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Preface 

T HIS study of comparative yoga was initially stimulated 
by the various queries on the subject which kept pour- 

ing in from seekers and disciples in the West. But in trying to 
answer them in a systematic and comprehensive manner, it 
has grown into something much larger than its original intent. 
As it has now evolved it may, I hope, be of service not only to 
those whose questions first led to its writing, but to all seekers 
in general who wish to understand what yoga is, the varieties 
of its forms and their respective modes and spiritual efficacy. 

In this age of publishing, there is no dearth of books on 
yoga. However, if one scrutinizes them carefully, one finds 
that the majority fall short in one direction or another. They 
either treat it as primarily a system of asanas and physical 
exercises, or as an abstract and highly monistic system of 
thought, positing the unity of all existence and the ultimate 
oneness of the individual soul and the Oversoul. In either 
case, the view of yoga that we gather is an incomplete one, 
reducing it from a practical mode of spiritual transcendence 
and union with the Absolute, to a system of physical culture 
or school (or group of schools) of philosophy. 

To avoid the possibility of such error, the ultimate aim of 
all yoga, at-one-ment with the Supreme Lord, has been kept 
as a focusing point for all discussions in this study. All the 
important forms, ancient and modern, are taken up in turn, 
their practices explained and discussed, and the extent to 
which each can lead us toward the final goal evaluated. This - 
last is perhaps the most easily misunderstood and the most 
widely confused aspect of a comparative study of yoga. It is 
a characteristic of mystic experience that the soul as it ascends 
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to a plane higher than the one to which it is accustomed, tends 
(in the absence of superior guidance) to mistake the higher 
plane as the very highest, the Absolute Realm. And so we find 
that most yogas, while taking us up to a certain point on the 
inner journey, mistake this for its end, and for a relative 
validity claim for themselves an absolute one. 

The only way by which we can effectively evaluate the com- 
parative spiritual value of each yogic form and so escape the 
present state of confusion, is by adopting as our standard the 
very highest form of yoga, whose potency is absolute and not 
merely relative. This standard is provided by the Swat Shabd 
Yoga also known as Sant Mat (or the path of the Sants or 
Masters of this mystic school), the veritable Crown of Life. 
By following its practices under proper guidance, its adepts 
have reached realms not known to other mystic schools, and 
have finally merged with the Supreme Lord in His Absolute, 
Nameless and Formless State. They have, in their composi- 
tions, repeatedly affirmed the incomparable superiority of this 
Yoga of the Sound Current and, while describing through 
direct inner perception the varying spiritual range of other 
yogas, have gone on to expound the absolute nature of their 
own. 

Once a seeker can begin to grasp the perspectives on com- 
parative mysticism which Sant Mat can provide, he will, I 
believe, find this extremely complex subject becoming progres- 
sively clearer to him. He will see that the contradictions which 
disturb so many when they first undertake a comparative study 
of mysticism are not essential to mystic experience as such, but 
are the result of a confusion of a relative truth with an abso- 
lute one, an error which does not exist for those, who by 
following the highest path, have experienced first-hand all the 
inner states, and know the points up to which each yoga can 
lead. He will no longer be tempted to evade the issue of spir- 
ituality by dismissing it as a mere remnant of old superstition 
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and black magic but will begin to see it as a kind of timeless 
inner science with its own unchanging laws and varying modes 
of operation, with knowledge which is not static, but has 
developed as men have moved from lower to higher forms of 
yoga. And above all, he will, I hope, realize that mergence 
with the Supreme Lord is no mere day-dream or hypothetical 
postulate of a monistic school of philosophy, but a living pos- 
sibility whose realization is the true end of human existence 
and whose attainment, given the right guidance, the right 
method and the right effort, lies within the reach of all, irres- 
pective of age, sex, race or creed. 

Sawan Ashram, Delhi 

June 6, 196 1 
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PART ONE 

The Yogic Patterns 



CHAPTER ONE 

Yoga : An Introduction 

LL the great teachers of humanity, at all times and in all A climes-the Vedic Rishis, Zoroaster, Mahavira, Buddha, 
Christ, Mohammed, Nanak, Kabir, Baba Farid, Hazrat Bahu, 
Shamas Tabrez, Maulana Rumi, Tulsi Sahib, Swamiji and 
many others-gave to the world but one sadhna or spiritual 
discipline. As God is one, the God-way too cannot but be one. 
The true religion or the way back to God is of God's own 
making and hence it is the most ancient as well as the most 
natural way, with no artifice or artificiality about it. In its 
practical working, the system needs the guidance of an adept 
or a teacher well versed in the theory and practice of Para 
Vidya, the Science of the Beyond, as it is called, for it lies 
beyond the grasp of the mind and of the sense-faculties. Where 
the world's philosophies end, there the true religion starts. 
The scriptural texts give us, at best, some account of the Path 
so far as it can be put into imperfect words, but cannot take 
us to the Path nor can they guide us on the Path. 

The spiritual Path is essentially a practical Path. I t  is 
only the spirit-disencumbered and depersonalized-that can 
undertake the spiritual journey. The inner man, the soul in 
man, has to rise above body-consciousness before it can trav- 
erse into higher consciousness or the consciousness of the 
cosmos and of the beyond. All this and more becomes possible 
through the Surat Shabd Yoga or the union of "self" in man 
(Surat or consciousness) with the Shabd or Sound Principle, 
through the grace of some Master-soul. 
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In order to have a clear idea of the teachings of the Masters 
from the hoary past right to the present time, it would be 
worth our while to study the nature and extent of the Surat 
Shabd Yoga and its teachings in relation to the various yogic 
systems as taught by the ancients, and also the principles of 
Advaitism as propounded by Shankaracharya. 

The term yoga is derived from the Sanskrit root yuj 
which means meeting, union, communion, consummation, 
abstraction, realization, absorption or metaphysical philoso- 
phizing of the highest type, that promises to bring close prox- 
imity between the soul and the Oversoul (jiva-atma and 
Parmatma or Brahman). Patanjali, the reputed father of the 
yoga system, after the fashion of his progenitor Gaudapada, 
defines yoga as elimination of the vritis or modulations that 
always keep surging in the mind-stuff or chit in the form of 
ripples. He calls it chit uriti nirodha or the supression of the 
vritis, i.e., clearing the mind of the mental oscillations. Accord- 
ing to Yajnavalkya, yoga means to effect, or to bring about, 
at-one-ment of the individual soul with Ishwar or Brahman. 
The yogins generally define it as the unfoldment of the spirit 
from and disrobing it of the numerous enshrouding sheaths in 
which it is enveloped in its physical existence. Sant Mat  or the 
Path of the Masters, far from denying any of these objectives 
of yoga, accepts and endorses in full all that is said above and, 
in some measure, agrees to the aims and ends thereof, but 
regards them at best as mere pointers to the goal. It  does not 
rest there, however, but goes beyond and tells us of the "Way 
Out" of the mighty maze of the universe and the "Way In" 
to the Heavenly Home of the Father, the spiritual journey that 
the spirit has to undertake from death to life immortal (Fana 
to Baqa),  bv rising above body-consciousness by means of a 
regular system of self-analysis and withdrawal of the spirit 
currents from the body and concentrating them at the seat of 
the soul (Tisra Til), and then gradually passing through the 
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intermediary centers beyond Bunk-naal, the inverted, tube-like 
passage, until it reaches the final stage of consummation and 
attains at-one-ment with its Source. 

Here one might ask the question as to the need for union 
between the soul and the Oversoul, when the two are essenti- 
ally the same and are already embedded one in the other. 
Theoretically speaking, this is correct, but how many of us are 
consciously aware of this and work practic>lly in the light and 
life of this knowledge and awareness? On the other hand, the 
soul is always following the lead of the mind, the mind that 
of the senses, and the senses that of the sense-objects, with the 
result that the soul, by constant association with the 
mind and the senses for ages upon ages, has completely lost its 
own individual (undivided) identity and has for all practical 
purposes become identified with the mind. It  is this veil of 
ignorance which has come in between the soul and the Over- 
soul that has to be removed to enable the soul to come into 
its own, to realize its inherent nature and then to seek its real 
home and gain life eternal. All religions were originally 
designed by man solely with this end in view but unfortu- 
nately in the course of time man gradually drifts away from 
reality and becomes the slave of his own handicrafts and reli- 
gions, as religions deteriorate into institutionalized churches 
and temples, rigid codes of moral and social conduct, lacking 
the living touch and the pulsating life-impulse of their 
founders. 

"I know no disease of the soul but ignorance," says Ben 
Jonson. How to remove the veil of ignorance is the problem 
of problems. We have allowed it to grow into an impervious 
rock too hard to be blasted. Still, the sages have provided 
various means to rend the otherwise impenetrable veil, such 
as Jnana Yoga, Bhakti Yoga and Karma Yoga  and other 
methods. The light of true knowledge, as visualized by Jnana 
Yoga, may be able to dispel the darkness of ignorance, just as 
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a lighted candle may dispel darkness from a dark room. By 
Bhakti Yoga one may be able to change the course of hatred, 
separateness and duality into that of love for all, at-one-ment 
and oneness with all living creatures and thereby be established 
in the all-embracing love for all. Finally, by means of Karma 
Yoga one may be able to root out feelings of selfishness, ego- 
centricity, self-aggrandizement and self-love and engage in 
charitable deeds of philanthropy and similar activities, which 
may be beneficial to mankind in general, and acquire fellow 
feelings and love for all, see the reflex of the universe within 
his own self and that of his self in all others, and realize ulti- 
mately the principle of the Fatherhood of God and the broth- 
erhood of man. These are, in the main, the three paths, or 
rather three aspects of an integrated path of head, heart and 
hand, whereby one may achieve the desired end, the union of 
the soul with the Oversoul. They may for convenience be 
briefly termed the process of self-mastery, self-sublimation and 
self-sacrifice, leading ultimately to "Cosmic Consciousness," or 
awareness of the all-pervading Reality as the basis of all that 
exists. 

The objective in each case is the same and each aims at the 
same target, though in the initial elementary stages each of 
them starts from dualistic considerations. It is from dualism 
that one starts, and in non-dualism (advaitism) that one ends; 
and for this one may take to the path of divine knowledge, of 
universal love and devotion or of selfless service of humanity. 

T h e  target ever remains the same, 
T h o u g h  the archers aiming at it be so many.  

RA JAB 

In Jnana Yoga, for instance, one has to develop the faculty 
of discrimination, so as to be able to distinguish between agyan 
and gyan, i.e., ignorance and true knowledge, the illusory char- 
acter of Maya and the reality of Brahman. When he is con- 
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vinced of the latter he gets glimpses of nothing but Brahman 
pervading everywhere in Its limitless essence, immanent in all 
forms and colors which take their design and hue from that 
essence alone. This perception is the dawning of true knowl- 
edge and divine wisdom. 

In Bhakti Yoga, likewise, we begin with the twin principles 
of Bhagat and Bhagwant,  or the devotee and the deity, and 
the devotee gradually loses his little self and sees his deity all- 
pervading, and his own self expands so as to embrace the 
totality as does his own Isht-deva. "Whoever enters a salt 
mine, tends to become salt." As you think, so you become. 

Again, in Karma Yoga, one may enter the K a r m a  Kshetra 
or the field of actions, under some impelling force to begin 
with, but in course of time he learns the value of selfless 
Karma. Karmas when performed for their own sake without 
any attachment to the fruit thereof, cease to be binding, and 
by force of habit one gradually becomes N e h  K a r m a  (action- 
less in action), or a still point in the ever-revolving wheel of 
life. In this way, when one from the circumference of his 
being reaches the center of his being, he acquires inaction in 
action and is freed from the binding effect of Karmas. 

Vritis: What they are 

When a current emanating from the spirit strikes any ob- 
ject, such as a physical thing, a mental feeling, an idea, or a 
sensory sensation, and returns to its source, it is called a vriti. 
The vriti produces a modulation in the mind-stuff. All our 
knowledge of the world without and within comes from vritis 
or the rays of thought. A ray of light, reflected from or orig- 
inating from an object, passes through the eyes to the brain, 
where it is converted into thought impressions making us 
aware of the object. 

Vritis are of five kinds: 
( i )  Parman:  The relationship between the pure soul and 
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Prakriti or Nature is called Parman. In every manifestation, 
the pure soul finds its own essence at the core and nothing is 
apart and distinct from It. 

(ii) Vipreh:  The relationship between the knowing soul 
and Prakriti or Nature's object is called Vipreh. I t  takes in 
and accepts the manifested form as it is, but remains sceptical 
of the one and active life-principle at the core of it. 

(iii) Vikalp:  I t  is the relationship that the mind-ridden soul 
has with the objects, producing doubt and delusion as to the 
objects themselves, their existence, their intrinsic nature and 
the life-essence at their core. 

(iv) Nidra: It is the relationship that the prana-covered 
soul has with the objects. I t  embraces in its fold the twin 
states of dream and deep slumber, regardless of the existing 
surroundings. 

(v) Smriti: It is the relationship of the embodied soul with 
the objects of the world on the physical plane. 

All these vritis constitute so many hurdles in the way of the 
soul seeking to understand its true and essential nature, which 
in reality is nothing but that of God. Kabir therefore says: 
"Soul is of the same essence as that of God." 

Similarly, the Muslim divines express the same idea when 
they speak of the soul as Amar-i-Rabbi or the fiat of God. 

If one could but clear the chit of the vritis (chit  vriti 
nirodha, as it is called), nothing would be left except the pure 
essence of Godhead. Hence we have the oft-repeated famous 
dicta on yoga, as in the following: 

Chit-vriti nirodha (clearing the mind of the mental 
oscillations) is the essence of yoga. 

PANTAN JALI 

At-one-ment of the soul and the Oversoul is yoga. 
YAJNAVALKYA 
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Extrication of the soul from the materials of life by 
disrobing it of the enshrouding sheaths, is yoga. 

MACHHANDRA NATH AND GORAKH NATH 

The easiest, the most ancient, and the most natural way to 
gain the fruits of yoga, as taught by Kabir, Nanak and others 
before and after them, is that of Shabd Yoga or Sehaj Yoga, 
as given by all the Master saints from time immemorial. 
When the spirit is able, by practice of the spiritual sadhna, to 
cast off, one by one, the various coverings, it becomes a pure 
spirit, complete in itself, a conscious entity, self-existent and 
self-luminous, ever the same and eternally free. According to 
the saints, yoga is communion of the soul with the holy Word 
(God into expression), the power of God or the spirit of God: 
Sruti, Sraosha, Kalma, Naam* or the Holy Spirit as variously 
designated by the various sages each in his own particular 
time. 

Soul and Oversoul 

1. Soul is the Reality and the Essence. It is one as well as 
a totality. In one there is always the delusion of many, and the 
totality does signify the existence therein of so many parts. The 
ideas of a part and of the whole go cheek by jowl, and both 
the part as well as the whole are characterized by the similar- 
ity of the essential nature in them. 

2. The essence of a thing has its own attributive nature and 
the two cannot be separated from each other. Just as the es- 
sence is both one and many, so is the case with its attributive 
nature. 

3. The essence of a thing is its Johar, its very life breath. 
It is the only primal principle that pervades everywhere and is 

* For detailed explanation of these terms, please refer to the book 
Naam or Word by the same author. 
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the reality behind all forms and colors. This active life prin- 
ciple is the very source of creation and goes variously by the 
names of Prakriti in the subtle, Pradhan in the causal, and 
Maya or matter in the physical world. 

4. The attributive nature of a thing is its integrated part 
and parcel in which its nature inheres. Just take the case of 
light. Can light be conceived of as apart from the sun, or 
radiant vitality apart from a gloriously healthy personality? 
One does not exist without the other as the two are inseparable 
and fully embedded in each other. 

5. Any attempt to consider the two--nature and its es- 
sence-as separate, even if only in imagination, is bound to 
bring in the idea of duality. It is only in terms of this duality 
that one can conceive of the creation as distinct from the crea- 
tive principle as being the result of the outer play of the twin 
forces of spirit, called matter and soul. The scientific investi- 
gations too have now come to the irresistible conclusion that 
all life is one continuous existence at different levels and what 
we call inert matter is nothing but energy at its lowest stage. 

In Nature itself, both in the subtle and causal planes, these 
two principles are always at work: God and Prakriti in the 
subtle, God and Pradhan in the causal, and soul and matter 
in the physical universe. The creation everywhere is but the 
outcome of the impact of the one on the other. 

6. Soul then is the life-principle and the root cause at the 
core of everything, for nothing can come into manifestation 
without it. It  has a quickening effect, and imparts its life- 
impulse to the seemingly inert matter by contact with it. I t  is 
by the life and light of the quickening impulse of the soul that 
matter assumes so many forms and colors with their variety of 
patterns and designs which we see in the Universe. 

7. This life current or soul is extremely subtle, a self efful- 
gent spark of Divine Light, a drop from the Ocean of Con- 
sciousness, with no beginning and no end, and eternally the 
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same, an unchangeable permanence, boundless, complete in 
Itself, an ever-existent and all-sentient entity, immanent in 
every form, visible and invisible, for all things manifest them- 
selves because of It. Nothing is made that is not made by It. 

l h e  O n e  remains, the  m a n y  change and pass, 
Life like a dome  of many-colored glass, 
Stains the  white radiance of Eternity. 

SHELLEY 

8. Just as the sun spreads out its rays in the world, as an 
ocean carries on its surface bubbles, ripples, waves, tides and 
currents, and as a forest is made up of innumerable trees, so 
does Oversoul or God, when looked at through His creation, 
appear to be split into so many forms, exhibiting and reflecting 
the light and life of God in a rich panorama of variegated 
colors. Yet His spirit runs through all alike, just as a string 
through so many beads, while He, unconcerned, remains apart 
from all in His own fullness. 

9. The first downward projection of the spiritual current, 
as it emanated from God, brought into manifestation ether 
( a k a s h ) ,  which is the most subtle of the elements and spreads 
everywhere in space. This has two aspects. One is that of the 
spirit or soul remaining unmanifest in the ether, and the other 
that of the manifest ether, wherein the two forces, positive 
and negative, which are inherent in it, further combined and 
brought into manifestation air ( v a y u )  and exactly in the same 
way the manifest air gave birth to fire ( a g n i )  and the mani- 
fest fire produced water ( j a l )  and the manifest water led to 
the formation of earth (p r i t hu i ) ,  while the spirit of each ele- 
ment which is essentially the same remained unmanifest 
throughout. 

In  the same way as above, what we call God has an essen- 
tial Godhood, absolute and imageless, the life and spirit of the 
Universe. and at the same time the Universe itself with its 



12 THE CROWN OF LIFE 

varied creations full of and manifesting so many forms and 
colors, appearing and disappearing like ripples in the sea of 
life. The unmanifest and impersonal God is free from all attri- 
butes, while His individualized rays, as manifested in countless 
forms and colors by constant contact with Maya, Prakriti and 
Pradhan (physical, subtle and causal) feel themselves, through 
ignorance of their true nature, as limited and separate from 
each other and are thereby drawn into the ambit of the inex- 
orable Karmic Law or the Law of Cause and Effect, which 
entails a consequence for every deed, every word and every 
thought. What is unfulfilled in one life is fulfilled in another, 
and thus the giant wheel of life and death once set in motion 
goes on perpetually by the force of its own inexhaustible mo- 
mentum. Herein lies the difference between the individualized 
soul on the one hand, and the Great Soul of the Universe 
(called God) on the other, the one being bound and limited, 
the other being without bounds or limits. 

Prakriti or matter 
The term Prakriti is a compound term and is derived from 

the Sanskrit root ljra meaning "first," and kar signifying 
"to act" and thus Prakriti stands for "original matter" (latent 
energy) which, when acted upon by positive spirit force, 
brings into being the many forms, patterns and designs in the 
vast creation of the Great Creator. This is called Maya ,  and 
all that can be seen or felt by any of the senses falls in the 
category of matter or Prakriti. Matter, as explained above, is 
latent energy at its lowest level, which is quickened into 
activity (activated) and made to assume the many different 
forms that we perceive as patent. This process from passivity 
into activitv of energy leads to creation, or manifestation of the 
hitherto unmanifested spirit force. 

Brahman or spirit force comes into being only through a 
gross covering ( kaya)  . 
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Just as the totality of the seemingly individualized souls goes 
to make Oversoul (God), so also the mighty maze of the 
created beings and things with different forms and colors in 
their totality, is called Prakriti, 

Prakriti by itself can neither be felt by the senses nor has it 
any existence of itself, but comes into manifestation only when 
acted upon by the spirit force. Just as the rays of the sun have 
no existence apart from the sun and appear only when the sun 
rises on the horizon, so does Prakriti, in conjunction with the 
life-impulse, assume innumerable shapes and forms beyond 
the human ken, and the One invisible soul seems to get diver- 
sified into individualized parts, with different names and varied 
species that baffle description and solution. Still, the yogins 
have taken into account the five koshas or the enshrouding 
sheaths that have come to cover up the spirit current in its 
downward descent, and have devised and formulated ways and 
means to remove them. These koshas or coverings may briefly 
be described as: 

1 .  Vigyan-mai Kosh: Covering of the mental apparatus 
or intellect with its two phases : one concerned with knowledge 
(gyan) on the physical plane and the other with enlighten- 
ment (vigyan) on the spiritual planes. This is the first covering 
in which the spirit gets wrapped as it comes in contact with the 
subtle matter called Prakriti. The light of the soul, as it reflects 
in the intellectual center, brings into motion what is commonly 
known as intellect, consisting of inner spiritual perception and 
outer cognition. The soul, along with this reflected intellectual 
ability, becomes both cognitive and perceptive. 

2. Man-o-mai Kosh.: This is the second covering or sheath 
that the intellectualized or the cognitive soul wraps around 
itself by further intensive contact with Prakriti, which now 
begins to reflect the mind-stuff as well; and with this added 
faculty the soul becomes inclined toward the mind and gradu- 
ally gets mind-ridden. 
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3. Pran-mai Kosh: The covering of the pranas (the vital 
airs) constitutes the third sheath around the soul. As the 
thinking (cognitive) and mind-bound soul presses still further 
upon Prakriti (matter), it begins to vibrate with pranas, which 
are of ten types according to their different functions. This 
makes the cognitive and mind-bound soul to be pran-mai, or 
impelled by a quickening effect. 

4. Anna-mai Kosh: When the cognitive, mind-bound and 
impulsive soul works upon the Prakriti, it forges therein yet 
another type of covering, that of anna-mai. This is the last of 
the five sheaths, and for its maintenance it begins to feel a 
continuing need for anna or foodstuff, and other sense objects. 

This anna-mai covering is just an inner lining of the physi- 
cal body (gross matter), which in fact is its outer manifesta- 
tion; and it continues to wrap the soul even when its outer 
form, i.e., body, declines, decays and disintegrates. 

The existence of this coarse physical body depends upon the 
healthy condition of the Anna-mai Kosh on the inside of it. 

Some of the souls, even when they cast off the outer physi- 
cal body, still hanker after food because of the Anna-mai 
Kosh, hunt after the pleasures of the world and continue to 
haunt human habitations in their wanderings for satisfaction 
of their innate cravings. It is to satisfy these cravings of the 
physically disembodied souls that the Hindus perform pind 
dun and saradhs, and make propitiatory offerings to the manes 
or the departed souls so that they may find rest and peace. 

5. However, it is Anand-mai Kosh (Bliss) that is the first 
and the foremost of these Koshas or coverings. This is almost 
an integral part of the soul itself. I t  is the most subtle sheath, 
like that of a thin covering over a lighted candelabra. One 
experiences it a little when in deep and dreamless slumber 
(sushupti), for on waking up he retains a hazy idea of the 
anand or bliss that he experienced in that completely undis- 
turbed state of rest. 
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These then are the five koshas or hijabs (curtains or cov- 
ering mantles) as the Muslims call them, and they cover the 
soul, fold within fold. The aim or purpose of all yogas is to 
gradually disentangle the soul from these coverings one by 
one, until it is finally disengaged from all of them and is re- 
stored to its original and pristine glorious state of self lumi- 
nosity (Swayam Jyoti), which is no less than that of several 
suns put together. This is the stage of Aham Brahm Asmi or 
"I am Brahm," and when attained, one not only feels him- 
self to be at oneness with God, but actually hails God with 
the words-Ayam Athmn Brahma-"0 God! I am of the 
same essence as Thou art." Most of the yoga systems take 
this to be the be-all and end-all of all spiritual endeavors. 
This in fact is the highest and the last stage of self-realization, 
but is yet a halfway house on the spiritual journey-a stage 
of no mean consequence, for it is from here that a rare 
soul starts toward the much coveted goal of complete reali- 
zation of God, since it is Khud Shanasi (Self-knowledge) 
that gradually leads on to Khuda Shanasi (knowledge of 
God). 

Self-knowledge and actual self-realization is the culminating 
point in the process of self-analysis, without which one can- 
not proceed Godward and enter into the Kingdom of God. 
In this process of inversion and withdrawal of the spirit within 
by rising above body-consciousness and freeing the spirit from 
the tentacles of the body and mind, the easiest, quickest, and 
surest process is by communion with the Shabd or the 
Sound Current (the Holy Word), and this is the only means 
for God-realization. It is the most ancient way the world has 
known, coming down as it does from the dawn of creation 
itself. I t  is coeval with Man from the day he became separated 
from his Father in Heaven. All the great Masters of mankind 
gave this Word to their disciples. This is baptism with the Holy 
Spirit, as Christ put it. 
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Relationship between the three bodies 
and the five koshas 

The human body consists of three raiments: physical, astral 
or subtle, and the causal or seed-body. 

In the physical body we have all the five koshas or cover- 
ings, and this is why we, in our waking state, get some knowl- 
edge and experience of all the five things: bliss, cognition 
(inner or outer), mindfulness (chit and its vritis or mental 
modulations), pranic vibrations and the physical system. 

As one rises into the astral or the subtle body, one loses 
consciousness of the physical existence, while the soul mentally 
experiences the rest of the four states, viz., bliss, cognition, 
mindfulness and pranic vibrations. 

As the spirit travels higher on into the causal body, even the 
mental apparatus itself drops off and only the power of smriti 
(remembrance) remains, and it witnesses and gives an ac- 
count of the bliss experienced in that state. 

Division of creation according to the koshas 

All beings from gods to man, as well as the other forms of 
life, including plants, are classified into five categories in rela- 
tion to the preponderance of one or the other of the faculties: 

1. Purely cognitive beings, like Brahma, Vishnu and Ma- 
hesh, etc. 

2. Beings endowed with mind-stuff: Indra and other 
deities, gods and goddesses, etc. 

3. Beings endowed with pranic vibrations: Yakshar, Gand- 
harbas and other spirits, etc. 

4. Physical beings: Men, animals, birds, reptiles and in- 
sects, etc. 

The creatures endowed with physical bodies have all the five 
koshas or coverings in them in varying degrees of density 
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(Anand-mai, Vigyan-mai, Mano-mai, Pran-mai and Anna- 
mai) ; while those endowed with pranic vibrations have but 
four koshas, dropping off Anna-mai. Similarly, creatures gifted 
with the mind-stuff have but three, dropping off Pran-mai as 
well, and again, cognitive beings have but two, namely 
Anand-mai and Vigyan-mai, as they are freed from the shack- 
les of the mind, the pranas and the need for anna or foodstuff. 

There is thus a very close correspondence between the five 
primary elements (earth, water, fire, air and ether), of which 
the bodies are made, and the koshas or coverings. In fact, the 
koshas themselves are, more or less, the effective result of the 
five basic elements and endow creatures with the five faculties 
enumerated above. 

5. The liberated soul ( j ivan m u k t a )  has but a transparent 
veil of Anand-mai Kosh. Spirit in its pure and unalloyed form 
is the creator, for all creation springs from it, and is sometimes 
known as Shabd Brahm. It is the self-effulgent light, self- 
existent, and the causeless cause of everything visible and in- 
visible. The spirit and God both are alike in their nature and 
essence, i.e., subtlety and bliss. This blissfulness is the verv first 
offspring of the interaction of soul and Prakriti, and being the 
primal manifestation of the Godhood in the soul, remains the 
longest to the end in its fullness in spite of the other four cover- 
ings enveloping it and bedimming its luster. Blissfulness being 
the essential and inseparable quality of the soul inheres in its 
very nature. This is why the searching soul ever feels restless, 
and feels terribly the loss of its essence in the mighty swirl of 
the world. This is why Christ emphatically declared : 

T a k e  heed that the light which is in thee be not  
darkness. 

ST. LUKE 

Having thus lost sight of the inner bliss, we try to find hap- 
piness in the worldly objects and take momentary pleasures as 
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a synonym for true happiness but very soon get disillusioned. 
This leads to the innate quest for real happiness. It is the eter- 
nal quest in the human breast, and from outward, ephemeral 
and evanescent pleasures one is forced to turn inwards in 
search of true happiness. This leads on to the beginning of the 
various yoga systems, one and all, according to the needs of 
the individual aspirants. 

1. Persons with gross tendencies, animal instincts, and in- 
terested only in body-building processes and developing the 
Anna-mai Atma, successfully take recourse to Hatha Yoga. 

2. Persons afflicted with wind or gastric troubles, due to 
obsessions with pran uayu in their system, can combat these 
with the help of Pran Yoga. 

3. Persons with Mano-mai Atma in the ascendant, and 
suffering from mal,  avarnn and vikshep, i.e., mental impuri- 
ties, ignorance and modulations of the mind, can with the 
help of Raja Yoga conquer and pierce through the Mano-mai 
Kosh. 

4. Persons gifted with a strong intellectual bent of mind 
are ever engaged in finding the why and wherefore of things. 
Such aspirants take to the path of Vigyan  or Jnana Yoga. 

5. Those who are anxious to escape from the world and all 
that is worldly and seek bliss for its own sake have the path of 
Anand Yoga or the yoga of True Happiness, called the Sehaj 
Yoga. 

In the Sehaj Yoga, the aspirant does not have to undergo 
any of the rigorous disciplines characteristic of the other yogas. 
He must have a sincere and ceaseless yearning for the end of 
all ends, the goal of all goals, not content with a mere mastery 
of his physical and mental powers. And when there is such a 
longing, sooner or later he would find, as Ramakrishna found 
Totapuri, an adept to put him in touch with the vital life cur- 
rent within, and the current by its own force and attraction 
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will draw him up without any excessive struggle or effort on 
his part. It  is this that makes it in a sense the easiest of all 
yogas and thus it is often called Sehaj Yoga (the effortless 
yoga). I t  can be practised with equal ease by a child as well 
by an old man; by a woman as well as a man; by the intel- 
lectually gifted and ingenious as well as the simple hearted; 
by the sanyasin as well as the householder. It consists in 
attuning the soul to the spiritual current ever vibrating within, 
hence it is known as the Surat Shabd Yoga, or the Yoga of 
the Sound Current. 

With these preliminary remarks, we are now in a position 
to discuss the subject of yoga with its various essentials as 
taught by Patanjali, to understand the part that each plays, 
the technique involved therein, how each step works out, and 
how far the yogic exercises help practically in achieving the 
desired result-liberation of soul from the bondage of mind 
and matter-so as to realize its own potential nature as dis- 
tinct from body-consciousness, and then to rise into Cosmic 
Consciousness and further on into Super-cosmic Conscious- 
ness. It is the freed soul that has to experience "awareness" 
at varying levels, from realization of the "self" to that of 
"Cosmic" and ultimately to that of "Super-Cosmic" or God. 



CHAPTER TWO 

Yog Vidya and Yog Sadhna 

The Path of Yoga in Theory and Practice 

I . T h e  Basis of  Ancient Yoga  

Origin and technique of the yoga system 

F ROM the Yajnavalkya Smriti, we learn that Hiranyagarbha 
(Brahma) was the original teacher of yoga. But the yoga 

system, as a system, was first expounded by Patanjali, the 
great thinker and philosopher, in his Yoga Sutras, sometime 
before the Christian era. The yogic system is one of the six 
schools of Indian philosophy ( K h a t  Shastras) that were sys- 
tematized and developed to set in order Indian thought 
concerning the cosmos, the individual soul, and their inter- 
relation. These philosophies resulted from an attempt at refor- 
mation and restoration of the ancient and time-honored 
concepts on psychological and metaphysical matters. 

The word yoga in common parlance means "method." In 
its technical sense, it connotes "yoking" or "union" of the in- 
dividual soul with the Oversoul or God. The English word 
"yoke" signifies "to unite" or 'Ljoin together" and "to place 
oneself under yoke" (discipline). In this context, the yoga 
system denotes a "methodical discipline," which aims on the 
one hand at uiyog (unyoking), or separation of the individu- 
alized soul from mind and matter, and on the other hand, yog, 
or yoking it with Brahman. It, therefore, means and implies 
the search for the transcendental and the divine in man, or to 
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find the "noumenal" in the "phenomenal" by reducing the 
physical and metaphysical states to their most essential com- 
mon factor, the basis and the substratum of all that exists, 
whether visible or invisible. As such, yogic methods imply a 
system of mighty effort, most strenuous endeavour and hard 
striving to attain perfection through the control of the physical 
body, the ever-active mind, the self-assertive ego or will, the 
searching and questioning intellect, the pranic vibrations, the 
restless faculties and powerful senses. Allegorically, the present 
state of the individualized soul is described as riding in the 
chariot of the body, with dazed intellect as the charioteer, the 
infatuated mind as the reins, and the senses as the powerful 
steeds rushing headlong into the field of sense objects and sense 
pleasures. All this goes to show that a student of yoga discipline 
has to undertake a course of an extremely strict and ordered 
activity as may help to depersonalize the soul and free it from 
all the limiting adjuncts of life, physical, mental and supra- 
mental, and then to contact it with the power of God and 
achieve union with God. 

The word yoga is however not to be confused with yog- 
maya and "yogic powers" which denote respectively, the 
supreme Power of God per se (creating, controlling and sus- 
taining the entire creation), and the psychic powers (Ridhis 
and Siddhis) that one may acquire on the path of yoga. 
Again, yog vidya or the science of yoga has a two-fold aspect; 
the physical as well as the spiritual. In the former sense, it has 
come to mean a yogic system of physical culture aiming at an 
all-around development of the various component parts of the 
human body. But we are concerned here with the spiritual 
aspect of yoga that aims at the well-being of the spirit or soul, 
the real life-principle in man, at present neglected and ig- 
nored. The term yoga in this context is, therefore, to be strictly 
confined to one of the systems of philosophic thought as de- 
rived from the Vedas, and is concerned with the sole object 
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of regaining the soul (through spiritual discipline), now lost 
in the activity of mind and matter, with which it has come to 
identify itself by long and cocstant association for aeons upon 
aeons. Yoga, in brief, stands for a technique of reorientation 
and reintegration of the spirit in man, the lost continent of 
his true self. 

Fundamental concepts 
Yoga presupposes two factors that account for the creation 

of the world: ( 1 )  l shwar  or God and ( 2 )  Avidya  or Maya. 
While the former is all intelligent, the latter is altogether unin- 
telligent. Man too is a combination of these two basic p~ in -  
ciples. Jiva or the individual soul though intrinsically of the 
same essence as that of God, is encased in mind and matter. 
The soul, conditioned as it is in the time-space-cause world, 
has but an imperfect perception and cannot see the reality, 
the a tman  or the Divine Ground, in which it rests and from 
where it gets its luminosity. While antahkaran, or the mind, is 
the reflector, the atman is the illuminator, the light of which 
is reflected through the senses that perceive the world. The 
world then is the conjunction of the "seer" and the "seen." 
The detachment of this conjunction is the escape, and perfect 
insight is the means of escape. Salvation therefore lies in the 
isolation of the seer from the seen, the complete detachment 
of the subjective from all that is objective: physical, mental, 
and causal, so that the "Self" which is the seer, may see itself 
in its own luminosity or "Light of the Void," as it is called. 

To free the individual soul from the shackles of mind and 
matter, yoga insists on (1)  concentration, ( 2 )  active effort or 
striving, which involves the performance of devotional exer- 
cises and mental discipline. The highest form of matter is chit, 
the unfathomable lake of subliminal impressions, and yoga 
aims at freeing the inner man or spirit from these fetters. I t  is 
the finest and rarefied principle in matter that constitutes chit 
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or the little self (ego) in man. 'Though in itself, it is essentially 
unconscious, it is subject to modifications by the operation of 
the three-fold gunas. It has also the capacity to contract and 
expand according to the nature of the body in which it is 
lodged from time to time, or according to the surrounding 
circumstances. 

This chit or mind, though apparently bounded in each in- 
dividual, is in fact a part of the all-pervading universal mind. 
The yoga systems aim at transforming the limited and condi- 
tioned mind into limitless and unconditioned Universal mind, 
by developing the satva (pure) and by subduing the rajas 
(active) and tamas (dense) gunas. In this state, yogins ac- 
quire omniscience, being one with the Universal mind (Brah- 
mandi or Nij manas). Chit is the reflecting mirror for the soul, 
and exists for chaitanmaya, or matter quickened by soul, which 
is self-luminous and in whose spiritual light takes place all per- 
ception, including the light of knowledge, mental and supra- 
mental. The subliminal impressions in the chit cause desires 
and interest, which in turn produce potencies, and these lead 
to personality, thus setting the wheel of the world in perpetual 
motion. When once the soul is freed from the chit, manas, 
budhi, and ahankar, it comes into its own, and becomes pas- 
sionless and depersonalized. This is the great deliverance which 
yoga promises to yogins. At this severance from the four-fold 
fetters of the mind, the embodied soul (jiva) becomes a freed 
soul (atman), unindividualized, self-luminous, and attains 
realization as such. "Self-realization" then is the highest aim 
of yoga. 

2 . The Path and the Branches of 
Ashtang Yoga 

The yogic art is long, tortuous and arduous. The reality of 
the self lies buried under the debris of the mind, consisting of 
mal, avaran and vikshep, viz., filth or impurities, ignorance 
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of the true values of life, and constant vacillations or modula- 
tions in the chit. The mental stratum has therefore to be 
cleared of all these and then to be pierced through and pene- 
trated to find the divine nature of the self or atman. To  
achieve this, one has to conquer desires, to develop steadiness 
of thought, to cultivate virtues like continence, abstinence, 
temperance, righteousness, etc., and to develop vairagya, or 
detachment. 

To overcome the hindrances and to realize the self, Patan- 
jali gives an elaborate account of what he terms Ashtang 
Yoga, prescribing an eight-fold method consisting of: (1 )  
Yama, (2)  Niyama, ( 3 )  Asana, (4)  Pranayam, (5)  Prat- 
yahara, (6 )  Dharna, ( 7 )  Dhyan and (8)  Samadhi. 

Yama: The term yama literally means to expel, to eject, 
to throw out or to eliminate. It denotes abstention from vices 
and from entertaining any evil thoughts, or accepting any 
negative impressions which may tend to weaken the mind and 
the will. 

Niyama: The term niyama on the contrary, signifies ac- 
ceptance, cultivation, observance and development of positive 
virtues, harboring good feelings, and absorbing these virtues 
into one's system. 

Thus, these two words connote the simultaneous rejection 
of evil, and the assiduous cultivation and acceptance of good, 
respectively. Patanjali emumerates these abstinences and ob- 
servances as ahimsa (non-injury) , satya (non-lying) , asteya 
(non-stealing) , brahmcharya (non-sexuality ) and aprigreha 
(non-covetousness or non-possessiveness) . 

In respect of abstinences, it is said: 
( i )  One who is rooted in ahimsa, has no enemies. 

(ii) One who is anchored in satya, his words cannot but 
come true and bear fruit. 



Some Yamas and Niyamas 

YAMAS 

Abstention from 

NIYAMAS 

Acceptance and 
observance of  

1 Negation of God. Faith in God and Godly 
power. 

2 Self-indulgence. Self-control and chastity 
(Brahmcharya or purity in 
thoughts, words and deeds). 

3 Dishonest and fraudu- 
lent livelihood. 

4 Unhygienic and impure 
conditions of life, both 
within and without. 

5 Injuring others by 
thoughts, words and 
deeds (himsa) . 

6 Practicing falsehood, de- 
ceit and covetousness. 

7 Impatience, avarice and 
selfishness. 

8 Self-assertion and ego- 
centricity. 

Earning a living by honest 
and truthful means. 

Cleanliness : inner, by water 
irrigation within and oxy- 
genation, etc., and outer, 
by regular skin-baths, hip- 
baths, sun and air-baths, 
etc., and hygienic living 
conditions in sanitary sur- 
roundings. 

Non-injury by thoughts, 
words and deeds (ahimsa). 

Cultivating truth, sincerity 
and charity. 

Patience, contentment and 
selfless service. 

Humility and self-surrender. 
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(iii) One who is established in asteya, is a true friend of 
nature, and nature lays bare unto him all her riches. 

(iv) One who practises brahmcharya comes to acquire ab- 
solute power. 

( v )  One who practises aprzgreh,~, solves the enigma of life, 
and to him the past, the present, and the future appear 
like an open book. 

The five observances are: Shaucha (purity of body and 
mind), Santosh (contentment ') , Tapas  (austerity), Suadhyaya 
(scriptural study including japa, etc.) and Prasadhna or Ish- 
uara Pranidhana (thoughts attuned with, and absolute de- 
pendence on, God). 

( a )  Shaucha brings in cleanliness and dislike for Sparsha 
(contact with another's body). 

( b )  Santosh makes one contented and thus mentally rich. 

( c )  Tapas  rids one of all impurities and confers super- 
natural powers (e.g., to atomize oneself, to lose all 
weight, to become all speed, to gain instantaneous 
access to any place, to have all wishes fulfilled, to be- 
come all-pervasive, to acquire divine powers, to control 
all beings and elements in nature, etc.). All these come 
of themselves by contemplating and concentrating on 
the opposite of what one actually desires. 

(d )  Suadhyaya personifies the deity worshipped. 

(e)  Ishuara Pranidhnna brings in satiety and desirelessness. 
In the Upanishads, however, each of these lists consists of 

ten abstinences and observances. Thus aprigreha in the first 
category has given place to kindness, rectitude, forgiveness, 
endurance, temperance and purity. Similarly, in the second 
list, shaucha has been replaced by faith, charity, modesty, in- 
telligence, japa and fasts. However, the end in either case is 
sadachar or righteous living, which prepares the way for 



YOG VIDYA AND YOG SADHNA 27 

inner spiritual development. The lists of the virtues to be in- 
culcated and the vices to be discarded may vary from teacher 
to teacher but the pupose is ever the same. Thus, Manu 
explains the principles of sadachar or dharma in terms of his 
own categories. 

The practice of both yamas and niyamas - restraints and 
observances - make up sadachar or right conduct, which 
constitutes the bedrock of all the religions of the world. 
Manu gives us the essence of dharma as ahimsa, satya, s teyam, 
shaucham, indriya nigrehn f harmlessness, truthfulness, purity, 
right living and control of senses). 

According to Sandalya Rishi, the list comprises : 
( a )  Shaucha (external bodily purity along with that of 

place and direction, and internal purity of thoughts, 
feelings and emotions). 

( b )  Daya (mercy and compassion for all living creatures 
in all circumstances). 

( c )  Arjava (balanced and steady mind in all actions and 
under all conditions). 

( d )  Dhriti (fortitude and endurance in all circumstances). 
( e )  Mit-ahara (disciplined life of temperance generally, 

and in foods and drinks in particular). 
In the Bhagavad Gita too, Lord Krishna lays great stress 

on the practice of yamas and niyamas. 
The compassionate Buddha also prescribed for his followers 

the noble Eight-fold Path of Righteousness, comprising right 
views (knowledge), right aspirations (determination), right 
speech, right conduct (behavior), right livelihood, right effort 
(suitable striving), right mindfulness (thinking and percep- 
tion), and right contemplation (absorption) and abwe all 
he laid great stress on right association or company of the holy, 
"Truth-winners and arousers of faith" who, through a process 
of osmosis (infiltration) instill faith and devotion in the minds 
of the aspirants. 
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Bikkhu Buddharakkita, while describing the Majjhima Pati- 
pada, the Middle Path, or the Golden Mean between the two 
extremes of self-indulgence and self-mortification, to modern 
readers, gives us the Buddhistic course of development and 
discipline through bhava, viz. : 

1. Shila Bhauna: Ethical purity. 
2. Chita Bhauna: Mental purity. 
3. Pragna Bhavna : Intuitional insight. 

The same author emphasizes the need of developing shila 
or moral purification as the basis of everything else, whether 
in mundane life or in spiritual advancement. Buddha declared 
that five benefits accrue to the truly virtuous: good fortune 
through diligence, fair name abroad, respect in all congrega- 
tions, clear conscience till the end, and rebirth with a happy 
destiny. 

The basic minimum for the Buddhist layman is the five 
precepts, or Panch Shila, that go to make right conduct or 
behavior, one of the important steps in the eight-fold path as 
described above. These are: abstinence from killing, stealing, 
sexual misconduct, lying, and from drinking intoxicating liq- 
uor, and alongside thereof, the observance of positive virtues: 
maitri (friendliness to all), daan (charity), brahmcharya 
(chastity), adherence to truth, and temperance. In the Panch 
Shila of Buddha, we find an exact parallel to the yamas and 
niyamas as prescribed by the ancients. 

The shila, or the process of purification, rests on the two 
fundamentals: hiri, conscience, and ottappa, shame; for one 
rejects evil out of self-respect and scruple on the one hand, and 
observes respect for another, while the other fears blame or 
censure. The result is that one develops modesty along with 
rectitude and propriety. What is true of Buddhism is true also 
of Jain thought, which enjoins the five great vows of non- 
violence, non-stealing, non-covetousness, truthfulness and 
chastity. 
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This two-fold stress on yamas and niyamas is not just an 
idiosyncracy of ancient Indian thought. It is to be observed 
among all people whenever religious experience is actively 
sought. Thus when we examine the development of Jewish 
and Christian thought, we come across the same phenomenon. 
Moses laid down the ten commandments which pointed out 
the weaknesses to be avoided, namely, worship of gods and 
deities, engraving images to represent God, vain repetition of 
God's names, polluting the sabbath, dishonoring one's parents, 
commission of heinous crimes like killing, adultery and steal- 
ing, and lastly, social evils like bearing false witness and cov- 
eting a neighbor's house, wife or his belongings (Exodus 20: 
4-17). It  was left to Jesus to complete the picture when he 
emphasized the virtues to be developed, in his ten beatitudes : 
simplicity of spirit, mourning, meekness, hunger and thirst 
after righteousness, mercy, purity of heart, peace-making, suf- 
fering persecution for the sake of righteousness and calmly 
bearing all manner of reviling and slander (Matthew 5:  1- 
11 ) . It was not without justice that he claimed, "I have come 
not to destroy the law but to fulfil the law." The teachings of 
Islam lay stress on shariat (moral injunction), tauba (repent- 
ance), faqr (renunciation), tazkiya-i-nafs (subjugation of the 
senses), tawakal (trust in God), tawhid (unity) and zikr 
(spiritual discipline), while the Sikh Gurus (prescribing cul- 
tivation of essential virtues like chastity, patience, understand- 
ing, knowledge, fear of God, austerity, love and compassion)? 
coming much later, reveal a similar pattern. Guru Nanak, in 
a nutshell, placed true living above everything else: 

Truth is higher than everything, 
But higher still is true living. 

SRI RAG 

Why this should be so is not difficult to understand. To be 
able to progress spiritually, peace and harmony of mind is an 
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absolute necessity. So long as one is the slave of this desire or 
that, such harmony is impossible. Therefore, one must root 
out all desires that lead the self away from this harmony. But 
nature abhors a vacuum; and what is true of physical phe- 
nomena is also true of the psychological. The only way to 
clear the mind of its negative and disintegrating impulses is 
to replace them by postive and integrating ones. However, 
while cultivating sadachar, the seeker after truth must remem- 
ber that it is only a means, not an end, and knowing this, go 
beyond it to his spiritual goal. Swami Vivekananda, who has 
analysed the process with great ludicity in T h e  Secret of 

Work ,  puts the matter thus: 

You must remember that the freedom of the soul 
is the goal of all yogas . . . A golden chain is as 
much a chain as an iron one. There is a thorn in my 
finger, and I use another to take the first out; and 
when I have taken it out, I throw both of them aside 
. . . so the bad tendencies are to be counteracted by 
the good ones, and the bad impressions on the mind 
should be removed by fresh waves of good ones, un- 
til all that is evil disappears, or is subdued. Thus the 
"attached" becomes the "unattached." 

The term asana denotes the seat and the pose, position or 
posture, in the performance of yogic discipline. It is another 
external aid in yogic practice. The asana should be steady, 
firm, pleasant and comfortable, so as to keep the body quies- 
cent but alert during the yogic discipline. 

In the Svetasvetara Upanishad 11: 8 it is said: 

Keep  the upper parts: the chest, the neck, and the 
head, erect, and subdue within the heart, the senses 
together with the mind. T h e  wise with the raft of 
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Brahman cross over all the powerful torrents of the 
world. 

Similarly, in the Bhagavad Gita VI: 11-14 the procedure is 
laid down as follows : 

O n  a pure spot, he shall set for himself a seat, 
neither over-high nor over-low, and having over it 
a cloth, a deer's skin, and kusha grass. 

O n  this couch, he shall seat himself with thought 
intent and workings of mind and sense instruments 
restrained, and shall for purification of spirit labor 
on the Rule. 

Firmly, holding the body, head and neck in un- 
moving equipoise, gazing on the end of his nose and 
looking not round about him, 

Ca lm of spirit, void of fear, abiding under the 
vow of chastity, with mind restrained and thought 
set on  me ,  so shall he sit, who  is under the Rule  and 
given over to me. 

The term asana literally means easy and comfortable. Pa- 
tanjali enjoined a posture both simple and pleasant ( Y o g a  
Darshana I1 :46).  That posture is the best which may enable 
a student of yoga to remain motionless for a long time-two 
to three hours at a stretch-with an effortless ease, the object 
being to eliminate bodily reactions and to dissolve the mind 
into contemplation. Steadiness in asana gives steadiness to the 
body, and in its turn, to the mind. Theoretically speaking, 
tradition tells us that there are as many asanas as there are 
species in the world and as such they run into 8,400,000, but 
out of these only 84 are important and four are generally 
accepted as basic and of great value: 

( i )  Sukh  Asana: It means easy and comfortable, as it is 
pleasant to practice. It consists in simply sitting cross-legged, 
by tucking the left foot under the thigh of the right leg and 
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with open hands resting on the knees, making a circle with 
the tips of the thumb and the forefinger. 

(ii) S i d h  Asana:  This term connotes a disciplined pose, 
or pose of perfection or attainment. I t  consists in sitting cross- 
legged and, in addition to the above, to place the right foot 
on the left foreleg with heels resting against the pubic bones, 
without exerting any pressure on the genitals, and palms rest- 
ing one above the other. I t  is very useful for attaining siddhis 
or yogic powers and hence the name sidh asana. I t  purifies 
veins and arteries by supplying fresh blood. I t  strengthens the 
heart and lungs, makes breathing deep and slow, regulates the 
digestive system, and cures diseases like colds, fevers and heart 
disorders. 

(iii) P a d a m  Asana:  It is a lotus-pose as the name itself 
implies. In this position, the feet form the petals of a lotus as 
they cross one over the other. It is rather a difficult pose for 
persons with stiff joints, but it is very essential for the practice 
of Hatha Yoga. It is also known as Anand  Asana for it gives 
a foretaste of peace and bliss and inclines one to contempla- 
tion. It cures the man who practices it of all diseases and ail- 
ments, and frees the system from disorders of poisoning and 
toxins. It rids a person of lazine~s and languor and mental 
weakness. 

(iv) Swastika Asana (the lucky or auspicious pose) : It has 
all the virtues of its name. 

For purposes of spiritual advancement, Sukha or Sidha 
Asana is admirably suited. 

Besides these, some of the well-known asanas are: Gaoo  
arana (the cow pose), S imha  asana (the lion pose), Vaj ra  
asana (the thunderbolt pose), H a l  asana (the plough pos- 
ture), Sheersh asann (the head-stand pose), Sarvang asana 
(the shoulder-qtand pose), Dhanur  asana (the bow pose), 
Shava asana (the corpse ~ o s e ) ,  Markat  asana (the monkey 
pose), M a p r  asana (the peacock pose), Kuka ta  asana (the 
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cock pose), Garud asana (the eagle posture), Ushtr  asana 
(the camel pose), V a t y a n  asana (the horse pose), Bhujang 
asana (the cobra pose), Salabh asana (the locust pose), Pada- 
hast asana, T r i kon  asana and Virksh asana (the tree pose), 
etc. This shows the catholicity of the human mind to learn 
things even from animals and other objects. 

Asana as a form of yoga 

Some consider asanas as constituting a yoga by themselves 
and have given them the name of asana yoga. But it is not to 
be used simply for the display of physical feats and skill as 
some gymnasts do, or as a means of earning a livelihood. It is 
yoga in the sense that without a disciplined asana, one can- 
not watch, weed out, and eliminate the vritis or the mental 
currents that keep rising in the mind-stuff or the unfathomable 
lake of the mind ( c h i t ) .  The yoga system is generally divided 
into two parts: Pran-kala or the Path of the Pranas and Chi t -  
kala or the Path of the Chit. While Hatha Yoga deals with 
the Pran-kala, Raja Yoga is concerned with Chit-kala. Asanas 
form an integral part in both these yogic systems and in fact, 
are an essential sadhna in every form of yoga whatever it 
be. Asanas have, on account of their importance, been cate- 
gorized as a yoga system per se, just as Dharna and Dhyan,  
because of their important role in the practice of yoga, have 
often been described as Dharna Yoga and Dhyan Yoga. The 
body has of necessity to be set in one posture or position for a 
considerable time-i.e., three hours-because by continual 
shifting of posture, one cannot successfully engage in the yogic 
practice, for with every change of posture the vritis are set in 
motion and the mind never grows steady and still. Hence the 
need for a firm and steady pose, but one characterized by ease 
and comfort, so that the practicer may not feel fatigued and 
tired during the time he sits for chit-vriti-nirodha (elimina- 
tion of the mental modulations). 
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Advantages of asanas 

Besides being an aid in controlling the mind, the steady 
asana confers many advantages and these may be classified as 
follows : 

1. Physical advantages : 
( a )  The muscular and arterial systems get into proper 

order. 
(b)  The entire body is charged with health, strength 

and radiant vitality. 
( c )  The navel center in the body is fully supplied 

with heat, which helps in digestion. 
( d )  The pranas, or the vital airs in the body, begin 

to function with a regular and rhythmic motion. 
(e)  Fearlessness, fortitude and will power come of 

themselves. 
( f )  One gains control over the body and never feels 

tired, depressed and downcast. 
(g) As one feels inner joy and buoyancy of spirits, 

his face manifests a healthy radiance. 

2. Mental advantages : 
(a )  Mind gets steady and well-directed, and one 

acquires the habit of working with fixed atten- 
tion. 

(b )  Mental freshness. 
(c) Quick understanding and clarity of vision. 
( d )  I t  develops imagination and helps in focusing 

one's attention or dhyan.  
(e) It brings in the habit of deep and concentrated 

thinking on the otherwise abstruse spiritual prob- 
lems. 

3. Spiritual advantages : 
(a )  One, through the recession of physical conscious- 

ness due to bodily stability, gradually rises above 
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the pairs of opposites or state of duality, i.e., hun- 
ger and thirst, heat and cold, attachment and 
detachment, etc. 

( b )  One easily crosses over the state of tamogun (in- 
ertia) and rajogun (restlessness) and acquires 
that of satogun. (peace and equipoise). 

(c)  One steadily progresses in his sadhna, or spiritual 
practice, without any fatigue. 

Some precautions are generally recommended to secure the 
sadhak from possible ill effects or obstacles. He should practice 
the asanas in solitude so that they never become for him a 
means of exhibiting his virtuosity to the applauding public. 
It is also advisable that he should avoid proximity to fire, the 
company of women, undesirable friends, or anything similar 
that may carry a risk to his body or his mental equilibrium. He 
must also eschew over-indulgence in food and drink as well as 
fasting, for the one burdens the body and distracts one's ener- 
gies, while the other undermines one's vitality. Hence it was 
that Buddha taught his disciples the middle path, for as he 
said in his first sermon: 

Sensuality is enervating; the  self-indulgent m a n  is a 
slave t o  his passions, and pleasure-seeking is degrad- 
ing and vulgar. 

And - 

b y  suffering, the  emaciated devotee produces con- 
fusion and sickly thoughts  i n  his m ind .  Mortification 
is not  conducive even to  worldly knowledge, h o w  
m u c h  less t o  a t r iumph over the  senses. 

The rule of the golden mean, which applies to everything, 
applies also to exercise. The understanding sadhak will neither 
dissipate his energies in over-strenuous exercise like weight- 
lifting, racing, high or long jumps, nor will he deaden them 
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through lethargy. In short, temperance and simplicity must be 
the watchwords of his life. Those who specialize in Hatha 
Yoga or Prana Yoga even go on to lay down the following 
condition for their day-to-day living: 

( a )  A place of solitude on a moderate level. 
(b) A thatched cottage, preferably square in form, in 

the midst of natural scenery and verdure. 
(c)  It should be furnished with a bricked or wooden 

takhat ( a  raised platfom) to squat upon. 
(d )  The seat should be covered with palm leaves or dry 

gms, woollen cover, or a deer-skin. 
(e)  The site should be so selected as to have a uniformly 

temperate and even climate all the year round. 
All these things should be taken into consideration if one 

were to choose even a cave (mountain or underground) for 
spiritual sadhna. 

( f )  One must exercise scrupulous moderation in his diet 
and drinks, preferably one helping of porridge in a 
day. 

(g)  No outsider should be permitted to haunt the sanc- 
tuary. 

Gheranda Samhita, a well-known treatise on yoga, gives a 
detailed account of asanas and the practices allied thereto, 
viz., mudras and bandhns. While the mudras are locked pos- 
tures, the bandhas are fixed postures. The former being psy- 
chophysical in nature are generally termed as "gestures," and 
the latter being purely physical in nature are but "muscular 
contractions" and are used as catches for holding the pranas 
at particular places. 

While there is quite a large number of mudras, the bandhas 
are just 2 few. The well-known mudras or gestures are ( 1 )  
the Mahz Mudra (the great gesture), (2 )  Maha Bandha, 
( 3 )  Maim Vetha, (4) Urgyan (Udlyam), (5) Khechari 
(moving in the void), ( 6 )  Vajroli, ( 7 )  Jalandhar, (8) Mul- 
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vant, (9)  Viprit karna (sauwang), (10) Shakti shalana, or 
Prithvi, Ambhavi, Vaishvanari, Vayavi, and Akashi corres- 
ponding respectively to the five elements: earth, water, fire, 
air and ether. In  addition to these there are still others like the 
Nabho Mudra, the Yoni, the Manduki, the Kaki, the Ma- 
tangi, the Ehujangini, the Asvini, etc. Others not enumerated 
are taken to be modifications of these. 

We may make a passing reference to some of them: 

( i )  Asvini Mudm: As the name indicates, it consists in 
expansion outward and contraction inward of the muscles 
of the rectum alternately by deep inhalation and exhalation as 
the asvini or, mare does after discharging the faeces. I t  helps 
in cleansiug the intestines, colon and walls, and in expelling 
the poisonous gases. 

(ii) Vajroli Mudra: It  consists in internal cleanliness of the 
genitalia by irrigating the general passages in the first instance 
by oxygenation or air-bath by means of a catheter and then 
by irrigating them with water mixed with a mild antiseptic. 
I t  is performed by nauli process, or with the aid of a sprayer 
or a douche. In its highest technique, one has to withhold the 
ejaculation of the sex secretions and to re-absorb them into 
the system. 

(iii) Khechari Mudra (movement in the void) : I t  consists 
in retroverting the tongue and pressing it deep into the throat. 
The practicer gets his tongue split in the form of a fork, as the 
serpents have. These forked tongues are then washed with a 
mixed lotion of milk, clarified butter and ashes; and then with 
the prank exercise he closes or plugs the two holes of the 
posterior nostrils by each end of the two-forked tongue and 
remains absorbed in this condition for days on end and, like 
a serpent or a tortoise, he may continue in an unconscious 
state to such an extent that he cannot of himself regain con- 
sciousness without the outer aid of others. The whole process 
is a very complicated one and cannot be practised by a layman 
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with impunity without the aid of a perfect yogin. As the name 
indicates, the mind remains absorbed in the k h e  or void, as 
does the tongue in the void of the pharynx. 

But this type of samadhi is not a real samadhi with an 
awakening in cosmic order and a superconscious state, but is 
a kind of trance in which one altogether loses consciousness 
itself. This is not the object of true yoga, which aims at Chai-  
tanya  Samadh i  as distinguished from Jar Samadhi .  A Hatha 
Yogin through the practice of this mudra can, while drawing 
his pranas into Sahasrar, shut himself in a box, which may be 
buried underground for months. This kind of Jar Samadhi 
does not bring in any supersensuous knowledge, wisdom and 
awareness such as characterizes the fully awakened or Chai- 
tanya Samadhi, which is achieved when the power of con- 
sciousness gets established in its own true nature, and which 
can be terminated at will. That is Kaiualya or a state of per- 
fect unison with cosmic and super-cosmic life as contradistin- 
guished from a stone-like, inert state. 

For developing concentration, one may practice the fol- 
lowing : 

( i)  Agochari M u d r a  (the imperceptible gesture) : Herein 
one is to $it in his asana with concentration fixed on the nose 
tip. 

(ii) Bhochari M u d r a  (the gesture of the void) : Herein the 
attention is to be fixed on the void, a space four fingers down 
from :he nose-tip up to which the breath flows. 

(iii) Chachari  M u d m :  It is called the gesture of the black 
bee, for in it the mind is to be fixed at the black spot behind 
the eyes. 

While engaged in breath control or pranayama, one may 
practise U n m a n i  M u d r a  or Kavala  K u m b h a k .  The latter is a 
state of dazed intoxication and the other is of peaceful repose. 

Again, in the ~erformance of some of the asanas, one has 
to practice certain muscular contractions or ties, with a view 
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to controlling the vital energy. These contractions or ties are 
technically called bandhas. They are particularly necessary 
while engaged in pranayama. The most important of these 
are : 

( a )  Mula Bandha (contraction of the basal plexus) : By 
it the Apana Vayu, or the excretory energy, is locked up and 
drawn in and upwards to the region of the prana and thus 
effects, or brings about, a union of the prana with apana, the 
respiratory with the excretory energies. It is done by pressing 
the rectum with the heel and a strong inward pull of the 
breath. 

(b )  Jalandhara Bandha: contraction of the neck plexus 
where ail the arteries meet. It is performed by pressing the 
chin against the hollow of the collar bones in the chest. It  
prevents the nectar coming down from Sahasrar from being 
consumed in the fire within the navel region. 

(c)  Uddiyana Bandha: It consists in contracting the navel 
muscles so as to give support to the lungs and stomach, during 
inhalation and exhalation. It also causes the life-breath to flow 
through the subtle nerve, and hence it also goes by the name 
of flying contraction. 

Perfection in asanas (Asana Siddhi) 

There are three signs of perfection in Asana Siddhi : 
1. During the time of asana, the body should be in a state 

of perfect repose and relaxation, with no movement in any 
part thereof. 

2. Again, one should rise above body-consciousness, and 
have no knowledge even of sensory and motor currents, which 
are to be left to themselves with no thought about them. 

3. Last, but not the least, one should feel and actually 
enjoy happiness and bliss within him. 

One call acquire Asana Siddhi or discipline in a year by 
practicing it regularly for one to six hours every day. 
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However, before proceeding further in our survey of Patan- 
jali's Ashtang Yoga, we must remind ourselves that a mastery 
of the asanas and temperance in living are to be looked upon 
as a means and not as the end. The sadhak must not forget 
that physical culture is a preparation. Just as he used ethics 
with its yamas and niyamas to purify his mind for the inner 
journey, so too he must discipline his body and daily living, 
and then work toward his ultimate goal: at-one-ment with 
Brahman. This point needs emphasizing because human na- 
ture is such that in pursuing an arduous course, it often forgets 
the final end, setting up the means as the goal. Many a yogin 
takes to the development of physical culture as though that 
were the be-all and end-all of yoga. In such cases, success in 
practice of asanas and in moderation of needs, instead of pre- 
paring the way for further progress, brings with it a sense of 
pride and vanity resulting in complacency and spiritual iner- 
tia. The discriminating sadhak will learn the basic essentials 
from this branch of yoga-the secret of health and the best 
posture for meditation-but he will not attempt to specialize 
in it or to master all its refinements, for he will know that to 
get absorbed in the means is to forget the end. 

Food 

"As is the food, so is the mind," is an ancient saying, and 
in it lies an incontrovertible truth, for it is food that goes to 
make the body and the brain. 

Satvic food plays an important part in the perfection of the 
body as envisaged by Hatha Yoga, and helps in carrying on 
any sadhna or yogic discipline without fatigue, languor, las- 
situde or drowsiness. The chart on the opposite page lists 
some of the foods which help or retard the yogic sadhna. 

In brief, fresh and green vegetables, leafy vegetables? fruits 
and nuts, milk, butter and ghee constitute an ideal diet for 
any man. Three meals a day are considered more than suffi- 



Hatha Yoga Foods 

Foods conducive to the 
yogic sadhna 

Foods that retard the 
yogic sadhna 

Barley, black gram, 
whole mung (green 
gram), rice, ti1 (gingelly 
seeds), shakar (jag- 
gery), milk and milk 
products, butter and 
clarified butter - all in 
moderation. 

Black pepper, almonds, 
ginger, currants, lime- 
in moderation. 

Mangoes, grapes, gua- 
vas, apples, oranges, 
figs, gooseberries, dates 
and peaches, etc. - in 
moderation. 

Melon, cucumber - in 
small quantities. 

Pumpkin, plain turi 
(ridge gourd), ghia turi 
(plain gourd), spinach, 
parwal (coecinia indi- 
ca) and swaran leaves 
- in small quantities. 

Moth, mash, musur (len- 
tils), peas, unhusked gram, 
wheat, oils and fats, sour 
milk and sour curd, spoiled 
ghee, meat in all forms, 
fish, fowl and eggs, etc. 

Pineapple, red radishes. 

Watermelon and kakari. 

Turi (snake gourd), kashi- 
phal (red pumpkin), brinjal 
(eggplant), lady's finger 
and chulai (amaranth or 
spinach-like plant). 

Spices, condiments, chilies, 
pepper, sauces and other 
acid producing stimulants 
and things pungent, bitter 
and sour. 
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cient. We may note that foods that are stale, highly seasoned, 
half-cooked or over-cooked, and fruits that are over-ripe or 
under-ripe or lying cut; also sweets and sweetmeats, are to be 
avoided. Likewise, aerated drinks, stimulants like tea and 
coffee, and intoxicants of all descriptions are not to be brought 
into use. 

IV. PRANAYAM OR YOGIC BREATHING 

H e  who know$ prana, know1 the Vedas. 

SANTIS 

Before dealing with pranayam, it is necessary to know what 
the pranas (the vital airs) are, their classification and func- 
tions, etc., in the body and how they act and the things allied 
with them. Prana is the sum total of all energy that is mani- 
fest in the Universe, the sum total of all the forces in Nature. 
Heat, light, electricity, magnetism, gravitation, etc., are all 
manifestations of prana. All forces, all powers and even the 
pranas themselves spring from one and the same source-the 
fountainhead of atman. Prnn tatwa is much superior to manas 
tatwa or the mind-principle, of which Nanak says: 

H e  who conquers the mind, conquers the world. 

The motor power behind the mind-stuff, as said already, is 
that of prana and hence the regulation and control of prana, 
the primal force in the Universe, is of prime importance and 
far above other psycho-physical disciplines. In  the Gorakh 
Samhita it is said that he who knows the secret of prana 
knows the secret of yoga, for in the rhythmic regulation of 
prana lies the practical aspect of yoga par excellence. 

Pranas are classified into five important categories accord- 
ing to the nature of their functions: 

( a )  Prana is concerned with the respiratory system. I t  is 
the breath of life and, like a bird in a cage, gives vitality to 
the human system. Its seat is said to be in the region lying 
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between the two eyebrows, called chid-akash, up to which 
place the field of its operation extends. 

(b )  Apuna  helps the excretory system, as it has a tendency 
to flow downwards. I t  operates in the region below the navel. 

( c )  Samana  aids the digestive organs. It is so called as it 
conducts equally the food to the entire system. Its seat is in 
the navel and it spreads on all sides, nourishing the body as 
a whole. 

( d )  Udana  is connected with deglutition; it is named from 
its quality of ascending, drawing or guiding breath. Its move- 
ment is perceptible between the navel and the head. Its seat 
is in the neck and it has a tendency to fly upwards. 

( e )  V y a n a  helps in maintaining the circulatory system in 
the entire body. It affects internal division and diffusion and 
is so called from its pervading ( vyapa t i )  the body like the 
ethereal t lement. 

Besides these primary pranas, there are five other kinds of 
lesser importance, namely : 

( i )  Nnga  which helps belching or eructation. 
(ii) Kurrna is connected with the eyes, and helps the 

blinking process and induces sleep. 
(iii) Krikala pervades through the facial muscles and 

spreads out in the act of sneezing. 
(iv) Deva-datta brings about yawning and takes one into 

a gentle sleep. 

(v)  Dhunan-jay is associated with the work of assimilation. 
These vital airs pervade the skin, bones, muscles, tendons, 

ligaments and the like, 

Plexuses and chakras 

Wherever several nerves, arteries or veins interlace each 
other, thnt point or center is called a plexus. Similarly, there 
are plexuses or centers of vital forces in the Suksham or subtle 
nadis and these are called chakras or padmas. The nadis are 
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the astral tubes made up of astral matter, and serve as passa- 
ges for subtle pranas through which they operate in the subtle 
body as do the nerves, arteries and veins in the gross physical 
body. All these subtle tubes or nadis spring from Kanda  or the 
center where the Szishmana Nad i  meets the Muladhana 
Chakra at the base of the spine. Of these nadis, Ida ,  Pingala 
and Sushmann are the most important. All three nadis are 
within the spinal cord. Ida and Pingala are on the left and 
right side respectively of the Sushmana or Sukhman. The Ida 
(Chandra canal) flows through the right. Breath generally 
flows through each for about two hours alternately. But when 
it flows through the Sushmana ( A g n i  canal), the mind be- 
comes steady. This steadiness or U n m a n i  Avastha, as it is 
called, is the highest state in Raja Yoga, for in this state there 
is wonderful meditation. The practice of Pranayam is neces- 
sary for purification of the nadis, as with impurities in them, 
the breath cannot pass through the middle nadi. 

Gross prana travels in the nerves of the physical body, but 
the subtle prana moves in the astral tubes (nadis) . The breath 
is an external effect of the manifestation of the gross prana. 

There is a very close and intimate connection between the 
gross and the subtle prana. If the mind and the prana cease 
to vibrate, no thought-waves will arise. 

T h e  mind functions through prana, 
I t  is from p r a m  ( l i f e )  that everything proceeds. 

CHHANDOGYA UPANISHAD 

When prana departs from the body, all organs cease to 
function, for in the body there is no greater force than bio- 
nergy (prana) . 

Pranayam: Elementary exercises 

Hatha Yoga  Pradipka lays great stress on yogic breathing 
for "all life exists only from breath to breath," and it said that 
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"he who breathes half, only lives half." We must therefore 
develop air-hunger. For "vital airs," says Hippocrates, "is the 
real pabulum vitae." Deep breathing is a great, positive aid to 
self-culture and helps in retaining health, youth and longevity. 
The habit of conscious deep breathing gives a good exercise to 
the respiratory organs and ensures a free circulation of blood. 
Respiration consists of alternate expansion and contraction as 
the air is drawn in or expelled out from the lungs, and these 
are termed inhalation (inspiration) and exhalation (expira- 
tion) respectively. Each of these is followed by a suspensory 
pause within and without. Thus pranayam has four processes, 
namely: Puraka or inhalation, Antar Kumbhak or retention 
within, and Rechaka or exhalation followed by Vahya Kum- 
bhak or Sunyaka, i.e., expiratory pause. This can be done 
through both the nostrils very, very slowly, and should be 
repeated ten to twenty times in the morning and in the eve- 
ning for about three months. One may start with Puraka and 
Rechaka and after some time add the other two practices of 
standstill pauses (Antar and Vahya Kumbhaka) for a few 
seconds. By practice and perseverance, one can acquire effici- 
ency in yogic breathing. The suspending of breath at will after 
in-breathing or out-breathing, is called Kevalya Kumbhaka. 

Sukh Purvak Pranayam 

(Easy and comfortable form of pranayam) 

Sitting on Padam or Sukh Asana, one should close the right 
nostril with the thumb of the right hand and exhale the air 
slowly and rhythmically in one long and unbroken expiration 
through the left nostril. Now the left nostril is also to be closed 
with the little or ring finger of the right hand and the Vahya 
Kumbhak be maintained as long as possible without the least 
discomfort. Then the breath is to be inhaled, very, very, 
slowly, through the right nostril after removing the thumb 
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which is to be followed by Antar Kumbhak. Then the order is 
to be reversed. All these eight processes constitute one prana- 
yam. One ought to commence with five to ten pranayams in 
the morning and in the evening, on an empty stomach, and 
gradually increase the same to twenty, together with increased 
Kumbhak or retention without causing any inconvenience. 
While doing pranayam, one should think that Divya Sam-  
pardie (Niyamas) like mercy, compassion, love, peace and 
joy, are being absorbed in the system and Asuraya Sampardie 
(Yamas) like anger, lust, greed and selfishness, are being dis- 
carded and ejected by the system. I t  would be well to do 
Simran,  if one may like, during the pranayam. 

In the higher stages of Pranayam, the vital breath rises in 
the Sushmana Nadi and flows toward Sahasrar. The move- 
ment is felt in the first instance like that of an ant, and grad- 
ually grows into that of a frog, till with the clearing and purifi- 
cation of the nadi through continued practice, the prana 
begins to fly like a bird. 

There are different types of breath-controlling processes, 
e.g. : 

( i)  Out-breathing and in-breathing through both nasal 
channels combined with Kumbhaka. 

(ii) Out-breathing and in-breathing through one of the 
nasal channels at a time followed by Kumbhaka. It is called 
Surya Bhedana and Chandra Bhedana, when performed 
through the right and left sides respectively. 

(iii) In-breathing through both and out-breathing though 
one of the nasal passages at a time. 

(iv) Shitkari and Shitalz: These are two forms of sipping 
and sucking the air through pouted lips, along the tongue 
(after closing both the nostrils), and after holding the air a 
little deep down, to release it through the nostrils. This is just 
like drinking the vital breath through the crow-beak. 
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(v)  Bhasrika: It consists in taking breaths in quick succes- 
sion through one channel at a time, and then slowly exhaling 
the last breath through the other channel and vice versa. I t  
is just like working the bellows and hence is called bellows- 
breathing or Bhasrika. 

Pranayam, or yogic breathing, can be practiced profitably 
and successfully under the guidance of a Guru or an adept in 
the method and by those who observe truthfulness, continence, 
temperance, moderation in diet, humility and patience, are 
not given to any kind of addictions, and above all, are free 
from heart and lung diseases and congenital disorders. 

The great achievement of pranayam is to awaken and bring 
into full play the coiled serpentine energy of Kundalini, lying 
in a dormant state at the spinal root-center. As it rises higher 
and higher in the Sukhman, the various subtle centers in the 
subtle nadis get illuminated, till it reaches Sahasrar, the foun- 
tain of light. With the destruction of the veil over the Radi- 
ance of Eternity, the mind gets quickly absorbed and concen- 
tration follows of itself. 

The muscular and nerve control by the practice of asanas 
is but a preparatory stage, and the real technique of yoga 
begins with the harnessing of the vital pranas or the ten 
engines in the body. 

Pranayam brings Chit Shudhi, Manas Shudhi and Nadi  
Shudhi and thereby steadies the mind and helps in concen- 
tration, and in destroying the coverings or koshas on the soul. 
It  removes all desires, improves designation and helps in 
maintaining brahmcharya (continence) and attaining ekag- 
rata (one-pointedness) and kumbhaka (state of peace), with 
or without purak or rechaka, or the inhaling and exhaling 
processes. 

Pranayam should be done after answering the call of nature 
and after thorough cleansing of the nares or nasal channels 
with pure and tepid water, and by gargling the throat. 
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It should be practised all alone in a sitting posture in a 
room with open windows to let in fresh air and with the 
mouth closed. After fifteen minutes of the practice, a cup of 
milk does good. Bathing is to be avoided immediately after 
such exercises. 

The object of pranayam is to restrain the vritis of the mind 
and to make the mind-stuff steady, like the jet of a lamp in a 
windless place. All abhyas or practice whatsoever is directed 
to driving the mind to its source-Hirdey Guha-and to 
get it absorbed in atman. 

The evil vritis of the mind can be removed by cultivating 
good vritis, so as to replace lust (kam) by continence (brahm- 
charya), pride (madha) by humility (nimrta), greed (lobh) 
by contentment (santosh), niggardliness by magnanimity, de- 
lusion by discrimination, dishonesty by honesty, fickleness by 
determination, arrogance by politeness, jealousy by nobility, 
attachment by detachment, enmity by friendliness, and so on. 

The Vedantic method consists in cutting the branches of 
sankalpa from the tree of the mind (manas), and then de- 
stroying the tree itself by cutting the roots in the ego. 

Pranayam as a form of yoga 
(The Prana Yoga) 

The importance of pranayam as an integral part of Hatha 
Yoga and Raja Yoga is so great, that some have come to 
regard it as an independent form of yoga in itseIf and have 
given it the name of Prana Yoga. 

As explained already, the Ida and Pingala nadis starting 
from svadhistan chakra, the center of life-breath, run spirally 
round the central nadi, Sukhmana, and end in the left and 
right nostril respectively. Ida is influenced by the moon, while 
Pingala is influenced by the sun. Ida has in abundance the 
moisture of the moon and represents the female principle, 
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while Pingala has the enel,gy of the sun and represents the 
male principle in nature. Both of these nadis, the negative and 
the positive, work under the action of prakriti and purush, i.e., 
matter and soul combined. 

When the Pingala Nadi, which is influenced by the energy 
of the sun, is in active motion, the food taken is easily and 
quickly digested. When the Ida Nadi starts, it brings in 
strength and vitality to the system and helps in the develop- 
ment of the body and bodily muscles, etc. I t  is under the active 
influence of both these heavenly bodies, as operating through 
these nadis, that further growth takes place both in nature and 
in the human species, both female and male. The moisture of 
the moon helps the production of raj in women, and the life- 
giving energy of the sun that of oiraj or semen in men. 

During the daytime, the solar nadi (Pingala) operates for 
most of the time, and hence the food should be taken while the 
live energy of the sun is in active motion so it will get easily 
dissolved in the system and thus become the source of strength. 
Food taken at night after the setting of the sun is likely to 
increase body bulk and fats and to create digestive disorders, 
which may lead to disturbance in the equilibrium of the ele- 
mental constituents in the body, like kaf (phlegm), safra 
(heat) and sauda (gaseous vibrations), etc. 

Pranic discipline 

This discipline, in brief, consists in setting up: 

( a )  Some center within the body, say at  the plexus of the 
heart or the region of the vital airs, where the mano-  
mai-atman dwells. 

( b )  Some center outside the body. 

( c )  One has to work at both the centers within and with- 
out and to do pranayam in between the two centers. 

( d )  The practice of tratak or the discipline of the vision 
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(sight), by gradually bringing the attention from with- 
out to within, and keeping it fixed on one of these 
inner centers for some time. 

In setting up centers outside the body one has to sit in soli- 
tude and make a yellow spot on a white paper, which is to be 
placed on the table or hung on the wall on a level with the 
eyes. Tratak or the fixing of the gaze is then done on that 
spot while the pingala nadi is in action. The attention is also 
to be fixed on and gradually absorbed within the Anahat 
Sound. After practicing this for a few days, the outer spot is 
to be changed to blue, to red, to bluish white, and lastly into 
a brilliantly white color, after some days of practice at each 
colored spot. The object of the tratak practice (spot-gazing) 
is to have a clear vision of the elemental colors which are 
representative of the colors of earth, water, fire, air and ether, 
respectively. For quicker results, this is to be done for at least 
two or three hours every day. It improves eyesight and serves 
as a great aid in influencing others. 

Again, one has to take care of the distance between the spot 
and the organ of sight. To begin with, the spot is to be located 
at a distance of about two feet; after practicing for a few 
days, the distance is to be reduced to one and three-fourths 
feet, to one foot and then to half a foot. When this tratak 
develops ino a kind of exhilarating absorption, it may be 
brought still nearer to the tip of the nose. Then begins the real 
sadhna and gradually the attention is to be brought to the root 
of the nose between the two eyebrows. The importance of this 
practice is that the scattered vritis are to be controlled from 
wandering without, collected at the still-point in the body or 
the seat of the mind, and inverted within to bring them in 
contact with the Anahat Sound. This also brings about, of 
itself, rhythm in the pranas, and both the vritis and the pranas 
simultaneously get adjusted of themselves. By the process of 
tratak, the mind and the pranas become harmonized, and the 
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soul escapes through the mano-mai and pran-mai koshas, or 
the covering sheaths. 

Advantages of Prana Yoga 

The practice of Prana Yoga helps in developing all the sense 
faculties, viz., perception, audition, olfaction, touch and taste. 
A yogin can, by his thought-force, attract to his aid from the 
atmosphere all the powers that he may like, by relating them 
to his thought. In bitter cold winter, a sadhak may sit in sidh 
asana with his chin fixed on his chest, think of the sun, and 
start the practice with pingala or the solar nadi. Heat would 
generate of itself and cover him with perspiration. In  the same 
way one can, in the mid-summer heat, have the experience of 
cold. All this depends on thought-force, provided bne knows 
how to fix his attention at the seat of the soul. This is the 
height of Prana Yoga. One can develop all these powers by 
bringing the mind and the pranas to one common level. 
Thought-force springs from the mind, and Prana Yoga consists 
in bringing the prana into unison with the mind at the level 
of the soul, or the divine plane. 

This means withdrawal of the senses from the sense-objects. 
The mind is rendered pure by the practice of yamas, niyamas 
and pranayama, while pratynhara gives supreme mastery over 
the senses. The control of the senses, therefore, is the primal 
factor in the yogic science. Unless the sense steeds are con- 
trolled and checked in their mad career in the fields of enjoy- 
ment and pleasure, the mind cannot possibly be stilled. The 
senses have, therefore, to be withdrawn from the sensory plane 
and protected from taking in all outer impressions and influ- 
ences. Visual perception and audition are the two main inlets 
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from whlch we derive no less than 88 to 95 per cent of our 
impressions, and the remaining five per cent or so come from 
the other senses. Thus, it is of paramount importance to close 
down the sluice-gates of the eyes and ears to prevent the outer 
floodwaters from entering and inundating the lake of the 
mind. To shut the mind resolutely against the onslaughts of 
the senses, it is necessary for the student of yoga to retire for 
some time every day into the "monastic cell" of his heart, for 
it is a matter of common experience that muddy water be- 
comes clear of itself if it is allowed to stand for some time. 

One can practice pratyahara (control of senses as a prelim- 
inary to attaining a state of reverie or sensory withdrawal) 
through discrimination and discernment. With the knowledge 
of the true values of life, we come to disregard the unhealthy 
and unworthy food in which otherwise the senses indulge, and 
thereby come to control the mindstuff. It  is tantamount to 
dislocating the sense traffic in the world by dynamiting the 
fields of illusory pleasures with the power of discrimination. 
Pratyahara is very essential for achieving success in yoga. With 
the senses inverted, a yogin can work for the consciousness 
within him. By its practice, the mind becomes purified, grows 
strong in self-reliance, and is enabled to lead a strictly austere 
life. 

In the Bhagavad Gita, we have: 

Let him hold all these (senses) in constraint and 
concentrate upon me; for he who has his sense in- 
struments under his sway has wisdom abidingly set. 

The above five factors-yamas, niyamas, asanas, pranayam 
and pratyahara-constitute a preparation for progress in 
yoga. They are but accessories to, and not the main elements 
of, the yogic system. They help in purifying the body, the 
pranas, the mind and the indriyas. 

Now we come to the direct internal aids to yoga. These are 
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three in number, viz., dharna, dhyan and samadhi, which con- 
stitute Antarang Sadhna or inner discipline. 

VI. DHARNA OR SAMYAM 

(ABSORPTION OR CONCENTRATION) 

Having controlled the pranas through pranayam, and the 
senses through pratyahara, the student of yoga has now to fix 
his mind on something. It may be fixed on something without, 
like an idol or a picture, or any other kind of representation; 
or it may be fixed on something within, on any of the bodily 
centers in the pind, or on any idea or on any of the astral 
centers in the und .  Dharna, then, consists in fixing the mind 
on a particular place, object, idea or center, as one may find 
convenient. Any type of dharna helps in making the mind 
steady and is beneficial in its own way. 

( i)  Dharna on any of the sense perceptions provides 
steadiness to the mind by collecting the wandering wits at the 
focal point. 

(a )  On the tip of the nose, it gives an experience of 
diuyn gandh or divine fragrance. It is called uarta 
siddhi. 

(b )  On the tip of the tongue, it gives the experience 
of the taste of divya essence or divine-stuff; manna 
and nectar. The divine knowledge of taste is known 
as asuadan. 
(c)  On the middle of the tongue, it gives the 
experience of the divya touch or proximity of the 
sublime presence. The divine knowledge of touch is 
known as vidana. 

( d )  On the root of the tongue, it gives the experi- 
ence of divya sounds or holy harmony. It is called 
srauana. 
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(e)  On the palate or roof over the tongue, it gives 
the experience of the divya colors or elemental bril- 
liance. This divine knowledge of sight is called 
adarsha. 

(ii) Dharna on the luminous mental state at the seat of 
the mind: I t  is practised first by inhaling and then exhaling 
the breath, together with the thought of turning into an up- 
ward position the eight-petaled lotus below the heart, lying 
at  present face downwards, and then fixing the attention on 
the effulgent light in the lotus through which passes the Sush- 
mana or the Brahm Nadi. 

(iii) Dharna on Master-souls like Buddha, Christ or pre- 
fereably still, a living Master, who are freed from all desires 
also frees one from all desires, mental attachments and the 
bondage of mind and matter. 

(iv) Dharna or samyam on external objects: Dharna on 
heavenly bodies like the sun, the moon, the planets, etc., gives 
supersentient experience, e.g. : 

( a )  On the sun it gives the knowledge of the Brah- 
mand consisting of fourteen bhavans or regions; 
seven upper or higher worlds or lokas (bhur, bhuva, 
swah, maha, janah, tapah and satyam), and seven 
lower or nether loltas (sutala, vitala talatala, maha- 
tala, rasatala, atala and patala). 
( b )  On the moon, it gives the knowledge of the 
stars. 
(c)  On the pole-stal, it gives the knowledge of the 
movement of the stars. 
( d )  On the elephant or hanuman, it gives strength 
and valor. 
(e)  On the form of the body, it causes disappear- 
ance of the body itself, as the power of comprehen- 
sion is checked and the connection between the light 
and the eyes is severed 
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( v )  Samyam on internal centers, the self, and indriyas: 
Dharna or samyam may be practiced on anything like virtues, 
internal centers, chakras and nadis, as for example: 

( a )  On the nabhi or navel (manipura chakra), it 
gives the ltnowledge of the construction of the body. 

( b )  On the pit of the throat (vishudhi chakra), it 
gives freedom from hunger and thirst. 

( c )  On the Sahasrar, it gives divine visions and 
darshan of the siddhas. 

The method of the last is by concentrating on Brahma- 
rendra or the whole of Brahma, which is an aperture within 
the mundhu or head through which divine light flows down- 
wards. Nirgun upasakas carry on their abstract meditation on 
this center, which is also known as Sahasrar. 

( d )  On the anhat chakra at the heart, it gives the 
knowledge of the mind 
( e )  O n  kurma nadi (the astral tube in the chest, 
below the throat, and through which kurma or the 
sub-prana works the eyelids), it gives steadiness to 
the body. 
( f )  On the inner light of the heart, it gives the 
knowledge of the subtle (clairvoyance), the obscure 
(buried treasures), the remote (far and wide). 

(vi) One may do samyam on one's own self. I t  gives clair- 
voyance, clairaudience, and other transcendental powers, also 
higher touch, higher taste and higher smell, etc., all through 
intuition or pratibha, without any of the other specialized 
samyams. 

By samyam on one's own essential nature (the cognitive 
powers), one gets the power of pure cognition without the 
outer aids of the senses and the sense-organs. With the indriyas 
lying dormant in their respective centers, one enjoys ineffable 
bliss (anand) in a state called Sanand Samadhi. 
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(vii) By samyam or dharna on certain features of the body, 
such as the complexion, the voice, or any other thing, one 
begins to understand the state and the nature of the minds 
of others. 

(viii) By samyam: 
( a )  On mind (or mental thoughts), one knows the 
contents of the mind. 
( b )  On time, one gets knowledge of everything. 
(c)  On air and ether or on the relation between 
the two, one is endowed with the divine hearing 
(shabd), and can hear any subtle sound from any 
distance simply by his will. Similarly, by contacting 
the adhistana-bhutas (vayu tejas and prithvi, etc.), 
one can develop powers of other organs to their full- 
est capacity. 
( d )  On the relation between ether and body, or on 
the lightness of cotton, comes the power of flying 
through ether or air, for the body becomes ex- 
tremely light, and one can move anywhere in space 
like a bird and can even ride on the rays of the sun. 

A yogin having siddhi in Kechari Mudra can also fly in 
the air. (One who knows Sammohan Vidya or Zndra Jala 
can also move through space, but this is jala or a trick only, 
and not something real, for he actually remains on the ground 
and if you were to photograph him, you will not get the photo 
of such a man flying through the air.) 

(e)  On the three modifications of mind, comes the 
knowledge of the past and future. 
( f )  On videha, one can pass out of the body at will 
and function without the body, feel the all-pervad- 

ing nature in its full omnipresence and can perform 
kaya parvesh, i.e., can enter into the body of any 
other human being and operate through his body 
and mind. 



YOG VIDYA A N D  YOG S A D H N A  5 7 

(g )  O n  samskaras (impressions of mind), comes 
the knowledge of previous births. 

(ix) By mastery over: 
( a )  U d a n a  vayu, one ceases to have any contact 
with water, mud or thorns, and can end his exist- 
ence at will, for through udana,  one can separate 
his astral body from the physical body and travel 
through space. 
( b )  Samana  vayu, comes effulgence and one can 
create fire and flashes of light from one's body. 

(x )  By samyam on virtues: 
( a )  On friendliness and other virtues, comes the 
power to transmit the same to others. 
( b )  On discrimination (on the distinctive relation 
between satca or purity and purusha or the soul), 
comes the power of omnipotence and omniscience. 
( c )  On shabda, comes the knowledge of the sounds 
of all living beings (including those of animals and 
birds). 
( d )  On the karmas, one gets the knowledge of the 
time of his death. 

When the mind becomes extremely pure and is filled with 
satva through and through to its very roots, spontaneous 
illumination dawns. The mind has five states: 

( a )  Kshipta,  or the wandering mind, with mind- 
stuff in a state of continued dispersion. 
(b)  M u d h a ,  or the mind that is dull and forgetful 
and knows next to nothing. In  it, the mind is in a 
state of confusion and stupidity. 
(c) Vikshipta,  or the mind that collects and gathers 
in momentarily and then fritters away. It  is a state 
of imperfect stability. 
( d )  Ekagrata, or the mind gifted with one-pointed 
attention and fixity of purpose. 
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(e )  Nirodha, or the mind that is disciplined, con- 
trolled and well-restrained. 

No yoga is possible in the first three states. It is possible 
only in the fourth and fifth states. 

In addition to the above, there are eight kinds of siddhis, or 
powers, which siddhas or the superior beings generally exer- 
cise : 

( a )  Anima - capacity to penetrate into all things, 
even an anu or atom, so as to see into its inner struc- 
ture. 

( b )  Laghima - capacity to acquire lightness, so 
as to ride even on the rays of the sun. It is often 
made use of in levitation and translevitation, in spite 
of the laws of gravitation. 

( c )  Garima - capacity to become as heavy as steel 
and to make any object immovable. It is the oppos- 
ite of laghima. 

( d )  Mahima - capacity to acquire extensive and 
all-pervading magnitude like space, and to see the 
working of universal order and far-off things like 
solar systems. 

(e)  Prnpti- capacity to reach anywhere, even to 
the moon. It endows one with a sense of all perva- 
siveness. 
( f )  Prakamyam - capacity to have all desires ful- 
filled. 

(g) Vasitvam - capacity to command and control 
all creatures and elemental forces, like the wind and 
the rain, etc. 

( h )  Zshitua - capacity to play the creator, the 
preserver and the destroyer. 

Besides these, there are many subsidiary attainments which 
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one gets by the simple process of self-control and concentra- 
tion, also called samyams, e.g. : 

( i )  T o  understand the language of birds and beasts. 

(ii)  T o  know one's previous births and to have fore- 
knowledge of death, 

(iii) T o  read the innermost thoughts of others. 

(iv) T o  know of secret and subtle things from afar, like 
the planets and the stars. 

( v )  T o  foretell future events. 

(vi) T o  transport oneself to any place in the world. 
(vii) T o  heal by touch. 

(viii) To gain bodily perfections in rupa (form), ranga 
(complexion), bala (strength and fortitude), sanha- 
nun  (steadiness) and lrrvavzya (physical charm), etc. 

I t  is necessary here to give a word of caution regarding 
riddhis and siddhis, or the supernatural powers that one very 
often comes to acquire in the practice of yoga sadhna or yogic 
discipline. They are to be scrupulously avoided, as they are 
positive obstacles in the way of true spiritual progress and the 
attainment of self-realization and God-realization, which are 
the aim and end of the yoga system. The devtas very often 
get jealous of the human soul travelling on the Spiritual Path. 
They come to greet with smiles the yogins who find an ingress 
into higher regions, invite them with sweet and cunning 
words, and try to bring about their downfall. Even the great 
yogin Vishvamitra was allured by the beauty of a celestial 
being, a maiden, sent by Indra to tempt him. He unwittingly 
fell into the snare and fell from the Path. These temptations 
assail one in the second stage of the journey, but prove of no 
avail to one who adheres to the Path, and is firm and steadfast 
in his sadhna. 

Give up siddhis and destroy the seeds of bondage, 
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A n d  attain Kevalya, the state of perfect ease and 
independence. 

Again : 

Be not allured by the winning smiles of the celestials, 
A n d  avoid contact with all that is undesirable. 

PATAN JALI 

Dharna as a form of yoga (Mansik Yoga) 

Fixity of attention is the essential primary element in the 
internal yoga sadhna, and its importance cannot be overrated. 
"When the senses are stilled, the mind is at rest, and the 
intellect wavers not-that, say the wise, is the highest state." 
(Katha Upanishad 11: iii-10). It is because of the fact that 
it occupies a pivotal position in the system, that it is regarded 
by some as a form of yoga by itself, and they give it the name 
of Mansik or mental yoga (the yoga of self-absorption). 

Most of the students devote themselves wholly and solely to 
the strict observance of yamas and niyamas only, and as such 
hardly make any headway on the Path of yoga proper, which 
aims at self-realization and God-realization. Those who do go 
ahead a little, do not get further than yogic postures (asanas, 
mudras, and bandhas), and are preoccupied with body build- 
ing processes and muscular development, making them the 
sole aim of all their endeavors. They confine themselves to the 
physical culture aspect of yoga, so as to defy disease, senility 
and an early death. A few fortunate souls who progress to 
pranayam make it the be-all and the end-all of the yogic 
sadhna and, taking pleasure in contracting their pranas in the 
Brahmarendra, spend most of their time like a tortoise in their 
shell in yoga nidra, regarding inertness as the highest form of 
samadhi. All of these are but means to the higher purposes of 
yoga and should only be practiced as such. The goal of yoga 
is self-realization by a regular process of self-analysis and with- 
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drawal, so as to enable one to rise above body-consciousness 
into higher cosmic and super-cosmic consciousness. 

True yoga is a natural process with no artifice in it. It  
should be readily intelligible and easy to practice. But for lack 
of proper teachers, well-versed in the theory and practice of 
yoga, it has become a burdensome thing and an intricate 
affair, too difficult to understand and still more difficult to 
practice. Today, life has grown too complex to allow any man 
the leisure and the opportunity to master all the branches of 
yoga (each of which has grown more specialized with the 
passage of time), and then to proceed to the final goal. The 
result is that aspirants begin to mistake this or that branch 
of yoga as the ultimate, and fritter away their energy in its 
pursuit, content merely with the acquisition of physical or 
magical powers. 

In actual experience, the mind in a state of sushupti (or 
deep slumber) does come to coincide in some measure with 
the lower blissful plane (anand) and the lower cognitive 
plane (vigyan), for on waking up, one carries with him into 
consciousness the impression of the undisturbed and unalloyed 
bliss enjoyed in the deep sleep. But this is an involuntary 
experience in the pind or the sensory plane and not one con- 
sciously acquired at will. With a proper understanding and 
practice of the real sadhna, one can boldly lift the veil and 
have a dip in the fount of bliss on a spiritual level, whenever 
he may like, and may remain internally in contact with the 
life-current itself, which is the very source of true bliss and 
happiness. Just as by pranayam, one can contact the pranas 
with the mind, so in the same way by pratyahara and dharna, 
one can contact the mind-plane with the plane of cognition in 
the higher spiritual centers above. 

The term pratyahara means "restraint," and hence it de- 
notes restraining the mindstuff and the senses from flowing 
out into the world and running about in search of sense 
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pleasures from sense objects. But this is hardly possible unless 
the senses and the mind are provided with something akin to, 
or more pleasing than, the worldly objects, which may serve 
as an anchor to keep the senses and mind fixed within. 
This is called dharna, which means "to accept" and "to be 
absorbed" in the object of concentration. Pratyahara and 
dharna go together; for on the one hand the mind is to be 
weaned away from the worldly pleasures without, and on the 
other hand, is to be provided with something more attractive 
within. 

The yogins, while sitting in some asana, first control the 
navel plexus and then drawing the pranas to the heart plexus, 
bring them to coincide with the mind-plane, after which, by 
various practices like tratak on some higher center, they try to 
invert the mind and make it recede. The first part is called 
pratyahara and the second, of recession and absorption in the 
higher center, is called dharna. 

The mind, by sheer force of habit extending over ages upon 
ages, has acquired a tendency to run after pleasures. The 
pleasures of the world may be categorized into five classes as 
follows : 

(a)  Rup and rang, or beautiful forms, designs, and 
colors which may attract the eye. 

(b )  Shabd or melodies, tuneful and enchanting, as 
may capture the ear. 

(c)  R a s  or delectable victuals and viands as may 
captivate the palate 

( d )  G a n d h  or fragrant scents as may directly ap- 
peal to the olfactory sense. 

(e)  Sparsh or physically pleasing sensations as 
come from touch 

In a waking state with the senses alert, one enjoys the physi- 
cal aspects of the pleasures as enumerated above. In  a dream 
state, which is more or less a reflex of the astral or subtle, one 




















































