the idea is that in the end
there are no vibrations of the vocal
organs. One mental recitation counts as
one matra for the purposes of
pranayama’.

By YSH om is mentioned as one of the
padastha usey dhyeyas and is described
as situated in front of the nose along
with the §linya and anahata. The fruit
of contemplation on all these is
nirmala jnana (pure knowledge).

pranava-2 yutg-: (DBU 14, 17), the

Supreme Being (atma?). The light
which the yogi's mind sees between the
eyebrows for the purpose of tejo-
dhyana is here described as atma? in
the form of light (= tejomayabrahma

TSHISTET).

pranava-3 yuta-3 (VBh128), aum. VBh

quotes Garuda Purana while explaining
its meaning. The three syllables of
pranava represent the manifest
(vyakta), unmanifest (avayakta) and
the purusa. One who realises this
meaning of pranava, acquires one-
pointedness of mind.

pranavatmaka (pranayama) UuTaTcHeh

¢omaw) (VS I 1), having pranava
as an essential component. VS while
describing pranayama exclusively
connects it with pranava. The three
phases of pranayama, namely-
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puraka, kumbhaka and recaka are
represented by the three letters of
pranava, A, U, and M, respectively.

pranamitva yonifires (VB IV 14), causing
pressure. Air causes pressure on the
skin and the atmosphere on the internal
organs. Hence air is called pranami
worEr by VB in 111 44.

pranidhana wforer (VB 129; VBh 123,
28), devotion. It is a special kind of
abstract thought which ultimately leads
to asamprajnata samadhi. According
to VBh, meditation on brahma along
with the recitation of pranava (om) is
pranidhana.

pratanu we=] (VBh II 2), weakening,
reducing the quality of. The yoga in the
form of action attenuates afflictions
(kle$as) by which the subliminal impre-
ssion are not able to rise again during
the state of jivanmukti.

pratipaksabhavana ufquersres (YS 11
33, 34), reminding oneself of the other
side of the picture in the context of the
danger of yielding to temptation of
himsa etc.

pratipat ufqua (YKU III 1, 2; MBU II
(1) 6), one of the three kinds of gazes
adopted at the time of abhyasa
(dhyana and japa). It consists in
keeping the eyes half open.
MBU calls it one of the three drstis'
(gazes). When the tarakalaksya is
seen with eyes half-closed, the drsti'
is called pratipat.
Pratipat is the first day of the each
lunar fortnight of the month.
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pratipatti fqafe (YS, VB, 111 53), disti-
nctive knowledge or knowledge born
of discrimination which is free from
doubt.

pratiprasava-1 ufawga-¢ (YS II 10, IV
34, VM 1V 34), a citta' reverting to the
alinga (perfectly undifferentiated)
state, which is the prime matter, by
losing its identity as well as its
characteristic of being predominantly
sattvika and shedding all its practical
as well as scientifically real forms. A
citta as an individual vanishes in
asmita. Asmita vanishes in linga-
matra and when this disappears
nothing but alinga remains. This is
pratiprasava.

pratiprasava-2 ufqsma-3 (VBh 11 10, I
50, IV 34), involution. It is opposed to
prasava (evolution, generation, or
birth). This is the highest state wherein
the elements of prakrti return to their
own cause leading to the isolation of
the drasta.

pratibha ufqur (VB 111 54), plenary inspi-
ration. When by being fully successful
in samyama a yogi gets perfectly
inspired he can hear, feel, and smell
what people cannot do through their
sense organs. In other words, he
becomes omniscient in the matter of
perceptions.

pratisamvedana wfagaes (VB IV 19),
introspection; purusa' is the introspe-
ctor (pratisam vedi Yiawer)) of mental
processes. Citta? (mind) cannot
introspect its own processes.
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It can only introspect the psychological
objects of those processes. Though
introspection is not quite the correct
word for the purusas' apprehension of
the processes of its citta?, it is better
than seeing.
pratisarga wfqast (VB I11 51), pratipra-
sava, which consists in the reverse
evolution of the transmigrating soul
into indeterminate primeval nature.
pratyakcetana-1 yeaia=-¢ (VM 1 29),
avidyavan 3ffe=iar purusa’.
pratyakcetana-2 yeea=-3 (VM I124),
purugal. cf. pratyakcetana.
pratyakcetana werear (YS I 29), the
introspective attitude which a devotee
of God acquires. He begins to wonder
how he got into this mess and is keen
to get out of it. Pratyakcetanadhi-
gama is the adoption of this attitude.
pratyakcetanadhigama SeqeRiqATRATH
(VB 1 29), a different interpretation of
the term pratyakcetanadhigama used
in YS I 29, Vyasa and other commen-
tators think that the yogi who recites
the mantra® om gets the knowledge of
purusa' by analogy. But a more
consistent interpretation of this sirtra
seems to be that, as a result of devotion
to i$vara and recitation of the mantra®,
the om, yogi develops the introspective
attitude.
Knowledge of purusa’, according to
Pataijali, does not seem to be so easy
to acquire.
The compound can thus be resolved in
two different ways. These commenta-
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tors resolve it as pratyakcetana' +
adhigama. The more correct way,
however, is to understand it as
pratyakcetana + adhigama.
pratyaktva weaeea (TBU I 38), being
inside, here brahman who resides
within everybody in the form of
caitanya (a conscious being).
Vrttivismarana grafaeRor (stopping of
cittavrttis) is to be practised until
brahman is seen the yogi spontane-
ously and instantaneously. Samadhi
itself is not the goal. Realisation of
brahman should be aimed at.
pratyaksa-1 y=r&r-¢ (YS, VB17), sense-
perception- one of the three ways of
obtaining dependable knowledge.
pratyaksa-2 y=aer-2 (VB I 32), direct
experience. In this sense there can be
yogaja (aTsT) pratyaksa also, which
is not a cittavrtti.
pratyaksa-3 u=&r-3 (GS 19, 11), one of
the seven sadhanas (practices) of
ghatasthayoga (hathayoga). It is
achieved by the practice of dhyana. It
helps in knowing the atma, not merely
by reasoning, nor by sense-perception,
but by means of a still more direct
apprehension. It can be said to be a
mystic knowledge in so far as only the
person who has it knows what it is.
According to Goraksa, atmajnana
(knowledge of the atma) is
atmasamsthiti gt (identity with
atma), which is the ultimate object of
yoga and which is mukti (liberation)
itself.
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According to Gheranda, though atma-
pratyaksa is obtained by samadhi, it
may be that the atmapratyaksa of
Gheranda is not exactly the same as
tattvasamsthiti areifeafd  (abiding in
state of realisation) of Goraksa.
pratyaksakaranapaiicaka WegaT&¥oT-
gsaa (SSP161), The five instruments
of perception. These are action, desire,
moon, sun and fire.
pratyaksayajana weaerasi (BVU 53,
57), a kind of yoga® in which the yogi
sees clearly in his own body the niskala
(undifferentiated) hamsa (brahman).
First the yogi practises pranayama’
with recaka (expiration), puraka (in-
spiration) and kumbhaka (suspension
of breathing) for three hours everyday.
Then he performs namaskarayoga
and jAanamudra, which is not just a
posture of the body but essentially a
state of the mind. In BVU 64 the verb
prakalpayet yeeaad (do with the mind)
is used instead of dharayet g (adopt)
and in 66 paramahamsa is described
as jnanamudratmariipaka (of the nature
of jiana). If pratyaksayajana is suc-
cessful, the yogi sees in his own body
the niskalabindu i.e. the brahman.
Pratyaksayajana is thus a kind of
dhyanayoga.

pratyagatma wemenn (PBU (U) 16), in-

dividual soul. This is isolated state of
jiva but affected by maya.

pratyaya-1 ye=-¢ (YS I 18, III 2, 12,

17, 19), content of a citta or of
samapatti.
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pratyaya-2 wega-? (YS119), implication,

asamprajnata nirodha is implied in
the very mode of existence of
prakrtilaya. It is bhavapratyaya for
him.

pratyaya-3 we=a-3 (YS 1120), cittavrtti.

Although purusa’ is not prakrta yigha
(a natural phenomenon). He intro-
spects the processes and contents of
consciousness as well as the vrtti-less
citta, which are all natural phenomena.

pratyaya-4 we=-¥ (YS III 35, IV 27),

belief. It is not just a passing mental
process, but a part and parcel of the
structure of mind, and is abiding. It is
the knowledge on the basis of which
we are justified in acting as we are
morally certain about it.

pratyaya-5 weqa-u (SK 46), experiences.

An infinite variety of experiences is
made available by buddhi to purusa’®.
These are placed by I§varakrsna in four
broad divisions- viparyaya, asakti,
tusti and siddhi- which are subdivided
to form as many as fifty kinds of
experiences. And there are innumerable
varieties of each kind of experience. All
this diversity is caused by the three
gunas mixing in different proportions.
Although
predominantly sattvika affair, rajas

experience is a

and tamas also play their part in it and
the three together produce a variety of
sattvika phenomena, which can them-
selves be arranged in a sattvika-
tamasa scale. These experiences are
marks of success and failure in the long
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course of progress towards the
attainment of kevalajnana. They
constitute what I$varakrsna calls the
pratyayasarga.

pratyaya-6 w=a-g (VM1 10, 18), cause.

Asamprajnata (yoga) is (YS118) said
to be preceded by the practice of the
cause of vrtti- lessness (a state in which
there are no mental processes) and
nidra (YS I 10) to be the cause of the
absence of jagrat, svapna and susupti.

pratyaya-7 wegg-9 (YS 110; VB II 23),

that which they call so and so, that
which is believed to be so and so. Nidra
is the vrtti of which the content is that
which they call abhava?. Similarly, one
can have no idea of drsya’ or the
drasta alone without thinking of that
which is known as the other. Drasta
and drsya’ are relative terms. This is
what Vyasa means.

pratyayakarana u@esrur (VB 1T 28),

when the knowledge about the unseen
object comes through seen object it is
called pratyayakarana, for example
the knowledge of fire due to smoke

seen.

pratyayatmaka wears (VB I 15),

having the nature of cognition. The
perceived mind (paridrstacitta) has
the nature of cognition as opposed to
unperceived mind aparidrstacitta
having the nature of the latent impres-
sions of the objects only (cf. vastuma-
tratmaka).

pratyayanupasya Searasa (YS, VBh

II 20), witness for the modifications of
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mind. A contradictory quality of
drasta, who even being pure witness
for the modifications of mind, i.e., he
is aware of the modification which
pertains to the mind and being aware
of that modification, he appears to be
similar to that though he is dissimilar
to it.

pratyavaya e (BG I140; BY XI 2),

harm, chances of incurring sin owing
to the defects in the utterance of
mantras. If in the performances of the
rituals prescribed by the Vedas there
be such defects then these observances,
instead of producing the desired fruit,
result in harm to the performer. BY
declares that while following yogic
path, there is no chance of incurring sin
since obstacles, defects, etc. cannot
exist on account of everything being
done in accordance with yoga.

pratyaharana wemexur (G 55), drawing.

The centre in the navel draws towards
itself the stream of nectar flowing from
the centre at the base of the palate. The
former is called bhaskara vy (the
sun), and the latter candra, (the moon).

pratyahara-1 wemer-¢ (YSII29, 54-55;

MBU I (1) 7), withdrawal from the
objects of feeling and desire. In the ab-
sence of cittavrttis (cognitive mental
processes), there remains only the
svariupa of citta with pratyahara of
indriyas (the affective - conative
aspects of citta) which withdraw from
their respective objects as if it were in
imitation of cittasvarupa. What
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nirodha is for vrttis' of citta?, pratya-
hara is for its indriya's. Pratyahara
is one of the eight components of yoga'
and is comparatively a bahiranga
(external member) as it has to do with
the objects existing in the world
outside. Indriyarthebhyah manoni-
rodhanam gfegameie: FAIARIEAH
(withdrawal of mental processes from
the indriyas) of MBU is the same as
svavisayasamprayoga @eaearaw=T of
the indriyas' for YS. It is pratyahara.

pratyahara-2 wemR-2 (BY VIII 1, 32,

50-2, IX 35, X1I 46), Yajnavalkya has
used this word in a very wide sense. It
includes pratyahara'. But in addition
to that the term also covers control of
prana’, of which the sphere of action
is the whole body, cittavrttinirodha,
control of manas, buddhi and ahan-
kara and repeated attempt of vairaja.

pratyahara-3 uaER-3 (GS1V 1-7), liter-

ally means drawing back. It is psycho-
logical process to restrain the mind
from various objects. Mind usually
goes out to the five kinds of objects
(hearing, touching, sight, tasting, and
smelling) through the channel of five
sense organs (i.e., ear, touch, eye,
tongue, and nose) respectively. Accor-
dingly the pratyahara is five-fold. It
destroys the enemies like desire and
passion etc.

pratyahara-4 yaer-¥ (VS III 57, 61),

one of the eight-fold yoga enumerated
by Vasistha. Pratyahara usually
means withdrawal of sense organs but
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Vasistha describes three other different
ways to practise it besides the tradi-
tional method; (1) visualising every
object to be Atman within oneself, (2)
performance of nityakarmas mentally
without any external means, and (3)
holding the vayu successively at the
eighteen vital points.

pratyahara-5 gawr-u (G 54-55), acco-

rding to Goraksa, pratyahara is
achieved through viparitakarani
mudra. It consists in upholding the
nectar oozing from the moon and not
allowing it to go down to be consumed
by the sun in the navel region. This
description of pratyahara is somewhat
unique and not available in any other
yogic texts.

pratyahara-6 yeer-€ (SSPII36), con-

trol of mind, intellect, ego and citta-
the four internal organs-is called
pratyahara, because these four inter-
nal organs are responsible for giving
consciousness to the sense organs.

pratyupabhoga a=raiT (SK 37), bhoga

which is in fact the experience of men
and animals but is introspected by
purusa'. Puruga‘ is therefore, said to
see the bhoga and apavarga of his
citta (cf. YS II 18). This is his
pratyupabhoga. Purusa' does not
really enjoy or reject or suffer accor-
ding to Patafijali.

I$varakrsna, however, believes that
purusa suffers the miseries of old age
and the agony of death. He would
therefore, enjoy the pleasures also. All
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this would be his pratyupabhoga
arranged for him by buddhi.
prathamanga wermit (HP117), first com-
ponent, here, the asanas. Svatmarama
mentions four components of hatha-
yoga such as asana, kumbhaka,
mudra, and nadanusandhana. These
are gradual steps in the practice of
hathayoga. Svatmarama, however,
does not include yama and niyama as
the components of yoga. At one place,
he says that mitahara is best among
the yamas and ahimsa is best among
the niyamas which shows that he was
familiar with these terms and their
importance in the practice of yoga. Yet,
he does not take them as essential
components of his hathayoga.
pradipa w&w (SK 13,36), light. Two
different things are compared to light
in these two karikas. The comparison
of indriyas to light in 36 can be easily
understood. In SK13, however, guna-
vrtti is compared to light. Sarikhyataru-
vasanta Hieaasad=1 quotes millatantra
et where vrtti is described as
bhagagunabhyarthantaravrtti WHOT-
wirgra. This affords a clue to the
meaning of this simile. Gunavrtti is
an arthantara 3=R vrtti (a new thing
arising out of a mixture of its compon-
ents e.g., water from a chemical compo-
sition of hydrogen and oxygen), just as
light is. The meaning may be that the
composition of the three gunas gives
rise to innumerable new phenomena
just as a chemical composition of many
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things produces light. The three gunas

having different characteristics
combine to produce individual living
and non-living beings.

pradhana-1 wem-¢ (SK 11, 37; BY III
25, IX 184), prakrti'.

pradhana-2 warr-3 (SK 21, 57, 68),
prakrti = linga'.

pradhanajaya werera (Y S 11148), cong-
uest of the primordial material cause.
VB explains it as mastery over all
evolving causes (prakrti) and evolved
effects (vikara).

prabodha water (SSP I 24), awareness or
awakening. It has five qualities: (1)
udaya,-rising, prosperity, (2) ullasa-
splendour, (3) avabhasa-manifestation,
(4) vikasa-development, and (5)
prabha-lustre.

prabhava wra (G 82), brilliance, like that
of lightening, appears in the hrtpadma
(the centre in the chest) when it is
pierced by pranayama’, i.e. as the
result of a successful practice of
pranayama’.

prabhu wyy (YS IV 18), the lord, i.e.
purusa. Purusa is unchangeable; yet
the state of citta or object cognised by
citta is always known to him, and
therefore purusa is prabhu.

prabhudeva wea (HP I 8), name of one
of the great siddhas of hathayoga.

prabhita wa (SK 39), material objects
from the mocroscopically small parti-
cles of matter to the biggest masses like
the earth. The bhutas are ordinarily
supposed to be the §anta, ghora and
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midha visesas. But according to
I$varakrsna, the §anta, ghora and
miidha visesas are the suksmas,
matapitrjas and prabhitas, in which
predominate sattva, rajas and tamas
respectively. These are the various
kinds of forms which the bhutas take.

pramattata srerererr (YKU I 59),

pramada.

prama wat (VM I 17), valid knowledge.

Prama is true knowledge of an object
not cognised earlier.

pramana-1 ymmoT-¢ (SK 4; YS 16, 7),

source of belief. We belive what we
perceive or infer or learn from reliable
testimony. Hence perception, inference
and testimony are called pramanas.
We act according to our beliefs, though
they sometimes prove to be wrong.
Knowledge gained by the pramanas
is not necessarily correct knowledge.
But for those who are not yogis these
are the only methods of gaining correct
knowledge hence this class of
cittavrttis. If knowledge gained by one
pramana contradicts that gained from
another pramana, only one of them
can be correct. It is only when the
knowledge acquired through different
pramanas forms a consistent
systematic whole that it is believed to
be correct knowledge.

pramana-2 yAmoT-] (BGII1 21, XVI 24),

authentic source of knowledge, autho-
rity. Path shown by a superior person
becomes authority for an ordinary
person. But the scriptures are authority

in themselves.
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pramada g (YS, VB, VBh I 30),

negligence, one of the nine antarayas.
Vyasa understands it as the lack of
dedicated practice of the means to
concentration. VBh understands
pramada as the lack of enthusiasm in
the practice of yoga due to phlegm and
tamas. Phlegm leads to the heaviness
of the body and tamas is heaviness of
the mind and therefore lack of activity.

pramadi wmeY (HP V 1), erroneous

practitioner. According to Svatma-
rama, one who practises yoga erroneo-
usly, especially pranayama, suffers
from diseases of vata, pitta and kapha.

prameya twRT (SK 4), dependable

knowledge. The process of having such
knowledge is pramana. The know-
ledge which is so acquired is prameya.
It would not be wrong to say, therefore,
that prameya is knowledge or belief.
One believes that which one perceives,
or infers from what one has perceived
or hears from a reliable person, or reads
in an authentic book so long as it is not
contradicted to knowledge from
another pramana.

prayatna wat (YS II 47), effort, Prayat-

nasaithilya w=reTsiieres is, therefore,
minimizing of effort of every kind.
According to the old Sanskrit termino-
logy, even the reflexes which are
responsible for maintaining life come
under prayatna. Yogis practise asana’
so that they might get accustomed to
remain effortless in this sense for
sometime.
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prayaga want (DU IV 49), name of a holy

place situated in the region of the heart.

prayasa war@ (HP I 15), exertion. Yogic

practices get futile by over effort
leading to exertion. Therefore these
practices should be done without any
undue exertion. This is supported by the
concept of Prayatna$aithilya in YS 1I
47. Prayasa is one of the six disturbing
factors. The other five factors are
niyamagraha, janasanga, atyahara,
prajalpa and laulya.

pralaya-1 wer@-2 (SK 69), disappearance.

The pralaya of all kinds of visesa-
viSesabhiitas fagtsnfastse including
suiksma, matapitrja and prabhuta
viSesa is one of the three topics discus-
sed in the purusarthajiiana W?jaﬂ
propounded by Kapila, which is con-
tained in the Karikas. Bhiitani sam in
this context include mahat and all the
forms which it takes. Pralaya is their
disappearance.

pralaya-2 ye=-3 (BG XIV 14-15), dissol-

ution, death. Death during domination
of sattva leads to the highest world;
during rajas one is born again to
perform the action and during tamas,
one is born in lower species.

pravrttamatrajyoti TgsraBeIfa =
prathamakalpika wermerfeqss (VB 111
51), a yogi at the first stage of success
in yoga. Jyoti here may mean the jyoti
of the jyotigmatipravg‘tti (centrally
aroused visual sensation) or it may
mean intuitive knowledge gained by
samyama, as VM and VB think. Acco-
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rding to the latter meaning, though a
yogi at this first stage of development
is unable to know the whole truth intui-
tively, he can know some objects as yet
unknown by performing samyama on
them.

pravrtti-1 wgfa-g (YS 135, 11 25), vivid

sensation not caused by any external
stimulation. It may be a cortical sensa-
tion caused by a direct stimulation of a
cerebral centre. A pravrtti facilitates
dharana (concentration).

pravrtti-2 wgfa- (YS IV 5; VB II 23),

urge, dispositions to action. While
asmitamatra (YS IV 4) is one, the
cittas' are many, the individual differ-
ence among the cittas being of different
disposition to action in them. The
material of which cittas' are made,
comes from asmitamatra.
According to SK, there is an inner urge
in every purusa’® to do this and that
which ultimately proves to be in his
interest. Reference is to the search for
the surest means of getting rid of pain.
That 'means' is kevalajnana, which
brings kaivalya. [$varakrsna attributes
this urge to pradhana. The meaning
is that it is by virtue of this component
that a purusa’ is equipped with this
urge. The presence of this urge in every
purusa is also an argument given by
I$varakrsna in support of the thesis that
there are individual purusas.

pravrtti-3 wgfa-3 (SK 12; VB2, 11 15,

IV 3), activity. It is one of the three
functions of the gunas' the other two
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being knowing and retrading activity.
Obviously it is the function of rajas',
while prakasa is that of sattva® and
niyamana, that of tamas®. Rajas',
therefore, is that which moves. It may
well be called energy or source of
energy.

Sattva and tamas are also movements.
But sattva-dominant movements are
too fast and tamas-dominant ones too
slow to be noticed, the rajas move-
ments are of intermediate frequencies.
They can be called apparent move-
ments.

pravrtti-4 werfer-¥ (SK 15), actual
existence, happening, appearing. The
innumerable particular existents would
not be there if there was nothing corres-
ponding to them as their potentiality-
sakti-which becomes actual. This is
advanced by I$varakrsna as one of the
proofs of the reality of prakrti, which
is the potentiality of everything that
actually exists.

pravrtti-5 werfa-w (BY XI 39, 46),
attached duty, one of the two-fold
Vedic duties. To perform the daily
duties according to the rules of one's
asrama and looking after the family
members (wife, sons) is called
pravrtta karma. One who performs
these duties, attains celestial world.

prasanta won=t (ANU 14), a person, pres-

umably a yogi, who does not perceive
(by seeing, hearing, or touching), the
objects around him. Obviously
smelling and tasting are not excluded.
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Prasanti went=1 (profound peace) is not
mentioned as a yoganga, or a part of
yoganga; but the description of a
prasanta person follows that of kum-
bhaka', which shows that prasanti
follows upon a successful practice of
kumbhaka'.

prasvasa uvar® (YS II 49), exhalation.

But inhalation (§vasa) and exhalation
(prasvasa) are stopped in the state of
pranayama’ as Pataiijali defines it.

prasankhyana s (YS IV 29), reali-

zation that every thing prakrtika is
other than purusa and that even the
citta’, which realizes the truth is not the
real self. Even after such realization
there is the possibility of a relapse. Only
when realization is free from all set-
backs there is, in Patadijali's words,
sarvatha (for all the time) viveka-
khyati, by virtue of which the yogi is
in the state which Patanjali calls
dharmameghasamadhi.

prasava yerer (SK 11, 65), assuming

forms. Vyakta (manifest nature) and
for that matter avyakta (the unmani-
fest) also assumes various forms. All
the vyaktas are forms of avyakta?, yet
they are not called avyakta® which in
itself has no form. Avyakta® is called
prasavadbarmf TIETeIeTET because,
although it is formless as avyakta? or
pradhana, it can assume forms. When
it does so it becomes vyakta.

prasadana yare= (YS, VM I 33), purifi-

cation. VM considers the opposites of
maitri (friendship), karuna (sympa-
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thy), mudita (happiness) and upeksa
(indifference) which bring about
cittaprasadana to be impurities.
Hence the practice of these virtues is
purifying. Perhaps a more appropriate
meaning of cittaprasadana in this
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prakamya urwr= (VB III 45), getting

whatever one desires, one of the well-
known eight siddhis®. It is attained by
performing samyama on the material
aspect of prakrti (nature) at different
levels of differentiation.

context would be serenity of mind.
prasiddhi wfafg (SK 6), dependable
knowledge. Mostly knowledge is

prakrta st (BY IX 72), natural.
Immortality is defined as prakrta.
prakrtika wigfa® (SK 43), natural,

gained by sense-perception; the
knowledge of imperceptible objects is
gained by inference. That which is
neither perceived nor inferred, is
believed on the strength of testimony.

prasupta s (YS 11 4; VM 11 10),

dormant. Prasupti 9 is the third stage
of inactivity of the Kklesas. This is the

innate, unlearnt. Some bhavas are
acquired, some are natural and some
such that though they are acquired with
difficulty by ordinary persons, they are
fully developed without any effort on
their part in the minds of people of
extraordinary ability like Kapila. This
is T§varakrsna's theory.

condition of one's klesa in the state of ~prakrtikabandha ursfasa=er (VBh124),

dharmameghasamadhi'. The klesas
are then perfectly sterile even before
pratiprasava (dissolution of the citta'
in which they inhere), though they
disappear only with pratiprasava (cf.
YS II 10). The Kle§as remain in the
citta' so long as it is not dis-integrated.
But in the state of dharmamegha-
samadhi', before actual dissolution,
they remain perfectly inactive, as if they
were not there at all. This is what Vyasa
means by dagdhabijakalpa (like fry-
seed).

prasvedajanana y&gs== (TSM 104),

generating perspiration. The initial state
of pranayama causes perspiration.

prahara wgr (HP III 108), three hours,

therefore, praharardha means ninety
minutes.

prakrtika bondage. One of the three
bondages recognised by sankhyas. The
bondage of prakrtilayas is called
prakrtika bandha. Here remains the
sense of 'T' in the eight prakrtis i.e.,
mahat, ahankara, manas, and the five
tanmatras. Other two bandhas are
vaikarika bandha and daksina
bandha.

prajapatya ursttaea (VB 111 26), mahar-

loka weeiten. It is one of the regions in
space-the fourth world. As VB explains
YS III 26, by samyama on the sun the
yogi gets an intuitive knowledge of all
the worlds in space i.e. the entire
universe.

prajfia-1 wa-2 (YKU III 21; YCU 2),

one of the three purusas® (cf. taijas).
For YCU it is one of the four purusas’
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(introspectors of the experiences of the
various states in which human beings
live). Prajna is the experiencer of the
ananda (bliss) of susupti (dreamless
sleep). The enjoyer of the waking,
dreaming, sleeping without dreaming
and the state beyond that is in fact the
atma’ (the Supreme Reality in us). It
is given various aspects and is said to
be this purusa® or that. The atma? is
visva. It is taijas. It is prajna. It is
para.

prajia-2 yrw-2 (BY 1191, 92), omkara,

being one, is divided into three stages.
When it is situated in the space of heart,
it is called prajna. It is also known as
anandabhuk. The other two stages are
sthula and prakrtibhuk.

prana-1wmur-¢ (G 24-9,38,42; BY 1122,

IX 33), respiration-one of the five
principal vayus (the other four being
apana, samana, udana and vyana),
the autonomic relfex functions.
I$varakrsna tells us that the five vayus
are samanyakaranavrttis, i.e. they
are the combined function of all the
thirteen karanas (Karika 29), They are
thus the functions of the jiva' (living
being) and no wonder Vyasa gives the
name jivana to them. He calls them
samastendriyavrtti gRwitsagta (VB I
39). There is no doubt that the general
business of life is promoted by means
of these autonomic functions. There-
fore, VB differentiates the five vayus
with reference to the different spheres
of these autonomic functions namely:
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1) udana from the nose-mouth region
to the head;

2) prana from the chest to the nose-
mouth region;

3) samana from the chest to the
abdomen;

4) apana from the abdominal region to
the soles of the feet; and

5) vyana the whole body.

Thus according to Vyasa, the sphere of

action of the pranavayu extends from

the mouth and the nose to the chest,

where the lungs are situated. According

to BY prana' eats up the body i.e.

constant respiration exhausts the life

force and the body ceases to live as a

necessary consequence.

prana-2 wror-) (HP 148; SK 29; VB III

39; BY 1I 140, I1I 30, IX 131, 132), all
the autonomic reflexes which preserve
life. When they cease to function, life
ceases. Hence prana is life.

According to BY, if one dies while reci-
ting the vyahrtis, then he or she ceases
to exist as an individual-either vyakta
or avyakta. He or she then loses him-
self or herself in purusas® (brahman).

prana-3 wwr-3 (G 17, 23,40, 52), all the

nervous currents, the motor impulses-
which impel reflex and instinctive
actions of the body. According to G,
all the impulses which run along the
autonomic nerves together appear as if
they were a living being residing in the
autonomic nervous system. Vyasa
considers the autonomic nervous
functions to be life (cf. prana'). Prana’



prana-4

and prana’ are intimately connected,
as the latter bring about the former.

prana-4 yror-¥ (G 61, 69-73, 94), intern-
ally aroused cutaneous sensation. A
series of them is experienced by the
yogis who perceive them as something
rising up their back. This plays a
leading part in the dharanas explained
by G and GS, because the yog/ has to
direct prana* in this sense, to the
dhyanasthana prescribed for each of
these dharanas. Though no object
actually moves, when the yogf tries to
move the kind of object he has
previously perceived as moving, he
experiences the sensations wherever he
takes this object.

prana-5 urut-4 (G 43, 45; YS I 34),
breath. This is the only sense in which
Patanijali has used this word.

prana-6 wrur-g (VS117, 14, 15, 42, 43),
vital air. Breath is called prana because
it moves on continuously throughout
the body and reaches the basic circle
(mulacakra) of the individual self.

prana-7 wmor-© (VS 1144), one of the most
important amongst the ten vayus. It is
said to be residing below the kanda. It
pervades mouth, nostrils, heart, navel
region and toes.

pranakarma wrotgs (VS II 51), the
function of prana. The main function
of prana is inhalation, exhalation and
coughing.

pranajaya-1 wors@-¢ (SAU I (7) 42-2),
raising prana up along the susumna
to the head. Mahamudra is said to be
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a potent means of bringing about this.
This rising of prana* is only a matter
of internally aroused sensations. Some-
thing is felt rising up the spinal cord
and that is called prana. According to
Pataiijali, it will probably be a visaya-
Vatfprav;'tti of'the tactual type. It may
be the beginning of the arousal of
kundalini': but kundalini is a much
more complete and richer affair, which
involves the whole organism. Prana-
jaya may be only what Gheranda calls
$akticalana (cf. mahamudra).

pranajaya-2 urorta- (VS III 32, 34),
control of prana. Through prana-
yama one can achieve pranajaya.

pranadharana groreon (ANU 7), con-
trol of vital air or retention of breath. It
annihilates all impurities originated
through sense organs.

pranarodha st (YKU I 19, 53, 62),
pranarodha, prana nirodha, prana-
yama, pranabhyasa and kumbhaka
are all used as synonyms in this context.
The essence of this yoganga is regula-
ting respiration and restraining breath
for a longer or shorter time.

pranavata yrorara (HP IV 114), pavana'.
So long as a person has not acquired
command of his pranavata, if he calls
himself a yogi it is hypocrisy and
baseless boast.

pranavidya wrurfaen (YCU 36), science
of prana which is considered here as
mahavidya. This consists in knowing
the process of ajapagayatri.

pranasamyama-1 urorEaq-¢ (TBUT 16,
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33), the nirodha (cessation) of all the
vrttis'. It resembles samadhi' which
is here called vrttivismarana grafaeor
(non-existence of vrttis). But the
difference between the two states is that
while brahmatvabhavana S&Ic¥TeHT is
present and brings about prana-
samyama, there is no bhavana present
in samadhi. It appears that for this
Upanisad brahmabhavana which is a
permanent disposition in the yogi's
mind and not a temporal vrtti', is
present in pranasamyama, while
samadhi is some kind of complete
unconsciousness.
pranasamyama-2 yrorad-3 (YTU 24,
G 4; HP 11 41, III 120), pranayama.
pranasamrodha wrureRier (DBU 41; BY
115,101 10, IX 33, 35, X 1), one of the
six yogangas (components of yoga)
Pranasamyama’ and pranasam-
rodha are used as synonyms of
pranayama’ in YTU and BY.
pranasangrahana wrorEgger (HP 11 5),
pranayama. A yogi cannot succeed
in pranayama so long as all his nﬁtﬁs
are not completely purified.
pranaspandanirodha wrorea==fATier
(SAU I (7) 28-36), control of the
vibration or motion of prana, through
variety of means. SAU verse 29 to 36
explains these means in detail.
pranayama-1 wromam™-¢ (YS II 49; HP
IT 71-2; G 44, 46), absence of inspira-
tion as well as expiration, i.e. a pause
in breathing, which may follow a delib-
erate process of short or long exhalation
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or inhalation. It may come up suddenly
while either expiration or inspiration is
in progress. According to Patafjali, the
essence of pranayama is this pause.
It is called by Patanjali Svasa-
prasvasayorgativicchedah vargvvarg-
Inifafaess: (suspension of inspiration
and expiration). The lungs being either
(1) completely empty, or (2) full to
capacity, or (3) in a state of some sort
of balance between these two extremes,
characterises the first three types of
pranayama of Patafijali. His fourth
type of pranayama is independent of
the variations in the position of chest
brought about by complete or partial
exhalation or inhalation. It appears that
Patanjali's word visaya® stands for the
respiratory activity performed by a
sadhaka (practitioner) and his word
vrtti’ for the position of the chest.
His fourth pranayama comes without
any visaya®-of its own accord-inspite
of the sadhaka and his occupation, at
any odd time. It does not require any
respiratory action-exhalatory or
inhalatory, intentional or unintentional.
G advises contemplation of the cool,
full, white disc of the moon, which
looks like an ocean of nectar, in the state
of pranayama after inhaling and that
of the orb of the sun which resembles
blazing fire.

pranayama-2 uromram-? (YCU 93-109;
GS 111,V 45,48,54-5,57, DU VI 1,
2,10; G 38,41,47,54,67; HP 11 1, 6,
16, 37, 38, V 21), a whole process
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consisting of inspiration, expiration and
suspension of breath in different ways
and different measures. G insists on
slow inhalation and exhalation and
warns the aspirant against a long
suspension of breath. It is generally
believed that the practice of
pranayama wards off all evils.
Gheranda, however, attributes a feeling
of lightness to this practice. According
to GS and some other texts, the thumb
and the little and ring fingers should be
used for closing one or both nostrils as
required. DU believes that the practice
of pranayama’ leads to Supreme
Realization.

YCU advises the aspirant to assume the
padmasana’® pose for practising
pranayamaZ, which consists in first
closing the right nostril and slowly
inhaling through the left, then retaining
the breath as long as one can with ease;
and in the end exhaling slowly through
the right nostril. The process is to be
repeated by inhaling through the right
nostril, and so on. The time generally
prescribed for inhalation is sixteen
matras', for cessation of breath sixty-
four matras', and for exhalation
thirtytwo matras'. According to YCU,
three months practice ensures nadi-
$uddhi. Then the yogi becomes light,
thin and bright and the heat inside him
increases. Nearly all the writers on
yoga* consider pranayama to be a
component of yoga“.

For G dhyana seems to be an essential
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part of pranayama’. This text men-
tions only two types of respiratory
pranayama-one in which inhalation is
done with the left nostril and exhalation
with the right nostril, and the other that
in which inhalation is done through the
right and exhalation through the left.

pranayama-3 wmomam-3 (SAU I (6) 1;

ANU 9-10), inhalation, exhalation,
suspension of breath during the practice
of yoga. Thus there are three kinds of
pranayama; viz. recaka, puraka' and
kumbhaka'.

SAU prescribed the contemplation
upon the goddess Gayatri-who is said
to be akaramurti THRFfa during
recaka, the contemplation upon the
goddess savitri-who is described as
ukaramiirti 3%RGT during kumbhaka
and that of the goddess sarasvati- who
is mentioned as makaramirti GHREA
during puraka. This text equates
pranayama with omkara.

For ANU repetition of the gayatri-
mantra, along with om, the vyahrti
and $iras during each pranayama is
an integral part of these practices.

pranayama-4 yroma-¥ (TBU I 31),

suspension of all the vrttis' and
uninterrupted occupation with the
realization, "I am brahman".

pranayama-5 ymormam-4 (G 53), raising

the apana mixing it with prana and
carrying the blend effortfully to the
head removes all ills.

pranayama-6 uroma-g (BG IV 29),

cessation of prana (pranagati) and of
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apana (apanagati) both simultaneously
(see for details YM Vol. VI, NO. 1-
'"Pranayama in Bhagawadgita by
Swami Kuvalayananda).

pranayama-7 wrormam- (VSII12-9, 13),
the balanced union of prana and
apana. It is divided into three states
namely: puraka, kumbhaka and
recaka. VS further views these three
states to be representatives of A, U and
M respectively.

pranayama-8 yromam-¢ (SSP 11 35), the
steadiness of vital air. SSP adds one
more state viz. samghataka besides
puraka, kumbhaka and recaka.
Samghataka has been described as the
process of union of prana and apana.

pratibha wifast (VB 111 33, 35, 54), know-
ledge through intuition. It is called as
taraka which is prior to the discrimi-
native knowledge.

prantabhumi-1 sr=rsfa-¢ (YS 1I 27),
marginal. Prantabhumiprajna is,
therefore, implied insight. The impli-
cations of vivekakhyati (Supreme
Realization) are enumerated by VB as:
(1) there remains no shadow of doubt;
(2) avidya is made perfectly inactive;
(3) nature of hana (disappearance) is
seen in the state of samadhi'; (4) it is
clearly seen how vivekakhyati can
bring about hana (escape from
duhkha); (5) there is no longer any
urge for bhoga (enjoyment); (6) the
illuminated citta’' is advancing towards
kaivalya; and (7) it is clearly seen that
after kaivalya (liberation) the purusa’
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will be the light that it is and nothing
else. This is the sevenfold knowledge
implied in vivekakhyati.

prantabhumi-2 w=ryfa-: (VB 1II 6),
higher level of perfection. According
to VB, paracittajnana (knowing
another man's mind) is a lower gain of
samyama then, e.g. bhiltajaya o3,
indriyajaya, sarvajnatrtva and
sarvabhavadhisthatrtva (conquest of
matter and mind, omniscience and
omnipotence). Success in samyama on
upper levels is not possible without first
mastering it on lower levels.

praptikarana mferror (VB 11 28), the
cause of attainment, one of the ninefold
causes. The practice of the means of
yoga helps to attain discriminate-
discernment, hence astangayoga can be
termed praptikarana.

prarabdhavipaka uRsafaare (NGB 11
14), result of previous birth. The person
being liberated in life, still will have to
enjoy the consequences of actions done
in previous life.

priti sif@ (SK 12), tranquillity, peace of
mind, which is one of the three aspects
of the nature of gunas', the other two
aspects being apriti (agitation) and
visada (sluggishness). It is obviously
the nature of the guna' known as
sattva® (cf. apriti).

preksaka wat@ (SK 65), unconcerned
spectator. According to SK, purusa’
suffers the miseries of old age and the
agony of death only so long as He is in
samyoga with a linga'. When this
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samyoga is broken He is in no way
connected with them. But even during
the period of samyoga, purusa' does
not change as the linga' with which He
has a samyoga, changes. He remains
quite aloof.

plavini wnfa=it (HP 11 44, 70), filling the
lungs to capacity by literally sucking
in air. So long a yogi remains in this
condition it is easy and safe for him to
float on very deep water like a lotus
leaf.

pluta wa (VU V 69, 70), lengthened

recitation of a vowel; e.g. '0’ of om?.
the other two modes of reciting this
mantra® are with a hrasva or a dirgha
'o". These differences only point to the
relative length of expiration. They are
not definite lengths of time like a
second or a minute.

Pluta recitation of om is said to lead to
moksa (liberation), while dirgha reci-
tations only make liberation attainable.
Pluta recitation of om? also sends
vayu' up to the brahmarandhra in the
head. It is the longest of the three dura-
tions of the recitation of the ‘o’ sound
in om?

Pha-w

phala wet (YS II 14), fruit of action which

may be either the experience of
pleasure or that of pain.

The law of karmaphala is a superna-
tural law which determines the hedoni-
stic tone of experience. According to
this law, right actions are sooner or later
followed by a pleasant experience and
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unrighteous ones by a painful one. Jati,
ayu and bhoga are all vipaka of our
karmas. Hlada and paritapa are their
phala.

phutkara g (ATU 5), an internal

introspective sound resembling ‘phoo’
is generated while practising taraka-
yoga.

ba-s

baddhapadmasana sgu=ma=t (TSM 40),

one of the principal asanas'. It consists
in first adopting the muktapadmasana
pose and then holding the two toes with
the opposite hands, taking the arms
round the back. This is exactly how
padmasana is described by DU, HP
and GS. TSM however, considers it to
be a variation of padmasana. DU, HP
and GS also add the chin-lock and
nasagradrsti’ which TSM does not
mention in connection with baddha-
padmasana.

baddhamudra srgwgt (BVU 68), assum-

ing the mudra. Here it refers to
Khecari-mudra.

baddhasvasa sgvar (GS 111 47), choked.

Due to the restriction of vayu, kunda-
lini feels choked and rises up wards
along the path of susumna.

bandha-1 sr-¢ (YS III 1, 38; SK 44),

fixation, binding. Patafijali's dharana
consists in the mind being fixed on an
object. The object to such concentrated
consciousness may be a part of the body
or an object in the world outside (cf.
VB). The cause of our being bound to
our bodies (bandha karana) is obviou-



bandha-2

sly the Klesa (inborn disposition) abhi-
nivesa. Only when this is considerably
attenuated, one can be ready to go from
one body to another.

bandha-2 s=e1-3 (SK 62), the close rela-

tion of purusa' and prakrti in sam-
yoga is called bandha by I$varakrsna
who considers prakrti alone to be in
bondage, not the purusa'.

The meaning seems to be that which
binds prakrti and purusa is in avidya
which is in the prakrtika part of
purusa®. The roots of samyoga are
thus in the linga and purusa' is there-
fore, said to be always mukta (free).

bandha-3 s=er-3 (SS IV 8), adopting.

Adopting yoni-mudra has been
praised by the sages. It has been
described in the previous verses by SS.

bandha-4 s=er-¥ (ABU 2), bondage as

opposed to liberation. Manas? is here
said to be the cause of both bandha
and moksa.

bandha-5 s=er-w (HP 11 45, 111 10, 21, 55-

6, 69-71), jalandhara, uddiyana and
miulabandha. They are muscular
locks.

In HP III 10 reference is to jalandhara-
bandha which is said to awaken the
kux.l(.ialf. In the experience of some
yogis jalandharabandha is not help-
ful for performing mahabandha. They
find the tongue lock (jihvabandha) to
be more effective.

bandhatraya' s=r-¢ (HP 142, 52; YKU

140; YSU I 101-2; VU V 45), mula-
bandha', uddiyana' bandha® and
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jalandharabandha together. In these
works bandha® signifies the muscular
locking which diverts the movement of
prana’to susumna. G (35-37) has also
mentioned and described these three
bandhas®. HP and GS have included
uddiyana among the mudras.

bandhatraya-2 seers-2 (VBh 1 24),

three-fold bondage. (1) Prakrtika
bandha-resulting from the destruction
of prakrti. It is the sense of 'T'- ness in
the eight prakrtis i.e., mahat, ahan-
kara, manas and the five tanmatras.
(2) Vaikarika bandha of individuals,
arising out of attachment to the object
of senses. (3) Daksinabandha. In case
of house-holders who desire divine and
nondivine objects and are attached to
sacrifice, Vedic studies and so on.

bala-1 s=1-¢ (YS, VB III 23), strength.

Samyama on three types of feelings
i.e., maitri, karuna, and mudita-
bestows the strength of friendliness,
compassion and joy respectively from
which arise powers of unfailing energy.

bala-2 s&-3 (YS, VB III 24), strength.

By practising samyama on the strength
of different animals or birds or anything
having power, one acquires the similar
powers. By practising samyama on the
strength of element of vainateya or
vayu, one acquires the similar powers.

bahirakalpitavrtti sfesfeaamgta (YS 111

43), citta® spontaneously going to an
object outside the body. Patanjali calls
it mahavideha. Bahirakalpitavrtti of
a citta® would therefore, be videha. It
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would be kalpita, i.e. deliberate, as
opposed to the bahirakalpitﬁvg‘ttf,
which is natural and spontaneous. Vrtti
in this context means acquiring know-
ledge by dint of concentration. The idea
is that at a certain stage of progress in
yoga', a yogi acquires the ability of
taking his citta® for concentration
deliberately to an object out there. This
siddhi is called videha. At a still higher
stage of progress, however, the yogi's
citta? goes out to comprehend distant
objects naturally and spontaneously.
When this stage is reached there is
nothing in the world which can remain
hidden from the yogi. As soon as he
thinks of something, the thing stands
out before him, as if he were perceiving
it, without any effort of concentration.
According to VB, however, bahira-
kalpitavrtti is a position taken up by a
citta! deliberately and spontaneously
outside the body, leaving it like a dead
thing.

bahiranga sfedr (YS 111 8), of the nature

of comparatively overt behaviour direc-
ted towards men, animals or things, or
of the nature of mental activity with a
comparatively more concrete content.
Yama, niyama, asana', pranayama’
and pratyahara are bahirangayoga'
as compared to dharana, dhyana and
samadhi; and savitarka, nirvitarka,
savicara and nirvicara samapattis
are bahiranga as compared to nirbija-
samadhi.

The first five yogangas are of the
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nature of overt behaviour to some
extent and the last three are primarily
and essentially mental. But the gross
or subtle objects of dharana, dhyana
and samadbhi are concrete as compared
to the content of nirbijasamadhi, viz.
ananda and asmita.

bahirlaksya sfestea (ATU 6), one of the

three objects towards which the mind
is directed in tarakayoga. Bahir-
laksya is localised in space in front of
the yogi at a distance of 3, 41,7 1y
or 9 inches from his nose. It appears
that the distance increases by practice,
as the word kramat swiq (by degrees)
is used. A sky of two colours, which
the yogis see, is said to be a bahir-
laksya.

bahiskrta sfespa (GS I 14, 25), one of

the four kinds of antardhauti the latter
part of which is called praksalana.
Bahiskrtadhauti consists in filling the
stomach with air by kakimudra,
retaining it for one hour-keeping the
direction of movement downward so
that the air may not escape through the
mouth and then standing in navel deep
water and, washing the protruded
rectum thoroughly, returning it to its
place. The ability to retain water in the
stomach for one hour is a pre-requisite
for bahiskrta. Without this ability,
obviously one cannot succeed in this
dhauti.

bahumata sgaa (BY XI 13), literally it

means diversities of opinions, but here
it means highly esteemed person. One
who understands, recites and acts in
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conformity with the sacred texts is
understood to be highly esteemed.

badha srar (HP V 23, 24), affliction due
to faulty practice of yoga. The real yogi
without being afraid of any such
obstacles should go on increasing the
practice of yoga and overcome the
affliction through the practice of yoga
itself.

bahya smar-¢ (SK 33, 50), external. The
five sense-organs and the five action
organs are said to be bahya karanas
as compared to the antahkarana; and
the five tustis, which consist in detach-
ment from the five kinds of objects of
perception, are described as bahya
tustis as compared to the four adhyat-
mika (inner) tustis. They are all bahya
in so far as they have to do with external
objects. The sense organs sense the
objects from which detachment is to be
cultivated and the action organs operate
the organs of activity, viz. muscles,
glands, etc. The sense and action organs
as well as muscles etc. are all bahya
as compared to the transmigrating self
(aindriya viSesa).

bahya-2 amer-3 (VS 134), external. Yama,
niyama, asana and pranayama-these
four are external aspects of yoga.

bahya-3 smar-3 (VS I 22), action prescri-
bed by the Veda which require physical
means such as body and material obj-
ects and which are performed with full
knowledge, devotion and without expe-
cting any rewards are said to be external
actions helpful in the attainment of
liberation.
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bahyarupagrahana smarEwrEe (ATU
10), seeing a light when the retina is
stimulated by a ray of light falling on it
from outside. Antarariipagrahana
(seeing a light which may appear by an
internal stimulation) is visual anu-
sandhana?. For both these experiences
the instrumentality of manas? (mind)
and caksu® (eye) is needed. For the
former, of course the use of the eyeball,
including all its parts, is required in
addition to the caksu’ indriya* which
is not an anatomical structure.

bahyavisaya smarfew= (YS II 51), exha-
lation (cf. pranayama®).

bahyavrttipranayama stergfaumomar
(YS II 50), pranayama® (stopping of
breath) after complete exhalation when
the lungs are empty.

bahya$auca sareier (SAU I 14), external
cleanliness. This is achieved through
the aid of earth and water.

bahyakasa smameeter (VS IV 3), external
ether or ether ouside the body. The con-
centration of external ether combined
with internal akasa within one's heart
is called dharana.

bindu-1 fe=g-2 (YSU 1167, 170, 11 12, III
11,V 4,28, 34, 47, V1 49, 70, 72, 73,
75; DBU 105), the internally aroused
white light seen by the yogi between
the eyebrows (cf. Patafijali's jyotismati-
pravrtti Sfasdig), Bindu and nada’
(centrally aroused sound) combined
constitute a significant symbol of
brahman.
Bindu is said to arise from muladhara
(at the base of the spine) though it is
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seen between the eyebrows. The mean-
ing is that by stimulating the mula-
dhara the yogi succeeds in his yoga,
raises prana upwards and sees a light
in the head. This light is the bindu.

bindu-2 fa=g-3 (VU V 37), that which is
raised by the yogis up to the head along
the susumna nadi. It is sometimes
called prana, sometimes a combination
of prana and apana, sometimes apana
and sometimes vayu. By stopping
bindu anywhere on its way in the
susumna (spinal cord) heat is genera-
ted in the spinal marrow and the liquid
of the cord is dried up. This gives
strength to the body.

bindu-3 f&=g-3 (VU V 50) a form taken
by Siva (brahman) himself. Mula-
dhara (at the base of the spine) is sup-
posed to be the seat of bindurupaSiva.
According to DBU, the perfect yogi has
to realize this bindu which is
mahes$vara Himself.

bindu-4 fs=g-¥ (YCU 60), secretion from
the spinal cord. Two such secretions are
mentioned in connection with yoga-one
from the upper part, may be that throat,
and the other from the lower parts. The
former is supposed to be white and the
latter red.

bindu-5 fa=g-u (HP 111 42), secretion from
the candra in the throat. In the context
of vajrolimudra, if this secretion
escapes the bhanu in the chest and rea-
ches the pelvic region, the yogis raise
it up again by performing yonimudra.

bindujaya fs=g=rr (HP 11 78), control over

bindusiddhi

the ejaculation of semen. It is one of
the characteristics of success in hatha-

yoga.

bindunatha fs=g=rer (HP 17), name of one

of the siddhas of hathayoga.

bindumadhya fsgmea (VU V 32), the

spot inside the top of the head.
According to this text, the successful
yogi sees the divine light inside his
chest or at the tip of his nose or inside,
on top of his head.

bindumadhyadhyana fagwemea= (GS

VI 1, 12), the dhyana (meditation) of
which the object has no sensory aspect-
neither the image of a God nor of a
guru?®, nor the sensation of a light.
When the kundalini reaches above the
level of the eyes, then according to
Gheranda, no light is seen.

A dhyana on that "nothing" so far as
sensing goes, is suksma dhyana or
bindudhyana according to GS. But
rising of Kul.l(.ialini1 to the top of the
head is not devoid of unique expe-
rience. It is a complete, rich experience.

binduriipini fagwfre (YSU III 2),

extremely subtle (=siiksma). The
svadhara form of the vaksakti (speech)
in the muladhara (at the base of the

spine) is extremely subtle.

bindulaksana fs=getaror (BY 1X 9), bindu

here refers to the flame, having the form
of bindu. Atman has been described
as having the form of bindu which is

its gross manifestation.

bindusiddhi fagfafig (GS 11147), success

in retaining semen i.e., remaining
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celebate by practising vajroli which is
here said to yield fruit to the yogi even
if he is enjoying the many pleasures of
life. The vajroli mudra of GS is quite
different from vajroli as understood by
other writers.

bindustambhana fs=g&= (SSP 11 13),
control over ejaculation of semen. This
is required in the practice of vajroli
which consists in contraction of the
penis and thereby piercing three knots
viz., brahma, visnu and rudra and
taking shelter at brahmagupha (in the
ajnacakra).

bila fset (ATU 11; ANU 26), hollow,

cavity. In tarakayoga light is seen
inside the hollow between the two
eyebrows. ANU mentions it as one of
the spots in the body where yogis place
the object of their concentration and
realization and calls it one of the
entrances to the routes which lead to
liberation and take one to brahman.

bile$aya faetgra (HP I 5), one of the great

authorities of hathayoga.

bija-1 sfst-g (YS, VB 146), vitarka and
vicara of samadhi. These are the two
kinds of contents of sabijasamadhi-
two types of visaya. Nirbijasamadhi
has no such content. Ananda and
asmita are not considered by Patanijali
to be visayas.

bija-2 sfiwr-3 (YS,125; VB 114, 11,23,
III 55), potentiality, root cause,
possibility of sprouting forth. Bija? of
a mental disposition is its ability to
result in mental activity. When that is
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burnt the disposition becomes comp-
letely ineffective.

bija-3 sfiwr-3 (G 70; GS III 61, 63, V 36,

39,47,52,54, VI 10), asingle syllabled
mantra’ or a mystical letter forming a
mantra’® or an essential part of a
mantra’,

buddha g (HP I 6), name of the great

siddha of hathayoga.

buddhi-1 gfg-2 (YSIV 22; VB136, 116,

24, 25, 27, 1II 35), citta' which is
gunatmaka. In II 6 Vyasa equates it
with darsanasakti as opposed to
drksakti which is purusa'. By using
the expression buddhisamvit for
knowledge gained by citta?, VB
equates buddhi' with citta® in T 36.

buddhi-2 gfg-3 (YSIV 21; VB 11, 36,

II 20, I 17, 52, IV 21-2), process of
consciousness, as opposed to object of
consciousness (grahana as opposed to
grahya). If another process of consci-
ousness is required for introspecting a
process of consciousness, then there
will be no end to such processes of
consciousness and there will be an
infinite regress, which is a logical
fallacy.

By virtue of retentivity in citta’, every
mental activity leaves behind an
aftereffect which tends to give rise to a
similar mental process, as well as, to
call up an image of the object of the
previous mental process. This way of
the working of the mind was seen
clearly by Vyasa.
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buddhi-3 sfg-3 (SK 23, 35-7,49; BY IX
182-3, 5), deciding, selecting, determin-
ing. This is how I$varakrsna explains
buddhi?®. But he calls buddhi® an
antahkarana and holds that the
bhavas? are in buddhi; and bhavas?,
according to him, inhere in linga' and
go with it as it transmigrates. All this
makes a neat consistent theory. Linga'
contains buddhi which is one of the
karanas® of which the linga' is made
up. Thus mahat and buddhi® are not
identical. Buddhi is the mahat element
in linga’, and as an antahkarana, its
function is also called buddhi’.
Buddhi® has thus a functional as well
as a structural side. BY refers to buddhi
as one of the antahkaranas and enj-
oins the contemplation of the indriyas
and their psychological objects in
buddhi and of the three antahkaranas
and the bhutas in prakrti (pradhana).

buddhi-4 gfg-¥ (VB135), abiding dispo-
sitions generated by experience, inclu-
ding learning in different ways. Drdha
gg buddhi’ is a firm conviction so
generated.

buddhi-5 gfg-u (BG II 39), discriminate
discernment.

buddhi-6 gfg-& (BG II 53, 65), intellect.

buddhi-7 gfg-e (BG 1 41, 66), determi-
nate knowledge. The determinate
knowledge belongs to a steady-minded
person.

buddhi-8 gfg-¢ (BG III 40, 42, VII 4),
the intellect is said to be seat of the soul
in the body. It is superior to mind and
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senses. It is one of the evolutes of
prakrti.

buddhi-9 sfg-: (BG VII 10), the Lord
himself (identified as intelligence of the
intellect).

buddhi-10 gfg-2o (SSP 1 45), it is one of
the five internal sense organs having
discrimination, non-attachment, peace,
contentment and forgiveness as its
characteristics.

buddhinirmala sfgfawer (KU 11), so
subtle as to be cognised only by an
untainted intellect. According to this
text, the vital core of joints is something
which can neither be perceived nor
understood by people of ordinary
intelligence.

buddhisamvit sifgwfae (VBh I 36),
consciousness of intellect. While
concentrating on the heart lotus, there
arises the consciousness of intellect.

buddhisattva gfga<a (VB, VBh I 36),
dominance of sattva in intelligence. It
is supposed to be luminous and all
pervading due to dominance of sattva.
According to VBh, Pataiijali has esta-
blished here the all pervasiveness of
mind.

buddhindriya st (SK 26, 34) sense
organ (cf. indriya and karana). There
are five senses in all §rotra, tvak,
caksu, rasana and ghrana,- auditory,
cutaneous, visual, olfactory and
gustatory sense, respectively. We use
them for sensing and manas and the
senses together for perceiving.

baindavasthana S=<awrm= (YKU III 8),
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middle of the eyebrows, which is here
supposed to be the seat of bindu?. The
yogi is advised to make the vayu which
is rising up along his spinal cord rest
finally at this spot, presumably inside
just below the spot between the
eyebrows.

bodhaka steras (BVU 51), one of the three
kinds of acarya (guru?). This kind of
guru’ is a real teacher and not only one
who prompts, i.e. a codaka.

brahma s (BY II 115, 125), one of the
ten synonyms for omkara. Om is des-
cribed as the source of three varieties
of brahma.

brahmakayika serettaes (VB 111 26), one
of the four classes of Gods residing in
the first world of brahma called
janoloka. These gods have control over
the elements and senses.

brahmagranthi semfRr (VU V 65; YKU
167, 85; BVU 70; HP 1 70), one of the
three hurdles (called knots) in its way
to be crossed by the vayu rising up
along the spinal cord. This is the first
and the lowest hurdle. In YKU
kug(jalini is said to overcome this
obstacle, i.e. pierce this knot.
According to HP, this obstruction is felt
at the level of the heart. The rising
prana of the yogi who has attained the
arambha avastha pierces this knot.

brahmacakra srererst (SSP II 1), the
cakra situated in the adharasthana
(perineum). According to SSP, this is
first in the series of nine cakras in the
body. This is supposes to be having
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three circles, triangular like yoni and
also supposed to be the originating
point of nﬁ(ji.

brahmacarya-1 sEre-¢ (YS 11 30, 38;
SAU I (1) 4; YSH II 104-5; BY 1I 37,
104), continence-one of the five yamas
(abstinences). The perfectly continent
yogi alone can acquire the energy
required for yoga effort.
According to SAU, it is perfect
continence, in mind word and deed; i.e.
a brahmacari (a continent person)
neither thinks of, nor talks about, nor
indulges in, sexual acts in any form. In
YSH it is described as the one of causes
of moksa, long life, health, strength
influence and courage (IV 104-5).
Much is written here against the female
sex, but an honest married life is also
mentioned as a kind of brahmacarya;
though sex activity itselfis condemned,
particularly because it brings about a
birth in this world which is full of
misery.
According to BY, those who are desi-
rous of becoming one with brahman
observe brahmacarya.

brahmacarya-2 sEeE-: (BG VIII 11,
XVII 14), celibacy. One of the auster-
ities.

brahmacarya-3 ser=@-3 (VS I 38, 43-
45), celibacy. One of the ten yamas
enumerated by Vasistha. Abandoning
sexual intercourse always and every-
where amongst all beings physically,
mentally and verbally. Vasistha further
gives a detailed description of
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Brahmacarya to be followed by the
people of different life stages (2Srama).
For house-holders Vasistha prescribes
a lawful intercourse with one's own
wife. For a disciple, submitting oneself
at the discipline of his Guru is also
called brahmacarya.

brahmacari st (SSP VI 34), one
who possesses the knowledge of all
pervading brahma within oneself.

brahmadvara-1 s@rgr-¢ (YCU 37), the

door leading to brahma. The great
goddess kundalini sleeps closing this
very door.

brahmadvara-2 sieigr-: (G 30; HP III

5), entrance to the brahmarandhra.
Kundali is situated, in such a manner
that so long as it is not aroused, extra-
ordinary sensory currents passing
upwards along the susumna (in the
spinal cord) do not find their way up.
The sleeping kundali blocks the
passage of prana’ to brahmarandhra
in the head. Brahmadvaramukha is
thus the lower opening of the susumna.
brahman sEF (GS LI 41, 67, VI 1, 16,
VII 4,13,19; TSB 3; TSM 151, 161-2;
ANU 1, 2, 20; ATU 2-3, 10, 17), the
one and the only Supreme Reality,
beyond which there is nothing. While
seeing an internally aroused light if a
yogi contemplates brahman, he be-
comes brahman himself, i.e. realizes
his own self.
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person who seeks to realise the true self.
Brahman and atman?® are generally
used as synonyms. Becoming one with
brahman is considered by the monistic
Vedantists to be the realisation of the

true self and the only summum bonum.

brahmanadi-1 serret-¢ (HP 11 46, 66,

111 68; YSU I 125,V 17, VI 8, 9; TSM
69; ATU 5), susumna. Prana’ rises up
along this nadi’ and, according to
YSU, carries along with it the six
dhatus of the body as well as vahni
and citta' and all. Although sususmna
is generally supposed to be the spinal
cord, it is said to extend from the region
ofthe anus to the top of the head. Inside
the susumna is the passage for the
subtle (imperceptible) kugglalinf to
travel upwards. That passage, which
also extends upto the top of the head,
is in all probability referred to as
brahmanadi.

Accumulation of kapha etc. anywhere
may obstruct the path of prana? in this
nadi; but if it is a nervous structure
kapha cannot literally stick to its
mouth, as is said in HP II 66.

brahmanadi-2 sErret-2 (VM 1 36),

name of the nadi (that leads to
brahman). In the pericarp of the lotus
of the heart the brahmanadi is situated
with upturned face and reaching to the
circle of the sun (which is the middle
of lotus of the heart).

Brahmalokanvesi st (seeker of  brahmapurohita serqRifea (VB 111 26),

the abode of brahma) is therefore, the

one of the four of Gods living in the
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first of the worlds of brahma i.e.
janoloka. These Gods have control
over the elements and sense-organs.
brahmamahakayika sEmzmsa® (VB
III 26), one of the four classes of Gods
living in the first of the world of
brahma. These Gods have control over
the elements of the world.
brahmarandhra-1 sErR=-2 (G 73; ATU
5, VUV 70; TSM 64, 151; HP IV 16),
a point in the brain to which the nerves
go in the end. Whether it is the central
point on top of the brain, the upper part
of the motor area in the parietal lobe
near the central sulcus, or it is the mid-
point of the thalamus, cannot be said.
Susumna (in the spinal cord) is said to
reach the brahmarandhra and yogis
are advised to retain prana’ there.
Brahmarandhra is the highest dhya-
nasthana (spot for concentration) on
top of the brain. Susumna runs from
this spot down to the spot where the
kul.u_ialini sleeps. The lower end of the
susumna is probably referred to as the
brahmarandhramukha (mouth of
brahmarandhra). It appears that the
words brahmabila s&tiset brahmavivara
sErfae and brahmarandhra are used
as synonyms.
According to VU, vayu is led to this
spot by pluta (long) recitation of om.
Sending up vayu to this spot is, acco-
rding to DU, an important yogakriya
Fmisear (yogic practice). When vayu
reaches this spot, internally aroused
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sounds are heard by the yogis. These
are sensations of sound which are not
caused by any external stimulus.

brahmarandhra-2 sErR=g-2 (VU V 30;
HP III 4), the passage along the
susumna or inside the susumna, the
lower end of which is blocked by
kundalini. HP considers brahmaran-
dhra to be a synonym for susumna.

brahmarandhramukha sErR=m@E (VS
II, 17, 26), the orifice of the door-step
of brahmarandhra. The susumna
resides in it and is the means to attain
liberation.

brahmariipini sersfueft (KU 16), susu-
mna. It leads to the attainment of the
world of brahma.

brahmaloka serettss (VB 111 26), fifth
loka in the series of seven lokas
enumerated by Vyasa.

brahmavit srfae (VS V 19), conversant
with brahman. According to Vasistha,
there is nothing in the world which is
superior to the one conversant with
brahman.

brahmasthana seErem= (DBU 65; HP 111
102), brahmarandhra.

brahma-1 s=n-¢ (SK 54; G 38; YCU 72;
HP II 39), the supreme living being at
the top of the rajovi§ala Isniferemer
bhautikasarga; its bottom being
stamba & (a blade of grass). Thus the
God brahma is at the top of the
creation and a blade of grass at the
bottom. For G brahma is a mytholo-
gical personality, whose function is
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creation of the world. As the myth goes,
brahma also practises pranayama’
for fear of death. The significance of
the myth is that pranayama? is essen-
tial for those who want to live long and
do an important job. YCU regards
brahma to be the lord of prthivi.
Brahma is called rajas because He is
said to be the creator.

brahma-2 s@Em-3 (BY IX 83), name of

the God. Owing to the qualities of
vastness and nourishment and carrying
the three Vedas, he is called brahma.

brahmanda sEmee (ATU 9), the macro-

cosm-the universe which contains the
sun and the moon. As compared to the
brahmanda, the human body is a
microcosm-pinda (human body) in
which also there are supposed to be the
sun and the moon. They are in the head.
Whether there are any anatomical
structures which can be identified with
the sun and the moon mentioned here

is not yet known.

brahmananda sta=r=s (HP IV 2),

supreme bliss, which is supposed to be
bestowed upon the yogi who succeeds
in samadhi.

brahmi smeft (NBU 11, 16), the twelfth
matra of the dvadasamatra (compo-
sed of 12 parts) pranava (om). The
mantra-yogi who dies reciting this
matra is reborn in the brahmaloka,
from which there is no return.

bha-st

bhaktiyoga wfamaiT (GS VIIL 6, 14), devo-
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tion to God. It is the means of bringing
about one of the five aspects of raja-
yoga. By bhaktiyoga one acquires an
ever-living consciousness of one's
istadevata (tutelary deity) residing in
one's heart (i.e. within oneself) and gets
full of happiness (bills) so that the yogi
forget himself, sheds tears and gets
gooseflesh. This leads to samadhi and

manonmani.

bhaga st (BY IX 91), prosperity. The

epithet of sun. Bhaga is the term used
for wealth (dhana). Since sun gives

wealth he is named bhaga.

bhadra wg (VU V16; GS 11 3; HP I 34),

one of the principal asanas (poses) (cf.
bhadrasana below).

bhadrasana-1 swgra=-¢ (GS 11 9-10; HP

153-4; SAUI(3) 8, DUIII I, 7, ANU
18), one of the principal asanas
(poses). It consists, according to GS,
in placing the heels crosswise under the
testes, crossing the arms (behind the
back) and grasping the big toes, adop-
ting the chinlock (jalandhara) and fix-
ing the gaze on the tip of the nose. It is
claimed by GS that the practice of this
asana keeps one away from every kind
of diseases.

SAU and DU omit crossing of arms
behind the back, instead, DU advises
fixing the two heels on either side of
the perineum and keeping them there
by force using the two hands. ANU
includes this asana among the four
principal ones. He recommends this
pose for agnidharana.
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bhadrasana-2 swg/=-: (VS167,79; VM

IT 46) one of the ten important asanas
enumerated by Vasistha. Its technique
consists in keeping the two ankles
under the scrotum on either side of the
perineum correspondingly, firmly
holding with the hands the feet so as to
touch the sides, one should remain
steady. This removes diseases and
effects of poison. Vacaspati gives its
technique as bringing the soles together
and close to the scrotum, one should
make a hollow of one's hands and place
them over it in the shape of tortoise.

bharga wit (BY [X 46), According to BY,

'bha' means that which illuminates the
universe, ra’ stands for the rejoice and
'ga’ for abundance.

bhavapratyaya wauea (YS, VBh1 19),

caused by birth. One of the two kinds
of asamprajnata samadhi. The other
being upayapratyaya. Bhavaprat-
yaya belongs to the videhas (without
bodies: gods). Their asamprajnata
yoga is obtained without the practices
of any means.

bhastrikakumbhaka sif&raTgeE =
bhastra w&m (GS V 70-2; HP 11 44,
67, III 111, 118; YSU I 88, 96-100),
one of the sahita kumbhakas. Accor-
ding to GS, it consists in filling the chest
to capacity by inhaling through the
nostrils and emptying it by pressing the
abdomen in the manner an iron-smith
inflates his bellows and empties it, and
after repeating the process twenty
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times, suspending respiration for a
while. The whole operation is repeated
thrice.

YSU recommends the last inhalation
and the last exhalation to be of one by
contracting the throat a little and
exhalation through the left nostril alone.
This kumbhaka is said to cure all
disease of the body caused by the ex-
cess of any of the three humours-vata,
pitta or kapha-and to increase the
digestive heat. It aids in the arousal of
kundalini' and removes the diseases
of the mouth as well.

According to YSU, it clears the entra-
nce to the brahmanadi (in the spinal
cord).

According to HP, for practising
bhastrikakumbhaka', first we have to
adopt the padmasana pose, then
holding the body erect, we have to
exhale effortfully through both nostrils
producing a hissing sound and causing
a cutaneous sensation to be felt in the
back, the throat and the top of the head
below the skull, and then to inhale
quickly automatically. This process is
to be repeated several times. We are
required to move the air diligently in
the manner the blacksmith works his
bellows.

As fatigue is felt, we inhale deeply but
quickly through the right nostril and,
after retaining as prescribed, exhale
through the left nostril.

bhagya W = bhagyatusti wraqfe (SK
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50), one of the four adhyatmika
(pertaining to the self) contentments. A
person who is content with his bhagya
(fate) loses the impulse to go further in
the right direction.

bhanu wrg (G 59; HP 111 78, 112), nabhi
in which suirya is situated. Hence these
three words are in a sense synonymous.

bhanuki urget (HP18 ), one of the great
hathayogis.

bhalabhati wrerartfer (GS 1 54),
kapalabhati.

bhalarandhra strery=er (GS I 33),
kapalavaktra.

bhava-1 ua-¢ (VB IV 12), being in exis-
tence. The past and the future do not
exist though they really are. They are
not actual (cf. adhvabheda), neverthe-
less they are real.

bhava-2 wa-2 (SK 40, 43, 52), the dispo-
sitions which characterise an individual
linga (transmigrating soul). The linga
of every individual purusa is haunted
by its bhavas, which form an abiding
attitude of the mind. They may be
acquired and yet cling to the linga
during the course of lives. The bhavas
are here said to be eight in number, viz.
dharma (merit), adharma (sin),
jnana (knowledge), ajnana (igno-
rance) vairagya (detachment), avaira-
gya (attachment), aiSvarya (compete-
nce) and anaiSvarya (incompetence).

bhava-3 wra-3 (TBU I 14, 31 42), idea
(thought). The ideas of lobha (greed),
moha (attachment), bhaya (fear) etc.
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are absolutely foreign to the person who
has realized the brahman. The yogf is
advised to have brahmabhavana
(thought) as the permanent background
of his consciousness.

bhavana-1 wraar-¢ (YS I 28, II 33-4),
reminding oneself, calling to memory.
In I 28 reference is to God for whom
stands the sacred word om.
While one recites this mantra (sacred
aphorism), one brings to one's mind its
meaning, i.e. God (see pratipaksa-
bhavana).

bhavana-2 wem-2 (YS I 33, IV 25),
attitude of mind, sentiment. Maitri
(friendship) etc. are such sentiments
advised to be developed towards those
who are seen enjoying happiness. The
attitude of curiosity about one's own
past and future disappears after
attaining vivekakhyati.

bhavana-3 swa=r-3 (VB, VBh 1 33, 1II
23), cultivating sentiments. Friendli-
ness, compassion and joy are the three
sentiments. Vyasa further says that by
cultivation of these sentiments, there
arises samadhi which is further
equated with samyama. Vijiana-
bhiksu understands that bhavana itself
is samadhi.

bhavitasmartavya stifaaedess (VB111),
an imagined object taken to be real, a
hallucination, e.g. a dream.
It is one of the two kinds of memory
images mentioned by VB, the other
being abhavitasmartavya which is a
memory image, taken as such.



bhukti

bhukti f& (VS V 8), the enjoyment. Also
known as ksetrjna enjoying favourable
and unfavourable fruits.

bhujagi-1 syrfi-g = bhujangini s=ifrt
(GS I 43; HP 1II 10), kundalini.

bhujagi-2 sgrit-1 (GS 111 69), one of the
mudras. It consists in protruding the
lips and inhaling through the mouth.
Gheranda is all praise for it.

bhujangasana s (GS 1T 43), ser-
pent or cobra posture. It is desirable to
arouse the kundalini force, increase
body heat and destroy all diseases.

bhuvarloka aeit (NBU 3), one of the
six higher regions of creation above the
earth (cf. janoloka). It is imagined as
the knees of the hamsa (swan) which
represents the viratriipa (all pervading
aspect) of the supreme Reality.

bhuvodharana watawem = stambhani
o = adhodharana setamon (G
69, 74; GS III 59), one of the five
dharanas. The object of this dharana
is prthvi; i.e. the content of conscious-
ness in this kind of meditation is the
element earth.

bhuta-1 s@-¢ (YSII 18; 11T 13, 17, 44),
the material side of the universe inclu-
ding the material objects, the five elem-
ents, and the five tanmatras (the
matter of which the elements are the
forms). The tanmatras take the form
of akasa etc. and the material aspect
of mahat takes the form of the five
tanmatras. All these come under
bhiuta', as do the material objects.
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bhuta-2 y@-3 (VB I 25, II 15), living
beings.

bhuta-3 ya-3 (VB III 52), the past.

bhuta-4 ya-¥ (VBII 19; G 68, 74; TSB
4; TSM 2, 4, 6, 133, 140; SK 22, 38),
the five elements usually called: ether,
air, fire, water, and earth. According to
TSM, the entire universe, even the
indriyas® (sensory and action organs)
and the cittas (the transmigrating souls)
originate from these five bhutas-
akasa, vayu, agni, ap and prthivi.

bhuta-5 {a-u (SK 69; ABU 22), every-
thing that exists. The philosophy
embodied in SK discusses the origin,
maintenance and destruction of
everything that exists.
According to ABU, everything is in
brahman, who is in everything. The
Sankhya Karika view is different. It
is dualistic. According to this view, in
addition to the purusa, prakrti also
exists in its own right. Bhiitas® are
prakrtika (of the nature of prakrti)
reality.

bhutadharana yqawer (VU V 6), not
allowing any of the five mahabhiitas
(elements), of which the body is made
up, to wane; i.e. keeping them strong
and active so that the body may live. If
the earth element wanes, wrinkles
appear on the face. When water wastes
away, hair turns grey. When fire loses
its potency, appetite is lost. When air
loses strength, body begins to tremble.
When ether gets weak, life itself wanes.
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bhutatma-1 sfen-¢ (ABU 12), atma’
which is the essence and substratum of
everything (cf. bhuta).

bhutatma-2 yareAT-3 (VS V 5), soul
residing in individuals. According to
Vasistha, one soul is established in dif-
ferent creatures and that very one soul

bhurloka

another imperceptibly and form practi-
cally one syllable. In the same way the
various stages of yoga are not entirely
separate from one another. They make
up one yoga. Four bhumikas of yoga
are mentioned in VU arambha, ghata,
paricaya and nispatti.

seems sometimes one and sometimes bhiimi-4 9ffit-¥ (SSP I 38), earth, one of

many like the moon's reflection in
water.
bhutadi yaifg (SK 25), one of the two

the component elements of the physical
body. It has five characteristics-bone,
flesh, skin, nerves and pores.

aspects of ahaikara, the other being bhuimityaga st (GS V 56), rising

vaikrta a%d. Vaikrtaharikara SawesR
and bhutadi are the two names given
respectively to that aspect of ahankara
in which sattva’? predominates and to
that in which tamas® predominates.
Bhutadi is the material side and
vaikrtaharikara-the immaterial side of
gunatmaka (of the nature of gunas)

above the ground. It is said to be the
last stage of laghava (lightness), which
is one of the seven disciplines achieved
by pranayamaZ® The practice of
uttama (advanced) pranayama’ is
said to bring this ability to the yogi. It
is in fact a feeling of absolute weight-

lessness.

reality. bhuradayah srrea: (YKU III 22), the

bhuimi-1 -2 (VB II 19), the earth
clement prthvi.

bhumi-2 yf\-3 (VB III 45; ANU 17),
ground. For practising dhyana, etc.
ANU advises the yogi to sit either on
bare ground or on a seat made of grass,
provided they are perfectly clean.

bhumi-3 yf7-3 = bhumika sfrwr (YS
16; VBI30; VUIV (1) 1-12(2) 1, 6,

fourteen divisions of the universe-earth,
six above the earth (bhiih %:), and seven
below. When the yogi realises the
Supreme Self, these lokas all disappear
for him. They do not exist for him any
longer, because he gets none of his pur-
poses served by them (cf. YS I 22). In
Pataiijali's language a yogi at this stage
does not entertain any parinamas.

8-12, 16, V 72, 74-5), a stage in the bhﬁrloka%!\a‘ian‘ (NBU 3; VB III 26), first

progress of yoga. According to VU, the
stages in the development of yoga form
a continuum as the sounds represented
by the three and a half letters of the
word om do. They merge one into

of the seven bhuvanas mentioned by
VB. It extends from the lowest region
called avici 3¥eifa to the sky above the
earth and includes seven pataias and the
earth. According to NBU, it is one of
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the seven higher regions of creation (cf.
janoloka). It is imagined as the feet of
the hamsa (swan), which represents the
virat (all pervading) riipa of the one
Reality.

bhriganada Y=g (GS VII9; HP I168),
bhramarinada-the sound like that of
a black bee or a hollow top going round
and round. According to GS, it is one
of the many sounds which a yog1 hears
when he succeeds in bhramari-
kumbhaka.

bheda-1 %2-¢ (SK 15, 46-8; TSB 4), a

thing different from others. Things of
the same kind which are in some way
different from one another are the vari-
ous limited modifications of one and
the same undifferentiated substance;
and since all the various finite things
of the world differ from one another,
there must be a common mother-
substance of which they are all modifi-
cations i.e., there must be an unlimited
and ultimate primeval entity which is

not manifest.

bheda-2 #2-3 (SK 68; TSM 129), separa-

tion, SK refers to the separation of the
soul from the body and TSM to the
points of separation in the body,
probably the joints.

bheda-3 %2-3 (SK 27), difference. Mu-

tual difference among the eleven senses
is external. Their essence is one, Viz.,
vaikrtahankara. According to SK,
purusa gets emancipation of both
orders having nothing to do with
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prakrti while living (a life ordinarily
known as jivanmukti) and absolute
and permanent freedom from every
kind of connection with prakrti-only
when the body falls.

bhedavadi s=ardt (SSP VI 56), discrimi-

nator. One who realises with profound
discrimination about the ultimate, and

all-pervading principle.

bhairavayogi Seawft (HP I 6), one of

the important yogis of hathayoga.

bhokta-1 wiwr-¢ (VB124,11 18), enjoyer.

Patanjali has described purusa as
drasta (seer) and not as bhokta.
I$varakrsna, however, believes that
purusa is the bhokta of the miseries
of old age and agony of death and the
prakrti (nature) works for bringing
him apavarga. VB has said in IT 18 that
bhoga and apavarga are by buddhi
and in buddhi. But they are attributed
to purusa.

bhokta-2 w®r-2 (VS V 8), the enjoyer.

One of the five substances recognised
by Vasistha. The other four are
bhogya, bhukti, bhogayatana and
indriya.

bhoktrbhava stpyma (SK 7), feeling

pleasure and pain. All of us are affected
by this hedonic tone of our experiences;
and this is put forward by I$varakrsna
as a proof of the existence of purusas.

bhoga-1 -3 (YS II 13, 18, III 35).

Patanijali's definition of bhoga is simi-
lar to that of his klesa asmita which
springs from avidya. Any experience
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so long as the Kklesa asmita is not laid
to sleep is bhoga ultimately due to
avidya. So long as asmita is functio-
ning the attitude of citta is that of
bhoga. When asmita becomes inactive
it becomes apavarga. In that state the
citta has realised that there is purusa
and that 'T am not that'. Patarijali does
not attribute bhoga and aparvarga to
purusa in any sense. Nor does he seem
to believe that the purpose of samyoga
is bhoga and apavarga of purusa.

bhoga-2 wir-2 (VB 1I 13), a kind of
experience as a result of karmasaya.

bhogalalasa sirrererar (TBU 140), desire
to enjoy. This is one of nine vighnas
(impediments) in the way of samadhi.
It corresponds to Patadijali's avirati.

bhogayatana wrmaa= (VS V 7-8), body,
the place of enjoyment. One of the five
substances recognised by Vasistha.
Body has been conceived to be the
place of enjoyment.

bhogya W (VS V 8), object of enjoy-
ment. One of the five substances recog-
nised by VS.

bhautikasarga sitfasrat (SK 53), various
types of life made available by
pradhana for purusas’ to live. In SK
54 they are described as brahmadi-
stambaparyanta sENeEETd< (from
brahma down to a blade of grass). Of
these there are eight varieties of super-
human life, five of animal and plant life
and only one kind of human life.
Sattva is said to predominate in lives
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at the upper end of this scale. In Karika
44 dharma is given as the means of
rising in the lives. Practising dharma
leads to a superior order of life which
is preponderantly sattvika; but acco-
rding to SK, it is kevalajiana that leads
the aspirant to apavarga and not
dharma.

bhauma sitq (GS III 59), consisting of
the element earth, which is one of the
five tattvas® (elements) on which
pranadharana is prescribed. This
tattva® is described as quadrilateral in
shape and decorated with geological
regions rich in yellow orpiment. Such
should not be the description of a
mahabhiita (element). This image is
prescribed for purposes of dharana
(concentration). This does not of course
mean that the prthivi mahabhiita is
actually such as described above.

bhramarasrsti yrgfe (YSU VI 19),
internally aroused sounds of the nature
of Patafijali's visayavati pravrtti. If a
yogi begins to hear these sounds, he
should concentrate on the sound which
he hears, driving away all the worldly
thoughts.

bhranti wif=r (YKU 1 60), a wrong notion
leading to a wrong path (cf. bhranti-
dar$ana). This is, according to this text,
one of the ten vighnas (impediments)
in the path of yoga.

bhrantidar§ana srfRrest= (YS I 30), a
delusion either about the nature of
reality etc. (i.e. a wrong philosophy) or
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more often, about one's own achieve-
ments. It is one of the nine antarayas
(impediments in the path of yoga).
bhramani ymoft (G 74), one of the five
dharanas is performed on air element.
bhramari umdt (HP I 44; GS V 46, VII
5), HP describes bhramari kum-
bhaka as accompanied bhrnganada
and bhriiginada =T (sound of a
female bee) during ptiraka and recaka
respectively.
According to GS, bhramari (kum-
bhaka) is inhalation and suspension of
breathing after closing the ears with
hands at midnight at a place where no
other sounds are heard. In this condition
the yogf listens by his right ear to an
internally aroused sound; and by daily
intermittent practice he succeeds in
hearing various such sounds. With this
sound blends an internally aroused light
and the yogi is advised to get absorbed
in that light so that his mind disappears
in the end with the light and the sound
and all. Thus the yogi gets lost and
reaches the highest stage of yoga often
called paramapada (highest abode) of
visnu. Thus, success in bhramari
kumbhaka (as it is called) leads to
success in samadhi. According to Ghe-
randa, no recaka follows this kum-
bhaka; that is, recaka is not an integral
or essential part of this pranayama,
as it is not of murccha or kevala-
kumbhakas. It is one of the eight types
of kumbhaka? according to GS as well
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as HP. In VII 10 GS brings in bhrnga-
nada during recaka also and considers
samapatti in it to be samadhi. Most
probably this whole, of which bhrama-
rikumbhaka is a part and which
Gheranda calls just bhramari in VII
5, is one of his mudras.
bhruvormadhya-1 yaider-¢ (BG VIII
10), middle of the eyebrows. Tradition-
ally it is believed to be the meeting point
of ida, pingala and susumna where
prana is fixed after raising it through
susumna.
bhruvormadhya-2 yarder-3 (VS II1 64,
72), middle of the eyebrows considered
as one of the eighteen vital points.
bhrucakra y=r& (SSP II 7), seventh
cakras popularly called ajna cakra in
the series of nine cakras. It is said to
be the seat of intuitive knowledge and
bestows the power of speech.
bhrudahara ygav (ATU 2), subtle point
in between the eyebrows, also recogni-
sed as abode of saccidananda.
bhrumadhya ywear = (bhrurantara
=) (G 8, 34, 84, 86; GS 11 23), one
of the nine dhyanasthanas (spots in
the body on which the yogis concen-
trate). It is the spot inside the point
above the nose between the two eye-
brows. Bhrumadhyadrsti is prescri-
bed as a part of khecari. Bhruimadh-
yadrsti is prescribed as a part of mats-
yendrasana by GS and of siddhasana
by G.
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ma-q

makarasana gaxra (GS 11 6, 40), one

of the thirtytwo asanas mentioned by
Gheranda. It consists in lying on the
ground with face downwards, the chest
touching the ground, the two legs
stretched apart fully and the head held
by the two hands. This asana promotes
digestion.

makara-1 g&r-2 (GS V 51), the letter

"ma /", which is the bijamantra (the
most important letter) of the sacred
word or aphorism denoting mahe$vara
and is to be repeated thirtytwo times
while exhaling during the performance
of the sagarbha sahita kumbhaka.

makara-2 a&r-? (ANU 4), the nasal

sound of "ma ®",. But, for suksma
dhyana, the yogi is advised to take
resort to the asvara makara, which
obviously is no sound at all. This is the
aksarabrahma.

manayah woure: (YSU I 118), the

vertebrae through which susumna
passes. Susumna is, therefore, the
spinal cord for something running in or
along with it; and obviously the prana®
which courses through it is a nervous
impulse. The ancient Hindus' knowl-
edge of anatomy seems to be quite deep
in this subject.

manipiira wforge (YKUIIL 9, 11), one of
the six cakras-literally wheels-but here
centres in the body. When prana’ is
sent up a long the susumna (the spinal
cord), as they say, it traverses all the

246 mandukasana

cakras. The yog/ is supposed to take
this prana’ through the cakras
consciously and intentionally-probably
performing dhyana (concentrating) on
each of them and thus knowing all
about them as he goes from one cakra
to another. Manipura is situated in the
region of the navel.

manipuraka sfttwe (G 15, 61,80; YSU
1172,V 9; YCU 13; DBU 49), nabhi
which may be the solar (coeliac) plexus
(cf. manipura). This centre is said to
have, on the analogy of a wheel, ten
spokes-may be ten offshoots.

mandala-1 quger-¢ (ANU 26) the highest
point for concentration in the head,
here called the innermost door opening
the attainment of the atman (the Sup-
reme Self)-the uppermost moksadvara
qergR (door to liberation).

mandala-2 qugar-3 (ANU 38), the entire
system of centres for concentration in
the body. These are also called doors
opening into the attainment of the Self.

mandala-3 woger-3 (HP III 117), a parti-
cular time unit consisting of a period
of 40 days.

mandiikasana wogswEa (GS 11 5, 34-5),
one of the thirtytwo asanas' enume-
rated by Gheranda. It consists in flexing
and placing the fore-legs under the two
thighs with soles of the two feet turned
upwards and the two big toes touching
each other. As one would do this and
sit on the fore-legs the two knees would
naturally be spread out.
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mati-1#fg-¢ (DUIL 1, 11; TSM 34; SAU
1(2) 1,9; VU V 14), one of the ten
niyamas. It means having full faith in
the ways prescribed by the Vedas.
While these texts prescribe ten niya-
mas Patafijali mentions only five.

mati-2 "qfq-3 (VS 153, 63), one of the ten
niyamas. It consists in having faith on
all the ordains of the scriptures and
omitting those which are not advised
by the preceptor.

matsyapitha weadis (TSM 49), one of
the principal asanas' according to this
text. This is different from matsy-
asana. This pitha (asana') consists in
placing the right heel at the thicker end
of the left thigh encircling the left knee
with the right arm and holding the left
big toe with the right hand.

madhupratika-2

elbow on it, and the face on the right
hand. The abdomen is to be kept a little
withdrawn and the gaze fixed between
the eyebrows.

This description of matsyendrasana
is far from being clear or adequate. HP
explains this important asana as
follows:- flexing the right leg
completely and placing the right foot
at the root of the left thigh above it, take
the left foot round the right knee, place
it on the far side of the right thigh and
hold its big toe while turning the head
completely towards the left and
grasping the right ankle by the left hand.
HP calls it an asana taught by Matsye-
ndranatha, while TSM gives it the name
matsyapfghaka. where the word
matsya 7 does not mean fish.

matsyasana g (GS 1L 21), one of mathana we = sumathana gwem (YKU

the thirtytwo asanas' mentioned and
explained in this text. It consists in lying
on the back with the footlock and
holding the head with the two elbows.

11 43, 46, 47), rotating. For khecari-
mudra, according to this text, a swab
is inserted up to the top in a nostril and
gently rotated.

Other writers add "arching the spine", madhupratika-1 nyuets-¢ (VB II148),

and some prescribe supporting the hips
on the palms with elbows touching the
ground.

matsyendra &= (HP 1 4), one of the
greatest yogis of hathayoga whose

ayogi at the third stage of development
(progress in yoga) acquires abilities
like ESP (vikaranabhava). These
siddhis (achievements) are called
madhupratikas by VB.

disciple was Goraksa. madhupratika-2 wgueis-2 (VBhII148),

matsyendrasana Fe=a (GS 114, 23;
HP 126-7, 37, 48; TSM 49), one of the
principal asanas. According to GS, it
consists in flexing the left leg; placing
the left foot on the right knee, the right

the term used for three yogic occult
powers combined together. These three
powers are: speed like that of the mind,
knowledge without the aid of sense
organs and mastery over the first cause.
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madhubhumika wepsgfirs (VB 111 51), a
yogi at the second stage of progress in
yoga called madhumatibhiimi,
where prajiia (supernormal insight) is
rtambhara (showing the truth).

madhumatibhiimi sy (VBIII51),
madhubhumi, second of the four
stages of progress in yoga. It is
characterised by rtambharaprajna
(cf. madhubumika).

madhya-1 we-¢ (YS I 22), one of the
three degrees of intensity of tivrasam-
vega, the other two being mrdu and
adhimatra. The intensity of madhya
samvega is intermediate between those
of mrdu and adhimatra samvegas.

madhya-2 729-3 = madhyama w8 =
madhyamarga wegawt (HP 11 42, 111
4,1V 14, 16, 72, 114), susumna.

madhya-3 weg-3 (HP IV 85, 86), in the
intermediatory stage of the practice of
nadanusandhana. This stage may be
equated with paricayavastha, the third
stage in the sequence of four stages of
nadanusandhana. During this stage
those internally aroused sounds are
heard which are resembling with the
sounds of a small drum, a conch, a bell
and a gong.

madhyaga wegmr (HP II 4), middle path.
Here it means along the path of
susumna. If nadis are full of impuri-
ties, the proper channel of prana
towards susumna is not possible and
thus impurities work as a great obstru-

ction in the attainment of success in
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hathayoga, since hathayoga essenti-
ally prerequires the travelling of prana
along the path of susumna.

madhyacakra weg=rse (HP 111 72), the
state of ida and pingala' passages
being completely blocked. This
controls the sixteen adharas by
regulating the flow of nervous currents
through the neck-throat region.
Brahmananda in his commentary
Jyotsna describes it as the visuddhi
cakra which controls all the sixteen
adharas.

madhyamanadi wersaret (HP 111 120),
susumna. Practice of asana, prana-
yama and mudra is said to render it
an easy passage for ku{l(jalf to go
upwards.

madhyamapranayama-1 HegquTOTE™-
2 (G 48, 49; TSM 105-6), one of the
three stages of progress in pranayama.
It is characterised by (1) each of its
three components being of twenty four
matras (units) and (2) trembling. Per-
fect pranayama is termed uttama-
pranayama. Yogis who have by prac-
tice learnt madhyama pranayama to
this extent feel that their spinal cord is
throbbing. (cf. merukampa)

madhyamapranayama-2 HeIHUTOTETH-
R (BY VIII 9-11), an intermediate
stage, but here it means the second stage
in the sequence of three stages of the
successful practice of pranayama. BY
suggests twentyfour matras for the
second variety of pranayama.
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According to HP, this second stage
causes tremor in the body.

madhyama wegmr (YKU III 19; YSU III

4), para, pasyanti, madhyama and
vaikhari are said to be energies which
are said to reside in the muladhara,
hrdaya, kantha and mouth respec-
tively and are responsible for develop-
ing nada (speech) gradually into
spoken word. Madhyama thus appears
to be the conative consciousness of
spoken word before it is actually
uttered.

madhyalaksya wegeiea (ATU 7), alaksya

(object of meditation) localised neither
exclusively inside the body nor quite
outside. It is, therefore, called bahya-
bhyantarastha SR vyoma-
paficaka. The yogi sees the vyoma-
pancaka in him and himself in it. He
then assumes the form of this laksya;
that is samapatti in it. The yogi’s mind
becomes one with the laksya. The
madhyalaksya is described thus in

l

general terms, "as if there was an
unbroken orb of the morning sun of a
brilliant elementary (primary) colour;
as if there was a range of flames of fire;
as if it were absolutely pure sky". In
the beginning it is only a feeling of the
yogI, but as he continues to gaze, he
actually sees the vyomapancaka. All
the five colours of the sky are not seen

at once but one after the other.
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residing in the body, the other two are
adhahs$akti and tirdhvasakti. When
all the three are tackled simultaneously,
one reaches the highest abode.

madhyahnarkamandala qeaETHRAUSH

(MBU 1II (1) 10), midday sun, one of
the visions seen when a yog/ is about
to succeed in §ambhavimudra. These
are, therefore, called cihnas (signs) of
success. Six of them are mentioned in
order. But perhaps they are not always
seen in that order. In one and the same
sitting the yog7 may see several of them
in any order. It is also possible that a
yogi sees only one cihna (sign) for
sometime and then begins to see others
in any order. The midday sun is the

sixth in order.

manas-1 79-% (SSP I 44), mind. It has

five characteristics-positive thoughts,
negative thoughts, oblivion, inertia and
cogitation.

manas-2 ¥78-? (VBh I 35), a synonym

for citta "atra ca manas iti vacanad
manascittayoraikateti bodhyam 213 =9

manas-3 w=re-3 (YS I 35, II 53),

cognition-the knowing aspect of cons-
ciousness for which Patarijali has used
a concrete instead of an abstract term.
He means rising of cittavrttis. Practice
of pranayama?’, as well as sensations
internally aroused, stabilizes manas' in
this sense.

madhyas$akti wegsifaa (SSP IV 16), one
of the three names of kundalini

manas-4 779-¥ (SK 27, G 2, 31, 68, 75,
94; HP 1142, 111 121, 123,1V 5, 15; GS
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IV 2-7, V 57, TSM 14, 21, 114, 116,
129, 134; TBU 1 4, 20, 34-5, 39; YKU
1I4-6; BY VIII 51, 1X 117, 182, 185),
one of the three components of antah-
karana which is supposed to play a
double role. As an indriya manas
converts sensations into perception of
a concrete object and vague impulses
into those for performing this or that
definite action. As sankalpaka Teheqsh
it entertains wishes and desires even
when none of the ten indriyas is
working. SK speaks of eleven indriyas
but of thirteen karanas®.
BY advises contemplation of manas in
buddhi.

manana g (DU II 14), one of the two
kinds of manasa japa (mental recita-
tion), the other being dhyana. It
consists in calling up an image, which
may be absent in dhyana.

manahsthairya w=1:%etst (HP II 42),
steadiness of mind. When maruta or
prana enters susumna, mind attains
steadiness. This is possible through the
regular and long practice of
pranayama.

manahprasada #=:7@€ (BG XVII 16),
tranquillity of mind. This is one of the
mental austerities.

manahspanda w:7= (SAU I (7) 28),
arising of cittavrttis. Manahspanda
stops when the practice of pranayama
becomes easy and pleasant, as also in
concentration i.e. when dhyana succe-
eds. In fact success in dhyana is

manonmani-1

manahspandanirodha-cittavrttini-
rodha.

manogati gty (GS 11T 58), the ability

to go everywhere as one's mind does.
According to this text, the yogi who
masters the dharanas can take a trip
to the paradise in his mortal body.

manojavitva-1 Fasfaa-¢ (YS 111 48),

speed as fast as that of mind. A yogi
acquires this speed of movement if he
is successful in samyama on grahana,
svariipa, asmita’, anvaya and artha-
vatva-the psychical side of prakrti?
(nature).

manojavitva-2 gaifa=-1 (VB 111 43),

manojavatva Ftstae (VS 1 30),
speed like that of the mind. According
to VB, speed of the mind means that
the body acquires very quick motion.
The practice of samyama on the
process of knowing on the essential
attribute, on the sense of 'I', on in-
herence and on the purposefulness of
sensation bestows indriyajaya which
further gives power like manojavitva
etc. VS mentions it to be the result of
kevalakumbhaka.

manodusta w=ige (BY XI 49), person

with mental impurities. Through
sanyasa one becomes devoid of such

impurities.

manonmani-1 F=R-¢ (GS V 57, 91,

VII 15), a state of mind which super-
venes on performing pranayama’
successfully or developing complete
bhakti wfa (devotion). Its physiological
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condition includes tears and gooseflesh.
Another characteristic feature of the
physiological condition is that the rate
of breathing is increased from 15 per
minute to 30 per minute. Gheranda has
not used manonmani and unmani as
synonyms, as HP has done. According
to GS, the former may ultimately
develop into the latter, which he has
made synonymous with rajayoga.
manonmani-2 T=F-3 (NBU 48; HP
1T 42, I 53, IV 3, 20, 64), merging of
the self (= samapatti) in something
which is not a sound emitted or heard,
or any other visaya* (content of consci-
ousness) for that matter. The condition
is the same as Pataijali's nirbija-
samadhi and GS's manomiurcha.
According to HP, this condition arises
when prana’ courses through susu-
mna. This author also uses manon-
mani’ as a synonym of rajayoga. In
HP II 42 manonmani is equated with
steadiness of mind.

manomiircha w=st (GS V83, VII 6,
16; HP II 69), one of the six aspects of
rajayoga according to GS. It consists
in merging the individual self in the
atman’ (brahman). In this state the
mind looses itself in the atman in the
sense that there remains the atman? and
atman’ alone in consciousness (cf.
samapatti).

They seem to make no difference
between manomiurcha and murcha
kumbhaka and Gheranda's murcha
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kumbhaka seems to be a state of
samapatti in which atma? is the tat
and manas’ the tatstha.
Manomircha is described in VII 6 as
this aspect of rajayoga, which is
probably the culmination of miurcha
kumbhaka according to GS. HP talks
of losing the mind without bringing in
atman.

manoyaga g=rart (PBU (P) 18), mental

sacrifice. The act of bringing about the
union of the direct and the transcendent
atman by the realization "that thou art",
"I am Brahman"-is the mental

sacrifice.

mantra-1a=1-¢ (YSIV 1), mantrayoga-

one of the methods of gaining siddhis>
(supernatural powers). According to
VB, the abilities of flying in the air etc.
can be acquired by mantra? yoga. Acc-
ording to HP, the yogi who succeeds
in samadhi is beyond the reach of any
mantra’. Patanjali advises recitation of
om which signifies i$vara. This
recitation is obviously mantrayoga.

mantra-2 7=1-? (YSUI 131), breathing-

hamsa’ = expiration and inspiration.
Expiration is mentioned first as we do
not breathe because we need oxygen
and take it in, but because there is
excess of CO_ in us and the need of
expiration. This shows their sound
knowledge of physiology. When
quickly repeated, hamsa? becomes
so'ham. This recitation is called
mantrayoga.
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mantra-3 5=1-3 (YSUII 18, 20) a sacred

word or words, repeated in mantra-
yoga. Om? is said to be the most
important of mantras.

mantrayoga g=@ant (YTU 19; YSU I
130-132), one of the four kinds of yoga
mentioned in YTU, the other three
being laya, hatha and raja. If a person
recites a mantra®, pronouncing the
syllables etc. correctly, for twelve
years, he gets certain extraordinary
powers like knowing about absent
things and reducing his body to an
extremely small size.

According to YSU, success in mantra-
yoga transforms respiration into self-
realisation. The former ceases and the
latter dawns. This is said to take place
in the susumna (inside the spinal cord),
as the rising of prana® up along the
susumna is supposed to be the way
which leads to self-realisation. "Om"
is considered, in this text, to be the
miilamantra, the root of all the
mantras.

manthana 5= (HP 1 6), one of the great

Yogis of hathayoga of unknown
nomenclature. One of the predecessors

of Svatmarama.

mayurasana-1 TEREA-2 = mayura-

pitha wrgwdis (GS 11 5, 29-30; HP I
30; VUV 15; DU III 1, 11; TSM 48),
one of the principal asanas. It consists
in resting the palms of both hands on
the ground; then placing the parts of the
abdomen on either side of the navel on
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the two elbows, and then adopting the
pose by raising the head and the feet in
the air parallel to the floor like a
horizontal stick. The practice of this
asana assimilates unwholesome and
overeaten food, promotes jatharagni
(digestive heat), neutralises poisons and
cures all diseases like enlargement of
spleen and liver. In a word, this asana
makes the yogi free from all ailments.
The yogi balances his body on his
elbows as a peacock does on his legs
and keeps his head and feet raised
horizontally above the ground.

mayurasana-2 FEa-R (VS 167, 76-

77), peacock pose. One of the ten
asanas enumerated by Vasistha. Its
technique consists in placing hands well
on the ground, elbows on both sides of
the navel and the body like a stick in
the air.

marana-1 wyur-¢ (HP II 3, III 38, 87),

death, which ensues when life activity
is completely exhausted and one is un-
able to breathe. Slower the respiratory
process slower is the rate of exhaustion.
Hence yogis are advised to minimize
respiratory activity by practising
pranayama. It is claimed for khecari
that the person who practises it succes-
sfully never gets exhausted and there-
fore does not die. The meaning seems
to be that he does not die so long as he
is in the state of khecari. In the context
of vajroli it is said that one who prac-
tise this mudra enjoys a long life.
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marana-2 wyur-2 (HP III 7, 13), death
which is followed by another birth. The
practice of the ten mudras, particularly
mahamudra is said to make one
immortal in the sense that he is not born
again after his body falls.

marana-3 #xur-3 (HP III 11), cessation
of activity. Activity which has to do
with ida and pingala stops in the state
of mahamudra.

marut-17&q-¢ (HP I140), breath. So long

marmasthana-2

of them are mentioned in this Upanisad-
the ankle joint (padasyopari qrEEMR
marman) and the knee joint (marma-
jangha). They are to be cut by prana-
dharana-the dhyanayoga of this
Upanisad. Life is supposed to be con-
centrated in the marmans and for this
reason we are firmly attached of them,
and that attachment is to be removed.
The number of marmasthanas is here
said to be eighteen.

as suspension of respiration is main- marmasthana-1 saema-¢ (TSM 129),

tained by pranayama, there arises no
mental process and one does not die.
Ifair is swallowed to capacity one floats
on water like a lotus leaf.
marut-2 7&1-3 (HP III 7), a god.
marutsiddhi wsfaatg (GS 11 17), the

eighteen innermost parts of the body,
including the nine dhyanasthanas
(spots for meditation) of Goraksa, are
called marmasthanas in this Upanisad
and pranadharana is recommended
on each of them. cf. marman.

ability of starting a current (probably a marmasthana-2 sem-3 (VS 111 61),

nervous impulse which gives a
sensation) from the muladhara (the
centre for meditation at the base of the
spine) which, in the words of Vacas-
patimisra, is sensed as a pipilikasparsa
fudifeterrenst (creeping sensation) rising
towards the head. If a person practises
milabandha (contracting the anal
muscles) he acquires this ability soon.

marunnirodha w&fata (SSP VIII 19),
holding of the breath. Having drawn the
external air through nostrils and held
inside is called marunnirodha of
puraka phase.

marman we= (KU 12, 13, 14), the
innermost part of a joint- most probably

anervous structure, a nerve centre. Two

vital points. There are eighteen vital
points from toe to head in the body as
recognised by Vasistha. For the prac-
tice of pratyahara, one is directed to
hold the air at different marma-
sthanas starting from toe and after
pulling it from each and every place,
ultimately it should be held at vyoma,
i.e. bregma, i.e., the eighteenth marma-
sthana. The eighteen marmasthanas
are- (1) the big toes, (2) the ankles, (3)
middle of the calves, (4) upper end of
the skin, (5) knee, (6) middle of the
thigh, (7) bottom of anus, (§8) middle
of the body, (9) penis, (10) navel, (11)
middle of the heart. (12) cavity of the
throat, (13) root of the tongue, (14) root
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ofthe nose, (15) region of the eyes, (16)
between the eyebrows, (17) forehead,
and (18) vyoma (bregma).

mala-1 5&-¢ (ANU 7, 20; HP II 37-8),

impurity. This word is used for (1) the
impurities (matter other than the metal)
with which metals are found mixed up
in ores and which are removed by
fanning the fire used to heat them and
(2) the indriyakrtadosas 3t=sasasis
(difficulties caused by sense and action
organs), which are removed by
pranayama’, japa and dharma
(righteousness). Sthuilladhyana is also
prescribed for getting rid of malas.
HP includes impurities of the body like
phlegm, bile, mucus, which are
removed by doing satkarma and
pranayama’,

mala-2 g&-? (GS I 22), excreta, faeces.
mala-3 w&1-3 (GS V 35; HP I 39, II 4-6,

IIT 119), any kind of obstruction for
prana’ in any nadi. In one sense
prana courses through the respiratory
organs which also are called nﬁ(.ﬁs‘.
In another sense it travels in the nervous
structures like the susumna. All these
nﬁcﬁs are to be kept clean by a yogi,
as also the nadis through which waste
products are eliminated.

maladeha weeg (GS I 19), body full of

impurities (cf. mala"). The body made
clean in every way by removing all the
impurities is transformed into a
devadeha (specially purified body).
Literally the body of a god. Other
bodies are maladehas.
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malasodhana e (HP [39), purifica-

tion (of the impurities). It is said that
out of eightyfour asanas, only siddh-
asana is capable of purifying seventy-
two thousand nadis. Malaodhana of
the nﬁcﬁs is one of the important aspe-
cts for bringing the marut to travel
along the middle path, one of the essen-
tial requisite conditions for the success
in hathayoga.

malakula werper (HP 11 4, 5), mala =

impurities, wasteproducts, akula = full
of. Thus the compound word means-
full of impurities. When the nadis are
clogged with impurities, the free flow
of prana is obstructed.

mahat wgq (VB 1I 19; SK 3, 8, 22, 40,

56; TSB 3; BY III 27, IX 185), first
differentiation in the completely
undifferentiated primeval substance-
pradhana. It is the lingamatra
gunaparva of Patafjali. SK calls it a
prakrtivikrti (something which
appears something else and in which
appears other things). It is itself a
differentiation in which other aspects
differentiate. It is a form of some matter
and is itself a matter of the forms which
it takes. Mahat is a form of the
primeval substance-pradhana and is
itself the matter of the vaikrtaharnkara
and bhutadi. Avyakta? is the potentia-
lity of which mahat is actuality; but
mahat itself is also a potentiality of
which ahankara is actuality. The only
actualities, in fact, are the §anta, ghora
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and mudha viSesas; and in the last
analysis, the only ultimate potentiality
is avyakta’. Avyakta® is a mere poten-
tiality and these viSesas are the only
actualities-actualities in the strict sense
of the word. Mahat, ahankara,
indriyas and tanmatras are neither
mere potentialities nor actualities in this
sense. In theory they are actualities of
some potentialities and potentialities of
some actualities. But from the practical
point of view all these are mere poten-
tialities. It is only for the scientist or
the philosopher that they are actualities
of some deeper potentialities. They
have no vyavaharika =aaeiieh (pragm-
atic) existence, although for the philo-
sophers and the scientists who know
them they are real and exist immanently
in everything. Avyakta® is the last
potentiality-the ultimate reality about
which neither the scientist nor the
philosopher knows anything. Accor-
ding to Vyasa, we cannot even say whe-
ther it exists or does not exist (II 19).
Yet it is an ultimate reality, as real as
the purusas. This is the Sankhya
theory.

Mahat is thus neither a bare potentia-
lity nor a true actuality. It is an actuality
as compared to avyakta and a potentia-
lity as compared to ahankara. For the
layman it is of no value or significance.
It has no pragmatic existence. But, for
the philosopher or the scientist who
knows about it, it is there and exists
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immanently in things of practical value
about which we all know. The things
exist in and through it (cf. VB II 19),
though we perceive and imagine only
things-not mahat, which we can
neither see nor imagine. TSB adopts the
Sankhya theory in so far as it holds
that the five mahabhiitas are
development in the five tanmatras,
these in ahankara and ahankara in
mahat, which according to this text, is
the first form taken by avyakta®.
According to BY, both mahat (with all
that it contains) and avyakta should be
contemplated in purusa’.

mahati weet (NBU 11), ninth matra in

the series of twelve matras of
pranava. Each matra has been named
differently, although collectively all are
known as pranava. The mantrayogi
who dies reciting this matra is reborn
in maharloka.

mahattva gg= (YS I 40), extreme vast-

ness. The choice for dhyana (medita-
tion) may fall on any object from the
biggest to the smallest.

The mahattva yoga® of prakrti is the
immense potentiality of prakrti.

mahakasa-1 sgr@mr-2 (MBU I (2) 13,

IV 2, 3; ATU 7), one of the vyoma-
pancakas. ATU gives this name to one
of the five forms of his madhyalaksya.
This mahakasa is bright like the
destructive fire of the end of the world.
Of course nobody knows what exactly
it is except a successful yogi.
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mahakasa-2 wgtwm-] (SSP I 31), ether
element. One of the five gross elements,
which has five characteristics-
emptiness, looplessness, beyond touch,
having blue colour and sonorous.

mahakle$a werasr (HP 111 13), highly
agonizing diseases. Svatmarama gives
a list of such diseases as consumption
(ksays), skin diseases, constipation,
glandular enlargement and indigestion.
Mahaklesa has been recognised as
dosa i.e. diseases-mahakilesadayo
dosal. Brahmananda in his comment-
ary on this verse identifies mahakle§as
with Patafijalean concept of klesa.

mahakhaga wgreae (GS 111 8; HP 111 55),
literally the big bird. Reference is to the
creeping sensations felt in the back.
Since they are felt as something rising
upwards they are compared to a soaring
bird. This experience of the yogis is
generally described as prana’ rising up
along the susumna.

mahateja werast (SSP I 33), the great
element fire. It has five charactristics-
combustion, digestibility, heat, lumino-
sity and red colour.

mahanirodha mEifRier (BY VIII 21),
great control of breath. Having let the
air out fully from the nostrils and
holding it outside without inhaling, it
is called mahanirodha.

mahapatha weraer (HP III 4), susumna.

mahapadma-1 wgragA-¢ (GS V1 9), the
dhyanasthana (spot for meditation) at
the top of the head described as the
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sahasradala Sg&se (thousand petalled)
mahapadma. It is obviously the most
important spot in the human body and
its functions are legion.

mahapadma-2 #g@gd-2 (G 61). From
the context in G, it appears that
Goraksa's mahapadma is the dhyana-
sthana next above the anahata or
hrdaya in the chest.

mahaprana wgmmer (VS 11 55), cosmic
prana.

mahaprthvi wergest (SSP I 35), earth.
One of the five gross elements. It is cha-
racterised as extensiveness changing
form, solid, smell and yellow colour.
These are the five qualities of earth.

mahabandha wge=er (GS III 18-19; HP
IIT 18-25; YTU 26, 115), one of the
important mudras. It consists in cove-
ring the anus by the left heel, slowly
and carefully pressing this heel with the
right foot, gently contracting the anal
muscles, and retaining the degree of
contraction by jalandhara bandha
(chinlock). This pose is praised much
for the benefits derived from it.
According to YTU, mahabandha is
one of the twenty members of hatha-
yoga and consists in placing the left
heel against the perineum, stretching
the right leg and holding the right foot
with both hands, fixing the chin firmly
to the chest (jalandharabandha),
inhaling with both nostrils, restraining
breath according to one's capacity, and
then exhaling. This is to be repeated by
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flexing the right leg and extending the
left. These two descriptions of this
bandha, though agreeing in several
points are not exactly the same.

mahabhasvara wgrarer (VB 11 26), a
class of gods who reside in the second
bhuvana (world), i.e. tapoloka, along
with the abhasvaras and satyamaha-
bhasvaras.

mahabhuta sy (VB 11 28; YCU 72),
the five elements earth, air, water, fire
and ether.

mahamudra werET = mahatimudra
qg?ﬁ'gaT (G 32-3; GS I 6; HP III 12-
17; YCU 69, 70), one of the five
mudras. By practising them a yog? be-
comes successful in yoga. This pose is
a combination of a pose resembling
pascimatana (with one foot only) and
pranayama.
Mahamudra consists in (1) placing the
chin on the chest (jalandharabandha).
(2) pressing the yonisthana (perineum)
with the left heel, (3) holding the
outstretched right foot with both hands
and (4) doing pranayama? in this
position, and (GS adds) (5) fixing the
gaze between the eyebrows.
According to YCU and HP, maha-
mudra is to be repeated by changing
the position of the two legs each time
and the number of times each leg is
flexed is to be equal to that for which
that leg is extended. This mudra is
called mahabandha by YTU. The
practice of this mudra considerably
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enhances digestive ability and cures all
kinds of diseases and according to HP,
sends kUI.lt.lalinil upwards along the
susumna (cf. Brahmananda).

mahameru 7gm® (VU V 62), a synonym
for sahasraracakra.

mahamoha wemiE (SK 48; VB I 8), one
of the five forms of the klesa
viparyaya =(YS's avidya). According
to Vyasa, mahamoha is another name
for raga. Attachment to five kinds of
externally aroused and five kinds of
internally aroused (cf. VB 135) experie-
nces is the tenfold mahamoha accord-
ing to Vacaspati Misra (cf. SK 48).

mahayoga werarT (YSU 1 130), yoga-
catustaya artaqed (the fourfold yoga)
in which mantrayoga, hathayoga,
layayoga and rajayoga are all
combined.

mahalinga wetferm (G 12), a strange
structure inside the yoni (perineum).
That it faces backwards towards the
susumna (the spinal cord) means that
its sphere of activity is along the
susumna. When kundali is aroused
the yog1 sees a distinctly formed image-
an image like that of a gem (jewel). It
is said that it appears when the Sakti
(energy) in the mahalinga and
kundalisakti are aroused. They may
be ultimately the same Sakti.

mahavayu wgreng (SSP132), air element,
one of the five gross elements. Its five
characteristic features are movability,
directibility tactuality, dryness, and
having smoke-colour.
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mahavideha warfagz (YS 11143), bahira-
kalpitavrtti. It is not a cittavrtti.
Vyasa calls it a dharana-that in which
the citta leaves the body and goes to
another object, which may be another
body. Bhoja however, explains it as a
vrtti in which the yogi looses even
sense of his having a body.

mahavedha wer@e (GS III 18-20; YTU
26; HP 111 6, 24-28), one of the principal
mudras according to GS. It consists in
first adopting the mahabandha pose,
and then getting into the uddiyana
posture (by raising the diaphragm) and
suspending respiration. According to
YTU, if while in the mahabandha
posture, a yogi_ practises concentration,
stopping his breath, then anila (prana?)
soon rises, i.e., he begins to have the
creeping sensations in the back. This
performance is strongly recommended
as a means of success in yoga.

mahavrata-1 wgga-¢ (YS II 31), the
yamas (restraints) strictly to be obser-
ved without any exceptions whatso-
ever. Perhaps the use of the word is
necessitated by the fact that a beginner
in yoga may not be able to follow the
yamas rigorously and for him, during
the course of early practice, an anuvrata
UL (easy restraint) is suggested.

mahavrata-2 Hge-: (SSP VI 47), a
variety of sadhakas of the Natha cult.
One who has taken the vow of persuing
the highest tattva.

mahavyahrti weremfa (BY III 5, 6),
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seven vyahrtis which are- bhir,
bhuvah, svah, mahah, janal, tapah and
satyam. These are prescribed during the
practice of pranayama.

mahasakti sgrottda (HP IV 10), great
force, as synonym for kundalini.

mahasunya wersr=a (HP IV 74), the space
below the spot, between the eyebrows.
Prz'u.la2 reaches this spot, which is said
to be the source of all siddhis, in the
paricaya- avastha of yoga.

mahasalila werafaer (SSP 1 34), water
element, one of the five gross elements.
Its five characteristic features are
flowing, drenching, liquidity, gustatory,
and having white colour.

mahasakarapinda AerERfyve (SSP I
35), a synonym for Adinatha §iva, the
first expounder of hathayoga of Natha
cult.

mahasiddha weifag (HP19; SSP V 53),
one who has achieved the power of
hathayoga, HP gives a list of about 34
siddhas who have achieved the success
in hathayoga and thus have broken the
law of death by its power. One who has
devotional attitude towards his guru
and cautiously equalising the pada-
pinda and also stabilizing oneself in
universal bliss-becomes mahasiddha.

mahes$vara wevaw (G 5; SAU 111 (2) 5),
synonym for Siva, conceived as first
expounder of hathayoga. Thus
perhaps here it has been said that he
knows even the minute details of all the
asanas.
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manduki wrogat (GS 1II 2, 51-2), one
of the five animal mudras described
by Gheranda. It consists in closing the
mouth and moving the root of the
tongue without displacing the whole
tongue and slowly imbibing the pure
secretion which thus oozes. Manduki-
mudra is said to ward off old age
(keeping the practicant ever young) and
prevents the hair from turning gray.
matangi At = matangini At (GS
IIT 3, 68), one of the five mudras
named after animals mentioned by
Gheranda. It consists in remaining in
neck-deep water for taking in water
through both nostrils and throwing it
out through the mouth, again taking in
through the mouth and throwing out
through the nose. This process is to be
repeated several times. This mudra is
said to overcome old age and death. If
a yogi performs this mudra in a
secluded place, where there is nobody
to see him, with his mind not wandering
from his ultimate purpose, he becomes
like an elephant. The exact qualities of
the elephants, which success in this
mudra brings to the yogi, are not
mentioned. Probably the reference is to
great strength and composure of this
animal.

A yogi who succeeds in matangi
mudra remains extremely happy wher-
ever he may be and whatever he may
be doing.

matapitrja wrafugs (SK 39), inherited
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bodies. The paricha-mahabhutas (the
five elements) are said to be the §anta,
ghora and mudha viSesas, But, in fact,
the three viSesas- suksma, matapitrja
and prabhuta are the §anta, ghora and
miudha viSesas respectively. The first
of them have their base in vaikrta
(sattvika-rajasika) ahankara and the
second and the third in bhutadi-
rajasika-tamasika ahankara. Sattva’
predominates in the first, rajas in the
second and tamas in the third.
Of every living being the transmigra-
ting self is the siiksma part, that which
the living being gets from the parents
is matapitrja part, and the contribution
of the mahabhutas, which is responsi-
ble for growth of the body, the
prabhuta part.

matra-1 "an-¢ (GS 'V 40, 55; YTU 40-

2; TSM 96-7), a unit of time for measu-
ring the duration of puraka (inhaling
kumbhaka (suspending respiration)
and recaka (exhaling). It is described
as the time taken by the palm, placed
on the kneecap, for making one circular
movement, which according to YTU,
should be followed by a single snap of
fingers to make one matra. For the
measurement of the length of puraka,
kumbhaka and recaka in relation to
one another, they advise counting of
matras; as for example, if a puraka is
of sixteen matras, kumbhaka should
be of sixtyfour and recaka of thirtytwo
matras. Similarly, the time required for



matra-1

uttering a short vowel is said to be one

matra and that required for uttering a

long vowel two matras. The uttama

(superior) type of sahita sagarbha

pranayama covers 20, 80 and 40

matras; the madhyama (intermediate)

one 16, 64 and 32 and the adhama

(inferior) one 12, 48 and 24. Bhava-

gane$a and VB on II 50 quote from

Markandeya Purana that a matra is the

time taken by one usual wink of the eye

and that if this measure of time is
lengthened it is known as atimatra,
which is defined by the Brhadyogiya-

Jnavalkyasmrti (VIII 12-3) as the time

taken by a single movement of the arm

required, (1) for milking a cow (2), for

releasing an arrow or (3) for striking a

bell.

According to Vijniana Bhiksu, as well

as Brhadyogiyajnavalkya, the three

components of pranayama should be
of equal measure.

Brahmananda on HP II 12 quotes

Yajnavalkya, Skandapurana, Yoga-

cintamani etc. and gives the following

definitions of the term matra; the
measure of time taken for:-

1) snapping the thumb and the middle
finger together three times;

2) making three circular movements
round the knee by the palm placed
on it;

3) clapping the hands thrice;

4) one respiration;

5) one respiration by a person while
asleep;
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6) making a circular movement, neither
fast nor slow, by the palm around
the knee followed by snapping of the
thumb and a finger;

7) making one circular movement by
the palm around the knee, preceded
and followed by snapping of the
thumb and finger together.

matra-2 qe-: (G 93), tanmatra. The
theory accepted by Goraksasataka is
that there are five different kinds of
subtle substances (tanmatras) in the
five sense-organs which are responsible
for the five different kinds of sensation.
They are, therefore, called by the same
name as the five senses (visayas). TSB
significantly calls them jaivatan-
matras.

matrasparsa wemest (BG 11 14), contact
of the sense organs with their objects.

madhyasthya wregee (SK 19), having
neither pleasurable nor painful expe-
riences. The idea is that pleasure and
pain do not touch purusa'. They are
the concern of purusa’ only, who has
a gunatmaka component.

madhyasthyajiana #reeaa= (VB IV
15), indifference, which results from
samyagdarsana (realisation of the
Truth).

manasa "= (HP IV 6, 24, 54, 62),
manas’.

maya-1 srm-¢ (VM IV 13), not the

reality-illusion. The objects that we

perceive are illusory in the sense that
they are transitory forms which the
gunas take.
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maya-2 qrar-3 (YSU VI 48), one of the
five Saktis (energies). This §akti is
supposed to reside in the fore-part of
the forehead, called the vyomambuja
.

maya-3 qrar-3 (SSP 1 58), one of the five
gunas of the vyaktisakti. Other four
are iccha, kriya, prakrti and vani.
Maya is said to be five-fold in nature-
having arrogance, hatred, egoism,
immaturity and falsehood.

mayuranada Argeg (DBU 103), intern-
ally aroused sound resembling the
sound of a peacock.

maruta-1 area-¢ (GS III 29; HP 11 32),
the wind, the air which blows.

maruta-2 aEa-3 (ANU 38; TSM 140,
142; HP 11 4, 41-2, 11T 123, 1V 24, 105,
114), prana’ for which both GS and
HP use the word mahakhaga.
According to ANU, this prana?® is
raised from guda (a centre at the base
of the spine) and taken up to the head.
In verse 52 G speaks of a combination
of prana and apana rising to the head
and in I 48 of HP apananila being
raised again and again in this manner.
In fact it is only a matter of sensory exp-
erience which is metaphorically descri-
bed by the yogis in many ways.
According to ANU, if a yogi success-
fully raises this maruta to the murdha
(head) at the time of death, he is not
supposed to be born again and acco-
rding to HP he attains the knowledge
of the Supreme Truth.

261

mitahara-1

maruta-3 qar&a-3 (GS 'V 35, 88; ANU 19;
HP 149, 1V 24), the air which is inhaled
and exhaled. Faster his respiration
earlier the man dies; and so long as this
air is not expelled at all, as in abhyan-
tara kumbhaka (suspension of
respiration after inhalation), there is no
death. Mental and respiratory activities
go on hand in hand. If one of them
ceases the other also ceases.

maruta-4 ared-¥ (HP IV 29), prana®.

marga-1\ri-g (ANU 25), the way a yogi
wishes to tread; i.e., the one leading to
the state which he wishes to attain,
presumably moksa.

marga-2 "qrt-3 (G 26), path of a nerve-
current. According to the Goraksasa-
taka, the normal path for the autonomic
nerve-currents is along the two nadis>
known as ida and pingala. This is here
called the vamadaksina =g feror
marga. The path for the currents that
are started when the kundali' is
aroused is along the susumna (the
spinal cord) and is called the pascima
marga.

marga-3 wrt-3 (G 40), respiratory
passage-one on the left side and the
other on the right. These are also called
the vama = (left) and daksina setor
(right) margas respectively.

mahendraloka a=genta (VB 111 26), the
third of the seven worlds which make
up the universe. Six kinds of gods reside
here.

mitahara-1 fiaER-2 (GS V 16; TSM 33;
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YKU I 2, 4; HP I 38, 40, 58; DU 1 6;
VUV 13; SAUI (1) 4, 13), restraint in
eating. It is one of the ten yamas. Acco-
rding to YKU and HP, mitahara
consists in eating nourishing, soft and
sweet food, well lubricated with ghee,
to the 3/4 capacity of the stomach and
after offering it to God.

YKU, however, does not consider
mitahara to be one of the yamas.
According to this text, it is the first of
the three steps prescribed for attaining
samirajaya. HP on the other hand, not
only includes it among the yamas, it
considers it to be the most important of
them. DU (I) 19 uses mitabhojana faq-
59 as a synonym for mitahara. GS
mentions mitahara as one of the four
prerequisites for pranayama’ and adds
that a yogi who does not observe the
restrictions of diet falls victim to dise-
ase and does not attain success in yoga*.

mitahara-2 faeEr-2 (VS 150), measured

diet. Vasistha prescribes the measure-
ment of diet consisting of 32 mouthfuls
(grasa) of food for house-holders, 16
for forest-dwellers, 8 for ascetics
whereas brahmacarins can consume
according to their need.

mithuna faer (SK 12), combination,
fusion, blending with one another.
Mixing with one another is one of the
four operations of the gunas (cf.
janana).

mithyadrstanta fireargert (BY XII 10),

false reasoning.
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misra (karmaphala) faxr (wdwe) (BG

XVIII 12), mixed karmaphala. One of
the three kinds of the results of the
action, the other two being ista and
anista. A mixture of desirable and
undesirable result is called misra-
karmaphala.

mina W= (HP I 5), name of a siddha-

yogi.

mukta g7 (HP 149, 111104,1V 107, 110,

112; ATU 12), a person who is free
from transmigration. If somebody gets
the opportunity of serving a yogi who
knows the §ambhavi mudra, the
person becomes mukta (liberated)
according to ATU.

HP mentions the following attainment
of a person who can be called mukta
that he is perfectly clam and free from
every kind of dissatisfaction and lives
in a waking state appearing as if he were
asleep. In fact, he is neither awake nor
asleep, neither remembering anything
nor devoid of all memory.

muktapadmasana geagara (GS1121),

padmasana without taking the arms
round the back and holding the right
toe with the right hand and the left toe
with the left hand. Here reference is to
the foot-lock of this asana', which is
to be adopted for performing
matsyasana.

muktasana-1 ge@a-2 (GS 1L 11; HP I

37,1V 67; TSM 46), one of the principal
asanas. It consists in placing the right
heel on the left side of the frenum below
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the generative organ and the left heel
on the right side and pressing them. GS
advises placing the right heel above the
left heel in the middle below the
generative organ.

HP considers this asana’ to be a variety
of siddhasana and advises it for
sambhavimudra.

muktasana-2 g&mEa-: (VS167,81, 82),

one of the ten asanas recognised by
Vasistha. Its technique consists in
keeping the left ankle on the penis and
the other ankle upon it. Another
technique has also been given in which
the subtle perineum is pressed from the
left by the right ankle.

mukti 9% = vimukti faqf® = moksa dter
(G2,8,73,101; HP I 35, 111 59, 101,
103,1V 8, 15,25,30; BY 1X 34, 43, X1
32, 33; ABU 2-3), the highest end to
which all yoga is a means. Yoga* is,
therefore, aptly described as the sopana
or the sopanamarga JarHm (a ladder)
leading to mukti.

ABU has used the words mukti and
moksa neither in the sense of
sankhyan Kkaivalya, nor has it empha-
sised the cessation of the process of
birth and death (samsara). It has used
these words in the sense of jivan-
mukti, which apparently is the nirvisa-
yatva T9fesae (detachment) preceding
mukti. Cessation of samsara (transmi-
gration) is referred to only in connec-
tion with the fourth (turya) state of
existence. Obviously the meaning is
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that the person who is mukta in this
sense ultimately gets freedom from
birth and death.

BY declares that only those who are too
lazy to do anything believe that mukti
can be gained by a thorough under-
standing alone. The fact, according to
this text, is that without practising the
well known eight yogangas, mukti is
impossible. Jaana and karma in this
sense are both necessary.

mudita gfgar (YS I 33), joy. Cultivation

of the attitude of joy towards those
engaged in meritorious deeds. This
helps in attaining mental clarity.

mudra-1 qgr-¢ (HP I 43, 55-6, 11 5, 7,

14, 120-126, IV 35-7, 43-5, 67, SS IV
20, 23-6, 29, 35-6, 47, 53; G 33-4; GS
1T 1-3,57,66; VU V 68), pose, attitude.
Asanas are postures, mudras are states
midway between asana and prana-
yama as explained by some writers on
yoga. They are said to be more subtle
than the former. Many mudras involve
suspension of breath also, which
asanas generally do not. Mudras are
obviously much more important for a
yogi than the asanas. GS has raised
them to the dignity of a separate
yoganga (component of yoga), though
Pataiijali has not mentioned them at all.
While G mentions only two mudras
namely mahamudra and khecari, GS
has included the three bandhas
(locking of limbs) and the five bhuta-
dharanas also among the mudras.
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Ten mudras are mentioned in HP and
SS. It appears that there is a whole
continuum of postures, running from
what Swami Kuvalayananda calls
cultural poses, through the meditative
poses and easy mudras, to khecari
and §$ambhavi which affect the most
vital parts of the nervous system and
involve samadhi. The particular
arrangement of the jaws and the tongue
which is a part of simhasana is often
called simha mudra.

According to Swami Digambarji of
Kaivalyadhama, Lonavla, mudra is the
attitude of body and mind which an
advanced yogi adopts when he is on
the verge of a unique spiritual experie-
nce (see YOGA TO-DAY, published
by the Friends of Yoga Society,
Bombay, 1971).

mudra-2 gg1-R (SSP VI 29, 30), that

which expresses the bliss of union of
individual soul and universal soul.
Mudra has been conceived always as
auspicious and beneficial since through
it one attains the bliss of the union of
jivatma and paramatma. Even God
rejoices in mudra.

mudrika gfger (GS III 51), mudra.
muni g7 (BG 1156, 69, V 6,28, VI 3, X
26, 37; BY 1I 65, XI 52), ascetic. One
who remains totally unperturbed by
adversities, unattached towards the
pleasures, who has got rid of passions,
fear and anger entirely and whose intel-
ligence has established in stability. One
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who is well restrained and looks within

oneself all through by contemplation.

mumuksa Tgan (VU 11 4, IV (1) 12),

desire for moksa (emancipation),
(though whether it could be called a
desire is a question). It is a man's incli-
nation all the same. Yogis in the first
three bhumis (stages of development)
are said to be mumuksu Hg] (desirous
of moksa).

mircha-19gi-2 = murchana gg=r (GS

V 46, 83, VII 6, 16; HP 11 44, 69), one
of the eight kumbhakas. It consists in
suspending respiration, without first
effortfully exhaling or effortfully inha-
ling, and shutting out all objects what-
soever, from consciousness. This will
ensure what Patafijali would call citta-
vrttinirodha. But it brings ananda
(bliss) which shows that there is not
complete nirodha (suspension of every
kind of consciousness) in this state. It
is a state like Pataijali's nirbija
samadhi in which the samadhi
prajia consists of ananda and asmita
which are not objects. GS seems to have
equated murcha' pranayama’ with
the aspect of rajayoga which he calls
manomiurcha, merging of citta, pro-
bably in atma*. HP does not mention
suspension of breath as a part of
murchakumbhaka, though it also
brings in suspension of mental activity
and the feeling of bliss.

In this text the words murcha and
mirchana are used as synonyms and
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stand for first inhaling, then forming a
firm jalandharabandha (chin-lock)
and then exhaling slowly.

miircha-2 §at-3 = manomiurcha w=i-
Bt (HP I 69; GS VII 6, 16), suspen-
sion of all mental activity which is a
part of murchakumbhaka.

mircha-3 gzt-3 (HP III 38), stupor,
which the person practising khecari
does not know.

miudha-1 gz-¢ (SK 38), that in which
tamas’ predominates. Material creation
consists of material objects which are
called mudhavisesas, because tamas’
predominates in them. Santa and
ghora viSesas, according to SK, are
suksma and matapitrja respectively
in which sattva and tamas?
predominate.

miudha-2 7g-2 (VB 1 1), one of the five
bhumis of citta®, the other four being
ksipta, viksipta, ekagra and nirud-
dha. According to VM, tamas’ predo-
minates in this state of mind. Dreamless
sleep is a mudha’ state of the mind for
the same reason.

mudha-3 qz-3 (BY 11 24, 97), one of the
three states in all of which brahman is
immanent, the other two states being
santa and ghora. Since tamas predo-
minates in the mudha condition, every-
thing material in the sense in which we
understand this word today, would be
miudha, and in living beings the
dreamless sleep state would be mudha
as tamas is comparatively more active
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in this state. All is brahman. This is
monistic Vedanta.

mirti gf (VB III 53), form, one of the
causes of differentiation. On the basis
of form, objects can be differentiated.

murtimat 7faaq (ATU 10), one of the two
kinds of manaskatarakayoga, the
other being amurtimat. The object
(laksya) of manaskataraka (= mirti-
mattaraka) is known by an indriya
(sense). This indriya is not any perip-
heral sense organ. It is the central
sensing apparatus. Even while the eyes
are closed the manaskataraka-laksya is
said to be seen with the caksu indriya
in this sense.

miurdha qat (VS III 64), top of the head,
the last vital point in the series of
eighteen vital points. It has been further
renamed by Vasistha as vyoma in
verse number III 73.

mulakanda g5 (SSP 1I 1), bulbous
root, root of the nﬁcﬁs situated in the
muladhara cakra.

mulacakra qer=rsh (VS 11 14), originating
point of the cakras. This is located in
the nabhi, the centre of the kanda. This
has been described as a circle where
the individual moves motivated by
merit and sin.

miulatahsarga qaa:@ (SK 54), the lower
levels of creation. It consists of lifeless
objects. It is one of the three big divi-
sions of creation, the other two being
turdhva (higher) and madhya (mid-
dle). These two are sattvavisala (sattva
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dominant) and rajovi$ala (rajas domi-
nant) respectively, while the mulatah-
sarga is tamovi$ala (tamas dominant).
milaprakrti gewgta (SK 3), avikrti (=
avyakta = pradhana). It is so called
because it is matter and matter alone.
It is primeval matter which assumes
different forms. Patanijali's word for it
is alinga, and according to Vyasa, it is
such an indeterminate reality that we
can say nothing about it-not even
whether it exists or does not exist (II
18). This is why some ancient Indian
thinkers call it maya. It is anirvacaniya
e (indescribable).
mulabandha-1 ges=a-¢ (G 37; GS 11T
13; HP III 6, 60-8; YTU 26, 121, YCU
45-7), Gheranda includes mulaban-
dha among his twentyfive mudras. It
consists in pressing the region between
the anus and the scrotum with the left
heel, contracting the anus, pressing the
navel against the spine, and placing the
right heel against the pubes.
G and YTU omit the last of these
actions and G, HP and YTU all include
raising the apanavayu. Pressing the
navel against the spine, of course, helps
this vayu* to rise. According to YCU,
by regularly practising mulabandha,
apana and prana' are joined, facces
and urine becomes scanty and even an
old man becomes young. Contracting
the anal muscles is a muscular action
which promotes the rising of apananila
(cf. HP 1 48).
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mulabandha-2 qeeeg-3 (TBU I 27),
concentration on brahman, who is the
miila ge7 (source) of the entire universe
and by whose grace the mind is
controlled, is mulabandha?, according
to TBU. This is a Vedantic interpreta-
tion of the term.

mulasakti seryrfeer (YSU V 37),
sarasvati (= adharasakti =
kundalini).

milasodhana gersnes (GS113,41), one
of the four dhautis. It consists in first
scrupulously cleaning the lowest bowel
either with a stick made of the root of
the turmeric plant, or the middle finger,
and then washing it several times. This
mudra, as it is called by this text, cures
constipation and indigestion. It gives
brightness and strength and promotes
jatharagni (digestion).

maulasthana gerer=r (HP 11 73), the start-
ing point of susumna nﬁcﬁ.

milagni genf1 (YSU V 30), the basic
fire. One of the five varieties of fire
residing in the body. This fire resides
in the whole body and is responsible
for the origin of nada. The remaining
four agnis are: kalagni, vadavagni,
parthivagni and vaidyutagni.

muladhara gemeaw (GS 111 40), adhara.
Kundali is said to sleep in this region
of the trunk.

mrtavat gaaq (HP IV 107), like a dead.
One who has completely controlled the
modification of citta, becomes like the
one who is dead. After mastering all
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the stages of nadanusandhana, the
yogi remains in this world as if he is
dead.

mrtavastha gawaeen (HP III 27), stage
beyond the capacity of maintaining the
kumbhaka. When such stage comes,
the breath should be exhaled.

mrtasana gar= (GS 114, 19; HP I 32),
savasana.

mrtyu-1 gg-¢ (GS III 71), death which
is not followed by another life like
marana’. According to this text, the
yogi who practises parthividharana
regularly, conquers death in this sense,
i.e. he is not born again after he dies.

mrtyu-2 gg-3 (HP III 51, 56, 58, 87,
112), marana'.

mrtyu-3 gg-3 (HP 11129, 37, 43, 78, IV
2), marana’.

mrdugg (VS 122), one of the three kinds
of tivrasamvega, the other two being
madhya and adhimatra. The degree
of intensity of this kind of yoga is the
lowest in the three scales.

meghadhvani #ereatt (DU VI 36), sound
resembling the thunder of clouds. As a
result of the practice of sanmukhi-
mudra, after vayujaya, the internal
sound (nada) is produced. This is the
sound produced at the intermediatory
stage of nadanusandhana.

medhra-1 sg-2 (G 8, 13, 14, 16, 86),
svadhisthana-one of the nine dhyana-
sthanas according to G.

medhra-2 9g-3 (VS III 69), penis. One
of the eighteen vital points.
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meru 9% (SS II 1), a synonym for verte-
bral column.

merukampa %% (GS V 56), vibration
in the spinal cord, which is felt when
the yogi practises what they call
madhyamapranayama.

merudanda ®¥gug (GS III 12), spinal
cord.

meruprstha #&ys (GS I 19), back. For
doing agnisara the navel is pressed
hundred times so as to touch the back.

melana #e= (YKU 11 5, 9, 12), practice
of khecari and the insight gained by it
are two different things. The yogi who
just practises khecari cannot by
practice alone acquire that knowledge
which is much more difficult to gain
than mere practising khecari. This
knowledge can be had only from a
competent guru. The yogi can get
success in khecari as described by so
many $astras (authoritative texts) only
when the yogi is blessed with the
realisation here called melana; then the
yogi becomes immortal, i.e. free from
transmigration.

maitri ¥t (YS 133, 11 23), friendliness.
By cultivating a friendly attitude
towards those who are happy, i.e. by
not grudging their happiness, one gets
peace of mind.

moksa-1 war-2 (ANU 26; G 73; GS I
80; VB II 15, 18, 23-4, III 26, IV 25;
HP I 35, III 101, 103, IV 15, 25, 30),
deliverance from the bondage of

transmigration.
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moksa-2 #ter-3 (VB, VM II 15; VBh 1
3), liberation. One of the four aspects
of yoga Sastra. While discussing four
parts of the yoga $astra i.e., heya, heya-
hetu, hana and hanopaya, moksa has
been conceived as hana. And this hana
consists in the total cessation of associ-
ation between pradhana and purusa.
Establishment of the self or seer
principle in its own form is also known
as moksa according to VBh.

moksada @erg (BVU 51), one of the three
kinds of acarya (guru’-teacher). It is
the true guru® who leads the disciple
to moksa (emancipation).

moksadvara e (ANU 26), gateway
of liberation. One of the seven gate-
ways for realising the self. This door
leads to the non-differentiated
brahman.

moksapatha wteraer (VS II 26), way to
liberation, a synonym for susumna
nadi.

moha ®ig (SK 48), sloth one of the five
viparyayas. It is generally identified
with the kle§a asmita and the com-
mentators connect the eight forms of
moha with the eight animadi siddhis.
This connection can, however, be
established only if we interpret the
word moha as 'pride'. The relation of
these siddhis with moha as asmita is
rather far-fetched.

mauna ®i= (TBU 1 15, 22), silence. TBU
recognises fifteenfold yoga; and
mauna is fourth in the sequence. Since
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nothing can be expressed completely
by vak or articulated sound, so mauna
is the best of all nomenclatures based
on the inherent qualities of the things
to be named.
ya-q

yatamanasamjia gauear (VM, VBh
I 15), first in the series of four kinds of
vairagya. This consists in the practice
of detachment preceded by a conscious
non-attachment. This vairagya is
followed by vyatirekasamjna.

yati afq (BG IV 28), ascetic. Who is dili-
gent in following severe vows.

yathestadharana agrearur (HP 11 20),
holding it easily. After the purification
of nadis, one is capable of retaining
breath inside with ease.

yama-1a9-¢ (YS1129,30; HP138: YTU
24,28; SAUI (1) 2; MBU I (1)-3; VU
V11-13; DUI6; TBUI 15-17; BY VII
32,IX 35), (literally) restraint. By YTU
and HP Jaghvahara (eating a little) is
mentioned as the principal yama and
nothing more is said about any of the
other yamas. For SAU, as also for
Pataiijali and BY, yama is one of the
eight angas (components) of yoga.
While Patafijali mentions only five
yamas but in this Upanisad, as in many
other texts, ten yamas are mentioned
of which ahimsa, satya, asteya and
brahmacarya are common to Pataii-
jali's list. Sauca (cleanliness), (which
is a niyama according to Patadjali) is
generally mentioned as a yama.
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Dayarjavaksamadhrtimitahara
(compassion, straightforwardness,
forgiveness, fortitude and restraint in
eating) are generally included among
yamas. Pataijali's aparigraha (not
owning property) is often omitted by
other writers.

MBU classifies the yamas into (1)
control over the feeling of cold, heat,
hunger and sleep; (2) over present
tranquility of mind; (3) not wavering
from the chosen ideal; and (4) preven-
ting the indriyas from running after
their objects.

yama-2 gq-3 (TSM 28), TSM defines

yama’ as a sense of separation from
the body, the sense and the karmen-
driyas.

yama-3 3q-3 (VS 133, 35, 38, 52), first

in the sequence of eightfold yoga.
Vasistha enumerates ten yamas. He
has excluded 'aparigraha’ of Patanja-
lean yama from his list and included
dhrti, ksama, daya, arjava, mita-
hara and $auca. However, Sauca is
available in PYS under niyama, but
other yamas enumerated by Vasistha
are found neither in yamas nor
niyamas of Patarnjali.

yama-4 a9-¥ (BG X 29, XI 39), kind of

death.

yami @t (HP I 62, III 118), epithet for
advanced practitioner of yoga such as
who is capable of arousing kundalini.
ya$asvini-1 amféai-¢ (G 18, 21; TSM
72; YCU 17, 20; SAU1(4) 9, 11) one

269

yoga-1

of the principal nadis?. It runs from the
nabhikanda to the left ear according
to YCU, and to the right ear, as it
appears from the wording of the text
according to TSM. According to SAU,
yasasvini is situated between the
gandhari and sarasvati nﬁ(.ﬁs. It goes
from the kundalinisthana to the big
toes.

yasasvini-2 aoiRat-2 (VS 1131, 35), one

of the fourteen important nadis origin-
ating from kanda which spreads on the
right side downward to the right toe.

yoga-1 @y-¢ (YS 11 28; HP I 10, 14-16,

36; BY 11, 10, II 27, 66, VIII 35, IX
32-3,X1149), a whole discipline (consi-
sting of many components). Patanjali's
yoga consists of eight members; name-
ly the five yamas (abstentions), the five
niyamas (observances), asana (post-
ure), pranayama (stopping of breath),
pratyahara (withdrawal of all impul-
ses to enjoy objects of perception),
dharana (continued attention to an
object), dhyana (single mindedness)
and samadhi (mind becoming one with
the object of dhyana). This is yoga
which leads to vivekakhyati (gnosis),
the only means of getting rid of the
duhkha experienced by everybody
caught in the cycle of birth and death.
Yoga is essentially Indian and the old
Indian yogis, without an exception, all
believed in transmigration of the soul
and considered liberation to be the
summum bonum. Without these beliefs
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yoga, even in all its depths, has no
meaning, not to speak of just asana and
pranayama. Judged from this stan-
dard, even if a person has mastered all
the eight components of yoga, he can-
not be called a yogi_ , if he has not done
it with the object of attaining moksa
(liberation). We can coin another word
for referring to such a person e.g.
"Yogist" if we choose. Yoga is thus the
science and art of (1) accelerating the
progress towards liberation, and (2) the
various ways and means adopted by the
Indian yogis to achieve this end. The
abstinences, observances and all the
practices and experiences in themselves
happen to be of inestimable worth to
humanity, irrespective of a belief in the
theory of transmigration and release.
This is a different matter. They cannot
be called yoga in its original sense.

yoga-2 @r-3 (YS11;2; SAUI(7) 24),

samadhi. Reading the first two stitras
of the first chapter of Patanjali together,
it becomes clear that they introduce
only the first chapter of the book to the
reader. The first chapter deals with the
various types of samadhis and their
pre-requisites. Thus the sirtra I 2 is not
a definition of the term yoga. Patanijali's
yoga? is unambiguously an eight-
membered discipline. The yoga? refer-
red to in these siitras is only cittavrtti
nirodha (samadhi). It would be certai-
nly more correct to say that Patafjali's
definition of yoga is "yogah yamani-
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yamasanapranayamapratyaharadharana-
dhyanani cittavrttinirodhasca". SAU
considers yoga® to be one of the two
stages of making the citta inactive, the
other being jnana. On attainment of
jnana the yogi ceases to perceive the
universe as consisting of real objects.
Patanijali's word for such jhana is
vivekakhyati, which is the outcome of
the practice of yoga'. A firmly
established vivekakhyati Patafijali
calls dharmamegha samadhi.

yoga-3ar-3 (YSUI65-9; HPIII 63; BY

1149, 69, 138), union of (1) prana and
apana', (2) rajas and retas, (3) stirya’
and candra and (4) jivatma and
paramatma.

The first and the third of these unions
are, in fact, only series of sensations
which are experienced as ascending,
descending and mixing. These sensa-
tions may be felt on the right and left
sides or in the middle of the back.
Nearly all the writers on yoga speak of
something rising up along the susumna
and of the rising being redirected from
ida and pingala, sometimes called
candra® and stirya’ respectively, to the
susumna; i.e. from the right and left
sides to the middle of the back. The
fourth union is the Monistic Vedanta
View of yoga, according to which the
successful yogin becomes one with
brahman, the Supreme Reality. The
second union referred to here is

between the secretion from the lower
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regions of susumna and that from the
higher regions (cf. rajas).
BY uses the word yoga for union of
jiva and brahman and for that rsi
advises concentration of consciousness
on brahman in the form of om. This
text describes union with brahman as
nirmalata faueren (purity) probably
meaning absence of avidya. The klesas
are considered to be sources of all evils
which make a jiva of brahman.

yoga-4 af-¥ (BY XI 34), performing,
practising. Performing sacrifices and
other religious rites and practising
dama (control of indriyas), ahimsa,
dana and svadhyaya leads to self-
realisation.

yoga-5 air-u (BY I 44, 11 138), getting
the mind confined in the omkara
placed in endless space of heart.

yogaksema gimam (BG IX 22), attainment
of unattained thing and preservation of
things attained.

yogacaksu arm=rey (BY IX 128), yogic
eye, which gives extra-sensory-
perception.

yogacikitsa awfafeear (HP V 22), treat-
ment of diseases through yogic
methods. Svatmarama in fifth chapter
of HP describes treatment of different
diseases arising out of erroneous pra-
ctices of yoga, specially pranayama
(HP V 1). However, in this verse,
Svatmarama seems to suggest the
treatment of any diseases through yoga.
But he has suggested to apply yoga-
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cikitsa preferably by combining a
careful treatment in consonance with
the method prescribed by the science
of medicine, i.e., Ayurveda.

yogatantra aia= (HP III I), practices
of yoga'. All such practices aim accor-
ding to this text, at awakening the
kundalisakti and thus centre round
kundali.

yogadharma awrert (BY XI 1), conduct
prescribed by yoga. BY declares that
all the other religious conducts (exclu-
ding yoga) are full of imperfections and
hence cause rebirth. But yoga never
goes in vain. Certainty of success lies
in its practice.

yogadharana armamun (BG VIII 12),
determination in yoga or dharana as
described in yoga. Fixing the mind in
one place or at one object or concen-
trating the mind in the lotus of heart or
fixing one's own vital force in the head
is called yogadharana.

yoganidra ity (HP [V 49), a state
attained as a result of the practice of
khecari. Since in this state overt as
well as covert life activities are reduced
to minimum and the vayu as well as
the mental process gets stabilised in
their own place, it is termed to be
yoganidra.

yogapratipaksa amafagqer (VB I 30),
yogamala (VB I 20), yogantaraya
(VB I 30), foes of yoga. Nine distrac-
tions of mind are known as impurities
of mind or obstacles for yoga. These
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distractions of mind occur alongwith
the modifications of mind. Nine distr-
actions are vyadhi (sickness), styana
(idlenes), sams$aya (doubt), pramada
(negligence), alasya (sloth), avirati
(lack of detachment), bhrantidar§ana
(misapprehension), alabdhabhumika-
tva (failure to attain stability in concen-
tration), anavasthitatva (inability to
stay in the stage of concentration attai-
ned). All three terms are synonymous
technical names for these obstacles.

yogaphala artwer (VBh I 1), result or
fruits of yoga in the form of overcom-
ing the prarabdhakarma like expiation
etc., and immediate release from them
is called the result of yoga. So also,
when all the subliminal impressions are
destroyed and in the absence of the
accompanying subliminal impression
of experience, even the karma which
has started giving results, become
incapable of giving rise to the fruits, is
known as result of yoga.

yogabala grerer (BG VIII 10), power of
concentration which consists in stead-
fastness of mind arising from accumu-
lation of impressions resulting from
spiritual absorption.

yogabhrasta @y (BG VI 41), person
unable to attain success in yoga in one
life. He is born in the house of the pious
and the prosperous.

yogamatha g (HP I 13), ideal hut
for the practice of hathayoga. Svarma-
rama suggests that the ideal hut should
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yogagni
have a small entrance and no other
openings, holes or pits, floor should
neither be too high nor too low, but well
besmeared with a thick layer of cow-
dung, clean and free from all insects,
there should be a canopied platform and
a well in the compound outside of
which should be enclosed by a wall.
yogamala araer (VB 1 30), hindrance in
yoga (cf. yogapratipaksa).
yogasadhana ayanemn (BY 11 66), means
of yoga. BY conceives that pranava
or om alone should be known as the
best means.
yogasiddhi-1 ayfafg-¢ (HP 1 65), succ-
ess in yoga. Achievement of the stage
of nadanusandhana.
yogasiddhi-2 amfafg-2 (BY IX 196),
accomplishments of yoga. Ability to
disappear, memory, lustre, vision and
proficiency in the Vedas, leaving one's
body and entering into other's and prod-
ucing things at will are the characte-
ristics of the yogic accomplishments.
yogastha =iitreer (BG 11 48), having
established in yoga. Casting off attach-
ment and remaining equipoised in
success or failure is the state of establi-
shment in yoga.
yogagni aimfeT (BY VIII 35) =yoganala
arme (GS 18), fire of yoga. Through
it man becomes sinless, passionless,
pure and like a burnt-rod. The fire of
yoga consists in mantra, homa,
marjana, abhyuksana and pranayama,
a combined practice of all.



yoganga
yoganga i (G 4; YS 11 28-9; YCU

2), component of yoga'. Six compo-
nents are separately described by G; but
no hard and fast lines are drawn to
distinguish one from the other. Yoga?
is said to be performed in the state of
(1) asana which is one of yogangas;
and it appears that according to G, it is
not essentially different from his (2)
pranasamyama- which is another.
Even (3) dharana, (4) dhyana, and (5)
samadhi are said to be pranasamya-
ma (96) in a sense. The most important
yoga', the central process of G's yoga,
thus seems to be pranasamyama
according to this text. Depriving the
surya in the chest of the nectar which
flows from the throat is called (6)
pratyahara. Patanjali has given eight
yogangas. He adds yama and niyama
and considers the practice of all of them
to be the means of attaining the ultimate
aim of yoga', Viz vivekakhyati, which
leads to kaivalya (emancipation).
Some other texts have omitted yama
and niyama also. But these are perhaps
taken for granted by them, as practice
of restraints and observances were in
those days considered to be a necessary
qualification for those who sought
admission to an a§rama for learning
yoga'. From HP I 17, and the colophons
at the end of the second, third and fourth
lessons of HP, the yogangas appear to
be the following four according to this
text: asana, pranayama’, mudra and
samadhi.
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yogantaraya =R (VB 130), obstac-

les in yoga (cf. yogapratipaksa).

yogarudha armse (BG VI 3), ascending

the steps of yoga (dhyana), or getting
established in yoga. Action is said to
be the means for ascending the steps of
dhyanayoga. So also, a person who has
given up thought about everything and
does not get attached to the actions or
sense objects is said to be established
in yoga.

yogasana arma= (GS 1T 45; ANU 18),

one of the asanas mentioned in GS. It
consists in turning the feet upwards and
placing them on the opposite knees and
then gazing at the tip of the nose after a
complete inspiration.

This shows that gazing at the tip of the
nose while suspending respiration is a
part of this asana. ANU considers this
asana to be one of the four asanas fit
for dhyana and to be necessarily
accompanied by agnidharana.

yonibandha @ifqe=er (YTU 121), mula-

bandha.

yonimudra aifgr (GS III 38-48; DBU

86; YCU 59; HP III 42), one of the
twentyfive mudras mentioned in GS.
It consists in first adopting the siddh-
asana, then closing the ears, eyes and
the nostrils with fingers and retaining
breath after complete inhalation
through the mouth by forming kaki-
mudra-thus combining prana** and
apana-and then rousing the kunda-
lini, carrying it to the head along with



yonisthanaka

the self and enjoying perfect bliss by
becoming one with brahman.

Although miulabandha (contracting
the anus) helps in raising bindu? to the
head, the difference between mula-
bandha and yonimudra seems to be
that while this rising of something along
the susumna (the spinal cord) up to the
yogi's head is a part of yonimudra,
miulabandha may be practised without
such a rising. In other words mila-
bandha becomes yonimudra if it is
accompanied with this udghata (ris-
ing). In the words of YCU, by perfor-
ming yonimudra the bindu? is forced
upwards as if it were thrown in fire and
had to rise to escape burning. In this
context bindu is often equated with
kundalini. The word generally used
by writers on yoga for something
perceived as rising upwards along the
back is prana’® (cf. bindu-4).

yonisthanaka aifeerm® = yonisthana

e = yoni @it (G 8, 11, 12; GS
117, HP 135,111 60-62; YCU 7, 8§; DBU
44), perineum-the seat of mahalinga
near the guda (anus). The metaphor of
flower and its ovary is well kept up in
these texts. The dhyanasthana (spot
for meditation) adhara is the lotus of
which yoni is the ovary. They speak of
pressing the yoni instead of guda or
adhara.
ra-v

rajas-1 T@-¢ (SSP 151), one of the five
components of kulapaficaka. Dana
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(charity), bhoga (enjoyment), §;ﬁg§r3
(ornamentation), vastugrahana (recep-
tion of the objects), and svartha (selfish-
ness) are the five characteristics of
rajas.

rajas-2 ¥&g-: (VB 12,1118, II1 43, IV

31; SK 13, 54), movements of frequen-
cies intermediate between those of
sattva? and tamas®. According to
Patafijali and Sankhya, even objects
which appear to be stationary and stable
are all the time undergoing transition
and are unstable at bottom; and
prakrti’ (nature) in action is thus a
continuum of complex movements of
different frequencies. It appears that the
upper end of the scale is sattva’-
predominant and the lower tamas'-
predominant. These three terms, how-
ever, are strictly relative. We can distin-
guish sattva® rajas' and tamas® in
every band of frequencies, from
wherever in the continuum the band is
picked up.

SK calls rajas stimulating and mobile.
This fits well into the Sankhya theory
as nature's movements of intermediate
frequencies may appear as movements
in the physical world and those of
comparatively lower frequencies in the
high frequency band as emotion and
violent urge in the mental world. The
influence of rajas is thus seen to be
predominant in physical movement as

well as in emotion etc.

rajas-3%w®-3 (YSU168, 137), devitattva
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el (the feminine principle) which
resides in the yoni. One aspect of the
yoga taught in this Upanisad is the
union of rajas? and retas (the mascu-
line principle) which resides in the
throat.
According to Upanisadbrahmayogf, the
feminine principle is Sakti and the
masculine principle Siva and the union
of rajas and retas Sivasaktisamyoga,
which is rajayoga. Rajayoga gives the
siddhis® (extraordinary powers) like
anima (becoming extremely small,
even of a microscopic size) according
to YSU.

rajas-4 ¥g-¥ (HP III 95,97, 98), secre-
tion from the lower parts of susumna.
Mixing of retas' and rajas® by vajroli
mudra is very much praised by HP and
SS and is considered to be an important
yogic practice.

ratna ¥ (YS II 37), a thing of the highest
value. When the habit of not misappro-
priating or stealing is firmly establish-
ed, one is rewarded with possessing all
the things of the highest value. Gold and
precious stones are not considered to
be things of the highest value by the
yogis. Reference seems to be to acqui-
ring the highest virtues.

ratnaprabhamandala I=sTvTATS T
(MBU I (1) 10), one of the signs indi-
cating success in §ambhavimudra. It
is the vision of a round light shining
like a jewel, presumably of any colour.
It is a tarakalaksya-a visayavati
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pravrtti (YS135)=adivyaripasamvit
feermwEfad (VB).

ravi-1 ¥Ifa-¢ = bhaskara wrav (G 57,
63), literally the sun. Here it stands for
something in the navel region presum-
ably heat, which dries up the nectar
flowing from the centre above called
$asi (moon).

ravi-2 Ifa-2 (G 58), the sun. The Sambhu
¥ (God) in the hrdaya (chest) is
compared to the luminous sun.

ravi-3 3fa-3 (BY IX 95), synonym for sun.
A golden pitcher having thousands of
small holes through which the rays
come, therefore, he is named as ravi.

rasmisamjhaka f3udzw (BY IX 96),
having the form of rasmi, i.c. rays. Ida
and susumna are two nadis existing
in the form of rays.

rasa-1 ¥@-¢ (VB I 39), taste. It is said to
be one of the five objects of sense-a
visaya®.

rasa-2 -3 (VB 145, 11 9), one of the
five tanmatras. It is the aviSesa of the
viSesa ap. This tanmatra in the tongue
is stimulated by the rasa’ tanmatra in
the stimulus and gives a gustatory
sensation.

rasa-3 v@-3 (HP IV 26-7), mercury.
Steadiness of mind is compared to that
of mercury. Both work wonders when
stabilized. Mercury imparts ability to
rise to the body and mind to prana.

rasana @< (SK 26), sense of taste-one
of the five buddhindriyas (senses).
The physiological organ tongue is not
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rasana in this context (cf. indriya'?).
It is something very subtle which, like
the other senses (indriyas), transmi-
grates with the soul.

rasananda @ (GS VII 5), one of the

six aspects of rajayoga. This is the
aspect of rajayoga attained by success
in khecarimudra, its characteristic
being the bliss accompanied with the
subjectively aroused tastes of objects
like butter, ghee, milk, honey. Like the
other aspects of rajayoga mentioned
by GS, this also does not seem to be an
established state of rajayoga. It looks
like a passing phase-a temporary
experience of rajayoga.

raka et (YSU V 24), one of the sixteen

principal nz'l(.ﬁs. The function of this
nz'lglfz is to dry up water. It causes
hunger and collects phlegm in the nose.

raga T (YS II 3, 7; SK 45), one of the

Kklesas. It consists in getting attached
to that which brings one pleasure. The
sentiments which are thus formed are
all called ragas and in this way there
are many ragas in each mind, e.g. love
of wealth, delicious dishes, fashionable
clothing, wife, children etc.
According to SK, it is the bhava® which
is the opposite of viraga, hence called
rajasa TsT¥ (pertaining to rajas) as
opposed to viraga which is sattvika
(pertaining to sattva). Rajas predomi-
nates in the raga.

If we have to think of raga as a single
disposition as Patarijali seems to do, it
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would be the tendency to get attached
to whatever brings pleasure. This

tendency is innate in every living being.

ragadvesa Igw (BG III 34, XVIII 51),

attraction and repulsion. Attraction
towards desirable things and repulsion
against undesirable things-they are
ordained with regard to the objects of
all the organs. It is hereby suggested
that one should not come under the in-
fluence of these two. To achieve sup-
reme consummation of knowledge, one
should eliminate the attachment and
hatred also besides the other conditions.

rajadanta g~ (HP III 21), the front

part of the row of the upper teeth.
According to one opinion, for perfor-
ming mahabandha the tongue should
be pressed against the front teeth
instead of pressing the chin against the
chest.

rajadantabila (mula) TwE=faet (9&1) (G

64; HP I 46), the hollow of the
saucerlike roof of the mouth. Yogis are
advised to press this spot with the tip
of the tongue and meditate upon the
goddess who is supposed to be the
source of nectar which oozes from that
spot.

According to some authorities, for
performing padmasana the tongue
should be pressed against the hard
palate.

rajapatha wsrqer (HP III 3), royal path.

When the dormant kundalini is
awakened, all the centres and knots in
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the susumna get pierced whereby a
royal highway for the prana is created.

rajamarga Temamt (GS VI 19), the

luminous passage in the brain above the
level of the eyes. When kundalini is
aroused and rises above the level of the
eyes, it becomes one with atma and
remains there. But even there it is inces-
santly moving and is not perceptible on
account of the rapid fluctuations. Most
probably by rajamarga Gheranda
here means the sahasrara.

rajayoga s (GS VII 6, 17; HP 1 2,

67,1174, 76-7, 11 122, IV 3-8; YSU 1
129, 137,138; YTU 19, 129; SS V 15).
GS mentions six aspects of rajayoga
each of which is to be practised. They
are (1) dhyana by $ambhavi mudra,
(2) nada by bhramari mudra, (3)
rasananda by khecari mudra, (4)
layasiddhi by yoni mudra, (5)
manonmani by bhaktiyoga and (6)
manomiurcha by murcha kum-
bhaka, which is also more a spiritually
oriented mudra than anything else.
Each of these aspects develops into
samadhi by samapatti in which
manas’ is the tatstha which merges
into tad (cf. P I 41). Each of these
aspects of rajayoga ultimately leads to
Supreme Realization; viz. "there is not-
hing except brahman and I am that".
In GS VII 17 this is called rajayoga.

YTU mentions rajayoga as one of the
four kinds of yoga, the other three being
mantra’, laya and hatha. YSU calls
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it an aspect of mahayoga. Rajayoga,
according to SS and YTU, also appears
to be another name for the nispatti
avastha of yoga, rather than a kind of
yoga in itself.

According to YTU, life activity (vayu)
is withdrawn from the nine openings
of the body as a tortoise withdraws its
limbs. Perhaps these nine doors are
mentioned only as symbols for the
extremities of the body. If conscious-
ness is withdrawn from them by a yogi
successfully and these doors are thus
closed (i.e. sensation and action are
both stopped altogether), life activity
remains confined in the head to
whatever is in the yogi's mind. With-
drawal of vayu in this manner is called
nirvata & (breathless) kumbhaka in
YTU 142. In this state the yogi is left
with his atma® and atma? alone as
there is nothing else in his mind.
Rajayoga, according to this Upanisad,
is possible only after success in hatha-
yoga is attained (cf. rajas®). HP
appears to consider the condition of the
individual after Supreme Realization to
be rajayoga. It appears that in fact,
there is only one yoga which has vario-
us components, aspects, phases and
stages, each with its own name. This
multiplicity of names gives rise to the
wrong idea that there are many yogas.

rajayogaphalavadhi ssareemat (HP

1 67), until the attainment of the stage
of rajayoga. All the hathayogic prac-
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tices should continue till the rajayoga
is attained. Hathayoga accepts the
rajayoga to be its goal.

ratri aifx (HP IV 42), ida nadi, Ratri is
a technical term used for ida nadi as
against diva for pingala. Atman
should not be meditated upon either
when pingala is active or even when
ida is active, i.e., it should be meditated
only when both are inactive (i.e. when

susumna is active).

rucira-1 sfew-2 (ANU 9), kumbhaka.
rucira-2 -3 (ANU 8), suspension of

respiratory as well as mental functions
(see Upanisadbrahmayogr). After get-
ting rid of the kilbisas (taints), the yogi
is advised to direct his effort towards
rucira, which here appears to be a stage
even above siiksma dhyana (medi-
tation on a subtle object) because
dhyana, after all, is a manovrtti =gt
(mental process). Kumbhaka (suspen-
sion of breath) is obviously implied in
rucira. Rucira seems to be complete
state of a prasanta (calm) person. In
any case, rucira is not exactly the same
phenomenon or state as kumbhaka;
because kumbhaka is a pranayama’
while rucira is to be tried after the
dosas (sins) are burnt away by
pranayama’ and Kilbisas (taints) by
dharana.

ruja %t (G 54), disease. Goraksa declares

that diseases are destroyed by the
practice of asanas, whereas Gheranda
(GS V 57) says that it is through
pranayama the diseases are destroyed.
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rudra g (GS III 61; BY IX 84), the

presiding deity of five elements situated
at the navel. VaiSvanaridharana is
practised by merging prana along with
citta for 2 hours on this fire element in
the navel. Due to the act of tearing,
roaming, loving and hastening, he is

named rudra according to BY.

rudragranthi sgafr (VU V 66; HP IV

76), one of the three hurdles in the way
of the vayu which appears to be rising
up along the back to the head. This is
the highest and the last of the three
hurdles located in the bhrumadhya.
What exactly the granthis are, is diffi-
cult to say at this stage of our know-
ledge of ancient Indian Physiology.

rudrani ¥groft (HP I 121), §ambhavi.
riipa-1 ®9-3 (YS III 46), visible form.

Beauty of form is here said to be gained
as part of perfection of body attained
by performing samyama on the
material side of nature.

ripa-2 €9-3 (VB 145,11 19), one of the

five tanmatras, the subtle matter
which takes the form of the element
agni (fire). The theory is that this
tanmatra has three qualities of which
that which stimulates the eye, predomi-
nates not those qualities which stimu-
late the skin or the ear sparsa and
$abda respectively.

riipa-3 ©a-3 (TSB 4), one of the five

jaivatanmatras, i.e. the active princi-
ples in the sense organs, which are
responsible for the sensory function.



rupa-4

Rupa is the jaivatanmatra in the eye,
which is stimulated by the corres-
ponding tanmatra in visible objects.

riipa-4 wa-¥ (TSB 6, 9), sight. It is the
function of the sense organ caksu® (the
eye).

riipa-5 ¥4-4 (ANU 14), one of the five
stimuli for the five sense organs. It is
the stimulus for the eye and is called
its visaya®. It is the predominant quality
of the tanmatra rupa. The natural
desire to see things (ruipas) is also
called caksu indriya in Sanskrit and
of this also the visayas® are ruipas®.

rupagrahana waugur (ATU 10), visual
perception, which is impossible without
the instrumentality of manas (mind)
and caksu (eye). For seeing the
tarakalaksya (which is a pravrtti and
not a vrtti) also, the jivatma (the indi-
vidual self) needs the instrumentality
of manas as well as of caksu. Caksu
here is the central apparatus necessary
for vision-not the peripheral sense
organ eye.

rekhatraya Y@@ (GS VI 11), the three
lines (a, ka and tha) of the mystical
triangle ha, la, ksa which may be
imagined (in the state of sthula-
dhyana) in the pericarp of the twelve-
petaled lotus, which in its turn, is
imagined in the pericarp of the 1000
petalled lotus. Om is imagined inside
this mystical triangle.

recaka-1 ¥g®-¢ = reca ¥ (G 47; HP II
36, 45, 68, 69, 71, 72, 73; VU V 18;
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DU VI 13; YCU 101; MBU I (1) 6; BY
VIII 9, 10), exhalation-one of the three
phases of pranayama?’, the other two
being puraka' (inhalation) and
kumbhaka' (retention of breath). It is,
however, not necessary that every
pranayama’ should have all the three
phases. For Patanjali e.g., kumbhaka
is pranayama’ proper, which may or
may not be preceded by inhalation or
exhalation.

recaka-2 ¥g&-3 (VU V 57-8), driving out
all objects, external as well as internal,
from consciousness.

recaka-3 ¥a®-3 (BY VIII 22), expired
air.

recaka-4 ¥==-¥ (BY VIII 20,21, 25,42),
bahya kumbhaka. Contemplation
upon Siva is prescribed in this
condition.

recana ¥== (TSM 94, 108), exhalation =
recaka.

retas-1 ¥@®-¢ (G 65), flow, current. Its
direction becomes upwards within two
or three years after the body of the yogi
becomes full of amrta (nectar). Retas
is generally supposed to be semen and
the word urdhvaretas has become
synonymous with brahmacari (a
celibate person). But in the context of
G 63 retas should be taken to be secre-
tion from the upper parts of susumna.
Rajas’ is to be raised up by vajroli
mudra to mix with retas'. This may
help maintaining celibacy; but it seems
to be more appropriate to say that this
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helps in raising prana’. It may be that
virya (energy) is needed for that also.
retas-2 ¥ae-3 (YSU I 68, 137), the
masculine principle which is supposed
to reside in the throat (see Upanisad-
brahmayogi). One aspect of the yoga
taught by this Upanisad is union of
rajas® and retas-of $akti and Siva. It
is here called rajayoga.
la-&

lakaras@r (GS 11170,V 44), lam & the

bijamantra of the pg‘thvf (earth)
tattva® (element). Hence the bhauma-
tattva “fimeea (earth) which is contem-
plated in adhodharana has the letter
'la 77" on it. These single-lettered
mantras® are mystical and it is difficult
to say anything about them. The 7a &'
bijamantra is repeated thirtytwo times
during samanunadi $uddhi when the
air is exhaled for the second time,
obviously through the right nostril.

laksana @aror (YS III 13, 53), the condi-

tion of an object or a citta’-whether
active or niruddha-which results from
the object, or the citta* under-going a
change between one moment of time
and the next moment. This change also
is a series of changes. Though the mem-
bers of this series are not perceptible,
or introspectible; yet they are there and
are known as avasthas in Patanjali's
language. These changes are going on
all the time, and in this way, as
explained by VB, every laksana is a
succession of such changes. Thus the
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difference between an avastha and
laksana is that while the later can be
perceived or introspected, as the case
may be, the former can neither be

perceived nor introspected.

laksanaparinama @erorafrorm (YS 111

13), a parinama made up of a series
of avasthaparinamas. A series of
laksanaparinamas constitutes a
dharmaparinama.

A laksanaparinama is not an object
proper but a changed condition in which
an object is found when perceived after
some time. The perceptibly changed
conditions of one and the same object
are all called laksanaparinamas. The
objects themselves are dharmapari-
namas and the imperceptibly changed
conditions behind the perceptibly
changed ones are avasthaparinamas.
In fact the changes take place in
kramas of prakrti, which as they are
perceived and understood by us are
called parinamas by Pataiijali. When
one object changes into another object,
as threads into cloth, there is a
dharmaparinama. If a piece of cloth
becomes old, it is seen as a laksana-
parinama and the imperceptibly
changed conditions which are constan-
tly arising one after another while the
perceptibly changed condition of the
object remains the same are avastha-

parinamas.

laksya wtezr (ATU 7), that which the

tarakayogi experiences when he succ-



laksyatraya

eeds in his yoga. It may be an antar-
laksya or a bahyalaksya or a madhya-
laksya i.e. only a content of conscious-
ness or something localised in the outer
world or something which is in the yogi
and which surrounds the yogi's body.
The yogi finds himself in it.

laksyatraya @tz (SSP 11 26-29), three

types of objects (for dharana). They
are antarlaksya, bahirlaksya and
madhyalaksya. In the first variety, the
objects are internal such as susumna,
the atomic flame in kollatamandapa
above the forehead, reddish circle in the
naso-pharyngeal cavity. 'dhuna’ like
nada inthe head, blue flame like retina
of the eyes.

The second type of objects are external
such as blueflame-like object four
fingers away from nose, smoke-like
vayu-element eight fingers (below the
nose), wave-like water-element ten
fingers away from the nose, earth-
element with yellow colour twelve
fingers away from the nose, akasa
pervaded with rays, empty space, hot
gold-like ground etc. Dharana on
akasa makes the citta pure and free
from modifications. Gazing the hot
gold-like ground makes the gaze
steady.

The third type of objects; this consists
in having dharana on bahirlaksya in
one's own body, these objects are
whitish, reddish, black jyoti; lighten-

ing, sun or moon etc., any object of
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laghutulasamapatti

one's choice. Considering oneself as
unattached with objects as such comes
under this variety.

laghu-1 &g-¢ (SK 13), light, not heavy.

Sattva® is supposed to be light, while
tamas” is supposed to be heavy.
Laghutva e7geer (lightness) in this con-
text corresponds to immateriality and
the indriyas® (sense and action organs)
are said to be immaterial because they
are sattvika. They are composed chief-
ly of rajas and sattva and predomina-
nce of the latter in them makes them

immaterial.

laghu-2 @g-3 (HP IT 64), quickly, while

doing bhastrika pranayama’, when
the practicant feels tired, he is advised
to inhale through the right nostril and
immediately hold the nostrils with his
thumb and the ring and the small
fingers.

laghutulasamapatti wrgqeraamta (YS,

VB III 42), samapatti on lightness
such as that of cotton fibre. This is an
alternative means for the attainment of
the power like movement in the air. The
other means for attaining this power is
the practice of samyama on the invari-
able relationship between the body and
akasa (space). Both the means make a
yogi very light. Because of this light-
ness, a yogi is said to become able to
walk over water, or over spider's web
or even over rays of light and gradually
he is able to move through the air at

will.



laghvasi

laghvasi sreamsft (BG XVIII 52), one who
eats moderately (cf. mitahara).

labdhavrttiklesa wergfaaeisr (VB 11 4),
active Klesa. It is not a disposition (a
part of the mental structure) which the
klesas are, according to Pataiijali, but
a functioning of the mind prompted by
a klesa (cf. VB).

lampika @first (G 86), one of the nine
dhyanasthanas (spots on the body for
meditating upon). It is probably the
highest of the three parts of the throat
(kantha) below which there are
ghantika and candra. The yogi how-
ever, does not meditate on the uvula,
but on the spot somewhere near or
inside it in the mouth; although
ghantika is uvula.

lambika =ftsert (GS I 31, 111 22), the
tongue. If one cuts the frenum under
the tongue and then regularly practises
moving the tongue upwards, the tongue
gets longer and longer till it reaches the
spot under the eyebrows. Then ensues
Khecari.

laya-1ea-¢ (YTU 19, 23; KU 23), beco-
ming a void. Obviously it is not the
layasiddhi of Gheranda (V 11 5), which
is a state of rajayoga brought about by
success in yonimudra or laya of VU.
It is more like the laya of Patanjali's
prakrtilayatva yepfaeracd which is abse-
nce of all cittavrttis or cetana- an
obliteration of the whole being of citta®.
Layasiddhi of GS and VU is the merg-
ing of citta in the object of concen-

282

laghava

tration as in Patafijali's samapatti-
while laya of these (TBU and KU)
Upanisads is citta? becoming a void. It
is compared to the extinction of a
candle when it has spent itself.

laya-2 s=@-3 (VU V 10, 75), one of the
three stages of yoga, the other two ac-
cording to this Upanisad, being hatha
and mantra®. Laya is the opposite of
hatha. While hatha is predominantly
of the body and is gross, laya is subtle
and much deeper than hatha. Nothing
more is said about layayoga. The
nispatti stage of yoga is described as
laya of jiva in brahman and is called
the state of jivanmukti. This shows
that this laya is not a permanent mer-
ging but a state which lasts for a longer
or shorter period. All the same, it
illumines the soul.

laya-3 wg-3 (HP IV 33), getting merged
in, becoming one with.

laya-4 sg-¥ (HP IV 3, 29, 31-2, 34, 80,
103), rajayoga, samadhi.

layasiddhi safafg (GS VIIL 5), one of the
six states of rajayoga mentioned by
Gheranda. It is attained by yonimudra.
Adopting the yonimudra pose, the
yogi takes himself to be the Sakti which
is to unite with Siva and thus enjoy bliss.

lalata stetre (VS 111 73), forehead. One of
the eighteen vital points. It is three fin-
gers above the middle of the eyebrows.

laghava smera (GS 19, 11), feeling of
lightness-one of the seven achieve-
ments of hathayoga. The means by



linga-1
which this is attained is pranayama’.
By virtue of this the yogi feels as if he
is suspended in air. Pranava (= prana’
= vayu) rising to the head may or may
not bring about actual reduction in
weight. But it does create this feeling.

linga-1 ferr-¢ (SK 20, 40), the transmi-
grating entity, ordinarily known as the
soul. It appears that according to
I$varakrsna only karanas? (senses
etc.) are the constituents of linga'.
Linga' is thus the santa viSesa which
carries the bhavas? with it. This view
tallies with Patanjali's idea of citta’,
which is all aindriya, being taken from
one body to another and with the Gita's
view that the senses and the manas’
which are prakrta (pertaining to
prakrti) go along with the transmi-
grating soul.

linga-2 femr-2 (YCU 72; BY II 135),
subtle body. According to YCU, it
consists of the ten subtle indriyas’, five
objects of sense, five vayus, manas
and buddhi. This linga? is called one
of the three bodies of man, the other
two being sthiila and karana §ariras.
Linga?® is siiksma (subtle) as compared
to sthiila prakrti which is gross. It
appears to be the same as linga', though
it is not mentioned that this body
transmigrates, nor is it called karana.

linga-3 ferr-3 (SK 10, 41), vyakta, which
does not actually exist, except in the
form of gunaparinamavisesas-
particular individuals differentiated in
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lingamatra

it; i.e. the suksma, ghora and mudha
visesas.

linga-4 ferr-¥ (SK 5; YSU II 9-10), mark
of anything (cf. lirigin®). In YSU om is
called linga“, because it is the symbol
which stands for brahman. It is itself
sometimes said to be the Supreme
Reality.

linga-5 ferr-w (HP 1V 42), atman,
brahman, meditation of whom is here
prescribed in the state of kumbhaka.

lingadesa ferdwr (G 22), the region of
sexual organs. The kuhtu nadi runs
from the kandayoni, from where all the
nﬁ(ﬁs originate, to this region.

lingadhari femmam® (SSP VI 44), whose
mind is completely merged along with
all the component elements of the body,
a devotee of Lord Siva.

lingamatra fermmst (YS 11 19), the
Sankhya mahat. Patadjali considers
it to be one of the four gunaparvas
(levels of differentiation) in prakrti.
VB distinguishes between vyavasaya-
tmaka 9@ and vyavaseyatmaka
=g lingamatra, which corres-
pond to SK's vaikrtahankara and
bhutadi respectively. Patanjali does
not use the word ahankara in any of
his siitras. Lingamatra is the first diff-
erentiation in alinga, which is perfectly
indeterminate prakrti. In linga-
matram or mahat are differentiated
the tanmatras and asmita, which are
at the aviSesa level according to VB's
explanation of Patafijali’s Siitra.



lingasarira

lingasarira frmme (VS V 13), causal
body. According to Indian thought,
there are three causal bodies-i$vara,
atman and prakrti.

lingin-1 fetfi=-¢ (ABU 19), one who
knows the brahman. The knowers of
brahman differ from one another as
do cows of different colours; but their
knowledge (the knowledge of
brahman) is the same as the milk of
all the cows is of the same colour.

lingin-2 ff -7 (SK 5), that which has a
particular mark, linga* being the word
for mark. We infer either what has the
mark from its mark, or a mark from that
which has that mark.

loka-1 si®-¢ (YCU 72), deva (God),
tiryak (animal), nara (man), or
sthavara ¥IreR (stationary living being).
These are the four varieties of life
which constitute one of the three
sargas-the bhautikasarga-according
to I$varakrsna (SK 53).

loka-2 @i&w-3 (VB 149, 111 17), worldly,
ordinary, of people in general; e.g. loka-
pratyaksa, lokabuddhi.

loka-3 =t®-3 (VB III 26), the various
worlds; e.g. janoloka, tapoloka etc.

lobha @tsr (YSH IV 6; YS II 34), acco-
rding to YSH, one of the four kasayas
%9, the other three being krodha,
mana 9 (pride) and maya. Lobha is
said to be the repository of all the dosas,
destroyer of all the gunas and root of
all the troubles. There is no end to
lobha. It is iccha (desire) which goes
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on increasing as it is being satisfied
(ragat rago vardhate I7Ta I ). Its
only antidote is santosa. According to
Pataidijali, himsa (causing pain to
others), which is the opposite of one of
his yamas (restraints), is like other
vitarkas motivated by lobha, krodha
and moha. Lobha can be rendered in
English as greed.

lauliki wife@t (GS 1 12), one of the satka-
rmas which is said to consist in moving
the abdomen with force from one side
to another. It is obviously the same ex-
ercise as is ordinarily known as nauli.
It is not described by GS in greater deta-
ils. Of course it would not be possible
without some kind of uddiyana (rising
the diaphragm), though not exactly
what Gheranda calls by uddiyana’.

laulya #itea (HP I 15), fickleness of mind,
which undoes all yoga.

va-q

vam & (GS V 44), the bija which a yogi
is advised to recite mentally sixtyfour
times while performing kumbhaka
(stopping of breath) for the third time
in the process of samanunadis$uddhi.
It is a monosyllabic mystic formula
with an anusvara &R at the end.

vams$inada g (GS V 74; HP, IV 86),
one of the internally aroused sounds
heard by the yogi who is successful in
performing bhramari kumbhaka.
This sound is like that of a sweet
sounding flute.

vakra g (BY IX 10), vibratory. The four



vacana

syllabled omkara is vibratory in the
initial stage.

vacana g=- (SK 28; TSB 6), expressing

what is in one's mind-a thought, a
feeling, or a wish- by bodily activity
mainly by speaking. It is the function
of vak which according to TSB, is an
amsa (part) of prthvi (earth). Hence
vacana is said to be a karya (function)
of prthvi.

According to SK, vak has to do with
sound and sound alone. In this way
vacana would consist only in making
a vocal sound for communication with

others.

vajrakumbha asge (BVU 75), a class

of kumbhaka. Upanisad-brahmayogi
explains that some varieties of
kumbhakas such as stiryabhedana,
ujjayi, §itali are understood to be

285

vamanadhauti

other being padmasana. According to
YKU, it consists in placing the left heel
below the miuilakanda- central part of
the pelvis-and the other above the left
foot and the neck, the back and the head
being kept in line.

According to HP, guptasana, mukt-
asana and vajrasana’ are the other
names of siddhasana which it explains
as follows: "fix the left ankle above the
penis and the other ankle over that".

vajroli-1 s=eft-¢ (GS III 2, 39), one of

the twentyfive mudras mentioned in
this text. It consists in resting the two
palms on the ground, raising the feet
and the head in air. It aims at awake-
ning of the kundali' and prolonging
of life. This mudra is also said to bring
liberation, to facilitate bindusiddhi and
to bring every success to a yogi

vajroli-2 a@ieft-3 (SS IV 78, 80), sucking
up semen back again after a sexual act.
vajroli-3 a=eft-3 (HP III 6, 82, 84, 90,

vajrakumbhakas.
vajradarpana asedur (MBU II (1) 10),
one of the visions which when seen by

a yogi points to his success in §am-
bhavimudra. It is a light like forked
lightening which yogi sees as a
divyarupa or divine light (cf. VB III
36).

vajrasana-1 gsmaa-¢ (GS II 3, 12), one

of the thirtytwo asanas' described by
Gheranda. It consists in flexing the legs
hard and placing the two feet by the two
sides of the anus.

vajrasana-2 gomaa-3 (HP 137, III 110-

11; YKU I 4, 6), one of the only two
asanas' recommended in YKU, the

93, 95, 97, 99, IV 14), one of the ten
mudras mentioned in this text. It consi-
sts in raising the secretions of the pelvic
region by appropriately contracting and
manipulating the inner organs situated
in this region. As the fluid poured from
the susumna begins naturally to flow
downwards, it is preserved by exerting
an upward pull in the manner explained
above. The practice of this mudra is
said to conquer death, i.e. break the
cycle of birth and death.

vamanadhauti r=aifa (GS 139), filling



varanaka

the stomach and the gullet with water
after a full meal and vomiting it out.
This is to be done about three hours
after eating, though this precaution is
not mentioned by Gheranda.
If one practises this dhauti regularly
one does not suffer from any
kaphadosa.

varanaka auta (SK 13), that which res-
trains, causes obstruction (cf. tamas).

varanabheda sRurdg (VB, VM IV 3),
separation of the covering. The cause
is never generated by the effect. It
happens simply by the separation of the
covering. Just as farmer does not draw
the water with his own hand in order to
irrigate it but simply cuts its resistance
and when that is set off, the water itself
overflows the different plot of lands-
similarly, virtue separates vice which
is the covering of the intensive causes.

varana sxom (VS 1I 22, 32, 35), one of
the fourteen important nadis. This is
situated between yasasvini and kuhii
and it stretches in the body below and
above everywhere.

varuna-1 a%ur-¢ (TSB 8), one of the
twelve presiding deities (gods), active
in the twelve principal nadis? as the
ten pranas.

varuna-2 gwur-2 (DU IV 7, 16, 36), one
of the fourteen principal nz'l(_ﬁs. It is
situated between yasasvini and kuhii.
Vayu is here said to be its presiding
deity.

varenya sNvg (BY IX 42, 44, 51, 56),
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varnalina

effulgence of savitr is technically
known as varenya. This is supposed
to be the guiding principle for intellect
known as cidatman.

varna-1 gui-¢ (GS V 48, 50-1; G 77),
letter of the alphabet. The rajoguna
brahman is represented by the red "a"”
(37), the sattvamaya (full of sattva)
hari by the blue "u" (3) and the
tamomaya (full of tamas) Siva by the
white "m" ().

varna-2 gui-3 (G 91), colour. A clean
crystal shines in its colourless beauty.
It is seen as of different colours if its
whiteness is covered by a coloured
object which it reflects. Similarly,
atma is seen in His purity when medi-
tated upon as separated from His Sakti
which is his maya.

varna-3aui-3 (G 89), quality, here guna.
Atma with His §akti is explainable
with reference to His qualities and
forms which the gunas take. Atma and
atma alone cannot be explained in any
such way. Hence all the words referring
to Him as such are negative (cf. sakti-
5).

varnatraya gutsg (VS III 3-9), three
letters, A, U, and M, representing the
whole devanagari alphabets. A is the
foremost syllable, whereas M is the
concluding syllable of the group. U
denotes the first deformation in the
devanagari alphabets.

varnalina aufefm (BY IX 12), omkara,
the essence of all letters. Though it is



vartamana

beyond letters, yet it is the life principle
behind each letter, hence it is called
varnalina.

vartamana a9 (VB IV 12), present =

existing. In respect of adhvabheda
(difference of time) dharmas are
divided into three kinds; atita, anagata
and vartamana. All of these dharmas
are real according to Patanjali. The
atita dharmas exist in the form of
dispositions which affect the varta-
mana and the anagata ones as potenti-
alities. This is how VB explains the
reality of the past and the future.
varsa aat (GS V 8, 11), the monsoon
weather. Beginning of strenuous
pranayama is prohibited in this
season. It may tell on one's health.
Middle of June to middle of August are
supposed to be the rainy months.

vasi agit (HP II 1), one who has subdued
one's passions. Svatmarama considers
it as one of the essential prerequisites
for the practice of pranayama. Passi-
ons may work as a great hindrance in
the practice of pranayama. Therefore
vasi is the prerequisite.
vadikara-1asi@r-¢ (YS, VB, VM, VBh
I 15), a variety of vairagya (detach-
ment). Absence of greed towards ob-
jects seen and heard is called vasikara
vairagya. Detachment from visible
objects mean detachment from women,
food, drink and power etc. Detachment
from heard things is detachment from
attainment of heaven, etc. It is the fourth
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and last in sequence of the stages of

vairagya.

va$ikara-2 asfrer-3 (YS, VB, VBh140),

mastery, complete control. Such a citta
reaches from smallest atom to the
object of the greatest magnitude.

vasanta g« (GS V 9, 12, 15), one of

the two seasons in which the practice
of yoga should begin, the other being
$arad. It covers the months of caitra
=5 and vai$akha 33m@ i.e. from the
middle of February to the middle of
April; but its influence spreads over
four months, i.e. from the middle of
January to the middle of May.

vasti af&q = basti sf&q (GS 112, 43, 45;

HP II 22, 27-9), one of the satkarmas
(six performances). It is of two kinds;
jalabasti (with water) and Suskabasti
(without water). Jalabasti consists in
sitting in the posture known as
utkatasana in water coming up to the
navel and relaxing and contracting the
anus in the course of practising
madhya nauli.

This basti is supposed to cure urinary
diseases, disorders of digestion and
wind in the stomach, as also to purify
the body and make it like that of cupid
kamadeva smed. Dry basti consists in
assuming the supine position, folding
the legs on the body, trying to move
the contents of the intestines down-
wards and contracting and relaxing the
anus. It cures all the abdominal disea-
ses, increases the gastric heat and
destroys the disorders of the bowels.



vastu-1

vastu-1 axg-¢ (YS IV 14-15), an indivi-

dual object. Every individual object is
a single parinama. The parinama is
the object as known; nevertheless, the
object is not only in the mind of the
person who knows. Every object corre-
sponds to a krama and there is no
parinama without a krama. Some
reality out there is known as an object.
Every object is in this way an objective
reality.

vastu-2 a&g-3 (TBU 149, 50), substance-

here the one ultimate Substance =

brahman.

vastumatratmaka stquETE (VB I

15), (of the nature) of the substratum
only. Out of the characteristics of mind,
the unperceived one has the nature of
substratum only, i.e., latent impressions

of objects only (cf. pratyayatmaka).

vahni-132-3 (GSIII61; YTU 92; G 71),

one of the five tattvas® (elements) on
which contemplation is prescribed in
five dharanas. This tattva® is suppo-
sed to reside in the nabhi (navel) and
to be red like an indragopa (a bright red
insect). Its bija is surrounded by the
lines of a triangle. It resembles the
effulgent sun and its presiding deity is
rudra. In the course of samanunadi’
suddhi, when the yogi performs
puraka for the second time, he is advi-
sed to recite the vahnibija mentally for
sixteen times and to raise this tattva®
from the navel.

G places this element in the palate.

288 vahnisikhamandala

Vahni literally means fire.

vahni-2 3 §-3 (HP 11 45, IV 18), ordinary
fire.

vahni-3 ag-3 (HP III 48, 66), heat.

vahnijaya af@gss@ (G 71), control over
element of fire attained by vaiSvanari-
dharana.

vahnibija g gsfst (DU V 9), agnibija
arfraist (V 8), seed of fire. Upanisad-
brahmayogi considers ram to be the
seed of fire. Vasistha also considers
ram to be the seed of fire (VS IV 8).

vahnimandala-1 g gAve®-2 (GS 1 44),
the digestive system. Mulasodhana
improves the health of the digestive
system, which is here called
vahnimandala- literally the sphere of
vahni (digestive heat).

vahnimandala-2 & gause-: (HP I1165),
the navel region. When apana rises up
and reaches this region of fire, the
flames of the fire blaze forth, fanned
by the vayu (apana).
This is an allegorical description of the
effect of what is here called apana,
rising up along the back to the navel
region. Blazing up the fire signifies
intensity of sensation.

vahnisikhamandala 7 & yramues (MBU
II (1) 10), one of the visions seen by a
yogi when he is about to attain success
in $ambhavimudra. It is like a ring
of yellowish flame surrounding a white
light. This vision is a sign of mental
stability which is attained by perfection
in $ambhavimudra.



vahnisara

vahnisara a gar (GS I 14), agnisara.

vahnisthana-1 g ggm-¢ (YTU 91), the
seat of vahni (fire element) which is
said to extend from the anus to the
chest.
G places the fire element in the region
of the palate (G 71), GS in that of navel
(IIT 75-6).

vahnisthana-2 3 ggm™-2 (VS 11 36, IV
6), the region of fire. Vasistha considers
the region from anus to heart to be the
place of fire (igneous spot).

vahniseva o g@ar (GS V 26), agniseva.

vak-1 as-2 (SK 26, 34), the karmen-
driya of speech. It is not the tongue or
any other vocal organ. It is suiksma,
i.e. imperceptible. It is an indriya of
which the vrtti (function) is vacana
(speech). According to SK, vak has to
do with sound and sound alone and
vacana can thus stimulate only one
sense organ, viz. the ear. The vrttis of
the other karmendriyas can, on the
other hand, stimulate all the sense
organs. In this way vacana would
consist only in making sounds which
are heard by others. The vrttis of the
other karmendriyas, on the contrary,
can be heard, felt (touched), seen, tasted
or smelt in the sense that what one does
by means of these indriyas can be
perceived in any of the five ways. It is,
however, rather difficult to imagine
how behaviour can be tasted.

vak-2 areg-R (SSP I 60), one of the five
components of vyaktiSakti-pafnicaka.
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vata-4

The five varieties of speeches are para,
paSyanti, mdhyama, vaikhari and
matrka.

vacakavacya ar@ared (TSB 4), one of
bhiitabhedavibhagas = bhiitavikara-
vibhagas YafesRfaar  (multifarious
differentiations in the elements) which
are responsible for all the diversity in
creation. Vacakavacya vibhaga is the
differentiation between an object and
its name.

vacika aferss (DU 11 13; SAU 1 10), word
uttered verbally. Japa uttered by mouth
is of two types-uttered in low pitch and
high pitch. However, the word uttered
in low pitch is thousand times better
than uttered in high pitch.

vata-1 a@-¢ (SS I 85), the mahabhiuta
vayu.

vata-2 aa-1 (SS147; VB III 22), the air,
or the wind, which blows. It dries up
wet clothes, fans a fire, and so on.

vata-3 ara-3 (HPII 2), breath = respira-
tion. The body and the mind are active
so long as one breathes. If breathing
ceases every activity ceases.

vata-4 ara-¥ (HP 1128, 65,V 12), one of
the humours of the body. We use the
English word 'humours' but the
Ayurvedic vata, pitta and kapha are
very different from the humours of the
ancient Greeks. While the Greeks be-
lieved in four humours, which were all
liquid or semiliquid, the ancient Indians
thought that there were only three. The
latest Indian Ayurvedic opinion does
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not favour the idea that vata, pitta and
kapha are substances like blood, bile
and phlegm.

vata-5 a-w (HP I 50, V 1, 18; VB III

29), any disease caused by a malfunc-
tion of vata®.

The ancient Indian pathologists placed
all human diseases in three groups,
which they called disturbances of vata,
pitta and kapha. The diseases of
nervous origin and those resulting in
digestive disturbances characterised by
formation of gas in the stomach and
intestines are generally diagnosed as
vata dosas. According to ancient
Indian pathology, however, every
disease necessarily involves a vata
dosa. There are no purely pitta or
purely kapha diseases.

vata-6 ara-¢ (HP IV 114), the cutaneous

sensation which the yogis perceive as
something rising up their back. It is here
called pranavata and success in yoga
is said to consist in being able to control
this sensation and to retain it in the
head.

vata-7 a-e (HP V 3), vayu®.
vatakrama arasa (GS I 54-56), one of

the three techniques of bhalabhati. It
consists in drawing the air in through
the ida and expelling it through the
pingala and again drawing in through
pingala and expelling it through ida
in a rapid manner.

vatasara g (GS 1 14, 16), one of the

four kinds of antardhautis, the other
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three being varisara, vahnisara and
bahiskrta. It consists in swallowing air
slowly by protruding the lips like a
crow's beak, moving that air in the
stomach and then expelling it slowly
by way of the anus. This is supposed to
cleanse the body, cure all diseases and
improve the digestive ability.

vatasthana araem (HP V 3), region of

vata, extending to the navel.

vanaprastha a=uer (SSP VI 36), one

who is always stable in the inner light
of one's own internal world is supposed
to be a man undergoing vanaprastha.
This interpretation is in accordance
with Natha cult. It opposes virtually
going to the forest and living there like
an animal.

vamakrama amsea (GS 1 54), one of the

three methods of performing bhala-
bhati. Vamakrama bhalabhati con-
sists in slowly inhaling through the left
nostril and exhaling through the right,
then again inhaling through the right
and exhaling through the left. It is
supposed to cure kaphadosa (any dis-
ease arising from a disorder of phlegm).
However, in Kaivalyadhama edition the
word vatakrama is used in the place
of vamakrama.

vamadeva amRg (VU IV (2) 34, 35, 36,

41), one of the two kinds of aspirants
of liberation, the other being Suka. The
divison is based on the speed with
which they proceed towards liberation.
The vamadeva is the slow aspirant. He
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has to go through a number of deaths
and births before he is finally liberated.
He follows the paths of yoga, Sankhya
and karma with devotion, life after life
and then succeeds.

vayavah =smaa: (SK 29; BY VIII 53),

prana, apana, udana, samana and
vyana are generally referred to when
this word is used. They are described
by SK as samanyakaranavrtti (joint
function of all the karanas). Vyasa
describes them as samastendriyavrtti
woE e fa (function of all the
indriyas) (IIT 39). They are the func-
tions of the indriyas in general, none
of them being a specific function of any
particular indriya.

In all, there are ten such vayus, prana
etc. mentioned above are the five
principal vayus: while naga, kirma,
krkara, devadatta and dhananjaya
are second in rank. The most satis-
factory interpretation of the term
vayavah (in general) is that they are
reflex actions brought about mainly
through the agency of the autonomic
nervous system.

BY prescribes a suspension of these
functions. Many writers consider the
state of samadhi to be a condition like
that of a log of wood.

vayavi-1 am@ai-¢ (G 72), one of the five
dharanas. The object or the content of
this dharana is the mahabhiuta
(element) vayu (air) which is here said
to be circular in form. The yogis who
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succeed in this dharana are supposed
to acquire the siddhi® (special ability)
known as akasagamana (floating in
air). They are said to fly without wings
and move about in air (cf.dharana and
vayavidharana).

vayavi-2 a@at-2 (NBU 6), the second

part of the caturmatra (having 4 parts)
omkara.

vayavidharana awetaren (GS I 62;

G 72), one of the five dharanas. It
consists in concentrating the prana and
the citta (mind) in the seat of this
sattvamayatattva (air) for two hours.
The practice of this dharana is said to
enable the yogi to fly in the air. it is
also supposed to conquer old age and
ever recurring death. The element air
is called by GS sattvamayatattva and
is described in both these texts as dark
in colour. In GS it is compared to dense
smoke. G places it (inside) between the
eyebrows.

vayu-1 ag-¢ (VB III 39; SK 29; G 25;

GS V 64; SAUI (4) 1-12; DU 1V 24),
reflex activity (functions of the auto-
nomic nervous system). Ten such func-
tions are enumerated- five pranadyah
vayavah and five nagadyah. Some-
times language is used which shows
that the vayus operate the action
organs, and it appears that they are
nervous phenomena. But both SK and
VB describe the five vayus as vrttis
(actions) and call them samanya-
karana vrttis and samastendriya vritis
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(function of all the indriyas) respecti-
vely which shows that they are more
like karmendriya functions than like
nerves or nervous phenomena. Under-
standing the vayus as reflex functions
(the specific reflexes) will explain
satisfactorily most of the texts dealing
with them.

vayu-2 ag-: (GS V 39; YTU 95; G 72),

the sattvamayatattva (element) which
is the object (content) of vayavi
dharana and of which the bija is "yam
3", In the human body this tattva is
supposed to reside inside between the
eyebrows, though Gheranda has not
mentioned this. It is supposed to resem-
ble collyrium. The presiding deity of
the dhyanasthana (centre for medi-
tation) where this tattva?® resides is
i$vara. According to YTU also, vayu
is one of the five bhiutas (elements) in
the body on which dharana is prescri-
bed. Its seat in the body is said in this
Upanisad to extend from the chest to
the middle of the eyebrows and it is said
to be hexagonical in shape and black

in colour.

vayu-3 ag-3 (YTU 37, 41, 49, 50, 52,

96,97, DUIV 40, VI 3, 12-3,23-7, VII
10-11; HP 11 3, 12, 15,72, 1119, 27, V
7), air which is breathed in and out,

respiration.

vayu-4 arg-¥ (DU VI 31, 36, 40, 42. 43,

VIIL 5; YKU I 7-8, 13; HP II 3, I1I 26,
65,1V 14, 16, 19, 52, 72), the prana
which can be taken to any part of the
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body and held at this spot or that. When
carried to the head it rises along the
susumna (in the spinal cord). Carrying
it to the top of the head Gheranda calls
nabhomudra. Bhoja uses the word
udghata for it. This achievement is
very much praised and sometimes
equated with kundalini. All this is,
however, a matter of centrally aroused
experience.

vayu-5ag-u (TSM 139, 144), one of the
five divisions of the human body, each
division being called by the name of a
mahabhuta. The vayu region extends
according to this text, from the navel
to the nose. This region is, therefore,
called vayusthana.

vayu-6 arg-g (DU IV 36), the deity called
vayu.

vayu-7 ag-e (HPIII 71,V 1-2,7,9, 11
18), vata®.

vayu-8 arg-¢ (SSP 141), one of the five
gross elements having five characteri-
stics of running, jumping, expansion,
contraction and controlling.

vayujaya argsa (VS III 35), control of
breath. Vasistha gives a particular
technique for controlling the air. The
technique is as under-after restraining
forcibly all the senses from their objects
and drawing the apana upwards, a yogi
should retain it at the place of fire, then
one should close ear etc. sense organs
by both hands which produces a
peculiar variety of sounds. Through this
the vayu is conquered.
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vayudvara agg® (ANU 26), door of

vayu. Second in the series of the seven
doors recognised by ANU leading to
the attainment of Atman. This door of
vayu leads to the attainment of Sitra.
Since Vayu is conceived as having
form of Sutra.

vayudharana srgarum (G 72; YTU 96),

the dharana of which the content is
vayu. It consists in taking prana* to
the region of vayu® and retaining it
there for two hours, contemplating
upon i$vara, the omniscient.

G calls it vayavidharana and prescri-
bes the taking of citta to this spot along
with prana.

vayurabhyasa argesa (VU V 46-7),

raising vayu* regularly and systemati-
cally. Here vayu* signifies prana®.
This rise is brought about by the pra-
ctice of uddiyana' and, in its turn,
intensifies the heat in the body. The heat
helps digestion and thus nourishes the
dhatus (essential ingredients of the
living body). This leads to some kind
of realization as a consequence of
which all sins are washed away.
vayuvegini argafit (NBU 9), the fourth
of the twelve matras of om. The
mantrayogi who dies when he is recit-
ing this matra (of the pranava) is re-
born as a gandharva e (celestial
musician).

vayusakha arggar (VS 11 18), a synonym

for fire.

vayusthala s/gerer (VS IV 7), region of
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vayu considered by Vasistha, from the
middle of the heart to the middle of the
eyebrows.

varanasi arroret (DU IV 48), one of the

seven internal vital spots.

varisara aiEAr (GS 1 14, 18), one of the

four kinds of antardhauti. It consists
in drinking water to capacity (literally
up to the throat), moving the stomach
slowly and then expelling it by way of
the anus. This dhauti cleanses the body
and makes it lustrous. Some practising

yogis call it Sarikhapraksalana.

varuna areur (YTU 89; ANU 30), the

region of the element water in the body,
on which varunidharana is prescri-
bed.

varuni-1 am¥ui-2 = varuna areer =

varuna Fwur (YSU V 26; VU V 24;
SAU I (4) 11), one of the principal
nadis. Its function is said to be
urination and it is said to be situated
between kuhii and yasasvini.

varuni-2 aui-3 (G 70; HP V 16), one

of the five dharanas. The object (con-
text) of this dharana is the maha-
bhuta (element) ambu 37w (water),
which is compared to the eighth moon,
and the jasmine flower and is supposed
to reside in the kantha (throat). It is
filled with piytisa (nectar) and graced
by god visnu.

varta amar (YS, VB III 36), supernormal

power of smell. As a result of the prac-
tice of samyama on svartha, there
arises supernormal powers in sense
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organs. Due to varta, there is know-
ledge of divine smell.

vasana arg=r (YS IV 8, 24; HP IV 22,

34; BY 11 43), acquired mental disposi-
tion in which conation predominates.
The arousal of a vasana is its abhi-
vyakti 3Tieate (manifestation) which
is called smrti (revival) by Patanjali
in IV 9. Vasana itself abides in the
form of a samskara (disposition) and
a disposition and its arousal naturally
correspond to each other. This is their
ekariipatva (similarity). Reference in
IV 8 is to the vasanas formed in previ-
ous lives, to which corresponds their
arousal in a subsequent life.

The many ragas and dvesas formed
according to the law called ragadvesa
by Pataiijali are vasanas; but the law
itself is innate. So is the klesa abhini-
vesa. It is not a vasana in the strict
sense of the word; though Pataiijali has
included it among vasanas in support
of his statement that some vasanas are
beginningless.

vasudeva argea (ABU 22), God in whom

everything resides, i.e. who supports
everything and who is all pervading
brahman.

vasodhauti arateifa (GS 135, 39), swall-

owing a soft cloth measuring four
fingers in width and nineteen to twenty-
five cubits in length and then vomitting
it. The person who does this regularly
does not suffer from any stomach
trouble, fever, enlarged spleen, leprosy,
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respiratory disease or liver disease and
acquires more and more stamina

everyday.

vifa (G 62), bird-here swan. Vi is the first

part of the word visSuddha. The second
part-Suddha-means pure. Visuddha-
cakara in the kantha is so called
because it is pure like a swan which is
unaffected by the water in which it

swims.

vikaranabhava fa@zorama (YS III 48),

extra-sensory-perception. This ability
is said to be acquired as a result of
practising samyama (deep meditation)
on the various forms of immaterial

nature.

vikalpa fas@ea (YS 16, 9, 42), concept,

meaning of a word. The Sabdarthajfia-
navikalpah: (word, meaning, knowl-
edge and concept) which characterise
a savikalpa or a savicara samapatti,
are associated ideas which are the
vikalpas corresponding to the various
parts and aspects of the object of
contemplation.

vikara-1 fase-¢ (G 9, 54), disorder. In

the ninth verse reference is to the
dearrangement of any urge of the body
which is cured by practising padma-
sana. Mental aberrations are, however,
said to be cured by pratyahara.

vikara-2 fq®r-3 (VB III 13), product,

change. A product can never be perma-
nent. Though the substratum is perma-
nent, the qualities undergo a variety of
change due to interaction. Thus all the
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products of prakrti are impermanent
because they have a beginning.

vikarakarana fasreror (VB II 28),

cause of change. One of the nine
causes. The cause of change is an object
that modifies the mind.

vikrti fagfa (SK 3), formation, matter

assuming a form. All forms of vyakta
(manifested nature) are vikrti; avyakta
(unmanifested nature) are not, It is only
prakrti (that which is the matter of
every form).

Vikrti which is not prakrti (a material
cause of anything) is called vikara. It
is in the act of formation (prasava-
saficara wEI-94aR) that differentiations
appear.

If A differentiates into B, C and D, i.e.
B, C and D appear in it, then A is
prakrti in relation to B, C, and D which
are its vikrtis. Prakrti and vikrti are
thus relative terms. Avyakta is prakrti
inrelation to vyakta. Mahat is prakrti
inrelation to ahankara and ahankara
in relation to the indriyas. Avyakta is
not vikrti in relation to any prakrti and
the vikaras are not prakrti in relation
to any vikrti.

viksipta faferer (VB I 31-2), one of the

five bhumis of citta. It is the ordinary
state of attention in which one is more
conscious of some objects and less of
others; i.e. some ideas occupy the locus
of consciousness while others flit about
in the margin.

viksepasahabhuvah fagageya: (YS, VB
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I 31), accompaniment of viksepas
which are: duhkha (pain), daurmana-
sya (dejection), angamejayatva (unst-
eadiness of the body) and §vasa-
prasvasa (inhalation and exhalation).

vigraha fawe (G 8), the body. It is to be

held erect while performing siddh-
asana.

vighna faer (TBU 140, 41; YKU 1 61),

obstacle. Nine vighnas in the way of
samadhi are enumerated in TBU, as
nine antarayas (hindrances) are men-
tioned by Patadjali. The vighnas of this
text are anusandhanarahitya, alasya,
bhogalalasa, laya, tamas, viksepa,
teja, sveda and Siinyata, (absence of)
bhavanas. YKU mentions ten vighnas
(hindrances) viz. abhyasatyaga 31+mg-
1T (abandonment of practice),
samsaya (doubt), pramattata (delu-
sion), alasya (indolence), nidra (drow-
siness), virati fariq (disinterestedness),
bhranti visaya (object of affection or
concern), anakhya (inability which
cannot be described) and yogatattva-
labdhi FyTerenettsa (not understanding
the essentials of yoga®).

vicara fa=me (YS I 17, 44), suiksma

(subtle) visaya® of samapatti (merging
the citta-mind-in the object of conscio-
usness). According to VB, with the
exception of the five mahabhutas and
their modifications, all the gunaparvas
are the subtle objects referred to.

vicarana faemon (VUIVI3,11 1, 4), in-

vestigation. Second in the series of



vicaranugata

seven stages of knowledge. Vicarana
consists in proneness to good conduct,
preceded by steady application to the
study of $astras, the company of
virtuous people and the practice of
vairagya or detachment.

vicaranugata faemrrTa (VBh 1 17),

accompanied by reflection. Second in
the four stages of samprajnata yoga.
Samprajnata accompanied by reflect-
ion is the direct perception of the esse-
nce of the subtle object. After vitarka
comes vicara wherein, in the same
support, the mind is able to directly
perceive the subtle aspects of the object
such as prakrti, mahat etc.

viechinnakle$a fafeswamisr (YS 11 4), a

Kklesa (innate psychological disposition)
which is neither udara (aroused at the
moment) nor prasupta (perfectly
inactive), nor tanu (weak). It is inactive
for the time being. But vicchinna does
not mean "repressed" in the psycho-
analytic sense, as it may be aroused the
very next moment. It is only temporar-
ily suppressed and has not gone deep
into the unconscious.

vijana fas= (TBU 1 23), seclusion.

vijrmbhika fagfawr (HP II 54), exha-
lation, which is to be done through the
nose for sitkari pranayama.

vijiana fasm (SK 2), knowledge. It

includes philosophical understanding.

vitarka-1 frae-g (YS 117,42, 43), sthiila

(concrete) visaya* (content) of sama-
patti (merging of citta>mind in the
object).
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vitarka-2 faa®-3 (YS II 33), violation

of a yama (restraint). When a yog is
tempted to violate a restraint or an
observance he is advised to remind
himself that such violation would mean
endless misery and ignorance.

vitarkanugata faqerta (VBh117), acc-

ompanied by deliberation. The first
among fourfold samprajnata yoga.
Vitarka is that where there is a special
perception of the gross object. Special
reasoning or ascertainment is yoga, the
restriction connected with it is yoga
connected with vitarka.

videha-1 fag-¢ (VBh 1 15, 19), without

gross body. Having the experience
through the subtle body is called
videha. Videhas have the modification
of the intellect without reference to the
body, i.e. they are devoid of gross body.

videha-2 feRe-3 (VB III 43), a type of

dharana. According to this text, this
kind of dharana is of two types; viz.,
kalpita and akalpita. In the former, i.e.
videha, the citta remains inside the
body. In the latter, however, it goes out
of the body (cf. vrtti?).

Pataiijali has not used the word videha.
He has used the word mahavideha,
which may be a technical term not imp-
lying that there should be a akalpita
videha dharana.

In the dharana called videha the body
is forgotten to a large extent and this
gives it the name by itself i.e. the yogi
remains regularly oblivious of the body



vidyut

in the state. Though self consciousness
is not entirely absent.

vidyut fa=rg (NBU 9), second in the series

of twelve matras of pranava. A
sadhaka who leaves his body during
the second matra is reborn as a high
souled yaksa.

vidharana faemor (YS, VBh 1 34), hold-

ing of breath. According to Vijiana-
bhiksu, this retention of breath should
be practised after inhalation, since after
exhalation, it is not possible to retain
the breath in. But VM's technique of
retention is preceded by exhalation and
not inhalation.

vidhiyajiia fafiem (BY X 13, 14), a

ritualistic sacrifice. However, this yajnia
has been considered to be inferior to
japa yajna.

viniyoga-1 fafsai-¢ (YS, VB 111 6), app-

lication. When one stage has been con-
quered by samyama, it is applied on
the immediately following stage, i.e.,
only after conquering the earlier stages,
the yogi should apply samyama to the
later stages.

viniyoga-2 fafrarm-3 (BY 142, 11 5, 40,

50), application. One of the five
features of mantra. Application of
omkara in the beginning of every
religious act. This is called viniyoga.
Mantra, applied for the achievement
of specific desired object, is called
viniyoga.

viniskampa fafrssma (ANU 22, 23),
motionlessness. It is an essential requi-
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site for kumbhaka (suspension of
breath) and is to be maintained for
seven or eight matras (cf. Upanisad-
brahmayogi) for dharana and for
twelve matras for practising yoga.
Obviously yoga here means dhyana.

viparitakarani frefiaa=oft (G 58,59; GS

111 2, 30-1; YTU 122; HP 111 6, 76, 78;
SS IV 69). It is a general name for the
three topsy turvy poses-§irsasana,
sarvangasana and viparitakarani -
in which the nabhi (navel) is taken
above the talu (roof of throat), by the
yvogi standing on his head or his
shoulders, so as to prevent the piyiisa
(nectar) secreted in the talu from falling
into the agni (fire) in the nabhi.
Depriving agni of this piyiisa is given
much importance in Goraksa Sataka
and the aspirant is required to learn it
from a guru? and not only read about it
in books. This shows that there are
more subtle methods also of preventing
pfyﬁsa from falling into agni e.g.
manipulating prana’. Viparitakarani
of GS and YTU is the same as is
ordinarily known as §irsasana. It
consists in placing the head on the
ground supported by both hands from
behind, throwing up the legs and
becoming straight and steady. Thus the
nabhi goes above the talu and this
prevents the amrta from flowing into
the nabhi. Consumption of this secre-
tion by fire in nabhi is supposed to be
the real cause of death and therefore a
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daily practice of this mudra is said to
save the yogi from old age and early
death.

YTU does not include viparitakarani
among the asanas. According to this
text, it is to be done just for a moment
to begin with and then the duration is
to be gradually increased. It is said to
cure all the diseases. Daily practice of
this posture increases the internal heat
of the body which is responsible for
digestion. HP and YTU prescribe in-
crease of food intake for the yogis who
practise viparftakaral_ﬁ. A person
who practises §irsasana has to eat
different kinds of food so that he may
not remain under-nourished in any way.
After three months of practice, signs of
old age are said to disappear and if
someone practises it for three hours
everyday they believe that that person
will never die of old age or disease.

viparyaya-1 fauwga-g (YS,18; VBII 5),

ajiana 317 (ignorance) -one of the five
cittavrttis. All experiences caused by
making mistakes in perception, mem-
ory or reasoning are viparyaya'.
Patafijali has not used this word as a
synonym for the klesa avidya, as even
pramana (correct knowledge) can be
prompted by the klesa avidya accor-
ding to him. But the commentators of
SK and YSU have used this term as a
synonym for the Klesa avidya, which
is also called tamas by them. This has
caused unnecessary confusion.
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viparyaya-2 faugg-3 (SK 46, 47), five

of the fifty experiences which are, acc-
ording to one arrangement, considered
by the author to constitute the pratya-
yasarga. [$varakrsna has not said in
so many words that the experiences
generated by tamas, moha, maha-
moha, tamisra and andhatamisra are
these five kinds of experiences; but
since he has counted the variations of
these five sources of ignorance among
the fifty members of the pratyaya-
sarga, it is clear that he means such

experiences.

viparyasta faudw@ = viparyasa fauata

(SK 19, 23, 45), opposition, being
entirely different. All the distinguishing
marks of purusa mentioned in Karika
19 are said to flow necessarily from the
purusa and prakrti' principles being
essentially different from each other.
Absence of the bhava, called aiSvarya,
amounts to meeting with insurmount-
able obstacles. The opposites of
dharma, jhana, viraga and aiSvarya
i.e. adharma, ajnana, raga and
anaiSvarya, are said to be the tamas
contents of buddhi. Of these, ajiiana
leads to bandha, which is the opposite
of apavarga, and anaiSvarya means
vighata faend, the opposite of avighata.

vipaka faare (YS 124,11 13,1V 8), actua-

lization of a potentiality formed in a
human or animal organism. In so far as
vasanas are such potentialities, their
arousal is also vipaka. Whatever a man
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does (all kinds of behaviour including
consciousness), he leaves behind a
disposition (samskara), which remains
as a permanent potentiality in the
organism. Whenever this disposition is
aroused by an experience in some way
associated with the experience which
caused the disposition, there results
some action or experience. This is
called the vipaka of the previous
experience or action which generated
the potentiality.

If by repeatedly acting in a certain way
we developed a fascination for going
on pilgrimage, whenever there is an
opportunity of going on pilgrimage, we
will readily avail of it. This is the
vipaka of a disposition we have
formed. According to the believers, in
what they call depth-psychology, most
of our actions and choices which cannot
be explained in any other way are the
vipaka of the wishes we had fostered.
That we have forgotten those wishes,
does not prevent their fulfilment.
Memory is a system of dispositions.
Remembering is their vipaka.
viprakrstajiana fawgeam (VB, VM III
25), knowledge of distant things. When
one gets stability of mind then only
there arises luminous sense activity

which leads to viprakrstajhana.

viplava fawar (VM 11 26), wavering (co-

mbined with erroneous perception).
Yogic summum bonum lies in the attai-

nment of unwavering discriminate disc-
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ernment i.e. aviplava vivekakhyati.

vibhaga fasmt (SK 15), distinction = one

being different from another-otherness.
Karya (effort) and karana (cause) are
distinct from each other. This is what
is here called their vibhaga. Some
causes are other than their effects-not
the same in any sense, but some causes
are in some sense the same as their
effects. Such a cause and its effect is
different in one sense and yet the same
in another sense. A potter is in a sense
the cause of the pot, which he makes;
but the pot is other than the cause-in no
sense the same. Earth, on the other
hand, which is the material cause of the
pot, is other than the pot in one sense
and the same thing as the pot in another.
It is present in the pot. The pot is
earthen and earth in that form is the pot.
Difference in the properties of earth and
pot is karyakaranavibhaga. Their
being of the same stuff is karya-
karanavibhaga. Similarly there is
vibhaga as well as avibhaga between
the vyakta (the manifested) and the
avyakta (the unmanifested nature)
which is its cause. This is the Sankhya

view.

vibhu fasyy (BG V 15), ubiquitous, one of

the qualities of God.

vibhuti fasfe (VM III 1, 55), the super-

normal powers. The third chapter of
yogasiitra, describes the supernormal
powers for the sake of the propagation
of belief and also because it is favour-
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able to the concentration. Vibhiitis are
said to be accomplished through
samyama. Vacaspati while stressing
the importance of vibhuti rejects the
objection against it and clearly states
that for the attainment of isolation the
supernormal powers are not absolutely
useless though they are not directly the
causes.

vimatsara faa=a (ATU 14), one who has
no dvesa (ill-feeling towards others) of
any kind. To have no dvesa is one of
the qualifications of an acarya (teacher
of yoga).

vimarda famg (SK 46), conflict, clash,
struggle. Gunavaisamya vimarda is
the clash caused by inequalities in the
strength and proportion of gunas at any
time.
If all gunas were always equally
forceful, then perhaps there would be
no conflict among them and no
possibility of one being overpowered
(= dominated) by the other. The fifty
different forms of the pratyayasarga
are due to gunavaisamya vimarda. In
the absence of such conflict between
the gunas there would be no pheno-
mena either mental or material.

vimuktaphala faqawer (ATU 7), the
person who is not bound by the law of
karmaphala (cf.YS 11 14). The yogi
who succeeds in seeing the internally
aroused light is here said to be no longer
subject to this law.

vimoksa femter (SK 56), liberation, rele-
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ase from samyoga (connection with a
linga). According to SK, creation is for
the sake of vimoksa of the purusas.
In pradhana there is said to be a natu-
ral urge for bringing about vimoksa of
purusas and the ultimate aim of all that
takes place in nature is purusa-
vimoksa. This is the Sankhya theory.
viyogakarana faarrerur (VB II 28), the
cause of separation. The cause of sepa-
ration is discriminate discernment
being the cause of separation from
impurity.
viraja farst (KU16), not possessed by the
properties of rajas, an epithet for
susumnanadi.
virati ferfa (YKU 160), indifference. One
of the ten obstacles in the path of yogic
practices to be overcome.
viraga favrmr (SK 23), deatchment. It is
one of the four sattvikariipas (superior
functions) of buddhi. Deatchment from
everything leads to prakrtilayatva
(SK 45). It is only when jnana dawns
that vimoksa is attained.
viramapratyaya fermueaar (YS, VB,
VBh 1 18), cessation of content of citta
and modification. Regarding the modi-
fication also, the idea that it should
vanish is viramapratyaya'. It is supe-
rior detachment, which is a sense of
satiety even in discriminate discern-
ment. By the continuous practice of
viramapratyaya one attains anya i.e.
asamprajnata stage.
virupaksa fawuter (HP I 5), name of an
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important hathayogi of the Nitha cult.
Svatmarama quotes his name as a mark

of salutation to the yogi.

vilambini f@feat (YSU V 18, 20), one

of the sixteen principal nadis?. It is said
to be situated in the navel region from
where the nadis branch off in all

directions.

vivekakhyati fdeeta (YS 11 26, 28,

IV 29), the knowledge that purusa and
prakrti are absolutely different. But
while this viveka (knowledge) is an
experience, vivekakhyati is a living
belief. It is a part of the mental structure
which determines experience and
behaviour-not just a passing mental
process. It is a realization. For Patarijali
itis the knowledge that purusa is quite
different from citta, which is ordinarily
supposed to be the only self.

This realization makes the citta® con-
scious of its own secondary status. The
only everlasting Reality is the purusa,
not the citta. Sooner or later, every
citta has to undergo pratiprasava
(reverse evolution) and cease to exist

as an individual.

vivekajajiiana fadesm (YS 1152, 54),

intuitive discrimination. By performing
samyama on ksana and krama (patt-
ern of change which occupies a ksana)
the yogi gets an intuitive knowledge of
what is imperceptible. If there are two
similar objects, e.g. one of which can-
not be discriminated from the other by
perception, the yogi knows by
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samyama which is which. Intuitive
knowledge of a complex situation is not
gained part by part. It is given all at
once. Besides, it can be of the past, of
the future, as well as of the present. It
sustains a yogi by giving him self-
confidence. Discrimination between
prakrti and purusa naturally follows
in course of time.

vivekadvara fdesr (G 1), gateway of

discrimination. Goraksa's concept of
discrimination lies in understanding of

the true nature of upadhi and tattva.

vivekanimna fedsf= (YS, VB, VBh IV

26), inclined towards the intellective
distinguishing power. The citta at this
stage becomes full of discriminative
knowledge.

vivekin fqafee (YS 11 15), a person who

analyses and discriminates-a wise man,
and not the yogi who has successfully
discriminated between purusa and
citta (the permanent and the imperma-
nent selves).

For realizing that life in the world is
essentially and on the whole painful, it
is not necessary first to discriminate
between purusa and citta. This comes
as the result of success in yoga®. On
the other hand, one takes to yoga*
because one sees that there is more
misery than pleasure in the world.

visuddha fasrg (G 62, 63,83; YSUI174,

V 10), one of the cakras (centres for
meditation). Its seat is the lower part
of kantha (throat), inside on the level
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of the Adam's apple. Somakalajala
(nectar) which is secreted from this part
of the body is to be retained there; and
if this nectar is retained by a yogi in
the viSuddhacakra for one month, the
yogi does not decay. Two such nectars
are mentioned in the Goraksasataka: (1)
that which is secreted in the viSuddha-
cakra and is called somakalajala and
(2) that which oozes from candra in
the throat and is referred to as piytisa
and amrta. But the two liquids are spo-
ken of in the same terms and it appears
that the kantha is regarded as one
organ and that the whole of it secretes
the amrta which flows down to the
nabhi (navel) and is there burnt up by
its heat.

Three dhyanasthanas-(1) rajadanta-
bila (G 64), (2) ghantika (G 86) and
(3) lampika (G 86) are distinguished
by G in the kantha and obviously
amrta is supposed to flow from all
these spots.

YSU places the viSuddhacakra in the
kanthakupa (lower down in the
throat) and using the simile of a wheel,
believes it to have sixteen spokes.
visuddhi fawifg (YKUIII 11), fifth cakra
in the series of six cakras. This cakra
is situated in the kanthamiila.
visesa-1 fasig-¢ (YSII 19; SK 38-9, 41),
last of the four stages of differentiation,
according to Patatijali. As compared to
the other stages, it is the stage of great-
est specialization. The viSesas are the
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forms in which the aviSesas exist. Acc-
ording to VB, the eleven indriyas and
the five mahabhitas are the viSesas.
I$varakrsna writes that though the
mahabhiutas are supposed to be the
santa, ghora and mudha viSesas, in
his opinion the §anta, ghora and
mudha visesas are the suksma, the
matapitrja and the prabhita indivi-
duals respectively (cf. ghora). The
commentator, Vacaspati Misra equates
suksmas with suiksma dehas (subtle
bodies), matapitrjas with the sat-
kausika (having six sheaths) ones and
prabhutas with ghata (pot) etc.
Thus lingas in which sattvaguna
predominates, are suksmavisesas, the
kalalas (fertilized ova), in which rajas
predominates, are ghora viéegas and
the sthiila Sariras (the material part
of the living bodies, mainly the contri-
bution of food) in which tamas predo-
minates are the mudha visesas. In
Karika 41 he obviously uses this word
for two viSesas other than siiksma.

visesa-2 fagig-3 (SK 16), specific, diffe-

rent from all others. Every form which
the gunas take is a particular combina-
tion, different from all other combina-

tions.

viSesa-3 faviw-3 (SK 34), concrete as opp-

osed to abstract, a percept or an image
as opposed to a sensum. As a sense or-
gan is stimulated we sense a quality like
softness, redness, fragrance etc. At the

same time we perceive a soft, red,
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fragrant object. The latter is a viSesa®
visaya. Co-operation of manas with an
indriya is necessary for experiencing

visesa® visayas.

viSesatattvasamata faorsaeawar (YCU

114), becoming one with the Absolute
Reality, which is the final goal of yoga*,
according to the vedanta school of
thought. One of the methods adopted
by the yogis for becoming one with
brahman is here said to be to assume
the posture of an asana in which heels
are placed touching the perineum below
the genitals, to close ears, eyes, and
nostrils with the fingers, to breathe in
through the mouth and to suspend
breathing, raising apana in all its
richness and holding it in the head. In
this context visesa tattva is the One
Supreme Reality (brahman).
visesadarsin fasiwgf= (YS IV 25), a
person who has discriminated between
the permanent and the impermanent
selves. Obviously, such a person sheds
egoism, for which Patarijali's kle$a
asmita stands. In this Siitra asmita is
referred to as atmabhavabhavana.

visoka fastret (YS I 36; VM III 49),

removal of sorrow. There are two types
of sense activities which are without
sorrow. One is obtained by concentra-
ting on intellect and the other on the
first principle. Both the types are also
of the nature of light. The supernormal
powers like omnipotence and omnipre-
sence are also termed as viSoka

perfection.
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After attaining this perfection the yogi
becomes omniscient with his afflictions
and bondage dwindled and gaining
control he rejoices.

visva fagar (YCU 72; YKU III 21), one of

the four purusas® who are said to
experience the four states of living
beings, particularly men. Vi§va is sup-
posed to be the experiencer of the
waking state and the experiencer of real
objects with which one is face to face
in the waking state.

YKU considers visva to be one of the
three purusas® the other two being
taijas and prajna. In fact, there is only
one atma? to which different roles are
attributed and different names given
accordingly. Waking state (jagrat)
experiences are considered by these rsis
to be gross as compared to those of
svapna (dreaming), nidra and turya
states.

visvakarma fasasat (BY IX 92), one of

the names of God, performing all the
actions of the universe, he is called
viSvakarma.

visvodara-1 fagaigwr-¢ (DU IV 8, 15,23,

39), one of the four principal nadis acc-
ording to this text. It is situated between
kuhu and hastijihva. Its presiding
deity is pavaka (fire).

visvodara-2 fawaiewr-3 (VS 1132, 40), one

of the fourteen important nﬁ(.ﬁs, on the
left side of the body. It is supposed to
be interconnected with all the nz'u.ﬁs.
The position of this nadi in kanda is
in between kuhu and hastijihva.
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visaya-1 fawa-¢ (YS I 11, 33, 37, 44-5,
49, III 54; SK 11), an object of
knowledge or contemplation. Smrti is
successful recall of any object known
previously and the sentiments of
maitri etc. are to be entertained
towards objects apprehended as sukha
etc., vicara is subtle (suksma) object
of contemplation, vitarka a gross one
(cf. vivekajajnana).

visaya-2 faw=g-3 (YS115; YKUI60; HP
IV 90-1), desirable object. It may be
one of this world or of the other world
like svarga (heaven).

visaya-3 faeg-3 (YS II 51), act; here the
act of exhalation or inhalation (cf.
pranayama).

visaya-4 fawa-¥ (SK 11, 50), object, as
opposed to purusa. Complete disinte-
restedness in the five kinds of objects-
visual, auditory, tactual, gustatory and
olfactory, five out of the nine tustis.

visaya-5 fama-« (SK 33-5), the material
(collected through the indriyas) dealt
with by the antahakarana. The group
of ten indriyas is said to convey this
material to the threefold antahkarana
and buddhi is said to go deep into it.

visayavatipravrtti fawaadivgfa (YS I
35), a centrally aroused light, sound,
smell etc. enjoyed by a yogi. This is
not caused by any external sensory
stimulation, nor it is ESP. It is some-
how caused by an inner stimulation of
the corresponding cerebral centre.
When this arises, the yog/ finds it easy
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to fix his attention on it, i.e. easy to
perform dharana. It also brings self-
confidence and optimism to the yogi.

visada fawrg (SK 12), dullness-neither
tranquillity nor agitation. It is said to
be of the nature of tamas. In conscious-
ness, which is on the whole sattva
dominant, the part of tamas is dullness,
stupidity, ignorance. It raises its head
in the state of visada. Though all the
three gunas are present everywhere in
ptakrti, the phenomena in which one
guna predominates and the other two
are comparatively less active, are called
after the name of that guna sattvika,
rajasa or tamasa.

visuva faga (BVU 55), point of equal
separation. The point where the ida and
pingala meet and from where prana
enters the miirdha is called visuva.

visnu-1 fawy-¢ (TBU 15, 9; GS VII 18;
YCU 75; HP III 105, IV 100), the
Supreme Being. No difference has been
made between visnu and brahman in
TBU or HP. GS also equates visnu with
brahman. YCU considers Him to be
responsible for the maintenance of the
creation of brahma. This function
being a pious one, visnu is said to be
sattvika.

visnu-2 fasr-3 (BY IX 81), God of
preservation.

visnugranthi fawgafr (YSUI87; YKU
1 68, 85; HP IV 73), one of the three
obstacles in the way of prana’ rising
up the susumna (spinal cord), the other
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two being the brahmagranthi and
rudragranthi. According to Upanisad-
brahmayogi, this granthi is situated on
this anahata kavata sare (door) in the
chest. YKU calls this granthi an
obstruction in the way of kundalini
rising along the susumna.

viharana fagwor (SK 28), change of place
by moving the entire body, going about.
It is one of the five vrttis (functions)
of the karmendriyas. It is the function
of the karmendriya pada (literally
foot); though it is not necessarily the
work of the feet. Viharana is possible
even for those who have no feet at all.
Flight of birds also comes under
viharana, Rolling and hopping would
also be viharana.

vitaraga daem (YS I 37), person who
has no attachment to things of any kind
whatsoever. Such a person is able to
cross the bhavasagara o (worldly
existence, which is compared to a very
rough sea difficult to cross).

virasana-1@m=-g (HP121; SAUI(3)
4, VUV 16; DUIII 1, 6; TSM 37), one
of the principal asanas®. It consists in
sitting with one foot above the opposite
thigh and the other foot below the other
thigh.

virasana-2 fRa-3 (GS 113, 17), sitting
with one foot on the opposite thigh and
the other foot, turned upside down by
folding the leg, placed under the other
thigh.

virasana-3 #Rm=-3 (VS 167, 72; VM
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11 46), hero posture. One of the ten prin-
cipal asanas mentioned by Vasistha.
Its technique consists in placing the foot
on the opposite thigh and the other foot
under the other thigh steadily. VM also
discusses the technique of this asana
while commenting on VB. This is one
of the twelve asanas enumerated by
Vyasa. Its technique is as under: after
sitting well on the ground, one foot
touching the ground and other foot is
placed over the partially contracted
knee.

virya-1 ad-¢ (YS I 20), effort. Some
people succeed in asamprajnata yoga
by effort. Others are in this state by their
very nature.

virya-2 &ig-3 (YS II 38), energy. One
acquires strength by living a continent
life.

vrksasana gama= (GS II 5, 36), one of
the thirtytwo asanas’ mentioned by
Gheranda. It consists in standing on the
ground like a tree, placing the right foot
at the root of the left thigh.

vrtta g« (G 72), globular in shape. The
atmosphere surrounding the earth is
generally supposed to be spherical in
shape. Hence the mahabhuta vayu is
here said to be a vrtta in which sattva
predominates.

vrtti-1 gfa-¢ (YS14,5, VBIS, Il 1, 12-
13, 28-31), function. Cittavrtti should
therefore, mean mental process. But
from the enumeration of vrttis given

by Patadijali it is clear that by the word
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cittavrtti he means only "cognitive
mental process". All the citta-vrttis
mentioned by Patadjali are forms of
cognition.

Whether a vrtti be of the gunas or of
any or all of the karanas, it is according
to SK, always purposive, the purpose
of all of them being service of the
purusa’ concerned (cf. purusartha).
vrtti-2 gfa-1 (YS 11 50, 11 43), position.
In the context of pranayama’ three
positions of the chest are mentioned by
Patadijali; (1) when the lungs are
practically empty, (2) when they are full
of air and (3) the mid-chest position.
Accordingly, there are three kinds of
pranayama’. Pataiijali's fourth kind of
pranayama’ has nothing to do with
any such position of the chest. It can
take place in any chest position.
Bahirakalpitavrtti III 43 is supposed
by VB to be a position taken up by a
citta' outside the body.

This obviously can be done, if at all,
only by the citta' of a highly advanced
yogi and would be one of the rarest
extraordinary powers that can be
attained by practising yoga. The expe-
riences of such a citta will now be
called extra-somatic. But this does not
seem to be Patafijali's meaning. For
patafijali, bahirakalpitavrtti is the
position of samapatti in an object
outside, not in a part of the body and
akalpita here may mean complete
absence of self-consciousness. This
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position alone can be called videha. A
cittavrtti can never be videha if we
understand akalpita in this way and
according to this interpretation kalpita
vrtti cannot be videha (cf. VB).

vrtti-3 gfa-3 (YSII 15), conation. Guna-

vrttivirodha is the conflict between
sattvika, rajasika and tamasika vrttis®,
i.e. conations due to sattva, rajas and

tamas respectively predominant.

vrtti-4 gfa-¥ (HU 8), vrtti* includes cog-

nitive, affective and conative states of
consciousness, as well as the four well-
known states: jagrat (waking), svapna
(dreaming), susupti (dreamless sleep)
and turiya (fourth). HU has mentioned
a fifth state beyond the turiya, in which
the last nasal sound of omkara merges
in the hamsa (Supreme Reality) (see
Upanisad-brahmayogi).

vrttinirodha gfafta (VB 12), restriction

of the modification of the mind. This is
twofold-samprajnata and asampra-
jnata.

vrttibodha gfester (VBh IV 22), know-

ledge of the modification of citta. The
citta is predominantly sattvika and it
has the capacity to reflect the purusa.
The purusa principle reflected in this
mirror not only intelligizes the content
of the citta but also identifies itself as
the possessor of that knowledge and
this state is called vrttibodha.

vrsa gy (G 60), the individual transmigra-

ting soul (the jiva), who is said to reside

in the chest. Jiva (= jivana) is else-
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where in this text described as pervad-
ing the entire autonomic nervous sys-
tem (G 25). But here jiva is said to re-
side in the anahatacakra in the chest.
As he is governed by the laws of the
three gunas, he is said to be fridha-
baddha e (tied in three ways)

The jiva is described as roaring aloud.
Perhaps the meaning is that it is always
in a state of pain which makes him roar

for an escape.

vrsasana gurEA (GS 11 5, 38), one of the

thirtytwo asanas mentioned by
Gheranda. It consists in placing the
anus on the right ankle and the opposite
(left) foot under the other (left) side,
touching the ground.

vedana as= (YS, VB III 36), supernormal

power of touch. As a result of the prac-
tice of samyama, there arises superno-
rmal power in sense organs by which
there is access to divine touch. These
powers arise even without desire for

them.

vedaparaga agurT (BY X1 10), accomp-

lished in Vedas. One who goes beyond
the tattvas and also knows the reality
beyond it is called vedaparaga. One
who is simply expert in recitation of
Vedas should not be considered
vedaparaga according to BY.

vedabahya agamer (BY XII 21, 22), not

available in Vedas or other than Vedas
or heterodox philosophical doctrines.

vedavit-13gfag-2 (KU 17), he who knows
the truth. Veda here meaning pure
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knowledge. Between ida and pingala
there is said to be the supreme spot,
presumably the one occupied by the top
of susumna. Susumna is said to be the
spot of the parabrahma. By the know-
ledge of that spot, is therefore, meant
the knowledge of brahman.

vedavit-2 dgfaq-2 (BY X19), well-versed

in Vedas. The word appearing in Vedas
consists of only five syllables. The
person who knows the sixth becomes
well-versed in Vedas.

vedanta aer= (KU 10), expositions of the

vedanta philosophy. The vedanta,
particularly Katha and Svetaévatara, in
which the angusthamatra TTsSHT
purusa is said to reside in the cavity of
the heart (hrdaya) described as shining
like a red lotus.

veditavya afeqex (ABU 17), that which

ought to be known and is thus the
laksya (target) of true knowledge-the
ultimate goal of knowledge. The seeker
after truth, aims at the knowledge of
two things.

One is $abdabrahma which is svara
and the other the asvara brahma. The
former is brahman symbolised by the
sound of om and the latter brahman
beyond any sound or any other worldly
representation.

vesadharana awaror (HP I 66; SSP V

19), external appearance; wearing a
particular type of dress. Svatmarama
says that practice alone brings success,
wearing a particular dress does not lead
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one to success in yoga. In SSP also it
has been declared clearly that vesa is
related to external physical appearance.
Vesa is related only to particular sect
so as to facilitate the recognition of its
followers but unless they follow
particular ethical rules, they cannot
attain the highest goal.

vaikarikabandha dsRas=er (VBh124),

one of the three bondages. The other
two being prakrtika and daksina. The
bondage of videhalayas is vaikarika.
The liberated souls become liberated
from these different bondages which
itself proves that they had bondage at
some time. I$avara of yogasiitra has
been conceived as beyond three
bandhas.

vaikrtika afa® (SK 43), acquired-
developed, not original. Those bhavas
(dispositions) which are not innate and
original are called vaikrta 3. The in-
born ones are prakrta. Some prakrta
bhavas are present at the time of birth
in a potential state only. They need time
and opportunity for their full develop-
ment. Such bhavas® get completely
developed by the time the child is old
enough to act according to them.

The samsiddhika bhavas are those
prakrtika ones which are fully fledged
from the beginning, e.g. pecking in a
chick. The vaikrtika bhavas are those
which are acquired by education and
training.

Jiana, raga and viraga and mostly

308

vaidyuta-2

ai§varya are all vaikrtika bhavas.
Some aisvaryas are not. They are
either samsiddhika or prakrta.

vaikhari d&@t (YSU III 5, 10), one of

the four Saktis (energies) which are said
to be operative in producing speech.
They are said to be the four constituents
of sarasvati, the vaksakti (power of
speech).

Vaikhari is responsible for emitting
vowel sounds by manipulation of
breath. This is the culmination of the
function of the vaksakti. If a yogi
knows the vaksakti then by the grace
of this goddess-sarasvati-he acquires
command over speech.

vaidyuta-1 dea-¢ (YSU V 32), one of

the five agnis (fires), which is here said
to constitute the siiksma (subtle) vapu
=17 (body) taken by brahman (the
Supreme Reality). It is supposed to
reside in the region between the lower
part of the abdomen and the navel. It
is described as one's own inner self. The
five agnis® may be the five centres of
energy consumption. The energy
consumed in living is, according to this
text, the siiksmariipa (form) of
brahman, which is described as the
subtle body of brahman. By GS agni’
is said to reside in the navel region. This
fits in well with the idea expressed in
YSU.

vaidyuta-2 de@-? (BY II 114, 122), one

of the ten synonyms of niskala-
brahma. Omkara is called vaidyuta
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because it makes apparent the ascetic
light between the eyebrows which
shines setting aside the darkness.

vairatyaga avemr (YS, VM II 35), ab-

sence of enmity. As aresult of ahimsa,
there is giving up of mutual enmity
amongst all living begins, which are
near him, such as cat and mouse or

horse and buffaloes etc.

vairagya-1 &ma-g (KU 24; YST12, 15;

HU 8), renunciation. The keenest
pranayama?’, according to KU, is shar-
pened on the stone of vairagya; and
for this reason vairagya becomes a part
of the yoga taught in this Upanisad. It
is thus the yoga comprising of
vairagya, pranayama’, pavana-
dharana and manodharana. For
Pataiijali vairagya is complete renun-
ciation of both worldly and super-
worldly enjoyable objects as well as of
everything of the nature of gunas. VB
gives svarga as an example of the
latter. According to HU, the jiva expe-
riences vairagya when he occupies the
centre of the heart called hrtpadma
(see Upanisadbrahmayogi.

vairagya-2 Rma-3 (VM I 21), passion-

lessness or absence of passions.

vairagya-3 a¥ma-3 (YS, VB, VM I 50),

renunciation.

vairdja &ts (YSU II 15), the sthiila

(gross) rupa (form) of brahman.
Brahman in the form of the five
mahabhutas (cf. TSB 2) is called
vairaja here. Nada, i.e. aum, is here
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vai§vanari
said to be the stiksma (subtle) rupa of
brahman. It consists in the sounds a,

u, and m. The para form of brahman

is even more subtle.

vai§aradya dwieer (YS, VB, VBh [ 47),

clarity. The pure steady flow of the
sattva intelligence which is not over-
powered by rajas and tamas, which is
of the nature of brightness and from
which the dirt of the impure covering
has been removed is called clarity.
Impurity is papa etc. which increases
energy and delusion which alone is dirt
and when it is removed that is not
overpowered by energy and delusion
and therefore the clarity.

vai§vartipya ava&w= (SK 15), the unive-

rse and all that it contains. I§varakrsna
gives several reasons to support his
thesis that there is a material cause of
the universe and calls that cause
avyakta. The orthodox ancient Indian
philosophers had a confirmed belief in
a single indiscriminate, indeterminate
material cause of the universe. In the
state of pralaya the universe disappears
but its material cause survives. It is
ever-lasting. The universe as it exists
is transitory. According to SK,
pradhana is avyakta in the state of
pralaya; otherwise it is vyakta and
exists as the universe.

vai$vanari avar¥t (G 71), one of the five

dharanas. The object (content) of this
dharana is tejas (fire) which is here
said to be situated in the talu (roof of
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the throat) bright red in colour like the
insect indragopa and triangular in
shape. The tejas in the talu is the seat
of rudra, whose bijamantra is ram
?. Success in this dharana brings
vahnijaya (conquest of fire) to the
yogi.

vaisamya @@=y (SK 46), state of ine-
quality (= disharmony). The difference
between the vyakta (manifest) and the
avyakta (unmanifest) condition of the
gunas is that while in the former state
they are active and clash with one
another, in the latter state they are even
with one another. None of the gunas
then is subordinate to any other guna
and none stronger or weaker. This is
their samyavastha @r=maen. By dint of
this conflict among the gunas there
appear fifty different forms of the
pratyayasarga. Of course, it is for the
same reason that the innumerable forms
of the other sargas also appear. In their
samyavastha Qreaedr one guna cannot
even be distinguished from another.
vaisnavi-1 dwrt-¢ (SAU I (7) 14), one
of the important spiritually oriented
mudras. It consists in (1) the senses
(here the eye) being directed towards
external objects, while the mind is fixed
on something else which is called the
antarlaksya and (2) a fixed gaze, i.e.
stopping of the winking reflex. Many
texts explain §ambhavimudra in these
terms and some describe khecari-
mudra in this way. The distinguishing
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vyaktiSaktipafnicaka

mark of this mudra is that while the
eyes are open, the yogi does not see
the objects before him. The essence of
these mudras is the same, viz. their
spiritual orientation. They are all
contemplation on brahman which is
called by different names.

vaisnavi-2 dwret-3 (VS I126; NBU 10),

that which leads to the abode of visnu.
A synonym for susumna. According
to NBU, one of the twelve different
matras of the pranava, which leads
to the attainment of the abode of visnu.

vyakta sre/ (SK 2, 10, 11), distinct like

a figure on a ground. It is one of the
three realities, complete insight into
which is the best and the purest means
of permanently getting rid of the three
kinds of pain. Vyakta is the opposite
of avyakta in as much as it is not the
first cause; it is manifold and is neither
everlasting, nor all-pervading, nor
supporting, nor formless. It is many in
one. But it resembles avyakta in being
gunatmaka (of the nature of gunas),
objective, knowable in the ordinary
manner by perception, introspection,
inference or testimony and devoid of
cetana as also in not being a class of
simple discrete individuals.

With the exception of avyakta, all
gunatmaka reality is vyakta (cf.
mahat).

vyaktiSaktipancaka safeofaaaas (SSP

I 55), five characteristics of vyakti-
sakti: iccha (desire), kriya (action),
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maya (that indescribable potency
which limits it by time or space),
prakrti (principle behind universe) and
vak (speech).

vyatirekasamjiia &fa¥saar (VM, VBh

I 15), the consciousness of discrimi-
nation. The second variety of vairagya
in the series of four types of vairagya.
This consists in the capacity to ascertain
by differentiation which sense organs
have been controlled and which are yet
to be controlled.

vyavadhana srererr=t (SK 7), screen,

covering, envelope. It is one of the eight
causes of lack of knowledge (imperce-
ptibility = our inability to know) of
something. It is a screen coming
between the knowing mind and the
object to be known.

vyavahitajiana smafgas= (YS, VBh III

25), knowledge of veiled or hidden. The
luminous sense activity if directed
towards veiled object one knows it.
This is a type of vibhuti.

vyadhi =ifir (YS, VB 130), disease. One

of the nine obstacles (antarayas) in the
path of yogic practices. Disease is
caused by imbalance in the three
humours or in the secretions or in the

organs of the body.

vyana-1 &m=-¢ (TSB 5, 9; TSM 1, 77,

82, 85; ANU 35; VB III 39; BY IX
132), one of the five ams$as (compo-
nents) of vayu?. Its function is
grahana. It is in conjunction with this
that manas exists as vayu.
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vyutkramakapalabhati

In TSM the seat of vyana is said to
extend to the ears, the throat, the
shoulders, the loins, the thighs and the
bowels and it is supposed to facilitate
the working of prana, apana etc.
Vyana is generally mentioned as one
of the five well-known pranas’
(vayus?). It is supposed to pervade the
whole body and to be of the colour of
fire. Circulation of blood, which is an
autonomic function, is often given this
name as blood circulates all over the
body. The different descriptions of
vayus given in different texts can be
reconciled if we take vayus, called
pranas?, to be reflex actions performed
by the agency of the autonomic

nervous system.

vyana-2 &=-3 (VS 11 42, 46, 51), name

of one of the ten vayus and also one
among five important vayus. It perva-
des eyes and ear, neck, nose, throat and
the region of eyes. The eminent func-
tions of vyana are releasing, holding,

movement etc.

vyahrti =mefa (ANU 10), bhih +:,

bhuvah W=, svah @:, mahah we:, janah
S, tapah T9: and satyam GegH are the
seven vyahrtis. These words are to be
recited along with om?, the Siras and
the gayatri mantra during prana-
yama’. The first three of the vyahrtis
are called mahavyahrti WeT=aTEld (see
Medhatithi on Manu 11 18).

vyutkramakapalabhati SJehaeaTera

(GS I 54), one of the three kinds of
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kapalabhatis, other two being vata-
krama and §itkrama. These, in fact,
are the three ways of performing
kapalabhati. Vyutkramakapala-
bhati consists in raising up water
through the nose and throwing it out
through the mouth slowly. It wards off
Slesmadosas (diseases of phlegm).

vyutthana e (VB, VM 1 3), active

state. The conditioned state of spirit in
which there is preponderance of one or
the other gunas. The unconditioned
state comes only after the cessation of
the modification of mind by which the
spirit regains its unalloyed pristine
form.

vyutthanasamskara s (YS,
VB III 9), subliminal impression of
modification. The subliminal impres-
sions of modifications are the characte-
ristics of the mind. Similarly inhibition
of the subliminal impression is also the
characteristic of mind.

vyutthitacitta gferfas (VBII 1), unste-
ady or fickle mind. Vyasa considers the
second chapter of yogasiitra i.e., sadha-
napada as a means of yoga for the unst-
eady mind. He further adds that a per-
son with unsteady mind should begin
the yogasadhana with kriyayoga.

vyoma-1 =m-2 (GS III 63), the sky-one

of the five tattvas® (elements). It rese-
mbles the pure sea water. Its presiding
deity is sadasiva. Its bija is "ham g ".
Its seat is mentioned by Goraksa (G 73)
to be the brahmarandhra in the head
(cf. nabhodharana).
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vyomavijiiana

vyoma-2 =iwr-R (VS III 73), head,

bregma. Last in the series of eighteen
vital points. This is located three fingers
above the forehead. The total measure-
ment of the body from toe to bregma is

ninetysix fingers by one's own hand.

vyomacakra-1 sw=s-¢ (HP IV 45), a

centre for meditation situated high up
in the susumna between ida and
pingala. It is said to be the seat of
Khecari.

vyomacakra-2 =iw=s-3 (HP III 36),

khecari.

vyomapahcaka-1 &qu=s-¢ (MBU IV

1, 5; YCU 3), the five-fold akasas;
bahyabhyantara (outer-inner)
laksyas (contents) of dhyana in
$ambhavimudra. These five akasas
are not the madhyatarakalaksyas of
the Advayatarakopanisad (cf. akasa).
A knowledge of the cakras, the
adharas, the three laksyas and the
vyomapaicaka-gained by the method
of samyama-makes one a true yogi.
YCU places this akasa in the yogis
body instead of calling it a bahyabhya-
ntaralaksya.

vyomapaficaka-2 sma=e-3 (SSP 1130),

group of the five akasas. They are:
akasa, parakasa, mahakasa, tattva-
kasa and stiryakasa. Among these the
first i.e. akasa is said to be without
attributes whereas the rest are said to
be with attributes.

vyomavijiiana smfaa (G 99), this is

one of the descriptions of a yogi who
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is in samadhi. The word means omni-
science itself and since such a yogi is
also described as brahman Himself the
qualification is not quite inappropriate.

vrata-1 ga-¢ (DU II 1), one of the ten

niyamas (observances). No explana-
tion is offered in DU. According to
JAanarnava, a jain text, it consists in
abstention from himsa, anrta 3=y
(falsehood), steya &z (stealing),
maithuna %7 (sexual enjoyment) and
parigraha qitue (possessing property).
Hence vrata is a yama (literally
abstention).

vrata-2 ga-? (VU V 14), fasting; which

is said to be one of the eleven niyamas
in this text.

vrata-3 ga-3 (VS 166), vows. One of the

ten niyamas. This vow consists in

practising all the theoretical knowledge

acquired from the guru for the attain-

ment of dharma, artha and kama.
sa-

$akta st@a (SK 9), that which has the

potentiality; e.g. a seed has the pote-
ntiality of developing into a plant. It will
develop into its specific plant if it gets
the proper soil, water, manure, sunlight,
etc. In the seed there is a potentiality,
of which plant is the actuality. One of
the reasons which SK gives in support
of satkaryavada is that, something can
be produced only out of that in which
there is a potentiality of the thing to be
produced. A mango-plant can come out
of a mango-seed only and not out of
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sakti-2

another seed or a piece of stone. The
effect exists in its cause in this sense.
Sakta and Sakya w7 are relative terms.
The former has the potentiality of that
latter; and the latter is the actuality of
what is already there in a hidden form
in the former. This is the theory known
as satkaryavada.

Sakti-1 wifada-¢ (SK 15; GS I 24), poten-

tiality. Avyakta develops into vyakta
because it has the potentiality of doing
so. Hence it is the cause of the
vai§varuipya (multiform) vyakta (cf.
sakta, avyakta, vyakta).

$akti-2 wifg-3 (GS 111 36, 37, 40, 43, 49,

V 57,65, VII 12; YKU 1 2, 7, 111 4,7;
HP I 48, 1II 10, 100, 103-4, 107, 116
IV 54), kundalini. It is called $akti
because it is a potential energy which
every man is supposed to possess. This
potential ability can be actualised by the
yogis in many ways. In its potential
form kundalini is said to be sleeping.
Its being made kinetic is called its
awakening. It is raised by the yogi to
the head, where it is to merge in Siva.
This is layayoga. The yogi imagines
the $akti to be himself and the $iva in
the brahmarandhra to be the
brahman. This merging of himself in
brahman brings bliss to him; and then
the yogi is in the "one" and the "one"
alone.

According to HP, the sleeping kundali
indicates bondage. If it is awakened by
yoga, it brings liberation to the yogi.
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The yogi is advised to become one with
it by meditation.

$akti-3 wifa-3 (HP III 50), the rich and
intense sensation complex rising up
along the spine to the head. If in the
state of khecari one meditates on this
experience, one enjoys a long disease-
free life.

$akti-4 grfaa-¥ (HP 1V 18, 33, 102),
energy. Susumna is called energy of
Lord $iva. It is this energy which is
heard by the yogis as an internally
aroused sound and nothing else.

$akti-5 wifda-u (G 91), prakrti, here
supposed to be atma's own-not a
separate and independent principle of
reality. This is close to Sankar's
philosophy of advaita (monistic)
vedanta.

sakticakra wifeerarsh (SSP I 14), the circle
of primordial force responsible for
creation. These forces consist of five
evolutes, viz., nijasakti, parasakti,
aparasakti, suksmasakti and
kundalini$akti. The parapinda $iva
has been manifested through these
saktis.

sakticala wifae=er = Sakticalana wifaq-
e (YKU 12,7, 8; HP 111 6), arousing
of the kundalini which is called $akti.
Sakticalana is the movement of this
$akti up and down from its seat near
the mulakanda to the middle of the
eyebrows. Sarasvaticalana and
pranayama are said to be the two
main requirements for this. It is suppo-

$akticalanimudra
sed to cure enlargement of spleen,

dropsy and all other abdominal diseases
(cf. sakticalani-mudra.)

$akticalanimudra sifde=erfagt (GS 111

2,48-9; HP III 104), one of the twenty-
five mudras enumerated by GS. It
consists in inhaling through the nostrils,
blending prana’ with apana' by force
and, so long as prana'? does not rise
up along the susumna (spinal cord),
keeping the anus contracted. Succe-
ssfully raising prana’? to the head will
raise an internally aroused sensation of
light also. Practice of this mudra is a
prerequisite for the performance of
yonimudra.

The practice of $akticalanimudra is
said to ward off old age and death; and
every yogi is advised to practise it if
he wants success in yoga*. This mudra
appears to be the first phase of
yonimudra. No hard and fast line can
be drawn between the two. Just arou-
sing the potential power is $akticalana,
while raising it upwards is said to be
yonimudra. The name prana is also
given to the air which is being inhaled
and apana to that which is being
exhaled and their mixing up with each
other is a description of kumbhaka.
But the so called prana which is to be
raised up to the head along the spinal
cord is neither prana nor apana, thus
understood. It is not air at all. In fact,
nothing actually rises. Certain sensa-
tions are felt in the back and to the yogi
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it appears that something is rising. This
rising thing is variously called vayu,
prana’, apana, kundalini etc.

Saktijiiani wrfasm (SSP VI49), knower
of $akti, a synonym of kaualajiani i.e.

sabda-2

and gandhari and runs up to the inside
of the left ear. Its presiding deity is
candrama (moon). It is obviously a
nerve. Saiikha 3/@ (conch shell) is an
appropriate Sanskrit word for cochlea.

one who is adept in both laukika and  $ankhini-2 sifa=-3 (VS II 33, 38), one

vaidika activities, one who is always
in samadhi avastha is called Sakti-
jnani.

of the fourteen important nadis, loca-
ted in between gandhari and saras-
vati and extends upto left ear.

$aktinadi wifdret (GS122), lowestpart ~ $ankhini vivara vifa=t faaw (SSP 11 6),

of the large intestine. It may come out

a synonym for rajadantabila.

by a slight straining at stool if the anal ~§abda-1 wi=s-% (YS 19, 42, B142-3, I

muscles are abnormally relaxed. For
praksalana this nadi is drawn out by
the healthy yogi deliberately and
washed continually so long as faecal
matter comes out. Then it is to be with-
drawn carefully. Praksalana is des-
cribed in connection with bahiskrta
dhauti and is highly praised.

$aktipata sifeara (SSP V 62), one of the
four cause for the attainment of
paramapada, i.e., highest abode.
Other three are listening to the guru,
surrendering at the feet of guru and
blessings of the guru.

saktibhak wifamsig (SSP VI148), one who

17; G 14, 62; ANU 4), word. According
to Patafijali, vikalpa is the knowledge
(a cittavrtti) corresponding to which
there is no perceived or imagined
object. It is abstract knowledge, which
is the meaning understood when a word
is heard, spoken, read or imagined. It
is of the nature of a concept which is
only the meaning of a word. The object
(content) of suksmadhyana is said to
be om which is a word. But the true
object is not the word om. It is reality
to which the name om is given.
Pataiijali considers the word om to be
the name of iSvara.

knows the identity between kula and $abda-2 sis=-3 (G 93), jaivatanmatra,

akula is called §aktibhak.

saktisthana wifeem (VU V 53), locus
of §akti. The locus of six cakras are
the locus of $akti.

$ankhini-1 sifgt-¢ (YCU 17, 20; G 19,
22; VU V 26; DU 1V 8, 17, 22, 38),
one of the principal nadis? of the nadi-
cakra. It is situated between sarasvati

one of the five tanmatras in the body,
the other four being rtuipa, rasa,
gandha and sparsa which are not men-
tioned in the Goraksasataka. The theory
is that the subtle form of matter known
as tanmatra is found in each sense
organ and is responsible for making that
sense organ respond to its adequate sti-
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mulus by virtue of an affinity between
that stimulus and the tanmatra in the
sense organ. This is the traditional
explanation of "adequate stimulus".
TSB calls the tanmatras in the sense
organs jaivatanmatras.

sabda-3 siee-3 (VB 145,11 19, IV 14),

the tanmatra in which aka$a is
differentiated. This tanmatra in akasa
is responsible for sounds being heard
by living beings. It is the source of
affinity between external sound and the
sense organ ear. Hence external sounds
stimulate the ear and cause the expe-

rience of sound.

sabda-4 wi==-¥ (ANU 5, 14), one of the

five kinds of objects which are enjoyed
by the five indriyas (innate dispositions
to enjoy objects known by the same
names as the five senses).

Sabda* is sound. Every living being is
by nature a lover of certain sounds,
including words and music. He is
naturally attracted by them after having
once experienced them. The experience
brings pleasure to the individual. Indian
call this instinct also as Srotra indriya
which is directed towards sounds i.e.
sabda*.

$abda-5 ws-u (ANU 19), om?.
sabda-6 w==-§ (SK 51), one of the real

achievements. It consists in knowledge
gained by testimony by correctly under-
standing the meanings of words heard
or read.

$§abda-7 srsz-w (GS V 76; HP IV 101;
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sabdamaya

YSII17; VB135,42-3,1119,111 17),
an auditory sensation, perception or
image-a presentative experience of
hearing-ordinarily the effect of sound
waves striking the drum membrane of
the ear or an auditory abnormality. But
yogis hear sounds without any such
stimulus or disorder being present. In
yogic language such auditory experie-
nces are referred to as anahata $§abda’.
These sounds are normal auditory sen-
sations for which the stimulus comes
from somewhere inside the body; may
be the auditory centre of the cortex is
directly activated by nerve currents
coming through the spinal cord.

sabda-8 wiem-¢ (SK 28, 34; VB III 41),

physical sound- the air waves which
strike the drum membrane of the ear.
SK considers the vrtti of the auditory
sense to be directed towards it. Sound
in this sense is generally called the
visaya of the §rotra indriya. Accor-
ding to this text, the vak karmendriya
only produces sounds which can be
heard.

sabdabrahma stsgser (ABU 17), cf.

aksara.

$abdamaya wisgwran (ABU 15), all that

we understnad from the words we use
in vyavahara s9asR (our daily life). It
is not ultimately real; only for our
practical purposes it is real. Therefore,
it is called maya (illusion). For exam-
ple, although everything except
brahman is constantly in motion, we
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perceive stationary objects and fixed
things. This is maya. For vyavahara
they are fixed, stationary and perma-
nent.

But from the paramarthika R
(ultimate Reality) point of view nothing
is fixed or stationery. This pragmatic
reality is called $abdamaya. Because
it is only of the nature of meanings of
words which are all relative. Every
word is ambiguous. A word can be
understood only with reference to the
context in which it is used. Yet the use
of language serves our purpose very
well. We can use more and more words
to make ourselves intelligible to others.
But no words can make the nature of
ultimate reality clear to us. All clari-
fication is relative. This is the theory
of relativity propounded by ancient
Indian philosophers.

sabdasamvit wisgafaa (VB 1 35), perce-
ption of supernatural sound. As a result
of the practice of concentration on the
root of the tongue, there arises the cons-
ciousness of supernatural sound, which
further holds the mind in stability.

$amadi srifs (ATU 1; VU 1I 4), $ama

919 (tranquility), dama g7 (self control),
uparati 3uRfq (detachment), dvandva-
sahana g% (endurance), sraddha
(faith) and samadhana Tamem= (com-
posure). These terms are so described
by Upanisadbrahmayogi. Advayatira-
kopanisad is meant for those who have
acquired perfection in these qualities
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Sariranada
and only those who have these qualities
can hope to succeed in tarakayoga.
These qualities are acquired by follow-
ing the discipline of the stage of life to
which one belongs, by bearing hard-
ships and by pleasing the gurus
(teachers of yoga®).

sarad yRg (GS V 9, 14), one of the two

seasons in which the practice of yoga
proper should begin. From this point of
view pranayama?, dhyana and
samadhi' alone are yoga proper. The
other season for beginning yoga is
vasanta. Sarad covers roughly the
months of September and October; but
its influence is said to be felt approxi-
mately from the middle of August to
the middle of November.

$arira-1 wIAR-% (YCU 72), one of the

bodies of living beings. Sariras are
here said to be sthula, siksma and
karana.

In the English language however only
the sthiila (gross) §ariras are referred
by the word bodies.

farira-2 s-3 (VS 11 5), body (of all

human beings). It admeasures ninety-
six fingers in its height from one's own
fingers and has thirtytwo bones on both
sides of the backbone and has seventy-
two thousand nadis.

$ariranada vARAre (HP III 96), nada

aroused internally in the body. As a
result of prolonged practice of asana
and pranayama etc., the yogi starts
hearing internally aroused sounds.
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$arvapitha y@dis (HP IV 76), the highest
centre for meditation, the topmost part

body lies below the navel region and

the bhanu in the navel is thus unable

of the brain. to swallow up the nectar flowing from
the $asi.

$adinadi widrmrst (GS V 42), ida.

$akta rws (SSP VI51-53), literally means

salabhasana srersmra= (GS 11 6, 39), one
of the thirtytwo asanas’ enumerated by
Gheranda. It consists in lying on the

ground with face downwards, placing
the two hands on the ground on either
side of the chest with their palms
pressing the floor, and lifting the feet
half a cubit high.

savavat yraaq (HP 132), like corpse. Sava
means dead body. In §avasana, the
practitioner is directed to imitate the
position of the dead body. It requires
complete relaxation of the muscles
leading to total immobility of the body
as in the case of a dead body.
savasana yiame_ = mrtasana gama (GS
IT 4, 19; HP I 32), one of the principal
asanas. It consists in lying supine on
the ground perfectly relaxed, as if a
dead body. It removes fatigue and
brings peace to the mind. The essence
of §avasana is relaxation.

Swami Digambarji recommends
ujjayi pranayama and dhyana in this
position if one keep awaking in this

condition.

$asi syt (G 59; HP III 78), candra-

literally moon. Centres for meditation
in the body are called by names like
the sun, the moon and so on. Sai is
said to be situated at the base of the
palate.

In a topsy-turvy pose this part of the

devotee of sakti and follower of five
makaras in this changed sense. Accor-
ding to Goraksa, these five makaras
have a different significance which is
different from its literal sense and acco-
rdingly madya stands for mada, mudra
stands for mati, mina for maya, pala

for manas and mithuna for miirccha.

$ankari st (NBU 10), one of the ten

matras of pranava. This matra
eighth in the sequence. Sadhaka
leaving his body in this matra takes
rebirth as rudra.

$anta-1 s=a-¢ (VB III 12), those expe-

riences which generate happiness.
Ghora experiences are those which
engender pain and muidha are those
which delude us. Sattva* dominates the
santa experiences, rajas the ghora
ones and tamas the mudha ones.

$anta-2 s=1-3 (BY 1124), one of the three

states in all of which brahman is
immanent, the other two being ghora
and mudha. Sattva should dominate
in the §anta’ condition as it does in
santa experiences. Hence we can say
that brahman, immanent in cittas',
exists in the §anta state.

$anta-3 s=1-3 (BY 1I 130), one of the

four ways of reciting om. The other



§antah

three being hrasva, dirgha and pluta.
This according to BY, is the view of
Parasara and other thinkers. In all
probability the santa® way is the one
in which no sound is produced whether
hrasva, dirgha or pluta.

santah w=m: (SK 38), one of the three
kinds of viSesas, the other two being
ghora and mudha. Satttva’-guna
predominates in the santa viSesas.
They are in this way lingas according
to SK and according to Patanjali,
cittas-the transmigrating souls. The
living bodies they take are ghora. In
them rajas predominates. The purely
material part responsible for the growth
of these bodies is mudha in which
tamas’ predominates. Hence according
to SK, the lingas, the matapitrjas and
prabhiitas are the true §anta, ghora
and mudha visesas.

$abara s (HP I 5), one of the hatha-
yogis mentioned by svatmarama as a
mark of salutation to the yogis and
glorification of hathayoga.

sambhava sy (TBU I 1), pertaining

to Sambhu (born out of nothing).
Brahman is so called because He is
born out of nothing. However,
brahman is pease itself, not $Sunyata
(absolutely nothing).

sambhavasthana sievaeerms (VU 'V 53),

the locus of Sambhu. Above the throat
and upto the top of the head.
$ambhavi-1 vrrestaft-¢ (HP 11T 4),
susumna.
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sambhavimudra

$ambhavi-2 seEi-3 (HP IV 18), pertai-

ning to Sambhu, Lord §iva.

$ambhavimudra sewiggr (GS 153,111

2,53, 54,57, V120, VII 57; HP 1V 35,
36, 38, 67; ATU 12; MBU 1 (3) 5, I
(1) 8, III (1) 2), one of the spiritually
oriented mudras. It consists in looking
within the eyes or looking a little above
the eyes inside, though the eyes may
be open and seeking delight in oneself.
Rajayoga is possible by successfully
adopting this mudra, which implies
dhyana. Both, Supreme Bliss and
Supreme Realization, come to the yogi
by success in this kind of meditation.
Essentially these two are one and the
same thing. Atmapratyaksa 3Trcrsieaet
(self-realization) is said to imply
ananda (bliss).

In ATU two characteristics of this
mudra are mentioned; (1) antara
bahya laksya drsti and (2) absence of
nimesa and unmesa t89-3-09 (closing
and opening the eyes). The commen-
tator Upanisadbrahmayogi so interprets
antarabahyalaksyadrsti. This seems to
be a better rendering than "either in
antaralaksya or a bahyalaksya being
the object of drsti". The idea seems to
be that in the state of $ambhavi-
mudra, yogi's eyes may be directed
towards the objects outside but he sees
the brahman within. The idea of the
Reality, which everybody really is, is
incessantly present in the yogi's cons-

ciousness, even while he is looking at
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something outside. This is exactly how
vaisnavimudra is described by SAU.
The winking reflex can be stopped
either by keeping the eyes closed or half
open. Hence it is said that the taraka-
yogi either keeps his eyes closed or
half-open. This, however, is not
mentioned by Gheranda.

Sambhavi thus appears to be samadhi
without kumbhaka (suspension of
breath). Patadjali too does not insist on
kumbhaka for samadhi. The chara-
cteristic which distinguishes $ambhavi
from Patanjali's samadhi is that the
laksya (= artha) is always brahman
in §ambhavimudra.

This mudra is brought in by SAU and
NBU as an advanced stage in prana-
yama. This appears to be the signi-
ficance of the expression piirvabhyasa

o
Sambhavimudra, according to these
Upanisads, consists in (1) keeping the
eyes open or half-closed, (2) not seeing
anything at the same time, i.e. having a
vacant gaze, (3) not winking, (4) fixing
the mind on a psychological object of
consciousness, (5) carrying prana’ to
the head and (6) raising the eyebrows
just a little.

Success in this mudra means reali-
zation of the saccidananda tejahkiita-
riipa-parambrahma 1. %HEY-TR 5
(God).

According to HP, §ri st (esteemed)
sambhavi and khecari (mudras) dif-
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sikhisthana-1

fer in their condition (of gaze) and place
(point of concentration in the body);
(but both) bring the bliss of laya of citta
in the void which is of the nature of
citsukha facg@ (divine bliss). Bodily
counterpart of §ambhvimudra is a
vacant gaze and fixed eyelids while that
of khecarimudra is the insertion of
the tongue in the cavity in the upper
palate and the gaze fixed between the
two eyebrows inside.

Since no particular spot in the body is
prescribed for concentration in
$ambhavimudra, the spot does not
seem to be of such great importance and
some manuscripts have omitted the

word dhama g1\ (region).

§asvata grrverer (TBU 1 8), eternal.

brahman is here, as elsewhere referred
to, sasvata (eternal).

Sikhapranamayivrtti frammoraeigfa

(TSM 23), manahpranavrtti (respi-
ration accompanied by mental activity)
both of which are to be eliminated by
the practice of the yogangas. Acco-
rding to Patafijali, cittavrttinirodha
(cessation of cittavrttis) is samapatti.
Pranarodha (absence of respiration)
is pranayama’. Generally these two
are practised together by the yogis.
They say that success or failure in one
of these brings success or failure in the
other. Ordinarily mental processes and

respiration go on simultaneously.

sikhisthana-1 fytfeRem-¢ (TSM 56),

agnisthana (cf. agni).
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sikhisthana-2 foifew=-3 (DU IV 1), a
spot in the central part of the body
shining like molten gold. It is of a
triangular shape in men, 11/ inches
above the guda (anus) and 1 %5 inches
below the genitals.

sikhisthana-3 foifawem-3 (VS 11 8-9),
place of fire. In the centre of the body
(dehamadhya) there is a place of fire
having the glow of heated gold. It is
triangular in the human body, quadran-
gular in animals and circular in birds.

Siras firE (ANU 10), literally peakpin-
nacle, climax, During pranayama’ the
gayatri mantra is repeated twice
along with the vyahrtis, the pranava
(om) and Siras. The popular Siras
consists of the words: apo jyoti rasomr-
tam brahma bhiirbhuvahsvarom (apah,
jyoti, rasa, amrta, brahma, bhiih
bhuvah, svah and om). The vyahrtis
precede, while the §iras comes after the
recitation of the mantra.

siva-1 fra-¢ (GS III 36-7; TSM 12-13,
16, 20), brahman = atma. For the
purposes of yonimudra, Siva is located
in the parambuja Wrw~ in the head.
This spot is perhaps that which is called
brahmarandhra. The transmigrating
self of the yogi is identified with the
sakti which is roused and carried to the
head, where it merges in the atma
(brahman) and the yog/ has the expe-
rience of "One and One alone".

Siva-2 fira-? (TSM 27), auspicious. Jna-

sitkrama

nayoga is said to be the most

auspicious.

§iva-3 fra-3 (HP 133, 58,1V 1, 46, 48),

Mahesvara, the Supreme deity ordina-
rily supposed to be higher than brahma
and visnu. Some writers consider §iva
and visnu to be the names of the same
God, the Supreme Reality called
brahman.

Siva-4 fyra-¥ (SSP I 14), parapinda.
§isira fnfye (GS V 8, 11, 14), the winter

season. Beginning of strenuous prana-
yama is prohibited in this season. It
may tell on one's health. Each season
according to this text, covers two
months. Middle of November to middle
of January are supposed to be cold

months.

§itali sfiwet (GS V 46, 69; HP 11 44, 58;

YKU 1, 21, 31), one of the eight
kumbhakas. It consists in sucking air
so as to strike the tongue, restraining
the breath, and then slowly exhaling
through both the nostrils. This is sup-
posed to cure enlargement of spleen,
fever, indigestion, diseases of phlegm
and bile, as also to conquer hunger and

remove all poisons from the body.

$itkrama vieRw (GS I 54), one of the

three methods of performing kapala-
bhati, the other two being vatakrama
and vyutkrama. It consists in throwing
out through the nose, the water which
has been taken in through the mouth.
By practising this, which is one of the
satkarmas the yogi's body acquires



suka

unparalleled beauty and the yogi does
not suffer from old age, fever or any
other diseases. All kapha dosas
(diseases of phlegm) are cured by this
practice.

suka & (VU IV (2) 34, 36, 38), one of
the two kinds of aspirants of liberation,
the other being vamadeva. The Suka's
is the speedy way, vamadeva's the
slow way. The Sukamuktas T+ are
those who have realised the truth
quickly by discriminating between
brahman and everything else. Follow-
ing this method a yogi can, they
believed, attain moksa in his present
life.

Sukra 3% (HP IIT 89), spinal secretions
which are necessary for preserving life
and which can be controlled by a yogi
by practice and thus a yogi can live
long.

Sukla-1 yiF-% (VB, VM, VBh133), pure,
sattvika. As a result of the cultivation
of attitude like maitri, karuna,
mudita and upeksa towards sukha,
duhkha, punya and apunya objects
respectively, there arises pure or
sattvika dharma in the citta of
sadhakas. Vijianabhiksu explains
Sukla as not mixed with the sin. By
destruction of tamas, the mind gets rid

of dirt and therefore, it becomes Sukla.

§ukla-2 g#er-3 (BY 11 114, 121), a

synonym for niskala-brahma. It is
called Sukla because by nature it is
pure, it carries to the holy state and

removes the sin.
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suddha-1

suklakrsnakarma yagwras (VB, VM,

IV 7), mixture of good and evil
karmas. One of the three varieties of
karmas belonging to the persons other
than yogis or sannyasis. An action
leading to both good and evil conse-
quences such as performance of rituals
which involve injury to some and

benefit to others.

$uklanadi yrermret (KU 9), a synonym

for susumna nadi. The nadi which
is principal among seventytwo
thousand nadis, is of white colour,
hence $ukla nadi.

Suci gifr (YS 11 5; ATU 14), pure. Since

rajas and tamas are supposed to be
impure and sources of ignorance and
delusion $auca in addition to clean-
liness implies sattvika qualities. SK
regards dharma, jnana, vairagya and
aiSvarya to be the sattvikariipa
buddhi. In this way they will all be
included in Sauca which, according to
ATU, should be one of the qualifica-
tions of an acarya (teacher of yoga®).
Taking asuci (impure things) to be pure
is, according to Patarijali, a part of the
klesa avidya.

Suddha-1 yig-% (YS II 20), not affected

in anyway. Purusa® does not assume
the form of citta' or its vrttis. Never-
theless he knows them. Paficasikha-
carya calls this jnanavrtti; but in fact
we have no appropriate word in English
or Sanskrit to describe this knowledge
of his citta? which every purusa has.



suddha-2

Perhaps following Patafijali, we can use
the word anudrsti 3gfee corresponding
to his anupasyah (seer). In IV 22
Pataiijali uses the word samvedana in
this sense.

suddha-2 yig-2 (TBU I 49), having no
trace of avidya or any other Klesas.
Since brahman is Suddha those who
know brahman should be Suddha-
citta.

suddhi g1fg (YS III 55), separationiso-
lation. It is not the same thing as asud-
dhiksaya (destruction of impurities) of
(YS 1II 43), At kaivalya, purusa and
citta are separated and thus both of
them become equally unmixed in every
way.

subha 3131 (TSM 73), one of the ten
principal nadis? It extends from its
source in the kanda to the end of the
genitals.

Subheccha-1 y¥a1-2 (VU IV (1) 3, (2)
1,3, 11), the first of the three mumuksa
(desire for liberation) bhuimis (stages).
Before getting vairagya (detachment)
a person wishes that he should be
counted among people who are learned
and good. This is the stage called
Subheccha. It is the beginning of
progress in the right direction. The very
first stage of development out of the
seven mentioned in this Upanisad.

Subheccha-2 ys¥=a1-2 (VUII 5, 11), virt-
uous desire. First in the series of seven
stages of knowledge.

Suskabasti yrepafEa (GS 1 45), cf. basti
= vasti.

323

sura

Sinya-1 - (HP III 52, IV 10, 70),
the hollow in the upper palate which is
the meeting place of the passages from
the two nostrils, the two ears and the
mouth. This pure spot is said to be the
seat of khecarimudra. By the practice
of different asanas, pranayamas and
mudras, prana gets concentrated
there. Then the yogi experiences pure
bliss and hears a peculiar centrally
aroused tinkling sound.

$unya-2 3r=-3 (HP IV 38, 71), absence
of all the states of §ambhavi and
Khecari. Instead the yogi experiences
divine bliss.

sunya-3 yi=-3 (VS 1II 56, VI 59, 60),
void. Samadhi is said to be a state
devoid of all desires hence it is void. It
is a state wherein there is oneness
between individual self and absolute
self. Void is a state which transcends
the dhyana.

stunya-4 y/=a-¥ (SSP115, 18), self-caused
(causa sui) having five characteristics-
Iilata (spontaneity), piirnata (complet-
ness), unmani (ultimate stage of
consciousness), lolata (uncomprehend-
ableness), and miircchata (egoless-
ness).

$§unyapadavi y=ruest (HP 111 3, 4),
susumna.

Sunyasunya y=my=r (HP IV 4), raja-
yoga, samadhi.

stura yr (YSU V 22), one of the sixteen

principal nadis>. It runs from the nabhi

(navel) to the middle of the eyebrows.



$aiva

$aiva St (SSP VI 40), knower of §iva.
One who knows $iva as having the
nature of purity, calmness, formless-
ness, highest blissfulness is called
Saiva.

$odhana-1 3Tiersr-¢
kumbhaka'.

$odhana-2 sg=-3 (GS 19, 10), cleansing.
It is one of the seven achievements of

(TSM 94) =

ghatayoga described by GS. The
satkarmas are here said to be the six
ways of Sodhana’.

$osani wiwoft (G 74), nabhodharana.

$auca-1 wirm-¢ (YSII32; DU 16, 20-21;
TSM 33; SAUI(1) 4, 14; BY VII 159),
purity. It is one of the niyamas.
Washing away dirt from body by earth
and water is said to be §auca in DU.
Since the self is pure, the knowledge "I
am the self" is said to be the true §auca
(purity itself). Those who only think of
cleaning their bodies are ignorant
persons.
TSM considers purity of the body and
the mind to be Sauca.
In SAU Sauca is said to be of two kinds.
Cleaning the body with earth and water
is external $auca. Purification of the
mind is said to be internal $auca. The
latter is attainable by training the mind.
BY seems to includes §auca among the
yamas.

$auca-2 vi=-3 (VS I 51), purity, clean-
liness, one of the ten yamas. It is two-
fold in nature-external and internal. The
first variety involves the purity of body
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Sriparvata
with the use of clay and water etc,
whereas the second is mental purity to
be achieved through right action and
spiritual knowledge.
$masana yagm= (HP III 4), susumna.
sraddha srgt (YS I 20), religious faith
and optimism. Yogis are said to get into
the asamprajnata state after a long
practice of sraddha etc. but the bodi-
less prakrtilayas are in this state by
nature.

srapana saut (TSB 6), heating for the
purposes of assimilation of food. It is
the function of apana, to be more corr-
ect, the reflex action called apana. The
five words prana, apana etc., often
called the five pranas or five vayus,
are used in different senses in different
contexts. It is necessary to understand
the correct significance of any of these
words with reference to the context in
which it is used.

$rantihara snfRrew (HP 132), warding off
fatigue. Savasana wards off physical
fatigue. By the practice of Savasana
muscles work more efficiently because
of they being relaxed.
As fatigue is removed from the body
$avasana is called 'Srantihara’'.

sravana smeror (YS, VB, VM III 36),
supernormal power of hearing. When
knowledge of the purusa has been
obtained by performing samyama on
sattva, the yogi achieves the capacity
of hearing the divine sounds.

Sriparvata sfiuga (DU IV 48), name of



Srutanumanaprajina

a holy place of pilgrimage. According
to this Upanisad, all the holy places of
pilgrimage are inside the human body
and one should travel (meditate on)
these internal holy places. Sriparvata
resides in the head region in one's own
body.

Srutanumanaprajna sarwESET (YS
VB, VM, VBh I 49), an intelligence
arising from scriptures and inference.
The object of such an intelligence is not
the particular but generic or universal
in nature because it is not possible to
denote a particular either through
scriptural testimony or inference. Such
an intelligence is different from
rtambharaprajna because the latter
has a particular as its object.

sruti gjfq = $abda s = vacana a== (G
3), the Vedas. They are compared to a
kalpataru seaas (the tree which fulfills
all desires) and yoga to the fruit of that
tree.

$rotra =iz (SK 26), the sense of hearing
(ear). It is one of the five buddh-
fndriyas, the other four being, caksu
(eye), ghrana (nose), rasana (tongue)
and tvak (skin) (cf. indriya).

$Slesma versr (HP 11 52, 65, V 4; VB 1II
29), kapha.

slesmadhatu yersrarg (HP V 4), kapha;
one of the three (Ayurvedic) humours.
It is said to be in the parts of the body
above the region of the chest.

svasa-1 vara-¢ (HPII 17, 25, V 13, 15),
asthma which is cured by dhauti, by
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satcakra-1

doing a few kumbhakas after meals
and practising the mudras to
perfection.

svasa-2 sa®g-R (VS V 25-27), inhalation
and exhalation. It is through §vasa,
vayu is said to pass throughout the
living body. Svasa is (small) unit of
time equal to four seconds. Sixty §vasas
are equal to one prana, six pranas
make one ghatika, and five ghatikas
are equal to one rasi and twelve rasis
make one day and so on. Thus one
Svasa is equal to four seconds.

svasaprasvasa varawvere (YS 1 31),
accelerated breathing. If a plateau ap-
pears in the curve of progress in yoga
due to some serious obstacle which
causes the yogi's mind to waver and
the yogi feels distracted then, among
other signs, he experiences accele-
ration of breath, i.e. breathing, which
slows down while yoga proceeds satis-
factorily, gets perceptibly rapid when
there is a disturbance causing a set-
back.

sa-§

satkarma wes® (GS 1 12; HP 1I 21-2,
37), the six purificatory processes-
dhauti, basti, neti, nauli (lauliki),
trataka and kapalabhati. Purification
of body in every way is said to be
acquired by the practice of these.
HP advises them only for those who
suffer from excess of fat or phlegm.
Otherwise they need not be resorted to.

satcakra-1 we=sh-2 (GS III 34), while



satcakra-2

rising to the head prana’ (=maruta)
has to pass through six dhyanasthanas
(centres for meditation), each of which
is to be contemplated by the yogi, one
after the other, during the performance
of yonimudra. Gheranda has not
enumerated them. G has however,
mentioned nine dhyanasthanas. These
cakras are sometimes referred to as
wheels with so many spokes and
sometimes as lotuses with so many
petals.

satcakra-2 wg=rs-3 (YCU 3-13), six
cakras. Centres of energy, there are six
such centres. They are muladhara,
svadhisthana, manipura, anahata,
visuddha and ajia. The location of the
first, muladhara, is anus and has four
petals, the second is at the root of
genital and has sixteen petals, the third
is in navel region and has ten petals,
the fourth is in heart region with twelve
petals, the fifth is in throat region and
has six petals and sixth is in between
the eyebrows and has two petals.
Without the knowledge of these cakras
one cannot get success in yoga.
satsampatti sg@wta (VU 11 4), Sama
(peace of mind), dama (self-control),
uparati (detachment), titik$a (resignat-
ion), §raddha (faith) and samadhana
(composure) (see Upanisadbrahma-
yogi) (cf. samadhi).

sadbhava wgura (VU I 8), six modes of
being. Asti (is), jayate (comes into ex-

istence), vardhate (grows), parinamate
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(changes) ksiyate (decays), nasyate (is
destroyed) are six of the ninetysix
tattvas' (realities) according to this text
and are called the six bhavas.

sadangayoga wEmanT (ANU 6), sixfold
yoga, consisting of pratyahara,
dhyana, pranayama, dharana,
tarka and samadhi.

sanmukhikarana wog@tewor (MBU 11
(2) 2), the practice of covering both the
ears, both the eyes and both the nostrils
with the fingers. Nothing more is said
about it. It is a position in which
dhyana is practised.

sastinadika wftesnfewt (G 96), sixty
nadikas. One nadi is a time unit of
twentyfour minutes, therefore sixty
nadikas means twentyfour hours.
According to G, dhyana (should) last
for twentyfour hours.

sodasadhara-1 wgwmem-¢ (HP III 72),
sixteen vital points in the body. They
are, according to Brahmananda,
angustha (big toes), gulpha (ankles),
Jjanu (knees), iiru (thighs), sivani (peri-
neum), /iriga (generative organ), nabhi
(navel), hrd (mid chest), griva (neck),
kanthadesa (throat), lambika (tongue),
nasika (nose), bhrumadhya (space
between the two eyebrows), lalata
(forehead), and brahmarandhra.
Through the practice of jalandhara
bandha one can have proper control
over these adharas.

sodasadhara-2 wrgymam-R (SSP 11 10),
sixteen vital points. They are (i) big
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toes- dhyana on these makes the gaze
steady; (i) muladhara-(when pressed
with heels) increases the fire; (iii)
gudadhara-through the concentration
and expansion of which the apanavayu
is steadied; (iv) medhradhara-through
the contraction of which three knots i.e.
brahma, visnu and rudra are broken
and pranic sensation is made to rest in
space between the eyebrows; (v)
uddyanadhara-through the practice of
uddiyana urine and faeces are mini-
mised; (vi) nabhyadhara-when from
nabhi om is pronounced with concen-
trated mind, nada gets absrobed; (vii)
hrdayadhara-when prana is retained in
heart, lotus is opened up; (viii)
kanthadhara-root of the throat, when
it is tied through jalandharabandha
the flow of vayu in ida and pingala is
stopped; (ix) ghantikadhara-ulva when
touched with tip of the tongue the
amrtakala (nectar) starts flowing; (x)
talvadhara-soft palate-by moving (in all
directions) and lengthen-ing the tongue
and placing its tip in the cavity at the
end of soft palate yogi becomes like
wooden log, i.e. unmoved by external
and internal stimulus or disturbances;
(xi) jihvadhara-tongue-dhyana upon
the tip of the tongue removes all the
diseases; (xii) bhrumadhyadhara-in
between the eyebrows-dhyana on
candra is bhrumadhya brings cooling
effect;

concentration upon tip of the nose

(xiil) nasadhara-nose-
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samyama

makes the mind steady; (xiv) nasa-
miula-root of the nose-dhyana on it
(one finger below the bhrumadhya)
yogi visualises the flame; (xv)
lalatadhara-forehead-by dhyana on
flame at forehead yogi becomes
lusturous; (xvi) brahmarandhra-
bregma, here there is akasacakra with
adinatha and by dhyana on this yogi
becomes like akasa.

sa-q

samjihasamjiin darafa (B 11 26), one

of the four kinds of divine beings living
in the satyaloka-the third world of
brahma. These gods are supposed to
establish in themselves and have
control over the primary cause. These
divine beings are always in the state of

asmitamatra dhyana.

samyama &9 (YS, VB, VM, VBh III

4), atechnical term for the combination
of the practices of dharana, dhyana
and samadhi having the same object
for all these three stages of concen-
tration. This also indicates the gradual
intensity of concentration in these three
consecutive stages. According to Dr.
P.V. Karambelkar, the mastery over all
these three processes leads a sadhaka
to samadhi in one instant which
suggests that the whole process is under
sadhaka's control and thus is has been
designated as samyama i.e., complete
control. Vyasa and Vijiana-bhiksu
consider this one name for this trio-

dharana, dhyana and samadhi.



samyamitendriya

samyamitendriya Safiafsa (GS 117, HP
I 35), with indriyas (desires) contro-
lled. The word indriya has at least three
meanings; (1) sense and action organs,
which are physiological, (2) the abilities
to sense and the dispositions to act,
which transmigrate with us and are
siksma (subtle) and (3) innate impu-
Ises to perceive objects of pleasure and
act to get pleasure. It appears that in
this verse Gheranda uses the word
indriya in the third sense as Patarijali
does in 1 41. A more or less permanent
freedom from desires would be
vairagya. But at least a temporary (for
the time being) desirelessness is neces-
sary for success in siddhasana, acco-
rding to GS and HP.

samyoga-1 ganr-g (YS1I 17,23, 25; SK
20-1, 66), purusa prakrti relation. It
is unique relation which cannot be
defined. VB's word sannidhi |fsi
(being near) is significant. Samyoga
does not mean actual contact, or near-
ness in space. It is only an orientation,
and is the source of all the misery in
the world. Hence the need for kaivalya.
What exactly the Sankhya samyoga
is, is a mystery. But all the Sankhya
thinkers believe that it is broken only
by virtue of supreme realization which
Patafijali calls vivekakhyati. The only
object with which the ancient thinkers
took to yoga was ending the samyoga.
Health and mental fitness are only

secondary gains. The ancients never
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considered these to be the aim and
object of yoga, though they are

necessary prerequisites.

samyoga-2 §ar-3 (VB, VM, VBh1I 17,

23), conjunction, the cause of bhoga
(experience, birth and re-birth) and
apavarga (liberation). The conjunction
of seer (drasta) and the seen (drsya)
is the cause of all sorts of experiences
since it leads to cycle of birth and re-
birth. Samyoga is also said to be the
cause (means) of liberation which
consists in self-realization through the

knowledge of it by purusa.

samvit-1 wfa-¢ (YS III 34), insight into

anything. If a yogi wants to have an
insight into the nature of citta, he is
advised to perform samyama on
hrdaya (central spot inside the chest)
where his citta may be seen by him.
Of course, no image of citta is possible.
Concentration on hrdaya, while
inquisitively thinking of citta, will give
a yogi insight into the nature of citta-
not its image. This seems to be

Patanjali's idea.

samvit-2 |faq-3 (VB III 36), sensation.

What Patafijali calls visayavati
pravrtti, VB calls divya (extraordi-
nary) samvit, in the sense that it is a
sensory experience aroused without
any external stimulus impinging on the
corresponding sense organ. Thus if a
yogi hears an internally aroused sound
Vyasa would call it a divya $abda

samvit.
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samvida "feg (VB, VBh I 35), (to be)
conscious of. The consciousness of
supernatural smell which comes to one
concentrating on the tip of the nose.
Such consciousness dispels samsaya
and opens the door to samadhiprajna.
samvega-1 ®am-¢ (YS I 21), speed.
varasalpvega yogis are those whose

progress in yoga is rapid. This speedy

samsara-1

present body cannot endure any longer,
i.e., he sees what Patanjali calls
prakrtyapira. In the latter case he
enters another foetus, in the former he
does not.

Reference here is obviously to leaving
the body at will. This is what Patafijali
calls parasariravesa (entering another
body).

progress itself is said to be of three samsaya-1 wvr-¢ (YS I30), doubt (lack

degrees (cf. mrdu, madhya and adhi-
matra).
samvega-2 "a-3 (YSH II 15), one of
the five characteristics of samyaktva
eI (perfection in yoga). It is moksa
abhilasa e (desire for liberation).
samvedana-1 @aga-2 (YS IV 22),

of certainty or confidence). It is men-
tioned as one of the nine obstacles in
the path of yoga, obviously because it
gives rise to diffidence which always
retards progress. For success in any
endeavour it is necessary to have confi-

dence in oneself (cf. sraddha).

introspection-direct knowledge which saméaya-Z -3 (YKU I 59), doubt.

is knowledge with a difference. Purusa
has such a knowledge of its own
buddhi (citta and its vrttis). Citta
cannot introspect itself (YS IV 21).
samvedana-2 ¥agq-3 (YSIII 38), know-
ing how to do something. If a yogi
acquires skill in raising his prana® he
can also take it out of his body and

along with it his citta. Thus he can

One of the ten obstacles in the practice
of yoga. The other nine are roga T
(disease), pramattata (carelessness),
alasya (sloth), nidra (sleep), virati
(cessation), bhranti (delusion), visaya
(worldly affairs), anakhya (what could
not be adequately described) and
alabdhiyogatattva (nonaptitude for the
understanding of the truth of yoga).

leave his body at will. The commen- samsarga ot (BY VIII 32), contact,

tators believe that reference is to such

association.

a yogi creating many bodies, entering samsara-1 gaR-¢ (SK 45), transmigra-

each of them and acting simultaneously
with all of them. But a greater proba-
bility is that Patafijali refers to a yogi
leaving his body at will after acquiring
vivekakhyati (the supreme realiza-

tion), or when yogi thinks that his

tion. Raga which is predominantly
rajasa-though it is rajasa- tamasa like
the tanmatras and their differentia-
tions- is responsible for a soul adopting
one body after another, while vairagya

and jnana lead to kaivalya.



samsara-2

samsara-2 ¥9r-3 (VB I 15), the cycle

of birth and death. One of the four
aspects of the yogasastra. The other
three, in the sequence are the cause of
samsara, liberation and the means of
liberation.

samsaramocana ¥aRAEEA (ATU 19),
freedom from transmigration. The idea
seems to be that the yogi who goes the
whole hog in tarakayoga is liberated;
though the ordinary meaning of the text
would be that whoever recites the
Advayataraka-Upanisad gets mukti
(liberation).

samskara ¥@r (YS 150, IT 15, IIT 9,

10, 18,1V 9, 27), potentiality of a beha-
viour, or consciousness, or both. It may
be innate or acquired. It is believed that
the dispositions which are innate, so far
as the present life is concerned, have
been acquired in previous lives. Behav-
iour and consciousness leave their after-
effects behind and these determine
subsequent behaviour and conscious-
ness. VB's mention of vrttisamskara-
cakra (cycle of vrttis and samskaras)
shows his keen insight into psychology.
Vasanas are also samskaras and their
abhivyakti stseate (resulting into
action or consciousness) is the vrttis
motivated by them. VB considers
dharma and adharma (merit and
demerit respectively) also to be sam-
skaras. They are said to bring us plea-
sure and pain respectively. But only if
the pleasure and pain referred to, are
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due to our conscience being satisfied,
or other-wise, can dharma and
adharma be explained as the after-
effects of our past behaviour, satisfac-
tion of conscience being pleasant and
stings of conscience highly unpleasant
- at times positively painful. Pleasure
and pain would thus be the hedonic tone
of the vipaka of our karmasayas. But
they are generally supposed to be the
phala of our actions-karmaphala.
The ancient Indians believed that the
kind of life and the environment in
which we are born are determined by
the vasanas we had developed in our
previous lives.

Plato has given a picturesque descri-
ption of this theory in his Dialogues.
As he puts it allegorically, the souls of
the dead are given a dip in a river. As
they emerge from the water they forget
all about the life they have lived. In
course of time, models of different lives
are presented to them and they are
asked to choose one. Strangely enough
without knowing anything about it,
their choice is determinedly their own
vasanas. While the memory of previ-
ous lives were completely wiped out,
the samskaras formed in them were
not washed away.

samskaraduhkha ¥@rg:@ (YS, VBII

15), pain caused by the subliminal imp-
ressions. The experience of pleasure or
pain (on particular occasion) awakens

the subliminal impressions of previou-



samhatyakaritva

sly experienced pleasure or pain which
gives rise to memory and accordingly
there is attachment or aversion and then
there is activity and this again results
in pain and in turn to subliminal

impression and so on endlessly.

samhatyakaritva Heeeia (YSIV 24),

co-operation. Citta' considers itself to
be the Supreme Self, which it is not (cf.
parartha'). It forgets that it is whatever
it is because of its beginningless asso-
ciation with a purusa’. It depends for
everything-even its own existence-or its
being connected with a purusa’ in this
manner. That it remains oblivious of
this, is a different matter. This depen-
dence is parartha’ in another sense.

sakala &1 (SAU III (1) 5), one of the

three forms of brahman i.e. divisible
forms. When brahman co-exists with
primordeal matter (mulaprakrti) and
illusion (maya) bears three qualities-
lohita, $ukla and krsna, brahman also
acquires the divisible form. This form
is called sakala form of brahman. The
other two forms are niskala and
sakala-niskala.

sakalaniskala weatfrerer (SAU III (1)

3, 6), one of the three forms of
brahman. The sakala-nisakala form
is neither perfectly simple nor comple-
tely differentiated. As compared to his
completely uncomplicated form he is
brahman with his Sakti (maya). But
he is undifferentiated as compared to
the creation as we find it.
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sakalamaya w&emma (HP 11 28), several

diseases. Disorders of spleen and other
glands. dropsy and diseases originating
from vata, pitta and kapha are cured
through the practice of jalabasti.

sakriya @fsa (SK 10), active. One of the

nine characteristics of vyakta which
distinguish it from avyakta. Vyakta is
active, avyakta is inactive.

sagarbha wsf (GS V 47-8), sagarbha-

sahita- pranayama is one of the two
kinds of sahita-pranayamas, the other
being nigarbha. According to Ghera-
nda, it consists in first squatting on the
ground with folded legs, either facing
the east or the north, thinking of vidhi
(brahma) and inhaling with the left
nostril (the duration of inhalation being
sixteen matras), then performing
uddiyana, thinking of hari (visnu) and
suspending respiration for sixtyfour
matras, and then thinking of $iva and
exhaling gently through the right
nostril, the duration of exhalation being
thirytwo matras. This process is to be
repeated, closing the nostrils at the time
of kumbhaka with two fingers and the
thumb only without using the index or
the middle finger.

sagunadhyana ®ureat (G 77), dhyana

with attributes or characteristics.
Dhyana on objects with attributes such
as form, colour etc. is called saguna.

sankatasana &ere (GS II 28), one of

the thirtytwo asanas® enumerated by
Ghetanda. It consists in firmly placing



sankalpa-1

the upper part of the left shank on the
ground, the right foot under the left
knee and the two hands on the two
knees.

sankalpa-1d&eq-¢ (ANU 15; SK 27; VB

IIT 45; TSB 6; BY II 136), wishing,
desiring. This, according to SK, is one
of the two functions of manas, the other
being converting sense into percepts
etc. Manas is sankalpaka (maker of
sankalpa) antahkarana. As an
indriya, by virtue of simultaneous
association, it perceives and imagines
objects on the basis of the simple
material brought by the sense and the
karmendriyas.

According to ANU, considering manas
as sarikalpaka of wishes and desires, the
wise men should merge it in atma and
keep it there. This is dharana acco-
rding to this Upanisad. It resembles
samadhi and Patadjali's samapatti,
though Patarijali does not bring in the
atma.

sankalpa-2 ¥&eu-3 (TBUI13), the sense

of losing or regaining physiological
homeostasis-, the experiences which
are foreign to the person who has
realised brahman and is therefore
brahman Himself. Heat, cold etc. the
dvandvas have no effect on such a
person; and in this sense he is not a

sankalpaka.

sankalpa-3 @&ea-3 (HP IV 32, 58),

thought constructions.
According to the philosophy accepted
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by HP, the entire universe is a mental
construction. Laya supervenes when
all thought constructions cease. Though
this too is an experience it cannot be
described in words.

sankalpavarjita Seeqatee (GS VII 21),

free from all desires. Thus what is
called sanyasa §=T9 yoga in the Gita
(VI']) is a prerequisite for samadhi
according to Gheranda.

sankirna gt (YS 142), complex. The

contents of savitarka and savicara
samapattis are complications. They
are made complicated by the presence
of vikalpas (associated ideas) which
are described by Patafijali as being of
the nature of the knowledge of
meanings of words (Sabda-artha-
jnana). These three words signify only
an explanatory qualification of
vikalpas as the term is defined by
Patafijali in 19.

sankhya = (YS I 50), number.

Pranayama gradually gains perfection
as the number of its repetitions incre-
ases. In Patanijali's words it becomes
more and more dirgha. Progress in this
dimension is said to be progress
measured in terms of sankhya.
Pranayama becomes more and more
perfect as the number of times, the yogi
does it everyday, increases.

sanga 4w (YSIII 51), attachment. An uns-

werving and abiding realization of the
fact that citta' and purusa’ are diffe-
rent, bring to the yog7 power and omni-



sangrhitatva

science. Temptations come in this way,
but he has to remain unattached in the
face of all the worldly temptations.
Otherwise he may fall from the position
attained by him. Thus life after viveka-
Kkhyati is a test. If the yogi passes this
test he attains kaivalya.
sangrhitatva wtae (YSIV 11), causal
connection. Vasanas (wishes-consci-
ous or unconscious) are causally conne-
cted with dharmadharma (merits and
demerits), sukhaduhkha (pleasure and
pain), ragadvesa (attractions and repu-
Isions) and all the desired objects.
Hence if these are controlled, vasanas
cease to be active. Patafijali calls these
four causes hetu (motive), phala,
aSraya and alambana respectively.

sanghata ®gra (TBU17; SK 17), a com-

bination (mixture). All the §anta,
ghora and mudha are viSesas made
up of the indriyas and the bhutas and
one of SK's arguments for proving the
existence of purusas is that coming
together (combination) of many things
has always a purpose behind it. Hence
there must be some entities whose
purpose these combinations serve.
These entities are purusas-the entities
whose purpose the lingas, the mata-
pitrjas and the prabhutas serve. This
makes the philosophy of SK teleolo-
gical.

saccidananda gfeRT= (GS VII 4),

brahman = atma, the One Supreme
Reality of the nature of cetana (which
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is not consciousness in the ordinary
sense of the word) and ananda (bliss
which is not pleasure in the ordinary
sense). According to GS, the realisation
that the aspirant is brahman and
nothing other than brahman is the
essence of samadhi.

sajatiya weet@ (TBU 1 18), ideas and

activities in keeping with brahmavrtti,
viz. all is brahman. These are to be
adopted and those which are not in
keeping with this belief to be eschewed.

satkarya @@ (SK 9), the theory that

the effect exists potentially in its cause
before it actually appears. According
to this theory, all the gunaparinama-
viSesas - the lingas, the matapitrjas
and the prabhutas- are potentially
there in avyakta (the undifferentiated
reality). Their actual existence would
not have been possible otherwise.

satta @« (VM 1II 19), existence. The

existent (sat) is that which is capable
of actions fulfilling a purpose, and
having existence is the abstract form of
'existent'. Mahat is made of existent
i.e., whatever action fulfilling a purpose
there be, is comprehended in and
through mahat or intellect.

satya-1wea-¢ (YS1I130,36; TSM 32; DU

16,9, YSHI 21, II 53-64; BY 1I 63,
VII 159), one of the yamas. It consists
in saying only that what one has directly
perceived, inferred, or learnt from a
reliable source. The belief that all that
isreal is brahman and that nothing else



satya-2

is real is the supreme satya according
to the vedanta philosophy.

satya-2 -3 (VS 141), truth, one of the

ten yamas. A person is said to speak

the truth only when he or she fulfills

three conditions:

1. speech must be in accordance with
fact;

2. he/she must be guided by good
intention and justice;

3. speech must be couched in
agreeable words.

satya-3 (loka) §=-3 (ai®) (BY 11 21),

universe of satya. Last in the seven
lokas enumerated in BY. This is said
to be the adobe of brahman attainable
through jhiana and karma accompa-
nied by pursuit of satya’.

satyaloka ¥=eiier = brahmaloka seretts

(NBU 4; VB III 26), one of the six
higher regions of creation above the
earth. According to NBU, it is the part
of the forehead of hamsa between the
eyebrows. Hamsa represents the
viratariipa (universal form) of the One
Supreme Reality.

satyavadi weaardt (SSP VI 61), speaker
of truth. He is said to be satyavadi who
is steadfast in intellect and speaks only
after knowing that the truth is One, Un-
created, Eternal, Infinite, Immovable.

sattva-1gwa-¢ (YS1141; 111 35,49; TSM

7), Patafijali has used this word as a
synonym for citta because of the predo-
minance of the sattvaguna in it. This,
according to Patanjali, is the distin-
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guishing characteristic of aindriya
(immaterial) reality. It distinguishes it
from bhautika (material) reality.

sattva-2 §wa-3 (SK 13, 54), one of the

three gunas, the other being rajas and
tamas. It is described as laghu (light
in weight) and prakasaka veeere (illu-
minating). Its laghava (lightness)
makes it immaterial and its prakasa
gives it the ability to develop conscious-
ness. Citta is made up of indriyas,
which takes form in sattvika ahan-
kara. It is for this reason immaterial
and have consciousness. The function
of buddhi and buddhindriyas (the
senses) is clearly prakasa; but the
Sankhya philosophers consider the
functions of the karmendriyas (action
organs) also to be prakasa; obviously
because the function of the karmen-
driyas is not supposed to be actual
movement, but conative consciousness.
Thus prakasa seems to stand for cons-
ciousness as modern psychologist
understands this term and not for
cetana, as the ancient Indians under-
stood this word, nor for cognition alone.

sattva-3 Twer-3 (TSM 164), being

Suddhasattva is, therefore, pure being,

i.e. atma (= brahman).

sattva-4 ¥=-¥ (SSP 149, 50), one of the

three gunas of prakrti and one of the
five components of kulapaiicaka hav-
ing five characteristics: daya (compas-
sion), dhrama (virtues), krpa (mercy),
bhakti (devotion) and Sraddha
(faithful regard).



sattvabuddhi

sattvabuddhi Hr_clg‘%‘ (YS, VB, VM 1II
49, 55), pure intellect. An intellect
which is devoid of rajasika and
tamasika taints and thereby has attained
a state of perfect clarity known as
sattva (buddhi).

sattvasuddhi wwiflg (YSH IV 34-35),
purification of mind, which is necessary
for indriyajaya (conquest of immate-
rial reality). It implies kasayajaya (com-
plete control over the kle$as). The
gunas (good qualities) are futile
without manahs$uddhi (purification of
mind). Raga-dvesanirodha is signifi-
cantly mentioned as a means of
manah$uddhi. As a result of manah-
$uddhi, atma is said to exist in its pure
(true) form. This is the Jain view.

sattvapatti wwmata (VU IV (1) 3, (2) 2,
6), the fourth bhumi (stage of progress
in yoga), and the first stage of jivan-
mukti (emancipation before death). A
yogi at this stage is called brahmavid
(one who knows brahman). He has
realised that he is the pure atma. This
realization accrues to him as a result of
having passed through the first three
bhumis and becoming disinterested in
worldly objects. The yogi now looks
at the world as a dream. This is an
aspect of rajayoga.

sadguru ¥gTE (SSP V 65-69), true tea-
cher. In these verse appreciation for
sadguru has been made. Only sadguru
can make even the paramapada
attainable in an instant. He is capable

335

santosa-2

of cutting of the eight pasas (jara,
marana, kama, krodha, lobha,
moha, ahmakara and avidya) of his
disciple, through the sword of his com-
passion. Only sadguru can remove all
the doubts arising in the mind of his
disciple.

sadajivi wersiat (SSP VI 58), a variety
of sadhaka who has proper understan-
ding of jiva and also of the conscious-
ness behind 'it' is called sadajivi.

sadasiva gettyig (YCU 72), the Lord of
akasa which is all-pervading and is the
most sattvika of the bhiutas (elements)
and which, according to this text, comes
out first of all from the atman. From
akasa was created vayu (air) and so
on. This is the theory of this Upanisad.

santusti ¥=yfe (TSM 33), contentment.
It is one of the ten niyamas (obser-
vances) according to this Upanisad.
Pataiijali's word for this is santosa.

santosa-1 g=ig-¢ (YS 1132, 42; VUV
13; SAU I (2) 1, 3; YSH 59), content-
ment. It is one of the niyamas (obser-
vances). It consists in remaining con-
tented with what is in one's possession,
i.e. not hankering and ever exerting for
getting more and more. Asantosa
=y (discontentment) is said by YSH
to be a result of gardha e, which word
is used by Vyasa to explain raga.
Vyasa also mentions trsna (thirst) and
lobha as synonyms of gardha (VB Il
7).

santosa-2 w=iw-3 (VS155;DUII4,5),



sandhya

contentment. One of the ten niyamas.
One must be contented with whatever
is gained spontaneously, such an
attitude of mind is called santosa.
According to DU, the supreme content-
ment consists in detachment for every-
thing till one realizes the brahman.

sandhya g=ear (BY VI 1-30), an obliga-

tory religious rite to be performed daily
after bath in the morning, in the noon
and in the evening, by every twice-born
(dvija). It consists mainly of chanting
savitrmantra addressed to sun and is
popularly known as Gayatri Mantra.
It is called Gayatri, when performed
in the morning, Savitri when perfor-
med in the noon and Sarasvati, when
done in the evening.

sanyasi =&t (SSP VI37; BGV 1; VB
IV 7), an ascetic. One who experiences
atma and paramatma in one's own
self, and never expects any reward for
his action, is called sanyasi. The
actions of a sanyasi are called
asuklakrsna.

saptapatala swurarer (SSP III 2), seven

worlds under the earth enumerated as
patala, talatala, mahatala, rasatala,
sutala, vitala and atala. All these Patalas
are assumed in the different parts of the
human body, beginning from feet to
thigh respectively reside in sole of the
foot, big toes, tip of the big toes, back
position of the feet, ankle, knee and
thigh. Knowledge of these patalas is
essentially required for pindasamvitti
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which in turn leads to self-realization.

saptasadhana gware= (GS 1 9), seven

aids (for conditioning the body). These
are $odhana (purification), drdhata
(firmness), sthairya (steadiness), dhai-
rya (composure), laghava (light-ness),
pratyaksa (realization) and nirliptata
(isolation), which come through the
practice of satkarmas, asana, mudra,
pratyahara, pranayama, dhyana
and samadhi respectively.

saptasnana &= (BY VII 163), seven

types of bath. For the person who is
weak or old, the authorities have sugge-
sted different forms of bath to purify
the body. These are mantra, bhauma,
agneya, vayavya, divya, varuna and
manasa.

sabijasamadhi wafisramta (YS 1 46),

savitarka, nirvitarka, savicara and
nirvicara samapattis are thus called.
Sanandasmitd A=< samapatti is
not included, obviously because it is a
form of samapatti in which the
samadhiprajna (content) is not a
visaya. The content of samapatti in
not a visaya only in nirbijasamadhi,
in which the yogi experiences ananda
(bliss) and asmita. These two objects
are not supposed to be visayas-neither
gross nor subtle. Nevertheless, nirbija-
samadhi is samprajnata yoga.

If it is considered to be asamprajnata
as Vyasa does, then there would be left
no samadhi in which the samadhi-
prajna is ananda or asmita, because
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he clearly lays down that there is no
sabijasamadhi apart from the four
samapattis of which the contents are
sthula and suksma, vitarka and
vicara.

samata gaar (TBU I 28), equilibrium.
Ninth in the series of fifteen-fold yoga
recognised by TBU. This consists in
perfect equilibrium among the gross,
subtle and causal bodies to enable its
dissolution in well poised brahman.

samatva ¥9a (BG II 48), equanimity in
success and failures. One who performs
action without any attachment towards
reward is called having the samatva
attitude of mind.

samanu 99 (GS V 36-7), one of the two
methods of nz'uﬁéuddhi, the other
being nirmanu. It consists in first ado-
pting the padmasana pose and offering

samabhava

In the end, the yogi contemplates the
moon with her rays localizing the image
just in front of him-and inhales for the
duration of sixteen matras through the
left nostrils, stops breathing for sixty-
four matras and exhales for thirtytwo
matras. While inhaling, the yogi men-
tally recites the tham (3) bija, during
suspension of breath he recites the vam
() bija and during exhalation the Jam
(7)) bija. At the time of kumbhaka
the yogi imagines that the amrta
(nectar) flowing downwards is purify-
ing all his nadis. We should be perfec-
tly confident about the result. All this,
which is ordinarily known as prana-
yama, is called samanu-nadi-Suddhi
by Gheranda and is performed, accord-
ing to this thinker, by way of prepa-
ration for pranayama proper.

prayers to the guru and the gods; and samanvaya @9 (SK 15), uniformity

then contemplating the vayu bija-
inhaling through the left nostril (the
duration of inhalation being sixteen
matras), stopping respiration (for the
duration of sixtyfour matras) and ex-
halation being thirtytwo matras). After
this the yogi raises the vahni (fire) of
the pg‘thvf tattva (the earth element)
from the navel region and contemplates
it- inhaling with the right nostril for
sixteen matras, suspending breath for
sixtyfour matras and exhaling with the
left nostril for thirtytwo matras-all the
time reciting mentally the vahnibija

underlying diversity. This is one of the
four reasons adduced by SK in support
of the theory that the ultimate material
cause of the manifold vyakta is the one
avyakta. Uniformity implies unity in
diversity. Vyakta is the multifarious
form of avyakta. In fact the latter is
not a form at all. It is only a matter of
which all manifestations are forms. It
is the formless which is ultimately the
root cause of all the various forms. It is
itself not the form of any other matter.
This is the Sankhya principle of "Unity
of Nature".

ram . samabhava wawra (HP 11 21), balanced
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condition of vata, pitta and kapha.
Sadhakas in whom three humours are
in balanced condition, need not practise
the six cleansing processes.

samarasatva gazae (HP IV 6), the state

of equilibrium, a synonym for
samadhi. When the life activity dwind-
les and mental activity also ceases, then
there arises the state of equilibrium.

samarasaikatva qaed&a (G 94), the "all-

merged-into-one" state. In the state of
samadhi, according to this text, neither
is prana active in any sense, nor is
there any cittavrtti (consciousness).
Atma and atma alone is there.
Everything has disappeared in atma.

samasamsthana ¥ (VB, VM 11

46), a posture having even arrangement
of the body. One of the eleven asanas
enumerated by Vyasa. Vacaspati des-
cribes its technique as the two feet
contracted and pressed against each
other at the heels and at the tips of the
feet.

samaksipta waifarea (G 27), struck by.

Driven by prana and apana, the jiva
(living being) goes here and there and
everywhere in the body. In fact prana,
apana, etc. constitute jivana (life) and
they appear as if they were a jiva
(jivartipinah). Once a jiva is posited,
we can say that it is wherever prana,
apana, etc. are. This is what is meant
by saying that the jiva is drawn hither
and thither by pranapana, i.e. prana,
apana, udana, vyana, samana, naga,
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kurma, krkara, devadatta and
dhanahnjaya.

samadhi-1 warfer-g (YS 120, 46, 51,112,

29,45,111 3,1V 1; GS 1 11, 11T 30, 42,
V 82, VIl 1, 3, 8, 13, 15, 21; HP 1II
121, IV 2-8, 81, 108-9, 111), a state of
concentration of which the characteri-
stic feature is that in this state the self
is completely forgotten. Samadhi' is
brought about by samapatti, which
consists in the subject of consciousness
merging into the object of conscious-
ness, and thus there remaining no
consciousness as ordinarily understood,
as there is no subject-object relation in
that state. Thus samadhi does not fall
within the scope of normal psychology
as understood at present.

Patanjali calls samadhi a kind of
dhyana, because of the single content
of consciousness in the state of
samadhi.

For GS, samadhi' consists in detaching
manas from the body and identifying
it with atma. It is the means for accom-
plishing the sadhana which Gheranda
calls nirlipta; and since this author
equates nirlipta with mukti (GS111)
samadhi is the means by which the
yogis attain emancipation. Again these
vedanta-minded yogis often identify
samadhi and rajayoga which they
consider to be the pinnacle of yoga.
Thus $§ambhavi, khecari and yoni-
mudras, mirccha and bhramari
pranayamas and bhakti are, accor-
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ding to these yogis, the six processes
of which the end result is rajayoga or
samadhi.

According to HP, samadhi ensues if
there is samapatti in nada or in
brahman-here called atma.

samadhi-2 garfa-3 (YSII137,1V 29), a

state of living perfectly unmotivated by
any klesa or vasana. The characteristic
feature of this state, according to
Pataiijali, is that the yogi in this state
does not swerve at all from what he
calls vivekakhyati. Patanjali names
this state as dharmamegha-samadhi,
as in this state, everything mundane is
cast away (cf. dharma).

samadhi-3 gufar-3 (NBU 54; YCU 113),

a state of temporary moksa in which
the body becomes as if it were quite
dead; yet the man is alive and is suppo-
sed to be seeing the Supreme Light
(brahman).

samadhi-4 wfa-¥ (SAUI (1) 2-3 (11);

YTU 107; VU II 75; HP IV 5-7),
merging of jivatma (individual self)
into the paramatma. Samadhi of
these Upanisads is samapatti in atma’
(= paramatma) and nothing else.

samadhi-5 gaify-4 (TBU137; TSM 162;

MBU I (1) 10), absence of all vrttis.
This is a state of absolute void so far as
the mind is concerned. Nevertheless,
according to the vedanta philosophy,
it is a state of cetana, which is the
original spiritual consciousness, as opp-
osed to mental activity - our ordinary

mundane consciousness.
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samadhi-6 guifir-g (DU X 5; ANU 16),

realization that everything except
brahman is illusory.

samadhi-7 gaifa-9 (VS IV 57-66), the

eighth limb of astangayoga enumerated
by Vasistha. The state of identifying
individual self with Supreme Self or the
merging of individual self in the Supre-
me Self. Being possessed of yoga etc.,
conquering the prana, subduing the
senses and being associated with
dharana and dhyana, one should
practise samadhi.

samadhi-8 wafir-¢ (SSP 11 38), the equi-

nimous state of all the elements,
withdrawing from the object of senses
are the characteristics of samadhi.

samadhiparinama waferafomy (YS 111

11), a laksana-parinama of citta’.
This parinama is a succession of many
avasthaparinamas of the citta’ and a
succession of these parinamas of the
citta® is its dharmaparinama, which
is called nirodha by Patadjali.
Avasthaparinamas of citta’ Patanijali
calls ekagrataparinamas. Samadhi-
parinama is described by Patanijali as
the exclusive possession of the field of
consciousness by an object for some
time; in other words a continuation of
ekagrataparinama. A continuation of
samadhiparinama is nirodhapari-
nama.

In this way nirodha is continued
samadhi and samadhi is continued
ekagrata; and ekagrata being a
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dhyana (= pratyaya-ekatanata),
samadhi is continued dhyana.

samadhisiddhi mfafafg (YS, VB, VBh

IT 45), attainment of samadhi. Devo-
tion to i$vara results into breaking
open the pathway towards samadhi
because devotion to i$vara removes
the delusion, ignorance and the
sadhaka gets the capacity to know all
that he desires to know, as it is in truth.

samana-1 ga=-¢ (YS 1T 40; DU 1V 23,

29, 31; ANU 34, 37; GS V 60; G 24;
SAU I (4) 12-3; BY IX 132), one of
the ten vayus. Since it pervades the
whole body the function of samana
would be to provide oxygen, water and
food to all the parts of the body. Some
writers on yoga, however, ascribe this
function to vyana. According to ANU,
samana resides in the navel region and
is white like the cow's milk. It is here
supposed to be responsible for assimi-
lation of food, as it provides nourish-
ment to all the organs of the body. In
fact the distribution is done by circu-
lation, as the blood carries nourishment
to all the organs. Whether samana
should have to do with digestion or with
circulation is therefore, neither easy nor
important to decide; but since vyana
is also said to be all pervading (cf. VB)
it is generally associated with circula-
tion and samana with digestion.

According to VacaspatimiSra, samana
is so called because it carries the essen-
tial fluids of the body to all the parts
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equally well. According to the Susruta,
samana digests the food in the stomach
in co-operation with animal heat and
propels chyle, blood and the other
fluids.

samana-2 g9=-? (VB, VM, VBh III 39;

VS 1I 42, 48, 49, 52), one of the five
important vayus of the group of prana
etc. Samana is so called because it
distributes (food) equally to all parts of
the body and manifests itself upto the
region. VBh explains samana as 'since
it distributes the essences of food
according to nature to all the nerve
centres therefore it is called samana?,.
VS enumerates it under ten vayus and
considers it as one of the five prominent
vayus. It pervades all the parts of the
body, wandering through the seventy-
two thousand nﬁ(.ﬁs in the body. It
supplies the digested essence of all
edibles to each and every limb of the
body with the help of the gastric fire.
Nutrition of the body is also ascribed
to the function of the samanavayu.

samanabhihara ¥aiER (SK 7), mix-

ing up with other, apparently identical
objects. Such a confusion of mind is one
of the eight circumstances in which it
becomes impossible to know some-
thing. If the object which we are see-
king gets thus mixed up with a number
of other extremely similar objects, e.g.
a pearl among pearls, a bean among
beans, an Indian among Indians, then
it becomes difficult to differentiate that

object from other similar objects.
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samapatti-1 gamafa-g (YS141,42; 1147,

11T 42), merging of the knowing citta'
into the object known. In this Siitra
Pataiijali has used the word grahitr for
the knowing citta, grahana for consci-
ousness and grahya for the object of
which the grahitg‘ is conscious. Of
these according to Patanjali, the
grahit!‘, for which he has used the
word tatstha, assumes the form of the
grahya, here called by him tad, just in
the same way as a clear crystal placed
on a coloured object is seen as of the
colour of the object. Samapatti is the
essence of samadhi according to
Pataiijali. Patanjali describes four
forms of samapatti and calls them to
be the only four kinds of sabija-
samadhi.

Ananda and asmita are not considered
to be visayas by Pataiijali. Neverthe-
less, samapatti in them is possible.
This is what occurs in nirbija-
samadhi. Samadhi is a state of the
mind. What happens in that state is
samapatti and samapatti with an
object in view is samyama.

samapatti-2 gumfa-3 (VBh I 40), attai-

ning clearly the form of the supporti.e.,
an activity of direct perception of the
object. It is only in samapatti direct
perception of objects in their totality can
be grasped and not in dharana,
dhyana and samadhi, because the later
concern themselves with only objective
aspect of reality and not with their
totality.
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samasina ware= (HP119; GS1113,31)

well composed psychophysical state
conducive to meditative postures.

samahitacitta wafeatas (VBh 11 1),

concentrated mind i.e., the best aspi-
rant, taking into account only the means
of abhyasa and vairagya. Vyasa dec-
lares that the samadhipada of yogasiitra
meant for concentrated mind or the best
aspirant of yoga.

samikarana-1 wHi@ur-¢ (TSB 6), func-

tion of the samana vayu. It may mean
assimilation (absorption), which is res-
ponsible for nourishing the body.

samirana-1 wwRur-¢ (HP 11 10), air

which one breathes in and breathes out.

samirana-2 gaRur-3 (HP 111 62, IV 22),

prana. It is the experience of many
yogis that as they inhale samirana’,
samirana’ is felt rising inside. They
therefore, often considered the two to
be the same thing and believed that
what they inhaled rose to their head.

samudaya ¥ (SK 16), combination -

here interaction of gunas. It is one of
the two ways in which avyakta sub-
sists, the other being just the presence
of the three gunas without any activity.
Mixture of these elements in various
ways results in the appearance of the

various forms of reality.

samputayoga ¥mearT (VU V 45), miila-

bandha, which is so called probably
because it affects all the nadis*the
entire nadicakra-and raises up along
the susumna, udana along with
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prana. It is catuspatha bandha (VU V
43), because it affects all the four prin-
cipal nz'l(_lfsz and opens up one of them
viz. the susumna. According to Upani-
sadbrahmayogi, these four nﬁcﬁs are
susumna, ida, pingala and kuhu.

samprajnata ¥ (YS I 17), a state

of samapatti in which the citta® has
merged itself in a gross or a subtle
object, or in ananda (bliss) and asmita
(the true self). The significance of this
sittra is that yoga is samprajnata by
virtue of the presence of vitarka,
vicara, ananda or asmita as the con-
tent of consciousness. The anya (other)
yoga (YS I 18), which may be called
asamprajnata yoga, is that in which
there is no content neither vitarka, nor
vicara, nor ananda, nor asmita. Of
these the former two alone are visayas;
and for this reason, Patanali calls
savitarka, nirvitarka, savicara and
nirvicara samapattis as sabija-
samadhi and the one in which the
samadhiprajia consists of ananda
and asmita, not considered by him to
be visayas, nirbijasamadhi. In this
way samprajnata samapatti is of two
kinds, sabija and nirbija. Patafijali's
other yoga is neither nirbija nor
sabija.

samprayoga uEnT (YS, VBh I144) per-

ception, communion. As a result of the
practice of svadhyaya, one attains
communion with the desired deity.
Whichever deity he desires to see, that
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deity becomes perceptible to a yogi
who has perfected svadhyaya.

samyagjnana s (SK 67, 71), com-

prehensive, correct grasp (knowledge)
of Reality-true knowledge. After gain-
ning true knowledge (supreme Reali-
zation), the body goes on by its own
momentum and the actions are all
motiveless in this sense. Bodily activity
is said to be impelled by previously
acquired samskaras; but no new
samskaras are being formed while it
goes on in this manner. Thus the action
performed after Realization are not
karmas. They do not bear fruit.

samyagdar$ana ¥=res= (VB, VBh II

15), true perception. One who knows
that the cause of samsara is the contact
between purusa and prakrti and thus
takes refuge in true knowledge i.e. the
cause for the removal of all pain called
samyagdarsana.

samyagdarsin ¥=rgfie (VB IV 23), true

Seer.

sarasvati-1 gweaet-¢ (DU IV 7, 14, 16-

7,21,35; VUV 25), one of the principal
nadis. It is situated by the side of
susumna (in the spinal cord) as is
kuhu. Ida and pingala are situated to
the left and right side of susumna
respectively. On which side kuhti and
sarasvati are situated, is not mentioned
in DU. Perhaps parsva qrgg only indi-
cates proximity. This nadi is here said
to extend to the end of the tongue-
probably the root of the tongue. Its
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presiding deity is vairaja. According
to VU, sarasvati is situated at the back
of susumna.

sarasvati-2 @@eft-3 (SAU1(6) 3), one
of'the three forms of the makara murti
(figure)-on which the yogis are advised
to meditate when they practise
pranayamaZ, and recite om, the other
two forms being gayatri and savitr.
Sarasvati is described as dark comple-
xioned, riding an ox, wielding a trident
and looking elderly.

sarasvati-3 sweadi-3 (VS 1131, 37), one
of the fourteen important nadis. It is
situated on the side of susumna and
its region is extended upto the upper
part of the tongue.

sarga-1®tt-g (SK 24, 52-4), innumerable

patterns formed by the three gunas'
combining in innumerably different
ways. Thus there are innumerable
lingas, innumerable strengths of the
eight bhavas, innumerable types of life
and innumerable experiences possible
in these lives. These are the linga,
bhava, bhautika and pratyaya sargas
respectively.

I$varakrsna has not mentioned a sarga
of material objects, though these too are
formed as the result of the gunas
mixing in innumerable ways. But he
does mention a tanmatra sarga in
Karika 24; and as the material objects
are made of the bhutas and these in
their turn of the tanmatras, this
tanmatra sarga may be taken to be
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the sarga of material objects. The other
sarga mentioned in this (24) Karika-
the eleven indriyas would thus include
the linga, bhava and pratyaya sargas.
The bhavas inhere in lingas and the
pratyayas are their experiences. All of
them together form what Patadjali
would call aindriyatmaka, drSya. Thus
there would be two main sargas,
I$varakrsna's bhautika sarga being a
combination of the two sargas men-
tioned in Karika 24. Patanjali would
call these two indriyas and tanmatra-
sargas as aindriya and bhautika
respectively.

sarga-2 @t-3 (SK 21, 66), pratyaya-

sarga = experiences of purusas’, who
are lingas in samyoga with purusas’.
After attaining kevalajiana, purusa’
no longer has any experiences moti-
vated by these seven bhavas and
performs no actions motivated by
dharma, adharma, ajnana (ignor-
ance) raga or aiSvarya. Viraga and
anaiSvarya never prompt any action.
Thus there is a jiana-vimoksa interval
during which purusa’® does not perform
actions motivated by the seven bhavas.
Jihana (true knowledge) and jnana
alone is the motive which impels his
actions (cf. samyagjnana).

sarvajiiabija wawsist (YS, VB, VM I

25), glare of omniscience. I§vara has
been designated as element where
resides germ of unexcelled omnisci-

ence. The processes of knowing subtle
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objects either singly or collectively,
whether in the past, present or future,
either small or great, is the germ of om-
niscience. However, according to VBh,
omniscience consists in possession of
such knowledge which is beyond the
senses.

sarvajnatrtva wdagea (YS, VBhII149),
attainment of the state of omniscience.
One who has attained the knowledge
of differentiation between pure or
sattva intellect and purusa, there co-
mes omniscience. Omniscience means
simultaneous rising of knowledge born
of discriminate discernment with
references to the gunas which are the
essence of all things and which are
manifested as past, present and future
states of existence. This is a perfection
called vi§oka, attaining which the yogi
becomes omniscient. Omniscience is
the simultaneous knowledge of all
purusas.

sarvadharma ®aes (VS I 31), common

duties assigned to all. Vasistha recogni-
zes yoga practice as common duty assi-
gned to all. He recommends it for all
irrespective of caste and creed. In other
words, yoga broadens the outlook of
its practitioner who developes a sense
of humanitarianism, in which no discri-
mination is made among castes, creeds
and religions. The secular nature of
yoga had been duly recognized by
Vasistha.

sarvanirodha ®aftaer (YS 151), cessa-

344

sarvaratnopasthana

tion of all (modifications of mind),
complete destruction of prajna and its
subliminal impression. This is the state
of nirbija samadhi. When the mind
turns away from activity i.e. after
sarvanirodha, the purusa stays in its
own form and is therefore called free,
isolated or liberated.

sarvabhavadhisthatrtva SawrenfirsTge

(YS III 49), supremacy over all states
of existence. One who has attained the
knowledge of differentiation between
sattva or pure intellect and purusa,
there comes supremacy over all states
of existence. The gunas which are the
essence of all things which have both
the determination and objects of deter-
mination as their essence present them-
selves before the owner. It gives the
capacity to function as in one's own
body according to one's own will with
reference to prakrti, its effects and the
purusas.

sarvabhiitarutajiana Seasaae (YS

I 17), knowledge of sounds produced
by living beings. As a result of the
practice of samyama on the word, its
intended object and the idea conveyed
through it, the sadhaka acquires the
knowledge of the sounds of all living
beings (creatures).

sarvaratnopasthana SeRetaen (YSII

37), gain of all the gems or surrounded
by wealth from all places. One who has
perfected non-stealing (asteya), jewels
from all directions come to him. How-
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ever, Dr. Karambelkar (commn. on
P.Y.S. published by Kaivalyadhama)
considers its meaning as custodian of
many treasures'. One who will be very
sincerely trying to adhere to the yama
of asteya, would be recognized by all
as a person of utmost honesty and when
such occasions may arise, everyone
would want to entrust their valuables
to the custody of such person only and
in that sense he is surrounded by wealth
from all places.

sarvaroga Rt (HP 11 16, V 22), all

diseases (arising out of the erroneous
practice of pranayama). A list of such
diseases has been given by Svatma-
rama in HP II 17. Diseases like hiccup,
asthma, cough and pain in the head, ear
and eyes arise as consequences of
erroneous practice of pranayama or
disorder of pavana (vata humour).

sarvartha watet (YS, VB, VBh, III 11,

IV 23), attention to all things. This has
been considered as one of the characte-
ristics of citta as opposed to another
characteristic i.e. one pointedness. The
sarvartha state of citta has been
explained by VBh as viksipta state of
citta.

sarvasambhavabhava gaawEmE (SK

9), impossibility of everything develop-
ing in everything. It is one of the five
reasons given by SK in support of the
Sankhya's theory of satkaryavada.

Since only certain phenomena result

from certain other phenomena and not
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every phenomenon from every other
phenomenon, the consequent pheno-
menon, which is the effect, must be
potentially present in the antecedent
phenomenon which is the cause, i.e.,
an effect and its cause cannot be compl-
etely disconnected. Causation is not a
matter of mere succession of pheno-
mena. This is the Sankhya view known
as satkaryavada.

sarvasaksi we@raft (YCU 72), the

absolute Reality in living beings. It is
not one of the enjoyers like the vi§va,
taijas and prajna purusas, because its
saksitva is not a function or a state, and
yet all of us are That. This is like the
monistic Vedantic theroy.

savikara |fgw® (BG XIII 6), with the

modifications of prakrti (beginning
with great element and ending with
fortitude).

savicara wfa=arr (YS144), Patafijali calls

samapatti in a suksma visaya, which
is complicated by simultaneous asso-
ciations called vikalpas in I 42 and
smrti in I 43, as savicara samapatti
(cf. samprajnata).

savitarka afaast (YS I 42), according

to Pataiijali, samapatti in an object
which is not suiksma, i.e. of which the
yogi can raise an image in his mind,
and which is complicated by simulta-
neous associations here called
vikalpas-is-savitarka samapatti. In I-
43 Patanijali uses the word smrti for

such simultaneous associations. Accor-
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ding to Dr. Karambelkar (commn. on
PYS, pub. by Kaivalyadhama), the
meaning of vitarka should be taken
uniformly throughout the PYS, and
Patanijali himself defines vitarka in II.
34 as anti-yamas or evil or bad ideas,
thoughts, emotions, actions etc. Thus
savitarka which is first in the series of
four varieties of samapatti is to be
understood as samapatti in which the
arising of vitarka (II. 34) is the
dominant aspect.

savita wfgar (BY IX 56), Vedic Sun god.

Because of the functions of savana
(generation) and pavana (purification)
it is called savita.

savyanadi et (HP 11 49), the left
nostril (cf. suryabhedana).

sasvana &= (HP 11 51), with sound. The

technique of wjjayi involves the
production of a smooth frictional sound
during both puraka and recaka
phases. One should keep the mouth
closed and then draw the air in through
both the nostrils producing the sound
in such a manner that the air is left
touching the region from throat to the
chest.

sahaja wegst (HP IV 4,9, 11, 75; GS VII

17), rajayoga, samadhi.

sahajoli westet (HP III 90-91, IV 14;
YTU 27), one of the two variants of
vajroli, the other being amaroli. This
is a state in which the yogi or the
yogini, after successfully mixing the
secretions from the upper and the lower
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parts of susumna by vajroli, forthwith
besmears his or her body with the ashes
of burnt cow-dung made into a paste
by adding water and sits in perfect bliss
doing absolutely nothing for the time
being.

sahasrara 9g&w (ATU 13; GS V19), the

highest dhyanasthana (centre for
meditation) on the topmost part of the
head. It is compared to a thousand-
petalled lotus. To be able to control all
the psycho-physical activities, the
cerebrum must be able to send forth
impulses in thousands of directions.
The antarlaksya of $ambhavimudra
is sometimes described as being of the
nature of a burning light in the
sahasrara. According to GS, in sthiila
dhyana the yogi may imagine his
guru’ seated on a throne in a triangle
inside the ovary of the twelvepetalled
lotus which, in its turn, is imagined in
the ovary of this thousandpetalled lotus.
The dhyanasthanas are often referred
to as lotuses.

sahita @fgw (HP II 72; GS V 46-7), one

of the two well-known forms of
kumbhaka (= pranayama). It is
pranayama complete with puraka,
kumbhaka and recaka and is of two
kinds-sagarbha and nigarbha. The
former appears to be for those who
believe in the gods vidhi, hari and Siva,
the latter for those who do not. The two
points of difference between nigarbha
sahita pranayama and the sagarbha



sahitakumbhaka

one are: (1) in the latter the duration of
kumbhaka is estimated by repeating
some mantra or the other so many
times, while in the former it is estimated
by rotating the left palm on the left knee
so many times (cf. Yoga Mimamsa,
Vol VI, No. 2, Sept. 1956) and (2) in
the latter the yogi calls up the images
of the gods brahma, visnu and mahesa
(Siva) to his mind, while in the former
this is not necessary.

sahitakumbhaka ®feagems (VS 111 28,

29), retention of breath accompanied by
inhalation and exhalation. Here sahita
refers to puraka and recaka. Thus the
term means kumbhaka alongwith
puraka and recaka. The intense
practice of sahita kumbhaka leads to
kevalkumbhaka.

samsiddhika wifafgs (SK 43), mature

(= full-blown = fully fledged) from the
beginning itself. It is one of the three
kinds of bhavas?, the other two being
prakrta and vaikrta. In fact there are
only two forms of bhavas, viz. natural
and acquired. But the natural bhavas>
can further be divided into two kinds,
viz. those which need a period of
maturation and those which are
competent from the beginning itself.
The former abilities appear only when
a certain stage of development has been
attained. What is inborn is their
potentiality. The samsiddhika ones, on
the other hand, can prompt action soon
after birth. They are full-blown from
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sattvika

the very beginning, just as the newly
born sucks the mother's nipple without
learning to do so (cf. vaikrtika).
Whether we say that prakrtika
bhavas are of two kinds:- samsidd-
hika and 2gamasiddhika JmTHTERgs or
we say that natural bhavas are of two
kinds: prakrtika and samsiddika, the
meaning is the same.

saksatkara sranese (VU II 41), direct

realization. When one understands 'T am
the brahman' he realizes the truth
directly.

saksitva wrfarea (SK 19), seeing passively,

witnessing. It is one of the five
characteristics of purusa which follow
from His being other than the three
gunas. A saksi @&t (witness) is an
observer from a distance-an observer
who is not involved in what he sees.
Nor is he in anyway affected by what
he sees. Saksitva, madhyasthya,
kaivalya and drastrtva can therefore
be attributes of purusa only when we
think of him as an individual who is not
in samyoga with anything gunatmaka.
In samyoga with a linga, the same
purusa is neither just saksi, nor a
kevalin %afeH, nor madhyasthya, nor
a mere drasta.

sattvika @ifsa®w (SSP VI 59, 60), variety

of a person. One who has devotion to-
wards other person and who is the ruler
of his sense organs is called sattvika.
Another variety of sattvika also has
been explained. One who has comple-



sadhaka

tely realised the hamsa and through
ajapa experiences it in his own body,
is called suksma sattvika.

sadhaka wreres (ABU 10), beginner in

yoga. To become a sadhaka is the first
step in the direction of mukti (emanci-
pation).

sadhana qre=t (GS 19), achievement. The

sevenfold yoga* of Gheranda entails
seven achievements by the seven
means which can very well be called
the seven yogangas of the ghatastha-
yoga taught in this text. These seven
means are: satkarma, asana’, mudra,
pratyahara, pranayama’, dhyana
and samadhi'; and the seven results
achieved by these means are: §odhana,
drdhata (hardness), sthairya,
dhairya, laghava, pratyaksa and
nirlipti fafafea (detachment) respec-
tively.

sadharmya gt (SK 27), community

of function. Manas? is sarikalpaka (that
which wishes and desires). But it is also
an indriya because it is with the co-
operation of manas that the ten
indriyas perceive in the light of past
experience and perform goal-directed
actions, the elements of both being
provided by the indriyas alone. Manas
presents its material to buddhi as the
eleventh indriya.

samanya-1 ¥mr=a-¢ (SK 11), having no

individuality. Every purusa is distinct,
separate and unmixable with other
purusas, while neither vyakta, nor
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samipya
avyakta, possesses such individuality.
One mother substance assumes in-
numerable gunatmaka forms while the
purusas are themselves, by their very
nature, many. They are not so many
forms of one and the same ultimate
reality as objects of nature are. This is
one of the features which distinguishes
between purusa and prakrti'.

samanya-2 @mT=a-? (SK 29), joint.

Samanyakaranavrtti is not the
specific vrtti of any karana but a joint
activity of all the karanas. The ten
vayus are said to be such vrttis.

samanya-3 amr=a-3 (VB 17), general and

vague. Knowledge obtained by infe-
rence and testimony is predominantly
samanya in this sense, while that gai-
ned by perception is viSesa (concrete).

samanya-4 |a-¥ (VB III 44), the

common material stuff as opposed to
the various forms which it takes; e.g.,
the mahabhiita prthivi is simanya
in relation to the solid objects made of
it. In this sense prthivi is simanya*
and earthen pot is viSesa.

samipya @i (SK 7), nearness, mea-

ning extreme nearness. It is one of the
eight circumstances under which obje-
cts cannot be seen. Reference here is
to visual perception only. Things touch-
ing the cornea cannot be seen. But in
other kinds of perceptions nearness, far
from being an obstruction, is a neces-
sity; e.g., we can touch and taste things
only when they are in actual contact



sarupya

with our body. For vision, on the other
hand, it is necessary that the image of
the seen object must fall on the retina
and for that some distance is necessary.
All the same it is easier to see near
objects than the distant ones.

sartipya 9= (YS I 4). According to

ParncaSikhacarya, the jnanavrtti of
purusa' is implied in the vrttis of
citta’. VB consider samyoga to be its
cause and has called it cittavrttibodha
(knowledge). This is vrttisaruipya of
purusa.

What happens by virtue of samyoga
of purusa and citta is the sarupya of
the former and the latter. It is just
passive "seeing" and nothing more. We
may call it introspection.

When cittavrttis are going on, sam-
yoga is called purusa's’ vrttisariipya;
when there are no cittavrttis it is said
to be purusa's svarupe'vasthanam
i.e. the samyoga of purusa with a
vrtti-less citta'.

sarvabhauma gty (YS 11 31), unive-

rsal. The yamas are to be observed uni-
versally. When the vows are observed
universally at all stages, towards all
things, in every possible way without
any exception, they are called sarva-
bhauma.

savayava @ead (SK 10), a whole with

distinct components. It is one of the nine
characteristics which distinguish
vyakta (manifested nature) from
avyakta (unmanifested nature). Altho-
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simhasana-1

ugh the components are differentiations
in the same matter, they are distinct
from one another. Avyakta, on the
other hand, is not a whole with such
distinct parts. We cannot say what
exactly it is; but whatever it is, it is
something perfectly homogenous. We
cannot distinguish one part of it from
another.

savitri-1 |ifesi-2 (SAUI(VI) 3), one of

the three forms on which the yogis are
advised to meditate while performing
pranayama’ and reciting om’. This
form is described as Svetarigi waraiT
(white feminine form), riding the sacred
bird garuda &g, weilding a cakra (=
disc) and young in appearance. The
other two forms which are the objects
of contemplation, according to this text,
are gayatri and sarasvati.

savitri-2 wfesi-3 (VS I 7), the name

of the Goddess that embody the third
letter of pranava 'ma’. Savitri has to
be meditated upon during the recaka
phase of pranayama. She has been
described as an old lady of above fifty
years of white complexion having three
eyes and she is riding on a bull with a
spear in her hand. The other synonyms
of this name are sarasvati, mahe§vari
and pascima.

simha f&& (YTU 29; GS II 3, 26; HP I

34), simhasana.

simhasana-1 fagra-2 (SAUI(3) 1, 6;

DUIII 1, 6 (1-3); GS IT 14-5; HP I 50-
52), one of the principal asanas'. It con-



simhasana-2

sists in pressing the two ankles below
the scrotum on either side of the
perineum-the left heel on the right side
and the right heel on the left side-and
placing the two hands on the two knees
with fingers spread out, opening the
mouth with the tongue protruded and
fixing the gaze at the tip of the nose
with mind composed. Swami
Kuvalayananda emphasizes sitting
evenly on the heels with soles turned
upwards, putting the whole weight on
thighs and knees, stiffening the
forearms, spreading out the fingers,
throwing the jaws wide open, stretching
out the tongue to its utmost limit and
fixing the gaze at the centre of the
eyebrows (cf. asana).
GS prescribes to place the (front side
of the) lower legs on the ground.
simhasana-2 faEm-2 (VS167, 73-75),
name of an asana. One of the ten
asanas enumerated by Vasistha. A
posture wherein one keeps one's ankles
(heels) under the scrotum (testicles) on
the either sides of the perineum. The
right side of the perineum should be
pressed by the left ankle and left side
by the right ankle, hands with spread
out fingers on the knees, mouth wide
open, gaze at the tip of the nose with
composure.
siddha-1 fag-¢ (TBU I 26, 39; ATU 5;
HP I 13, 57, 11 30, 34, 111 7, 40, 49),
perfect (successful) yogi. The perfec-
tion of yoga, according to this text, con-
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siddhantasravana-1

sists in becoming one with brahman.
This is a siddhi according to this
Upanisad. Sometimes, however, a yogi
who has acquired supernatural powers
(siddhis) as a result of practising yoga
is said to be a siddha. These powers
are supernatural in the sense that they
can override the laws of physics; but
they are all the same prakrtika (=
pertaining to prakrti) and are in this
sense natural. They have their own
laws, which the siddha alone under-
stands, other people do not.

siddha-2 fag-2 (HP I 34, 38-9, 43),
siddhasana.

siddha-3 fag-3 (BG X 26), perfected one.
Who are by birth endowed with an
abundance of the wealth of virtues,
knowledge and renunciation.

siddhadarsana fag=et= (YS III 32),
vision of the siddhas. Siddha means
those who move in the space between
the earth and the sky. As a result of the
practice of samyama on the radiance
of murdha, one gets the power of
perceiving siddhas.

siddhapurusa fagges (SSP V 53), one
who knows and has experienced the
five stages of sthula, suksma, karana,
turya and turyatita.

siddhanta fagr=r (BY XII 35), an ortho-
dox system of philosophy which is
described by Hiranyagarbha, Kapila,
Apantaratama, Sanatkumara,
Brahmistha, Pasupata and Pafcaratra.

siddhantasravana-1 fagrasEor-¢ (VU



siddhantasravana-2

V 14; SAU I (2) 1, 7), one of the ten
niyamas (observances) according to
these Upanisads. It consists in listening
to the sacred books and dwelling on the
meaning and significance of the
Vedanta texts.

siddhantasravana-2 fagrseor-2 (DU

II 1, 9), clearly understanding that one's
innermost self’is the Ultimate Truth, the
Supreme knowledge and Perfect Bliss;
i.e. brahman. DU includes it among
the niyamas like the other Upanisads.
siddhantasravana-3 fagr=g@Eor-3 (VS
160-61), study of the doctrines, one of
the ten niyamas. Listening to and
pondering over vedantic or Upanisadic
doctrines. Vasistha further explains that
it also involves study of one's own
branch of Veda, study of different
sections of history and mythologies and
thereby studying others' doctrines etc.
This can be equated with the concept
of svadhyaya of Patanjali.

siddhasana-1 fagr=-¢ (GS II 3, 7, 11T

33, 54; YTU 29; HP I 34, 35, 37, 38),
one of the important asanas. It consists
in placing one heel near the anus,
pressing it hard, placing other heel
above the organs of generation, fixing
the chin over the chest, assuming an
erect sitting posture-not entertaining
any desire or wish for the time being-
not moving the eyes and fixing the gaze
between the eyebrows. Success in this
asana opens the door to moksa.

HP eulogises siddhasana and mentions
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siddhi-3

vajrasana, muktasana and gupta-
sana as its various synonyms only.

siddhasana-2 fagra=-3 (TBU 1 26), any

posture by practising which the
siddhas’ acquire siddhi® (success).

siddhasana-3 fagm@a-3 (G 8), one of the

two distinguished asanas mentioned by
Goraksa, the other being kamalasana.
The technique of siddhasana consists
in pressing firmly the perineal space
with one heel and placing the other heel
above the pubes, keeping the body
erect, remaining motionless with the
organs under control and fixing the
gaze at the spot between the eyebrows.

siddhi-1 fafg-¢ (SK 4, 14), proving

something (= establishing some propo-
sition, or existence, or reality). The
siddhi of a prameya, (the proposition
to be proved) is done, i.e., it is proved,
by citing a pramana. That pradhana
and vyakta are aviveki etc., because
they are traigunya v (of the nature
of the three gunas) is an example of
siddhi.

siddhi-2 fafg-3 (SK 46,47, 49, 51), expe-

riences which mark success or attain-
ment. It is one of the four constituents
of the pratyayasarga according to SK.

siddhi-3 fafig-3 (YS III 37, 1T 43; ATU

11), extraordinary powers. Anima (be-
coming extremely small-even micro-
scopically small)-the first among eight
siddhis, all of which, according to
Pataiijali, are acquired by bhutajaya
as the result of success in samyama
on the material aspect of nature.



siddhi-4

siddhi-4 fafg-¥ (ATU 19; YS II 45; HP
111, 64-6, 11 18, 43, 111 82, 97, 116-7,
121, 124, TV 8), success. The person
who rises to the top of tarakayoga, i.e.,
covers the whole way, meets with succ-
ess in all his endeavours (ATU). Accor-
ding to Patafijali, the yogi is successful
in attaining samadhi if he surrenders
himself to God.

siddhipada fafgure (HP I 6), name of a
hathayogi enumerated by Svatmarama
as a mark of salutation to the yogi.

sitka wienr (HP 11 54), sound like s/t e
while practising sitkari pranayama.
The sound sit is produced while brea-
thing in through mouth. The very name
of sitkari pranayama is derived from
the production of this sound.

sivani et (HP I 53; VS 169, 73, 79,
82, IIT 42), perineum. The part of the
body in between the scrotum and the
anus. According to some yogic texts,
this is considered to be the seat of
kundalini $akti. Yonisthana is the
synonym of sivani.

sivini ®ifat (YSU V 27), synonym of
citranadi, situated at the frenum of the
penis. Its main function is to discharge
the semen.

sukrtakarya ggasma (GS I 6), good
deed. What bodies we get and in which
environment we are born after death
etc. depend upon our good and bad
deeds. This is Gheranda's view, as of
many others. Patafjali’s nimitta
(motive) (YS IV 3) is also explained as
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sukhalabha

good and bad deeds performed in the
past. It would, however, be more consi-
stent with Patarijali's thought if nimitta
(motive) is interpreted as conative dis-
positions formed during the course of
lives. These do not bring about death.
They only determine the kind and envi-
ronment of the next life. Death is
brought about by natural causes.

sukha-1g@-¢ (YS133,1146; TBUI 14,
25; HP II 69-70, IV 2, 111), pleasure.
It is ordinary pleasure which every one
experiences. But it is quite foreign to
the person who has realised brahman
and is brahman himself. If somebody
is happy in this sense, Patanjali advises
that we should not be jealous of him
but should share his happiness as a
friend. This attitude he calls maitri
(friendship). The essence of asana,
according to Patanjali, is remaining in
the state of sukha for a long time; i.e.,
not feeling any uneasiness while
maintaining a pose for a length of time.

sukha-2 {wEr-: (HP IV 78), sahaja
ananda, supreme bliss. According to
this text, whether there is anything like
salvation or not, there is uninterrupted
consummate bliss in rajayoga.

sukhalabha g@ems (YS 1I 42), acqui-
sition of pleasure. This pleasure is deri-
ved by the cessation of desire. Vyasa
quotes anonymous verse which states
that no pleasure is equal to the pleasure
derived by the cessation of desire
(santosa).
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sukhasana g (DU LI 2, 13; GS V
48), one of the asanas (postures). In
whatever pose one attains comfort and
composure of mind, that pose is
sukhasana. It is recommended for

susumna-1

a yogi finds that, concentration on that
spot leads him to the goal of self-
realization, he should regularly take
prana'? to that spot and concentrate
there.

those who are weak. It is not included  susupta gger (TSM 10, 150), one of the

by Gheranda among the principal
asanas, though it is recommended by
him for performing sagarbha
pranayama’.
sudhacandramandala Fem=rsavSe
(MBU II (1) 5). A marginal light, or
one of the bright visions preceding the
appearance of a $ambhavi laksya.
Whether this light is seen by yogi
before, or around, or on top of, or blen-
ded with the laksya is not clear. A yogi
who is successful in §ambhavi-

four avasthas-states-in which we live,
the other three being jagrat (waking),
svapna (dreaming) and turiya. The
content of the suspta vrtti is supposed
by this rsi to reside in the centre of the
upper palate. It is a dreamless sleep-
like state, but a state of consciousness.
According to TSM, it has nothing to do
with jagrat, while every svapna is the
svapna of jagrat. Susupta and turiya
are in no way reproductions of the

experiences of the waking state.

mudra, sces the laksya necessarily.  susupti-1 ggfea-2 (YCU 72; ABU 11),

sumahatimudra gwedigsT (YCU 66),
mahamudra.

surananda §== (HP I 8), name of one
of the hathayogis enumerated by
Svatmarama as a mark of the salutation
to those yogis.

suvarloka gaeites (NBU 3), one of the
six higher regions of creation above the
earth. According to NBU, it should be

one of the four avasthas (mental states)
of men, the other three being jagrat
(waking), svapna (dreaming) and
turiya. The experiencer of this dream-
less sleep state is called prajna. But
essentially there is a unity behind all
these states and one and the same
atma' (=bhutatma) resides in all of
them (ABU).

imagined as the waist of the hamsa  susupti-2 ggfe-2 (TSM 165), inattention

who represents the virat faRie (univer-
sal) ruipa (of the One Reality).

susira gfwx (ANU 26), one of the seven
dvaras (doors) according to this text.
They are called doors because they
show the way. Susira is a tiny little

to objects. It is not like the inattention
of absent-mindedness or dream in
which we do not perceive objects, but
a state in which one is inattentive to
objects because one's mind is preoc-
cupied with the ultimate Reality.

hollow somewhere inside the head. If susumna-1 gg=T-2 (GS 111 46; SAU I



susumna-1

4)9-11,(7) 1,9; DU 1V 5, 7, 10, 13;
DBU 52, 56; VU V 23,30, 67; YSU I
115, 118-9; HP 11 6, 75, 111 4, 54, 113-
4,1V 12, 16, 18, 20, 46, 64, 68), the
central nﬁcﬁ. It is significantly descri-
bed as ratnapiirita I=YRA (passing
through beads), which shows that it
runs inside the vertebrate. Kundalini
sleeps below the lower end of the
susumnanadi’.

Susumna is said to be situated between
ida and pingala, because these two
nadis’ run on either side of susumna.
Vayu is to be sent up along the susu-
mna and prevented from running up
along ida, pingala or kuhu.
Susumna is the most important nadi
in the human body. It is supported by
the spinal column and is said to run
from behind the anus to the head up to
the point known as brahmarandhra.
This nadi® is firmly attached to the
vertebral column. Its presiding deity is
called $iva. According to GS, prana
is to be withdrawn from its sphere of
activity in the nose and blended with
apana in the lower part of the spinal
cord and this combined vayu is to be
raised up along the susumna to the
brain. Whether this process itself is
kundalini or it rouses some other
potentiality which is kundalini, is not
quite clear. If a yogi succeeds in raising
the blend of prana'? and apana'’ to the
head, he is said to see it there in the
form of a light, though according to
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susumna-4

Gheranda, kundalini above the level
of the eyes, is not perceptible. In TSM
it is compared in fineness to the thin
fibre of a lotus stalk.

'Prana stopping its activity in the nose'
probably means suspension of respira-
tion. Rising of prana'? and apana’,
along with jiva and agni, is a forceful
unique phenomenon which is called
awakening of the kundalini $akti.
According to HP, when susumna is
thoroughly purified, distinct sound is
unmistakably heard as an internally
aroused sensation (cf. susumna-2).

susumna-2 gg=T-R (HP IV 17), suspen-

sion of the functions of the right and
left nostrils, i.e., respiration and prana®
rising to the head. When this happens
life activity is reduced to the minimum
and the process of decay slows down.
This delays death. This phenomenon is
expressed here by saying that
'susumna eats up death'. Since suspen-
sion of respiration facilitates rising of
prana in the susumna the function of
kumbhaka is attributed to susumna.
Similarly in HP IV 18, susumna is
called the Sakti of Lord $iva, while this
$akti is in fact kundali, obviously
because kundali rises along the
susumna.

susumna-3 gy=r-3 (BY IX 96), pingala.

Yajiavalkya's word for susumna’ is
ama which other writers have used for
a drsti-closed eyes.

susumna-4 gg=-% (VS 1119, 25-6, 30),



susthana

the central nadi located at the middle
of the kanda. Its range is upto the
brahmarandhra in the head through
the backbone and it is considered to be
the path of liberation. It is invisible and
subtle and is also known as vaisnavi.
It is the source of rejoicing the time
factor. During the practices of kum-
bhaka, the internal prana enters and
resides in susumna. That particular
length of time, which the prana stays
there, is swallowed up by the susumna
and so the practicant remains unaffli-
cted by that particular time. That is why
susumna is called "rejoicing the time-
factor".

susthana = (HP IV 16), good place.

The place appropriate for the practice
of yoga.

suhrd 9gg (SK 51), friend (a true friend).
Here friend means guru®. Suhrtprapti
eI (obtaining a true friend) is,
therefore, considered to be a piece of
good luck obtainable by good fortune
and is considered to be one of the
siddhis (marks of success).

suksma-1ggq-¢ (SK 37), subtle. The very

subtle and difficult distinction between
pradhana and purusa is made by
buddhi (intellect) and buddhi alone
and by no indriya (sense). The realities
are not open to perception.

suksma-2 ggr-? (GS [49), thin. A thin

thread is used for neti.

suksma-3 ggu-3 (GS I 52), small. A tiny

little object is gazed at in trataka.
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suksma-6

suksma-4 ¥gq-¥ (SK 39, 40; YCU 72),

one of the three kinds of viSesas, the
other two being matapitrja and
prabhiita. In siksma viSesas, sattva
predominates. In matapitrjas, rajas
and in prabhiitas, tamas predomi-
nates. The siuksma viSesas are im-
material and transmigrate from one
body to another carrying their bhavas?
(dispositions) with them. They are
aindriya (made of indriyas) in
Pataiijali’s language. Linga is another
name given to this kind of viSesa. YCU
calls it the suksma body of man.

suksma-5 ggu-4 (GS VI 13, 20-1; ANU

4,21), one of the three kinds of dhyana
(meditation), the other two being
sthuladhyana and tejodhyana. The
object (content) of this dhyana is
kundalini after it has crossed the
region of the eyes. Then it becomes
imperceptible. Still it can be an object
of dhyana according to Gheranda.
According to ANU, it is the dhyana of
the aksara brahma which may be
accompanied with the asvara makara
(ma 7) which is not a sound at all.

suksma-6 gan-5 (YS II 50), feeble,

gentle, not forceful. As a yogi progres-
ses in the first three types of prana-
yama, according to Patanjali, the
exhalation or inhalation preceding
kumbhaka becomes more and more
siksma in respect to desa. Pataijali
uses the word desa because when respi-
ration gets siiksma, the exhaled air is



suksma-7

felt only when a hand is taken quite near
the nostrils. Respiration is so gentle that
the exhaled air is not felt by the hand at
a distance from the nose.

suksma-7 ga&q-o (YS II 10), not open to

introspection. The Kklesas are innate
mental dispositions which inhere in
citta' and transmigrate with it. The
consciousness motivated by them can
be introspected, not the propensities
which motivate them. The yogis can
lay them completely to sleep. But they
can be removed root and branch only
when the citta in which they inhere
undergoes pratiprasava and ceases to
exist as a citta'.

suksmalaksya ggwereg (HP 11 32), minute

object. While doing trataka, one is
advised to gaze constantly at a minute
object.

suiksmavisaya geafasa (YS I 44, 45),
subtle object (content) of samapatti.
Tanmatras, lingamatra and alinga
are said to be the suksmavisayas by
VB. Vyasa has thus excluded the
indriyas and the mahabhutas from
the list of suksmavisayas. The maha-
bhitas and indriyas would in this way
be sthiula visayas. But it appears that
in this context Patanjali considers
suksmavisayas to be those objects
(contents of samapatti) which cannot
be imagined. Images like those of the
gods are capable of being introspected.
Hence objects of samapatti.
Bhautika ¥iiqes (made of bhuita) objects
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can also be imagined. They too are
therefore clearly sthula objects though
not necessarily the bhutas of which
they are made up. But the indriyas and
the cittas, which are made up of them,
can neither be perceived nor imagined.
Hence they cannot form sthula objects
of samapatti. Vyasa is therefore, not
justified in excluding them from the list

of siksma objects of samapatti.

suksmasakti gewwties (SSP17), the cause

of kundalini$akti. It consists of five
characteristics. They are beginningless-
ness, continuity, steadiness, firmness

and indescribability.

stiksmasarira ggaeit (YCU 72). One

of the three bodies of living beings, the
other two being sthiila and karana
linga which are not material. By virtue
of their being made up of the karanas
they should be karanas, but the kara-
nadariras are considered to be a third
kind of $ariras. Reference may be to

the gunas of which everything is made.

suksmasattvika gewanfeas® (SSP VI 60),

of sattvika.

suksma ggar (VS II 26), synonym of

kundalini.

sturya-1 ga-¢ (YKU I 21), siiryabhe-

dana.

surya-2 gd-3 (GS V 40-1, 58; HP I1 7-8,

63, I11 27, 108), pingala.

surya-3 §d-3 (GS III 29, 30; HP 1I 10,

IV 17), a source of heat which is suppo-
sed to reside (probably in the nervous

system) in a spot on the level of the



surya-4

navel (manipiira cakra). It is suppo-
sed to devour the amrta (nectar) which
oozes from the candra in the throat
(viSuddha cakra). Viparitakarani
mudra is prescribed for preventing
this.

strya-4 gd-¥ (HP 111 76-7), heat that re-
sides in the navel region. The same is
also known as jatharagni (digestive
fire). Surya is also supposed to absorb
the nectar oozing from the candra.

stirya-5 §d-w (VS II 29), sun. Breath
flowing through pingala nadi has a
heating effect on the body according to
yogic texts. Hence, sun is supposed to
move through pingala nadi (cf.
pingala) and it is said to be rajas.

stiryagrahana grgwr (DU 1V 47), pas-
sing of prana from pingala into the
kundalisthana, obviously susumna.

suryadvara §dgr (VB III 26), door of
susumna nadi, samyama upon which
leads to the knowledge of entire
bhuvana.

sturyabhedana g@se= (YSU188,92; HP
11 44, 48-50; YKU 1 26; GS V 46, 63,
68), one of the eight kumbhakas. It
consists in inhaling gently through the
right nostril as much air as possible.
Suspending respiration by means of
jalandharabandha (chin-lock) with
great effort until perspiration appears
at the root of nails and hairs (HP and
GS), raising (cf. GS) all the vayus from
the stirya® (at the navel), and after that,
exhaling gently and steadily through the
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left nostril. This whole process is to be
repeated several times. This practice
wards off old age and death, arouses
the kundalinis$akti and promotes
jatharagni (digestion). It is said to be
good for kapalasodhana (YKU).
These texts give the pranayamas the
name kumbhakas because retention of
breath is considered by them to be the
most important phase of pranayama’.
Sturyabhedana pranayama’is a fully
fledged pranayama’ complete with in-
halation, retention and exhalation.
(YS 1II 49) defines
pranayama’ as kumbhaka'.
suryamandala g@wvear (MBU I (1) 5),
solar region. Second attainment in the

Patanjali

sequence of attainments through
$ambhavi mudra.

sturyarapagni gg&uf (YSUV 32), one
of the five agnis which are said to con-
stitute the suksmarupa (form) of
brahman (cf. vairaja). This agni is
supposed to reside in the nabhi-
mandala and to dry up the nectar
which drops from the candra in the
talumitla. While the candra® in the
talumula faces downwards, the siirya?
in the nabhi faces upwards. Poison is
here said to ooze from the stirya®.

suryakasa gaterer (MBU I (2) 13; ATU
7), one of the five forms of the madhya
laksya of taraka yoga. It is said to
have the brightness and majesty of
crores of suns put together.

sopakrama |tas® (YS 11 22), having a
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quick vipaka. Patafijali's theory is that
every mental process and every action
leaves a samskara (disposition) behind
and that some samskaras have a long
life and they prompt behaviour even
after a lapse of time; while others show
their result soon. The latter are said to
be sopakrama. Action or mental acti-
vity for which a samskara is responsi-
ble is the vipaka of that samskara.
sopasraya @arz™@ (VB, VM 11 46), one
of the thirteen asanas enumerated by
Vyasa. According to Vacaspati, this
asana is performed with a support of
yogapattaka.

Wood translates it as yogic table.
Aranyaka mentions that a cloth was
used to the back and the legs while
siting for performing this asana. This
cloth was called yogapattaka.

soma-1 @w-¢ (HP III 27), ida. The pra-
ctice of mahabandha brings about the
union of the currents of ida, pingala
and susumna.

soma-2 |\-3 (HP 111 43), somakalajala.

If one practises khecari, he gets ample
of this liquid to drink.

somakala giwsen = somakalajala |-

wareter (HP 11T 44-5; G 63, 66), secre-
tion from the visuddha cakra in the
throat. If this is not allowed to flow
down to the agni in the nabhi (navel)
the yogi, they say, becomes immortal
within a month. Their explanation is
that the dehi (jiva) does not leave the
body so long as the latter is saturated
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with the somakalajala saved from
being burnt up by the fire in the nabhi.

somagrahana @wrewr (DU IV 46),

passing of prana’® from ida into the

kundalisthana-the susumna nadi.

somamandala wwmuee (G 56), literally

the region of the moon. It is the
viSuddha cakra (a centre for medita-
tion) in the throat from which the nectar
is said to flow and which is further

consumed by the sun in the navel.

so'hambhava @isgura (SSP127), consci-

ousness of "I am that". The last creation
in the sequence which is manifested
through prakasa. It is supposed to con-
tain five characteristics. I-ness, ability
to fulfill any desire, self-ness, ability
to experience universality and omnisci-

ence are its characteristics.

sauksmya ®te=r (SK 7, 8), subtlety, being

extremely small. Perhaps, in the abse-
nce of the modern powerful micro-
scopes, many microscopically small
things were considered to be siiksma
when the Karikas were written. But
siiksma also includes substances
which are ultramicroscopic and not
capable of being perceived even with
the help of the most highly developed
scientific devices. The unmanifested
nature is silksma (subtle) in this sense.
Patarijali's Klesas (mental dispositions)
are suiksma in a still another sense-in
the sense that they are not capable of
being introspected as mental processes

arc.
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saumanasya §i91& (YS I1 41), peace of
mind. As a result of observing the
niyama (observance) which Patanjali
calls Sauca (purity of mind and body)
the yogi experiences peace of mind.

stambhakari st (G 69; GS 111 59),
causing stability of mind. Bhuvodha-
rana is described as stambhakari. It
appears that here stambha does not
refer to the heaviness of the earth,

though some commentators connect

these two.
stambhani  weresr=ht (G74),
bhuvodharana.

stambhavrtti wegta (YS III 50), one
of the three kinds of pranayama other
than kevala kumbhaka. This type of
pranayama is cessation of respiration
after as much of inhalation or exhala-
tion as is necessary to bring about that
position of the chest which, according
to Patadjali, is a stambhavrtti, i.c. a
position in which the lungs are neither
completely empty nor full to capacity
with air-the midchest position. The
other two types of pranayama natur-
ally are bahya and abhyantara.

styana ¥ (YS 130), temporary inability
of citta to exert itself so as to move in
the direction of yoga. This is here called
one of the nine obstacles (antarayas)
in the path of yoga.

sthanu-1 wroy-¢ (G 8, 39), unmoved like
a pillar. In the state of siddhasana, no
part of the body moves in any way,
Sthanutva (fixity) of verse 39 is still
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more rigorous. According to this text,
in the state of samadhi even the
autonomic functions of the yogi's body
cease and in appearance he becomes
literally a pillar with no marks of life
in him.

sthanu-2 werror-: (HP II 2), steady,
motionless (like a pillar). As a result of
the practice of kumbhaka, the yogi
attains the stability. Since body is con-
trolled by mind and mind is controlled
by breathing, therefore, with the restri-
ction of breathing mind becomes steady
resulting into stability of the body and
making it like a pillar.

sthana-1 wr-2 (GS V 2), suitable place.
GS enumerates various prerequisites
for the practice of pranayama in whi-
ch suitable place is the first requisite.

sthana-2 w=-3 (HP II 12), a particular
stage attained as a result of the practice
of pranayama (uttama). The coveted
blissful position in which the prana
enters the brahmarandhra. This can
be attained only when a sadhaka has
perfected the uttama stage of
pranayama.

sthanatraya == (ABU 11), jagrat
(waking state), svapna (dreaming) and
susupti (dreamless sleep). The state of
mukti (emancipation) is beyond these.
Sthanatrayatita is the description of a
liberated soul also. If one leaves one's
body in the sthanatrayatita state (i.e.
the samadhi state) one is not born
again. This is one view. Another view
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is that by the practice of any kind of
yoga, including bhaktiyoga and
jiianayoga, one becomes jivanmukta
(liberated while alive) and when that
yogi dies he is not born again. Acco-
rding to this view, it is not necessary
for not being born again to go into the
state of samadhi at the time of death.
This latter is the Sankhya, the
Paitatijala as well as the Vedanta view.

sthitaprajia fRerus (BG 11 55), a man

of steady wisdom. When one comple-
tely renounces all the desires that have
entered the mind and remains satisfied
in the self alone is called a man of
steady wisdom.

sthiti-1 fRefa-2 (SK 69; YS 113, 35), kee-

ping or remaining. It is one of the three
phases through which everything has
to pass. It is of the subjects explained
in the purusarthajnana (knowledge
of the ways of nature for liberating
purusas) revealed by Kapila, the other
two phases being utpatti (coming into
existence) and pralaya (destruction).
Abhyasa, according to Patafjali, is eff-
ort directed towards keeping the citta?
empty of all cognitive processes.

Ifa visayavatipravrtti (internally aro-
used sensation) arises it helps keeping
the attention directed towards the same
object and thus prevents fluctuation of
attention, i.e., helps concentration
(dharana).

sthiti-2 ferfq-3 (HP 1V 8), sahaja, the

condition brought about by rajayoga.
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sthirata f@rar = sthairya @&id (YS 1II
31; GS 19, 10; HP I 17), steadiness-
one of the seven achievements of
ghatastha yoga taught in GS.
Sthairya is obtained by the practice of
the various mudras. Most probably it
is nervous stability, in general, stability
of whatever is achieved by practice.

sthirapada ferRgg (HP 1V 82), sthiti.

sthirasukha ferem (VB, VM, VBh II
46), quality of asana which can be
practised steadily and comfortably.
VBh considers yathasukha as the expla-
nation of sthirasukha, which means
"any comfortable sitting posture".

sthira ferr (KU 15), susumna.

sthiratmaka Rerrer® (VS V 32), that
which has a stationary characteristic.
The four signs of zodiac, viz., taurus,
leo, scorpio and acquarius reside in the
right side of the human body and they
are of stationary characteristics.

sthuila-1 ®e-¢ (GS VI 1, 8, 14-5, 21),
one of the three kinds of dhyana (medi-
tation), the other two being jyotir-
dhyana (tejodhyana) and suksma
dhyana. It consists in contemplating
either the murti (image) of one's guru?
(teacher of yoga) or of god. The object
of sthuiladhyana can be vividly visua-
lised. It is quite a complex affair. It is
an image with all its beautiful and
attractive environment. It is not a single
simple object of cognition- a sensum
or an elementary image, is the type of
dhyana for the beginner. Jyotir-



sthula-2

dhyana is a hundred times more impo-
rtant than sthuladhyana, and suksma-
dhyana is lacs of times more important
than jyotirdhyana.

sthiila-2 ®e-3 (YCU 72), one of the three
$ariras (bodies). The other two being
siksma and karana. Sthiiladarira
corresponds to bhautika (material)
gunaparinamavisesa (material bodies)
(cf. I$varakrsna). Parts of the body
known as sense organs also are inclu-
ded in it. According to this Upanisad,
the sthiila® (bodily) indriyas are a part
of this §arira (body). The purusa
called visva, who is said to be the expe-
riencer of the waking state, is the enjo-
yer of the sthiila $arira. In other
words, the subject who perceives and
enjoys concrete objects is said to be
visva.

sthula-3 wrer-3 (YS 11 44), material
objects. While talking of gunaparvas,
Patafijali mentions four of them: viSesa,
aviSesa, lingamatra and alinga. But
in the context of conquest of nature he
has enumerated five aspects of material
reality-the gross and subtle forms in
which matter exists-viz., sthila,
svarupa, suksma, anvaya and
arthavatva. If we equate siksma with
aviSesagunaparva-asmita and tan-
matra as VB takes it to be-then sva-
riipa would be the five mahabhiitas
and sthula the material objects made
up of them. In this way the maha-
bhutas will also be a matter on which
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the sthuila objects are the various
forms. In fact, for the purposes of a
layman, the latter alone are the material
things that exist (cf. svarupa).

sthuladhyana ®ferea (GS VI2-14), con-

templation of the image of a concrete
object. It may be the image of ones tut-
lary god with all its beautiful surround-
ings, of one's guru? in all his grandeur,
or of om? as it is seen, written or

printed.

snana == (BY VII 1), bath, described

as of seven kinds, viz., (1) with recita-
tion of prescribed mantras; (2) using
mud etc.; (3) with smearing of the
sacred ashes; (4) with the dust rising
when the herd of cows passes; (5) done
in the rains with sunshine; (6) imme-
rsing in water; and (7) by merely reflec-
ting upon Lord visnu (cf. saptasnana).

spars$a &gt (TSB 5; VB 11 19), one of the

five tanmatras. Vyasa considers it to
be one of these five aviSesas, the sixth
aviSesa being asmita.

According to TSB, it is one of the five
amsas of ap. It exists as a jaiva tan-
matra in the skin of all living beings
and is stimulated by the corresponding
tanmatra in the objects which come
in contact with the skin. As a stimulus,
it is a visaya*; and according to this
Upanisad, one of the five karyas of
agni.

sparsasamvit wrstifaq (VB, VM, VBh I

35), consciousness of touch which is
acquired through the concentration at
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the middle of the tongue. This further
leads to the control of mind (manasa-
sthitinibandhana). VB enumerates
other four consciousnesses also, viz.,
rasasamyvit, rupasamvit, gandha-
samvit and sabdasamvit.

smaya @t (YS IIT 51), pride, self-

consciousness. On gaining omnipote-
nce and omniscience the yog7 will have
all kinds of temptations. But he has to
remain perfectly detached and control-
led and at the same time without the
least feeling of pride or self-conscious-
ness. He may fall even if he becomes
self-conscious; i.e., his mind will be
proud of his achievements.

smrti-1 gfa-2 (YS I 6, 11, 43), calling
up an image. Although Patadjali defi-
nes smrti as if it were a samskara, he
obviously means by it the mental proc-
ess we call remembering, because he
is defining a citta-vrtti-smrti as a
mental function-as opposed to a part of
the mental structure.

smrti-2 ¥fq-2 (YS 120), dhyana.
smrti-3 ¥fa-3 (YS IV 9), the arousal of
a vasana, which would be a vrtti, the
relevant vasana being the samskara
responsible for it. The vrtti caused by
the awakening of a samskara necessa-
rily corresponds to that samskara. The
word vipaka in this siitra is thus used
for vipakasaya. Experiences of all
kinds generate vasanas-the karma-
vipakasayas abiding in the form of
samskaras and arousal of these
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samskaras is vasanabhivyakti in this

context.

smrti-4 ¥yfa-¥ (HP IV 110), remembe-

ring in general. In the state of samadhi
there is neither remembering nor
forgetting. This is Svatmarama's idea.
Perhaps, what he means is that in the
state of samadhi nothing is obliterated
from memory altogether nor do we call

up any idea or an image.

smrti-5 Wfa-u (BG XVIII 73), memory,

regarding the reality of the self, on the
acquisition of which follows the
loosening of all the bonds.

smrtisankara @jfasae (YS IV 21), con-

fusion or memories. Patadijali here
points out a fallacy in accepting the
ksanikavadin's contention that purusa
need not be accepted as self-
illuminating seer principle over and
above the citta. If one citta is said to
be illuminated by another citta, which
further in turn illuminates other cittas,
it not only leads to the infinite regress
but also that lead to confusion of memo-
ries. As many are the cognition of citta,
so many are memories. Further, on
account of this confusion, there will
also be the absence of ascertainment of
one memory and thus smrtisankara
(cf. atiprasanga).

sva @ (YS II 23), the individual self.

While the atma according to the hatha
yogins like Gheranda is One all-
pervading brahman and neither one of
the many purusas of the Sankhya
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philosophers like Patanijali, nor any-
thing gunatmaka, the sva of Gheranda
appears to be the same as the sva of
Patafijali. The svami (Patafijali's
purusa) appropriates a sva (sometimes
called by him sattva) which is an
aindriya-visesa (Tévarakrsna's
suiksma-viSesa or linga), but while the
Sankhya philosophers aim at discrimi-
nating between the two, the hatha
yogins stress the union of the two.
Viveka is such discrimination accor-
ding to the former and realization of the
identity of the two according to the
latter. Gheranda emphasises this union
in connection with his rajayoga of the
dhyana type. When in the state of
sambhavimudra the yogi sees a light,
that is the light of atma® (brahman)
and the yogf is advised to identify him-
self with that, he then sees himself and
brahman as one and the same reality.

svadharma e (SSP V 20), recognised

as virtuous pathway. Goraksanatha
declares that among several virtuous

pathways yoga way is the best one.

svapna @ (YCU 72; MBUI (4) 1), one

of the four avasthas (states) in which
men live. It is the dreaming state and
taijas is said to be the experiencer
(introspector) of this state.

svapnajnana @@ (VBh I 38), know-

ledge which is of dream. The mind
which has dream as its support, i.e.,
object, sees the dream even in the
waking state. Because of the perishable
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nature of objects, the knowledge of
such objects even during waking state
is considered to be dream. This, in turn,
leads to detachment which becomes the
cause for stabilizing the mind.

svara X (ABU 7), sound-here "om?",

which
brahman in fact is asvara. So long as

symbolizes brahman.
we know Him as represented by a
sound, or any other sensum, or a
percept, we do not know the true
brahman. By reciting om? we get a
knowledge of brahman as represented
by a word. We know brahman, as He
is, only when, as the result of a long
practise of yoga*, we rise above the
representation and realise the One
which can in no way be represented or
explained. It is a matter of direct
experience and not of description.

svarasavahi ww@ar@t (VBh 11 9), that

which flows by its own potency or by
subliminal impression. This subliminal
impression is born from the experience
of fear of death in an earlier life. This
subliminal impression is found even in

a worm just born.

svartipa-1 @&q-¢ (YS13,1I 54), the form

in which citta exists when there are no
citta vrttis. In the absence of citta
vrttis the relation (samyoga) of
purusa’ sees (introspects) the vrttiless
citta.

As there is vrttisartipya of purusa'
in vyutthana, i.e., when there are citta?
vrttis, so there is his citta
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svarupe'vasthanam when there are no
citta vrttis. This is not kaivalya
(breaking of samyoga), but a particular
state of samyoga. It is not return of the
purusa’ to the samyoga-less state. It
is samyoga of purusa' with the
svartipa of citta’.

svarupa-2 @wwu-? (YS III 44, 47), the

substance which takes different forms.
The material objects are the various
forms which the mahabhutas (ele-
ments) take and the cittas the forms
which the indriyas take (cf. VB).
Hence the five elements are here called
the svarupa of material objects and the
indriyas, the svaruipa of the cittas.
Pratyahara is the absence of activity
of any indriya® as if the indriya was
imitating such a vrtti-less citta'.

svastika @fRas (VS 167, 68, 69; VM 11

46), one of the ten asanas enumerated
by Vasistha. Vasistha has described
two techniques of this asana:

(1) sitting properly on the level ground
with body erect and setting the two
soles between the opposite thighs and
knees;

(2) a posture wherein a person sits well
keeping the ankles by the side of
perineum is also called svastika (verse
69).

VM describes its technique similar to
the first one referred to above.
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inserting the two feet in the folds
between the opposite calves and thighs
and sitting in an easy position, keeping
the trunk straight.

svastha-1 @xr-¢ (SK 65), Although the

connection of linga with a body on the
one hand and with a purusa' on the
other may persist for some time after
attaining kaivalyajiana (Karika 64),
the attitude of the purusa’ during that
time of apavarga (indifference), not
that of bhoga (enjoyment). Then he is
said to be sustha g (in blissful state),
svastha, svaccha @=s (unconcerned).

svastha-2 @er-3 (HP IV 112), not percei-

ving the objects presented to sense. If
in the waking state one remains
svastha’ as one does in sleep, one is
surely a liberated soul.

svangajugupsa @rrerear (YS I140), dis-

gust for one's own body. As a result of
the practice of niyama called $auca,
one is able to perceive the filthiness of
the body and this develops a feeling of
disgust towards it. According to VBh,
this perfection is under external

cleanliness (bahyasauca).

svadhisthana-1 @iferes™-2 (G 79; DBU

43-4,YCU 4, 6, 11), one of the cakras
(centres for meditation in the body)-the
second from the lower end, the first
cakra being adhara. Svadhisthanais
described by G as beautiful like a

svastikasana @Rawra=s (GS 11 3, 13;
TSM 34-5; VUV 16; SAUI1(3) 1), one
of the principal asanas®. It consists in

genuine ruby.
svadhisthana-2 w@firs™-3 (SSP II 2),
the second in the sequence of nine
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cakras recognised as one of the spots
important for the purpose of dhyana.

svadhyaya-1 @reag-¢ (YS1I 1, 32), one
of the five niyamas (observances) in-
cluded by Patanjali. 1t is a part of
Patafijali's kriyayoga. According to
VB, it includes (1) study of the sacred
texts and (2) recitation of mantras?.

svadhyaya-2 weama-2 (BY VII 59),
recita-tion of Vedic mantras. These
are expected to be accompanied by their
rsi %S, chandas 3=:, devata 3=,
brahmana and viniyoga in addition to
their meaning related to their know-
ledge and action.

svabhasa @ (YS IV 19), known by
itself. Citta® not being the drasta
(introspector) does not perceive itself.
It is only a cogniser of objects, itself
introspected by its purusa'. As a
cogniser it only perceives the objects,
not itself.

svartha-1 @mef-¢ (SK 56), for its own
sake. The creation, material as well as
immaterial, appears to exist for its own
sake. But in fact it exists for the sake
of purusas’, to afford this or that
purusa’, the opportunity of attaining
vimoksa (emancipation). Thus [$vara-
krsna's Sankhya is a teleological
philosophy.

svartha-2 wmef-3 (YS III 35), one's
correct position or status, one as one
is. Ordinarily the citta takes itself to
be the permanent supreme self without
thinking of another reality with which
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it is conjoined and which is the really
permanent and thus the superior self.
We can say citta' usurps the status of
purusa’.
This is its parartha position. It enjoys
everything in this position. But by
means of samyama on svartha’ for
realising what its exact position is, it
gets the knowledge that it necessarily
belongs to purusa’. Then it sees that
there is a purusa' behind it, without
whom it is nothing and develops an
attitude of indifference. This is the
apavarga, which can become an
abiding sentiment in him.

sveda-1 @g-¢ (HP II 12), sweat. In the
primary stage of the kumbhaka, a
particular kind of heat is generated in
the body which causes sweating. This
sweat is indicative of the achievement
of the primary stage of kumbhaka.

sveda-2 @g-3 (TBU141), sweat here has
been considered as one of the obstruc-
ting factors for the practise of samadhi.
One is advised to avoid such obstruc-
tions cautiously.

ha-g

hamsa-1 gq-¢ (HU 4, 7, 8, 10; YSU VI
20), paramahamsa = paramatma.

hamsa-2 &g5-2 (GS III 34, V 80; HU 10;
YSU I 171; G 40), respiration which
comprises of two processes: (1) passing
of air in and out and (2) expansion and
contraction of the chest.
The yogis associate a third process also
with respiration, viz. the activity of the
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prana vayu in the upper parts of the
region spreading from the nose to the
bottom of the spinal cord (mula-
dhara). The apana vayu works in the
lower parts of this region. Vayus in this
sense are life which is supposed to be a
representation of brahman in the living
being.

Hence Gheranda finds hamsa in the
two nostrils, in the chest as well as in
the muladhara.

The respiratory rate they have correctly
measured to be fifteen in a minute and
they have found that ordinarily the
expired air can be felt at a distance of
nine inches below the nostrils.
According to YSU, if yoga is learnt
from a competent guru?® respiration
stops and self-realization (so'ham,
meaning "I am that") takes its place by
virtue of a process which goes on in
the susumna nadi, i.c., hamsa is
converted into so'ham. If the words
ham-sah are repeated quickly it
becomes sa-ham (= so'ham) ham-sa-
ham-sa-ham-sa-ham and so on. GS
therefore calls respiration ajapa
mantra.

hamsa-3 #8-3 (G 62), a bird, particularly

a swan. The centre for meditation in the
throat is named visuddha because it
resembles a clean pure bird.

hamsa-4 gg-¥ (BY II 115, 123, IX 102;

BVU 60-62), one of the ten names of
omkara enumerated by BY. It is so
called because it always helps medita-
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tion on aditya and udgitha and also
because with the incessant movement
it destroys ignorance. BVU considers
it to be the epithet of highest reality to
be achieved.

hamsayoga g@arm (NBU 5). According

to Upanisadbrahmayogf, this yoga con-
sists in the realization on the part of a
yogi that he is the one Supreme Reality
(= brahman) in all its wide expanse,
viz. the omkara, the three gunas, the
tattvas®, dharma, adharma and the
seven higher regions of creation.

hakara g&r (G 73), "ham " is said to be

the bijamantra’® of sadasiva. In
Varpabija Prakasa of Saryu Prasad
Sharma, hakara is mentioned as the
vyomabija-one of the seven bijas
mentioned in connection with

sadasiva.

hatha g8 = hathayoga zgaim (YTU I

19,24 YSU1129,133; HPI1,2,3,4,
9,11, 56), one of the four kinds of yoga*
mentioned in the Upanisads, the other
being mantra, laya and rajayogas, of
which, according to YSU, hathayoga
consists of Pataiijali's eight yogangas
and twelve more practices. These four
yogas are often said to make up one
yoga. According to HP, hathayoga
forms a ladder for ascending the heights
of rajayoga. In this text these two
yogas are described together in such a
manner that they can well be taken to
be two aspects of one and the same
discipline-yoga. HP uses hatha,
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hathayoga, hathavidya, hathabhyasa
and hathayogavidya as synonyms.
According to Svatmarama, there are
four components of hathayoga, viz.
asana, pranayama’, mudra and
nadanusandhana, according to GS (I
9), ghata, which is Gheranda's word
for hathayogavidya, has seven compo-
nents, viz., satkarma, asana, mudra,
pratyahara, pranayama’, dhyana
and samadhi. Thus yama and niyama,
which also form parts of yoga as taught
by Patanjali, do not figure as regular
components of yoga* taught by HP, GS
or G. Though these authors seem to
have taken for granted that everybody
who sets his foot on the path of yoga*
has first mastered these two disciplines
(cf. Brahmananda's commentary on
HP).

In I 29 hatha is described by YSU as
the union of the sun and the moon. In
hathayogic language sun and moon, for
which the letters ha gand tha 3 are often
used, refer to many different things,
e.g., right and left nostrils, pingala (to
the right) and ida (to the left) nadis?,
and the navel and throat regions.
hathakriyamauli gsfsamifer (HP 11 35),
best among the cleansing processes of
hathayoga. HP considers nauli to be
the best among the six purificatory
processes of hathayoga.
hathasiddhilaksana zefafgeeror (HP 11
78), characteristics of success in hatha-

yoga. Svatmarama enumerates a num-
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ber of characteristic features that ensue
as a result of success in hathayoga,
viz., slim body, radiance on the face,
clarity of voice, lustre of eyes, freedom
from diseases, control over the ejacula-
tion of semen, stimulation of gastric fire
and purification of nadis. These are the
signs of success in hathayoga.

hari g% (GS V 50), visnu. For sagarbha

sahita pranayama’ the yogi is
advised to contemplate hari at the time
of kumbhaka (pause in breathing).
Hari is here said to be sattvamaya (full
of sattva) and of a dark colour. His
bijamantra is om>. At the time of
puiraka the yogi is advised to contem-
plate the rajovidhi Tsifaty and at the time
of recaka the tamogunamaya (full of
tamas) Siva. The sattvamaya visnu is
said to be the substratum of both vidhi
(brahma) and Siva.

halaksa geter (GS VI 11), the name of the

triangle seen (imagined) in the twelve-
petalled lotus, which in its turn is imagi-
ned in the ovary of the thousand
petalled lotus. In this triangle "om" is
imagined and also the guru?® as seated
on a beautiful throne bearing a pair of
sandals of the shape of two swans. This
image is here prescribed for purposes
of sthuladhyana.

hastijihva-1 eRafszar-¢ (VU V27, TSM

71), one of the principal nadis?. It is
situated between ida and visvodara,
behind the susumna, and goes to the
right eye.
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hastijihva-2 gfafsear-3 (VS 11 32, 39),
one of the fourteen important nadis
situated in front of the ida nadi and it
extends downwards upto the left toe.

hastinisadana zRafrez= (VB, VM, VBh
IT 46), one of the asanas enumerated
by Vyasa wherein the sitting style of
elephant is to be imitated as the
technique of this asana.

hastibala =Raaer (VB, VM 111 24), stren-

hiranyagarbha

uninterrupted discriminate discern-
ment. However, this continuous discri-
minate discernment is achieved through
astangayoga, thus in other way
yoganga also can be considered as
hanopaya. Since this uninterrupted
discriminate discernment only can lead
to the complete dissociation between
seer and seen principle, i.e., hana, this
can be considered hanopaya.

gth of an elephant. As a result of the himsa f&ar (YSH II 18-52), injuring. All

practice of samyama on hastibala one
attains the strength similar to that of an
elephant.

hana z= (YS, VB II 25), removal of the
cause of the pain. One of the four aspe-
cts of discussion related to the science
of yoga. These four parts are heya-to
be avoided; heyahetu-cause of that
which is to be avoided; hana-removal
of that cause; and hanopaya-the means

creatures, according to this text, should
be treated like one's own self in relation
to sukha and duhkha, irrespective of
their being liked or not liked. Injuring
them in any way is himsa, which is
strictly prohibited. Himsa of plants and
trees is permitted only for maintaining
one's body or that of one's family.
Patafijali's ahimsa signifies complete

absence of enmity towards anyone.

for removal. Hana here refers to the hikka fesesr (HP II 17, V 13), bronchial

removal of the cause of that which is to
be avoided. Once the person recognises
the cause of the pain to come, he can

hiccup. When vayu accumulates in the
region of phlegm diseases like hikka
easily develop.

strive for its removal. Since the cause hita fgar (BY IX 194), a term representing

of such pain has been described as
association between the seer and the
seen according to yoga, the hana

all the seventytwo thousand nadis.
According to BY, all these nﬁ(ﬁs
originate from the heart region.

consists in removal of this association. hiranyagarbha f&ruamst (BY XII 5), the

This hana can be considered to be the
highest goal of effort in order to
establish the purusa or seer principle
in its own form.

hanopaya g™ (YS, VB, VM 11 26),
means for removal which consists in

first exponent of yoga. The same verse
has been quoted by Vacaspati and
Vijnianabhiksu in their commentaries
on YSI 1. This suggests that these com-
mentators do not consider Patanijali to
be the first expounder of yoga and this
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is also apparent from the siitra - "atha
yoganu$asanam" (YS 1 1) (cf. anus-
asana).

hum g (GS III 34), one of the two
mantras’ which the yogis are advised
to recite, the other being hamsa, at the
time of contemplating the satcakras
while performing yonimudra.
hrtpadma-1 geuga-2 (DBU 26), the
anahata cakra in the chest. This is said
to be astapatra 3tuz (eightpetalled).
Upanisadbrahmayogi, however,
describes anahatacakra as dvadasa-
dala (having twelve petals). This lotus
is said to face downwards. As a bud it
is as a pretty as full-blown 100-petalled
flower. By meditating on the sun, the
moon and the fire, localised in that one
above the other, the yogi can cause the
bud to open up and face upwards; and
by reciting the bijamantra of this
cakra, viz., "am 3" he can soon realise
the brahman. This is the idea.
hrtpadma-2 gagr- = hrdaya gga (HP
11 51, 61, III 69), the chest. In ujjayi
pranayama the touch of inhaled air
should be felt all the way from the
throat to the chest.

In bhastrika pranayama exhalation
is felt in the chest, the throat and up in
the head.

In jalandharabandha the chin firmly
placed on the chest.

hrd-1gg-% -hrdaya g (GS 11 7-8, 40;
I 10, VI 2, VII 14; G 9, 60, 82, 86;
ANU 26, 34; ATU 5), the chest, includ-
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ing the lungs. It is not what we call the
heart. It is the whole of the chest. Acco-
rding to ATU, the object of meditation
in taraka yoga may be located here or
in the head. Inside the chest is the seat
of $ambhu (Siva) of which the bright-
ness resembles that of the midday sun.
This is the anahata cakra. It is one of
the nine dhyanasthanas. ANU calls it
one of the seven dvaras (gates) and
considers it to be the seat of prana.
hrd-2 gg-? (GS I 37-38), the gullet ( =
oesophagus). Possibly it includes the
larynx and the pharynx also, Hrddh-
auti is a method of cleaning these parts.
hrddhauti ggaife (GS I 13, 35), one of
the four kinds of dhautis. It consists in
cleaning the gullet in three ways, viz.,
by means of a danda gus (small stick),
by vamana (vomitting) and by means
of vasa (a piece of cloth).
hrddvara gggr (ANU 26), the door of
the heart. The first door in the sequence
of seven doors mentioned, in the
context of the attainment of atman.
hrdaya g3z (YS, VB, VM 1II 34), heart.
Vyasa recognises it as the citadel of
brahma wherein in the lotus-like
cavity is the locus of intelligence (con-
sciousness). As a result of the practice
of constraint (samyama) on this place
called hrdaya, there arises the
consciousness of mind-stuff.
hrdayapundarika ggaqusdis (VB, VM
I 36), lotus of the heart, attention on
which gives the consciousness of the
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intellect resulting into stability of the
mind. Vacaspati describes this lotus
having eight petals with the head
downwards between the abdomen and
thorax.

hrdayamadhya ggawes (VS 111 70), mid-

dle of the heart. The eleventh vital point
in the body. It is situated fourteen
fingers above the navel.

hrdayadhara ggarem (SSP 11 4), name

of a cakra, fourth in the series of nine
cakras described by SSP. This eight-
petalled lotus is described to be located
in the heart with the head downwards.
As a result of the meditation on it, all
the sense organs come under control of
the practitioner. This description is
almost similar to that of VB, VM 1 36
and YS III 34.

hemanta ?a=1 (GS V 8, 11, 14), the

autumn seasons. Beginning of stren-
uous pranayama is prohibited in this
seasons. It may tell on one's health.
Each season according to this text, lasts
for two months. Middle of October to
middle of December are supposed to
be the autumn.

heya &= (YS, VB II 16), pain to be avoi-

ded. According to the yoga philosophy,
only such sort of pain which is bound
to come in the future, depending on the
past and present karmas, are to be
avoided (heya).

heyahetu #22q (YS, VB, VMII 17), cause
of that which is to be avoided. This
refers to the investigation into the cause
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to be avoided. Viacaspati calls it nidana.
Nidana (diagnosis) implies an insight
into the treatment of the disease. The
cause of pain in the world is due to the
association between the Seer and the
Seen.

hrasva g& (VU V 68), one of the three

modes of pronouncing "om" during the
practice of mantrayoga, the other two
being dirgha (long) and pluta. It is the
shortest length of exhalation required
for a single recitation. Of course, short
and long are relative terms.

According to this text, the recitation of
om destroys the after-effects of sinful
karmas which would otherwise remain
in the form of dispositions (sams-
karas) for a long time after the per-
formance of the evil deeds.

hri-1&-¢ (SAUI(2) 1, 8; DUII 10), one

of the ten niyamas (observances) -the
feeling of embarrassment on doing any-
thing which is against the injunctions
of the Vedas or the rules of society.

hri-1 -3 (VS I 62), modesty. One of

the ten niyamas. An attitude of avoid-
ing the deeds condemned by the Vedas

and social laws.

hlada &g (YS II 14), pleasure. Accor-

ding to the theory of karmaphala, all
punyas (virtuous actions) are rewarded
by an experience of pleasure at some-
time or the other in future. Hlada is not
the blissful experience called ananda,
which forms an aspect of the samadhi-
prajia of nirbijasamadhi.



