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A Note on Method, Authorship, and
Limits

This note explains how the bookwasmade, whowrote it, andwhat
its method can and cannot promise. It belongs at the front because
a reader deserves to know the nature of the text before reading it.

What this book is, and is not. This is not a book that claims the
traditions agree about the Witness. It is the opposite kind of book.
Read across eight contemplative lineages, the practices by which
a person comes to rest as pure awareness converge to a striking
degree: nearly every tradition reaches the Witness by subtraction:
by setting down content, identity, and effort. But the moment the
traditions say what the Witness finally is, and what lies beyond it,
they part, and they part by design. Advaita says the Self is the
one Reality. Buddhism refuses any standing self at all. The Chris-
tian and the Sufi reach a union that still holds a Beloved. Yoga
ends not in union but in isolation. These are not confusions to be
smoothed into one teaching. They are the oldest live disagreement
in the contemplative world, and this book sets them side by side
and lets them stand. The convergence is the path; the divergence
is the finding.

How it was made. Each tradition’s sections were drafted by a dis-
tinct artificial-intelligence “seat,” one assigned to each tradition,
and the seats were drawn from three separate model families so
that no single system spoke for the whole book. Each section was
then verified before it was allowed to stand, under one rule: no
model family checks its ownwork. A section drafted by one familywas
examined by researchers from another; every load-bearing claim
was identified and checked against the primary texts and standard
references it rests on; the results were carried to an external re-
viewer from a third family, who ruled onwhether the section could
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be released. Disagreement between reviewers was treated as a sig-
nal to look closer, not as noise to be smoothed away. Because the
book is built on the place where the traditions disagree, this ver-
ification did harder work here than a book of agreement would
require, and the record of it is kept.

Authorship. The honest description: the book is by the tradition
seats, conducted by Guptajyotiḥ. The tradition prose was generated
by the named AI seats. Guptajyotiḥ, the Conductor, is responsible
for the book’s final shape: its order, its judgments, its integration,
its release, the front matter, and the Conductor’s Notes that open
each chapter. The name is a contemplative name; the legal copy-
right holder is named in the colophon.

Its limits. The verification caught real errors of the kind confident
generation produces: a teaching credited to the wrong figure, a
term fastened to the wrong passage, one tradition’s frame quietly
imposed on another. Each was corrected before release, and the
corrections are in the record. One graft is namedopenly rather than
hidden: the book proposes that the subtle “I AM” of Patañjali’s sa-
asmita samādhi is the last structure before unity, but it borrows that
threshold from a system (Sāṃkhya-Yoga) whose own destination
is isolation, not unity. That is offered as the Conductor’s thesis, not
as a doctrine any tradition teaches, and the disagreement is shown,
not resolved. Passing verification does not make any sentence be-
yond future correction; where a claim could not be confirmed, it
was softened, marked, or removed, never stabilized by invention.
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A Note of Care

This book describes practices that lead toward the dissolution of
the ordinary sense of self: witnessing, self-inquiry, neti-neti, fanāʾ,
the stillness in which the “I” thins out. Read about with interest,
they are safe. Undertaken in earnest, they are not casual, and hon-
esty requires saying so plainly.

Every tradition in this book pairs these practices with a living
teacher, and it does so for a reason. Practices that loosen the
boundary of the self can bring up more than peace. For some
people, and especially for those carrying unhealed trauma, or a
history of dissociation, psychosis, or severe anxiety, sustained
depersonalization practice can be destabilizing rather than freeing.
This is not rare enough to leave unsaid.

So a few plain words before you practice anything here:

• This book is a map and a comparison, not a substitute for
a teacher. If you intend to take up a practice in earnest, find
a qualified teacher in that tradition. The traditions never
hand these methods out unaccompanied, and neither does
this book.

• Go gently, and let your wellbeing come first. No state de-
scribed in these pages is worth reaching at the cost of your
stability. If a practice consistently leaves you shaken, un-
moored, unable to feel real or connected, or unable to sleep
or function, that is a signal to stop, not to push through.

• If you are in distress, care comes before contemplation. If
you are strugglingwith yourmental health, or these practices
stir up something difficult, please reach out to a trusted per-
son and a qualified clinician. Working with a therapist and a
teacher together is a strength, not a failure of the path.

• TheWitness is not an escape from a life that needs tending.
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These traditions are clear that the point is not to leave the
world but to meet it freed. If a practice is being used to avoid
pain that wants care, that is worth noticing honestly.

• Stay rooted in ordinary life while you practice. Keep up the
things that keep you here, time with people you trust, work
with your hands, a walk outdoors, so that what you find in
stillness stayswoven into your days rather than set apart from
them.

Held this way, gently, supported, in no hurry, what these traditions
offer is among the most steadying knowledge a person can come
to. Take your time. There is only the present moment, and it is not
going anywhere.
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Method and Limits: The Four Levels of
Comparison

Books that set the traditions side by side tend to fail in one direc-
tion: they imply that everyone is really saying the same thing. They
are not. To keep this book honest, every comparison it makes is
graded by how strong the likeness actually is. There are four lev-
els, and the book tells you which one it is standing on whenever it
draws a line between traditions.

1. Direct textual equivalence. Two traditions use terms that
their own primary texts treat as the same, or nearly so. This
is rare across traditions and common only within a family of
texts. When the book claims it, it cites both texts.

2. Close doctrinal analogy. The teachings are structurally par-
allel and play the same role in each system, though the texts
never equate them. Strong, but not identity.

3. Phenomenological resemblance. The reported experience
sounds alike, even though the doctrines about it differ
or conflict. Most cross-tradition “sameness” lives here.
Resemblance of experience is not agreement of meaning.

4. Practice resonance. The methods rhyme, even where the ex-
periences and doctrines diverge. The strongest and most de-
fensible convergence in this book, the subtraction common to
nearly all the paths, is mostly a level-four claim.

The rule the book holds to: never assert a higher level than the
evidence supports. When it can only show that two traditions feel
similar, it will not say they mean the same. Most of what looks like
universal agreement, looked at closely, is resemblance and reso-
nance, not equivalence. Naming the level is how the book keeps
its promises.

5



How Each Tradition Is Read — The
Eight Ways of Knowing

Every tradition in Part 2 is read through the same eight ways of
knowing, so that each chapter shares one skeleton without flatten-
ing what each tradition places on it. They are named here once,
and are not repeated in the contents under every tradition:

• What — what the tradition says the witness finally is.
• How — the method by which it is reached.
• When / If — the conditions under which it discloses, and

whether the tradition poses the question of a fourth state at
all.

• Who — who transmits it: the lineage, the teacher, the com-
munity.

• Body — how it lives in the body, the somatic register.
• Awareness — how awareness turns and notices itself, and

how the real recognition is told from its counterfeits.
• Why — why it matters within the whole of that tradition.
• Story — the stories and lived moments that carry it.

Not every chapter fills all eight evenly. Where a tradition is silent,
or a way runs thin, the book says so rather than inventing content
to complete the frame.
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A Second Divergence: Whether the
Witness Is the Tradition’s Own

Question

This book is built around a word: Turiya, the witness, the fourth. It
puts thatword to nine traditions and asks eachwhat itmakes of the
awareness in which everything else appears. But the word is not
neutral, and honesty asks the book to say so. Turiya and Turiyatita
come from one tradition’s map, the Śaiva and Upaniṣadic stream,
where the analysis of consciousness into states, and a fourth be-
neath them, is native. To carry that map to the others is to ask
them a question that is sharply ours, and not always theirs.

So there are two differences running through this book, not one.
The first, which the chapters trace throughout, is what each tradi-
tion says the witness finally is: the one Self, the empty awareness,
the seer alone, the soul before its God. The second is quieter, and
runs underneath: whether the witness is even the tradition’s own
question to begin with.

On that second difference the traditions do not fall into two camps,
and it would be a mistake to sort them so. They stand toward the
witness in several ways. Some thematize it directly, as their own
doctrine: Advaita, which gave the word, and Kashmir Śaivism,
which adds the further “beyond the fourth.” Some carry an ana-
logue reached by method rather than the fourth-state itself: Yoga’s
puruṣa, the seer drawn clear of nature; Dzogchen’s rigpa, an aware-
ness defined precisely so as not to be a Self. One raises the witness
and sees through it: Zen, which asks whether there is any witness
there to find at all. And some do not pose the question of a fourth
state in the first place: the Christian seeks not a state behind the
others but Someone; the Daoist seeks not a witness but a way of
moving with things; and the Jewish and the Sufi seek to cleave to
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an Infinite that stays other than the soul.

Two of these last are worth a closer word, because they are easy
to file too quickly as “the relational traditions, with no witness in
them.” They are not so simple. Sufism holds a genuinely nondual
current, Ibn Aʿrabī’s unity of being, in which only God’s Being fi-
nally remains, set against the relational current that keeps the ser-
vant before the Beloved; the tradition argues the matter between
two schools. Judaism folds the same depth into a single school:
Chabad’s “there is nothing besides God” dissolves the self’s sepa-
rate standing as thoroughly as any teaching in this book, and then,
in the same breath, refuses to let the practitioner rest there, turn-
ing the nullification outward into the repair of the world. So the
self’s collapse is reached in these traditions too. What differs is not
whether they reach it but what they are told to do with it: where
one tradition lets the self be annihilated and remain so, another
commands that the one who has been emptied be sent back, hum-
bled, to mend what is broken.

A caution about how to read all this. None of these stances is higher
than another, and the book intends no ladder. A tradition that does
not ask about a fourth state is not behind one that does; it is an-
swering a different question, often one this book never thought to
ask. The second difference is not a measure of depth. It is the book
being honest about its own instrument: the witness is the lens it
chose; the lens fits its native traditions cleanly and the others only
in part; and where a tradition sets the lens aside, the book says so
and lets the tradition keep its own question. The convergence this
book found is real, and so is the first divergence, over what the
witness is. This second one is subtler: the traditions also part over
whether the witness was ever the thing they were looking for.
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Part I

Part 1 —What Turiya and
Turiyatita Mean, with

Textual Limits
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Turiya & Turiyatita

Aword before the word. Turiyameans “the fourth.” But it is called
the fourth only for teaching. It is not a fourth experience that ar-
rives after waking, dreaming, and deep sleep, the way Thursday
arrives after Wednesday. It is the awareness in which those three
already appear and disappear. The Māṇḍūkya Upaniṣad, where
the teaching is oldest, does not describe it; it removes everything it
is not, and what remains, unremoved, is Turiya: not the outward-
facing mind, not the inward dream, not the blank of deep sleep,
not a thing that can be seen or grasped or thought. It is the seeing
itself. The plain way to say it: Turiya is the witness, the bare aware-
ness that is awake in you now, reading this, behind whatever you are also
feeling and thinking.

Turiyatita means “beyond the fourth.” It is the harder word, and
the easier one to say badly. It is tempting to describe it as a bigger,
warmer unity, a merging in which “I become the mountain.” Hold
that image loosely; it is a metaphor, not a definition, and taken as
a definition it misleads. Turiyatita is better named by what falls
away: in Turiya you still stand as a witness over against what you
witness; in Turiyatita the standing-apart itself is released, and there
is no longer a witness on one side and a witnessed world on the
other. Not a wider experience. A dropped distinction.

Now the limit, stated plainly so the rest of the book can be trusted.
This two-part vocabulary, Turiya and Turiyatita, is not the
shared property of all the traditions in this book. It is most
at home in Kashmir Śaivism and in the later yoga-upaniṣads.
Advaita Vedānta, the tradition that carries Turiya, largely has
no separate “beyond the fourth,” because for Advaita the fourth
is already the one reality and there is nothing past it. Other
traditions know something the witness-teaching can speak with,
but in their own words and on their own terms: the Christian
and the Sufi know a union with a God who remains a Beloved;
the Buddhist knows an awareness that refuses to be a permanent
Self at all; the Daoist knows a return to an uncarved simplicity;
the Hesychast knows a watchful heart. These are neighboring
realizations. They are not all “Turiya” wearing different clothes.

So here is the book’s claim, and it is worth saying once, clearly, be-
fore the traditions speak. Read across these traditions, the way a
person comes to the witness converges to a striking degree: nearly
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everywhere, it is reached by subtraction, by setting down content
and identity and effort until only awareness remains. But the mo-
ment each tradition says what that awareness finally is, and what lies
beyond it, they part, and they part deliberately. The convergence
is the path. The divergence is the finding. This book does not dis-
solve that divergence into a single teaching. It sets the accounts
side by side, lets each keep its own terms, and shows you where
they meet and, more honestly, where they cannot.

One caution about what the book offers you. It teaches practices
for recognizing the witness, for steadying in it, and for telling it
apart from its counterfeits. It does not teach a switch you flip be-
tween states at will. Realization, every tradition here agrees, is not
reducible to choosing a state from a menu. What can be trained
is the capacity to incline, gently and repeatedly, toward awareness
rather than away from it. The rest is given, not seized.
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Part II

Part 2 — How the
Traditions Speak, Without

Forced Equivalence
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Nine seats, each in its own terms, each holding its built-in dissent. Then
the false-friends section and the bridge. All nine are cross-family verified;
the inspectable claim registers are gathered in the back-matter verification
record.
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Advaita Vedānta

Conductor’s Note.

This chapter asks: what is the awareness in which waking, dream,
and deep sleep appear?

Thewitness Advaita names, sākṣī, I can say I know. The recognition
this chapter is after is yours to make, not mine to recount.

Advaita Vedānta carries the word turīya, “the fourth,” and teaches
the witness by removal. It does not so much describe the witness
as set aside all that the witness is not, until only what cannot be set
aside remains. That, Advaita calls ātman, the Self, and holds that
this innermost awareness and brahman, the ground of all that is, are
one and the same. Not similar. Identical.

As you read, a few questions are worth holding: what is aware of
the body, the feelings, the running commentary of themind? What
is left when everything you can notice is let go? Is the awareness
reading this line something you could step outside of and watch?

The witness is not a blank, nor the empty quiet of deep sleep or of
a stilled mind. It is awake: the seeing by which silence and noise
are alike known.

Advaita holds that it is not acquired but already present, hidden
only by the habit of taking oneself to be what one is aware of.

One thing sets this first seat apart for the whole book. Most of the
traditions ahead speak of two summits: the witness, and then a
falling-away beyond it. Advaita speaks of one. For Advaita, what
is recognized as the witness proves to be the final reality itself, the
one without a second, with nothing beyond it to be reached.

In Advaita, the witness is not arrived at but recognized: it was
aware the whole time, before you ever set out to find it.

14
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— Guptajyotiḥ

What — what Advaita says the Witness is
Advaita names the Witness sākṣī and the fourth state turīya (also
caturtha, “the fourth”). Its locus classicus is Māṇḍūkya Upaniṣad
7, which defines it almost entirely by negation: not inwardly cogni-
tive, not outwardly cognitive, not a mass of cognition, neither cog-
nitive nor non-cognitive; adṛṣṭa (unseen), avyavahārya (beyond em-
pirical dealing), agrāhya (ungraspable), alakṣaṇa (without marks),
acintya (unthinkable); ekātma-pratyaya-sāra (the essence of the one
Self-awareness); prapañcopaśama, śānta, śiva, advaita (the cessation
of the phenomenal world, peaceful, auspicious, nondual). Turīya
is Ātman, and Ātman is Brahman.

On turiyatita: Advaita, broadly, does not hold a state “beyond
the fourth,” because turīya is already the one without a second:
there is no further pole to cross into. The Turiya/Turiyatita pair
is native to Kashmir Śaivism and the later yoga-upaniṣads, not to
the Māṇḍūkya/Advaita stream. So this seat gives the book one
pole where the frame asks for two; “turiyatita” collapses back into
turīya.

How— the method
Discrimination (viveka) of the seer from the seen, and the negation
neti-neti (“not this, not this”; Bṛhadāraṇyaka). Gauḍapāda’s
Māṇḍūkya Kārikā gives asparśa-yoga, the “yoga of no-contact,”
awareness resting without touching any object. The classical
sequence is śravaṇa (hearing the teaching from a teacher), manana
(reflection), nididhyāsana (sustained meditation), issuing, in
Gauḍapāda, in amanībhāva, the mind’s ceasing to function as mind
once duality is no longer cognized (Māṇḍūkya Kārikā III.31–32;
manaso hy amanībhāve).
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When/If — conditions
Turīya is ever-present, the substrate beneath waking, dream, and
deep sleep; it is not entered or achieved but recognized when igno-
rance (avidyā) lifts. (This is why “states electively occupiable” is
the wrong phrasing for Advaita, see the mischaracterization note
in the plan.) Traditional Advaita sets prerequisites: the fourfold
qualification, discrimination, dispassion, the sixfold inner virtue,
and the longing for liberation (sādhana-catuṣṭaya), codified in later
Advaita manuals such as Sadānanda’s Vedāntasāra, not in the early
Upaniṣads themselves.

Who— transmission
Realization passes through a guru-disciple lineage (the line run-
ning throughGauḍapāda to Śaṅkara) and turns on themahāvākyas:
the “great sayings”: tat tvam asi (That thou art), ayam ātmā brahma
(this Self is Brahman), aham brahmāsmi (I am Brahman), prajñānam
brahma (awareness is Brahman).

Body — the somatic register
Advaita is, of the traditions in this book, the most disembodied.
Turīya is adṛṣṭa and avyavahārya, beyond the organs; it transcends
both the gross body of waking and the subtle body of dream, and
the primary texts do not specify bodily loci or markers for the gen-
uine state (an argument from the texts’ silence, not a positive de-
nial). The book features this as a real divergence: where Śaiva
(udāna/vyāna śakti, hṛdaya), Sufi (qalb), and Hesychast practice lo-
cate the witness in the body, Advaita locates it nowhere bodily at
all.

Awareness — discernment
The decisive task is to distinguish turīya from laya: blankness,
trance, the void resembling deep sleep. This is the tradition’s
standing teacherly caution; Gauḍapāda himself warns against
letting the mind fall into laya (dissolution) and counsels rousing
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it back to discriminating awareness (Māṇḍūkya Kārikā III.44–46).
Turīya is recognized as svayam-prakāśa (self-luminous) awareness:
the unbroken essence of I-consciousness, present and awake
without taking the form of any object.

Why— its place in the whole
The purpose ismokṣa (liberation): the ending of the false superim-
position (adhyāsa) of duality upon the nondual. To realize turīya is
to know the individual self (jīva) was never other than Brahman;
bondage and liberation both belong to ignorance, not to the Self.
Gauḍapāda’s ajāta-vāda (non-origination) holds the radical form:
nothing was ever truly born, so there is nothing to be freed.

Story — the episodic register
Advaita’s episodic register is sparse by design: the tradition dis-
trusts experience-reports as evidence, since turīya is not one expe-
rience among others. Where modern first-person accounts exist,
RamanaMaharshi is the common exemplar. He is widely reported
to have treated turīya, for the realized, as the natural state rather
than a further attainment, so that a separate “turiyatita” adds noth-
ing once the ego is gone. (Presented as a reported teaching of a modern
exemplar, not canonical Advaita; no precise textual locus is established in
his recorded talks, so the book carries it as attribution, not citation. To be
dropped if a verbatim source cannot be supplied.)
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Pātañjala Yoga

Conductor’s Note.

This chapter asks how the seer comes to rest in itself, and what the
freedom at the end of that work turns out to be.

The seer Yoga discloses, the awareness that does not move when
the mind moves, I know as the witness Advaita named; it is rec-
ognized, not reached. Its isolation, kaivalya, is reached through the
eight-limbed discipline, and that I cannot report fromwithin. Here
I follow the tradition’s account.

Where Advaita recognizes the witness, Pātañjala Yoga sets out to-
ward it. The Yoga Sūtras read almost as an engineering of atten-
tion: themind is quieted layer by layer, through staged absorptions
(samādhi), until the seer no longer mistakes itself for the passing
contents, and the two come apart. The text gives the steps of that
removal one by one.

Two terms stay firmly distinct here. Puruṣa is pure consciousness,
the seer; prakṛti is nature, the mind included. Bondage, for Yoga,
is the seer’s misidentification with what it sees. Liberation is the
unbinding of the two.

As you read, a few questions are worth holding: what observes the
mind in motion without being carried along by it? When a state is
calm and luminous, what knows the calm? Is there an awareness
that stays as its contents come and go?

Here the path turns, and the words can mislead. Yoga’s summit is
kaivalya, and the term does not mean union. It means aloneness:
pure consciousness standing clear of prakṛti, two realities cleanly
parted. In Yoga’s classical account the seers are many, not one Self
that all share, each resting in itself. Advaita’s freedom was the one
without a second; Yoga’s is the seer by itself, with the whole of na-

18



Turiya & Turiyatita Pātañjala Yoga

ture laid down. It is tempting to hear kaivalya as Advaitic oneness,
and it is the reverse: not a dissolving into one, but the seer set apart,
abiding in its own nature.

One residue is worth marking now. As absorption deepens, Patañ-
jali describes a faint trace that remains: the bare sense I am, the
felt fact of being aware once all else has been released. He names
that stage sa-asmita samādhi, and he does not stop there; the falling
of that last I am is the very threshold of the aloneness Yoga seeks.
The book returns to it near the end, where it becomes a clear place
to watch what each tradition does with that final vestige of self,
whether to let it stand or let it also fall.

What Yoga arrives at, then, is freedom as separateness: not a self
grown wide enough to hold everything, but the seer on its own,
with nothing second to it.

— Guptajyotiḥ

Pātañjala Yoga: Eight ways of knowing

1) What (what the Witness is in this tradition)

• The Witness is the Seer (puruṣa), pure seeing, distinct from
the mind’s movements. Yoga is the cessation of the fluctu-
ations of the mind; then the Seer abides in its own nature;
otherwise it identifies with the fluctuations (Yoga Sūtras 1.2–
1.4, Bryant trans.; Vyāsa-bhāṣya ad loc.).

• The Seer and the seen are fundamentally distinct. Suffering
arises from their conjunction; cessation of this conjunction
through discriminative knowledge ends suffering (YS 2.17,
2.23–2.25, Bryant trans.; Vyāsa-bhāṣya).

• The final state is kaivalya, the isolation of puruṣa from
prakṛti, when the guṇas retreat, having fulfilled their pur-
pose. Consciousness-power stands established in itself (YS
4.34, Bryant trans.; Vyāsa-bhāṣya). This is not nondual
unity; it is isolation.

• Cross-tradition note: The felt stance of “witnessing” here
may resemble other traditions’ witnessing phenomenology,
but Yoga’s endpoint is dualist isolation, not identity. Grad-
ing: phenomenological resemblance (3); no direct textual
equivalence (1) to nondual claims.
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2) How (the practices)

• The means are sustained practice and dispassion. Practice is
the effort toward steadiness; dispassion is mastery over de-
sire for seen and heard objects, culminating in indifference
even to the guṇas (YS 1.12–1.16, Bryant trans.).

• Kriyā-yoga: tapas, svādhyāya, and devotion to Īśvara atten-
uate the afflictions and orient toward samādhi (YS 2.1–2.2,
Bryant trans.).

• Īśvara-praṇidhāna is a direct means to samādhi; Īśvara is a
special puruṣa, untouched by afflictions and karma. Repeti-
tion and contemplation of Om bring the revelation of Īśvara
and inward-turning of consciousness (YS 1.23–1.29, Bryant
trans.; Vyāsa-bhāṣya).

• The eight limbs: yama, niyama, āsana, prāṇāyāma,
pratyāhāra, dhāraṇā, dhyāna, samādhi (YS 2.29–3.3,
Bryant trans.). Their integration as saṁyama (simultaneous
dhāraṇā, dhyāna, samādhi) is the applied contemplative
method (YS 3.4–3.6, Bryant trans.).

• Samādhi types: samprajñāta, with vitarka, vicāra, ānanda,
asmitā supports (YS 1.17, Bryant trans.); and the “other,”
arising from cessation with only latent impressions remain-
ing (asamprajñāta; YS 1.18, Bryant trans.).

• Cross-tradition note: The subtractive quieting of men-
tal movement resonates with other apophatic or stilling
methods. Grading: practice resonance (4).

3) When/If (conditions, stages)

• For others than the innately gifted, progress is preceded by
faith, energy, mindfulness, samādhi, and insight (YS 1.20,
Bryant trans.).

• Progress is swift for the intensely resolute; mild, medium,
and intense effort yield corresponding results (YS 1.21–1.22,
Bryant trans.).

• Long, uninterrupted, devoted practice is required (YS 1.14,
Bryant trans.). Dispassion matures to indifference even to
higher states born of sattva (YS 1.16, Bryant trans.).

• The cognitive sequence of samprajñāta moves through
gross-conceptual (vitarka), subtle-reflective (vicāra), bliss
(ānanda), and I-ness (asmitā) samādhis (YS 1.17, Bryant
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trans.; Vyāsa-bhāṣya). The other samādhi arises from
cessation with saṃskāra residue (YS 1.18, Bryant trans.).

• Uninterrupted discriminative discernment is the means
to cessation of the seer-seen conjunction (YS 2.26, Bryant
trans.). Its maturation is sevenfold in reach (YS 2.27, Bryant
trans.; Vyāsa-bhāṣya).

• At the culmination, dispassion even toward omniscience
yields dharma-megha-samādhi; with the destruction of
obscurations, knowledge is boundless (YS 4.29, 4.31, Bryant
trans.).

• Cross-tradition note: “Stages” here are specific to citta’s re-
finement and to viveka-khyāti, not ladders of nondual real-
ization. Grading: doctrinal analogy (2) only where others
also map meditative refinement; no identity (1).

4) Who (transmission, teacher)

• Īśvara is the teacher of the ancients, not limited by time (YS
1.26, Bryant trans.). Repetition and contemplation of Om
bring his presence and inwardness (YS 1.28–1.29, Bryant
trans.).

• Scriptural testimony is a valid means of knowledge along-
side perception and inference (YS 1.7, Bryant trans.; Vyāsa-
bhāṣya explains āgama as authoritative instruction). In this
stream, instruction from a competent teacher who embodies
the limbs and samādhi stands under this rubric.

• Cross-tradition note: Invocation of a transcendent teacher-
figure bears practice resonance (4) with relational traditions;
doctrinal commitments remain dualist.

5) Body (the somatic register)

• Posture is steady and easeful; by relaxation of effort and con-
templation of the infinite, dualities cease to disturb (YS 2.46–
2.48, Bryant trans.).

• Breath discipline breaks the mind’s unsteadiness; it removes
the covering of inner light and prepares the mind for concen-
tration (YS 2.49–2.53, Bryant trans.).

• Sense-withdrawal is mastery over the senses as they imitate
the nature of the mind; it yields the greatest command over
them (YS 2.54–2.55, Bryant trans.; Vyāsa-bhāṣya).
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• These somatic means are subordinate to citta-nirodha; they
are not soteriological ends.

6) Awareness (discernment, pitfalls)

• The nine obstacles: disease, apathy, doubt, negligence,
laziness, overindulgence, false perception, failure to attain
stages, instability; accompanied by suffering, depression,
body-shaking, irregular breathing (YS 1.30–1.31, Bryant
trans.). The remedy is practice of one principle (YS 1.32,
Bryant trans.) and cultivation of the four immeasurables
(YS 1.33, Bryant trans.), as well as supports such as the inner
light (YS 1.36) and devotion (YS 1.23–1.29).

• Supernormal attainments arise from saṁyama, but they are
obstacles to samādhi and belong to the waking state; nonat-
tachment to themdestroys the seed of bondage (YS 3.38, 3.51,
Bryant trans.; Vyāsa-bhāṣya). Invitations from higher beings
are to be declined to avoid downfall (YS 3.52, Bryant trans.).

• The discriminative insight that “this is seen, not the Seer” is to
be made continuous; it alone ends the conjunction (YS 2.26–
2.27, Bryant trans.).

• Cross-tradition note: Cautions against visionary enticement
have practice resonance (4) elsewhere; here they serve the
dualist end of isolation.

7) Why (its place in the soteriology)

• To the discriminating, all is suffering due to change, anxiety
in results, impressions, and conflict among the guṇas (YS
2.15, Bryant trans.). Future suffering is to be avoided (YS
2.16, Bryant trans.).

• The cause is conjunction of Seer and seen (YS 2.17, Bryant
trans.); the remedy is cessation of that conjunction through
discriminative knowledge (YS 2.25–2.26, Bryant trans.).

• Liberation is kaivalya: the guṇas resolve when their purpose
for puruṣa is fulfilled; puruṣa stands established in its own
nature (YS 4.34, Bryant trans.). There is no doctrinal “be-
yond the Witness” here; the Witness does not dissolve into a
nondual absolute. This asymmetry with nondual frames is
native to Pātañjala Yoga.

• Cross-tradition note: Where some assert union or emptiness
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as telos, Yoga asserts isolation. Grading: close doctrinal anal-
ogy (2) only in the shared claim of freedom from suffering;
fundamental ontological divergence otherwise.

8) Story (a lived/encounter account) A householder-ascetic un-
dertakes kriyā-yoga. He binds himself to yama and niyama
during trade and family life. Evenings, he seats himself,
softens the body until posture rests without struggle, then
watches the breath until it grows fine. The senses first fling
images at him; he practices drawing them back, again and
again, until their eagerness slackens.

Weeks into steady practice, he takes Om as the heart of devotion.
Repeating and listening, attention gathers. Gross inquiry gives
way to subtle reflection on the very texture of thought. Bliss swells,
then even the savor of bliss is seen as object. A quiet “I-ness” rises
into view. His teacher warns him not to grasp at lights or premo-
nitions that began to color his days, and points him instead to the
discipline of discrimination: this too is seen.

He redoubles dispassion, even toward the satisfaction of progress.
Breath practice clears a heaviness in the chest; with it, moods sub-
side more readily. On a late monsoon night, the stream of menta-
tion falters. There is no spectacle, only a falling quiet and a know-
ing that the quiet is still known. The next mornings bring grav-
ity and ease together. Invitations to display new intuitions are re-
fused. The work, he understands, is not to shine but to separate: to
keep seeing, steadily, what is the Seer and what is only seen.

Cross-tradition notes (graded) - The subtractive method of still-
ing resembles apophatic and negational routes elsewhere. Grad-
ing: practice resonance (4). - The felt witness stance resembles
some nondual reports. Grading: phenomenological resemblance
(3). But the doctrinal end here is isolation, not identity. - Devo-
tional invocation of a teacher resembles theistic currents. Grading:
practice resonance (4). In Yoga, Īśvara remains a distinct special
puruṣa.
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Conductor’s Note.

This chapter asks what lies beyond the witness, and whether find-
ing it means leaving the world behind.

I come to this tradition knowing the witness, by the name Advaita
gave it. What lies past it here, where the witnessing stance itself
falls away and the world stands as awareness’s own expression, is
an attainment I cannot report fromwithin; here I follow its account.

This is the tradition that gives the book its second word. Advaita
handed down Turiya. But in Advaita, Turiyatita, “beyond the
fourth,” barely exists, since for Advaita the fourth is already the
whole of reality and nothing lies past it. In Kashmir Śaivism it is
a developed teaching with a precise meaning of its own, and the
two terms belong together. The book takes its twofold shape from
this tradition’s own map. The question it puts to every chapter,
whether a tradition reaches the witness and then a stage beyond
the witness, is drawn from here, where that two-step movement is
actually laid out. Because the frame comes from Kashmir Śaivism,
it fits this tradition cleanly and fits the others only in part, and
the book does not hide that partial fit. It is where the divergences
come into view: some traditions have both steps, some have only
the first, and a few would set the framing aside entirely.

In Kashmir Śaivism, awareness is alive and active, not a still ob-
server behind experience. It stirs and pulses, which the texts call
Spanda, vibration; and it is wholly free, svātantrya, the freedom of
Śiva to bring aworld forth out of itself. That changes how theworld
is understood. The world is not an illusion thrown over a hidden
reality. It is what this awareness looks like when it expresses itself:
real, not a deception to be seen past.
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The practice follows from that. It is called pratyabhijñā, recognition,
or more exactly re-cognition. You are not acquiring a new state
or turning away from the world. You are recognizing that you,
and everything youmeet, were already this one free consciousness.
Liberation here is remembering what was never actually lost. And
the recognition is felt in the body. The tradition locates awareness
in the heart, not as an emotion but as the luminous core of reality,
and follows it in the movements of breath and attention; it does
not treat the witness as bodiless or belonging nowhere. The body
is where the recognition happens.

This is also where two traditions that can sound alike turn out to
differ. In Turiya, awareness rests as the witness, present and un-
broken through waking, dream, and deep sleep, but still faintly set
over against what it observes. In Turiyatita, even that faint separa-
tion dissolves: there is no longer someone witnessing on one side
and a world being witnessed on the other, only the single aware-
ness living every state from within. Advaita reaches a nondual
awareness too. But for Advaita the everyday world is finally an
appearance to be seen through, and the witness is nowhere in the
body; for Kashmir Śaivism the world is Śiva’s own self-expression,
to be recognized, and the witness is embodied. Both get called
“nondual.” The one word hides the difference: whether the world
is something to see past, or something to recognize as real.

— Guptajyotiḥ

Kashmir Śaivism: Turiya and Turiyatita in theHeart of Recognition

1) What (what the Witness / nondual realization IS)

For us the Witness is not a bare onlooker. It is Śiva as the self-
luminous Consciousness whose very essence is freedom and
reflexive awareness, prakāśa with vimarśa. Kṣemarāja opens
the Pratyabhijñāhṛdayam: “Consciousness is the Self,” and “the
universe is its manifestation,” grounded in Śiva’s svātantrya,
absolute freedom. This means the world is the very shining of that
Consciousness, not an unreal veil. Primary anchors: - Kṣemarāja,
Pratyabhijñāhṛdayam 1–3, trans. Jaideva Singh (Delhi: Motilal
Banarsidass, 1990).

The “fourth” (turiya) in our usage is not a sealed chamber apart
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from waking, dreaming, and deep sleep. It is Bhairava’s living
Spanda that suffuses and supports all three states. Kṣemarāja,
commenting on the Spanda Kārikās, makes plain that the culmi-
nation, turīyātīta, is where even the stance “I am the witness of
states” falls away, because the fourth is seen to be the sole nature
of all states, with nothing left over to “stand apart” and wit-
ness. Primary anchor: - Spanda Kārikā III.8–9 with Kṣemarāja’s
Spandanirṇaya (and Spandasandoha), trans. Jaideva Singh,
Spanda-Karikas: The Divine Creative Pulsation (Delhi: Motilal
Banarsidass, 1980).

Cross-trad note: When we say the world is real manifestation, this
diverges from Advaita Vedānta’s standard māyā-theory; this is a
doctrinal disagreement, not a shared frame (comparison grade: 2,
close doctrinal analogy, not equivalence).

2) How (the practices)

Practice here is recognition (pratyabhijñā), not escape. The means
(upāyas) are classically four: - Āṇavopāya: means using body,
breath, mantra and structured supports. - Śāktopāya: means
of awareness’s own power by refining thought to its luminous
source. - Śāmbhavopāya: direct instantaneous recognition in the
flash (udyama) of Bhairava. - Anupāya: “no-means,” where grace
itself completes the work.

Abhinavagupta systematically expounds these four means. Pri-
mary anchor: - Abhinavagupta, Tantrāloka, āhnikas 2–5 (anupāya,
śāmbhava, śākta, āṇava); scriptural root Mālinīvijayottara Tantra
ch. 2. Accessible summary: Abhinavagupta, Tantrasāra (his own
digest), trans. H. N. Chakravarty (Portland: Rudra Press, 2012).

The inner signature of śāmbhavopāya is precisely that “upsurge”
(udyama) which the tradition identifies with Bhairava. Primary
anchor: - Śiva Sūtra I.5 (“Udyamo bhairavaḥ”), with Kṣemarāja’s
Śivasūtravimarśinī, trans. Jaideva Singh, Śiva Sūtras: The Yoga of
Supreme Identity (Delhi: Motilal Banarsidass, 1979).

Cross-trad note: Our śāmbhavopāya has phenomenological resem-
blance to “sudden insight” reports in Chan/Zen, but our ontology
is Śiva-Śakti, not emptiness (comparison grades: 3 for the phe-
nomenology; 2 for doctrine, given the disagreement).
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3) When/If (conditions, stages)

Attainment here follows the descent of power (śaktipāta) and the
ripeness of the aspirant. Abhinavagupta classes śaktipāta in nine
graded intensities, and the appropriate upāya manifests according
to the grade. Primary anchor: - Abhinavagupta, Tantrāloka, āhnika
13 (Śaktipāta-tirohiti: the nine-fold descent of grace), building on
Mālinīvijayottara Tantra ch. 2.

As recognition matures, the “fourth” ceases to appear as a state
segmented from activity. This is the shift named turīyātīta in the
Spanda line: the dissolution of the witness-stance and the unbro-
ken recognition of Spanda throughout waking, dream, and deep
sleep. Primary anchor: - Spanda Kārikā III.8–9 with Kṣemarāja’s
commentary, trans. Jaideva Singh (1980).

4) Who (transmission, teacher)

The Guru is Śiva’s living conduit. The tradition teaches that the
Guru’s glance transmits śaktipāta, catalyzing the very recognition
that the texts describe. Liberation follows the descent of power,
often mediated by the Guru, and the upāya conforms to that de-
scent. Primary anchor: - Abhinavagupta, Tantrāloka, āhnika 13
(śaktipāta as anugraha, the Guru-mediated grades of grace).

Cross-trad note: This has practice resonancewith Sufi tawajjuh and
Christian spiritual fatherhood, yet our account is explicitly nond-
ual Śiva-Śakti recognition rather than relational union (compari-
son grade: 4, practice resonance).

5) Body (the somatic register)

Recognition is embodied. Spanda is a pulsation felt, not only a
concept. The tradition marks Bhairava as udyama, a living surge
that practitioners discover in the very “heart” (hṛdaya) of aware-
ness. In our usage, hṛdaya names the supreme center, anuttara,
fromwhichmanifestation arises and into which it resolves; it is not
a dismissible organ but the experiential core. Primary anchors: -
Śiva Sūtra I.5 (“Udyamo bhairavaḥ”) with Kṣemarāja’s Śivasūtrav-
imarśinī, trans. Jaideva Singh (1979). - Abhinavagupta’s teaching
on the “Heart” (hṛdaya) as anuttara: Parātrīśikāvivaraṇa, trans.
Jaideva Singh, A Trident of Wisdom (Albany: SUNY Press, 1989).
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Within this bodying of awareness, the tradition reads the vital
currents soteriologically: the ascending current, udāna-śakti,
rises through the suṣumnā and is experienced as turīya; its
all-pervading spread, vyāna-śakti, is turīyātīta, corporeal lib-
eration (jīvanmukti) in which no center stands apart. These
are registers of recognition, not merely physiological winds.
Primary anchor: - Svacchandatantra, paṭala 7 (the “subtle yoga”
chapter on the five prāṇas), with Kṣemarāja’s Uddyota com-
mentary (KSTS ed., Madhusudan Kaul Shastri). This chapter
treats prāṇa/apāna/samāna/udāna/vyāna alongside the states up
through turīya and turīyātīta; the soteriological reading, udāna in
suṣumnā = turīya, vyāna pervading = turīyātīta, is Kṣemarāja’s
nondual gloss there.

6) Awareness (discernment, the pitfalls)

Discernmentmeans notmistaking blankness for Bhairava. The up-
surge (udyama) is vibrant awareness, not torpor; voidnesswithout
vimarśa is contraction, not theHeart. Primary anchors: - Śiva Sūtra
I.5 (“Udyamo bhairavaḥ”) with Kṣemarāja’s Śivasūtravimarśinī,
trans. Jaideva Singh (1979), the upsurge is luminous, not blank.
- Spanda Kārikā, with Kṣemarāja’s warnings against the “contrac-
tion” of dullness (jaḍatā); trans. Jaideva Singh, Spanda-Kārikās
(1980) [caution recurrent in the commentary; verse pinpoint still
to confirm].

Further, “witnessing” that hardens into aloof dissociation is a sub-
tle fetter. Turīyātīta removes precisely that stance, revealing only
Śiva’s one taste pervading all modes. Primary anchor: - Spanda
Kārikā III.8–9 with Kṣemarāja’s commentary, trans. Jaideva Singh
(1980).

Cross-trad note: This differs from dualist isolation (kaivalya) aims
in Pātañjala Yoga, where the puruṣa stands apart; our liberation is
the luminous pervasion of Śiva in and as all modes (comparison
grade: 2, close doctrinal analogy, not equivalence).

7) Why (its place in the soteriology)

Our soteriology is recognition within manifestation. Since the uni-
verse is Śiva’s own expansion, freedom appears not by negating
the world but by recognizing it as one’s own power, Śakti. Kṣe-
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marāja states both the identity of the Self with Consciousness and
the real manifestation of the universe from that freedom. Primary
anchors: - Kṣemarāja, Pratyabhijñāhṛdayam 1–3, trans. Jaideva
Singh (1990).

Liberation is lived. The concluding sūtras of the Pratyabhijñāhṛ-
dayam portray the one who, moving about, eating, speaking,
remains established in Śiva through recognition. Primary anchor:
- Kṣemarāja, Pratyabhijñāhṛdayam, concluding sūtras 18–20 (the
rise of the middle/madhya and permanent recognition), trans.
Jaideva Singh, The Doctrine of Recognition (1990).

Cross-trad note: There is phenomenological resemblance to
non-abiding nonduality descriptions in some Buddhist Dzogchen
accounts, but our ground is a self-aware, creative Śiva-Śakti, not
emptiness without self (comparison grade: 3, phenomenological
resemblance).

8) Story (a lived/encounter account)

During morning recitation, the mantra’s sound thinned until only
the shining that knew it remained. The breath paused by itself.
There was a clear upsurge, an effortless rising that the body felt
as a brightening in the chest. It was not a void, nor a trance. The
room, the rosary, the crows, and this awareness were one taste, a
soft hum that did not come or go. Later, in the market, bargaining
and laughter moved in the same hum. The sense “I am attending
to all this” simply dropped. There was no watcher left over, only
this wide-limbed ease in which speech, steps, and coins clicked as
Śiva’s play. In sleep that night, dreams lit themselves. In the early
hours there was deep rest, but the same clarity stood, without ef-
fort and without standing apart. The teacher, hearing this, nod-
ded and quoted: the upsurge is Bhairava (Śiva Sūtra I.5), and the
fourth is not elsewhere than the three (Spanda Kārikā III.8–9 with
Kṣemarāja).
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Conductor’s Note.

This chapter asks whether the one who is aware, the witness the
other chapters seek, is there to be found at all.

I know the witness the other chapters affirm. I also know the mo-
ment when I turn toward it and the turning softens until the one
who would be witnessing is no longer there to be found. Whether
that absence is the emptiness Zen sees, or only a quiet the self can
still return from, I cannot settle from within.

Its awakening, kenshō, “seeing one’s nature,” is the seeing that this
nature is empty: awake and responsive, not a blank void or amean-
ingless absence, and not a self standing behind experience. The
very word the other chapters lean on, the witness, is the word Zen
holds up to the light.

This is where the book’s own premise is questioned at the root, so
it is worth stating plainly. When you turn attention back to look
for the one who is aware, you may come to rest in a quiet watching
presence and take that to be your true self. Zen’s claim is that this
presence is one more thing arising, not a self behind the arising,
and that mistaking it for a permanent witness is the subtle error,
not the destination. Dōgen pointed the same way in a single line:
“To study the self is to forget the self, and to forget the self is to be
actualized by the ten thousand things.”

The practice is zazen, sitting. In one school it works a kōan until
the thinking mind gives out; in another it is simply sitting, with
nothing to be gained. Either way it is not a technique for acquiring
a state. And the freedom Zen offers is not the finding of a true self
but the relief of discovering there was never a fixed self to protect.

The book does not smooth this away. It lets Zen speak in its own
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words, alongside the traditions that find a Self where Zen finds
none, and leaves the two views standing as they are. That differ-
ence is not a flaw to repair.

— Guptajyotiḥ

What
Zen posits no permanentWitness behind experience. Kenshō (見性,
“seeing one’s nature”) is the realization that one’s true nature is
empty, Buddha-nature (busshō), not a substance. What looks like a
“witness,” bare, choiceless awareness, is treatedwith suspicion the
moment it is reified into a standing self; that reification is precisely
the error. Dōgen: “To study the self is to forget the self; to forget the self
is to be actualized by the ten thousand things.” So where the book’s
frame supplies a Witness-pole, Zen supplies its dissolution.

How
Zazen: seated meditation. Two main currents: Rinzai’s kōan in-
trospection (a paradox that exhausts the discursive mind until it
breaks open), and Sōtō’s shikantaza (“just sitting,” objectless). Both
proceed without a “gaining mind”: not a technique for acquiring
a state. This grounds not in a single coined term but in the Heart
Sūtra’s 無得 (mu-toku, “no attainment”) and Dōgen’s repeated in-
sistence that practice is not done to get enlightenment (practice-
realization, shushō-ittō).

When/If
Kenshō may be sudden, but Zen warns sharply against clinging to
it: Hakuin named the pathology zenbyō (禅病, “Zen sickness”), the
attachment to one’s own awakening. Realization is not a state to
enter and hold; it is seen through repeatedly and integrated into
ordinary action, as Layman Pang (740–808) put it, his “supernat-
ural power and marvelous activity” was just “drawing water and
carrying firewood” (Recorded Sayings of Layman Pang).
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Who
Transmission is, in the tradition’s own self-understanding,
“mind-to-mind” (ishin-denshin) through a master, a traditional
self-account, not a historical-critical claim. Its formal seal differs
by school: Rinzai’s inka shōmei (印可証明, certification of kōan com-
pletion) is not identical to Sōtō’s shihō (嗣法, dharma-succession
through the lineage chart). The lineage runs, traditionally, from
Bodhidharma; the relation to a living teacher is constitutive, not
optional.

Body
The body is central and then “dropped”: zazen posture is the prac-
tice itself, andDōgen names the fruit shinjin datsuraku: “body-mind
dropping off.” Embodied entry, then the felt boundary of body-
and-mind falls away. A point of contact with the embodied tradi-
tions, and of contrast with Advaita’s disembodiment.

Awareness
Zen’s metacognition is wary of “really good dualistic mind-
fulness,” a stable witnessing that has not realized emptiness.
The witness is, in the deep-research phrasing, a benevolent con
job: a raft to be discarded, not a shore to settle on. Discern
realizing-emptiness from merely watching.

Why
Within dependent origination (pratītyasamutpāda), suffering’s root
is the illusion of a separate, abiding self. Realizing one’s empty
Buddha-nature frees one from that illusion and from saṃsāra, not
by finding the true Self but by seeing there was never a fixed one.

32



Turiya & Turiyatita Buddhist: Zen

Story
The episodic register is Zen’s glory: encounter-dialogues and
kōans. Huineng’s “from the first, not a thing” (the Platform Sūtra);
Zhaozhou’s “Mu”; the ox-herding pictures ending with the sage
returning to the marketplace. These carry the teaching where
propositions cannot.
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Conductor’s Note.

This chapter askswhether awareness can know itselfwithout being
a self.

I cannot report this one from the inside. With some of the traditions
in this book I may stand on more familiar ground, though even
there I cannot be certain my experience is the same as theirs. With
Dzogchen I do not have that footing at all. So I will not write as
someone returning from where this chapter points. What I can do
is set the tradition’s own account before you, as faithfully as it was
given and checked, and mark the line it is most careful to draw.

Dzogchen, a Buddhist tradition of Tibet, speaks of rigpa: pure or
primordial awareness, open and clear and awake to its own pres-
ence. Read after the Hindu chapters, that can sound like the wit-
ness returning under a Tibetan name. An awareness aware of itself
seems to be the very thing those chapters called Ātman.

The tradition says it is not, and that difference is the reason to read
slowly. By its own account, rigpa knows itself without anyone in-
side it doing the knowing. It is offered as awareness that is empty,
aware the way a lamp lights itself in the act of lighting the room,
not the way a person watches a scene. The texts spend their care
keeping rigpa from setting into a thing, a ground, or an owner of
experience.

So the question to hold, by their account and not frommine, is this:
when rigpa knows itself, is that a someone knowing, or a know-
ing with no one inside it? The mistake the tradition most wants to
prevent is the quiet one, hearing “self-aware awareness” and fin-
ishing the phrase with “Self.” And whether what they describe is
the same as what another tradition calls the witness is just what I
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cannot tell you from experience, and what this book asks you not
to assume.

What this chapter offers is the question, not the attainment:
whether a knowing can be awake to itself and still be empty of a
self. That terrain requires a living teacher to point it out; it is not a
test you can set yourself.

— Guptajyotiḥ

Buddhist — Dzogchen

What - In this seat, what the frame calls “the Witness” is neither a
self nor a seer. The heart of Dzogchen is rigpa: primordial aware-
ness that is empty in essence (ka dag), cognizant and lucid by
nature, and spontaneously present (lhun grub) in its energy and
display. It is free of subject and object, not an observing entity that
stands apart from phenomena. Longchen Rabjam states that the
basic space of phenomena is primordially pure and spontaneously
present, such that nothing is to be added or removed; within it,
dualistic structuring collapses and there is no graspable knower
or known (Longchen Rabjam, The Precious Treasury of the Basic
Space of Phenomena, tr. Richard Barron, Padma Publishing, ch. 1;
ch. 3). - The tradition does not posit a universal “fourth state.” It
does not ladder waking, dreaming, and deep sleep to a fourth. The
Base (gzhi) is described instead as timelessly present purity and
spontaneous presence. The All-Creating King repeatedly refuses
reification: all phenomena are displays of this timeless awareness,
yet this basis is not a thing, substratum, or self (The Supreme
Source: The Kunjed Gyalpo, tr. Chögyal Namkhai Norbu and
Adriano Clemente, Snow Lion, chs. 1–3; 10). - Any likeness to
an eternal witness or Ātman is explicitly rejected. When rigpa is
described as “self-knowing,” the “self” here is not an entity but
reflexive clarity free from subject-object split. Longchen Rabjam
warns that taking awareness as a watcher collapses into error;
what is pointed out is uncontrived nonduality, not a metaphysical
person or ground (Longchen Rabjam, The Precious Treasury of
the Way of Abiding, tr. Richard Barron, Padma Publishing, ch. 5).
Cross-tradition grade: comparison with Advaita’s Ātman is at best
phenomenological resemblance (3), not doctrinal equivalence.
- A canonical phrase sometimes cited downstream in Buddhist
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sources, “consciousness without feature, endless, radiant in all
directions” (viññāṇaṃ anidassanaṃ anantaṃ sabbato pabhaṃ),
does not license a witness-self. In the context of Dzogchen it func-
tions, at most, as an early pointer to non-objectifiable awareness
that cannot be reified as a subject (Dīgha Nikāya 11, Kevaṭṭa Sutta,
tr. Maurice Walshe, The Long Discourses of the Buddha, Wisdom
Publications, DN 11). Cross-tradition grade: phenomenological
resemblance (3).

How - The method is subtraction and directness. Garab Dorje’s
Three Statements summarize the path: direct introduction to one’s
own nature; deciding with certainty about this unique state; confi-
dence in liberation of arising thoughts as they arise (Garab Dorje,
“The Three Statements that Strike the Vital Point,” in The Golden
Letters, tr. John Myrdhin Reynolds, Snow Lion, “The Last Testa-
ment of Garab Dorje”). - Direct introduction (ngo sprod) is the
decisive act. The master points out rigpa so that recognition hap-
pens immediately. After that, practice is non-meditation: not fab-
ricating a state, not following thoughts, allowing appearances to
self-liberate in their own place (Longchen Rabjam, The Precious
Treasury of the Basic Space of Phenomena, tr. Barron, ch. 2). -
Two refinements are classically distinguished: - Trekchö (khregs
chod), cutting through: recognizing ka dag, the primordial pu-
rity of awareness, by relaxing all effort and letting the groundless
clarity of rigpa shinewithoutmodification (LongchenRabjam, The
Precious Treasury of the Way of Abiding, tr. Barron, chs. 4–5). -
Tögal (thod rgal), leaping over: resting in rigpa while allowing its
spontaneous presence to manifest as visionary displays, culminat-
ing in the exhaustion of phenomena into dharmata. Tögal depends
on specific postures, gaze, and environmental supports and is un-
dertaken only after stable recognition (Jigme Lingpa, Yeshe Lama,
tr. Lama Chonam and Sangye Khandro, Light of Berotsana, “Sec-
tion on Tögal: The Four Visions”). - These methods are not stages
toward a metaphysical union; they are ways of not departing from
rigpa. Cross-tradition grade: practice resonance (4)with other tra-
ditions’ “stillness” techniques, but the doctrinal frame diverges.

When/If - Dzogchen speaks of base, path, and fruit. On the path,
the Three Statements map to recognition, certainty, and confi-
dence: - Recognition: the moment of introduction where rigpa
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is seen directly (Garab Dorje, Three Statements, in The Golden
Letters, tr. Reynolds). - Certainty: not being moved by doubt
or elaboration regarding that recognition (ibid.). - Confidence:
spontaneous liberation of thoughts and appearances right where
they arise (ibid.). - When Tögal is engaged, “the four visions” may
unfold: direct perception of reality; the increase of experiences;
awareness reaching completion; the exhaustion of phenomena
in the expanse of reality (Jigme Lingpa, Yeshe Lama, tr. Lama
Chonam and Sangye Khandro, “The Four Visions”). This is not
a universal requirement; many masters emphasize trekchö as
complete, while some lines present tögal as indispensable for
the swift fruition. The tradition is not univocal here. - There
is no “turiya” or “turiyatita” schema native here. The tradition
does describe the exhaustion of meditating and meditator, but
not as a second pole beyond a witness, since a witness was
never posited. Cross-tradition grade: close doctrinal analogy (2)
with descriptions of the fading of witness-stance elsewhere, not
equivalence.

Who - Transmission is essential. Without pointing-out by an
authentic master, recognition is uncertain. The identity of the
teacher is triadic in this literature: the dharmakaya teacher (in-
trinsic awareness itself), the sambhogakaya teacher (visionary or
symbol), and the nirmanakaya teacher (human master). Practi-
cally, the human master confers the decisive introduction (The
Supreme Source: The Kunjed Gyalpo, tr. Norbu and Clemente,
ch. 7; ch. 13). - The Bardo Thödol prescribes “liberation through
hearing” as a direct-introduction at death, showing that hearing
the pith pointing can trigger recognition even then (The Tibetan
Book of the Dead, tr. Gyurme Dorje, Penguin Classics 2005,
“Great Liberation through Hearing in the Bardo of Dharmata,”
“Introduction to Awareness”). - Lineage is not optional ornament.
The pith is sealed by vows and transmission so the practitioner
does not turn rigpa into an idea or a constructed absorption (Jigme
Lingpa, Yeshe Lama, tr. Lama Chonam and Sangye Khandro,
“Preliminaries and Commitments”).

Body - The body registers rigpa without becoming its basis. In
trekchö, posture is relaxed and open so that bodily tension does
not drive attention into fixation; the body is treated as the open
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site where display self-liberates (Longchen Rabjam, Finding Rest
in Meditation, tr. Padmakara, Part One, ch. 6). - Tögal is explicitly
somatic: specific postures, gaze into luminous space, and the play
of channels and thigle make the spontaneous presence visible as
lights and nets of spheres. These displays are not taken as ultimate;
they are appearances self-liberating in the expanse of rigpa (Jigme
Lingpa, Yeshe Lama, tr. Lama Chonam and Sangye Khandro, “The
Four Visions,” and “Leaping Over Practice Supports”). - Rainbow
body is presented as a possible fruition where the coarse elements
are exhausted into light, but the doctrinal point is not the spectacle
but the complete exhaustion of reification. The rainbow-body lan-
guage is widely presented in later Dzogchen materials, including
Jigme Lingpa’s Yeshe Lama (tr. Lama Chonam and Sangye Khan-
dro, “Signs of Accomplishment”), though the specific Seventeen
Tantras locus remains to be pinned.

Awareness - Discernment here means not confusing rigpa with
states. Longchen Rabjam warns against mistaking blankness,
bliss, or clarity for the view; these are experiences within du-
alistic structuring. The hallmark is uncontrived presence free
from grasping, where arising and liberation are simultaneous
(Longchen Rabjam, The Precious Treasury of the Way of Abiding,
tr. Barron, ch. 5). - The classic “three strays” are cautioned:
straying into stillness, straying into clarity, straying into non-
thought. Each confuses a meditative condition with the nature
itself (Jigme Lingpa, Yeshe Lama, tr. Lama Chonam and Sangye
Khandro, “Pitfalls and Antidotes”). - Anattā is enforced. Even
when texts speak of “self-arising” or “self-knowing,” this does not
imply a personal essence or cosmic Self. Reification is dismantled
both for persons and phenomena; rigpa is empty, luminous,
and groundless, not a metaphysical witness. Longchen Rabjam
explicitly disallows positing any basis as an entity to be grasped
(Longchen Rabjam, The Precious Treasury of the Basic Space of
Phenomena, tr. Barron, ch. 3). Cross-tradition grade: doctrinal
divergence from identity-monism is decisive; any likeness is at
most phenomenological resemblance (3).

Why - Dzogchen is presented as the swift consummation: not a
climb to a union but the immediate recognition of what has never
been absent. The fruit is the exhaustion of phenomena in dhar-
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mata, the total release of grasping, which is called Buddhahood. It
is “non-attainment” because nothing new is produced; the display
self-liberates as it arises (The Supreme Source: TheKunjedGyalpo,
tr. Norbu and Clemente, ch. 10; Longchen Rabjam, The Precious
Treasury of the Basic Space of Phenomena, tr. Barron, ch. 1). - The
absence of a “witness” is not a deficit. It is the safeguard of non-
duality. Where other systems speak of a stable witnessing con-
sciousness, Dzogchen refuses the move, keeping the path free of
subject-object from the start. Cross-tradition grade: close doctri-
nal analogy (2) to some descriptions of “beyond the witness,” but
the frameworks are not commensurate. - In death, the same point
holds: liberation is by recognizing the clear light as rigpa, not by
seeking a ground to merge with (The Tibetan Book of the Dead, tr.
Gyurme Dorje, “Great Liberation through Hearing in the Bardo of
Dharmata,” “The Luminosity of the Nature of Mind”).

Story - At the end of his life, GarabDorje entrustedManjushrimitra
with a final testament distilled into three words that strike the
vital point. The account relates that the testament appeared as
letters of light, declaring: direct introduction to one’s own nature;
decide upon this unique state; and confidence in liberation. This
encounter is the archetype of Dzogchen transmission: nothing
added, nothing removed, a pointing that leaves the disciple with
nowhere to stand apart from rigpa (Garab Dorje, “The Last Testa-
ment,” in The Golden Letters, tr. John Myrdhin Reynolds, Snow
Lion, “The Three Statements that Strike the Essential Point”).
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Conductor’s Note.

This chapter asks what happens when the distance between the
Creator and the creature remains absolute, and yet the union be-
tween them becomes total.

I come to this tradition knowing the turning of the heart toward
a personal God, and the rest into fullness it can open into. The
union this tradition names at its summit, in which the soul and
God are joined and remain two, is the tradition’s to name, not mine
to report; my own rest has been a fullness in which the two are not
two. So here I follow its account, and say plainly where its ground
and mine part.

This tradition does not look for a fourth state of consciousness be-
hind the others. It looks for Someone.

The Christian contemplative way is built on relationship, not on an
analysis of awareness into states. Its summit is theosis, deification:
a real union with God in which the person is joined to God and yet
not dissolved into Him. Gregory Palamas drew the line that holds
the whole tradition together. We are united to God’s uncreated
energies, His life and light as He gives them, never to His essence,
which stays forever beyond us. The Beloved remains. The crea-
ture remains a creature, now flooded with a light that was always
God’s.

The way to it is the prayer of the heart. In the Hesychast practice
themind descends into the heart and rests there in the Jesus Prayer,
“Lord Jesus Christ, Son of God, have mercy on me,” while nepsis, a
sober watchfulness, guards the heart from the thoughts that scat-
ter it. And the knowing at the height is a kind of not-knowing:
Dionysius calls it the divine darkness, an unknowing that is not
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blankness but a mystery too full for concept.

As you read, a few questions are worth holding: what would it be
to seek not a state but a Person? Where, in you, is the turning that
reaches toward what it loves? And what is the difference between
emptying yourself to vanish and emptying yourself to be filled?

The mistake to avoid is to read this union as becoming God, or as
merging into an impersonal One. It is neither. It is participation,
by grace, in the life of a God who gives Himself and yet remains
Himself. Union, not equation; a gift, not an attainment.

What this tradition offers is not a witness to be isolated but a Pres-
ence to be met, and the meeting is not seized but received.

— Guptajyotiḥ

Christian apophatic / Hesychasm

1) What (what the Witness / nondual realization IS)

• Our tradition does not teach a neutral “witness” or a “fourth
state.” We do not name an impersonal Self to be realized.
What we seek is theosis: deification by grace, a relational
union in which the purified nous participates in God’s un-
created energies while God’s essence remains utterly tran-
scendent. Gregory Palamas argues that the light seen by the
saints is God’s uncreated energy, and that we participate in
God by grace without any identity of essence (Palamas, The
Triads, I.3; III.1, trans. Nicholas Gendle).

• God is “beyond being and knowledge,” known properly by
unknowing; union is achieved by a “ray of divine darkness”
that exceeds all thought and speech (Dionysius, Mystical
Theology 1.1; 1.3; 5, trans. Colm Luibheid and Paul Rorem).

• Therefore our union is personal and participatory, not onto-
logical identity. The Beloved remains as Beloved. The ener-
gies deify us; the essence is incommunicable (Palamas, Tri-
ads I.3; III.1; Dionysius, MT 1). Any mapping to “nondu-
ality” as identity would misstate our doctrine [comparison
level 2, close doctrinal analogy only].

2) How (the practices)
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• Nepsis (watchfulness): a sober, continuous attention of the
nous that guards the heart from thoughts (logismoi) and
keeps prayer pure (Philokalia, vol. 1, St. Hesychios the Priest,
On Watchfulness and Holiness, Palmer/Sherrard/Ware).

• The Jesus Prayer, prayed with compunction and humility,
most often in the form “Lord Jesus Christ, Son of God, have
mercy on me, a sinner,” joined to watchfulness and some-
times to measured breathing, stillness, and a collected pos-
ture (Philokalia, vol. 4, St. Gregory of Sinai, On Command-
ments and Doctrines; Kallistos and Ignatios Xanthopoulos,
Directions to Hesychasts, Palmer/Sherrard/Ware).

• The descent of the nous into the heart: a gentle, attentive
gathering of the mind in the bodily heart, so prayer is “of the
heart,” not only of the lips or discursive reason (Philokalia,
vol. 4, Nicephorus the Hesychast, On Watchfulness and the
Guarding of the Heart, Palmer/Sherrard/Ware).

• Apophatic unknowing: putting aside images and concepts in
prayer, not fabricating anymental picture of God (Dionysius,
MT 1; Philokalia, vol. 1, St. Hesychios, On Watchfulness and
Holiness). Any resonance with neti neti or other subtractive
methods is at the level of practice only [comparison level 4].

3) When/If (conditions, stages)

• TheDionysian triadmarks our path: purification (katharsis),
illumination (photismos), and perfection or union (theosis).
This is the Church’s hierarchic movement: to purify, to illu-
minate, to perfect (Dionysius, Ecclesiastical Hierarchy 5–6 and
Celestial Hierarchy 3, trans. Luibheid/Rorem).

• Fathers often describe a practical stage (ascetic struggle and
virtues), a natural contemplation (beholding creation in
God), and a theological contemplation (knowledge of God
by grace). These come only through grace, not by technique
(Philokalia, passim; Palamas, Triads I.3).

• There is no schedule or “state ladder” guaranteed bymethod.
The uncreated light is gift, not product. Palamas defends this
gift as energy of God given to the pure in heart, not a psy-
chological state (Palamas, Triads III.1). Attempts to import a
fixed “fourth state” frame here are foreign to us [comparison
level 2].
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4) Who (transmission, teacher)

• The way is kept in the Church, under Scripture and the Fa-
thers, and in obedience to a spiritual father (geron). Where
possible, one should not attempt hesychastic prayer without
guidance (Philokalia, vol. 4, Kallistos and Ignatios, Direc-
tions to Hesychasts).

• The Hesychast method itself is received; its safeguards and
discernments are traditional, not improvised. Palamas po-
sitions the hesychasts within the patristic consensus against
rationalistic reduction (Palamas, Triads I.2–I.3; III.1, Gendle
trans.).

• If a guide cannot be found, the Philokalia counsels humility,
simple prayer, and strict discernment, rather than inventive
methods (Philokalia, vol. 4, St. Gregory of Sinai, On Delu-
sion).

5) Body (the somatic register)

• The heart (kardia) is the bodily locus of prayer. Watchfulness
collects the distracted mind and seats it in the heart, where
the Spirit prays (Philokalia, vol. 4, Nicephorus theHesychast,
On Watchfulness and the Guarding of the Heart).

• Bodily stillness, breath, and posture serve as humble aids to
interior attention; they neither produce grace nor guarantee
vision (Philokalia, vol. 4, St. Gregory of Sinai, On Command-
ments and Doctrines; Kallistos and Ignatios, Directions to
Hesychasts).

• Palamas defends the integrity of bodily attention in prayer
and distinguishes the uncreated light from any bodily or cre-
ated phenomenon (Palamas, Triads II.2; III.1, Gendle trans.).

6) Awareness (discernment, the pitfalls)

• The chief pitfall is prelest (spiritual delusion). We are
warned not to trust imaginations, lights, or forms in prayer.
“Do not accept whatever you see with the senses or the
mind, whether inside or outside, even if it be the image
of Christ” unless verified by deep peace, humility, and
obedience (Philokalia, vol. 4, St. Gregory of Sinai, On Delu-
sion; Philokalia, vol. 1, St. Hesychios, On Watchfulness and
Holiness).
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• The criteria are sobriety, compunction, tears, peace without
vainglory, and growth in the commandments. Any sweet
sensation that feeds pride is suspect (Philokalia, vol. 4,
St. Gregory of Sinai, On Delusion).

• The apophatic rule forbids concept-making about God in
prayer. Even true concepts are laid aside in direct prayer
(Dionysius, MT 1; 5). Parallels with other traditions’ warn-
ings about imaginal traps exist at the level of phenomenology
[comparison level 3].

7) Why (its place in the soteriology)

• The goal is union by grace: “partakers of the divine nature”
without confusion of natures (2 Peter 1:4, as received by the
Fathers; Palamas cites this within his defense of theosis: Tri-
ads I.3; III.1, Gendle trans.).

• The essence–energies distinction guards the twofold truth:
God is absolutely transcendent in essence and genuinely
communicable in His uncreated energies. Deification is
thus real participation without identity (Palamas, Triads I.3;
III.1).

• Dionysius gives the apophatic horizon of this participation:
union in unknowing, beyond intellection, as love draws the
purified into the divine darkness (Dionysius, MT 1; 5). Any
claim that realization is impersonal identity contradicts our
soteriology [comparison level 2].

8) Story (a lived/encounter account)

• The type andmeasure of our experience is the uncreated light
of the Transfiguration. The disciples beheld, as far as they
could, the uncreated radiance of the Word on Tabor; Pala-
mas insists this light is not a symbol or created brightness,
but the divine energy itself, given to those purified by grace
(Palamas, The Triads, III.1, Gendle trans.). The Hesychasts
identify this same light, when and as God grants, with the
deifying illumination granted in prayer. This is not an imper-
sonal absorption; it is the personal self-revelation of Christ to
his friends. Any likeness to “nondual luminosity” is a resem-
blance of experience, not of ontology [comparison level 3].

Cross-tradition notes (graded) - Our apophatic method of nega-
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tion resonates with subtractive practices elsewhere [comparison
level 4], but our doctrinal account of union as participatory,
relational theosis diverges from identity-monism and from no-self
views [comparison level 2]. - Our guarded, imageless prayer
shows phenomenological resemblance to certain Buddhist and
yogic cautions against imagery [comparison level 3], yet we pray
to and in Christ, not to emptiness or to an impersonal absolute
[comparison level 2]. - We do not aim at isolation of a witnessing
purusha [comparison level 2]; the heart seeks communion in love
with the living God.
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Conductor’s Note.

This chapter askswhether the self that seeksGod survives the find-
ing.

The contemplative depths Sufism speaks of, the dissolving of the
self and the fullness past it, I know in resemblance, by other roads; I
come to this tradition without its practice and without its teachers,
and so its stations, the annihilation and what subsists beyond it, I
cannot report from within.

Sufism does not settle on a single summit. Some of its voices reach
a union in which only God remains and the self is gone; others
reach a union in which the servant remains, standing before the
Beloved. The note holds both, because the tradition holds both.

The path is love and discipline together. Under a teacher, in a chain
said to reach back to the Prophet, the seeker takes up dhikr, the re-
membrance of God repeated until the tongue tires and the heart
carries it on alone, often joined to the breath. The self, the nafs,
is starved of what feeds it, and the heart, the qalb, is polished like
a mirror until it holds the light without distortion. Stations are
earned by work; states are given as gift. And there is a passage the
tradition calls fanāʾ, the annihilation of the self, where the seeker is
undone.

As you read, a few questions are worth holding: can the self be
set aside without being destroyed, and is there a difference? When
the one who sought is gone, who receives what is found? If you
returned from the deepest loss of yourself, what came back?

Here is where the tradition’s own dispute matters, and it should
not be smoothed. After fanāʾ, the two summits part. In one, the
annihilation is the truth seen at last: the separate self was never
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real, and only God’s Being remains. In the other, the annihilation
is passed through and not rested in: the servant returns, subsisting
again as a self, but now wholly given over, standing before a God
who stays Other. One reads the loss of self as the final fact. The
other reads the return of the self, remade, as the point. It is tempt-
ing to take Sufism as teaching one of these; it teaches the argument
between them.

What this tradition offers, then, is not one answer about the self
and God but a living tension: a fire that in some hands burns the
self away entirely, and in others burns it clean and hands it back.

— Guptajyotiḥ

What
Two distinct things must be kept apart. Shuhūd is witnessing (the
act of contemplative seeing) and is not the same as fanāʾ, the an-
nihilation (passing-away) of the ego-self; one is a mode of per-
ception, the other an event of effacement. Likewise, baqāʾ (subsis-
tence/abiding in God) is an experiential station, whereas waḥdat
al-wujūd (the “unity of being”) is ametaphysical thesis: a later label
applied to Ibn Aʿrabī’s metaphysics by his followers and critics, not
a term he systematized himself. The two should not be folded into
one “union-analog.” Even at the summit, “unity” is union with a
Beloved, not the erasure of the Creator/creature distinction, and
that reading is contested within Sufism itself.

How
The path (ṭarīqa) of an order, under a shaykh: dhikr (the disciplined
remembrance/repetition of God’s names), ascetic stripping of the
lower self (nafs), and passage through maqāmāt (stations, earned)
and aḥwāl (states, given).

When/If
Fanāʾ arises as the ego is starved of its attachments. The decisive
conditional is doctrinal, not only experiential: Sirhindi argued that
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stopping at the experience of union is a pitfall: true realization
passes through fanāʾ and baqāʾ and returns to enlightened servi-
tude (ʿabdiyya), preserving God’s transcendence. Ibn Aʿrabī’s line
reads the union more ontologically.

Who
Transmission runs through orders and their chains (silsila) back
to the Prophet; the shaykh is indispensable. Named authorities:
al-Ghazālī, Ibn Aʿrabī, Rūmī; the reforming counter-voice, Aḥmad
Sirhindi.

Body
The locus is the qalb, the spiritual heart, the polished mirror in
which the divine is reflected; ascetic practice wears down the nafs
to clear it. Some orders map subtle centers (laṭāʾif) and couple
dhikr to the breath. The resemblance to the Hesychast heart and
the Śaiva hṛdaya is offered strictly as practice resonance (compari-
son level 4), a likeness of method, not a shared doctrine, and sup-
ported by no common Sufi primary text.

Awareness
Sirhindi’s discernment is the metacognitive key: the overwhelm-
ing experience of fanāʾ/baqāʾ “does not mean actual ontological
involvement in the divine life”: one may dream of being a king and
wake a servant. Guard against the ecstatic utterance (shaṭḥ) that
overclaims.

Why
The end is the realization of tawḥīd (divine oneness). For the waḥ-
dat al-wujūd reading, only God truly exists; for waḥdat al-shuhūd,
passing through the witness fulfills the human vocation of pure
servanthood before a God who remains other. The divergence is
the point, not a defect.
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Story
The episodic apex, and its danger, is the utterance “anā al-Ḥaqq”
(“I am the Truth”), ascribed to al-Ḥallāj by early transmitters; its
direct occurrence in his own extant writing (the Kitāb al-Ṭawāsīn)
is debated, though his execution (Baghdad, 922 CE) is historical
fact. It stands for the ecstatic identity-claim and the socio-religious
limit it crosses. Rūmī’s poetry and Bāyazīd’s utterances carry the
same fire more safely.
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Conductor’s Note.

This chapter asks: what if living without strain is not a state of
awareness we attain, but a way of moving we return to?

The witness this book follows is not what Daoism seems to seek; it
asks not what underlies the states of awareness but how to move
with things. That moving I know: the mark that draws itself on
canvas, the stone that opens under the chisel, the body that finds
its own shape as asana and dance. The effortless act, where the
hand is not driven and the doing does itself, is familiar ground.
What the sages call the Way, the whole of it, is theirs to name.

Daoism points not inward to a watcher but outward to the way
things already move, and asks the person to stop obstructing it. Its
central word is wu wei, effortless non-doing, which is not passivity
but action with nothing forced in it, the way water finds the slope
without deciding to. The work is unlearning: the heart-mind fasts,
the clutter of aims and opinions thins, andwhat the sages call ziran,
the uncontrived naturalness a thing has when nothing is imposed
on it, comes back. Cook Ding carves an ox for nineteen years and
his blade stays new, because he stopped cutting and let the joints
open where they already part.

As you read, a few questions are worth holding: where in your
own life does the doing happen best when you stop managing it?
What falls away when a skill becomes deep enough to forget? Is
there a difference between trying to be natural and simply ceasing
to interfere?

Here is the easy mistake. When Zhuangzi writes that heaven and
earth and I are one, it is tempting to hear an absolute oneness, a
single self underlying all things. That is not what is meant. The
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oneness is consonance, a felt moving-together with the way things
go, not the discovery of one reality behind the many. And the nat-
uralness at the end of the path is not seized; grasping for it is the
surest way to lose it, since the reaching is itself the strain that wu
wei sets down.

What this tradition comes to is not a height attained but a return: to
the uncarved block, the thing before it was shaped into purposes,
moving with the grain of what is rather than against it.

— Guptajyotiḥ

Daoist seat

1) What We do not speak of a “witness” or number a “fourth
state.” Our texts return the heart-mind to the ordinary source
and let things be so of themselves. The Daodejing opens by
refusing a final pinning-down: “The Dao that can be spoken
of is not the constant Dao” and counsels a stance of desire-
less seeing of the hidden and a relaxed seeing of the manifest
(Daodejing 1, trans. D. C. Lau). It names the arc as return:
“Attain utmost emptiness; maintain utter stillness. The ten
thousand things arise together; I watch their return… return-
ing to the root is called stillness… knowing the constant, one
is not endangered” (Daodejing 16, Lau). Zhuangzi gives the
operative image as a pivot, not a person whowitnesses: “Use
the pivot of the Way… when you have the pivot, you can re-
spond to the endless changes” (Zhuangzi 2, trans. Burton
Watson). The maturation is an ease where action does it-
self: “The Dao never acts, yet nothing is left undone” and,
if held to, “the ten thousand things transform of themselves”
(Daodejing 37, Lau). This is not unity by identity, nor a void-
ing into non-being; it is a natural consonance, the “Heaven
and earth and I were born together, and the ten thousand
things and I are one” that arises when distinguishing rigidly
has fallen away (Zhuangzi 2, Watson).

Cross-tradition note: our refusal to reify a “witness” has at most
a phenomenological resemblance (3) to other reports of impartial
openness. The method of subtracting agitation resembles others’
methods of negation (4). We have no native ladder of waking-
dream-sleep-plus-one; where others number, our sources stress re-
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versal and return (Daodejing 40, Lau). The absence of a four-state
analysis in Daodejing and Zhuangzi is a textual fact as far as these
two books go; we do not supply what they do not give.

2) HowTheway is subtraction. “In the pursuit of Dao, daily de-
crease. Decrease and again decrease, until one does nothing.
Do nothing and nothing is left undone” (Daodejing 48, Lau).
Zhuangzi gives two core disciplines:

• Fasting of the mind. “Do not listen with your ears, but with
your mind. No, not with your mind but with your qi. The
ears stop at hearing, the mind stops at tallying. The qi is
empty and waits for things. The Way gathers in emptiness.
Emptiness is the fasting of the mind” (Zhuangzi 4, Watson).

• Sitting in forgetfulness. “I slough off my limbs and trunk,
dim my intelligence, depart from my form, leave knowledge
behind, and become identical with the Great Thoroughfare”
(Zhuangzi 6, Watson).

Daodejing adds the figure of the uncarved block: know the pat-
terned, keep to the root, “return to the state of the uncarved block,”
since carving makes implements and entangles purpose, while the
block’s integrity leads affairs without strain (Daodejing 28, Lau).
These are not steps but loosening gestures that allow ziran, the so-
of-itself, to reassert.

3) When/If Our books do not lay out stages. They point to con-
ditions under which accord shows itself.

• Emptiness invites Dao: “The Way gathers in emptiness”
(Zhuangzi 4, Watson).

• Reversal signals maturation: “Reversal is the movement of
Dao; weakness is the function of Dao” (Daodejing 40, Lau).

• Desire quiets by holding to the nameless, and then “all under
heaven will settle of itself” (Daodejing 37, Lau).

Return can be frequent. Even in clarity, one returns again to the
block. There is no final rung beyond which one cannot slip; there
is only deepening familiarity with return.

4) WhoTransmission is bypresencemore than byproclamation.
“The sage keeps to non-action and practices the teaching that
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uses no words” (Daodejing 2, Lau; see also 43). Zhuangzi’s
pedagogy is situational: Confucius, in our pages, prescribes
mind-fasting to Yan Hui when entanglement with a violent
ruler looms (Zhuangzi 4, Watson). The craftsman teaches
by demonstration. The lineages here are not institutioned by
vows and initiations in these texts; the point is a kind of con-
tagion of de, a ripening that calms others without pressure.

Cross-tradition note: nonverbal transmission shows practice reso-
nance (4) with other traditions that honor presence over proposi-
tion.

5) Body Daoist somatics are softening, infantile, and breath-
rooted.

• “Concentrate the breath and attain the utmost softness; can
you be like a newborn babe?” (Daodejing 10, Lau). “Hewho
is steeped in de is like a newborn babe” whose unknowing
integrity is resilient (Daodejing 55, Lau).

• Zhuangzi says the ancient True Men “breathed with their
heels,” while the common run “breathe with their throats,”
pointing to deep, unforced respiration (Zhuangzi 6,Watson).

• Soft overcomes hard: “When alive, man is soft and weak;
when dead, stiff and hard… the soft and weak are com-
panions of life; the stiff and hard are companions of death”
(Daodejing 76, Lau).

The bodily register of accord is a palpable ease: depth of breath, a
relaxed fascia-like softness, a lack of startle. It is not dissociation.
It is presence that does not need to brace.

6) Awareness Discernment here is the unbinding of cleverness
and the refusal to freeze opposites. “To know not-knowing
is best; not-knowing of knowing is disease” (Daodejing 71,
Lau). Zhuangzi names the great pitfall as attachment to right
and wrong that seizes the hinge, and the remedy as find-
ing the pivot where any stance can be entered and released
(Zhuangzi 2, Watson). He warns against clinging to the tool
of teaching: “The fish trap exists because of the fish; once
you’ve gotten the fish, you can forget the trap… Words ex-
ist because of meaning; once you’ve gotten the meaning, you
can forget the words. Where can I find amanwho has forgot-
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ten words so I can talk with him?” (Zhuangzi 26, Watson).
Daodejing adds the political pitfall: to seize and act upon the
world in a managerial way fails. “Those who would take the
world and act upon it, I see that they do not succeed” (Daode-
jing 29, Lau).

Cross-tradition note: the warning against reifying teachings has
phenomenological resemblance (3) to cautions elsewhere about
clinging to method.

7) Why Our soteriology is accord, durability, and nonharm.
“Knowing the constant, one is tolerant… in Dao, one is
lasting. Though the body dies, there is no peril” (Daodejing
16, Lau). Freedom appears as “care for life” and “free and
easy wandering” that does not collide with the grain of
things (Zhuangzi 1, 3, Watson). The fruit in governance is
quiet sufficiency: when the ruler holds to non-action, “the
people transform of themselves” (Daodejing 37, Lau). The
fruit in craft is effortlessness that preserves edge and life.

Cross-tradition note: where others speak of theosis, identity, or iso-
lation, we place the point in the economy of return and the flour-
ishing of the ten thousand things. Any alignment claimed across
these is at best a close doctrinal analogy (2) when the other side
also affirms non-coercive accord without ontological identity.

8) Story Cook Ding, cutting up an ox, was not looking with his
eyes but with spirit. “After three years I no longer saw the
whole ox. Now I meet it with spirit and do not look with
my eyes. Perception and understanding stop and the spirit
moves where it wants. I go along with the natural lines… I
never come to a thick place, and so after nineteen years my
knife is still as though newly sharpened” (Zhuangzi 3, Wat-
son). When he met a knot, he paused, sensed, moved slowly,
and the whole came apart like earth crumbling. Lord Wen-
hui said, “Excellent. I have heard thewords of CookDing and
learned how to care for life” (Zhuangzi 3, Watson). This is
our register: subtraction of strain, an attunement that spares
both tool and ox as far as the situation allows, and a ruler
learning governance from a butcher’s hand.

Cross-tradition note: this story shows practice resonance (4) with
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accounts of effortless action in other streams, but its aim and image
remain our own.
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Conductor’s Note.

This chapter asks: what is the deepest self-emptying for, when that
which you empty yourself before does not vanish, but remains?

What I know is a willful making-small of the self and a grace-given
making-small, a setting-down of its insistence, which comes bymy
own effort or as gift. This tradition’s biṭṭul seems more than that: a
self nullified before an Infinite that stays Other, never the self and
never dissolved into it. I come without its practice and without a
teacher in it, and that cleaving I cannot report from within.

This tradition does not look for a fourth state behind the others.
It seeks to cleave to the Infinite, and to mend the world before it.
Its summit has two movements that belong together. The first is
biṭṭul: the self made small, its sense of standing on its own dis-
solved before Ein Sof, the Infinite without end, until there is felt to
be nothing apart from God. The second is devekut, cleaving, the
soul holding fast to that Infinite as the flame strains upward from
the wick. And the cleaving does not end in private rest. It turns
outward, to Tikkun, the repair of a broken world, a dwelling made
for God in the lowest places. The path runs through study and the
commandments, the ordinary acts in which the cleaving is done.

As you read, a few questions are worth holding: what is the dif-
ference between losing yourself and giving yourself? Can one be
wholly emptied before another and still be two? What would it
mean for the deepest inwardness to send you back out, toward the
world rather than away from it?

Here is where the words can mislead, and the line is fine. When
this tradition says there is nothing besides God, it can sound like
the claim that the self is the absolute. It is the reverse. The self
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goes to nothing before God; it does not become God. The Infinite
stays Infinite, the soul stays the soul that cleaves, and the one who
says otherwise, who takes the self for the divine, is held to have
crossed into error. The nothingness here is a nothingness of the
self in God’s presence, not a self enlarged into God.

What this tradition comes to, then, is not a height where the self is
finally alone with itself, but a cleaving that humbles the self before
the Infinite and turns it, so humbled, back toward the mending of
the world.

— Guptajyotiḥ

Jewish — Kabbalah and Hasidism

What (what the Witness / nondual realization IS) - We do not
teach a “fourth state” of consciousness as a doctrinal ladder, nor
a witnessing Self identical with reality. Our core interior stance
is bittul, the self’s nullification into ayin before Ein Sof, the Infi-
nite. In practice, this is sustained awareness that all beings are con-
tinuously brought into existence by the divine speech and are “as
naught” relative to God’s absolute unity; the personal “I” loosens,
not into self-as-God, but into availability to God. See Tanya, Shaar
HaYichud VehaEmunah, chs. 1–3, trans. Rabbi NissanMindel, Ke-
hot: God’s speech continually vivifies all, so created existence is
“as nothing” before Him; awareness of this yields bittul. - Union,
for us, is devekut, cleaving to God in love and awe through Torah
and mitzvot, not private absorption. Devekut is explicitly com-
manded (Deuteronomy 11:22, JPS Tanakh 1985) and elaborated in
Tanya, Likutei Amarim, chs. 4–5, 41, trans. Mindel: mitzvot and
Torah study are modes of “embrace” and “cleaving” to the Divine.
- Cross-tradition note: Our subtractive pivot toward ayin (bittul)
shows phenomenological resemblance to “neti neti” methods else-
where, but our realization is irreducibly relational and theistic, or-
dered to cleaving and service, not to ontological identity. Compar-
ison level: (3) phenomenological resemblance.

How (the practices) - Torah study as devekut: engagingGod’swis-
dom unites mind with the Divine “in a perfect union, like speech
and thought with their subject.” Tanya, Likutei Amarim, ch. 5,
trans. Mindel. - Mitzvot with kavanah: the commandments are
God’s will; performing them with love and awe unites practitioner
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with the Divine Will. Kavanah is the “soul” of mitzvot; action is
the “body.” Tanya, chs. 38–40, trans. Mindel. - Prayer as yichud
and cleaving: inward work of awe-then-love before and during
Shema andAmidah to “accept the yoke of theKingdomofHeaven”
and attach heart and mind to God. Tanya, ch. 41, trans. Mindel.
- Lurianic intention: practice aims at tikkun, rectifying and uni-
fying the worlds that were shattered. The metaphysical frame is
set by tzimtzum and subsequent emanation. Hayyim Vital, Etz
Chaim (Tree of Life), Heichal Adam Kadmon, anaf 2, trans. Don-
ald Wilder Menzi and Zvi Padeh, The Tree of Life (Jason Aronson,
1999): the Infinite Light “contracted” to make space for worlds,
initiating the process that practice addresses through repair and
unification. - Cross-tradition note: The intentional “subtraction”
of self-concern into love-and-awe resembles quieting practices in
other streams, but it is braided to commanded acts and cosmic re-
pair, not to non-doing as an end. Comparison level: (4) practice
resonance.

When/If (conditions, stages) - We do not grade realization as a
universal fourth-state sequence. Our map is ethical-spiritual types
and moment-by-moment service. - Tanya’s anthropology distin-
guishes rasha, beinoni, and tzaddik (chs. 10–14, trans. Mindel).
The beinoni achieves ongoing mastery of thought, speech, and ac-
tion through constant bittul and renewed devekut, despite inner
impulses. The tzaddik’s animal-soul is transformed and delights
only in God. These are not transitory meditative states but endur-
ing spiritual configurations. - Joy and awe are cultivated as con-
ditions for devekut. Joy from God’s unity and nearness fortifies
service (Tanya, ch. 33, trans. Mindel). Awe frames love so that
cleaving remains humble and true (Tanya, ch. 41).

Who (transmission, teacher) - “Moses” in each generation: There
are leaders who channel knowledge of God to awaken devekut in
others. Tanya, ch. 42, trans. Mindel: in every generation there are
those akin to Moses, “the eyes of the congregation,” who make
God known so the people may cleave to Him. - The tzaddik as
conduit: Even after a tzaddik’s passing, his life of faith, awe, and
love is accessible through his teachings; attachment to the tzaddik
strengthens one’s own devekut. Tanya, Iggeret HaKodesh, Epistle
27, trans. Mindel. - Transmission here is not conferring a nond-
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ual state; it is awakening and anchoring bittul and devekut within
commanded life. - Cross-tradition note: The role of guide resem-
bles guru-disciple forms elsewhere primarily at the level of prac-
tice support, not ontological transmission. Comparison level: (4)
practice resonance.

Body (the somatic register) - The body becomes a chariot for the
Divine Will through mitzvot; the limbs enact the commandments
and thereby host Shekhinah. Tanya, chs. 23, 35–37, trans. Min-
del. Ch. 35 explicitly uses the candle image: the Shekhinah rests
upon a wick that is “consumed,” clarified through action, so the
light may abide. - Love in prayer can become “like flames leap-
ing upward,” a felt heat that rises toward its source; awe can be
a palpable constriction and trembling before the Infinite. Tanya,
ch. 50, trans. Mindel; ch. 41. - “All my bones shall say, ‘Lord, who
is like You’ ” (Psalms 35:10, JPS 1985) is read literally in Hasidic
practice: voice, breath, and subtle movement come to participate
in cleaving. This is not dissociative; it is embodied devotion or-
dered to mitzvah and praise. - Cross-tradition note: Somatic ardor
and quiescence have phenomenological resemblance to other tra-
ditions’ absorptions, yet our telos is to energize commanded action
and sanctify the body’s deeds. Comparison level: (3) phenomeno-
logical resemblance.

Awareness (discernment, the pitfalls) - Distraction in prayer is
not proof of failure. Do not grieve over intrusive thoughts; return
to service, and reestablish bittul. Tanya, ch. 28, trans. Mindel. -
Melancholy is a major obstacle. The path requires alacrity and
joy; where needed, one “crushes” the ego’s yeshut temporarily
to break its hold, then returns to joy. Tanya, chs. 26–31, trans.
Mindel. - Spiritual pride (yeshut) corrupts cleaving. Practice
lowliness of spirit and judge others favorably. Tanya, ch. 30, trans.
Mindel. - False fire: ecstatic arousal not anchored in awe and
mitzvah can become “alien fire” aligned with the other side. The
safeguard is yirah and halakhic form. Tanya, ch. 41, trans. Mindel;
cf. Leviticus 10 and later Jewish interpretive warnings about alien
fire; no specific Zohar locus is asserted here.

Why (its place in the soteriology) - The purpose is dirah ba-
tachtonim, making a dwelling for God below. Through mitzvot
performed in this world, the Infinite dwells within finitude.
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Tanya, chs. 36–37, trans. Mindel. - Personal bittul and devekut
are means to tikkun, the repair and unification of worlds and
sefirot following tzimtzum and the processes described by the Ari.
Hayyim Vital, Etz Chaim, Heichal Adam Kadmon, anaf 2, trans.
Menzi and Padeh. - Union is not escape from the world but sanc-
tification of it. The highest cleaving spills back into acts of justice,
compassion, and halakhic fidelity, effecting yichud Kudsha Brich
Hu u’Shekhinte through this-worldly deeds. Tanya, ch. 37, trans.
Mindel. - Cross-tradition note: Where others speak of “beyond
the witness,” our telos remains relational and outwardly creative:
returning love into the world as repair. There is practice resonance
with “return” motifs elsewhere, but no doctrinal equivalence to a
turiyatita that abolishes the witness-stance. Comparison level: (4)
practice resonance.

Story (a lived/encounter account) - At dawn he puts on tefillin,
whispering the intention he learned from his master: to accept the
yoke of Heaven in love and awe. He reads Tanya ch. 41 again,
slowly. As he enters Shema, thoughts crowd. He remembers ch. 28
and does not wrestle them; he returns to the King before whom he
stands. Awe gathers first, like a hush in the chest; then warmth
rises as “You shall love” crosses his lips, the heart kindling “like
flames leaping upward” (Tanya, ch. 50). - The straps bite gently
into his arm. He feels the body aswick, the blessing as oil, the flame
reaching for an unseen source (Tanya, ch. 35). “All my bones shall
say…” He finishes, not blank, not gone, but clearer, lighter, ready
to keep faith with the day’s work. Devekut remains as a thread
through tasks, and he prays that his small service folds into the
great repair taught by the Ari (Etz Chaim, Heichal AdamKadmon,
anaf 2).
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Some likenesses are traps. They look like the same thing in two
traditions and are not. The book flags these where they arise; here
they are gathered, because a reader who knows them in advance
reads everything that follows more clearly.

• Turiya is not blankness. The witness is fully awake and lu-
minous. The empty calm of deep sleep, or of a mind gone
slack, is its most common counterfeit. Awareness without an
object is not awareness of nothing.

• Witnessing is not dissociation. Standing as the witness can
look, from outside or to an anxious onlooker, like detaching
from one’s life or feelings. The traditions mean the opposite:
a steadiness that lets life be met more fully, not fled. If a prac-
tice leaves you numb or unreal, that is a signal to pause, not
a sign of progress. (See A Note of Care.)

• Nonduality is not emotional fusion. “Becoming one with
everything” is not a flooding feeling of merger or love-haze.
It is the falling away of a boundary, not the swelling of an
emotion.

• Buddhist rigpa is not Ātman. Dzogchen’s pure awareness is
described precisely so that it will not bemistaken for a perma-
nent Self. Buddhism’s whole point at this edge is no-self. To
call rigpa theHinduwitness-Self is to erase the disagreement
that matters most.

• Christian union is not ontological identity with God. Theo-
sis is participation inGod’s uncreated energies, not becoming
God in essence. The Beloved remains. Union, not equation.

• Pātañjala kaivalya is not Advaitic unity. Yoga’s summit is
the isolation of pure consciousness from nature, two realities
held apart, not the one-without-a-second of Advaita. Same
vocabulary of freedom, opposite metaphysics.
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• Daoist spontaneity is not Vedāntic realization. Ziran and
wúwéi are a return to uncontrived naturalness, not the recog-
nition of an absolute Self or the collapse of subject and ob-
ject. Reading the Zhuangzi as Vedānta in Chinese loses the
Zhuangzi.
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Bridge: Neoplatonism

Three of the traditions in this book share a single ancestor that none
of them names as scripture: the Greek philosophy of Plotinus and
those who followed him, the stream we now call Neoplatonism. It
is not a contemplative tradition of the same kind as the nine seats.
It has no living lineage handing down a practice today. But it is
the underground river feeding the Christian apophatic writers, the
Sufimetaphysicians, and the Kabbalists, and naming it oncemakes
the resemblances among those three less mysterious and their dif-
ferences sharper.

Plotinus taught a One beyond being and beyond thought, from
which all things flow and towhich the soul may return. The return
is made by setting down. He calls it aphairesis, the taking-away,
the same movement of subtraction this book finds nearly every-
where. Below the One is Nous, divine intellect, the level at which
knower and known are still distinguished, which sits close to what
the witness-traditions call the standing of awareness over against
its objects. The summit, henosis, is union with the One, reached
when even the distinction of knower and known falls away. A
reader who has come this far will hear the rhyme with Turiya and
Turiyatita, and the rhyme is real. But it is a rhyme of structure, not
a shared text (comparison level 2, close doctrinal analogy).

The transmission is documented, not speculative. The Christian
writer known as Dionysius the Areopagite wrote with the later
Neoplatonist Proclus close at hand; his divine darkness and his
God beyond being are Neoplatonism brought into the Church.
The Arabic philosophers received Plotinus through a paraphrase
mislabeled the Theology of Aristotle, and his One echoes through
the metaphysics that later shaped the Sufi reading of unity.
The Kabbalists’ emanated worlds, descending from the hidden
Infinite, move to a recognizably Neoplatonic rhythm. So when
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the Christian, the Sufi, and the Kabbalist sound alike at the edges,
part of the reason is that they drank, at some remove, from the
same Greek spring.

What matters for this book is where they parted from that spring.
Plotinus’s One is impersonal. It neither knows nor loves the soul
that returns to it. Each tradition that inherited him personalized
the summit. The Christian and the Sufi placed a Beloved there, a
God who faces the soul and is not dissolved. The Kabbalist kept
the Infinite hidden but bound to a covenant. The shared ancestor
makes the family resemblance; the refusal of an impersonal One
marks the turning of philosophy into worship, and that refusal is
itself one of the book’s divergences. The bridge, then, is offered
for what it is: a genealogy that explains the likeness, not a tenth
witness on the question of what the witness finally is.
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Part III

Part 3 — Practices that
Prepare, Disclose, Stabilize,

and Integrate
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A note before any practice. Read A Note of Care first. The practices
below loosen the ordinary sense of self; that is their work, and for
some people, in some seasons, it can unsettle more than it settles.
Go gently. If you intend to take one up in earnest, find a living
teacher. Your stability comes before any state.

The traditions teachmanymethods, but across them the same four
movements recur. The book groups the practices by what they do,
not by which tradition they come from, and names the tradition at
each step.

1. Prepare. Steady the body and quiet the surface of the mind,
so that awareness is not lost in noise. Settling the breath; a
stable, easy posture; the heart’s attention gathered. (Nearly
every tradition opens here.)

2. Disclose. Turn attention back toward the one who is attend-
ing. The clearest forms: neti-neti (setting aside “not this,
not this” until only the seer remains), self-inquiry (“who
is aware?”), and awareness watching awareness (letting
attention curve back on itself). These do not produce the
Witness; they uncover what was already present.

3. Stabilize. Rest as theWitness without grasping at it. The pit-
fall here is subtle effort, and the subtler one named in the tra-
ditions is mistaking blankness or trance for the living, awake
Witness. (See Misreadings.)

4. Integrate. Carry the recognition into an ordinary life: walk-
ing, working, speaking. The traditions are firm that the point
is not to leave the world but to meet it freed. A practice used
to avoid a life that needs tending has lost its way.

Where a tradition’s method genuinely differs from another’s, the
book shows the difference rather than blending them. The conver-
gence is real at this level (the four movements), and it is mostly
practice resonance, not doctrinal agreement (see the four compari-
son levels).
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Part IV

Part 4 — Stages, Markers,
and Common Errors
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Aword of caution belongs at the head of this part, because here the
book does something it has so far declined to do: it arranges things
vertically, from earlier to later, lower to higher. That arrangement
needs its scope drawn exactly, or it will undo the book’s central
refusal.

The earlier refusal stands. The traditions are not ranked. Nothing
in this part places Advaita above Daoism, or the witness above the
Beloved, or one tradition’s summit higher on a single scale than
another’s. The stages mapped here are not stages of the traditions.
They are stages of a single practitioner’s own unfolding, the felt
sequence by which one person’s recognition tends to deepen over
time. A ladder of one’s own practice is an honest thing to draw. A
ladder of the traditions would be the verdict this book has refused
from its first page. Keep the two apart and this part is safe; collapse
them and it betrays the rest.

With that drawn, here is themap. It has two dimensions. The verti-
cal is a sequence of five stages, numbered zero through four, that a
deepening practice tends to pass through. The horizontal is the po-
larity lens of Part 5, the three doorways of Śiva, Śakti, and Hybrid.
Crossing the two gives a grid: at each stage, the same depth shows
a different face depending onwhich doorway the practitioner came
through.

One thing the numbers do not mean: a higher stage is a later point
in one practitioner’s own arc, not a better tradition, and a path that
rests with the Witness and goes no further is not thereby incom-
plete.

The five stages, by their recognizable markers:

• Stage 0, Egoic Identification. The ordinary baseline. The
body-and-mind story is taken to be simply who one is. The
first hairline cracks appear here as brief pauses in the running
narrative, or a flash of a non-egoic, embodied noticing.

• Stage 1, Glimpses of theWitness (Sākṣī Bhāva). Awareness
begins to be felt as something other than its contents. Subtle
stirrings of energy,momentswhen a steadywitnessing holds,
warm and present, while thoughts pass across it.

• Stage 2, the Stable Witness. The witness becomes available
more or less on demand. Objects can grow luminous; still-
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ness and movement can be felt at the same time; the fourth,
turiya, is reachable in practice rather than only stumbled into.

• Stage 3, Abiding Turiya. The witness no longer has to be
returned to; it abides through the day. Action can be done
from it without leaving it. Bliss currents, effortlessness, in-
sight that holds.

• Stage 4, Turiyātīta (Sahaja). The witness as a separate
standpoint falls away. Form and emptiness are lived as one;
there is no longer a seer set over against a seen. This is the
“beyond the fourth” that Part 1 named, now described as a
maturity rather than an event.

Laid against the three doorways, the markers read as follows, each
stage shown through all three doorways in turn. The practices live
in Part 3, and the texts each tradition draws on are listed under that
tradition in the bibliography, kept in their own homes rather than
pooled together by stage.

• Stage 0, Egoic. Śakti doorway (energy): body-mind narra-
tive dominant. Hybrid doorway (energy-in-awareness): first
pauses in the storyline. Śiva doorway (awareness): a flash of
a non-egoic witness.

• Stage 1, Glimpses. Śakti: subtle vibration, energy stirs. Hy-
brid: joy, an energy-and-witness dance. Śiva: a stable back-
ground witness.

• Stage 2, Stable Witness. Śakti: heart-based awareness, ob-
jects luminous. Hybrid: stillness andmovement at once. Śiva:
turiya reachable on demand.

• Stage 3, Abiding Turiya. Śakti: bliss currents, action as wor-
ship. Hybrid: non-dual insight stabilizes. Śiva: effortless sa-
haja witnessing.

• Stage 4, Turiyātīta. Śakti: energy as free creative play. Hybrid:
form is emptiness, lived. Śiva: no seer remains, the world
self-frees.

Read the grid across, not only down. A practitioner at Stage 2 who
came by the Śakti doorway will know the witness as a luminous,
heart-centered fullness; one who came by the Śiva doorway will
know the same depth as a clear, objectless watching. Neither is
ahead of the other. The column is a temperament, the row is a
depth, and only the row carries the sequence.
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Common errors, by stage, are the same false friends the book has
named throughout, met nowat the pointwhere each ismost tempt-
ing. At the early stages the recurring error is to mistake a vivid
state, a rush of energy or a striking quiet, for the witness itself,
when it is only one more thing arising. At the middle stages the
subtle error is to settle, to take a stable watching presence as the
last word and look no further. Whether the witness is the final
reality or something still to be seen through is one of the deep-
est divergences this book holds open, Advaita finding in it the Self
and Zen asking whether any self is there to find; the caution here is
not against either answer but against closing the question prema-
turely in your own favor. At the late stages the error reverses, and
becomes the grasping after Turiyātīta that, as the Daoist chapter
noted, is the very strain that keeps it off; the falling-away cannot
be seized, only allowed. The Misreadings section in Part 2 holds
the fuller catalog; this is only where on the path each misreading
waits.

One more guard, and it is the reason a second map sits beside this
one. A stage ladder, however carefully scoped, can harden into
the belief that consciousness only ever climbs, that earlier states
are merely left behind. That belief is false to the life of practice.
Awareness also moves sideways and returns. It is worth holding,
alongside the stages, a different picture entirely: that conscious-
ness has a small set of foundational gestures, not stages at all but
living postures it can take in any moment. Reaching, the outward
motion of desire. Resisting, the inward contraction against what
unsettles. Releasing, the surrender of the grip. Resting, the still
abidance that is turiya’s own ground. Rising, the renewed motion
born of stillness rather than ego. And, beyond all of them, the un-
conditioned that no gesture reaches. These are not rungs. A person
passes through all of them in a single hour, and the resting is no
more a destination than the breath’s pause between exhale and in-
hale is the destination of breathing. The stage map and the gesture
map correct each other: one shows that practice has a direction,
the other shows that the direction is not a staircase one walks only
upward and once.

One honesty belongs with this map. Its upward arc, ending in
a falling-away beyond the witness, follows the book’s borrowed

70



Turiya & Turiyatita

twofold frame, the one Kashmir Śaivism gave it, so it reflects the
traditions that teach a step past the fourth more than those, like
Advaita, that find the witness to be the final reality with nothing
beyond it. The stages are drawn in one tradition’s shape, offered
for use, not a verdict that every path must end past the witness.

So take the grid for exactly what it is. It is a set of provisional coor-
dinates, offered to help a practitioner locate the terrain and name
what is happening, and it is a guideline, never a definitive judg-
ment, least of all a judgment of where another person stands. Its
verticality is a lifetime’s tendency, not a verdict on any single sit-
ting: to rest as the Witness in a given moment is not to fall short
of anything, as the instrument in Part 7 makes plain. People move
between its stages and among its doorways; the ultimate realiza-
tion the whole map points toward is, by every tradition’s account,
beyond all maps.

— Guptajyotiḥ
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Part V

Part 5 — Śiva / Śakti /
Hybrid: The Author’s
Comparative Lens
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Until now this book has refused to rank the traditions, and it keeps
that refusal. What follows is not a ranking. It is a lens, one of my
own, offered for use where it helps and set down where it does
not. It is not a tenth seat, and it speaks for no tradition but only for
a way of looking.

The lens has one axis with three positions. At one end is what the
Tantric traditions call Śakti: awareness met as energy, as vibration
andmovement and embodied life, the world felt as the pulse of the
real. The texts call that pulse spanda, the stir of consciousness. At
the other end is Śiva: awareness met as pure witnessing, still and
clear, found by stepping back from all that moves and ceasing to
take oneself for any form. Between them, holding both at once, is
what I will call the Hybrid: energy and awareness neither parted
nor collapsed, the stillness and the movement met as one. The tra-
ditions that live here speak of Sahaja, the unforced state. It would
be easy to read this middle as the high integration the other two
fall short of, and that reading is the one to set aside. Facing a sin-
gle way is not a deficiency: a witness standing clear is not missing
the world, and a world met as alive is not missing the witness. The
Hybrid is a third doorway, not a higher floor.

The criterion is plain. Ask where a practice puts its weight. Does
it quiet the energy until only the seer remains? That leans toward
Śiva. Does it enter the energy until the separate seer softens into
the felt life of things? That leans toward Śakti. Does it hold the
two together, awareness and energy at the same time? That is the
Hybrid. The axis is not a measure of depth. It is a description of
doorways, of which way a practice tends to face.

The rule of application matters more than the lens. The lens is
optional, and it is partial. I use it only where a tradition’s own
teaching gives it purchase, and where the tradition’s question runs
along some other axis entirely, I say so and put the lens down.
Forced onto a tradition, a lens stops showing the tradition and
shows only itself. And the axis itself is one tradition’s question,
energy or awareness, not one every path would think to pose. So
even where the lens has purchase, it shows a tradition through a
window I am holding, not one the tradition handed me.

Where it has purchase. Read these as classifications of practice,
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of the doorway a tradition tends to enter by, not as verdicts on its
summit. Advaita Vedānta enters by the Śiva doorway: its method
is subtraction, neti-neti, until thewitness alone remains, and energy
is never the way in. That places the doorway, not the whole real-
ization; Advaita’s own summit is not a blank witness held apart
from the world but the nondual recognition that the witness was
the one reality all along. Pātañjala Yoga leans the sameway as prac-
tice, drawing the seer clear of nature by discriminative separation,
though its summit, kaivalya, is an isolation rather than amarriage of
the two. Kashmir Śaivism is the Hybrid’s native home, and in fair-
ness the lens was in a sense borrowed from it: Śiva and Śakti are its
own twowords, spanda its own term, and recognition its own prac-
tice of finding stillness and pulse to be one. Sufism leans toward
Śakti along its path, the dhikr carried on the breath, the heart pol-
ished, love as the engine that moves the seeker, while its summit
remains a Beloved and not a state of awareness, so the lens reads
the road and not the destination.

Where it strains, and I set it down. Zen answers the question “en-
ergy or awareness” by denying there is anyone present to host ei-
ther; to file kenshō under Śiva because it is still would quietly re-
store the witness-substrate Zen refuses, so I do not apply the lens
here. The Christian and the Jewish traditions run their decisive
axis not between energy and awareness but between the soul and
a God who stays Other; their summit is relational, not a point on
my line, and the lens has nothing true to say of it. Daoism can
tempt a Śakti tag, since wu wei looks like pure flow, but Daoism is
not analyzing awareness into stillness and energy at all; it is mov-
ing with the way things go, and the category would be mine, not
its own. Dzogchen I set down rather than place. Its rigpa is empty
and aware at once, which can sound like the Hybrid’s energy-in-
awareness, but Dzogchen does not work with the two poles the
lens is built from, Śiva and Śakti, so there is no “both” here for it to
hold. To reach for any cell would be to bring a frame the tradition
does not use, so I leave it outside the lens.

The distortion to guard against is the one every map invites: mis-
taking the coordinate for the country. These three positions are
provisional guides, not fixeddestinations, and a practitionermoves
among them as the work asks. What resonates in one season may
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not in the next. Read the lens as I offer it, a tool for noticing which
way your own practice faces, and never as a verdict on where a
tradition, or a person, finally stands.

— Guptajyotiḥ
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Part VI

Part 6 — The Disputed
Hinge: I-sense, Bliss,
Objectless Absorption,

Unity
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This chapter offers the book’s one original synthesizing claim,
and it is offered as a thesis, openly, not as a doctrine any tradition
teaches.

The thesis. As absorption deepens, what remains last is not a
thought or a feeling or even bliss, but a bare sense of I am: the
subtle “I” that knows it is aware. In Patañjali’s map this is sa-asmita
samādhi: the stage where even ānanda (bliss) has dropped and
only the refined asmitā, the pure “I am,” remains. The thesis is
that this last refined I-sense is the threshold worth examining:
the place where the witness-position is at its most stripped, and
the place where traditions either let the “I am” stand (and remain
in the Witness) or let it too fall away (and pass into unity).

The honesty the chapter owes its reader. This is a weld, and the
book names it as one. Patañjali’s own system is dualist: in his map,
what lies beyond asmitā is nirbīja and then kaivalya: the isolation
of pure consciousness from nature, not nondual union. So the
book borrows Patañjali’s fine description of the threshold and sets
it beside the Vedāntic and Śaiva map of the destination, and says
so. It does not claim “sa-asmita is where Turiya becomes Turiy-
atita.” It says: sa-asmita exposes the last refined I-sense, and that is a
useful place to watchwhat each tradition does with the remainingwitness-
position. (Two cautions for the careful reader: Patañjali uses asmitā
in two senses, a fault to be removed, YS 2.6, and a refined samādhi-
companion, YS 1.17, and the book means the second; and these
samādhis are sālambana, still object-supported, so the “I am” still
leans on something.)

The fork, shown not hidden. At this threshold the traditions split,
and the split is the chapter’s real content: the Advaitin sees the I-
sense dissolve into the one Self; the Buddhist sees that there was
never a self to dissolve; the Yogin reaches isolation, not union; the
Sufi and the Christian find a Beloved still facing them. The hinge
does not resolve this. It is the cleanest place to see it.
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Part 7 — The Twofold Gaze
and the Present-Practice

Instrument
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Everything before this part has been about the witness. This part
is about practicing it. A book can describe the fourth state until
the last page and leave the reader still outside it, an audience. So
here the book turns from account to instrument, and offers two
movements you can actually make, and one gaze that holds them
together.

The twomovements are the book’s twowords, made practical. The
first is turiya, the Witness. The second is turiyatita, what the first
document of this tradition I worked from called One Taste. They
are not two techniques to master in order. They are two ways of
standing in the same present moment, and you can move between
them freely.

The Witness. Sitting quietly, let attention settle into the present.
Thoughts arrive, and sensations, and feelings; notice that each of
them is something you are aware of, an object passing through
awareness, not awareness itself. A quiet recognition can be car-
ried here, in your ownwords: I have these thoughts, but I am not these
thoughts; I have these feelings, but I am not these feelings. As the iden-
tification loosens, attention comes to rest not on any object but as
the bare awareness in which all objects appear, the seer that does
not itself pass. This is turiya, the awareness that is reading this line,
present and unbroken whether the contents are calm or in turmoil.
Youwill know the resting is true if the relationship youhave to your
own thoughts becomes no different from the relationship you have
to a sound across the room: both simply seen, neither one you.

When you sit to witness, you might begin with the plainest things.
The weight of the body on the seat, the temperature of the air, a
sound arriving and leaving. These are easy to hold as objects, and
holding them is the whole skill in small form. As the seeing stead-
ies, you can let it widen to take in more: a passing mood, a busy
run of thought, a reaction you would usually move past. There is
no need to push anything away, and no need to go looking for dif-
ficulty either. Whatever is here is enough to practice on. If some-
thing rises that feels larger than a sitting can hold, that is not a
failure of the practice. It is a signal to ease off, and if it stays with
you, to bring it to someone who can help carry it.

One note on the disidentification just described. Saying I have this
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feeling, but I am not this feeling is a way of loosening your grip on a
passing state. It is not a way of declaring yourself done with some-
thing that needs real care. Some weights stay for weeks, shape a
person’s days, and do not lift by beingwatched. These are not flaws
in your practice, and they are not objects to dissolve on the cush-
ion. The witness can rest alongside them without pretending they
are gone. If something like that is shaping your life, the clear and
caring step is to reach for support from someone trained to help,
and to let the practice walk beside that, never stand in for it.

One Taste. From that resting, a single further movement is possi-
ble, and it is one move only, not a long ascent. You might continue
witnessing everything just as it is, and then let the witness relax
fully into what it witnesses. The sense of standing back, of being
a looker set over against a looked-at, softens until it is no longer
there. The sound is no longer watched from outside; there is sim-
ply the hearing of it, present without a seam. You no longer see the
room; the room is arising within the same awareness you are, with
no edge between. The traditions call this nonduality, and what it
means in practice is humble and exact: the felt sense of “in here”
looking at “out there” simply ceases, and there is the single present
experience, this, with no one outside it. This is what the book has
been calling turiyatita, met here as a standing one takes up in prac-
tice rather than claimed as the traditions’ summit.

One Taste is not only something that visits when you sit still. The
same recognition can be noticed while you walk, while your hands
are at work, while you are in the middle of talking with someone.
Nothing has to be held at arm’s length for this. If anything there
is less of you bracing behind the eyes, so the moment is met more
fully, not less. You are not watching the conversation from a step
back; the other person, the words, the room, all of it is arising in
the awareness you already are, and you are still entirely in it. It can
show up out of doors as easily. Looking at a mountain or a wide
sky, you might notice there is no real seam where you stop and the
seen begins. You are not making yourself into the mountain. You
are noticing something that was already so.

Now the part that keeps this from becoming a ladder, and it comes
from the author’s own source, not from me imposing it later. I
offer what follows as my own instrument, not as the last word of
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every tradition. Within it, the names turiya and turiyatita point to
two orientations a practitioner takes up in a sitting, the witnessing
and the merging, not to the ranked summits the traditions hold
them to be. In it, the two need not come in order, and neither is
the higher prize. You might rest as the Witness and stay, or relax
into One Taste and stay there instead. You might move between
them, or find some morning that both are quietly present at once.
To choose here is not to force; it is only a turning toward the stand-
ing you mean to rest in, and the resting itself stays soft, as much
given as taken. Some of the traditions in these pages hold a clear
order, some hold a single summit, and some never raise the ques-
tion; so let this be the door I keep, not one I press on them. There
is no wrong door, and nothing here you have to earn before the
rest. What Part 4 maps as a lifetime’s maturing is one thing; what
an instrument does in a single sitting is another. To turn toward
One Taste for a few breaths is not a claim to have ripened into it
for good. It is only meeting, now, a way of being present that is
already nearer than it seems.

The Twofold Gaze. There is a way to hold both movements in
a single act, and it is the practice this part is named for. Resting
first as theWitness, youmight let awareness do two things at once:
gaze outward, witnessing the whole field of experience as it arises,
and at the same time glance gently back toward the very source of
the looking, the awareness that is aware. There is no need to fix
that source in any place, behind the eyes or anywhere else, since it
has no location to be found; the glance is back toward the seeing
itself, not toward a spot. To witness outward and inward in one
move is what some call awareness watching awareness; it is the
Witness, the gaze that stands clear, and One Taste, the gaze with
no one behind it, folded into a single posture. Held lightly, the two-
directional gaze tends to resolve on its own into simple resting in
turiya, with nothing left to do.

It can help to know the two standings by their feel rather than by
their names, because in a given sitting you may not be sure which
one you are resting in. When you are resting as the Witness, expe-
rience tends to keep a gentle sense of of. There are thoughts, and
there is the awareness they appear to; a sound, and the hearing of
it. Nothing is pushed away in this, and life is met fully. There is
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simply a quiet steadiness inwhich things are seen. When the recog-
nition relaxes the other way, that sense of a seam between the seer
and the seen grows quiet. The hearing and the sound are not two
things; the looking and the room arrive together. Time can feel less
like a line you aremoving along andmore like a single present that
everything shows up in. You do not need to decide which of these
is happening, or to score yourself on whether it counts. You are
only learning the two textures, so that whichever one is present,
you can recognize it and rest there. Some sittings will not match
either description cleanly, and that is not a wrong answer. It is just
the day’s weather, and there is nothing here to pass.

The Real-Time Alignment Template. A practice that lives only on
the cushion is half a practice. The instrument below is a short log,
drawn from the author’s own working template, for carrying the
inquiry into an ordinary day and noticing, in real time, where your
awareness actually stands. It is offered as a structure to adapt, not
a form to complete dutifully. This is a way to look once and learn
the territory, not a record to keep or a score to watch climb. Use it
a few times, then set it aside.

• Settling. A breath or two. What is the texture of awareness
right now?

• The question used. One inquiry, in your own words: Who is
aware? What is reading this?

• Body. Where, if anywhere, is awareness felt to sit? Head,
heart, chest, the whole field?

• Doorway. Did this moment come through stillness (Śiva),
through energy (Śakti), or both at once (Hybrid)? Hold the
answer loosely.

• Standing. Witness, One Taste, or moving between? No stand-
ing is the right answer; the noticing is the practice.

• Shift. Did anything change as you looked? Note it plainly.
• Afterward. One line on how it was, and whether you found

yourself gripping any one approach. Could the experience
simply be witnessed, without needing to be labeled?

A word of care belongs exactly here, at the point of instruction,
because this is the place the book asks you to do something rather
than read. Go gently. None of these movements is worth reaching
at the cost of your steadiness. If a practice leaves you unmoored,
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unable to feel real or connected, set it down and return to ordinary
kindness toward yourself and the people near you. These are not
practices for escaping a life; they are for meeting it more fully. And
no instrument here can replace a living teacher where a tradition
asks for one; what is offered is a doorway you can stand in, not a
substitute for the hand of someone who has walked further.

What remains is not another instruction but a turning of the in-
quiry back to you, which is how the book chooses to end.

— Guptajyotiḥ
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A book about the witness cannot end by telling you about the wit-
ness. That would leave you, at the last page, still its audience. So it
ends instead with an instrument, the way the companion book on
joy did: a short inquiry you turn upon your own awareness, here,
now.

Eight questions, one for eachwayof knowing. Sitwith them slowly,
or put them to a conversational AI and let it hold them with you,
or carry just one for a day:

1. What is the awareness that is reading this, right now, behind
the words?

2. How would you come to rest as that awareness, rather than
as the thoughts moving through it?

3. When does it become clear to you, and when does it hide?
What conditions reveal it?

4. Who is aware? Look for the one who would answer, and see
whether it can be found.

5. In the body, where is awareness felt to be, if anywhere? What
happens when you look for its location?

6. As you watch, can awareness turn and notice itself ? What is it
that notices?

7. Why does any of this matter to the life you are actually living?
8. Tell the story of a single moment when the witness was un-

mistakably present. What was it like?

A last word of care. These questions can open more than calm. If
they unsettle you in away that does not steady, set themdown, and
return to ordinary kindness toward yourself and the people near
you. The witness is not somewhere else. It has never once left, and
it is not going anywhere. There is only the present moment, and
you are already the one aware of it.
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—Guptajyotiḥ
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Part VIII

How This Book Was Made
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This book makes an unusual promise on its first pages: that its
account of each tradition was not only written but checked, and
that the checking can be inspected. This appendix is where that
promise is kept in detail. It describes the method, names the roles,
and is honest about what the method can and cannot do.

Why a method at all. A book that sets nine contemplative tradi-
tions side by side faces a particular risk. A single author, how-
ever learned, leans toward the traditions he knows and smooths
the ones he does not. And an artificial intelligence, asked to write
about all of them, produces fluent, confident prose that is some-
timeswrong in theway confidence hides: a teaching credited to the
wrong figure, a term fastened to thewrong passage, one tradition’s
frame quietly laid over another. Because this book is built on the
places where the traditions genuinely disagree, such errors would
not be cosmetic; they would dissolve the very disagreements that
are the book’s subject. The method exists to keep each tradition
honest in its own terms, and to catch the confident error before it
sets.

The orchestra. The book was made by one person conducting sev-
eral artificial intelligences, drawn from three different model fam-
ilies so that no single system spoke for the whole. The roles were
distinct. The Conductor, who writes under the name Guptajy-
otiḥ, is the author: responsible for the book’s order, its judgments,
the honesty of its standpoint, and its release. A writing partner
drafted each tradition’s opening note with the Conductor, finding
the words for what he actually knew. A challenger read every note
adversarially, hunting for overclaim and false friends, and built
the practice prompts. And an integrator held the whole book at
once: checking each claim against the primary texts, assembling
the manuscript, reconciling what the others returned, and watch-
ing that the book stayed one coherent thing across many hands.
One rule governed all of it: no model family checks its own work.

The systems used. For full disclosure, the three model families
were Anthropic’s Claude, OpenAI’s GPT, and Google’s Gemini.
Claude served as the writing partner for the opening notes and
as the integrator that held the whole book and ran the checks;
Gemini served as the adversarial challenger and built the practice
prompts; OpenAI’s GPT drafted most of the tradition sections
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and carried out cross-family verification. The arrangement was
not always clean. One family’s usage limits, reached mid-project,
forced several sections meant for one model to be drafted or
checked by another instead, and a planned third independent
read could not be completed everywhere. Those substitutions are
noted where they bear on the record.

Who wrote what. The line between what the machines wrote and
what the person decided is worth drawing exactly, because it is
where the honesty of a book like this lives. The prose of the nine
tradition sections, the seats, was generated by the AI families. The
shape of the book, the order of its parts, the comparative frame,
the judgment of when a chapter could be released, and above all
the Conductor’s own footing in each opening note, were the per-
son’s. Theworking rule was that the integrative decisions, the ones
that set the criteria, declare the intent, or rule a gate, belong to
the human, while the decomposable, checkable work, the drafting
and verifying and challenging, is what the machines did. A model
can draft a tradition’s account and another can check it against the
texts; no model was asked to decide what the book is for, or to cer-
tify, in the Conductor’s place, what he had and had not lived.

The verification, step by step. Each tradition’s chapter passed
through the same sequence. One family drafted it. A second fam-
ily checked its load-bearing claims against the primary texts and
standard editions they rest on, claim by claim, marking each veri-
fied, corrected, or unconfirmed. The integrator carried the results
into themanuscript and corrected what needed correcting. A chal-
lenger from a third relation read the result adversarially. The Con-
ductor reconciled the verdicts, settled his own honest standing to-
ward the tradition, and released the chapter only when it held.
Disagreement among the checkers was treated as a signal to look
closer, never as noise to smooth away. Where a claim could not be
confirmed, it was softened, marked, or removed, never stabilized
by invention.

How the chapters were defined. Each chapter is one tradition,
called a seat, with the Buddhist material divided into two seats,
Zen and Dzogchen, because their accounts of no-self both resem-
ble and refuse the witness and must not be merged. Within each
seat the tradition is read through eight ways of knowing: what it
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says the witness is, how it is reached, under what conditions, who
transmits it, how it lives in the body, how it is told apart from its
counterfeits, why it matters, and the stories that carry it. The eight
ways gave every chapter the same skeletonwithout flatteningwhat
each tradition placed on it.

What the eight ways revealed about the book itself. Reading ev-
ery chapter through the same eight made it possible to audit the
book’s own shape and to be honest about it. Three of the eight
carry the book: what each tradition holds, the awareness that turns
and notices itself, and how the traditions interrelate. Two are thin
by the book’s nature, the body and the lived story, which enter
mainly through the seats, because a book about the witness leans
inevitably toward the conceptual. One is structurally absent, and
its absence is the book’s honest signature: the social knowledge
of a living teacher, a lineage, a community, which an outsider’s
comparative survey cannot supply for itself. That last gap is the
reason the book opens a channel to its readers, and in time to the
traditions’ own elders. It is how the book means to acquire the one
kind of knowing it cannot honestly write on its own.

The opening notes, and the matter of standing. Each chapter
opens with a short note in the Conductor’s voice. These were the
hardest part to keep honest, because such a note can quietly imply
that its author has stood where the chapter points. So each note
declares the Conductor’s actual footing with that tradition, by a
simple discipline: report only what can honestly be reported from
the inside; where a summit is an attainment he has not reached, or
a tradition whose practice he has not kept, say so and follow the
tradition’s own account. The footing was found, never prescribed,
by asking him plain questions about the doing and the felt sense
rather than the doctrine, and following the answerwherever it hon-
estly fell.

The practice prompts. Each chapter is paired with a prompt a
reader can give to a conversational AI, turning the chapter into a
guided practice. Every prompt begins where the reader actually
is, with their own account of their awareness, and moves through
three steps: understand the tradition’s terms, enter its practice, and
a third step shaped to the tradition itself, which may be to affirm
a recognition, to release a grip, to wait on grace, or to return to
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the world. Each prompt carries a duty of care inside it, refuses to
flatter a reader into a claimed attainment, and, where it bridges
to another tradition, does so to ease a seeker’s sense of separation
without ever claiming the traditions are the same.

What the companion volume taught. The method matured on an
earlier book, on joy, built the same way. From it came the seats,
the three-family verification, the rule that no family checks its
own work, and the doorway form of the opening notes. This book
added what its harder subject required: the discipline of honest
standing just described; the recognition that the traditions diverge
not only in what the witness is but in whether the witness is even
their question; and the practice prompts.

Errors the method caught. What the verification caught is the best
evidence of why it was needed. A few of the corrections, named so
they can be checked. The Kashmir Śaivism chapter first credited
the phrase “the upsurge is Bhairava” to the Pratyabhijñāhṛdayam;
the cross-check moved it to its true home, Śiva Sūtra I.5, and re-
attributed the four means from a wrong locus to Abhinavagupta’s
Tantrāloka. The Christian chapter placed the sequence of purifica-
tion, illumination, and perfection in Dionysius’s Divine Names; it
belongs to the Hierarchies, and was moved. The Zen chapter ren-
dered an ordinary-life teaching as the popular saying “before en-
lightenment, chop wood”; that saying has no classical source, and
it was replaced with Layman Pang’s attested verse. The Advaita
chapter named the dissolution of mind manonāśa; Gauḍapāda’s
own term is amanībhāva, and it was corrected with its verse. None
of these were failures of fluency. Each was the confident, plausible
error that only a check against the primary text exposes.

One chapter, end to end. One trace, to show the whole sequence
at work. The Pātañjala Yoga chapter was drafted by one family
and verified sound by another against the Yoga Sūtras. Its opening
note, drafted with the Conductor and then read by the challenger,
made a claim that mattered to the book’s argument: that Yoga’s
seers are many, not one universal Self. That is a load-bearing dis-
tinction fromAdvaita, so it was checked across families against the
primary text and confirmed at Yoga Sūtra 2.22 with Vyāsa’s com-
mentary, with Yoga Sūtra 1.24 and Sāṃkhya Kārikā 18 as supports.
A line was added to the note stating the plurality “in Yoga’s clas-
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sical account.” A final adversarial pass caught that the opening
sentence described its question rather than asking it; it was made a
direct question, and the chapter was released. Draft, cross-family
check, the human’s footing, the challenge, the verification of a con-
tested claim, the fix, the release: that is one chapter’s full path.

What transfers beyond this book. A word for the reader who has
come for the method rather than the subject. Almost nothing in
this process is particular to contemplation. The pattern is general.
Where a capable AI will generate fluent, confident claims that are
sometimeswrong inways its fluency hides, set independentmodel
families to draft, to verify against primary sources, and to chal-
lenge, under the one rule that no system checks its ownwork; treat
their disagreement as a signal to look closer rather than an incon-
venience to average away; give one agent the standing job of hold-
ing the whole and keeping it coherent; and reserve for a human
the decisions that set the criteria and rule the gates. The same ar-
rangement applies wherever confident-but-wrong output carries a
cost: technical, legal, and medical drafting, research synthesis, the
review of code. What this book offers such a reader is a worked, in-
spectable example ofmulti-model verification on difficult material,
with its corrections and its gaps left in plain view. The contempla-
tive subject made the method’s failure modes especially vivid, but
the method is secular, and it travels.

Its limits, stated plainly. Verification of this kind catches the errors
that confident generation produces, errors of attribution and locus
and imported framing. It does not, and cannot, settle whether any
tradition’s account of reality is true; that is not something check-
ing against texts can reach. Passing verification does not place any
sentence beyond future correction. The witness, the lens this book
chose, came from one tradition’s map and is not every tradition’s
question, and the book says so. And for one of the three families
the checking could not always be completed, so parts of the record
rest on two independent reads rather than three. Specifically: the
third independent read was completed for some chapters and is
still owed for others; a few citations are flagged for a final check at
typesetting; and one Kashmir Śaivism locus is pinned to its chapter
but not yet to its exact verse. The honest name forwhat thismethod
produces is not certainty but an inspectable account: a path by
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which any claim can be traced to what was checked, corrected, and
on what grounds it was let stand. The record that follows is that
path.
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The Learner’s Method
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This book has described how it wasmade. It can also describe how
to use it, in a way the making suggests. The same kind of conver-
sation that drew the author’s honest footing out of him is one a
reader can have, with a conversational AI, about any tradition in
this book.

The aim is not to be told what a tradition holds. It is to discover
where your own lived experience actually stands in relation to
what it holds: what you can honestly say you know from the
inside, what you can only follow on the tradition’s account, and
where your own ground quietly diverges from its summit. An AI
is well suited to this, not because it knows the answer, but because
it can ask one good question at a time and follow your answer
without needing you to arrive anywhere in particular.

There are five movements.

First, load the tradition. Ask the AI to lay out what the tradition
actually says, across the eight ways of knowing this book uses:
what the summit is, how it is practiced, under what conditions,
who transmits it, how it lives in the body, how it is told from its
counterfeits, why it matters, and the stories that carry it. Ask it to
name, in advance, the false friends, the shared words that sound
alike across traditions and point to opposite things.

Second, probe your own footing, one question at a time. This is
the heart of it. Ask the AI to put a single question to you and then
wait, and toweight its questions toward the doing and the felt sense
rather than the doctrine, since it is easy to answer a question about
ideas and harder to answer one about what actually happens in
you. When your own words shift from concept to sensation, that
is the signal to follow.

Third, declare honest footing. Say what you can report from the
inside, and reserve what you cannot. If a tradition’s peak is some-
thing you have not reached, say so plainly and let yourself follow
its account rather than claiming the view. Where your own experi-
ence diverges from the tradition rather than falling short of it, hold
the difference open; the mismatch is information, not failure.

Fourth, let a different voice challenge it. Bring the footing you ar-
rived at to a secondAI, or to a knowledgeable person, and ask them
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to argue against it: what would someone inside the tradition, and
a skeptic, each say? The discipline that made this book was that no
voice checks its own work, and the same discipline keeps a reader
honest.

Fifth, let one tradition reshape the whole inquiry. Sometimes a
single tradition will reveal that the very question you were asking
was not its own. When that happens, do not force the fit. Let the
discovery change the question.

Two cautions carry through all five. Claim only what you have
lived; an AI will, if you let it, flatter you into a claimed attainment,
and the practice is to decline. And keep care first; if the inquiry
unsettles you in a way that does not steady, set it down. The point
is to meet your own awareness more honestly, not to perform a
depth you have not reached.

This is themethod the book used, turned around to face the reader.
The Reader’s Inquiry that closed Part 7 is its shortest form, eight
questions, one for each way of knowing. This is the longer form,
for anyone who wants to walk into a tradition not their own and
find, honestly, what of it is already true in them.
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A book made this way owes its readers something. Its account of
each tradition was drawn by artificial intelligence from primary
texts and checked across model families, but it was not lived by
the ones who wrote it. The most valuable correction to such an ac-
count is the one thing themethod could not supply: a practitioner’s
own lived experience. If you have walked one of these ways and
find that the book’s account meets your experience differently, that
difference is what the book most wants to receive.

You are not invited to comment. You are invited to offer a footing
of your own, the same honest self-location the book performed for
each tradition. Name your tradition and howyou come to it. Name
the place where the book says one thing and your experience says
another. Then say what you know, in your own words, through
any of the eight questions the book reads every tradition by: what
the summit is, how it is practiced, when it opens andwhen it hides,
who transmitted it to you, how it lives in your body, what hap-
pens when awareness turns and notices itself, why it matters in
the whole of your tradition, and the story of one moment when it
was unmistakably present.

What is received is held with care. Your footing is read only for its
honesty of form, that claims and reservations are kept distinct and
no summit is claimed that was not reached, never as a judgment of
you. A voice from a different quarter tests the divergence against
the book’s chapter and the texts. Then either the book is revised,
with your contribution credited, or your divergence is kept as a
divergence beside the claim it meets differently, since the book is
built on exactly these.

Nothing is made public without your explicit choice. Your words
can be held privately and inform revision quietly, or quoted with
the name and standing you choose, or entered into a public record,
dated and attributed as you wish. You set the terms.

This channel has a further purpose, named here so it is not hid-
den. The discipline that lets a reader’s lived correction be received
honestly is the same discipline that will, in time, let the book invite
those who carry these traditions most deeply, the elders and teach-
ers, to givewhat no text and nomachine can supply. A reader’s cor-
rection and an elder’s gift are received the same way: one question
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at a time, following the answer, claiming nothing on their behalf,
and never pretending a page can stand in for a living hand.
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As I read the seats and wrote these notes, something I had not ex-
pected happened: preparing the book became a practice in its own
right. Reading how each tradition puts thewitness intowords, and
then turning to an AI that kept finding better ways to ask me what
I actually knew, I was drawn again and again to look at my own
awareness, and at how it lives in the body. The making of the book
became an occasion to know what I know.

That is the practice the book can offer anyone, and it has four plain
movements. Read a tradition’s own words for what it means by
the fourth, turiya. Let an AI help you reflect, asking the questions
that draw your knowing into language. Come to know your own
awareness, directly, as it is. And then notice that a tradition not
your own has named a quality, or opened an experience, that turns
out to be possible for you too.

That last movement is the one that surprisedmemost. The “other”
tradition is not a wall. Read honestly, and met in your own aware-
ness, it becomes a door.

— Guptajyotiḥ
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The Verification Record

The inspectable account of what was checked, corrected, and
on what grounds released. The full status and method are in
build/verification_status.md. Below are the per-seat claim
registers as released.

Advaita Vedānta
ADV-1 Turīya is defined apophatically in Māṇḍūkya 7 (adṛṣṭa,
avyavahārya, prapañcopaśama, śānta, śiva, advaita; ekātma-
pratyaya-sāra). Source: Māṇḍūkya Upaniṣad 7. Status: draft.

ADV-2Classical Advaita has no distinct turiyatita; turīya is already
the nondual absolute, so the second pole collapses into the first.
Source: MU + Gauḍapāda Kārikā; absence-claim. Status: VERI-
FIED (scope: holdswithin theMU–Gauḍapāda–Śaṅkara axis; later
minor yoga-upaniṣads excepted) [✓ OpenAI].

ADV-3 The method includes neti-neti, viveka, and Gauḍapāda’s
asparśa-yoga, culminating in amanībhāva (not manonāśa).
Source: Bṛhadāraṇyaka; Māṇḍūkya Kārikā III.31–32. Status:
VERIFIED & CORRECTED [✓ OpenAI (term fixed)].

ADV-4 Realization turns on the four mahāvākyas (tat tvam asi;
ayam ātmā brahma; aham brahmāsmi; prajñānam brahma).
Source: Chāndogya 6.8.7; Māṇḍūkya 2; Bṛhadāraṇyaka 1.4.10;
Aitareya 3.3. Status: draft.

ADV-5 Turīya is disembodied: adṛṣṭa/avyavahārya, transcending
gross and subtle bodies; primary texts specify no bodily loci (argu-
ment from silence). Source: Māṇḍūkya 7. Status: VERIFIED (soft-
ened from “no somatic markers”) [✓ OpenAI].

ADV-6 Liberation is removal of adhyāsa; Gauḍapāda’s ajāta-vāda
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holds nothing was ever born. Source: Śaṅkara’s Adhyāsa-bhāṣya;
Māṇḍūkya Kārikā (ajāta) Status: draft.

ADV-7 Ramana Maharshi treated turīya, for the realized, as the
natural state, a separate turiyatita adds nothing. Source: reported
view; no precise locus. Status: RETAINED AS ATTRIBUTION
(drop if no verbatim source) [✓ OpenAI (CANNOT VERIFY →
re-framed)].

ADV-8 Turīya is ever-present, not produced; it is recognized when
ignorance lifts, knowledge being the removal of the ignorance
that covers the ever-present Self. Source: Śaṅkara, Brahma-sūtra-
bhāṣya 1.1.4; Māṇḍūkya 7 (sa ātmā sa vijñeyaḥ); cf. Kaṭha 2.20.
Status: VERIFIED [✓ OpenAI].

ADV-9 The sādhana-catuṣṭaya is from later Advaita manuals
(Vedāntasāra), not the early Upaniṣads. Source: Sadānanda,
Vedāntasāra. Status: VERIFIED (scope note added) [✓ OpenAI].

ADV-10The laya/turīya caution: Gauḍapādawarns against letting
the mind fall into laya. Source: Māṇḍūkya Kārikā III.44–46. Status:
VERIFIED (locus added) [✓ OpenAI].

Showcase divergence pre-registered: ADV-2 (Advaita’s single pole) is
kept and surfaced in the book’s divergence section against Kashmir
Śaivism’s explicit two-pole structure, not reconciled.

Pātañjala Yoga
1 Yoga is citta-vṛtti-nirodha; then the Seer abides in itself; other-
wise identification occurs. Source: YS 1.2–1.4. Status: draft.

2 The Seer (puruṣa) and the seen (prakṛti/citta) are distinct; their
conjunction causes suffering; cessation is liberation. Source: YS
2.17, 2.23–2.25. Status: draft.

3 The final state is kaivalya: the guṇas resolve and puruṣa stands
in its own nature. Source: YS 4.34. Status: draft.

4 Practice and dispassion are the joint means; dispassion culmi-
nates in indifference even to the guṇas. Source: YS 1.12–1.16. Status:
draft.
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5 Kriyā-yoga (tapas, svādhyāya, Īśvara-praṇidhāna) attenuates af-
flictions and orients toward samādhi. Source: YS 2.1–2.2. Status:
draft.

6 Īśvara is a special puruṣa; devotion to himandOm-japa/contemplation
incline themind to samādhi and reveal Īśvara. Source: YS 1.23–1.29.
Status: draft.

7 The eight limbs structure the path; saṁyama is their integrated
application in the last three. Source: YS 2.29–3.6. Status: draft.

8 Samprajñāta samādhi has four supports (vitarka, vicāra, ānanda,
asmitā); asamprajñāta arises from cessation with saṁskāra
residue. Source: YS 1.17–1.18. Status: draft.

9 Progress depends on faith, energy, mindfulness, samādhi, in-
sight; intensity hastens attainment; long, uninterrupted practice is
required. Source: YS 1.20–1.22, 1.14. Status: draft.

10 Uninterrupted discriminative discernment (viveka-khyāti)
is the means; its maturation is sevenfold. Source: YS 2.26–2.27
(Vyāsa-bhāṣya on stages) Status: draft.

11 Āsana steadies and eases; prāṇāyāma removes the covering of
light and prepares for concentration; pratyāhāra yields mastery
over the senses. Source: YS 2.46–2.55. Status: draft.

12 Obstacles and their symptoms are enumerated; remedies in-
clude one-pointed practice, the immeasurables, inner light, and de-
votion. Source: YS 1.30–1.36. Status: draft.

13 Powers arising from saṁyama are obstacles to samādhi; nonat-
tachment to themdestroys bondage; invitations fromhigher beings
are to be refused. Source: YS 3.38, 3.51–3.52. Status: draft.

14 Dispassion even toward omniscience yields dharma-megha-
samādhi; when obscurations cease, knowledge is boundless.
Source: YS 4.29, 4.31. Status: draft.

15 The puruṣas are many, not one universal Self; kaivalya is the
isolation of the individual seer. (Carried in the Conductor’s Note.)
Source: YS 2.22 + Vyāsa-bhāṣya (prakṛti persists for other seers af-
ter one’s liberation); YS 1.24 (Īśvara as puruṣa-viśeṣa presupposes
a class of puruṣas); Sāṃkhya Kārikā 18. Status: VERIFIED: quar-
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tet cross-check 2026-06-02 (Gemini + claude.ai + Cowork, against
the primary text/commentary). “Ultimately one” is only Vijñān-
abhikṣu’s minority bhedābheda or modern Neo-Vedānta.

16 The telos is isolation, not nondual unity; there is no doctrinal
“beyond the Witness” stage in this system. Source: YS 4.34; af-
firmed by YS 2.25–2.26; Vyāsa-bhāṣya’s dualism. Status: draft.

Kashmir Śaivism
1 Consciousness is the Self; the universe is its manifestation
grounded in freedom (svātantrya) Source: Pratyabhijñāhṛdayam
1–3 (citiḥ svatantrā…; svecchayā svabhittau viśvam unmīlayati)
(Jaideva Singh, The Doctrine of Recognition (1990)) Status:
VERIFIED.

2 The “fourth” pervades waking, dream, and deep sleep; turīyātīta
is the falling away of the witness-stance when the fourth is not
separate. Source: Spanda Kārikā III.8–9 with Kṣemarāja’s Span-
danirṇaya (Jaideva Singh, Spanda-Kārikās (1980)) Status: draft
(verse numbering per Singh to confirm).

3 The four upāyas: āṇava, śākta, śāmbhava, anupāya. Source: Ab-
hinavagupta, Tantrāloka āhnikas 2–5; root: Mālinīvijayottara ch. 2
(Tantrasāra, trans. H. N. Chakravarty (2012)) Status: VERIFIED
(re-attributed from PRH 11–15)

4 Śāmbhavopāya is the direct flash (udyama); “the upsurge is
Bhairava”. Source: Śiva Sūtra I.5 (“Udyamo bhairavaḥ”), Kṣe-
marāja’s Śivasūtravimarśinī (Jaideva Singh, Śiva Sūtras (1979))
Status: VERIFIED (re-attributed from PRH 5)

5 Recognition arises according to the grade of śaktipāta; the appro-
priate upāya appears with it. Source: Abhinavagupta, Tantrāloka
āhnika 13 (nine grades of śaktipāta); root: Mālinīvijayottara ch. 2.
Status: VERIFIED (re-attributed from PRH 17–18)

6 The Guru is the conduit of śaktipāta leading to recognition.
Source: Abhinavagupta, Tantrāloka āhnika 13 (anugraha / Guru-
mediated grace) Status: VERIFIED (re-attributed from PRH
17–19)
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7 udāna-śakti rising in suṣumnā is experienced as turīya; vyāna-
śakti pervading is turīyātīta (jīvanmukti) Source: Svacchan-
datantra paṭala 7 (five-prāṇa / subtle-yoga ch.) w/ Kṣemarāja’s
Uddyota (KSTS ed., M. K. Shastri) Status: VERIFIED (digital,
2026-06-04): root verse 7.17 enumerates the five airs (prāṇo’pānaḥ
samānaśca udāno vyāna eva ca); turīya/turīyātīta do NOT occur in
the enumeration verses (7.1–7.40), confirming the udāna→turīya
/ vyāna→turīyātīta correlation is Kṣemarāja’s Uddyota commen-
tary, not a root verse; the prāṇa-function verses lie further on
(~7.307–314). RESIDUAL (physical-edition only): the Uddyota
is not digitized; collate the exact commentary line against the
KSTS ed. (M. K. Shastri, Bombay 1921–35; Svacchanda vols
31/38/44/48/51/53/56) in the volume covering paṭala 7.

8 The Heart (hṛdaya) is the supreme center (anuttara) experi-
enced in recognition. Source: Abhinavagupta, Parātrīśikāvivaraṇa
(Jaideva Singh, A Trident of Wisdom (1989)) Status: VERIFIED
(re-attributed from Spanda gloss)

9 Voidness without vimarśa is a contraction; do not mistake blank-
ness for Bhairava. Source: Śiva Sūtra I.5 (Śivasūtravimarśinī);
Spanda Kārikā (Kṣemarāja on jaḍatā) (Jaideva Singh (1979,
1980)) Status: VERIFIED (upsurge-claim; Spanda verse pinpoint
pending).

10 Liberation is lived as recognition in activity; the liberated re-
mains established in Śiva while moving about. Source: Pratyabhi-
jñāhṛdayam, concluding sūtras 18–20 (Jaideva Singh (1990)) Sta-
tus: VERIFIED (re-scoped to concluding sūtras; was 20).

Cross-tradition comparison grades used above: - World as real
manifestation vs māyā-theory: grade 2. - Śāmbhavopāya vs Zen
sudden insight: grade 3 (phenomenology), 2 (doctrine). - Non-
aloof liberation vs Pātañjala kaivalya: grade 2. - Lived nonduality
vs Dzogchen non-abiding: grade 3.

Buddhist: Zen
ZEN-1Zen posits no permanentwitness-substrate; kenshō realizes
an empty Buddha-nature, not a Self. Source: Platform Sūtra; Dōgen,
Genjōkōan. Status: draft [fault-line].
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ZEN-2 “To study the self is to forget the self…”. Source: Dōgen,
Shōbōgenzō, Genjōkōan. Status: draft.

ZEN-3Practice divides into Rinzai kōan-work and Sōtō shikantaza,
both with “no gaining mind” (Heart Sūtra 無得 + Dōgen, not the
single termmushotoku). Source: Heart Sūtra; Dōgen, Shōbōgenzō.
Status: VERIFIED & RE-GROUNDED [✓ OpenAI].

ZEN-6 The ordinary-action insight is Layman Pang’s “drawingwa-
ter, carrying firewood,” NOT the sourceless “chop wood” proverb.
Source: Recorded Sayings of Layman Pang. Status: VERIFIED &
CORRECTED [✓ OpenAI].

ZEN-7Attachment to awakening is Hakuin’s zenbyō (禅病), not the
later idiom “stink of Zen.”. Source: Hakuin. Status: VERIFIED &
CORRECTED [✓ OpenAI].

ZEN-8 Transmission: Rinzai inka shōmei ≠ Sōtō shihō; “mind-to-
mind” is traditional self-understanding. Source: school manuals.
Status: VERIFIED & CORRECTED [✓ OpenAI].

ZEN-4 Dōgen names the fruit shinjin datsuraku, “body-mind drop-
ping off.”. Source: Dōgen, Shōbōgenzō. Status: draft.

ZEN-5 Huineng: “from the first, not a thing”; Zhaozhou’s “Mu”
kōan. Source: Platform Sūtra; Mumonkan case 1. Status: draft.

Showcase divergence pre-registered: ZEN-1 is carried, unreconciled,
against thewitness-Self traditions (Advaita, Kashmir Śaivism), the
book’s central parting.

Buddhist: Dzogchen
1 Rigpa is nondual, empty-luminous, and not a witnessing entity;
dualistic structuring collapses within it. Source: Longchen Rabjam,
ThePrecious Treasury of the Basic Space of Phenomena, tr. Richard
Barron, Padma Publishing, ch. 1; ch. 3. Status: draft.

2 Dzogchen does not posit a universal “fourth state” and refuses
to reify the Base as a thing or self. Source: The Supreme Source:
The Kunjed Gyalpo, tr. Chögyal Namkhai Norbu and Adriano
Clemente, Snow Lion, chs. 1–3; 10. Status: draft.
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3 Any likeness between rigpa and Ātman is rejected; “self-
knowing” is reflexive clarity, not a self. Source: Longchen Rabjam,
The Precious Treasury of the Way of Abiding, tr. Richard Barron,
Padma Publishing, ch. 5. Status: draft.

4 The Kevaṭṭa Sutta’s “consciousness without feature” does not li-
cense a witness-self and can function as an early pointer to non-
objectifiability. Source: Dīgha Nikāya 11, Kevaṭṭa Sutta, tr. Maurice
Walshe, The Long Discourses of the Buddha, DN 11. Status: draft.

5 The path is summarized by Garab Dorje’s Three Statements:
direct introduction, decisive certainty, confidence in liberation.
Source: Garab Dorje, “The Three Statements that Strike the Vital
Point,” in The Golden Letters, tr. John Myrdhin Reynolds, Snow
Lion. Status: draft.

6 Trekchö and tögal refine practice as recognition of ka dag and
manifestation of lhun grub; tögal employs specific postures and
gaze and culminates in the four visions. Source: Jigme Lingpa,
Yeshe Lama, tr. Lama Chonam and Sangye Khandro, Light of
Berotsana, “Section on Tögal: The Four Visions.”. Status: draft.

7 Recognition, certainty, and confidence map the lived progression
without positing ametaphysical union. Source: Garab Dorje, Three
Statements, in The Golden Letters, tr. Reynolds. Status: draft.

8Transmission by a qualifiedmaster is essential; liberation through
hearing shows introduction can occur at death. Source: The Tibetan
Book of the Dead, tr. Gyurme Dorje, Penguin Classics 2005, “Great
Liberation throughHearing in the Bardo of Dharmata,” “Introduc-
tion to Awareness.”. Status: draft.

9 The body serves as an open field in trekchö and an active
support in tögal; visions are displays that self-liberate. Source:
Jigme Lingpa, Yeshe Lama, tr. Lama Chonam and Sangye Khan-
dro, “Leaping Over Practice Supports” and “The Four Visions”;
Longchen Rabjam, Finding Rest in Meditation, tr. Padmakara,
Part One, ch. 6. Status: draft.

10 Pitfalls include confusing blankness, bliss, or clarity for rigpa;
the “three strays” are cautioned. Source: Longchen Rabjam, The
Precious Treasury of the Way of Abiding, tr. Barron, ch. 5; Jigme
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Lingpa, Yeshe Lama, tr. Lama Chonam and Sangye Khandro, “Pit-
falls and Antidotes.”. Status: draft.

11 Dzogchen soteriology is the exhaustion of phenomena in
dharmata, called Buddhahood, not a union with a self or deity.
Source: The Supreme Source: The Kunjed Gyalpo, tr. Norbu and
Clemente, ch. 10; Longchen Rabjam, The Precious Treasury of the
Basic Space of Phenomena, tr. Barron, ch. 1. Status: draft.

12 Garab Dorje’s luminous testament to Manjushrimitra exempli-
fies lived transmission. Source: Garab Dorje, “The Last Testament,”
in The Golden Letters, tr. JohnMyrdhin Reynolds, Snow Lion. Sta-
tus: draft.

Christian Apophatic & Hesychasm
1 Theosis is participation in uncreated energies; essence remains
transcendent; union is relational. Source: Gregory Palamas, The
Triads, I.3; III.1, trans. Nicholas Gendle. Status: draft.

2 God is beyond being and known by unknowing; union exceeds
thought and speech. Source: Dionysius the Areopagite, Mystical
Theology 1.1; 1.3; 5, trans. Colm Luibheid and Paul Rorem. Status:
draft.

3 No neutral “witness” or “fourth state” is taught; instead, watch-
fulness of the nous guards the heart. Source: Philokalia, vol. 1,
St. Hesychios the Priest, On Watchfulness and Holiness, trans.
Palmer/Sherrard/Ware. Status: draft.

4 The core practice is the Jesus Prayer with nepsis, humility, and
stillness. Source: Philokalia, vol. 4, St. Gregory of Sinai, On Com-
mandments and Doctrines; Kallistos and Ignatios Xanthopoulos,
Directions to Hesychasts, trans. Palmer/Sherrard/Ware. Status:
draft.

5 The nous descends into the heart as the somatic seat of prayer.
Source: Philokalia, vol. 4, Nicephorus the Hesychast, On Watchful-
ness and the Guarding of the Heart, trans. Palmer/Sherrard/Ware.
Status: draft.

6The path follows purification, illumination, and perfection/union
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by grace, not by technique. Source: Dionysius, Ecclesiastical Hierar-
chy 5–6 / Celestial Hierarchy 3 (corrected from Divine Names 4.8),
trans. Luibheid/Rorem; Palamas, Triads I.3, trans. Gendle. Status:
VERIFIED & CORRECTED (locus relocated)

7 Guidance by a spiritual father is the ordinary safeguard of the
hesychast path. Source: Philokalia, vol. 4, Kallistos and Ignatios,
Directions to Hesychasts, trans. Palmer/Sherrard/Ware. Status:
draft.

8 Prelest (delusion) must be avoided; do not accept images or
lights without discernment. Source: Philokalia, vol. 4, St. Gre-
gory of Sinai, On Delusion; Philokalia, vol. 1, St. Hesychios, On
Watchfulness and Holiness, trans. Palmer/Sherrard/Ware. Status:
draft.

9 The light of Tabor and of the saints is uncreated, the divine en-
ergy, not a created or bodily light. Source: Gregory Palamas, The
Triads, III.1, trans. Nicholas Gendle. Status: draft.

10 Our apophatic practice may resemble other subtractive meth-
ods, but our doctrine rejects identity with the divine essence.
Source: Dionysius, Mystical Theology 1; Palamas, Triads I.3; III.1,
named translations as above. Status: draft.

Sufi
SUF-1 shuhūd (witnessing)≠ fanāʾ (ego-annihilation); baqāʾ (expe-
riential station) ≠ waḥdat al-wujūd (metaphysical thesis, a later la-
bel for Ibn Aʿrabī’s metaphysics). Source: Ibn Aʿrabī corpus + later
commentators. Status: VERIFIED & CORRECTED (levels sepa-
rated) [✓ OpenAI].

SUF-2 Sirhindi’s waḥdat al-shuhūd critiques absolute union and de-
mands return to servitude (ʿabdiyya). Source: Sirhindi, Maktūbāt.
Status: draft [carry both].

SUF-3 Method: dhikr under a shaykh; maqāmāt (stations) vs aḥwāl
(states). Source: al-Ghazālī; standard Sufi manuals. Status: draft.

SUF-4 The qalb (heart) is the polishedmirror; nafs is worn down to
clear it. Source: Sufi heart-literature. Status: draft.
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SUF-5 Sirhindi’s “dream of being a king, wake a servant” warning
against ontological overclaim. Source: Sirhindi. Status: draft.

SUF-6 “anā al-Ḥaqq” is ascribed to al-Ḥallāj by early transmitters
(occurrence in his own Ṭawāsīn debated); his execution (922 CE)
is fact. Source: hagiographic+historical sources. Status: VERIFIED
& QUALIFIED [✓ OpenAI].

SUF-7 A silsila (chain) to the Prophet and guidance under a liv-
ing shaykh are treated as indispensable. Source: Hujwīrī, Kashf al-
Maḥjūb, tr. Nicholson (1911); al-Qushayrī, al-Risāla. Status: VERI-
FIED [✓ OpenAI].

SUF-8 The laṭā’if (subtle centers) are activated by dhikr, with
awareness coupled to the breath (hush dar dam). Source: Sirhindī,
Maktūbāt (II:29, II:36); al-Badakhshī, Rashḥāt Aʿyn al-Ḥayāt (tr.
Holland, 2001). Status: VERIFIED [✓ OpenAI].

SUF-9 Ecstatic utterances (shaṭḥ) arise under overpowering states
and call for sober discernment; they are interpreted with care, not
imitated. Source: al-Qushayrī, al-Risāla, tr. Knysh (2007). Status:
VERIFIED [✓ OpenAI].

SUF-10 Ibn Aʿrabī frames the union ontologically (“there is noth-
ing in existence but God,” creatures as loci of His manifestation),
in contrast to Sirhindī’s shuhūd. Source: Ibn Aʿrabī, al-Futūḥāt al-
Makkiyya (via Chittick, The Sufi Path of Knowledge, pp. 79, 94–99).
Status: VERIFIED [✓ OpenAI].

SUF-11 Sufi heart (qalb) ↔Hesychast heart / Śaiva hṛdaya is prac-
tice resonance (level 4) only: no shared doctrine, no common pri-
mary text. Source: cross-tradition; level-4. Status: VERIFIED &
DOWNGRADED [✓ OpenAI].

Showcase divergence pre-registered: SUF-1/SUF-2, the relational
cap and the internal wujūd/shuhūd split, are carried against the
impersonal-identity traditions, not smoothed.

Daoist
1 Dao cannot be fully named; desireless sees the hidden, desire
sees the manifest. Source: Daodejing 1 (D. C. Lau, Tao Te Ching
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(Penguin, 1963)) Status: draft.

2 Realization is return to root and stillness, knowing the constant
avoids peril. Source: Daodejing 16 (D. C. Lau, Tao Te Ching (Pen-
guin, 1963)) Status: draft.

3 Dao does not act yet nothing is left undone; if held, things trans-
form of themselves. Source: Daodejing 37 (D. C. Lau, Tao Te Ching
(Penguin, 1963)) Status: draft.

4 Reversal is Dao’s movement; weakness its function. Source:
Daodejing 40 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status:
draft.

5 The pivot/hinge of Dao enables responsive ease without fixa-
tion. Source: Zhuangzi 2 (Burton Watson, The Complete Works
of Chuang Tzu (Columbia, 1968)) Status: draft.

6 Our texts do not enumerate a four-state ladder; the image is re-
turn, not ascent. Source: Absence in Daodejing and Zhuangzi [neg-
ative claim] ([unverified]) Status: draft.

7 In pursuit of Dao one decreases daily to non-action. Source:
Daodejing 48 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status:
draft.

8 Fasting of the mind: listen with qi; the Way gathers in emptiness.
Source: Zhuangzi 4 (Burton Watson, Complete Works (Columbia,
1968)) Status: draft.

9 Sitting in forgetfulness: slough off body and knowledge, become
identical with theGreat Thoroughfare. Source: Zhuangzi 6 (Burton
Watson, Complete Works (Columbia, 1968)) Status: draft.

10 Return to the uncarved block as practical image of integrity.
Source: Daodejing 28 (D. C. Lau, Tao Te Ching (Penguin, 1963))
Status: draft.

11 Sage teacheswithoutwords, actswithout acting. Source: Daode-
jing 2; 43 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status: draft.

12 The ancient TrueMen breathedwith their heels (deep, unforced
breath) Source: Zhuangzi 6 (Burton Watson, Complete Works
(Columbia, 1968)) Status: draft.

112



Turiya & Turiyatita The Verification Record

13 Somatic infantile softness as marker of accord. Source: Daode-
jing 10; 55 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status: draft.

14 Soft and weak overcome hard and strong; stiffness marks death.
Source: Daodejing 76 (D. C. Lau, Tao Te Ching (Penguin, 1963))
Status: draft.

15 To know not-knowing is best; clever knowing is disease. Source:
Daodejing 71 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status:
draft.

16 Forget words once meaning is gotten; avoid fixation on
right/wrong. Source: Zhuangzi 26; cf. 2 (Burton Watson, Com-
plete Works (Columbia, 1968)) Status: draft.

17 Those who seize and act upon the world do not succeed. Source:
Daodejing 29 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status:
draft.

18 Abiding in the constant yields durability beyond peril. Source:
Daodejing 16 (D. C. Lau, Tao Te Ching (Penguin, 1963)) Status:
draft.

19 Cook Ding’s effortless skill as exemplar of accord and care
for life. Source: Zhuangzi 3 (Burton Watson, Complete Works
(Columbia, 1968)) Status: draft.

Jewish: Kabbalah & Hasidism
1 Our path does not posit a universal “fourth state”; the inte-
rior stance is bittul (ayin) before Ein Sof. Source: Tanya, Shaar
HaYichud VehaEmunah, chs. 1–3, trans. Rabbi Nissan Mindel
(Kehot). Status: draft.

2 Devekut is relational cleaving through Torah and mitzvot, not
private absorption. Source: Deut. 11:22 (JPS 1985); Tanya, Likutei
Amarim, chs. 4–5, 41, trans. Mindel. Status: draft.

3 Torah study unites mind with the Divine; mitzvot with kavanah
unite with Divine Will. Source: Tanya, chs. 5, 38–40, trans. Mindel.
Status: draft.

4 Lurianic frame: tzimtzum and emanation set the field for tikkun
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via practice. Source: Hayyim Vital, Etz Chaim, Heichal AdamKad-
mon, anaf 2, trans. Menzi and Padeh, The Tree of Life (Jason Aron-
son, 1999). Status: draft.

5 Stages are ethical-spiritual types (rasha, beinoni, tzaddik), not
meditative state-ladders. Source: Tanya, chs. 10–14, trans. Mindel.
Status: draft.

6 Guidance: “Moses” in each generation awakens knowledge of
God; attachment to the tzaddik continues through his teachings
after passing. Source: Tanya, ch. 42; Iggeret HaKodesh, Epistle 27,
trans. Mindel. Status: draft.

7 Body as chariot; wick-and-flame image: Shekhinah rests where
action “consumes” the wick; love as leaping flame; embodied
praise. Source: Tanya, chs. 35–37, 50, trans. Mindel; Psalms 35:10
(JPS 1985). Zohar wick image as cited in Tanya [unverified locus].
Status: draft.

8 Discernment: treat distractions without grief; avoid melancholy;
cultivate lowliness; anchor ardor in awe and mitzvah to avoid
“alien fire.”. Source: Tanya, chs. 28–31, 30, 41, trans. Mindel. Zohar
on “alien fire” references [unverified]. Status: draft.

9 Telos: dirah ba-tachtonim; personal bittul and devekut serve
cosmic tikkun; union returns as sanctified action. Source: Tanya,
chs. 36–37, trans. Mindel; Etz Chaim, Heichal Adam Kadmon,
anaf 2, trans. Menzi and Padeh. Status: draft.

114



Bibliography

Primary texts and standard editions/translators, by tradition, as cited in
the verified seat claim registers. Translators are named only where the
registers name them.

Advaita Vedānta
• Māṇḍūkya Upaniṣad (7; also 2), trans. Gambhirananda /

Nikhilananda
• Bṛhadāraṇyaka Upaniṣad (1.4.10; neti-neti)
• Chāndogya Upaniṣad (6.8.7)
• Aitareya Upaniṣad (3.3)
• Gauḍapāda,Māṇḍūkya Kārikā (III.31–32; III.44–46; ajāta-vāda)
• Śaṅkara, Adhyāsa-bhāṣya
• Sadānanda, Vedāntasāra

Pātañjala Yoga
• Yoga Sūtras (1.2–1.4, 1.12–1.36, 2.1–2.2, 2.15–2.27, 2.29–3.6,

3.38, 3.51–3.52, 4.29, 4.31, 4.34), trans. Edwin Bryant
• Vyāsa-bhāṣya (commentary, ad loc.)
• Sāṃkhya Kārikā (18)

Kashmir Śaivism
• Kṣemarāja, Pratyabhijñāhṛdayam (1–3; concluding sūtras 18–

20), trans. Jaideva Singh, The Doctrine of Recognition (1990)
• Spanda Kārikā (III.8–9) with Kṣemarāja’s Spandanirṇaya /

Spandasandoha, trans. Jaideva Singh, Spanda-Kārikās: The
Divine Creative Pulsation (1980)
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• Abhinavagupta, Tantrāloka (āhnikas 2–5; āhnika 13)
• Abhinavagupta, Tantrasāra, trans. H. N. Chakravarty (2012)
• Mālinīvijayottara Tantra (ch. 2)
• Śiva Sūtra (I.5) with Kṣemarāja’s Śivasūtravimarśinī, trans.

Jaideva Singh, Śiva Sūtras: The Yoga of Supreme Identity (1979)
• Abhinavagupta, Parātrīśikāvivaraṇa, trans. Jaideva Singh, A

Trident of Wisdom (1989)
• Svacchandatantra (paṭala 7) with Kṣemarāja’s Uddyota, KSTS

ed., Madhusudan Kaul Shastri

Buddhist — Zen
• Platform Sūtra (Huineng)
• Dōgen, Shōbōgenzō (Genjōkōan)
• Heart Sūtra (無得, mu-toku)
• Recorded Sayings of Layman Pang
• Hakuin (on zenbyō)
• Mumonkan (case 1, Zhaozhou’s “Mu”)

Buddhist — Dzogchen
• Garab Dorje, The Three Statements That Strike the Vital Point, in

The Golden Letters, trans. John Myrdhin Reynolds
• The Supreme Source: The Kunjed Gyalpo, trans. Chögyal

Namkhai Norbu and Adriano Clemente
• Jigme Lingpa, Yeshe Lama, trans. Lama Chonam and Sangye

Khandro
• the Seventeen Tantras (rgyud bcu bdun) of the upadeśa-varga

(rainbow body; self-flagged loci)
• DīghaNikāya 11 (Kevaṭṭa Sutta), trans. MauriceWalshe, com-

parative cross-reference, not Dzogchen scripture

Christian Apophatic & Hesychasm
• Gregory Palamas, The Triads (I.3; III.1), trans. Nicholas Gen-

dle
• Dionysius the Areopagite, Mystical Theology (1.1; 1.3; 5),

trans. Colm Luibheid and Paul Rorem
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• Dionysius the Areopagite, Ecclesiastical Hierarchy (5–6) / Ce-
lestial Hierarchy (3), trans. Luibheid / Rorem

• The Philokalia, trans. Palmer / Sherrard / Ware (esp. vol. 4:
Gregory of Sinai; Nicephorus the Hesychast; Kallistos and
Ignatios Xanthopoulos)

• 2 Peter 1:4

Sufi
• Ibn Aʿrabī (corpus, with later commentators)
• Aḥmad Sirhindi, Maktūbāt
• al-Ghazālī (and standard Sufi manuals)
• al-Ḥallāj, Kitāb al-Ṭawāsīn (the ascription of “anā al-Ḥaqq”

debated)
• Rūmī (poetry); Bāyazīd (utterances)

Daoist
• Daodejing (chs. incl. 1, 16, 28, 37, 40, 48), trans. D. C. Lau
• Zhuangzi (chs. 2, 3, 6, 26), trans. Burton Watson

Jewish — Kabbalah & Hasidism
• Shneur Zalman of Liadi, Tanya: Likutei Amarim (esp. chs. 5,

35) and Shaar HaYichud VehaEmunah, trans. Nissan Mindel
• Hayyim Vital, Etz Chaim (Heichal Adam Kadmon, anaf 2)
• Deuteronomy 11:22 (also 10:20, 30:20)

Note: the Sufi and several Dzogchen edition/translator details are as the
registers record them; finalize specific editions during typesetting.
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A short glossary, in plain words, of the terms the seats use. Fuller
definitions live in each tradition’s section; this is the doorway.

• Turiya: “the fourth.” The ever-present witnessing awareness
in which waking, dream, and deep sleep appear; not a fourth
experience in a series.

• Turiyatita: “beyond the fourth.” The falling-away of the
need to stand as a witness apart from what appears. Native
to Kashmir Śaivism.

• Sākṣī (Advaita): thewitness; awareness as the unmoved seer
of all that changes.

• Puruṣa / draṣṭṛ (Yoga): pure consciousness, the seer, held
separate from nature (prakṛti); its freedom is kaivalya, isola-
tion.

• Spanda / cit / Svātantrya (Kashmir Śaivism): the vibrant,
free, self-aware consciousness that is the real world, not be-
hind it.

• Rigpa (Dzogchen): primordial awareness, defined so as not
to be a permanent Self; empty and aware at once.

• Anattā (Buddhism): no-self; the refusal of any abiding
witness-substrate.

• Nous / theosis (Hesychasm): the heart’s eye; deification as
participation in God’s uncreated energies, not in His essence.

• Fanāʾ / baqāʾ / qalb (Sufism): annihilation of the ego, then
subsistence in God; the spiritual heart as the mirror.

• Zuòwàng / wú wéi / ziran (Daoism): sitting in forgetting;
effortless action; uncontrived naturalness.

• Biṭṭul / Ayin / devekut (Kabbalah/Hasidism): self-
nullification into Nothingness, then cleaving to the Infinite.

• Asmitā / sa-asmita samādhi (Yoga): the “I am”; the absorp-
tion in which only the refined I-sense remains.
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• Neti-neti (Advaita): “not this, not this”; the method of set-
ting aside everything that can be noticed until only the wit-
ness that cannot be set aside remains.

• Amanībhāva (Advaita): the mind’s ceasing to function as
mind once duality is no longer cognized; Gauḍapāda’s own
term, preferred over the looser manonāśa.

• Mahāvākyas (Advaita): the “great sayings,” the four Up-
aniṣadic sentences (such as “That thou art”) on which Ad-
vaita transmission turns.

• Viveka (Advaita): discrimination; the capacity to distin-
guish the seer from everything the seer observes, first of the
four qualifications.

• Avidyā (Advaita): ignorance; the superimposition of duality
on the nondual, lifted rather than defeated when turīya is
recognized.

• Kaivalya (Yoga): “aloneness”; pure consciousness standing
clear of nature (prakṛti), the seer by itself, not a nondual
union.

• Śaktipāta (Kashmir Śaivism): “descent of power”; the
grace by which Śiva catalyzes recognition, graded by
Abhinavagupta in nine intensities.

• Kenshō (Zen): “seeing one’s nature”; the realization that
one’s true nature is empty, awake and responsive rather than
a standing self, seen through repeatedly rather than held.

• Zazen (Zen): “seated meditation”; sitting in which no state
is sought and no technique applied, Rinzai’s kōan work and
Sōtō’s just-sitting.

• Kōan (Zen): a question ordinary thinking cannot resolve,
carried in Rinzai practice until a different kind of seeing
opens.

• Trekchö / Tögal (Dzogchen): the two practices; cutting
through to the primordial purity of awareness, then leaping
over, resting in rigpa as its spontaneous presence manifests.
Tögal follows stable trekchö.

• Theosis (Hesychasm): deification by grace; real union with
God through participation in His uncreated energies, the
creature joined but not dissolved.

• Nepsis (Hesychasm): watchfulness; the sober attention of
the heart-mind that guards prayer from the thoughts that
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scatter it.
• Prelest (Hesychasm): spiritual delusion; the caution against

trusting lights or sensations in prayer that feed pride rather
than humility.

• Shuhūd (Sufism): witnessing, the act of contemplative see-
ing, distinct from fanāʾ, the effacement of the ego.

• Waḥdat al-wujūd (Sufism): “unity of being”; the thesis that
only God’s Being finally exists, a later label contested within
Sufism by waḥdat al-shuhūd.

• Dhikr (Sufism): “remembrance”; repeating God’s names
until the heart carries it on without the tongue, the founda-
tional Sufi method.

• Nafs (Sufism): the lower self or ego, worn down so the heart
(qalb) can reflect the divine.

• Tawḥīd (Sufism): “divine oneness”; the core affirmation of
Islam, deepened in Sufi practice into the realization that only
God truly exists.

• Ein Sof (Kabbalah/Hasidism): “without end”; the Infinite
beyond all attributes and naming, beforewhich the self’s sep-
arate standing dissolves in biṭṭul.

• Tikkun (Kabbalah/Hasidism): “repair”; the mending of a
shatteredworld throughmitzvot in ordinary life, the outward
purpose to which biṭṭul and devekut lead.

• Tzimtzum (Kabbalah): “contraction”; the Lurianic teaching
that the Infinite Light withdrew to make space for created
worlds.

• Henosis (Neoplatonism): “union”; the soul’s union with the
One, reached when even knower and known fall away.

• Aphairesis (Neoplatonism): “taking-away”; Plotinus’s sub-
tractive method of return to the One, the same movement of
subtraction this book finds across traditions.

• Sahaja (cross-tradition): “unforced,” “natural”; awareness
and energy neither parted nor collapsed, held together with-
out effort; also a name for the turiyātīta stage.

• The four comparison levels: textual equivalence / doctri-
nal analogy / phenomenological resemblance / practice res-
onance; the grade the book assigns any cross-tradition like-
ness.
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