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PUBLISHER S’ NOTE

i

Much of the information given in this book will be found to be couched in mandatory

terms
,
but the majority of the exercises described are not for the amateur or the tyro .

The warnings incorporated in the text to the effect that in some cases their practice

would be harmful
,
even dangerous

, if attempted without the guidance of a qualified

teacher
,
must be emphasized.

The small numerals ichich follozv the many quotations from Hindu Scriptures refer

to the Sanskrit texts which are reproduced in the Appendix E.
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THE MASTERING OF SENSORY IMPULSES

THE limits of the physical body can never be transgressed

without knowing and thoroughly mastering the sensory

impulses which govern the process of living.

The most vital impulses delude us the most, thus safely pro-

tecting vital functions from dangerous interferences. This is

why the vital instincts and rhythms can only be acted upon and

mastered through a very expert technique. It is this technique

which is called Yoga. The adept of yoga, the yogi, like the psychia-

trist, goes straight to the root of the most powerful instincts, those

which more forcibly hold us within the dominion of matter, and

he is able to control his vital functions by a thorough knowledge

of the particular processes and emotive regions through which

the vital instincts hold sway over the body and the mind.

Here the yogi profoundly differs from the moralist for he holds

that to neglect or ignore certain psycho-physiological factors is a

sure way of remaining within their grip. The network of the

instincts binds the gross to the subtle body and keeps us im-

prisoned. The knots of this network are strong and complex and.

without the proper technique for undoing them, we can never

escape from our physical envelope but are kept always on the path

of the individual and social instincts by which the continuity of

physical life is assured. •

Yoga keeps aloof from emotional and sentimental impulses.

It abides in cold logic and is interested only in the technical possi-

bility of supra-human realization.

“O white Arjuna, this yoga, is not attained by him who eats too

much, nor by him who abstains from food. Nor by him who
oversleeps noo* him who keeps awake.

“This yogawhich destroys pain is achieved by him who eats and

behaves as is proper, whose all actions are led by reason, whose

sleep and wake are regulated.
5,1 (Bhagavad Gita 6, 16-17.) '
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YOGA, THE METHOD OF RE-INTEGRATION

jqreT n it

“The hundreds of forms of philosophy, of arguments
,

of grammatical rules entrap the intellect in their nets

and lead it astray from true knowledge”
(yogabija upanishad, 8).

Basically, all physical and mental knowledge is, of necessity, an

experience. A conception uncorroborated by experience remains

a speculation and we can never be certain of its reality. The extent

of our knowledge is therefore limited by the greater or lesser exten-

sion of our perceptions. If in any way we extend the field of our

perceptions, new horizons immediately open up before our

powers of knowing. In the field of sensory perceptions, the micro-

scope, the telescope, the instruments sensitive to all kinds of

vibrations have extended according to their power the horizons of

scientific knowledge.

The means of investigation at the disposal of experimental

science are, however, mostly limited to the extension of the senses

outwards, to the pushing of their limits further afield. But, how-
ever powerful the instruments at our disposal, there will always

be a limit to the extension they can give to the senses, and never

will they be able to help us to grasp that which, by its very nature,

is not within the field of sensory perception;

Hindu philosophers have asserted that all knowledge is built

upon experience. But they maintain that an outward perception

only is not a real knowing, and that the only way for us to know a

thing completely, outwardly and inwardly, is to identify Our-

selves with it; only when we are one with it, can we know it in

itself and not merely as it appears to be from an external point of

view.

This is the meaning of the word yoga, w hich means, “identifica-

tion”; identification with Divinity being “realization”.

By its very nature, sensory knowledge is limited to appearances.

The Hindus speak of the world of appearance as the work of

“Maya”, the “Power of Illusion”, because its inner reality appears

before us as if hidden by changing forms. Intellectual knowledge

too is limited by form and is therefore also only an approximation.

However deep our knowledge of a thing may be, however near we
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,
The Method ofRe-integration

may be to it, so long as we remain distinct from it we cannot know
it integrally. This is why the metaphysical part of revelation is

merely called a “Nearest Approach”, an Upanishad (from upa—
near, nishad= seated). That which is really our own we are one

with. Hence the human act of love is taken as the symbol of

mystical experience, a passionate striving to become one.

On the eyes of a corpse an image forms like a reflection in

water, but there is no faculty of Consciousness to seize it, no
memory to take its imprint. That which really perceives is our

faculty of Consciousness. It seizes upon the experience of the

senses, which, were they separated from it, would be mere
mirrors. If, therefore, the essential of our perceptions is not in the

organ itself but in the faculties to which the sensory organ trans-

mits its observations, it seems logical to question whether it is

possible for our faculty of Consciousness directly to apprehend
things without making use of the senses. But, since it is the union

of the Conscious with the sense-organs which constitutes life, is

there a process by which the conscious can ac,t independently

without causing instant death?

We can conceive of an Angel or subtle being which, free from a

gross envelope, and not bound by its limitations, can perceive all

- things. Might there not be likewise for our Conscious some way
by which it could cross the boundary of its bodily prison, know the

freedom of limitlessness and see, in their fullness, all things of

which, through the intermediary of the senses, it can know only

limited fragments.

Hindu science asserts that this is possible, and even that it is

the only true form of experience, the only absolute method of

knowing. The realization of supra-sensorv perception is one of

the stages of that particular training which the Hindus call yoga.

This training aims at the direct experience of all things through

identification with them. Its method is a sort of phvsico-mental

gymnastic, through which the Conscious, carried by the subtle

body, is withdrawn from its physical envelope, without however
’ destroying it, and, after having cognized all things, comes back
into the physical envelope with its prodigious harvest.

The whole of Hindu civilization has from its very beginning

been pervaded by this mode of knowledge, and one should realize

this before trying to assess the value of Hindu Traditional know-
ledge and of the ancient Hindu sciences. All the Yedic scriptures

are considered to have originated through this process and it is

therefore only in yoga that their key is to be found.

Hence:

“Yoga is the guardian of Eternal Law, Yoga is the guardian of

knowledge.” 2
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Yoga

Without knowing the method of re-integration, no realization is

possible:

“O goddess! how could knowledge without the method of

re-integration (yoga) lead to Liberation.” 3 (Yogabija Up. 18.)

“O beloved! However intent on learning, detached, knower of

the law, self-restrained he may be, a God even cannot without

yoga attain liberation.” 4

Yoga is thus the technique of realization. It embraces all forms

of religious experience all of which are based on yoga, knowingly

or unknowingly. Every form of knowledge, too, is ultimately a

form of yoga. Yoga is the means and the object of knowledge.

“It is through yoga that yoga can be known, through yoga that

inclination towards yoga develops. He who through yoga becomes
freed from passion delights endlessly in yoga.” 5

THE WORD “YOGA”
According to the grammarians the word “yoga” comes from
the Sanskrit root

4<
yuj” “to link, unite”, to which is added the

suffix “ghan” indicating completion, (cf. the English “to yoke”
which is from the same root).

“That wrhich unites, (links together), is called yoga.” 6

Panini, in the classified roots of his grammar, gives three mean-
ings to the word yoga. 1. Samyoga, “union”, 2. Samyamana, “to

bind”, 3. Samadhi, “identification”, (i.e. the dissolution of the

individual into the total Being). The word “yoga” taken in the

sense of link is therefore synonimous with the word “religion”

which also means “the link”.

Grammarians explain that the way of identification (samadhi)

consists in i “the silencing of (all) activities in the

mind’s substance”. And Patanjali uses the very same words to

define yoga (Yoga Darsh. 1, 2).

Vyasa too, in his commentary on Patanjali, takes re-integration

(yoga) and identification (samadhi) as synonimous mfc i

Shri Gada-dhara, the teacher of Logic (Nyaya), says:

“Re-integration means identification. It is of two kinds, con-

scious (samprajnata) and unconscious (asamprajnata).

“The union (samyoga) of some part of one’s being wTith any

thing, whatever it may be, of which there is a desire to know the

essential nature, even though it be beyond sensory perception,

through a mind brought under control by an effort to remove its

instability, is called “conscious identification” (samprajnata

samadhi). “Unconscious identification” (asamprajnata samadhi)

is that mental union (manah sanyoga) wLich arises in some part of

6
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the Self but which, because of the absence of inward uplift and of

perfected inward contemplation, remains uncoordinated.” 7

“Conscious identification is the state of full cognition. This

means that in this state the object of contemplation is actually

witnessed and the mind is fixed upon it. This is characterized by
the silencing of all thought except that of the object contemplated.

Hence Conscious identification is the silencing of mental activity

with, as its result, the witnessing of the object of contempla-

tion/ 58 (Yoga Sara Sangraha, p. 4.)

“Since it is defined as a state in which nothing is cognized—
all notions must be abolished in unconscious identification. In this

state there remains therefore nothing of the mind except the

traces left by its previous activities. If this were not so, conscious-

ness could not arise again.
,,9 (Yoga Sara Sangraha, p. 5.)

All intuitive perceptions come within the realm of unconscious

identification.

According to Vedanta, Yoga means supreme realization.

“Yoga is the re-union of the living self with the Supreme
Self.” 10 (Yajnavalkya.) '

According to the treatises of Yoga supreme realization is con-

sidered as the aim of all yogic practice. But the means of this
v

realization as well as all intermediary stages are also taken to

be included in the term yoga. The main obstacle to realization

being the constant activity of the mind, yoga is thus defined:

“To silence the mind leaving all mental activity is yoga. 5511

(Yoga Shastra.)

“The silencing of the mind’s activities which leads to the com-
plete realization of the intrinsic nature of the Supreme Person is

called yoga.” 12 (Yoga Sara Sangraha, p. 1 (Adyar ed.)).

“The word yoga can also be used by extension for knowledge,

love, action, etc., since these are also means of liberation (Moksha),

and are thus the instruments of re-integration (yoga).” 13 (Yoga
Sara Sangraha, p. 2.)

“The activities of the mind are said to number five. These are

ascertaining of facts (pramana), false knowledge (viparyaya or

knowledge contrary to facts), imagination (vikalpa), sleep (the

experience of being unconscious) and memory (smriti).” 14 (Yoga

Sara Sangraha, p. 2.)

“The modes of ascertaining the real nature of things are direct

experience, deduction therefrom and the traditionally transmitted

revelation.” 15
(id., p. 2.)

“The mental activity which through sensory perception leads to

exact knowledge of things as they are constitutes the ascertaining

of facts through direct evidence (Pratyaksha Pramana).” 16

(id., p. 2.)
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“Mental activity resulting from the generalization of categories

is deduction (anumana).” 17 (id., p. 3.)

“Mental activity contrary to facts constitutes false knowledge

and is the result of a defect [either in the perception or in the

object].” 18 (id., p. 3.)

“The mental activity of sleep is limited to the experience of

happiness during sound sleep which gives rise to such memories as

‘I slept pleasantly’.” 19 (id, p. 3.)

“Memory is exclusively the activity resulting from imprints left

[upon the mind’s substance by former experiences].” 20 (id., p. 3.)

The Bhagavad Gita preaches re-integration through the way of

action (karma-yoga).

“O Dhananjaya, conqueror of wealth! Having removed all

attachment and established oneself in the path of realization, one
should remain in action, keeping an even mind, whether one’s

actions bear fruit or not. It is this very equanimity of heart which
is named yoga.” 21 (Bhagavad Gita 2, 48.)

According to the Puranas “That particular inclination of the

mind which is accompanied by an active desire to know the Self

and which leads to union with the Principle, is called yoga.” 22

(Vishnu Purana VI, 7, 3.)

In mathematics the word yoga means addition.

THE BOOKS ON YOGA

From the point of view of their ultimate significance all the

Hindu scriptures, indeed the scriptures of all religions, may be
said to be treatises of yoga. The aim of all religions is to bring

man towards union with, or re-integration into the Supreme Being.

Religious practices or moral disciplines are only preliminary stages

in this process.

In most of the Hindu scriptures, such as the Eternal Wisdom
(Veda), the “Completive Scriptures” (Puranas), the Epics
(Itihasas), the Moral Codes (Dharma Shastras), the Rules of

Terrestrial Knowledge (Tantras), etc., are found many important
references to the different techniques of yoga. A certain number
of ancient Sanskrit treatises however, deal exclusively with the

principles the methods and the different systems of yoga.

The main treatises which form the basic scriptures of yoga are

the following:

(1) The Yoga Upanishads which are part of the Vedic literature

and which deal with all the aspects of yoga.

(2) The Yoga Darshana of Patanjali and its commentaries which
form the basic treatise of Raja Yoga.

8



The Place of Yoga in Hindu Philosophy
(3)

The technical treatises of Hatha Yoga such as the Hatha
Yoga pradipika, Gheranda Samhita, Shiva Samhita, etc.

A general list of the main Sanskrit treatises on yoga still avail-

able to-day is given in Appendix D.

THE PLACE OF YOGA IN HINDU
PHILOSOPHY

Hindu philosophy considers that there exist several different

methods of knowing. Everything in the Universe has different

aspects and, according to the aspect we choose for our investiga-

tion, for our attempt to know, we may reach different conclusions.

These may even appear contradictory in practice. Such contradic-

tions, although often merely apparent, show the limitation of each

mode of approach.

There are six main methods considered by Hindu philosophers

as essential approaches to the problem of reality. It is through

their opposition that we can realize something of the impartible

Supreme Reality which, as a whole is beyond our grasp. We can

only approach it by fragments, just as we look at a sculpture from
different angles and thus form an idea of its whole which cannot

be grasped by one approach only. This conception of different but

equally real approaches to Reality gives rise to what is known as

the six “Points of view” or philosophical systems. These should

not however be viewed as separate and contradictory modes of

thinking. They represent on the contrary an effort to co-ordinate

the results reached through all the diverse modes of human
experience.

These six “Points of view” (Darshana-s), are known as (1) the

Cosmological point of view (Sankhya), which has for its method
intellectual knowledge.

(2) The Naturalistic or experimental point of view (Vaishe-

shika), to which pertains the atomistic theory, and which has for

method sensorial experience.

(3) The point of view of Logic (Nyaya) which has for its method
dialectics.

(4) The point of view of Re-integration (yoga) which is con-

nected with supersensible perception and intuition, and has for

its method mental control of the senses and inner faculties.

(5) The Ritualistic point of view (Mimansa) has for its method
the study of the Revealed Scripture.

(6) The Metaphysical point of view, or End of Wisdom
(Vedanta) has for its method metaphysical speculation.

Each of these systems has thus its own method and can admit

9
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only of such things as can be ascertained through it. This is how
some happen to be atheistic like Vaisheshika or pantheistic like

Sankhya, deistic like Mimansa, non-dualistic like Vedanta, etc.

Of these the two highest systems are, however, considered to be

Vedanta and Yoga, because Vedanta depicts the ultimate object of

knowing and Yoga shows the way to experiencing directly the

principles which Vedanta defines.

THE METHOD OF YOGA

When, in the Supreme Unity, a differentiation takes place,

dualism, the origin of all existence, appears as the first stage of

manifestation. The further manifestation proceeds, the more we
find multiplicity and complexity.

There is no one aspect of manifestation which does not imply all

the others because of the fundamental, all-pervading unity.

Hence the principle: “That wrhich is here is everywhere, that which
is not here is nowhere/

5 The difference between the limited,

powerless individual and the limitless, all-powerful Universal

Being is one of partition: in the Universal Being all is oneness, in the

individual being this oneness is fragmented into multiplicity.

When we are able to weld together the separated elements which
form our own being, we realize oneness, that is, we become
identical with the Universal Being.

It is the first aim of the method of yoga to control our vital

energies or pranas (so-called because the vital breath, prana, is the

most prominent and directly controllable of all the vital rhythms)

by bringing under the control of our mental consciousness all our

vital and emotive reactions. And this absorption of our submental
energies by our mental consciousness gives us the power to leap

into the supra-mental consciousness. The three thus merged
constitute our own undivided individual consciousness, the which
by its unity must be identical with the impartible Universal

Consciousness.

Having first to conquer the sub-mental energies and then dis-

solve the united sub-mental and mental Conscious into the supra-

mental, the yogi must at every stage follow' a course distinct from
that of the sensory perceptions and mental activities which are the

normal field of human investigation. Leaving outward observation

and silencing his mind, he turns his attention inwardly, and it is

within himself that he experiences all the stages of re-integration

from multiplicity towards unity. To each of these stages corre-

sponds a subtle centre wdiich the introspecting mind experiences

as having a form resembling that of a lotus or a wheel (chakra).

10



The Method of Yoga

These centres appear as diagrams of geometrical forms, associated

with numbers, forms, sounds and colours. They are the maps, so

to speak, of the stages of this inner journey. Each of the centres of

the subtle body thus corresponds to a stage of realization. The
mind of the yogi concentrates one after the other on each of these

centres; using their diagram as a mental guide, it follows their

outline, stops on this or that detail, to the left or to the right, in an

angle or in the centre, etc., just as if it were visiting the different

quarters of an unknown city. But in each of these quarters it enters

a different order of things, finds itself in a new world, discovers

new aspects of reality and gains new powers.

Many definitions in Hindu sciences bear the mark of this

method. Reaching physical forms through their subtle aspect, the

Hindu theorist perceives the continuity between the different

orders of things where outwardly only unrelated phenomena are

seen. The Hindu will therefore speak indifferently of men or of

subtle beings, he intermingles the geography of celestial worlds

with that of terrestrial continents, and in this he sees no dis-

continuity but, on the contrary, a perfect coherence; for, to him,

these worlds meet at many common points, and the passage from
one to the other is easy for those who have the key. For instance,

in medicine, the Hindu takes into account not only the effects of

the drugs and foods on the physical organism, but also on the

nervous centres and, through them, on the subtle body, character,

mental faculties, etc., effects all too little known to the modern
physician.

To the traditionalist Hindu physician his Western colleague

often appears not to be aware of the effect his treatment may have
on the subtle body or on the soul of his patient, the consequences
of which treatment may prove of much greater importance than
the rapid cure of a merely physical ailment.

The practices of yoga necessarily vary according to the state of

development and stage of advancement of the seeker (sad-

haka). For those least qualified, the training must gradually pass,

. .through the eight stages of: abstinences, observances, sitting

postures, breath-control, withdrawal [of the mind from outer

objects], concentration, contemplation and identification (i.e. the

dissolution of the mind into the object of its contemplation). ,,23

(Yoga Darshana 2, 29.)
4

‘For those averagely qualified, the method is that of re-

integration through the mode of action by practising austerities,

study and surrender to God.” 24 (Yoga Darsh. 2, 1.)

For those already highly qualified, “the mind can be controlled

through regular practice and detachment”. 25 (Yoga Darsh. 1, 12.)

“Or by total surrender of oneself to God.” 26 (id., 1, 32.)
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The seeker (sadhaka) at the different stages is given different

names:

“He who practises the method of re-integration is called a

‘seeker of liberation’ (Mumukshu).” 27 (Vishnu Purana, VI, 7, 3.)

“The man who no longer feels inclination towards the objects

of the senses, nor towards action, and who has thus renounced all

desire is said to be ‘riding on yoga’ (yoga-arudha).’’ 28 (Bhagavad

Gita, 6, 4.)

“The yogi who has conquered himself, whose inner peace is not

disturbed by cold or heat, pain or pleasure, honours or insults,

whose all being is set on the Supreme Self, whose inner faculties

are satiated with know-ledge and Transcendent Wisdom, without

impulses, his sense mastered, looking to mud and gold with an
equal eye is said to be ‘yoked’ (yukta).” 29 (Bhag. Gita 6, 7-8).

“When the conquered mental faculties of the yogi like a lamp
in a windless place, remain motionless in union with the Self, [he is

said to be ‘in union’ (yunjana)].” 30 (id., 6, 19.)

“The yogi who has reached ‘accomplished identification’

(vinishpanna samadhi) attains the Supreme Being.” 31 (Vishnu

Purana VI. 7, 33.)

The Yoga Sara Sangraha gives a slightly different definition of

these stages, saying:

“Individuals qualified for the practice of yoga are of three types:

low, medium and high. These are defined as:

(a) Arurukshu (one desirous to ascend).

(b) Yunjana (in union, i.e. one who is practising).

(c) Yoga-arudha (one who has ascended, who has realized,

the aim of yoga).” 32 (Yoga Sara Sangraha, p. 22.)

THE DIFFERENT FORMS OF YOGA

The universe is throughout pervaded by the Supreme Being.

There is, therefore, no aspect of the universe which cannot be

used as a means for attaining realization of the divine, and, conse-

quently, there are innumerable forms of the method of yoga.

The chief of these forms are variously classified: one of the

common classifications is that found in the Bhagavad Gita namely:

Re-integration through action, or Karma yoga, Re-integration

through knowledge, or Jnana yoga. Re-integration through Love
or Bhakti yoga. Another classification is that into Sankhya yoga,

which is “Re-integration through intellectual knowledge” and
Karma yoga, Re-integration through action.

Technically, yoga makes use of five main methods, each of

12
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which has eight steps or stages. These five main methods are

known as:

(1) Hatha yoga, Re-integration through strength, or through
the sun-moon conjunction.*

(2) Raja yoga, the Royal way of re-integration.

(3) Mantra yoga. Re-integration by means of hermetic utter-

ances.

(4) Laya yoga, Re-integration by mergence.

(5) Shiva yoga, Re-integration into the metaphysical principle,

the Lord of Sleep, Shiva.

The last form is also known in the Scripture of Terrestrial

Knowledge, the Tantra, as Rajadhiraja yoga, or the King of

Kings’ Path to re-integration. The Sammohana Tantra yoga

identifies Shiva yoga with Jnana yoga or Re-integration through

knowledge.

The Shiva Samhita acknowledges four stages of yoga and gives

their order differently according to the degree of initiation neces-

sary for their practice.

“There are four yogas—Mantra yoga, Hatha yoga, Laya yoga
and the fourth Raja yoga in which no duality remains.” 33 (Shiva

Samhita 5, 14.)

13
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CHAPTER I

HATHA YOGA
(RE-INTEGRATION THROUGH STRENGTH)

“The Self is not within the reach of the weak ”

OBJECT AND METHOD

HATHA YOGA is the name given to the technical practices

and disciplines by which the body and the vital energies

can be brought under control. Although but one of the

means of yoga, it is the first preparation towards the way of re-

integration, essential for further realization. Only exceptional

beings of surpassing development, which in itself implies the

possession of all the “attainments” of Hatha yoga, can dispense

with its rules and practices.

All treatises on yoga insist that the sole purpose of the physical

practices of Hatha yoga is to suppress, physical obstacles on the

Spiritual or Royal Path of re-integration Raja yoga; and Hatha

yoga is therefore called “the ladder to Raja yoga”.

“The science of Hatha yoga is the ladder up which those climb

who wish to reach the higher regions of the Royal Path.” 34

(Goraksha Samhita.)

The meaning of the word Hatha is explained in the Goraksha

Samhita also quoted in the Hatha yoga pradipika (comment. 1, 1.)

“The syllable ‘Ha’ represents the sun, and the syllable ‘tha’

represents the moon, and the conjunction (yoga) of the sun and

moon is therefore Hatha yoga.” 35

The cosmic Principles which, in relation to the earth, manifest

themselves in the planetary world as the sun and the moon are

found in every aspect of existence. In man, they appear mainly

under two forms, one in the subtle body, the other in the gross

body. In the subtle body they appear as two channels along which

our perceptions travel between the subtle centre at the base of the

spinal chord and the centre at the summit of the head. These two

channels are called Ida and Pingala. Ida situated on the left side,

corresponds to the cold aspect or the moon, and Pingala on the

right side, to the warm aspect or the sun.
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In the gross body, the lunar and solar principles correspond to

the respiratory, cool and the digestive, warm, vital energies, and
are called Prana and Apana*. It is by co-ordinating these two most
powerful vital impulses that the yogi achieves his aim.

THE EIGHT STEPS (ANGA-S) OF HATHA YOGA

Hatha yoga is a process of control of the gross body which aims

at freeing the subtle body.

There are eight main steps in this process which, according to

,

Patanjali (quoted above) are: abstinences; observances, sitting

postures, breath control, withdrawal of the mind from external

objects, concentration, contemplation and identification. These
are technically helped by the body gestures (mudra-s), the muscular
contractions (bandha-s) and the six internal purifications called the

“six actions” (shat-karma).

The eight steps of Hatha yoga are divided into two stages:

(a) the “Outer stage” (Bahira-anga) which comprises abstinences,

observances, sitting postures and breath control, and (b) the

“Inner stage” (antara-anga), also spoken of as “the bound
(samyama) stage”, which comprises withdrawal, concentration,

contemplation and identification.

Breath control, without which the withdrawal of the senses

from their objects is in practice impossible, stands as the gateway
leading from the Outer to the Inner stage.

Certain technical schools of yoga consider that the practice of

the abstinences and observances is almost impossible in the present

age and they replace them by the six internal purifications and the

gestures; counting concentration and contemplation as one, they
acknowledge only seven steps of yoga.

“The seven steps of Hatha yoga are the six purificatory actions,

the sitting postures, the hand and body gestures, mental with-
drawal, breath-control, contemplation and identification.”

The effect of training in these respective steps of Hatha yoga is

said to bring about cleanliness of the inner channels and arteries

(Nadi sanshodhana), independence from the effect of worldly

contacts, (Nirliptata) and liberation (Mukti).

* When referring only to the movements of the breath, the cold air breathed
in is spoken of as Prana Vayu and the warm air breathed out as Apana Vayu.
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CHAPTER II

The Two First Steps of Hatha Yoga

THE FIVE ABSTINENCES OR YAMA-S

WHEN starting on the journey of yoga, it is first essential

to bring the body and the mind to the highest possible

peak of health and efficiency. The first stage of Hatha
yoga is, therefore, the practice of the abstinences and observances

which eradicate all physical and mental ailments and create perfect

physical and mental welfare.

According to Patanjali:

“The abstinences are non-violence, truth, non-stealing, chastity

and non-possession.” 36* (Yoga Darshana 2, 30.)

Hi Non-Violence, or ahimsa: “To abstain from causing pain at any

time, in any way however small, in mind, word, or body, to any

living thing, including oneself, is non-violence.” All other ab-

stinences and observances lead up to it and have to be brought

into action before full non-violence can be attained; it is said that

they exist only for the sake of non-violence, and, further, that

without non-violence, their practice is fruitless.

[2]

Truth ,
or satya: “According to the testimony of the inner

faculties and senses, to show things as they are with the aim of

doing good, in friendly words and without deceit, is truth.”

[3]

Non-stealing
,
or asteya: “Not to steal, take away or appropriate

the possessions of another, in any way, by mind, word or body, is

non-stealing.” But also, according to Vyasa’s commentary (Yoga

Darshana 2, 30) “non-stealing includes the non-acceptance of any

kind of wealth, the acceptance of which is not permitted by the

scriptures”. The acceptance of money by a sannyasi, for example,

who is not supposed to possess any, is considered stealing.

[4]

Chastity ,
or brahmacharya:** “The complete absence of erotic

perturbation or emotion, in mind, senses or body is chastity.” In

the Daksha Samhita it is stated that,

“The eight kinds of erotic action are: to think of it, to praise it,

* The Upanishads, however, speak of ten abstinences. “The ten abstinences

are non-violence, truth, non-stealing, chastity, kindness, rectitude, forgiveness,

endurance, temperance in food and puritv.” 37 (Trishirh, Brahmana Upani-
shad. 32-33).

** The word “brahmacharya” is also defined as “Wandering in the Eternal

Wisdom, the Veda” (Brahma in that case means Veda), that is directing one’s

power of enjoyment not towards the objects of the senses, but towards the en-

joyment of Knowledge.
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to joke about it, to look with desire, to converse in private, to

decide to do it, to attempt to do it and actual intercourse.” 38

The Anugita says:

“He who has reached beyond action and austerities and dwells

only in the Supreme Principle, the Supreme Brahman, and like the

Brahman himself wanders (chari) in the world is called a Brah-

machari. The Brahman is his fuel, the Brahman his fire, the

Brahman his ‘sacrificial* seat, the Brahman his water (for purifica-

tion), the Brahman his Teacher. He lives absorbed in the

Brahman.’* 39 (Also quoted in Yoga Sara Sangraha, p. 23.)

The practice of chastity also implies regulation of diet, amuse-
ments, habits, thoughts, sleep and all other physical need.

[5] Non-possession
,
or aparigraha: “To abstain from accumulating

in any way the means for enjoyment, whether they pertain to the

field of word, touch, form, taste or smell, is non-possession.**

Concentration is the means of enlightenment; dispersion

(vikshipta) of one’s interest is stupidity (mudhata); and all effort to

accumulate, protect and display one’s possessions leads to dis-

persion. To possess, being a source of attachment, necessarily

leads to violence, for one cannot possess without depriving others.

The Great Abstinence
,
or maha-vrata: The observance of the above

five abstinences “without any restriction of caste, country or time,

in all circumstance is the great abstinence.** 40 (Yoga Darshana
2,31.)

THE FIVE OBSERVANCES OR NIYAMA-S

The aim of the observances is to counteract such laws (dharma)
of our nature as lead us towards attachments, while developing
those which lead us to detachment and thus are the cause of

liberation.

To avoid any form of suffering which might result from our
actions, wise yogis practice the “observances”, which are five in

number.
“The observances are purity, contentment, austerity, self-

development and the constant thought of Divinity.** 41 (Yoga
Darshana 2, 32.)

I. PURITY OR SAUCHA

Purity is of two kinds, outward and inward. To cleanse one’s

body, to eat pure food and to observe all ndes of right-living, and
even to act selflessly is outward purity.

In mantra yoga, the “method of re-integration through hermetic
formulae”, purity is* given great importance. Outward purity

therein is of three kinds: of body, of place, of direction.
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Bodily purity is obtained through bathing. There are seven

actions considered as bathing.

(a) The rune bath (mantra snana) is done by taking a ritual

bath accompanied with hermetic utterances such as “Apavitra

pavitro va. . .

(b) Solid (earthly) bath (bhauma snana) consists in rubbing

the body with a cloth.

(c) Fiery bath (agneya snana) consists in covering the body
with ashes.

(d) Air bath (vayavya snana) is symbolically done by touching

the dust raised by the hoofs of a cow.

(e) Celestial bath (divya snana) consists in taking bath in the

rain while looking at the sun.

(f) Watery bath (varunya snana) is done by immersing the

body in a tank or a river.

(g) Mental bath (manasa snana) is done by immersing the

mind in Divine contemplation.

Purity of place is obtained by plastering ground and wall with a

mixture of earth and cow dung, or by mere sitting under one of the

sacred trees, Banian, Pippal, Ashoka, Bilva, Anvala, etc.

Purity of direction consists in sitting facing East or North during

the day and only North during the Night.

Inward purity is gained through the possession of the heavenly

treasures (daivi sampatti) which are: control over the senses,

absence of fear, contentment of mind, charity, ritual sacrifices,

reading of the “Scripture of Eternal Wisdom” (the Veda)—and of

other scriptures which conform with the beginningless religion

—

penance, simplicity, non-violence, truth, endurance, forgiveness,

and abstaining from I-assertion, possessiveness, attachment,

enmity, envy, greed, sensuality, anger, agitation, etc.

Food restrictions which avoid all elements that breed intoxica-

tion, anger and other passions are essential to the maintenance of

purity. Friendship and kindness are a great help to inner purity.

2. CONTENTMENT, OR SANTOSHA
“To maintain a joyful and satisfied mind whether one meets

with pleasure or pain, profit or loss, fame or contempt, success or

failure, sympathy or hatred, is contentment.”

The main means of contentment is to reduce one’s needs and

be satisfied with the bare necessities of life.

3 . AUSTERITY OR TAP A

“Forbearance, the practice of fasts and other forms of abstin-

ence, and the bearing of pain for the sake of controlling the mind
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and senses and of performing one’s duty, is austerity.” Austerity

is of three kinds: physical, pertaining to words, and mental. The

rules and restraints which lead to the bearing of hardships as well

as ritual observances and modes of worship which purify the mind,

come within the realm of physical austerity, likewise fasts and

various forms of penance. To speak without passion kind and

useful words and to use one’s strength in study and to develop

oneself is austerity of words (vak-maya tapa). Inner silence, glad-

ness of mind and concentration on the Self is mental austerity

(manasa tapa).

4. SELF DEVELOPMENT, OR SVADHYAYA

“Self-development consists in the study of the revealed Scrip-

tures, which are the source of human progress and happiness.

Together with the practice of bead-telling or repetition (japa)

of the name of that aspect of Divinity chosen for worship. It in-

cludes also the learning and the teaching of divine praise and

commenting upon the divine qualities.” To witness the Supreme
Self is the aim of self-development. It is reached by study,

teaching, listening, pondering and meditating.

The repetition of sacred syllables has a very great effect in self-

development. All things whether conscious or unconscious are

grasped through the sequence of “spoken sounds” (Varna). If,

therefore, by constant practico^of the rhythmic repetition of cer-

tain basic syllables while meditating on their meaning we are able

to rouse and capture the energy latent in them, we can thereby

gain knowledge of all that is expressed through sounds, all the

sciences of this and other worlds.

5. THE CONSTANT THOUGHT OF DIVINITY OR
ISHVARA PRANIDHANA

“The constant thought of Divinity is devotion (bhakti), it is a

tendency of our whole being to act in mind, word and body in

such a way as will lead us to God.” This surrender of our being to

Divinity by offering up all our actions and their results, and thus

becoming without desire, is the most important of the five

observances.

He whose thoughts are thus set on the Self is ever, “whether he
sleep, sit or walk, in union with Him. The network of the opposing
tendencies (violence, etc.) dissolves of itself, there is no need to

fight. The world of appearances which rests on desires disappears

and the seeker enjoys the ambrosia of immortality.” 44
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The Results of Abstinences and Observances

THE RESULTS OF ABSTINENCES
OBSERVANCES

•

“The abstinences and observances each number five; by prac-

tising them for their given purpose they yield diverse results, by
practising them without desire they lead to liberation.” 45 (Vishnu
Purana VI, 7, 38).

THE ABSTINENCES

(1) The result of non-violence: The result of non-violence is to

eradicate feelings of hostility in any being or thing.

“Near him in whom non-violence has fully taken root, all beings

renounce enmity.” 46 (Yoga Darshana 2, 35.)

(2) The result of truth: Words of a truth-teller have amazing
power; not only is it impossible for anyone to doubt him, but even
nature bends before him as before its own law.

“He in whom truth is fully rooted [his words must] bear fruit.” 47

(Yoga Darshana 2, 36.)

(3) The result of non-stealing

:

The tendency of Nature to veil her

possessions disappears before him who practises non-stealing.

“Those who firmly practise non-stealing: all precious things

come of themselves to them.” 48 (Yoga Darshana 2, 37.)

(4) The result of chastity: Chastity strengthens all the faculties,

the chaste can conquer even the Self. Their body, mind and
senses become capable of doing extraordinary feats.

“Those who practise full chastity gain great power,” 49 (Yoga

Darshana 2, 38.)

(5) The remits of non-possession: When the yogi has truly re-

nounced possessiveness, the enigma of human destiny and success

resolves itself. Nature no longer hides the secret of Fate.

“When non-possession is firmly established, [past, present and
future] births become known.” 50 (Yoga Darshana 2, 39.)

THE OBSERVANCES

(1) The result of purity: Purification of the body, inward and out-

ward, greatly helps towards purity of conduct. It eliminates

disease, prolongs life and renders impure contacts displeasing.

“From outward purity arises contempt for one’s own limbs and

dislike for contact with other bodies.” 51 (Yoga Darshana 2,

40 .)

“By purity of the inner faculties, the mind becomes happy and

concentrated, the senses conquered and a man is qualified to wit-

ness the Self.” 52 (Yoga Darshana 2, 41.)
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(2) The result of contentment: Contentment makes any form of un-

happiness impossible. Hence there can be no obstacle to perfect

happiness.

“Through contentment incomparable happiness is achieved/’ 53

(Yoga Darshana 2, 42.)

(3) The result of austerity: Austerity bums all impurities and leads

to the achievement of great mental and sensory powers.

“Through austerity, impurity is destroyed and [supra-natural

powers or] attainments (siddhis) are reached by the senses.” 54

(Yoga Darshana 2, 43.)

There are eight attainments, namely:

anima—to become as small as an atom;

laghima—to have no weight or (according to the Markandeya
Purana) to have extreme speed;

prapti—to transport oneself instantaneously anywhere (or,

remaining where one is, be able to touch far distant objects such
as the moon) or (Shiva Samhita) to have at hand all one wishes for;

or (Markandeya Purana) to obtain that after getting which nothing

remains to be desired;

prakamya—-to obtain all that one desires; or (Shiva Samhita)

to be at will visible or invisible; or (Markandeya Purana) to pervade
all;

ishita—to have divine powers; or (Markandeya Purana) “be
like a god” or (Shiva Samhita) create, i.e. make things to live and
die in the past or the future;

vashita—to have control over beings and the elements,

“whether they belong to the past, present or future” (Shiva

Samhita);

kamavasayita—to feel ever satisfied.

For the last attainment, some authors substitute garima—to

possess enormous weight. These and other attainments are de-

scribed in Appendix II.

The secret of all attainments is always in concentrating on the

contrary of the thing one wishes to defeat such as thinking of heat

to defeat cold, of lightness to defeat weight etc.

“In order to conquer a thing, think of its opposite.” 55 (Yoga
Darshana 2, 33.)

(4) The result of self-development:

“Through self-development an actual vision of the divine

aspect worshipped is obtained.” 56 (Yoga Darshana 2, 44.)

(5) The result of the constant thought of Divinity:

“Through the constant thought of Divinity, identification

(samadhi) is reached.” 57 (Yoga Darshana 2, 45.)

24



CHAPTER III

The Third Step of Hatha Yoga

THE BODILY POSTURES OR ASANA-S

B
EFORE mental concentration is attempted, the body must
be placed in a favourable and comfortable position, and one
in which it can remain for a long time unheeded and in

which the different centres, or points where the gross and subtle

bodies are joined, are placed in a definite relative position to one
another* Each living species is characterized by a difference in the

relative positions of these centres and this can be represented by a

geometrical figure. If we deliberately place the centres of the body
in a given relative position, creating the geometrical figure char-

acteristic of a certain species, we enter into contact with the cosmic
entity which manifests itself in that particular species. Many of

the bodily postures are therefore associated with different beings

or animals.

Although very great, the number of all possible relative posi-

tions of these centres is limited. The total number of possible

species, according to this Hindu theory, is eighty-four times one
hundred thousand. It is said that, in the beginning, Shiva by
taking all the postures created the species.

The bodily postures help to strengthen the body and stabilize

the mind. That posture in which a man can remain longest with-

out effort is for him the best. The very word “asana” means
“easy, comfortable”, and so the postures should be to have their

full effect.

“To remain motionless for a long time without effort is an

asana.” 58 (Yoga Darshana 2, 46.)

The aim of the bodily postures is secured when “the physical

reactions of the body are eliminated and the mind dissolves into

the Infinite.” 59 (Yoga Darshana 2, 47.)

To feel its effect it is necessary to remain in one posture motion-

less for one watch (of three hours). Even adepts need usually no
less than eight hours to reach the state of identification (Samadhi).

“Then, one is no longer affected by all that goes by pairs,

[i.e. heat and cold, pleasure and pain, etc.]” 60 (Yoga Darshana 2,

48.) and one gains mastery over all the elements. “He who masters

the postures conquers the three worlds.” 61 (Trishikhi Brahmana
Up. 52.)
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THE PRACTICE OF THE DIFFERENT
POSTURES

During the practice of all the main sitting postures the spine,

head and neck should be kept erect, the eyes either closed or fixed

on the tip of the nose or in the middle of the brows.

Of the theoretical eighty-four times one hundred thousand

postures, eighty-four only are generally known and specially

important, and, of these, thirty-three only are said to give good

results, and two only can be practised by anyone.

Different asanas are described in detail in different books of

yoga. The Hatha-yoga Pradipika describes 14, the Yoga Pradipa

21, the Gheranda Samhita 32, the Vishva Kosha 32, the Anubhava
Prakasha 50. All however agree that the number of the chief

postures is 84, although there exist some technical differences in

defining them. Four only of the asanas are very generally prac-

tised. They are the Posture of Attainment (siddha-asana), the

Lotus posture (padma-asana), the Auspicious posture (svastika-

asana) ibid the Lion posture (simha-asana). The Auspicious

posture is sometimes replaced by the Posture of Prosperity

(bhadra-asana).

“Siddha, padma, simha and bhadra are the four main bodily

postures. Best is he who ever sits without effort in Siddha-

asana.” 62 (Hatha-yoga Pradipika 1, 34.)

The Ishvara Gita (also quoted in Yoga Sara Sangraha
, p. 23)

however says:

“The best postures are said to be the Auspicious posture, the

Lotus posture and the Half-posture (ardha-asana).” 63

And the Shiva Samhita (3, 100) gives as the four main postures:

the posture of Attainment, the Lotus posture, the Fearful posture

(Ugra-asana) and the Auspicious posture.

Svastika—and Padma-asanas are more specially written about

in connection with mantra yoga. In the Bhagavad Gita
, asana is

ordained by Lord Krishna as follows:

“On a pure spot he shall set for himself a firm seat neither over-

high nor over-low, made of kusha grass, with, above it, a deer-

skin and a cloth. On this couch he shall seat himself, with thought

intent, and, the workings of the mind and senses brought into

control, he shall practise yoga, to purify his inner faculties. Firm,
holding body, head and neck in unmoving equipoise, gazing on
the end of his nose, and looking not round about him, his soul at

peace, void of fear, abiding under the vow of chastity, careful,

with mind restrained and thought set on me, so shall he sit given

over to me.” 64 (Chapter 6, 11-14.)
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Description of the Main Postures

A similar injunction is given in the Bhagavata Purana (chapter

14)-

The various postures have different effects according to the

state of development of the individual who practises them. The
postures should therefore be learned from a qualified teacher.

There exist in different schools some variations in the definition

of several of the postures. To have their full effect, they must be

accompanied by hand-gestures (mudra-s), (see below) breath

control (pranayama) and the utterance of hermetic formulae

(mantra-s).

DESCRIPTION OF THE MAIN POSTURES

All the postures should be practised gradually lest the muscles

be injured; some need to be practised from childhood. After some
practice, most postures become easy and comfortable and no
longer create pressure or tension which disturbs the blood circula-

tion. The postures must always be practised on a soft carpet or fur

rug, or thick mat of kusha grass.

In all the main postures, both knees should touch the ground
and should appear to have the same weight when lifted with the

hands.

A list of the eighty-four postures and their effect will be found

in Appendix III. The main postures only are described below.

(1) THE POSTURE of attainment (,Siddha-dsana): is considered the

best of all the postures.

“In the posture of Attainment, he should sit motionless, the

left heel hard-pressed against the yoni place (behind the testicles),

the right heel placed upon the penis. The chin should be firmly

pressed against the chest, the body kept erect, the senses with-

drawn from perception, the eyes focused between the eye-brows.

This opens the lock of the gate to liberation.
5,65 (Goraksha

Samhita 1; 11.)

In this posture a man should be careful to avoid any discomfort

to the sex organs. The toes of the left foot should rest between the

thigh and the calf of the right leg, the big toe resting on the right

leg while the right foot rest on the left leg.

In this posture, the three main muscular contractions are used:

the Net-holding-contraction (Jalandhara bandha), the Root-

contraction (Mula bandha), and the Flying contraction (Uddiyana

bandha) (see below).

If the practice is to last for more than an hour, the eyes should

not be focused between the brows, since this would fatigue the
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muscles, but should be closed. Both the arms should be straight,

the hands palms up resting on the knees. The small finger should
be crooked to touch the root of the thumb and the other fingers

slightly bent. This prevents the vital energy (prana vayu) from
escaping through the finger tips.

The practice of this posture is said to bring rapid results. It is

THE POSTURE OF ATTAINMENT

simple and comparatively easy, and, when perfected, is safe from
ill-effects. It is. however, not to be recommended for married
men, since it weakens the male organ; it is mostly recommended
for wandering ascetics and those who have renounced the world.

Its rapid effect is due to the stimulus it gives in awakening the
Centre of vital energy and its neighbouring Centre of coiled

energy (kundalini). Circulation is activated, the nerves grow more
sensitive, and magnetic energy circulates more freely in the body.
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Amongst the immediate physical effects of this posture is the

strengthening of the lungs and heart, breathing becomes deeper

and slower, the digestive functions grow regular, and ailments

such as colds, heart-diseases, fevers, nightmares, etc. are cured.

Even without breath-control or other means used in yoga, the

practice of this posture alone for twelve years, keeping silent and

THE LOTUS POSTURE

meditating on the Supreme Being, leads to the consummation of

the aim of yoga, i.e. to the stilling of the movements in the mind’s

substance. If this posture is practised morning and evening, it will

be possible within a year to sit thus for twelve hours on end. In

this posture, the central artery of the subtle body (sushumna

nadi) is naturally straight and the vital energy easily takes the up-

ward trend which allows the mind to be successfully controlled.

The posture of Attainment aims at reproducing by the relative

position of the different Centres of the human body, that particular
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diagram, or combination of forces, which corresponds to the non-

dual entity which is the beginning of all existence.

“This non-dual Principle, support of the spatial universe, by
whose powers all beings originate, into whose powers consummate
yogis dissolve, is himself called the Posture of Attainment.” 66

(Tejobindu Up. 1, 26.)

THE BOUND LOTUS POSTURE

(2) the lotus posture (Padma-asana): is considered by some
schools to be the best posture. It has two forms: free (mukta) and
bound (baddha).

“When the two feet are placed soles up on the two thighs this is

the lotus posture which cures all illnesses and poisoning.” 67

(Trishikhi Brahmana Up. 39.)

“In the Bound Lotus posture, the right foot should be placed

on the left thigh and the left foot on the right thigh. The arms
should go round the back and catch hold of the toes. Press the
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chin against the chest, and focus the eyes on the tip of the nose.

This posture cures illnesses and disorders.” 68 (Goraksha samhita

1 , 12.)

The Shiva Samhita (3, 106) adds that the tongue should touch
the root of the teeth.

Thus, in the Free Lotus posture, the arms do not go round the

back, but rest, palms up on the knees.

A very ancient tradition, however, explains that in both forms,

bound and free, it is the left foot that should be placed first. There
are therefore two variants of the Lotus postures and a man may,
according to his temperament, choose the one he prefers. In all

the forms the heels should be on either side of the navel and both
knees touch the ground.

In this posture, the central artery of the subtle body remains
naturally straight and respiration becomes rhythmical. It is there-

fore the best posture for breathing exercises.

Whilst practising the posture, the tip of the tongue should be
turned backwards towards its root and enter the cavity behind the

glottis; this forms the gesture of the “moving in the void” (khec-

hari mudra).

The Lotus posture cures almost all ailments; heart and lung
diseases, digestive troubles, fevers, skin affections, etc. but for

curative purposes, the tip of the tongue should be merely placed

against the roots of the teeth. This posture also helps to conquer
laziness, sleep, mental weaknesses and other defects. It awakens
the coiled energy and thus leads to transcendental knowledge.
Before and after practising the Lotus posture, much walking
should be avoided.

(3) the posture of prosperity
(
Bhadra-asana

)
or cow-keeping

posture
(
Go-raksha-asana): “Place both ankles below the testicles

(against the yoni place) the left heel on the left, the right on the

right of the seam. (In the Liberated posture, the feet are pointing

forward, whereas in this posture they are turned backward); the

two hands should take hold of the toes (which protrude at the

back). This is the posture of prosperity.” 69 (Trishikhi Brahmana
Up. 45.)

The eyes should be focused on the tip of the nose. The feet

become quickly supple in this posture and the Root contraction

(mula bandha) is easy. This posture greatly aids in directing the

digestive vital energy (apana tattva) upward and cures many diseases.

(4) the auspicious posture (Svastika-asana): “In svastika-asana

the soles of both the feet are said to be placed upon the knees one

after the other.” 70 (Trishikhi Brahmana Upanishad 35.)
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The left foot should be underneath, the right foot on the top.

When other postures are not advisable on account of a state of

weak health, this posture is recommended.

(5) the posture of re-integration (Yoga-dsana): “Pressing the

anus with both ankles crossed and controlling all movements is

known as the posture of re-integration by the adepts of yoga.” 71

(Trishikhi Brahmana Upanishad 38.)

(6) the liberated posture (Mukta-dsana)

:

“In the Liberated

Posture the right and left heels joined are placed pressing the

‘seam’ (between the anus and testicles) on both sides.” 72 (Tri-

shikhi Brahmana Upanishad 46.)

The rest of the posture, the Net-holding contraction, hand-

gesture, sight etc. are as in the posture of Attainment.

In the beginning of the practice of this posture, the nerves of

the feet feel as if drawn and the feet do not rest comfortably on
the ground, but after some practice, these discomforts disappear.

This posture supples the muscles and, if it be practised first, it is

easy afterwards to practise the Lion posture, the posture of

Prosperity and the Drawing back (West) posture. It is a very

favourable posture for practising the Root contraction.

J (7) the lion posture (Simha-dsana): “Pressing the ‘seam’ with

both ankles crossed and stretching the hands over the knees is the

Lion’s posture.” 73 (Trishikhi Brahmana Upanishad 44.)

Place the left ankle against the yoni place towards the right and
cross the right ankle above it on the left. Keep the mouth open
and the tongue hanging out, the eyes focused between the brows.

The hands are stretched over the knees. The three muscular con-

tractions (bandha) are easy in this posture. This is one of the best

for making the muscles supple and, when the Net-holding con-

traction is incorrectly done, this posture helps to rectify it. It is

also one of the best for awakening the coiled energy kundalini.

It strengthens the faculties of knowing and gives excellent health.

(8) the cow muzzle posture (Go-mukha-asana)

:

“In the Cow-
muzzle posture one should place the right ankle (on the ground)

along the left side of the body and the left ankle along the right side

so as to look like the muzzle of a cow.” 74 (Trishikhi Brahmana
Up. 36.)

v
(9) THE FEARFUL POSTURE (Ugra-asana) OR DRAWING BACK (WEST)

posture (
Pashchimatana-asana): “Stretch both legs joined and

holding firmly the feet with the hands place the head on the knees.
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This is called the Fearful posture (Ugra-asana) which stimulates

the fire of the life breath, it destroys death and is also known as

the Drawing-back (Pashchimatana) posture. This is the best of

postures which the wise should practise always so that the vital

breath may flow through the Western (back) channels.” 175

(Shiva Samhita 3, 111, 113.)

“This posture should as far as possible be kept secret. (The

reaction it produces in those who see it is harmful to them. No
yogi is ever seen in this posture in a public place.) It should not

be given to anyone. It gives a very great speed to the vital energies

and destroys accumulated pain.” 76

It greatly improves blood circulation and increases digestive

powers. When, as in this posture, the subtle life-breath rises

through the central artery of the subtle body (sushumna) to the

back of the head; it is said “to move up the back (West) way”
(Pashchima marga), whence the name of the posture. But when
the subtle life-breath passes up to the Centre called the lotus of

the thousand petals, at the summit of the head, through the subtle

artery between the brows, it is called “the front (East) way (Purva

marga). In the posture of Attainment, both the back and front,

WT

est and East, arteries of the subtle body are equally important,

whereas, in this posture, the back artery is given prominence.

Moreover, when the subtle life-breath passes through one only of

the two subtle arteries, much quicker results are achieved, and

herein lies the special merit of this posture.

(10) the posture of the thunderbolt (Vajra-asana)

:

“Place the

left heel below the bulb centre (between navel and sex organ) and

throw the other over it with neck, head and body straight; this is

said to be the posture of lightning (Vajra-asana).” 77 (Yoga

Kundali Up. 1, 6.)

Every posture when made very tense is also called Vajra, such as

Vajra-padma-asana.

^(11) the head posture (Shirsha-dsana): There are several head

postures, but the following one is the most important. On the

ground place a soft cloth rolled round, and the head upon it.

Then, placing both palms on the ground beside the head, raise the

body erect. The three muscular contractions now take place auto-

matically. This is also called the “Inverted gesture” (Viparita

Karani mudra) or sometimes the “Skull gesture” (Kapali mudra).

In it, the subtle vital-breath first tries to escape through the main

artery of the subtle body by way of the Root Centre (muladhara

chakra), but then returns and is carried by the movement of the

blood in the direction of the head. This process automatically
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awakens the coiled energy, kundalini; the Principial Sound, Nada,

arises very swiftly and the mind becomes concentrated.

This posture should be practised for only one or two minutes at

first and then very gradually increased up to one hour. Several

authors claim that this posture may be practised for three hours

on end, but this can only be done by adepts and even then only

providing that they are balanced, strong and young. For the

maintenance of good health, one hour is all that is needed, although

for the cure of diseases arising from unbalanced air, bile, or lymph
and of all kinds of fever, practice up to three hours a day may be

enjoined. While practising this posture, a man should be very

careful to take large quantities of ghee and milk, otherwise it has

deleterious effects. It should be practised in the morning before

taking food: after food or at night it is harmful. It should also

never be practised twice during the same morning. It is dangerous

to wash the hands or face, to take a cold bath or walk in the open

immediately after it. It should be practised neither before per-

forming the natural functions nor after a bath; even after breathing

exercises, it may be harmful. Other postures may however, be

practised before it. This posture is prohibited for those weak in

the head, or whose head is hot, who have red eyes or such ailments

as lung affections, rapid heart, madness, insomnia, etc.

If, whilst practising the head postures, one feels suddenly hot,

the practice must at once be stopped and milk and ghee taken, but

nothing else; medicines must especially be avoided because all

remedies for fever slow down the heart and reduce in this way the

blood circulation, and this prevents the congested blood from
flowing normally; it suffices to lie down in a comfortable position.

If an elderly man practise the Head posture, within a year he will

see his white hairs turn black once more, his feebleness disappear

and his body become vigorous and healthy. Those not qualified to

do breathing exercises can easily enter upon the Royal Path of

re-integration by practising the Head posture.

(12) the bow posture (Dhanur-asana)

:

Catching the big toes of

both feet with the hands and drawing them to the ear much as a

bow is drawn is said to be the Bow posture. 78 (Trishikhi Brah-

mana Up. 43.)

This is done lying on the belly and bending backward.

(13) THE posture of the hidden limb (Gapta-anga-dsana) : For

seekers (Sadhaka) who have some abnormality, or ill-placed boils

and cannot practise the posture of Attainment, the posture of the

Hidden Limb is most useful, and it has practically the same
advantages. The only difference between the two is that, in the
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Hidden-Limb posture, the left ankle is placed in front of the sex

organs while the right ankle rests on the left one. All the rest, posi-

tion of the toes, chin, eyes, etc. is as in the posture of Attainment.

The right foot over the centre “Support of the Life breath
’

’

(sva-adhishthana chakra) (above the sex organs) makes the Flying

contraction easier, and its effects more readily obtainable than in

the posture of Attainment. But, since there is no outward pressure

on the Basic centre (adhara chakra), the lower part of the central

artery of the subtle body from which the coiled energy arises, is not

purified.

(14) the corpse posture (Shava-asana) : Lie on the ground like a

corpse, keep the forepart of the feet touching one another, the

arms lying along the body palms up and all muscles relaxed. (A
small pillow should be below the neck.)

The aim of this posture is to give rest to the body. It should be

taken every day for half an hour after practising other postures.

In this posture, the blood circulation is easy, the muscles are not

contracted, the vital breath rises towards the head and the mind is

at peace. Some consider this the best of all postures.

(15) the fish posture (Matsya-asana) : “Placing the right foot at

the root of the left thigh and covering the knee with the (right)

hand and holding the main left toe with the left hand is the Fish

posture.” 79 (Trishikhi Brahmana Up. 48-49.)

^
(16) THE POSTURE OF THE GREAT TEACHER MATSYENDRA (Matsy-

endra-asana) : This posture is to be practised on both sides.

35



Yoga

'' (a) Place the right foot on the left thigh, the heel near the navel;

bring the left hand round the back and catch hold of the right leg

three inches above the heel; the thumb of the hand should be

towards the knee and the little finger towards the heel. Place the

left foot in front of the right knee, the left knee touching the heart

region and the toes of the left foot somewhat below the right knee.

The face should be turned to the right and the eyes firmly focused

between the brows.

J (b) Place the forepart of the left foot on the right thigh; passing

the right hand round the back, catch hold of the left ankle from
above. The right foot should then be placed in front of the left

knee and the left hand passed behind the right foot to catch hold

of its big toe. The face should be turned to the left with the eyes

focused between the brows. This position is the exact opposite

of the previous one, and both should be practised for an equal

length of time.

(17) the peacock posture (Mayura-asana)

:

“Place the palms of

both hands side by side flat on the ground, with the elbows
pressed on both sides of the navel and raise the head and feet

straight like a peacock. This is the peacock posture.” 80 (Trishikhi

Brahmana Up. 47-48.)

This posture should only be attempted after the muscles of the

body have already been suppled by the practice of other postures.

It is necessary to be careful to see that the bowels are empty before

practising it otherwise it may cause pain and disease. It should be
practised for seven or eight minutes before the Purificatory act of

washing the bowels.*

(18) THE COCK POSTURE (Kukkuta-asana)

:

“If while seated in the

Lotus posture one inserts the hands between thighs and calves and
placing them on the ground raises the body in the air, this is the

cock posture.

”

81 (Trishikhi Brahmana Up. 41.)

This posture eradicates night pollutions, and strengthens weak
digestive organs. The mouth of the central artery of the subtle

body opens and the digestive vital energy rises.

(19) the raised tortoise posture (Uttana Kurma-dsana): “Re-
maining in the cock posture, if one firmly presses the neck with the

two shoulders and stretches the body with the face upward like a

tortoise this is the Raised-Tortoise posture.” 82 (Trishikhi Brah-
mana Up. 42.)

(20) THE hero posture
(
Vira-dsana): “To remain motionless with

one foot placed over the thigh of the other leg is known as the

* See the chapter on the Six Purificatory Acts.
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sin-destroying Hero-posture.” 83 * (Trishikhi Brahmana Up. 37.)

(21) the comfortable posture (Sukha-asana)

:

“Any posture in

which one can remain still without discomfort is known as the

Comfortable posture; such postures should be adopted by those

unable (to practise the regular posture).” 84 (Trishikhi Brahmana
Up. 51-52.)

The Shiva Samhita however connects the Comfortable posture

with the Auspicious posture (svastika-asana) and adds:

“By this method the wise yogi does breathing exercise so that

no disease can enter his body and he can control his breath. It is

called the Comfortable posture (sukha-asana). It suppresses all

pain.” 85 (Shiva Samhita 3, 117-118.)
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CHAPTER IV

The Muscular Contractions (Bandha-s)

AND

The Gestures (Mudra-s)

THE MUSCULAR CONTRACTIONS
OR BANDHA-S

u TN most of the postures, certain muscular contractions are

I necessary to bring the vital energies under control. These
X muscular contractions are called “ties” (bandha), and the most
important of them, three in number, are the Root contraction, or
mula bandha, the Net-holding contraction or jalandhara bandha,
and the Flying contraction or uddiyana bandha. These con-
tractions are sometimes counted amongst the Gestures (mudra-s)
as is invariably a fourth, the Arch contraction (see “gestures”).

Breathing exercises may be harmful when done without the
muscular contractions.

[/ (1) the root-contraction {Mula-bandhd) is the most important
and should be maintained constantly during breathing exercises.
It consists in powerfully contracting the upper part of the anus,
drawing it inwards and releasing it periodically. This diverts the
excreting energy, which dwells in the Basic Centre (adhara chakra)
above the anus, from its downward trend and makes it the support
of the vital breath for its upward motion. When the Root Con-
traction is defective, breathing exercises cause injury to the
lungs. When practised almost continuously it brings perpetual
youth.

Close the anus by pressing it with the heel and strongly draw
upwards the excreting (apana) energy and bring it gradually to the
upper region (i.e. the life breath (prana) region). This is the Root-
contraction which conquers old age and death.” 86 (Shiva Samhita
4, 64-65.)

v

By performing this contraction
, the union of the excreting and

respiratory vital energies (apana and prana) is realized and the
yoni gesture is performed automatically.” 87

(id. 4, 66.)

(2) the net-holding contraction (Jalandhara bandha): “The
chin should be pressed on the chest closing the net of arteries of
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the neck; this is called the Net-holding contraction, difficult to

achieve even for the gods. The purpose of this contraction is to

prevent the ambrosia which flows from the lotus of a thousand
petals at the summit of the head from being devoured by the

digestive fire which dwells in the navel of all beings.” 88 (Shiva

Samhita 4, 60-61.)

“By this contraction the wise yogi comes to drink himself the

ambrosia and, gaining immortality, he wanders with delight

through the three worlds.” 89 (Shiva Samhita 4, 62.)

The chin should be pressed against the triangular hollow at the

join of the collar bones. This causes pressure on the Centre-of-

Extreme-Purity (vishuddha chakra) which is in the neck. When
properly done, this contraction obstructs the respiratory' tracts and
thus, when holding the breath (kumbhaka), it prevents the air from
creating pressure above the glottis. The Centre-of-Extreme-

Purity commands the network of the perception-transmitting

nerves throughout the body, and is more particularly connected

with sixteen points of special importance, namely, the toes,

the calf of the leg, the knees, thighs, hip-joints, sex-organs,

navel, heart, the throat below the Centre-of-Extreme-Purity, the

neck above this Centre, the glottis, nose, brow, skull, the bumps
behind the ears, and the Centre behind the forehead (Brahmar-
andhra).

The centre of the perception-transmitting nerves is really in the

head, but the nerves all pass first through the Centre-of-Extreme-

Purity and it is through it also that the orders pass in response to

the perceptions.

The Net-holding contraction protects the ends of the nerves

from the brutal pressure of the air while holding the breath. If not

properly done, many disorders appear in different parts of the

body, particularly in the nose, the eyes, the head, the throat and
even in the digestive tracts.

The Contraction is so-named because of its connection with the

Centre-of-Extreme-Purity and the network of nerves that it

commands.
At first, the Contraction should not be held for more than five

minutes; later, its duration may be gradually increased. When the

practice lasts too long, the muscles at the back of the neck begin to

ache, in which case they should be massaged with ghee made from
cow’s milk mixed with eucalyptus oil.

(3) the FLYING contraction (Uddiyana bandha): consists in

strongly drawing in the belly at the level of the navel and then

releasing it.
90 (Shiva Samhita 4, 72.) This gives support to the

lungs during breathing exercises and has a beneficial effect on the
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health by balancing the various elements of the body. Its defective

practice weakens both lungs and digestive organs.

In breathing exercises, this Contraction is usually to be main-
tained while inhaling and exhaling, but relaxed while holding the

breath. After holding the breath, at the moment of exhaling, relax

the Net-holding Contraction and establish the Flying Contraction.

The Flying contraction is so called because “It causes the life

breath to fly into the central artery of the subtle body.” 91 (Yoga
Kundali Up. 1, 47.) Or “because it is the contraction by which a

great bird soars up without effort, it is called the ‘Flying con-

traction’; [and because it defeats death, it also goes by the name of]

the ‘Lion-which-masters-Death-the-Elephant’ (Mrityu-matanga-
kesari).” 93 (Yoga Chudamani LTp. 48.)

THE GESTURES OR MUDRA-S
/

To help and accelerate the effect of the postures, and breathing
exercises, the science of Re-integration provides a certain number
of technical psycho-physical processes, called “the Gestures”.
“With the help of the Guru, after the sleeping coiled energy has

awakened and pierced all the lotus-shaped subtle centres and their

knots, then, to awaken Divinity sleeping at the Principial aperture
(brahmarandhra), the Gestures should be practised intensively;” 93

(Shiva samhita 4, 22 23.)

There are many Gestures used in yoga and the three main
muscular contractions described above, are usually included
amongst them. Including them, the main Gestures are twenty-
five in numbenf

4
/*(l) The Arch gesture (maha mudra)

(2) The Sphere-of-Space gesture (nabho mudra)

1(3) The Arch-contraction (maha bandha)

+(4) The gesture of Great-Perforation (maha vedha mudra)
+(5) The gesture of Moving-in-the-Void (khechari mudra)
J(6) The gesture of Inverted-Action (viparita karani mudra)
(7) The Yoni gesture (yoni mudra)

+(8) The gesture of the Thunderbolt (vajrali, or vajroli mudra)
i(9) The Instigator-of-Energy gesture (shakti chalani or chalana

mudra)

(10) The Deep-Pool, or Beating gesture (tadagi or tadava mudra)
(11) The Frog gesture (manduki or mandavi mudra)
(12) The gesture of the Giver-of-Happiness (shambhavi mudra)
(13) The Horse gesture (ashvini mudra)

(14) The gesture of the Noose-holder (pashini mudra)

t The Shiva Samhita gives only ten prominent mudra-s here shown with an J

.
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(15) The She-Crow gesture (kaki mudra)

(16) The She-Elephant gesture (matangi mudra)

(17) The She-Snake gesture (bhujangini mudra)

(18) to (22) The gestures of the Five-Holds (pancha dharana), i.e.

(18) earthly (parthiva)

(19) watery (ambhavi)

(20) luminous, fiery (vaishvanari)

(21) aerial (vayavi)

(22) ethereal (akashi)

|(23) Root contraction (mula bandha)

|(24) Net-Holding contraction (jalandhara bandha)

£(25) Flying contraction (uddiyana bandha)

c/
(1) THE ARCH-GESTURE (mahd mudra): “With the left heel press

carefully the yoni place between the sex and the anus, following

the instructions received from the guru. Then spread the right leg

and hold the foot with both hands. Close the nine apertures of the

body. Press the chin against the chest and, establishing the mind
in the Supreme Consciousness, practise breath control. This
Arch-gesture, according to all the Rules of Earthly Wisdom
(Tantras), is to be kept secret. First it should be practised on the

left side, then on the right. The yogi, keeping his mind under
control, should practise this breathing exercise an equal number
of times on both sides.” 94 (Shiva Samhita 4, 27-30.)

“In this way even the less gifted yogi will realize his aim. Under
the influence of this Arch-gesture all the inner channels will

become active, semen will not flow and vitality will increase and
all causes of decay will be destroyed. The coiled energy will then

forcefully unfold; the life breath will reach the Principial aperture

(Brahmarandhra) (behind the forehead), the fire of digestion will

flare up and all diseases be destroyed. The body will then have a

marvellous brilliance. Together with old age, death will be de-

feated and desired results easily gained. The senses will be con-

trolled. All this with practice will of surety be attained by the

adept (yogarudha) of yoga.” 95 (Shiva Samhita 4, 31-34.)

Having placed the left heel on the “seam” (sivana), the space

between the anus and the sex-organs, and extended the right leg,

placing the two hands holding the foot (or sometimes the knee),

with both nostrils do five air “rubbings” (gharshana), i.e. very

rapid in and out breathing. Then, inhale through the left/nostril,

hold the breath and with both hands catch hold of the big toe of

the extended leg and place, or try to place, the head on the knee.

While doing this, bear in mind the idea “my coiled energy is

awaking and I am making her rise to the Principial Centre

(Brahmarandhra). ” Having held the breath as long as possible, ex-
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hale very slowly through the solar channel or right nostril. Per-

form as many of these Arch gestures on this side as desired, then,

changing round all the positions, do exactly the same number on

the opposite side. Be very careful when doing the Arch gesture on
the right side that inhaling takes place through the right nostril and
exhaling through the left, and that the right heel be on the “seam”.

The practice of this gesture destroys the five troubles (klesha)

of man: ignorance (avidya), sense of individual existence (asmita=
the subtle I-notion), attachment (raga), enmity (dvesha) and the

fear of death (abhinivesha). It also cures phthysis, enlarged spleen,

fistulas, leprosy and urinary diseases. It leads, further, to the eight

Attainments. These Attainments, however, belong to the natural

order and are the greatest obstacle of the yogi in his journey

towards spiritual realization.

(3) THE arch-contraction (Mahd bandha): “Spreading the feet

place the right foot on the left thigh, and contracting the anus and
the yoni-place draw the excreting energy (apana) upwards and
bring it in contact with the digestive energy (Samana). Then
bring the vital breath downward. The wise yogi then binds to

one another the breathing and excreting energies (prana and apana)

and makes them rise up together.

This Arch-contraction leads one upon the path of attainments

and the yogi thus brings the essence collected from all the channels

to his forehead.” 96 (Shiva Samhita 4, 37-40.)

“By practice the vital breath will become firmly set in the

middle of the central artery of the subtle body and as a result of

this Arch-contraction the body wall be strengthened, its frame of

bones as well as all its muscles wr
ill become more powerful. The

heart of the yogi will brim with joy and he will live in happiness;

having gained much by this Arch-contraction he will go on prac-

tising it and achieve all he wishes for.” 97 (Shiva Samhita 4, 41-42.)
i The exact method of the Arch-contraction is usually given as

follows:

After placing the left foot on the “seam” and the right foot on
the left thigh at its root, do five air “rubbings” (gharshana)

through the left nostril. Inhale through the same nostril, hold the

breath and catch hold of the right knee with both hands inter-

locked and, fixing the mind on the central artery of the subtle body,
think: “I am awakening the coiled energy and carrying her into

my head to the Principial Centre.” Hold the breath as long as

possible before exhaling very slowly through the right nostril.

Do as many of this contraction as desired and repeat the same
number on the opposite side. Its effects are very similar to those

of the “Arch-Gesture”.
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The instructions for the practice of the Arch Contraction are

given by some teachers under two other forms:

is (a) Take the posture of Attainment and apply strongly and

continuously the Root contraction. Then place both hands on the

ground near the hips and do five air “rubbings”; after which, in-

hale through both nostrils and hold the breath. While holding the

breath, think: “the coiled energy is waking up”. Then lift the

body slightly on the hands, and, as long as the breath can be held,

brush the ground with the seat. Rest again on the ground and

exhale very slowly.

i
>^ (b) Take the Lotus posture and do five air “rubbings” through

the left nostril only. Then inhale, also through the left nostril and

hold the breath. Holding the breath, raise and swing the body

(lola-asana) as above, thinking: “I am waking up the coiled energy.”

Having held the breath for as long as possible, exhale very slowly

through the right nostril. Repeat as many times on the right side

as was done on the left.

l/ (4) the gesture of great perforation {Mahd-Vedha)

:

“With
concentrated mind the yogi seated in Mahabandha breathes in.

He stops the movement of the air with the Throat gesture

(jalandhara bandha) filling completely the two channels (Ida and

Pingala). This is known as Maha Vedha which the Realized

(Siddha) ever practise.” 98 (Yoga tattva Up. 115-117.)

“O goddess of the three worlds! Bringing together the breathing

and excreting energies (Prana and Apana) the wise yogi seated in

the Arch-contraction (maha-bandha) fills his belly with air creating

pressure on both sides. This is called the Arch-perforation (maha-

vedha). 99 (Shiva Samhita 4, 43.)

“Directing the air with the help of this gesture of perforation

through the central artery of the subtle body (sushumna) the

powerful yogi then pierces through the Principial knot (Brahma-
granthi).” 100 (Shiva Samhita 4, 44.)

“The deities which dwell in the middle of the subtle centres

(chakras) are shaken under the pressure of air and the coiled energy

(kundalini) which is the Arch-Power of Illusion (maha maya)
dissolves into Kailasa (i.e. the Centre of a thousand petals at the

summit of the head.” 101 (Shiva Samhita 4, 46.)

/
/

(5) the moving-in-the-void gesture {Khechari): “The nectar

(from the Centre of thousand petals) no longer flows into the fire

(of the stomach) nor does the vital breath leap out when the tongue

turned backwards enters the cavity of the cranium (behind the

glottis). If the sight is then fixed between the brows this is known
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as the Khechari (Moving in the void) gesture.
5,102 (Dhyana Bindu

Up. 79-80.)

In the Yoga Kundali Upanishad, the training for Khechari is

described as follows:

“Having drawn the tongue to the root of the palate the Knower
of the Self should, for seven days, cleanse himself from all im-

purities according to the instructions of his guru.

“Then with a sharp, well-oiled and clean instrument resembling

the leaf of the milk-hedge plant he should make a hairs breadth cut

in the frenum of the tongue. Leaving all other work, he should

treat the cut with yellow myrobolam and powdered salt well mixed
together. After seven days he should again cut it a hair's breadth.

He should thus practise this with great care for six months. After

six months the frenum at the base of the tongue will have vanished.

The yogi should then tie the tip of the tongue with a piece of cloth

and draw it out, upwards, gradually, knowing the proper season,

time and manner. O Sage! Thus pulled daily, within six months
it will reach the middle of the brows and, to the sides, the ear

holes. It will reach dowmvards to the root of the chin. In the

course of three years it wall without effort reach the limit of the

hair on the forehead, the side of the hair tuft and the hollow of the

neck. . .

.

“Then pressing with the finger the Principial bolt (the Uvula)
the yogi should thrust his tongue inward, and, within three years it

will enter the Principial door.

“After entering the Principial door he should begin the practice

of churning. . . . Constant churning is not good and should be done
oply once a month.” 103 (Yoga Kundali Up. 2, 28-47.)

/ The cutting of the frenum of the tongue can be replaced by the

practices of “Dohana” (pulling the tongue out and massaging it

with a gesture like that of milking) and “chalana” (pushing the tip

of the tongue backward with the fingers).

“He is not troubled by disease nor soiled by action, he is not

bound by Time, he who knows Khechari.

“This gesture in which the mind moves in the void (Khe) and
the tongue moves in the void (the empty cavity of the cranium) is

called ‘Moving-in-the-Void
5

and is honoured by the Realized.” 104

(Dhyana Bindu Up. 81-83.)

“Whether he be pure or impure and whatever his condition may
be, he who does perfectly the gesture of moving in the void is most
certainly for ever purified. 55105

“If the tongue of the yogi goes up but for one instant that instant

is enough for all his ailments to be destroyed, for old age and death

to become impossible.” 106 (Shiva SamhitS 3, 95.)

“He who practises yoga in this way becomes beautiful like
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another God of love and never suffers from hunger, thirst, sleepi- -

ness, nor does he ever faint.” 107 (Shiva Samhita 3, 97.)

z/(6) the ‘'inverted-instrument gesture”
(
Viparita-Karani-mud-

ra): Sit with both legs spread in front, the hands on the knees

and do five air “rubbings”. Then breathe in through both nostrils

and hold the breath for as long as possible, thinking: “I am waking

up the coiled energy.” Then breathe out as slowly as possible.

This Act helps in withdrawing the senses from their external

objects and facilitates the digestive functions.

The Shiva Samhita
,
however gives the Inverted-Instrument

gesture action as a form of the head posture.

“Placing the head on the ground, raise both feet up in the air.

this is the inverted action which all the makers of the rules of

wisdom (tantra-s) keep secret.” 108 (Shiva Samhita 4, 69.)

“The great yogi who practises this gesture daily for one watch

(three hours) conquers death and even at the time of universal

destruction remains unharmed.” 109 (Shiva Samhita 4, 70.)

^
(7) the yoni gesture

(
Yoni mndra): is the contraction of the yoni

place behind the male organ.

“First with the help of in-breathing (Puraka) draw in the mind
with the breath to the basic Centre (Adhara) (and maintain it there

firmly). Then try to contract the yoni place between the male

organ and the anus.” 110 (Shiva Samhita 4, 1.)

“Then concentrate on Lust (Kama) which, in the shape of an

arrow shining like a thousand suns but cool like a thousand moons,

lies in the centre of the Principial yoni. Above it is a subtle tongue

of light which is Consciousness, the Supreme Energy (Kala),

and, in union with it is the one Supreme Self on whom one should

meditate.” 111 (Shiva Samhita 4, 2-3.)

“Then, leaving [this Principial yoni, the living being rises]

through the central artery (sushumna) of the subtle body and

successively reaches the three emblems (lingas) (corresponding to

the gross, subtle and causal shape). And in the heavenly, (the

higher) region he drinks the divine ambrosia which is supreme

bliss, white and red in colour, shining like a thousand suns, and

cool as a thousand moons, which flows like a rain of nectar. And
he then returns to the yoni.” 112 (Shiva Samhita 4, 3-5.)

“Whichever word, good or bad, the yogi utters, becomes a

magic rune, a mantra, if the yoni gesture is done at the same

time.” 113 (Shiva Samhita 4, 13.)

(8) the thunderbolt
(
Vajroli).* “He who practises Ivhechari, his

tongue in the hole above the glottis, and whose seed does not flow
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even in the embrace of a desirable woman, who keeps his seed in

his body, what fear has he of death? So long as the gesture of the

Void is held, so long the seed cannot fall. If the seed happened to

fall, then,.when it reaches the womb it is drawn up again forcibly

by the power of the yoni-mudra.” 114 (Dhyana Bindu Up. 83-86.)

Shiva speaks

“For the sake of my devotees I shall briefly describe the

Thunderbolt gesture which destroys the darkness of the world
and is to be kept as the secret of secrets.

” 1 1

5

(Shiva Samhita 4, 78.)

“Living according to his fancy and without practising the rules

ordained by yoga, the householder can by the practice of Yajrcli

attain liberation.” 116 (id. 4, 79.)

“First the wise seeker should try to draw in, through the

channel of the sex organ, the female seed from the yoni and bring

it into his own body and he should move his sex organ without
letting his own seed fall. If by chance the seed begins to move,
then, through the yoni mudra it should be stopped and drawn up-
ward and stored on the left side, then stopping for a moment the

movement of the lingam and following the instructions given by
his guru, the yogi, uttering repeatedly the syllables ‘Hun’, should
again move his linga in the yoni. And forcibly drawing inward the

Apana air he should draw in the seed of the woman, this is known
as Vajroli mudra.” 117 (Shiva Samhita 4, 84.)

“Knowing the male seed as the lunar principle and the woman
seed as the solar principle one should make them enter united in

one’s body.” 118 (Shiva Samhita 4, 86.)

“If I who am the male seed and Shakti who is the female seed
are united, then, when performing this practice, the yogi gains
a divine body (i.e. his body becomes like that of the gods).” 119

(Shiva Samhita 4, 87.)

“The falling of seed leads towards death the keeping of one’s
seed is life. Hence with all his power should a man hold his

seed.” 120
(id. 4, 88.)

“In this world all is born from seed and dies of seed. Knowing
this the yogi should always keep his seed.” 121

(id., 4, 89.)

“By this practice even the man who indulges in worldly plea-
sures can attain realization, and all wished for results can in this

world be achieved.” 122
(id. 4, 93).

“There are two varieties of Vajroli named Sahajoli and Amaroli.
The yogi should in any case try to avoid loosing his seed.” 123

(id.

4, 95.)

“If by chance the sperm should suddenly fall and the union of
moon and sun (male and female seed) take place, this is known as
Amaroli. The united seeds should then be drawn up again through
the linga.” 124 (id. 4, 96.)
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“When his seed begins to move but the yogi is able through the
yoni gesture to stop it. this is known as Sahajoli and is a most
secret process in all the scriptures of earthlywisdom.” 125

(id. 4, 97.)

“At the time of giving out his urine he should strongly draw up
the (apana) air and giving out very little urine draw it up again

according to the instructions of the guru. Practising this always
will help in controlling the seed and lead to great attainment.” 1 26

(Shiva Samhita 4, 101, 102.)

(9) THE instigator-of-energy gesture (Shakti chalana): “The
wise yogi taking the help of the Apana vital energy, vigorously

drawn in, compels the sleeping coiled energy to move. This is the

Instigator of Energy gesture which gives all powers.” 127 (Shiva
Samhita 4. 105.)

(12) THE giver-of-happiness gesture (Shambhavi mudra): For
this the mind should be firmly established in the Centre of Com-
mand (ajnachakra) and the eye-sight kept level, fixed on some
beautiful imaginary object at a distance of at most a yard (2 cubits)

and at least one span of the hand. And whether walking, moving,
standing, sitting, sleeping, waking or working, the invisible

(alakshya) should be made the object of sight (lakshya). No out-

side help is necessary for this, it suffices for the outward vision to

be changed into the inward vision or introspection (antar-lakshya).

This inward vision, by which the meaning of the spoken word is

seen to be in accordance wTith its subtle substratum (madhyama),
is called the shambhavi mudra, or “gesture of the Giver-of-Happi-
ness” (Shambhu, i.e. Shiva). It is said to have been practised by
Shiva himself. The Upanishad says: “When the mind dissolves

into its inherent bliss this is the gesture of the Giver-of-Happiness.
This is also called the Moving-in-the-Void gesture.” 128 (Mandala
Brahmana Up. 2, 18.)

Of the twenty-five Gestures, the Moving-in-the-Void and the

Thunderbolt, together with the secondary gestures, the Beating
(tadava), the Wearing-of-Garment (paridhana), the Union (yukti)

the Moving-Around (parichalana) and the Moving Energy (shakti

chalana),—should never be attempted without the guidance of a
qualified teacher or guru.

For mental concentration in particular, the following gestures

are used:

(1) The “Invisible gesture” (agochari) consists in keeping
still with the mind concentrated on the tip of the nose.

(2) The “Wandering-on-the-Earth” (bhuchari) consists in

fixing the mind on the empty space about four finger-breadths
from the tip of the nose.
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(3) The Black-Bee (chachari), sometimes identified with the

Moving-in-the-Void gesture, by which the mind is concentrated

on the Centre of Command.
In breathing exercises, besides these gestures, the Intoxicated

gesture (unmadi mudra) and the Absolute chalice (Kevala Kum-
bhaka) are used.

In addition, there are certain ritual gestures, the Nvasas, by
which some part of the body or a certain thing, is consecrated to

a particular deity. There are several of these which should be

practised with breathing exercises, such as (1) the consecration of

the hands, (2) the consecration of the different parts of the body,

(3) the consecration of the letters of the alphabet, (4) the conse-

cration of the seers, etc.

*
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CHAPTER V

THE SIX PURIFICATORY ACTS
(SH AT-KARMA)

I
N the normal course of life, the nerves, arteries and all other

channels of the body gradually harden and become ob-

structed by sediments and impurities, which are the cause of

ageing and of most physical and mental ailments.

The first work in the practice of yoga is to remove these sedi-

ments through the purification and rejuvenation of, first, the

grosser, then the subtler channels of the body. The chief means
for purifying the body are rhythmical breathing accompanied with

holding of the breath and the uttering of certain syllables called

the “seed formulae” (bija mantra-s).

In addition, there are six acts (shat karma) which, when done

systematically and with the assistance of the special muscular con-

trol gained by the training of yoga, have a remarkable effect in thor-

oughly disintoxicating and rejuvenating the organism.

“These six acts should be performed: washing out the stomach

(dhauti), washing out the bowels (vasti), cleansing of the nose

(neti), shaking the abdomen (nauliki), fixing with the eyes (trataka)

and breathing bellows (kapala bhati).” 129 (Hatha Yoga Pradipika

2
,
22 .)

Some treatises, particularly the Bhakti Sagara of Charana Dasa,

add to these: the Elephant act (gaja karani), the Air-pipe act

(dhanu karani), the Tiger act (dhagi karani) and the Conch act

(shankha pashala).

Without these Six Acts, it is often difficult to find the physical

strength and resistance necessary for the practice of yoga.

RULES FOR THE PERFORMANCE OF THE
SIX ACTS

The rules for the performance of the Six Acts are very strict and
relate to place and food, physical and mental behaviour. These
rules must be observed.

The place for the performance of the Acts must be comfortable

and undisturbed. The food must be well-regulated and include

those aliments which develop the good tendencies in the mind;

these include milk, ghee,* almonds, barley-sugar and other
* Clarified Butter.
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nourishing but light foods. The correct behaviour for the per-

formance of the Acts is a habit of detachment, forbearance, love of

solitude and talking little.

But before practising any form of yoga a man should practise

the rituals of worship which prepare him for it; through these, he

will meet with less difficulty and fewer obstacles.

It may be necessary also to repeat here that no one of these

practices should be attempted without the guidance of a qualified

teacher. Without proper guidance they are likely to be unsuccess-

ful and may even be harmful.

Although the methods given for the six acts in books composed
more than two thousand years ago may seem to us now rather

primitive one should not forget that the remarkable mastery over

internal muscular movements they imply is of the utmost value in

the attempt of the yogi to control every reaction and reflex of the

physical body.

DESCRIPTION OF THE SIX ACTS

(1) the shaking of the belly {Nauliki), (also called nauli,

naulika, nyoli and nala-kriya).

“Stooping the shoulders, shake the belly rapidly from right to

left like quivering water—adepts call this ‘nauli\
,,13

° (Hatha

Yoga Pradipika 2, 33.)

After performing the natural functions, bathing and performing

the daily ritual (sandhya), feeling clean and light, take up either

the Lotus posture, or the posture of Attainment or the Raised Lotus
posture. Then, having exhaled the air from the lungs, try by power
of will to make the belly shake from right to left. This should be
practised morning and evening until perspiration begins. After

some time, the belly will lose its inertia. The resulting sensation

will be that of the belly being depressed on both sides and that

there are vertical channels on either side, which unite to form a

strong central pillar rising from the subtle Root Centre to the

heart. When the sensation of the pillar grows strong the shaking

of the belly is easy. Gradually, as the belly moves round with the

shaking, the two main subtle channels on either side of the body
begin to be felt in the chest, throat and forehead. Once the shaking

is started it soon continues of its own accord. At first it causes

loose motions. A well-built, not too heavy man should succeed in

performing the shaking of the belly within a month.
Before, however, beginning this practice, it is as well to spend

some time in the Drawing-back (West) posture or the Peacock
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posture, and it should be noted that so long as the intestines adhere

to the back, however slightly, they should be shaken carefully,

otherwise various internal and seminal troubles will be apt to arise.

“The practice of nauli increases the digestive secretions and
digests food. It always gives pleasure and dries up all kinds of

disease. It is the best of the practices of yoga.” 131 (Hatha Yoga
Pradipika, 2, 34.)

When the practice of shaking the belly is mastered, all the

Muscular Contractions are easy and it is therefore called the

ladder to breath-control. While performing it, a very sweet taste

is felt near the throat. Shaking the belly is a help in performing the

other acts, particularly in the washing of the stomach and of the

bowels, and in the Conch Act.

(2) THE WASHING OF THE BOWELS
(
Vasti

)

The washing of the bowels is called Vasti, because Vasti is a

centre, red in colour, in the lower abdomen near the Root Centre.

The practice, which cleanses the bowels, is of two kinds:

cleansing by air and cleansing by water.

Air-cleansing consists in drawing air upwards into the intestines,

by the shaking of the belly, and then, assuming the Peacock

posture, letting the air go.

Water-cleansing consists in immersing the body in water and
drawing in some of the water by shaking the belly. When the air

cleansing has been completely successful, water-cleansing is easy

because the air helps to draw in the water.

“Vasti practice consists in sitting in the Raised Lotus posture in

water up to the navel with a tube in the anus and then to wash out

the inner belly by drawing in water.” 132 (Hatha Yoga Pradipika,

2, 26.)

The tube should preferably be of bamboo, six finger-breadths

in length, well smeered with oil or ghee; its hole should be large

enough for the small finger to enter. Two-thirds of this tube

should be introduced into the rectum, then, pressing both heels

hard together squat on the balls of the feet and contract the anus
to draw in water. Having swilled this water inside by the shaking

of the belly, it should be evacuated. This removes all inner resi-

dues, toxins, parasites, etc. and leaves the intestines thoroughly

clean. Do the cleansing before taking food and take some light

food immediately after it.

Some people, training themselves in air cleansing, do water

cleansing standing in the water without the use of a tube, but this

can have ill-effects.

When doing bowel cleansing in a river, there is always the risk

of animalculae entering the intestines and doing harm there; a
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piece of fine cloth, therefore, should be stretched over the mouth
of the tube.

To let out the water, the Drawing-back posture should be used.

Cool, but never cold water should be used for the cleansing of the

bowels.

“By cleansing the bowels, all diseases of the spleen, liver and
intestines, and disorders of wind, bile and lymph, single or com-
bined, are eliminated.’’ 133 (Hatha Yoga Pradipika, 2, 27.)

(3) THE CLEANSING OF THE STOMACH (Dfiailti)

“According to the instructions of the teacher, swallow a piece of

cloth broad by four fingers, long by fifteen cubits and pull it up
again. This is the washing.” 134 (Hatha Yoga Pradipika 2, 24.)

Dampen the cloth in warm water, slightly squeeze it out and
begin the practice by swallowing one cubit of it, then two, then

three and so on, until, in this wray, the whole cloth can be absorbed

after a week or ten days’ practice. Leave about one cubit un-
swallowed, and clenching the teeth firmly upon it, shake the belly.

Then, slowly, pull out the cloth. Before swallowing the cloth, it is

advisable to drink a quantity of water which helps in the cleansing

and in extracting the cloth. The cloth must be washed daily and
kept very clean. A soft string is sometimes used instead of a cloth

and some people enjoin the use of a red cloth. But commentators
remark that it may appear from a distance as if the yogi took out

his entrails to wash them, and, since this might be taken for a kind
of deceit, they disapprove of it.

“Ailments such as coughs, enlarged spleen, leprosy and the

twenty affections of the lymph undoubtedly disappear as a result

of the practice of washing out the stomach.’- 135 (Hatha Yoga
Pradipika 2, 25.)

Those affected by certain disorders such as inflammation of the

glottis, of the throat or bronchial tubes, dry cough, phthisis, hic-

cough, nausea, irritation of the stomach, etc. should not wash out
the stomach. Moreover, if done daily, without there being a

necessity for it, it will take away the gastric juices,' weaken the

digestive process and lead to general weakness. If practised when
bilious, the cloth may get caught between the stomach and the

lesser intestine, and, if the upper part of the cloth be weak, it may
get torn off, in which case hot water should be drunk and the cloth

brought up with the help of a stick. Owing to the danger of this,

the washing of the stomach is forbidden in bilious states.

(4) THE CLEANSING OF THE NOSE (Neti)

This is done in two ways, (a) with water (jala neti), (b) with a
string (sutra neti).
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(a) Water cleansing of the nose is done in the morning after

cleaning the teeth and should be practised before the string clean-

sing. Observe through which nostril the breathing is passing,

close the other and drawT water up. The water will flow down into

the throat and at first there w ill be a feeling of itching and irrita-

tion in the w'hole of the back of the head, but this, with practice,

will disappear. The water may either be ejected through the same
nostril or through the other one. One or two quarts of water can
thus be taken in at a practice. Having taken in through one nostril

the process may be reversed and the water taken in through the

other.

This practice greatly increases the strength and brilliance of the

eyes, but where there is any acute affection of the eyes or a

beginning of fever, the nose should not be cleansed. Many people

drink wrater every day through the nose, but this is not considered

good, for no water which has cleansed the nose should be swallowed.

(b) String cleansing

:

After practising the water cleansing of

the nose, take a soft string of ten to fifteen strands, one cubit in

length and without knots. Polish it with wax and soak it in water.

Then introduce it into that nostril through which you are breathing

at the moment; draw in the string by strong successive inhalations,

keeping the other nostril closed with the finger. When the end of

the string comes into the mouth, catch it firmly between the finger

and thumb and draw it out through the mouth. After a few days’

practice one end can be caught through the mouth and the other

end held near the nose and the string pulled backwards and for-

wards, w^hich is called “string rubbing” (gharshana-neti). Repeat

the process through the other nostril. It is also possible to take the

string in through one nostril by inhalation and out through the

other by exhalation.

There are some wTho consider this practice wrong and avoid it,

although there is nothing really to fear from it if it is done only

every three days. The water cleansing may, however, be done,

every day. If there is a tendency to sneeze during the practice,

breathing should be stopped for a second or two before beginning.

“Neti purifies the head, it gives superhuman sight and quickly

does away with all diseases affecting any organ situated above the

elbows.” 136 (Hatha Yoga Pradipika 2, 30.)

Should there be any irritation or bleeding inside the nose, due

to the cleansing, some cows’ milk ghee should be sniffed up twice a

day. Those affected with such troubles as jaundice, acidity, phthi-

sis, yellow' fever, pain in the nose or eyes; or red eyes, headache

and affections due to biliousness, should not practise the cleansing

of the nose. If, however, it is done, “string rubbing” must be

avoided, at all costs,
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(5) FIXING WITH THE EYES (
Trataka

)

“To fix with insistence the sight, without winking, on a minute

object until the tears come to the eyes is known to the Great

Teachers as Trataka.” 137 (Hatha Yoga Pradipika 2, 31 and

Goraksha Samhita 2, 9.)

The sight should fix a very small object such as a mustard seed

or speck of dust or spot on a white wall. Trataka should be prac-

tised secretly.

“Trataka destroys eye troubles, it prevents sleepiness and lazi-

ness. Trataka deserves to be secretly treasured in the world like

the chests of gold.” 138 (Hatha Yoga Pradipika 2, 32 and Goraksha

Samhita 2, 10.)

“A thing keeps its power when hidden, exposed it looses its

power.” 139

“Fixing” uses the same energy as that used for mesmerizing.

The treatises of Hatha-yoga speak of only one kind of Trataka

but the Upanishads mention three different forms, the Inner, the

Outer and the Intermediate Trataka.

(a) The Inner “Fixing”: consists in fixing the visual field of the

closed eyes between the brows. It is usually done with the six-

faced (Shanmukhi) gesture. Its practice closely resembles the

process used in meditation (Dhyana). In the beginning this prac-

tice may make the head ache and the pupils of the eyes restless,

but after a few days, the sight again becomes steady.

(b) The Outer “Fixing”

:

consists in fixing the sight on certain

far distant objects, the moon, constellations, peaks of distant hills

not snow clad, for instance; not, however, upon the sun because the

nature of solar light and of sight being the same, the sun will draw
away the power of the sight, and, after a few months, the eyes will

grow weak. If fixing the sun has to be done, then it should be the

rising sun. Fixing the centre of the sun the discuss gradually

appears black and surrounded by a halo.

(c) The Intermediate “Fixing”: consists in concentrating the

sight on the letter aum written in ink on paper, on any spot or

mark, on the image of a deity, a religious picture, on a lighted

candle or the still flame of an oil lamp burning vegetable oil or

cow ghee, on any object or image lit by a lamp, on the tip of one's

nose or on any near object.

In the beginning the sight should not be concentrated between
the brows for too long at a time; it might weaken the eye-ipuscles

and produce myopia.

Not everyone is apt for all the three “Fixings”. Those who are

bilious by temperament, whose head, nose or heart are warm, who
have swollen eyes or any disease are only qualified to do the

puter Fixing; likewise those in whose constitution the air ele~
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ment predominates and who cannot see distant objects clearly, or

have weak sexual powers/ Only those whose sight has no defect

and whose temperament is predominantly lymphatic should do the

Intermediate Fixing.

Fixing should never be done while under the influence of

anxiety, anger, sorrow, or while studying; it is also forbidden to

those who go much in the sun or any intense heat. Fixing can

only be successfully accomplished if a restricted diet be followed;

although many * people practise Fixing who eat meat, drink

alcohol and take drugs, this is fundamentally wrong and often

sends them blind or insane. It is only after the body has been

purified and made supple by following the Observances and
Abstinences and practising the Postures, that the practice of

Fixing with the eyes is beneficial.

Since the practice of Fixing makes the eyes and head feel

warm, the cleansing of the nose by water should be done after it,

and every morning the eyes should be bathed with rose or “tri-

phala-water”.* The eating of anything which may increase the

bile or cause constipation should be avoided. As soon as tears

come to the eyes, “Fixing” should be stopped and not done again

that day. The best time for practising it is from 2 to 5 a.m.; at that

hour, all is peaceful and the mind easily concentrates.

After practising “Fixing” for about six months, the seeker sees

his wishes materialize, the heart and motives of others become
transparent to him and he begins to perceive and know things and
events which are happening in far distant places.

(6) the elephant act (Gaja Karaiii): consists in washing out the

\ stomach by drinking large quantities of water and vomiting it up
Vgain like an elephant taking water through his trunk.

\ “Know the elephant act to be the drinking of water to one's fill

afid returning it and giving it out so that no illness may attack the

body.” 140 (Bhakti Sagara.)

This Act must be done before taking any food, unless it is to

get rid of any poison or unhealthy food eaten. It should be done

every morning after cleaning the teeth; the water can be made to

return by putting one's finger down the throat, but when the habit

of vomiting it up is established, the water can be returned at will.

While the water is in the stomach, it is useful to swill it round by
the Shaking of the stomach act. When the water comes out clear,

it means that no impurity remains in the stomach. This Act is

particularly useful for bilious temperaments.

* Tri-phala-water is a decoction made from the dried fruits of the three Myro-
bolam trees boiled together in water.

55



Yoga

ADDITIONAL ACTS

(1) the breathing bellows
(
Kapala bhati)

“Very rapidly breathe in and out lightly like the bellows of a

blacksmith. This is known as kapala bhati and is said to cure

lymph deficiencies.” 141 (Hatha Yoga Pradipika.)

When one has a cold or any mucous in the lungs and the clean-

sing of the nose with a cloth and washing out of the stomach with a

cloth are inadvisable, then the practice of the Breathing Bellows is

strongly recommended. It purifies the lungs, stimulates the func-

tions of the head and stomach and clears the central artery of the

subtle body. When in bad health, during rains or while travelling

it should not be practised. When done too fast, it may injure the

respiratory tracts, and if done with excessive pressure, it may
affect the lungs which wall lose their strength. This might also

weaken the vital energy.

(2) CLEANSING of the digestive tracts (Shanka pjshdli kriya):

This is a process of muscular control whereby a quantity of

water taken by mouth and passing through the digestive tracts is

immediately evacuated per rectum. This produces a thorough
cleansing of the digestive system, and, by mixing certain herbal

preparations with the water, a means of rapidly curing any in-

testinal infection. In this process the practice of shaking the

stomach is very useful.
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CHAPTER VI

The Fourth Step of Hatha Yoga

BREATH CONTROL OR PRANAYAMA
“ \ SSUMING the posture at first O Brahmana! keeping his

L\ body erect, [his mind] alert, with his eyes fixed on the tip

x Xof the nose, the [upper] teeth not touching the [lower]

teeth, the tongue adhering to the palate, the mind at ease, showing
no nervousness, the head slightly inclined, the hands bound in the

yoga gesture [of Chin-mudra, the yogi] should practise pranayama
according to the prescribed rules.” 142 (Trishikhi Brahmana Up.
92-94.)

All the previous exercises of muscular and nerve control w^ere

but a preparation. The real technique of yoga begins with the

control of the ten vital energies (pranas) and rhythms, of which
breathing is the most important.

“The voluntary interruption of the movement of breathing in

and out is pranayama.” 143 (Yoga Darshana 2, 49.)

“The concerted action of the respiratory and excretory energies,

prana and apana,* is called pranayama.” 144

By controlling these vital energies, the mind is rapidly brought
under control, mainly by the holding of the breath for a consider-

able time; this, to be effective, must be done without any feeling of

discomfort and is really achieved only in Rajadhiraja Yoga.

“The soul purified by pranayama realizes the Supreme Spirit,

the Para Brahman, hence, according to the scripture of Principial

Revelation, the Shruti, there is nothing higher than pranayama.” 145

(Shankaracharya Com. on 2, 7 of Shvetashvatara Up.)
“The Lord of yoga, through breath-control, gains the eight

superhuman powers. He crosses beyond the ocean of sin and
virtue and freely wanders in the three worlds.” 146 (Shiva Samhita

3, 61.)

The word “apana” meaning “undrunk” or “unbreathed” air has an intentional

dual meaning in yoga. It refers both to the external air not yet breathed in and
to the excretory energy w hich drives digested aliments on their downward course.
The union of prana the vital breath and apana therefore means sometimes the
combination of the breathing with the excretory energies.
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PURAKA, RECHAKA, KUMBHAKA

in-breathing (Puraka):

“Even as a man sucks in water through the stem of a lotus even

so should breath be drawn in. Such are the characteristics of in-

breathing (puraka).” 147 (Amrita Nada Up. 12.)

out-breathing
(
Rechaka); consists in giving out, through the

nostrils, the impure air from the lungs.

“Blowing out the air which is not part of one’s body into the

outside space and keeping to a state of emptiness, such are the

characteristics of out-breathing (Rechaka).” 1 ** (Amrita Nada Up.

no

HOLDING THE BREATH (Kumbhakd) l

“To keep still without breathing in, nor breathing out, nor move
any limb, such are the characteristics of the Chalice (Kum-
bhaka).” 149 (Amrita Nada Up. 15.)

Holding the breath (Kumbhaka) or “Chalice” is of two kinds:

(a) The outward Chalice (bahya kumbhaka) consists in breathing

out and then stopping the breath. The method usually adopted is

to breathe in for the time it takes to repeat four times the sacred

Syllable of Obeisance aum, breathe out for the time it takes to

repeat the syllable eight times, and stop breathing for the time it

takes to repeat aum sixteen times.

(b) The inward Chalice (abhyantara kumbhaka) consists in breath-

ing in, then holding the breath before breathing out. The method
usually adopted is to breathe in for four aum-s, hold for sixteen

aum-s, and breathe out for eight AUM-s.

the absolute chalice (kevala kumbhaka), or stupefied breath-
ing (stambhavritti prandyama) consists in stopping the breath

without effort at any point of in- or out-breathing. To do this,

breathe regularly for some time, in-breathing for four aum-s, and
breathing out for eight aum-s; then stop wherever convenient, and
hold the breath for sixteen aum-s.

“That breath control in which the breath is held without effort

and without breathing in or out, everyone calls the Absolute

Chalice, kevala kumbhaka.” 150

“He who is successful in the absolute chalice, without breathing *

in or out, finds nothing in the three worlds-beyond his reach.” 151

(Vasishtha samhita.)

“When, following the above method, the breath can be stopped
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for three ghatika-s (one hour and a quarter), the yogi can realize

all the attainments he wishes for without doubt.” 152 (Shiva Sam-
hita 3, 62.)

LOCATION, RHYTHM AND TIMING

There are a great many varieties of breath-control.

“According to location, timing and rhythm, external, internal

and ‘stupefied’ breathing are either deep (dirgha) or light (suk-

shma).” 153 (Yoga Darshana 2, 50.)

That location is called “inner” when the breath travels from the

navel through the chest and throat up to the interior of the nose;

that location is called “outer” to which the air is expelled or from
which it is drawn in, and which extends sixteen finger-breadths

beyond the tip of the nose.

The seeker who draws in his breath down to the navel should

feel, when breathing out, that he expels it for a distance of sixteen

finger-breadths. When drawing in his breath to the heart only, he

should expel it for twelve finger-breadths only. If he draws in the

breath to the throat, he should expel it for eight finger-breadths,

and if he draws it in only as far as the back of the nose, the breath

should be expelled four finger-breadths only.

The longer breaths are called deep (dirgha) and the shorter ones

light (sukshma).

Timing and rhythm are intimately connected. The counts of

the syllable aum used to measure the relative duration of the in- and
out-breathings and Chalices are called the “numbering” (sankhya)

or “time-units” (matra).

The actual duration of the rhythm is its timing (kala) which can

be expressed in seconds. The same rhythms are often practised in

double, quadruple, etc., timings.

Commenting on Yoga Darshana II, 50, Vachaspati gives the

average unit of measure as “the time necessary for stroking the

knee three times with a circular movement and then snapping the

finger once (i.e. one and a half second).”

THE FOUR DEGREES OF BREATH CONTROL

(a) THE FIRST THREE DEGREES

The first three degrees of breath-control are measured according

to the duration of the chalice, i.e. of the holding of the breath.

In the first degree, the small breath control, the chalice lasts

about sixteen and a half seconds; in the second degree, the inter-
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mediate breath control, about thirty-three seconds; in the third

degree, the higher breath control, it last about fifty seconds.

Thus, the duration of the more usual breath controls, in seconds,

will be:

breathing in inner chalice

small 4 m
intermediate 6 33i
higher 8 50

breathing out outer chalice

8 1

10-12 2

12-16 3

After perfecting the higher breath control, the duration of the

chalice may be further increased by practising the Breathing
Bellows. If the chalice lasts for more than five minutes, a good deal

of air will have been assimilated and the breath may have to be
drawn in a second time before breathing out. When the higher
breath-control is perfected, the vital breath will be felt to rise

through the central artery of the subtle body towards the head. At
first, it climbs very slowly like an ant; then, as the artery becomes
purified in the region of the three main Centres (granthi), it leaps

up like a frog, and when, further, by practising the Breathing
Bellows, the chalice has been increased in length and the Centres
pierced, it flies upward like a bird and enters the Centre of the
Thousand Petals at the top of the head.

Practising the chalice, the head at first grows heavy, but in a few
days it clears and its powers of resistance increase to such an extent
that no trace of pain is felt. In six weeks, the vital breath should
move fast, the mind become concentrated and bliss be experienced.

(b) THE FOURTH DEGREE OF BREATH-CONTROL
“To transcend the outer and inner spheres of perception is the

fourth degree.” 154 (Yoga Darshana 2, 51.)
By getting beyond the objects of both the outer senses and inner

faculties, such as volition, discrimination, etc., the transcendent,
fourth degree of breath-control is reached where complete cessa-
tion of movement takes place and where nothing remains measur-
able by time, space or number.

THE USE OF THE MUSCULAR CONTRAC-
TIONS IN CONJUNCTION WITH BREATH-

CONTROL

Breath-control should never be attempted without the muscular
contractions (bandha-s), for, without them, breath-control cannot
succeed and may even be harmful and injure the Jungs.
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The following muscular contractions are used in the ordinary

practice of breath-control

:

during in- and out-breathing, the Root contraction and Flying

contraction

;

during holding of the breath, Root contraction and the Net-

holding contraction.

It will be thus seen that the Root contraction is held throughout.

It must be stressed that, in all breathing exercises, one must be

very careful never to expel the air from the same nostril that

breathes it in. If breathing in is done through both nostrils, then

breathing out may be done either through both nostrils or through

either one alternately. Except when otherwise specified, never

breathe in and out through the mouth; breathing out through the

mouth is particularly bad because it causes loss of strength.

After breath-control exercises, it is necessary to lie down for a

while, taking the Corpse posture and listening to the “inner

sound” (nada anusandhana); then bathe in tepid water. After the

practice, only milk, first warmed, then cooled, may be taken. No
food should be taken at night.

THE DIFFERENT TYPES OF BREATH-
CONTROL

There are nine main types of breath-control, each having different

effects.

(1) The With-and-Against
(
anuloma-viloma ,

or loma-viloma)

(2) The Piercing-of-the-Sun (snrya bhedana)

(3) The Victorious ipjjdyi)

(4) The Cold-Maker (shitakari)

(5) The Cooling {shitali)

(6) The Bellows
(
bhastrika

)

(7) The Rising
(
murch’hd

)

(8) The Bee (Bhrdmari)

(9) The Floating (plavini)

(1) with-and-against (anuloma-vilo?na)

:

should always be prac-

tised first since it purifies both sides equally, strengthens the lungs

and balances all the main elements of the body.

Take the posture of Attainment, or the Lotus posture or the

Auspicious posture, and apply the Root contraction. Keeping the

head, body and neck in a straight line, expel the impure air from

the lungs through the nostrils. Doing this, the belly is drawn in

and should be held thus. Then, through the lunar channel

(chandra svara), i.e. through the left nostril, breathe in for four,
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eight or sixteen units of measure. Having done this, the belly is

reinflated i.e. it returns to its normal condition. Next, apply the

Net-holding contraction, pressing the chin against the cavity of the

throat, hold the breath for sixteen, thirty-two or sixty-four units

of measure, or as long as you can. Then breathe out for eight, six-

teen or thirty-two units. While breathing out the belly draws in

automatically and should be held thus while doing the Flying con-

traction. After breathing out, remain as long as possible without

breathing. This is the Outer chalice. Next, with the same rhythm

and timing, breathe in through the solar channel (surya svara),

i.e. through the right nostril; hold the breath for as long as you

can and slowly breathe out through the left nostril.

Thus one breath-control, pranayama, is completed.

At first, only ten such breath-controls should be done at a time,

then daily increased by five; within a week, forty can easily be done,

after which one should keep to that number or slightly increase it.

Within three months, this exercise will clean all the nerves,

blood vessels and other inner channels. It gives resistance equally

to heat or cold and can be practised all the year round.

While holding the breath, the name or rune of one’s own chosen

deity should be mentally repeated.

The body should remain relaxed, natural and motionless, the

eyes closed, and, when breathing in or out through the right

nostril, the little and fourth fingers of the right hand should press

the left nostril to close it; when breathing through the left nostril,

the thumb of the right hand should be used to close the right

nostril.

If in the beginning the holding of the breath for sixteen and a

half seconds proves too long, then less may be done and the time

increased gradually. After a practice of three to four months, the

seeker should be able to begin the Intermediate breath-control,

and, after another three or four months, the Higher breath-

control.

Having reached the degree of Higher breath-control, the gesture

of Moving-in-the-Void (khechari) may be practised and this

greatly facilitates the holding of the breath.

When the seeker has reached the stage of the small breath-

control and the forty breath-controls a day have become a habit,

the practice of the Arch gesture, the Arch contraction, and the

gesture of the Great Perforation—particularly the last which is

very important in making the vital energy rise—is recommended
by some of the Great Teachers (Acharyas). But these gestures

should be practised only by the strong and healthy, they do harm
to the weak.

Morning and evening practices should preferably be equal in
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length, but if one is tired, the evening practice may be cut short

although not altogether dropped.

(2) the piercing-of-the-sun (Surya bhedana): Sitting as before

in the posture of Attainment, the Lotus posture or the Auspicious

posture, breathe through the right nostril and hold the breath as

long as possible, before breathing out slowly through the same
nostril. At first, repeat this ten to twenty times, then gradually

increase the number.
This breath control generates heat and should, therefore, be

practised in the winter or in cold climates. It also increases the

production of bile in the body and cures all affections of the head
and many other diseases.

(3) the victorious (Ujjayi): Bend the head slightly. Take in

only a little air through both nostrils. The air thus breathed in

should produce a sound between the nose and throat. Hold the

breath for four to five seconds, and breathe out through the left

nostril. The inhaling, exhaling and holding of the breath are all

short. In this form of breath-control there is no need of the

muscular contractions, and it can be done even while sitting,

walking or lying. When, for any reason of physical unfitness, other

breath-controls are not possible, this form may be practised for

about an hour.

Like the Piercing-of-the-Sun, the Victorious breath-control

generates warmth and should for the most part be practised in the

cold weather. It should be done at first some ten to twenty times

only. It increases the span of life and cures respiratory affections,

phthisis, intestinal troubles and oedema.

(4) the cold-maker (Shitakari)

:

Pout out the lips as if for sipping,

protrude the tongue from between the teeth to touch the lips, and,

closing both nostrils, sip in the air with the tongue and lips. Hold
the breath as long as possible before breathing out slowly through
both nostrils. The muscular contractions are not necessary for

this form of breath-control either.

Since this breath-control makes one cold, it should be practised

preferably in the summer. It does away with every sort of heat,

including fever, and cures most diseases. It also eliminates hunger,

thirst, sleepiness and laziness.

Practising it one hundred times morning and evening for three

years, it will destroy old age and restore youth. Poisons have no
effect on those who practise it regularly.

The Victorious breath-control is said to have been performed by
the mythical crow Bhushundi.
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(5) the cooling (Shitali)

“Drawing the air in along the tongue, slowly fill the belly; hold

the breath awhile and breathe out through both nostrils.” 155

(Gheranda Samhita 5, 72.)

Protrude the tongue one finger-breadth beyond the lips, giving

it the shape of a crows beak. Close both nostrils, and suck in the

air hard along the tongue, taking in all you can. Then close the

mouth and hold the breath as long as possible, drawing it deep

down into the belly: breathe out slowly through both nostrils.

At first, do only ten to twenty of these breath-controls, then

increase to half an hour morning and evening. Some people, how-
ever, practise it for at least five to seven minutes three times a day.

This breath-control generates cold and has the same effects as

the Cold-Maker, but it has also the special effect of increasing

physical beauty and charm; it is said to give the body the beauty of

Kama Deva, the God of Love.

It is inadvisable to practise it when the weather is cold nor

should phlegmatic temperaments do it.

“The yogi who night and day drinks the vital breath through

the crow-beak is free from all disease and can hear from far, see

from far and surely can perceive subtle things.” 156 (Shiva Sam-
hita 3, 90.)

(6) the bellows
(
Bhdstrikd): Take the Lotus posture, and do

some ten rapid air “rubbings” through the left nostril; the eleventh

time, breathe in by the same nostril, apply the Net-holding con-

traction and hold the breath as long as possible. Then breathe out

slowly through the right nostril or solar channel, release the Net-
holding contraction and apply the Flying contraction. Hold the

breath for three to four seconds in outer chalice and then repeat

ten rubbings, but this time through the right nostril. For the

eleventh time, breathe in, hold the breath as long as possible, and
breathe out slowly through the left nostril. Repeat from the be-

ginning.

At first, do only five to ten of this breath-control. It counteracts

equally heat and cold and can be practised all the year round. It

also balances the humours of the body so that diseases have no
hold. If practised for six months ten times morning and evening,

it makes the coiled energy very powerful.

This breath-control greatly increases the capacity for holding

the breath, but should be practised with moderation because it can
injure the lungs.

Regular practice thoroughly cleanses the central artery of the

subtle body and, with the speed of a bird, pierces through the

three main Centres of the subtle body respectively ruled by
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Brahma the Creator Vishnu the Preserver and Shiva the De-
stroyer, and reaches the thousand petalled Lotus of Principial

Knowledge at the top of the head.

/

(7) the rising breath-control
(
March'ha); also called the Six-

faced gesture
(
shanmukhi-mndra).

Method (a) Take the posture of Attainment and, breathing in

through both nostrils, apply the Net-holding contraction. Then,
place the thumbs on the ears, the fore-fingers on the eyes, the third

and fourth fingers on the nostrils and the little fingers on the

mouth, and hold the breath for some six seconds. Relaxing only

the third and fourth fingers, breathe out very slowly through both

nostrils, without releasing the Net-holding contraction.

Method (b) Take the same posture as above, but apply both

the Root as well as the Net-holding contractions throughout.

Breathe in through the left nostril, hold the breath as long as

possible and breathe out slowly through the right nostril.

This breath-control increases capacity for holding the breath.

If the holding is prolonged, then the Flying contraction should

be applied and the Net-holding contraction relaxed. It is possible,

it is said, with this control to perceive with closed eyes and sight

focused between the brows, the colours of the five principles of

the elements which are yellow for earth, white for water, red for

fire, green for air and blue for ether. It gives great mental con-

centration and silences the movements of mind.

(8) the bee (Bhramari): is also done in several ways.

(a) The only difference between this breath-control and the

“With-and-Against”, is that at the time of breathing in and out a

sound as of a bee is made.

(b) Take the posture of Attainment, close the eyes, concen-

trate between the brows and apply the Net-holding contraction

which should be held throughout. Breathe in through both

nostrils making the sound as of a bee. Hold the breath for three

seconds, then slowly breathe out with the hum of a bee. Repeat
this one hundred and forty-four times.

The “gestures” are often practised with the Bee breath-

control which is then done in the following manner:

(a) with the Arch gesture: Take the posture of Attainment

and breathe in as above. At the time of holding the breath, extend

one leg in the Arch gesture, and after holding the breath for three

seconds, return to the posture of Attainment and breathe out.

The two legs should be extended alternately. This control can be

done forty-eight to seventy times a day and after a year’s practice
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the forehead will easily reach half way between the knee and the

ankle.

(c) With the Moving-in-the-Void gesture: This practice

should be begun only after the one above has been perfected.

Taking the posture of Attainment, breathe in as before and hold

the breath for six seconds doing the moving in the void gesture.

Then, turning the head to the left, apply the Net-holding con-

traction, and breathe out. This should be done one hundred and

forty-four times. The head thus is turned one hundred and forty-

four times. And when, with practice, the holding of the breath

gradually increases in duration, the head remains turned longer.

The turning of the head makes the vital energy active on all sides,

the inner sound, nada, resounds very strongly and mental con-

centration is rapidly achieved.

(9) the floating breath-control (.Pldvini).* Take the Lotus

posture and stretch both arms straight upwards. Breathe in

through both nostrils and lie down placing both hands clasped

under the head as a pillow. As long as the breath can be held,

keep in mind “my body is as light as a feather”. Then, once more
sitting in the first posture, breathe out slowly through both

nostrils.

Continuous practice of this control enables one to float or even

to walk upon water.

THE QUALIFICATIONS FOR BREATH-
CONTROL

Any seeker of Liberation (mumukshu) who observes chastity,

regulated diet and well regulated amusements, who speaks gently

and speaks the truth, who is humble, without anger, patient, and
who abstains from tobacco, hashish and other intoxicants, is

qualified for the practice of breath-control. He should practise it,

however, with an expert teacher, a guru.

Those who are unchaste, busy with worldly affairs, go about
much in the sun, approach fire, work much, study grammar and
other sciences, who are not independent or do not observe the

Observances and Abstinences, who are congenitally ill or have a

weak heart, are not qualified for the practice of breath-control.

Breath-control may be practised at any age, although it is best

to begin when one is young (from seven to forty), and a good
circulation is necessary with no heart or lung defect.

Before beginning breath-control, at least one of the main sitting

postures must be perfected so that one may without effort remain
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motionless for two or three hours at a time. In warm countries the

Spring or cold weather are the best for beginning the practice of

breath-control. In the Spring, lymph is in natural ebullition,

while in the winter, bile is effervescent which quickly remedies any

deficiencies of lymph. But first, one’s own temperament must be
understood in order to avoid places, countries or practices which
stimulate the lymph.

THE NUMBER OF B R E A T H - C O N T R O L S

Ancient authors enjoined the practice of breath-control four

times a day: at dawn, midday, sunset and midnight.* The Yoga
Kundali Upanishad says that beginning with ten breathings at a

time and increasing daily by five breathings, by the end of a fort-

night’s practice eighty breathings at a time should be attained,

that is three hundred and twenty a day.

To be done properly, these three hundred and twenty breath-

ings take more than six hours, but this is beyond the capacity of

present-day people who should therefore begin from the ten

breathings and increase only up to forty breathings at a time, after

which they should come back to daily average of only twenty-five

at a time. If tired, one may do one of the practices nominally only,

namely, only for a few times, but it should never be dropped
entirely. For most people, however, it is best to practise breath-

control only twice a day, once before sunrise after natural func-

tions, purification and bath, and once two hours after sunset.

When in bad health or tired, the night practice should be very

short.

THE PLACE AND CONDITIONS FOR
BREATH-CONTROL

Breath-control should be done in a place where there are no

draughts, and which is clean and undisturbed; breath-control must
never be practised in the open, for draughts prevent perspiring

which is an essential element in the purification of the inner

channels. Nor should the body be oiled, since this prevents im-

purities from being eliminated through the pores. The sweat

coming out during the breath-control exercises should be rubbed

over the body to soften it and prevent the vital energy from
radiating out and away.

Breath-control must be practised quietly, without any stiffening

* “Four times, at dawn, mid-day, sunset and midnight, should the chalice be
practised.*' 157 (Shiva Samhita, 3, 27.)
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of the straightened body. The lungs should be kept supple, they

will be able to take in more air and the holding of the breath will

last longer. The holding of the breath, however, should not be

lengthened too quickly for fear of injury to the lungs. If the lungs

get tired and the air comes out in sobs, the practice should be

immediately stopped, and, for some days, the sitting postures, the

Inverted gesture or the Head posture alone should be practised;

this will strengthen the lungs. If the lungs do not allow of inten-

sive practice of breath-control, one should aim at entering the

Royal Way of Re-integration without breath-control, only by
“hstening-to-the-inner-sound” (nada anusandhana) and fixing-

with-the-Eyes (trataka).

“The wise seeker does not practise just after food nor when
hungry. It is advisable to take some milk and ghee before

practice.” 158 (Shiva Samhita 3, 44.)

THE RESULTS OF BREATH-CONTROL

“Then the veil over the Radiance is destroyed and the mind is

capable of concentration.” 159 (Yoga Darshana 2, 52, 53.)

Vyasa, commenting on the above says:

“There is no austerity which leads higher than breath-control.

It purifies all impurity and the flame of knowledge is kindled.” 160

The first achievement from the holding of the breath is the

awakening of the coiled energy Kundalini. This coiled energy
constantly radiates through the body and its sphere extends out-

ride to about nine inches beyond the nostrils. It continuously

draws in outside energies and radiates out its own.
During the first stages of practice, the seeker cannot hold his

breath long enough to be able to concentrate his mind on each of

the energy-giving Centres of the subtle body. He can maintain the

roused coiled energy high up in the central artery of the subtle

body only so long as he can hold his breath. He has then perforce,

each time, after tasting the ambrosia of bliss, to fall back again to

earth, that is, to the Root Centre which corresponds to the element
earth. Gradually, the coiled energy rises higher and higher and
remains up longer and longer, until it remains altogether in the
upper region, and the falling back to earth, the cause of rebirth, is

removed, in the actual as well as in the figurative sense. This is

what is meant by the saying of the tantras:

“Drinking and drinking, and again drinking and drinking, he
falls onto the earth, but rising again and again, and drinking again
and again, he knows not rebirth.” 161

“At first perspiration, comes in the body of the yogi; when per-
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spiration appears it should be rubbed in the body, otherwise the

basic elements in the body of the yogi are destroyed.” 162 (Shiva

Samhita 3, 48-49.)

“At the second stage the body trembles, and at the third stage

there is a tendency to leap like a frog (i.e. the seated yogi feels

lifted from the ground and then again rests on it). By practising

this the yogi can rise in the air.” 163 (Shiva Samhita 3, 50.)

“When the yogi seated in the Lotus posture leaves the ground
and remains firm in the air he should know that he has attained

mastery over that life-breath which destroys the darkness of the

world.” 164 (Shiva Samhita 3, 51.)

When the holding of the breath has attained sufficient duration

for the seeker to concentrate his mind upon each of the Centres of

the subtle body, the coiled energy rises and unites with the lord

of each of the Centres. And, when meditation on each Centre is

finished, the seeker becomes the master of that element which
corresponds with it. Gradually he conquers the five elements of

the Centres, from the Root Centre to the Centre of Extreme
Purity, and is freed from the bondage of the physical world. No
passion has any hold on him who is now no longer slave to but

master of all the elements.



CHAPTER VII

The Fifth Step of Hatha Yoga

THE WITHDRAWAL OF THE SENSES FROM
EXTERNAL OBJECTS (PRATYAHARA)

“T "T THEN the senses have withdrawn from their objects

\/\/ transmuted themselves into the modes of con-

V V sciousness, this is called ‘the Withdrawal’, pratya-

hara.” 165 (Yoga Darshana 2, 54.)

Having withdrawn his senses, the seeker no longer maintains

any sort of external perception.

The process of withdrawal consists in disentangling the senses,

sight, hearing, etc., from the objects of their natural perception

always linked with the opposing tendencies of attachment and
aversion. This Withdrawal is attained by power of discernment

which deprives the senses of their unworthy food and masters the

movements of the minds substance.

The best way of achieving this, according to the Yajnyavalkya

Samhita, is based on a thorough understanding of the “ascent” and
“descent” (aroha-avaroha) of the life-breath, to be gained only

while living near a qualified teacher, a guru.

Whenever the activity of the mind is interrupted, the with-

drawal of the senses takes place automatically.

“The adept in yoga gives himself up to ‘Withdrawal’ and stops

the traffic of the senses with their objects which are word, sight,

etc., to which they are invariably attached. He then makes his

senses work for his Conscious and the ever-agitated senses are

controlled. No yogi can achieve the aim of yoga without control-

ling his senses.” 166 (Vishnu Purana 6, 7, 43-44.)

It is through “Withdrawal” that complete control over the

senses is gained. It purifies the mind, increases austerity (tapas)

gives self-confidence, freedom from illness and the mental quali-

fication for final identification (samadhi).

“Let him hold all the .senses under control and, concentrating

the mind, surrender to me, for he who has his senses under his

sway has knowledge abidingly set.” 167 (Bhagavad Gita 2, 61.)

The chief methods used for “Withdrawal” are:

(1) To take the Lotus posture and, stopping all motion of the
breath, to remain in the “absolute” chalice (Kevala kumbhaka).
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(2) To take the posture of Attainment, fix the sight, without

blinking, on the forehead (trikuti) or on the tip of the nose.

(3) To practise the Rising (Murch’ha) breath-control.

(4) To repeat (japa) twelve thousand times, with a quiet mind,
the Syllable of Obeisance aum.

(5) To do the “Inverted gesture”.

(6) To concentrate the attention on that point where the in-

and out-breaths arise and into which they dissolve.



Chapter viii

The Last Three Steps or Inner Stage of

Hatha Yoga

THE SIXTH STEP
CONCENTRATION ( DHRAANA)

HAVING gone through the outer stage, i.e. the process

by which the body and all the physical and mental ob-

stacles are controlled, the yogi is now ready for the

“inner stage”, the inner journey towards re-integration.

“To maintain the mind fixed on one spot is called concen-

tration.” 168 (Yoga Darshana 3, 1.)

The object of the concentration may be anything, gross or subtle,

external or internal, although it is said that a worthy object is to

be preferred to whichever world it pertains, abstract, subtle or

sensorial (adhyatmika, adhidaivika, adhibhautika).

It is through concentration that the movements of the mind are

stilled. Preparation for concentration is through practice and
detachment. The gestures that help concentration most are the

Invisible (Agochari) gesture, the Wandering-on-Earth (Bhuchari)

gesture, the Black-Bee (Chachari) gesture and the Giver-of-

Happiness (Shambhavi) gesture.

THE SEVENTH STEP
CONTEMPLATION (DHYANA)

“To keep the mind solely on one object is contemplation.” 167

(Yoga Darshana 3, 2.)

Contemplation is that state in which the tendencies of the con-

centrated mind begin to flow around one single notion like an
uninterrupted stream of oil, and the mental faculties (manas)

remain without any outward object.

Contemplation is of three kinds: material (sthula dhyana),

luminous (jyotir-dhyana) and subtle (sukshma-dhyana).
(a) In “material contemplation”, the image of a deity or one’s

guru is thought of.

72



Themes of Contemplation

(b) In “luminous contemplation”, the radiance of Divinity or

of Nature (Prakriti) is pondered.

(c) In “subtle contemplation”, the mind is concentrated on
the point-limit (bindu) where the unmanifest becomes manifest,

or on the basic coiled energy, kundalini.

“Contemplation is of two kinds, subtle (sukshma) and gross

(sthula). Subtle or supersensible contemplation is that of Thy
body of runes (mantra-maya-deham), material contemplation is

contemplation of Thine image represented with hands and feet.

Thy subtle form (sukshma rupa) is the body of Nature which is

made of Knowledge (jnana maya). O Arch-Goddess! The mind
reaches the supersensible with difficulty, and therefore the seeker's

mind should first be concentrated on a material form which will

help him to attain Liberation.” 170 (Yamala tantra.)

“Contemplation is of two kinds, either on a perceptible form
(sa-rupa) or without a perceptible form (a-rupa). Contemplation
without a perceptible form is beyond the grasp of words and mind,
it belongs to the unmanifest, is all-pervading and cannot be
pointed to as ‘this’ or ‘that'. It is only through a long process of

identification that yogis can cognize it. I explain material con-

templation to you to this end alone, that the seeker in his desire for

subtle contemplation may practise it, concentrating his mind to

attain the object of his desire.” 171 (Mahanirvana tantra.)

Material contemplation is usually practised as a mental form of

worship in which the seeker creates in his mind a world of delight

around his chosen form of Divinity. There is for the form of each
deity a theme for contemplation or a description in Sanskrit

couplets, and this theme is the support on which the imagination

works to create a world which later it will transcend in order to

realize the inner significance of the particular aspect of Divinity

he thus worships.

THEMES OF CONTEMPLATION OF SOME OF
THE DEITIES

“Meditate in the heart’s lotus with mind concentrated on
Shiva, the three-eyed one, the Transcendent Lord of Sleep, the

Supreme Self of all, upholding the three fundamental qualities,

the destroyer of the three impurities (of substance, of form, and
of nature), with the all-auspicious shining goddess Uma seated,

beautiful, on his left knee. Imagine accessories as given below
and worship him with them.

“Peace of mind is the water to anoint him; the notion of all-

pervasiveness is this vesture, intrinsic shape is the perfumed
unguent, extreme mercifulness is the unhusked rice, purified
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devotion the flowers, the four inner faculties (mind, intellect,

I-ness and the substratum of memory) are the incense, the mass of

sensorial qualities is the lamp, the intrinsic shape of the Self

beyond pleasure or pain is the food offering, the three fundamental

qualities of Nature (sattva-rajas-tamas) are the rice, the life-breath

is the obeisance.

“In this way should the Supreme Giver of Happiness (Shan-

kara) be worshipped with mental accessories.” 172

THE EIGHTH STEP
IDENTIFICATION (SAMADHI)

“When alone the object of contemplation remains and one’s own
form is annihilated, this is known as ‘identification’.” 173 (Yoga
Darshana 3, 3.)

In contemplation three elements are present: he who contemplates,

the fact of contemplating and the object of contemplation. In

identification, these three elements cease to be distinct.

The practice of the method of identification with a material

object or with a subtle entity gives superhuman powers, but these

powers are hindrances on the path of spiritual realization. Identi-

fication with the Supreme Reality alone leads to liberation.

“That which we call experience, is but a limited experience sub-
ject to error and delusion. The only genuine experience is the

mystical experience which gives total knowledge of subtle causes
and is beyond the limitations of space and time.” 174 (Yoga-
trayananda, Shiva archana tattva, p. 33.)

Only by identification can we perceive the subtle (adhi-daivika)

and abstract (adhyatmika) aspect of things.

“The knot of the heart is untied, all doubts are pierced. In this

vision all past deeds are dissolved.” 175 (Yoga Shikha-Upanishad
5, 45.)

“The light of knowledge, which shines when the impurity of
ignorance is dissolved by practise of the steps of yoga, is called the
radiance of discernment (viveka).” 176 (Yoga Darshana 2, 28.)
Then only can supreme reality be witnessed.
There are two degrees in this supreme identification: it can take

place with or without the maintenance of individual consciousness,
and is thus called samprajnata (with consciousness) or asampraj-
nata (without consciousness).

“Identification ‘while retaining [individual] consciousness’ is the
cause of Liberation in that, by witnessing the Essence of things,
pleasure and pain cease to exist.

74



The Eighth Step, Identification

“And identification without retaining individual Consciousness

is also a means of liberation because it destroys all the traces left by
mental activity and allows a man to cross beyond his past.” 177

(Yoga Sara Sangraha, p. 2.)

Identification with individual consciousness is also called “with
thought” (sa-vikalpa), or “with root” (sa-mula). In this form the

faculties dissolve into the shape of the non-dual principle and there

remains no perceived difference between knower and known,
although the notion of an individual existence and of the fact of

knowing clearly remain.

This conscious identification is further divided into four stages,

representing identification on the respective planes of—the

reasoning faculty (vitarka-anugama), the thinking faculty (vichara-

anugama), the experience of joy (ananda-anugama) and the notion

of existence (asmita-anugama).

The second degree of identification is identification without

individual consciousness, also called “without seed” (nir-bija) or

without thought (nir-vikalpa). At this stage there remains no place

for either an individualized knower or for a particularized know-
ledge. As salt in water becomes part of the water so the move-
ments of the mind dissolve into the non-dual Principle, the Brah-

man, and nothing but the Brahman remains to be perceived. This
identification without individual' consciousness is itself of two
kinds: either with the notion of experience (bhava-pratyaya), or,

with the notion of a process (upayav-pratyaya). At this stage there

remains no individual support and all mental movements are stilled

This is the “motionless” state (viruddha avastha), to be reached

through transcendent detachment. The mark of the knowing
faculty is no longer discernible and it ends with the complete
destruction of the mind in “identification with the Cloud of the

Law” (dharma-megha-samadhi). This stage is also called the

“witnessing of the Self” (Atma-sakshatkara); it is the ultimate aim
of existence and its fulfilment.



CHAPTER IX

rAja yoga or the royal way to re-
integration

*IPF^T ^3*7 ^ ff I

ii

“The re-integrated being
,
the yogi,

having churned the four

Wisdoms
(
Veda-s) and allScriptures , enjoy their cream

,
their

essence. The learned get only the butter milk
”

(jNANASANKALINI TANTRA 51 .)

T
HE movements of the mind are the cause of man’s bondage,

he action of his intellect is the instrument of his freedom.

That particular mode of action by which the intellect

stills the movements of the mind is known as The Royal Way to

re-integration. This is the highest form of yoga, all other forms
being preparatory.

When the agitation of the mind is stilled, supra-mental per-

ceptions or visions appear, and with them comes the perception of

the fundamental unity of all that exists; consequently, all things are

perceived to be, in their nature, aspects of this unity. If following
any river we go down to the ocean in which all rivers unite, we can
then go up any river we choose; similarly, if we dive down, into

ourselves to that point where all beings are one, we can thereafter

enter into the most secret heart of all beings or things of the

differentiated world.

THE AIMS OF RAJA YOGA

The aims of Raja Yoga are the ultimate ones of every religion.

Between different religions, however, there are differences in re-

gard to outward practices.

“He who witnesses the Principle, the Brahman, on the three

planes (outer, intermediary and inner) or in whom all mental
movements are abolished, is the knower of Raja yoga.” 178

Having thoroughly understood the nature of the body, the mind
and the Self, and having established himself in his own immensity,
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the raja yogi, being the ruler of his senses, becomes master of the

moving universe, or physical world. He has control over the body,

the inner and the outer senses, and making them work according

to the divine will, he shines resplendent as the king of the liberated.

He now learns to distinguish the Self from the non-Self, the coiled

energy reveals herself to him as the pure form of Nature (Prakriti)

and leads him to the Lord of Lords who is qualified Divinity

(sa-guna Ishvara). There he becomes identified beyond distinction

with the Lord Himself.

The only purpose of Hatha yoga is to render Raja yoga possible

and, except in very exceptional cases. Raja yoga cannot be success-

fully achieved without the preliminary training of Hatha yoga, by
which, alone, the subtle machinery of our subconscious instincts

can be controlled.

“For the sake of Raja yoga alone is Hatha yoga taught .” 179

(Hatha yoga Pradipika.)

The Yoga Sutras divide the process of the Royal Way of re-

integration into four stages (pada): that of identification (samadhi
pada), that of practice (sadhana pada), that of attainment (siddhi

pada) and that of supreme realization (kaivalya pada).

THE METHOD OF RAJA YOGA

Like the method of Hatha yoga, that of Raja yoga comprises eight

main steps which bear the same names as those of Hatha yoga,

but, although they are their equivalents, they are very different,

being on another plane. These eight steps are sometimes further

sub-divided to make fifteen.

With the help of these steps, the mind is bound (sanyama)
to different parts of the body resulting in different forms of know-
ledge such as knowledge of the spheres (bhuvana jnana), know-
ledge of the stellar hosts (tara-vyuha-jnana), knowledge of the

arrangement of the component parts of the body (kaya-vyuha-

jnana), and also freedom from hunger or thirst (kshut-pipasa

nivritti) and transcendent sight (siddha darshana). They also lead

to the same powers or attainments (siddhis) as Hatha yoga, namely,

to be able to grow very small, large, light, heavy, etc. But these

powers are considered, especially in Raja yoga, as great obstacles

to further progress.
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THE FIFTEEN STEPS (ANGA-S) OF RAjA
YOGA

(1) abstinence (
yama

)

‘

‘Abstinence is the bringing of the senses under control through

the knowledge that ‘all is the Brahman.* This abstinence should

constantly be practised.” 180 (Tejo-bindu Upanishad 1, 17.)

“Abstinence is detachment from the body and senses, say the

Sages.” 181 (Trishikhi Brahmana Upanishad 28.)

(2) observance (niyama)

“To direct the mental current towards the basic unity of all

things and to divert it from the observation of differences is

‘Observance’; therein lies transcendent bliss. It should be prac-

tised regularly by the wise.” 182 (Tejo-bindu Upanishad 1, 18.)

The instrument of this Observance is meditation on the arch-

formula “ I am the principle of all things, the Brahman ”.

(Aham Brahma-asmi.)

“This constant inclination towards the Supreme Essence is

traditionally known as the ‘Observance’.” 183 (Trishikhi Brah-

mana Upanishad 29.)

(3) RENUNCIATION
(
tydga

)

“Renunciation of all manifest forms through the contemplating

of the Self which is Existence and Bliss is the mode of worship of

the great. It smoothly leads them towards liberation.” 184 (Tejo-

bindu Upanishad 1, 19.)

(4) silence
(
mauna

)

“That Silence which ever dwells in inanimate things and whence

words and mind fall back having no grasp, should be sought by the

yogis. Who can express that which words cannot seize? How can

the world be told about that for which there is no word? The
Principle, the Brahman, is ever spoken of as ‘Silence’ because all

things are known through their inherent qualities. Not to speak

is the silence of children. Other is that of the Knowers of Supreme
Reality.” 185 (Tejo-bindu Upanishad 1, 20-22.)

From the negative description, “neither this nor that” (neti

neti), given of him by the scriptures, we see that nothing different

from the Self-of-all has reality. It is the complete assurance of this

in the mind which is called Silence.

(5) solitude (vijana)

“That place which is everywhere at all times present (being the

basis of all that evolves) and in which, in the beginning, at the end
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or in the middle, there is no living creature, that place [which is

their own Self, the yogis] call ‘Solitude’.” 186 (Tejo-bindu

Upanishad 1, 23.)

(6) time (kala)

“By the word Time (kala) is meant [the succession] of instants

through which the Creator Brahma and all other beings are con-

ceived within the non-dual indivisible Supreme bliss.” 187 (Tejo-

bindu Upanishad 1, 24.)

(7) posture
(
asana

)

“That (state) in which, without effort, constant meditation on

the Principle, of all, the Brahman, is possible is called ‘asana*; any

change in it destroys the experience of joy.” 188 (Tejo-bindu

Upanishad 1, 25.)

“The feeling of indifference towards all things is said to be the

highest asana.” 189 (Trishikhi Brahmana Upanishad 29.)

THE POSTURE OF ATTAINMENT
“Through ‘attainment’ can be (reached) the origin of all existence,

the non dual support of the spatial Universe. The Realized, who
have reached this attainment, are known by the term of Siddha-

asana (the posture of Attainment).” 190 (Tejo-bindu Upanishad

1,26.)

(8) THE ROOT CONTRACTION
(
inula-bandha

)

“That (Self) which is the root of all worlds and which is the root

of the control of the mind should always be sought by yogis,

seekers of the Principle. This is called the Root contraction.” 191

(Tejo-bindu Upanishad 1, 27.)

(9) THE STRAIGHTENING of THE body {Deha samya
)

“Looking upon all the steps of yoga as equal, dissolve them
equally in the Brahman. Without this, to try to straighten the

waist or limbs is as (useless as) if they were (the branches of) a dead
tree.” 192 (Tejo-bindu Upanishad 1, 28.)

(10) sight
(
drishti

)

“When seen with the sight of knowledge, the Universe appears

filled with the Principle, the Brahman. It is that sight which up-
lifts, not the looking at the tip of one’s nose.” 193 (Tejo-bindu

Upanishad 1, 29.)

“Or, one should look to that place where seer, seen and sight are

no more distinct, not merely at the tip of one’s nose.” 194 (Tejo-

bindu Upanishad 1, 30.)
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THE FIFTEEN STEPS (ANGA-S) OF RAJA
YOGA

(1) abstinence (yama)

“Abstinence is the bringing of the senses under control through

the knowledge that ‘all is the Brahman.’ This abstinence should

constantly be practised.” 180 (Tejo-bindu Upanishad 1, 17.)

“Abstinence is detachment from the body and senses, say the

Sages.” 181 (Trishikhi Brahmana Upanishad 28.)

(2) observance (niyama)

“To direct the mental current towards the basic unity of all

things and to divert it from the observation of differences is

‘Observance’; therein lies transcendent bliss. It should be prac-

tised regularly by the wise.” 182 (Tejo-bindu Upanishad 1, 18.)

The instrument of this Observance is meditation on the arch-

formula “I am the principle of all things, the Brahman
(Aham Brahma-asmi.)

“This constant inclination towards the Supreme Essence is

traditionally known as the ‘Observance’.” 183 (Trishikhi Brah-

mana Upanishad 29.)

(3) RENUNCIATION
(tydgd)

“Renunciation of all manifest forms through the contemplating

of the Self which is Existence and Bliss is the mode of worship of

the great. It smoothly leads them towards liberation.” 184 (Tejo-

bindu Upanishad 1, 19.)

(4) silence
(
mauna

)

“That Silence which ever dwells in inanimate things and whence
words and mind fall back having no grasp, should be sought by the

yogis. Who can express that which words cannot seize? How can

the world be told about that for which there is no word? The
Principle, the Brahman, is ever spoken of as ‘Silence’ because all

things are known through their inherent qualities. Not to speak

is the silence of children. Other is that of the Knowers of Supreme
Reality.” 185 (Tejo-bindu Upanishad 1, 20-22.)

From the negative description, “neither this nor that” (neti

neti), given of him by the scriptures, we see that nothing different

from the Self-of-all has reality. It is the complete assurance of this

in the mind which is called Silence.

(5) solitude (vijana)

“That place which is everywhere at all times present (being the

basis of all that evolves) and in which, in the beginning, at the end
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or in the middle, there is no living creature, that place [which is

their own Self, the yogis] call ‘Solitude’.” 186 (Tejo-bindu

Upanishad 1, 23.)

(6) time (ikala
)

“By the word Time (kala) is meant [the succession] of instants

through which the Creator Brahma and all other beings are con-

ceived within the non-dual indivisible Supreme bliss.” 187 (Tejo-

bindu Upanishad 1, 24.)

(7) posture (asana)

“That (state) in which, without effort, constant meditation on
the Principle, of all, the Brahman, is possible is called ‘asana’; any

change in it destroys the experience of joy.” 188 (Teio-bindu

Upanishad 1, 25.)

“The feeling of indifference towards all things is said to be the

highest asana.” 189 (Trishikhi Brahmana Upanishad 29.)

THE POSTURE OF ATTAINMENT
“Through ‘attainment’ can be (reached) the origin of all existence,

the non dual support of the spatial Universe. The Realized, who
have reached this attainment, are known by the term of Siddha-

asana (the posture of Attainment).” 190 (Tejo-bindu Upanishad

1, 26.)

(8) the root contraction
(
mula-bandha

)

“That (Self) which is the root of all worlds and which is the root

of the control of the mind should always be sought by yogis,

seekers of the Principle. This is called the Root contraction.” 191

(Tejo-bindu Upanishad 1, 27.)

(9) THE STRAIGHTENING OF THE BODY (Deha samya)
“Looking upon all the steps of yoga as equal, dissolve them

equally in the Brahman. Without this, to try to straighten the

waist or limbs is as (useless as) if they were (the branches of) a dead
tree.” 192 (Tejo-bindu Upanishad 1, 28.)

(10) sight (drishti)

“When seen with the sight of knowledge, the Universe appears

filled with the Principle, the Brahman. It is that sight which up-
lifts, not the looking at the tip of one’s nose.” 193 (Tejo-bindu

Upanishad 1, 29.) *

“Or, one should look to that place where seer, seen and sight are

no more distinct, not merely at the tip of one’s nose.” 194 (Tejo-

bindu Upanishad 1, 30.)
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(11) breath-control (prdnaydma)

“‘When in the mind and in all perceptions, the single notion

of the Principle, the Brahman, persists and all movements are

stilled, this is called ‘breath-control’.” 195 (Tejo-bindu Upanishad

1,31.)

“To see the illusory character of the world is called breath-

control.” 196 (Trishikhi Brahmana Upanishad 30.)

“Certainty of the unreality of the world is called breathing-out.

The constantly recurrent notion ‘I am the Principle, the Brahman’,

is called ‘breath-in’. This notion, become rigidly fixed in the mind
is the chalice or holding of the breath. Such is the breath-control

of the enlightened, controlling the breath by pressing the nostrils

is that of the ignorant.” 197 (Tejo-bindu Upanishad 1, 32-33.)

(12) WITHDRAWAL
(pratyahara )

“Seeing Divinity in all perceptible forms brings delight to the

mind and its faculties. Know this as the ‘withdrawal’ which should

be practised every moment.” 198 (Tejo-bindu Upanishad 1, 34.)

“To direct the mental faculties inwards is the withdrawal, O
Best of men!” 199 (Trishikhi Brahmana Upanishad 30.)

(13) concentration (dhdrana)

“Wherever the mind goes, it sees only the Brahman. This
attitude of mind is considered the transcendent concentration.” 200

(Tejo-bindu Upanishad 1, 35.)

“To hold the mind motionless is known as concentration.” 201

(Trishikhi Brahmana Up. 31.)

Concentration is said to be of two kinds: that on any part of the

manifest universe is concentration on Nature (Prakriti Dharana),
and that on the unmanifest is concentration on the Principle

(Brahma-dharana)

.

(14) contemplation (dhyana)

“The one changeless thought ‘I am the Principle, the Brahman’,
with no other notion, is known under the name of ‘contemplation’

and is the giver of supreme bliss.” 202 (Tejo-bindu Up. 1, 36.)

“The exclusive, unmixed thought ‘I am He’, pure Conscious-
ness, is called ‘contemplation’.” 203 (Trishikhi Brahmana Up. 31.)

There are three stages of contemplation, according to the degree
of development of the seeker. They are the religious, mystical and
abstract stages. Religious contemplation is contemplation of

Divinity manifest (virat dhyana). Mystical contemplation is con-
templation of Causal or Ruling Divinity (Isha dhyana). Abstract
contemplation is contemplation of the Unmanifest Principle

beyond cause and effect (Brahma-dhyana).
f
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'

(15) identification (.samadhi)

“After the changeless, non-dual thought of the Principial shape

(Brahma-akara) has filled the whole being, and all notion even of

thought is forgotten, this stage is called ‘identification*.** 204

(Tejo-bindu Up. 1, 37.)

“When the very notion of contemplation is forgotten, this is

known as ‘identification*.*’ 205 (Trishikhi Brahmana Up. 32.)

According to the object with which the conscious identifies it-

self, there are four degrees of identification, namely: Where the

object is the principle of material existence (sthula bhuta) the

identification is said to be ‘of the reasoning faculty* (vitarka);

Where the object is the principle of subtle existence (sukshma

bhuta) the identification is said to be ‘of the thinking faculty*

(vichara); Where the object is the principle of sensorial perception

(indriya) identification is with ‘the experience of joy’ (ananda);

Where the object is the principle of individual existence, i.e. the

Supreme Person (purusha), identification is said to be with the

I (aham-kara), or with the notion of existence (asmita).

The Yoga Sara Sangraha describes the four degrees of identifi-

cation as follows:

(a) VITARKA

“The (seeker) practises concentration, contemplation and
identification in relation to the gross form of the object [of his

meditation]. He thus can witness all the gross particularities past,

future or present, whether near or remote and the qualities and
defects of this object, even those which are unheard of or un-

thought of. This constitutes Vitarka
,
the identification on the

plane of the reasoning faculty.” 206 (Yoga Sara Sangraha, p. 10.)

(b) VICHARA

“Now, after having witnessed the gross form of the object of his

meditation, [the seeker] leaves aside the point of view of the gross

form and gradually rises to the Nature of the object and, as before,

through the three stages of concentration, contemplation and
identification he witnesses the subtle shape of the object. This

constitutes Sa-Vichara, identification on the plane of the thinking

faculty.” 207 (Yoga Sara Sangraha, p. 10.)

(c) ananda
“Then after witnessing the subtle shape of the object of medita-

tion the seeker again abandons that point of view and, through the

three stages of concentration, contemplation upon and identifica-

tion with the aim of human existence, which is the experience of

the intrinsic nature of joy and which dwells in the twenty-four
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elemental principles (tattvas), he witnesses the ‘shape ofjo^’. This*
is called the state of the experience of ‘joy’ (ananda) because of the

supposed identity of cognition and its object.” 208 (Yoga Sara
Sangraha, p. 11.)

(d) ASMITA

“Having thus gone through the different stages and found the

gross, subtle and joy shapes imperfect and having consequently
given them up, the seeker attains, in the very same object of his

meditation the changeless all-pervading pure consciousness and
through it the very nature of the Self. This is known as identi-

fication with the notion of Existence (Asmita), so named because it

appears in the form of the perception “I am distinct from all

bodies etc.” Since, after cognizing the Self, nothing remains to

be cognized, identification with Existence is the final stage. At its

highest level this witnessing of the Self is called identification with
the cloud of the Law (Dharma megha Samadhi). And when it

arises it appears in the form of a satiation, as regards all cognition,

and from the total detachment so engendered arises Un-conscious
identification.” 209 (Yoga Sara Sangraha, p. 12.)



CHAPTER X

MANTRA YOGA or RE-INTEGRATION
THROUGH HERMETIC FORMULAE

T
HERE are many ways of concentrating the mind; some
concentrate it by constantly calling upon my name, their

voices flow inceasingly like a stream of oil.” 210 (Adhyatma-
Ramayana 10, 22.)

“Seated on the ground on a mat made of Darbha grass, com-
fortable and free from all flaws, mentally guarded [against evil

influences] repeating the cart and the wheel (i.e. the syllable of

Obeisance aum and the Vyahritis) correctly taking the Lotus
posture or the Auspicious posture or even the posture of Pros-

perity, facing North, closing the nostril with one finger, he should,

by drawing in the breath, maintain the Fire [in the triangle formed
by the plexus of the Root Centre] and think only of the sound
(aum).” 211 (Amrita Nada Up. 17-19.)

Every concrete aspect of the manifest world is but name and
shape. The reality of the underlying cause, which is permanent, is

greater, although less manifest, than its transient more manifest

effect. Thus, ether is more real than the visible elements which
are but temporary states of polarized ether. The man who falls

however, does not grasp ether but the earth. Similarly, in his

effort towards liberation man must first take the help of the mani-
fest aspects of Divinity as seen in forms and names. It is with the

help of the Divine names and of the principial Word represented

by the hermetic formulae, the mantras, as well as by the principial

forms represented by mystic diagrams, the yantras, that man can

bring under control the mental agitation that hides Supreme
Reality from him.

Mantra yoga is usually practised in the form of rhythmic repeti-

tion, which is called japa, of certain hermetic formulae, with the

help of a rosary.

“To gain liberation, the mantra-yogi, seeker of re-integration

through hermetic formulae, should repeat the rune of one syllable

(aum), that of two syllables ‘soham^—sah aham, He is I) or

‘hansalT (=aham sah, ‘I am He’), that of six syllables (aum,

Namah Shivaya), or that of eight letters (aum, Hram, Hrim,
namah Shivaya).” 212

*
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THE DIFFERENT MANTRA-S

There are many kinds of mantras, the repetition of which yields

most diverse results. The four chief categories are: siddha

(achieved), sadhya (instrumental), sasiddha (with achievement),

ari or ripu (enemy).

(1) The “achieved” (siddha) mantras are regarded as friends

and said to bring desired results within a specified time.

(2) The “instrumental” (sadhya) mantras are compared with

faithful servants and are said to bring results after a long time.

(3) The mantras “with achievement” (sasiddha) are com-
pared with temporary help and bear fruit only according to one’s

merit.

(4) The “enemy” (ari or ripu) mantras act as enemies and

destroy one’s achievements or merits.

“If a shudra (a man of the lowest caste) receive the initiation

(vidya) from the lips of another shudra, he is doomed to hell in the

next world and to suffer constant misery in this one.” (Shaktan-

anda Tarangini.)

The mantras were composed by a special process by the seers

of ancient times who knew the secrets of the power of sounds.

Mantras are made by joining together symbolic syllables in accord-

ance with certain laws laid down in the Revealed Scripture of

Hermetic Formulae, the Mantra Shastra. The meaning is always

multiple and profound, and when the mantras are connected with

their origin by an unbroken link of initiation, they are infallible,

but a mantra obtained from a book has usually little or no effect.

There are mantras related to all kinds of purposes, the Mantras
most prevalent in the present age being those whose enunciation

is easy, whose meaning is quickly understood and whose use is not

restricted by difficult rules.

The greatest of the mantras is the Syllable of Obeisance AUM
which represents the highest, the most abstract aspect of Divinity.

Whilst repeating it, its meaning is gradually grasped and realiza-

tion is attained. Patanjali, as well as Manu, recognize it as the

supreme mantra and as the root of the Eternal Wisdom, the Veda.
Next in importance to the Syllable of Obeisance come the

Vedic verses of Gayatri, which are the mantra of the Eternal

Wisdom the Veda and to utter which only the twice-bom are

qualified.

All the results obtained through other forms of yoga are said to

be in the present age, more easily gained, through mantra yoga.

By merely repeating the mantra relating to a certain Deity, this

Deity appears, Ij|hythmic repetition of a mantra is called japa.
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“Compared with that of other ritual practices, the effect of the

ritual of japa is ten times as great. If done in secret, without out-

ward sound, the effect is one hundred times as great. If done
purely mentally a thousand times as great. The four kinds of fire-

ritual* and, hence, ritual sacrifices (karma-yajna) are not equal to

even one-sixteenth of the merits of the ritual of repeating hermetic
formulae, japa-yajna.” 213 (Manu 2, 85-86.)

THE DIFFERENT KINDS OF JAPA

(1) The daily (nitya) japa is done morning and evening a

fixed number of times with the mantra given by the teacher.

(2) The circumstantial (naimittika) japa is done only on
festival days or special occasions.

(3) The japa of desired results (kamya) is done to obtain cer-

tain desired results.

(4) The forbidden (nishiddha) japa is the repetition of a

mantra done according to one’s fancy without method or observ-

ance of rules; it also includes the inaccurate enunciation of man-
tras, the repetition of mantras obtained from an unqualified

teacher, the worship of one deity with the mantra relating to

another, the mixing up of mantras, their enunciation without

proper knowledge of their meaning or of the method for repeating

them, or lack of proper respect while uttering them. A forbidden

japa always brings evil results.

(5) The japa of penance (prayashchitta japa) is done as

penance for one’s faults or pride.

(6) The unmoving (achala) japa requires a proper seat and
accessories. It can be done only by the healthy and strong. This
japa brings out the hidden energies and brings deities into one’s

power. It enables one to help others and is mostly meant for that

purpose.

The seat should be a tiger or deer-skin upon which one sits after

taking a ritual bath. Mind must concentrate on place and time,

and, after doing the contraction of the “Four Directions” (dik

bandha), begin the repetition of the appropriate mantra, the

number of the repetitions being decided beforehand. The body
must remain motionless and the rule of silence be observed.

(7) The moving (chala) japa can be done at all times, whether

coming or going, standing or sitting, acting or bearing, giving or

taking, sleeping or waking, during sexual acts or performance of

* Vaishvadeva,,the oblation to all deities performed before meals; Bali-karma,
the sacrifice of living creatures; the daily sacrifice to ancestors (nitya-shraddha);

and the honouring of visitors (atithi-pujana). %
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other functions—without shyness, by uttering the name of God.

All can do it. It knows no limits, or rule. It purifies the voice and

gives it great strength. But those who do this japa must avoid

speaking lies, nor should they condemn others, speak harsh words,

talk nonsense, or too much. This japa brings success and makes

the mind always glad, it leaves no room for worry, annoyance, sor-

row, pain, ups and downs. He who does this japa is always pro-

tected, he makes the pilgrimage of life without effort and reaches

supreme reality. All his actions are a ritual, the mind is detached

and he knows no fear, being always near God. The Lord himself

is the vehicle on this the safest path of yoga.

There is no need for a rosary for this japa, but the adept keeps

hidden in his clothing some small objects as reminders in case his

mind becomes distracted. These reminders must not be seen by

others, nor should his lips move, for this yoga must be kept secret

or it loses its power.

(8) The voiced (vachika) japa is said loudly enough for others

to hear. It is sometimes discarded as inferior, although it has great

merits. This is the first and the easiest method of the yoga of

utterance.

In the centres of the subtle body are to be found the seeds of the

letters connected with the arch-formulae. By repetition of these

arch-formulae, the energies connected with the seed-letters arise

and this leads to the “voice attainment” by which great deeds can

be performed in the world. This japa is therefore fruitful for

worldly interests as well as for the attainment of Supreme Reality.

(9) The whispered (Upanshu) japa follows the “voiced japa”.

The lips move and the mouth enunciates the sounds, but so low

that no one can hear them but oneself. The mental movements are

turned inwards and the mind enters into trance. The limbs grow
hot, sight becomes blurred and the mind’s movements are blunted

as if in a state of intoxication. In this way, the seeker gradually

leaves the gross for the subtle world, and the virtues of sounds

become apparent. This practice leads to undeviating concen-

tration.

(10) The bee (bhramara) japa is murmured like the hum of

a bee. It is easy to learn after seeing and hearing someone do it.

The lips and tongue need not move and the eyes should be closed.

The murmur seems to be located between the brows. This japa

makes the breath subtle and produces natural chalice. Breathing

becomes slow and feeble, in-breathing is quick and out-breathing

very slow. The utterance begins with the in-breathing and one
soon learns to say the mantra several times in one breath. It

should not be spoken aloud, but should move round in the mind
repeatedly like thgfround of a flute sustained by the breath. In this
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way, the rhythm of the long and short syllables is produced by the

breath which begins to act rhythmically from the depths of the

basic Centre of the subtle body. This awakens all the Centres. It

makes the hair stand on end and one becomes conscious of certain

phenomena in the regions of the navel, heart, throat, palate and
centre of the brows. The head feels light, memory increases to-

gether with the power to grasp ideas. A sort of heat develops in the

forehead and skull. An inner illumination appears and outward
desires are stupefied like a snake by the charmer’s flute. The mind
soon dissolves in sound.

There is no better way than the bee japa to produce rapid con-

centration of the mind. It should be done in quiet surroundings

and easily leads to mystic trance. The inner flame increases, divine

visions appear and the heavenly world becomes visible.

(11) The mental (manasa) japa is the very soul of japa. The
mantra is not uttered aloud at all, but remains revolving in the

mind. The eyes are closed. Meditation on the meaning of the

mantra predominates over all other thoughts.

Each formulae has one or several outward meanings to the

syllables, but also concealed meanings (kuta-artha). By knowing
these, the shapes of the deities worshipped can be made to appear.

First, the japa should be performed by meditating on the

qualified aspects of the deity invoked, afterwards on its unmanifest

aspects. At the same time, the “inner sound” can also be listened

to. This japa leads to great attainments.

(12) The uninterrupted (akhanda) japa is meant for those

who have renounced the world. Setting apart only such times as is

necessary for food and other functions indispensable for life, the

japa should be done continuously.

“When tired of japa, meditate; when tired of meditation, do
japa; tired of both, think of the Supreme Self.” 214

(13) The non-uttered (a-japa) japa is easy, but requires some
care. It can be done in many ways and Saints practise it. It

requires no rosary.

“His divine form without disguise can be seen pervading all

things. ‘I am He’, T am He’ (Aham-sah) (the mantra of identifi-

cation) abides in the^ body of all beings, at the place where the

inward and outward breath (prana-apana) unite. It is called the

non-uttered repetition (A-japa) [of His name]. Every day, 21,600

times this utterance I am He, He I am (Hamsah—so-aham) rises

and falls [with the life-breath].” 215 (Brahma-Vidya Up. 78-79.)

The results of this japa take place when, after long practice, the

meaning of the mantra has been integrated within oneself and is

thus always present in the mind.
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of rudraksha or tulasi beads and repeating a mantra, walk around a

sacred fig-tree (pippala) or a garden, a temple or holy place, keep-

ing the Supreme Being in mind. This japa brings great attain-

ments and fulfills desires.

THE SIXTEEN STEPS (ANGA-S) OF MANTRA
YOGA

Like all forms of yoga, the method of Mantra yoga has several

steps; some of these steps are common to the other forms and some
have different implications.

Sixteen steps of Mantra yoga is the number usually given,

namely:

(1) devotion
(
bhakti

)

is the first step, the most pertinent and
the easiest form of spiritual achievement for the present age of

darkness. Its method has nine stages which will be given in a

separate chapter on Bhakti yoga.

(2) purity
(
shuddhi

)
is of two kinds, outward and inward (as

described in Hatha yoga). Inward purity is the most important in

Mantra yoga.

(3) posture
(
dsana

)
has been described under Hatha yoga,

but only*the Lotus posture and the Auspicious posture are, as a

rule, mentioned in connection with Mantra Yoga.

(4) observance of the calendar
(
panchanga sevana). The

Hindu calendar is based entirely on astronomical data, and great

importance is therefore attached to certain days of the solar and

lunar cycles, to eclipses, to the passage of the sun into new signs of

the zodiac, etc. Such dates define the days of rejoicing or of fasts

and must be strictly observed.

(5) the ways of conduct (achara) are three, according to the

fundamental qualities of nature. Angelic conduct (divya-achara)

is for the seeker in whom the ascending tendency predominates;

the right-hand way (dakshina-achara) or way of good actions is for

the seeker in whom the expanding tendency predominates; while the

left-hand way (vama-achara), or the way which makes use of

the senses as the means of transgressing them, is the way for those

in whom the descending tendency predominates. This last way,

although very efficient, is, however, always full of danger and as

such is not recommended except in special cases. Its technique is

explained in the Tantras.

(6) concentration (dharand)
is of two kinds, outward and

inward. Outward concentration is on an external object, a picture,

image, symbol, ^|c. Inward concentration is on the inner world
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within one’s mind. When evoked through concentration, the deity

worshipped appears embodied and grants to the worshipper the

boons desired.

(7) the search for divine countries
(
dwya-desha-sevana).

There are sixteen divine countries. These inner countries are the

abodes of the deities worshipped and appear to the mind when
concentration has borne fruit.

(8) breath-control (prana kriya
)
helps to control the move-

ments of the mind; it has been already described under Hatha
yoga. When accompanied by the repetition of a mantra, breath-

control is of great help in mantra yoga.

(9) gesture
(
mudra ). There are gestures to represent each

deity which should be practised with the corresponding mantras

(see Hatha yoga : Gestures).

(10) water offering
(
tarpana

)

pleases deities and after

having offered water to one’s chosen deity, water should also be
offered to all the divine beings, to the seers and to the Forefathers

(pitris). To obtain the fulfilment of particular desires, other sub-

stances than water may be offered.

(11) fire offering
(
Havana

)

is a means of pleasing the gods
and obtaining desired results. Offerings should be poured sixteen

times into the fire, uttering the mantra appropriate to one’s chosen

deity. Then offering should be made to other deities.

(12) ritual sacrifice
(
bait

)
appeases the anger of the deities.

Preferably, the best of fruits should be sacrificed, but when it is in

accordance with the rites prevailing in a man’s community, the

sacrifice of living creatures, goats, birds, etc., is allowed by certain

forms of Hindu ritual. Non-violent sacrifice is, however, always to

be preferred. The greatest sacrifice is that of one’s own pride, only

after it comes that of lust, anger, and the other real enemies of

man. These are the higher sacrifices, the sacrifice of life is meant
only for those incapable of the higher forms.

(13) ritual worship (yajna) is of two kinds, outward and
inward. In ritual worship of a deity, whether inward or outward,

five, ten, sixteen or twenty-one ingredients are used.

The fize ingredients used are : scents, flowers, incense, lamp and
food

The ten ingredients used are the above five plus water for washing
the feet, (padya), for aspersion (arghya), for bathing (snana) and to

rinse the mouth (achamaniya), and honey mixture (madhuparka)
to honour a guest on arrival.

The sixteen ingredients are, leaving out the honey mixture, the

above plus: invocation (avahana), vesture (vastra), sacred thread

(upavita), ornaments (bhushana), betel (tambula), light (arati) and

prostration (pranama).
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The twenty-one ingredients are the above sixteen plus: welcome
(svagata), posture (asana), instalment (sthapana), garlanding

(malya), saluting (namaskara) and taking leave (visaijana).

There are other forms of ritual worship, of which one is the

“Principial ritual worship” (Brahma yajna) which consists in the

study of the Scriptures, and another the ritual of worship of the

living which consists in giving food, clothing, water to all who
possess life.

Those who perform these yajnas gain boundless happiness in

this and other worlds.

(14) repetition
(
japa

)
is the repetition of mantras and we

have already seen its different forms.

According to the deity worshipped, rosaries are of different

materials. The rosary of tulasi seeds is used by devotees of Vishnu,

whereas rosaries of rudraksha seeds are used by devotees of Shiva.

The greatness of the tulasi rosary is given in the Shri Agastya

Samhita, Chapter 6, and that of the rudraksha rosary in the

Rudraksha-jabala-Upanishad.

(15) contemplation (dhyana) consists in witnessing within

one’s mind the shape of the chosen deity.

(16) identification
(
samadhi). When the meaning of the

mantra has been realized, then the mind dissolves into the deity

the mantra represents; there remains no notion of a separate seeker,

search and sought. With identification the seeker has fulfilled his

aim.
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CHAPTER XI

LAYA YOGA, or RE-INTEGRATION BY
MERGENCE

A
CCORDING to the principle that the individual being

and the universal being (vyashti-samashti) are one, all that

l exists in the universe must also exist in the individual body.

All manifestation is based on a fundamental dualism : a male

principle, known as the Person (Purusha), and a female principle

known as Nature (Prakriti). The Centre in the body where the

Person lies is the Lotus-of-a-thousand-petals; the Centre in which

Nature-energy, which pervades the universe, is located is the Root

Centre at the base of the spine where it lies as if in sleep coiled

three and a half times and known consequently as Kundalini, the

Coiled.

Laya yoga is that process by which the Nature-energy is

awakened and made to rise through the six centres along the

central artery of the subtle body from the Root centre at the base

of the spinal chord to the Lotus-of-a-thousand-petals at the top of

the head where it merges into the supreme Person.

The adept, being freed from the snare of desires and from

imagination and volition (Sankalpa-Vikalpa), attains peace in his

mind, now freed from all inclination. And to his purified intellect,

the ever-realized, self-illumined, non-dual Essence appears of

itself.

“The seeker of re-integration merges his mind, his mental

faculties and the breath of life into the object of his contemplation,

or into the inner sound.” 216

As we have seen, the inner sound can be made manifest by the

practice of breath-control.

“The mind is the master of the senses, the life-breath is the

master of the mind, the master of the life-breath is its mergence.

The merging of the mind is achieved by [listening to] the inner

sound.” 217 (Hatha Yoga Pradipika 4, 29.)

THE FORMS OF LAYA YOGA

“Shiva the Eternal (Sada Shiva) spoke of one hundred and fifty

thousand forms of Laya Yoga which exist in the world.” 218 (Yoga

Taravali.)

91
v



Yoga

The four most current practices of Laya yoga consist in listening

to the inner sound with the help of four different gestures.

“The attainments of Laya yoga are of four kinds, contemplation

with the gesture of the Giver-of-Peace (Shambhavi mudra),

hearing of the inner sound with the Bee gesture (Bhramari mudra)

enjoying the flow of nectar (rasa) with the Moving-in-the-Void

gesture (Khechari mudra), and enjoying bliss with the Yoni

gesture.” 219 (Gheranda Samhita.)

Of the methods used to reach the merging of the mind, the most

important are listening to the inner sound, seeing the light of the

Self, and the arousing of the coiled energy. But this last is fraught

with danger and must be learnt only from a qualified guide.

The most usual practice of Laya yoga is to listen to the inner

sound after midnight, while making the Six-faced gesture (Shan-

mukhi mudra), i.e. closing the ears, eyes, nose and mouth with the

fingers.

THE STEPS OF LAYA YOGA

The steps of Laya yoga are: abstinences (yama), observances

(niyama), physical action (sthula-kriya), subtle action (sukshma-

kriya), withdrawal (pratayhara), concentration (dharana), contem-

plation (dhyana), merging action (laya-kriya) and identification

(samadhi).

Physical action consists in the practice of sitting postures,

gestures, etc. which are, in Laya yoga, identical to those of Hatha

yoga.

Subtle action is connected with the rhythm of breathing through

the right and left nostrils (svara). Two only of the many kinds of

breath-controls given in Hatha yoga are said to be used in Laya

yoga.

Withdrawal is connected with the perception of the inner sound.

Concentration is connected with the piercing of the six centres,

and the arousing of the coiled energy (kundalini).

The two main instruments of Laya yoga are the hearing of the

inner sound (nada) and the vision of the light of the Self (Atma-

jyoti-darshana).

The hearing of the inner sound (Nada-anusandhana vidhi).

After performing the inward and outward purifications, enter the

place of practice and take one of the postures, facing North if

spiritual attainment is desired, East if worldly achievements are

wished for. Sit on a prepared seat, used exclusively for the pur-

pose, and keep the head, neck and back straight. Then, concen-

trating the sight on the region of the navel, remain for some time

without blinking. As the breathing decreases, the mind will be-
4
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come still. After a few days of this practice, the mind will be

silent. This is the easiest way of controlling the mind.

“Seated in the Posture of Attainment and keeping the gesture

of the Pervader (Vaishnavi mudra) (i.e. keeping the eyes wide open
without twinkling) the yogi should constantly listen to the inner

sound with his right ear. This sound when constantly practised

will cover all the outer sounds. [The yogi], with the help of that

which is his own, conquers all that is external to him, and reaches

the fourth (unmanifest) stage. At first many great sounds are

heard, but, with practice, more and more subtle sounds are per-

ceived. At first the sounds are like those produced by the ocean, or

by a cloud, a drum, a water fall; then like the sound of a small

drum, that of a bell, or of a musical instrument; finally it becomes
like the tinkling of bells, a flute, a lute, or a bee.

“Thus are the many sounds heard growing subtler and subtler.

Even when the louder sounds, like that of the big drum, are heard,

the yogi should keep listening to the subtler ones. The mind
should not be allowed to abandon the grosser sounds for the

subtler ones or the subtler for the grosser ones, even if it finds it

pleasant. It should stick to the sound which pleased it first and dis-

solve with it. The mind lost in that sound forgets everything out-

ward, and merges itself into the sound, as milk mixes with water,

finally to dissolve with it in the ether of consciousness. Controlling

his mind, the yogi, by constant practice, becomes indifferent to

everything else and is attracted by such sounds as transport him
beyond the mind. Leaving all thoughts and all efforts, meditating

on sound alone his mind merges into sound.” 220 (Nada-bindu Up.
31-41 .)

When the mind is stilled, even if breathing remains slightly

active, the inner sound soon begins to be heard.

The mind can similarly be controlled by the practice of “fixing

with the eyes” (trataka), But this presents some risk because

wrong practice causes eye-diseases and may even ruin the sight.

“Into the navel and the basic Centre, which is the sixth [Centre]

the vital breath should be brought, whereupon the inner sound will

of itself arise and, from the inner sound, liberation.” 221 (Yoga
svarodaya.)

These sounds can be hair-raising. The head grows giddy, the

mouth fills with saliva. But the adept, unheeding proceeds on his

way. Like the bee who, entranced by the honey, cares no longer

for the fragrance which had attracted it, so the adept soon forgets

the inner sound which surrounds him and merges into the Prin-

ciple of Word (shabda). Then a sound never heard before rises in

the heart and pervades all.
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THE VISION OF THE LIGHT OF THE SELF

The adept closing his eyes, contemplates the motionless light on
the top of the arrow, emblem of Shiva the Lord of Sleep, which is

in the heart’s centre where the “unstruck” sound (anahata)

dwells. That light appears like the flame of a lamp which no breeze

ever disturbed.

Gradually, from this contemplation in the midst of the unstruck
sound, the vision of light rises.

“First to resound is the unstruck Word, and within the sound a

light appears, and in that light is the mind.” 222 (Goraksha Sam-
hita.)

Thus the mind of the adept unites to the principle of light

(jyotir-maya Brahma) and then merges into the supreme shape,

Vishnu the Principial Pervader. The sound then dies away and the

mind unites with the Self. Freed from all pain, the adept, united

with the supreme light, knows incomparable bliss.
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CHAPTER XII

SHIVA YOGA OR RAJADHIRAJA-YOGA

ALTHOUGH there are no real differences between the last

stages of the different forms of yoga, yet the higher yoga,

where all external forms and practices are abolished, when
considered separately, is spoken of as the “King of Kings” way of

re-integration (Raja-adhiraja-yoga) or as Shiva yoga. Re-integ-

ration into the Lord of Sleep.

Shiva speaks

“This is called the Arch-yoga (Maha-yoga) where thou per-

ceivest the Supreme Self, which is eternal joy, in wrhom there is no
deceit, and wdto is but I, the one Supreme Divinity. Other
methods of re-integration spoken of by yogis in extensive treatises

do not, taken all together, amount to one digit (Kala, 1/1 6th) of

this Essential yoga.

“That yoga in which the Liberated being can contemplate the

Lord of the Universe is supreme among all yogas.” 223 (Kurma
Purana II, 11, 7-9, also quoted in Yoga Sara Sangraha, p. 14.)

The rules of Shiva Yoga are few and simple.

“In a lovely hermitage far from all people, worshipping his guru
with assiduity, (the Seeker) should sit in the Auspicious posture

(svastika asana) and meditate.” 224 (Shiva Samhita 5, 204.)

“By knowing the Principles of the End of Wisdom (Vedanta)
the living being becomes liberated. His mind too is freed and thus
the wise yogi remains without thought.” 225 (id. 5, 205.)

“Thus concentrating, he reaches the great Attainment and
having freed his mind from all its activities he becomes himself the

Total Shape.” 226 (id. 5, 206.)

“Ever practising this, the yogi knows no desire. The word T
does not exist for him who always sees the Self.” 227 (id. 5, 208.)

“What is bondage and what Liberation for him who constantly

perceives the fundamental unity. He is most certainly ever

Liberated. He is the true devotee whom all the world wor-
ships.” 228

(id. 5, 208.)

“He thinks I am equally the Living Self and the Supreme Self;

leaving all notion of I or Thou he meditates upon the one impart-

ible principle the Brahman. Stripped of all contacts, the yogi then
takes shelter in that Seed (i.e. that point limit) in which all attribu-

tion and all restriction dissolve.” 229
(id. 5, 209-210.)

“In their inner implications there is no difference between Raja
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yoga, the Royal way of Re-integration, and Shiva yoga, the way of

re-integration into the Lord of Sleep, the abstract principle. Yet

for the worshippers of Shiva, the Lord of Sleep, to enlighten their

understanding, these two forms are spoken of separately.” 230

“It is necessary for the sake of the worshippers of Shiva to say

that such difference exists. Having understood this, the seekers of

liberation should begin to practise Shiva yoga.’’ 231

The “triad-which-leads-across” (taraka-traya) is the name
given to the understanding and witnessing of the three funda-

mental qualities, the ascending, expanding and descending tenden-

cies, which are the substance of Nature (Prakriti).

The Shiva agamas, however, say that the “triad-which-leads-

across” refers to the three degrees of devotion to the Lord of Sleep

in whom all knowledge of thought form (vritti jnana) should merge

until the Shiva principle, the ultimate unmanifest principle, which

pervades all things, alone remains.

“Shiva yoga has five parts: knowledge of Shiva, devotion to

Shiva, contemplation of Shiva, observance of the austerities con-

nected with Shiva, and ritual worship of Shiva.” 232

“There is no doubt that the man who does not worship Shiva is

an animal and remains endlessly wandering in the cycle of

existences.” 323

“The worship of Shiva is of two kinds, outward and inward.

The inner worship is the more important but arises from the outer

worship.” 324

“Just as the larva which associates with the bee, itself in the end

becomes a bee, so the man who realizes unity with Shiva through

Shiva yoga himself becomes one with Shiva.” 235

“The living being, who is freed from the defects of lust, anger,

fear, error, greed, passion, birth, death, cupidity, melancholy,

laziness, hunger, thirst, desire, shyness, fear, pain, temper, and

excessive gladness is called Shiva.” 236 (Yoga Shikha Up. 10-11.)
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CHAPTER XIII

KARMA YOGA OR RE-INTEGRATION
THROUGH ACTION

* l

t 1HINKING that proper action is a duty, the constant

I application of the mind to the actions ordained [by the

1 scriptures] is Karma yoga, Re-integration through ac-

tion.” 237 (Trishikhi Brahmana Up. 25-26.)

“Worshipping Him with his proper actions, a man attains

realization.” 238 (Bhagavad Gita 18, 4b.)

The outward aspect of all religion, that is, its moral and ritual

aspects, are based upon right action. Although from the point of

view of transcendent knowledge no action can in itself be con-

sidered as right or wrong, and, to attain illumination, all action

must in the end be abandoned, yet so long as we remain living

beings we are bound to some form of action even if only functional.

“For no man, even for one instant remains without acting; all

beings, bom of Nature and ruled by the three fundamental ten-

dencies are bound to action.” 239 (Bhagavad Gita 3, 5.)

We have to maintain a distinction between the actions that lead

us towards the goal of re-integration, which may be termed right

actions, and those actions which lead us away from the goal, and
which may be termed wrong, and the indifferent actions.

Actions have both immediate visible results and results that are

not immediately perceptible; it is therefore only by a complete

understanding of human destinies in this and other worlds that we
can determine which action is ultimately right. To determine

this is the object of all those religious scriptures which explain

both in the field of morals and ritual the ultimate results of

actions.

“Actions, good, bad or indifferent, are determined in the

Eternal Wisdom, the Veda, and not by worldly wisdom, for the

Eternal Wisdom sprang from Divinity and to understand it is

beyond the capacity of the most learned.” 2 40 (Bhagavata Purana

11,3,13.)
Although the greater part of revealed and traditional Hindu

scriptures deal with right or wrong action, one small part of them is

considered to contain the essence of Karma yoga; and this is the

Bhagavad Gita, in which the Lord Krishna himself explains the

necessity of right action without regard or desire for immediate

results. The receiver of this message is Arjuna, the royal knight,
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who, having to face a fratricidal war, is tempted to renounce action

and leave the world to its fate.

The secret of re-integration through action is in the performance

of right action for its own sake, i.e. namely without caring about

its immediate or apparent results.

“Thus shalt thou be released from the bonds of actions, fair or

foul of fruits; and, liberated by means of the method of re-inte-

gration which is renunciation of action, thou shalt attain Me.” 241

(Bhagavad Gita 9, 28.)

“Know Yoga to be an insentient state where the mind dissolves

without pretence. Firmly set in this yoga thou mayest perform

actions, but not if thou hast no liking for them.

”

242 (Akshi-Up.

2, 3.)

V
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CHAPTER XIV

JNANA YOGA OR RE- INTEGRATION
THROUGH KNOWLEDGE

“TN the method of re-integration through Knowledge the mind
I is ever bound to the ultimate end of existence which is

A Liberation. This method leads to all attainments and is ever

auspicious.” 243 (Trishikhi Brahmana Up. 26-27.)

In this way of re-integration, the seeker starts from the gross

body and lower mind and by the process of understanding passes

successively through the subtle, causal, arch-causal, supra-arch-

causal (ati-maha-karana) planes until he realizes the Supreme
Self as distinct and aloof from all forms, and merges into it.

“What is there to be known apart from Him by whom all that

exists is known?” 244 (Yoga Pradipa 3, 17.)

To know the supersensible and spiritual (adhidaivika and ad-

hyatmika) shape of things, identification is the only means. Hence
the way of knowledge is closely bound to that of Identification.

“When the knot of ignorance breaks in their hearts, all doubts

vanish, and, witnessing Him, all their actions from beginningless

time are dissolved.” 245 (Yoga Shikha Up. 5, 45.)

For adepts of the way of Knowledge
“identification is their ritual of purification,

identification is their repetition of Divine names (japa),

identification is their ritual sacrifice,

identification is their practice of austerities.” 246

(Rama Gita 8, 46.)

for identification is the only way to true knowledge.

THE SEVEN STAGES OF KNOWLEDGE

The process of this realization is through the seven stages (bhumi)

of knowledge.

Whilst passing through these seven stages of Jnana yoga, four

states of mind and four obstacles have to be faced. The four states

of mind are: the dispersed state (vikshiptata), the past approach

(gatayata), the grasped state (shlishtata) and the merging state

(sulinata). The four obstacles are: inactivity (laya), dispersion

(vikshepa), dullness (kashaya) and enjoyment of the practice

(rasasvadana).
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Knowledge is of two kinds: with, or without object (sa-vishaya-

a-vishaya). That which binds the mind and prevents its flight to-

wards Divinity is the “object” (vishaya) (from the root “si” to

bind). When the nature of “objects” has been understood, one
turns towards Divinity and then comes knowledge without objects.

“The arch-seers have spoken of seven stages (bhumis) of know-
ledge. Of these, the first stage is known as good-will (shubha-

ich’ha), the second as reflection (vicharana), the third as subtlety

of mind (tanu-manasa); the fourth is the perception of reality

(sattva-apatti), the fifth is freedom from leaning towards the world
(asansakti), the sixth is the disappearance of visible forms

(padartha-abhavani), and the seventh is the entering into the

fourth state, the unmanifest, (turyaga).” 247 (Vedanta Siddhanta
darshana 190-192.)

(1) good-will (shubha-ich'ha)

“That desire for liberation which appears as a result of the

discrimination between the permanent and the impermanent and
lasts until the result is attained, is ‘good-will*.” 248

(2) REFLEXION
(
vicharana

)

“Inclination of the inner faculties to hear and ponder near a true

guide (guru) the words of the Transcendent Wisdom, the Vedanta,

is ‘reflexion’.” 249

(3) subtlety of mind (tanu ?ndnasa)

“Concentrating the mind by regular practice of meditation, and
by this means rendering it capable of grasping subtle things, is

‘subtlety of mind’.” 250

At this stage, the subtle nature of things is grasped as well as the

impermanence of the five elements.

In these first three stages of the way of Knowledge the living

being and the Supreme Principle are clearly perceived to be dis-

tinct. These stages are therefore spoken of as the instrumental

stages (sadhana bhumi), and the yogi in these stages is called the

seeker or sadhaka.

“In these three stages, only qualification for knowledge to arise

is acquired, but knowledge itself is not attained.” 251 Yet, since

these preliminary stages are essential for the approach to know-
ledge, they are not spoken of as forms of ignorance, but are already

counted as stages of knowledge.

“At this stage the seeker does not acquire qualification for any

form of action other than knowledge, but is qualified for know-
ledge alone.” 252
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(4) perception of reality (sattva-apatti)

“The actual experience, without a shadow of doubt of oneness

with the Self, the Principle of all, is the ‘perception of realityV’ 253

At this stage, the world is still perceived and all the functions of

the body and the inner faculties still remain at work, but the world
which the man in the power of illusion (maya) sees as reality noXv

appears to him illusory.

This stage is compared with the state of dream. The adept at

this stage is called “knower of the Principle” (brahmavit). The
arch-formula representing this stage is “Aham Brahma-asmi

”

“I

am the Principle, the Brahman.”

(5) FREEDOM FROM LEANINGS TOWARDS THE WORLD (asansakti)

“Through the silencing of the mind brought about by the

practice of conscious (with thought, savikalpa) identification, the

state of unconscious (without thought, nirvikalpa) identification is

attained. This is known as the state of ‘freedom from leanings

towards the world’.” 254

Because the feeling of not being different from the Principle,

the Brahman, appears at this stage, it is known as the stage of sleep

(sushupti bhumi). The manifest world is forgotten, yet from time

to time the adept wakens and, if asked for it, is able to give advice.

He also performs the actions necessary for the maintenance of the

body.

“The yogi at this stage still awakens by himself.” 255 He is then
known as the “greater knower of the Principle” (Brahma-vidvara),

(6) the disappearance of visible forms (padartha abhavani)

“Long oblivion of the throbbing of the universe resulting from
aptitude gained by the practice of the ‘freedom from leanings to-

wards the world, is called the ‘disappearance of visible forms’.” 256

In this stage all individual mental activities dissolve. It is said

to be the stage of profound sleep (gadha sushupti). The yogi now
no longer wakes by himself nor does he perform the actions neces-

sary for the maintenance of life. But still

“at this stage, the yogi wakes when instigated by others”, 257

if food be placed in his mouth, his teeth and tongue go through
the action of eating. The adept is then known as the “greatest

knower of the Principle” (Brahma-vidvariyan).

(7) THE ENTERING OF THE FOURTH, THE UNMANIFEST STAGE
(
turyaga

)

“Immersed in knowledge of the Principle, the Brahman, no
longer is there notion of any other thing.” 258

“From this stage the yogi never wakes, either of his own accord
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or at another’s instigation. He remains for ever wandering in the

delight of the knowledge of the Absolute.” 259

At this stage the adept is known as the supreme knower of the

Principle (Brahma-vidvarishtha).* He is neither alive nor dead.

His body is then immured in a seated posture in a small chapel

where it usually remains for many years without decaying.

* These seven stages are described with more details in the Akshi Upani-
shad (4 to 42).



CHAPTER XV

BHAKTI YOGA or RE- 1 N T E G R A T I O N
THROUGH LOVE

“T TT 7TTHOUT loving a thing, that is, making it the sole

\f\j object of one’s devotion, one cannot really know it.

V Y Hence the whole world constantly worships—the

scientist worships, the philosopher, the artist, all constantly wor-
ship. The heart which does not worship that which deserves

worship is called ignorant.” 260 (Yogatrayananda, Shivarchana

tattva, p. 89.)

“O Son of Kunti! Whatever be thy work, whatever thine eating,

thy rituals of sacrifice, thy charities, thy austerities, make thou of

it an offering to me.” 261 (Bhagavad Gita 9, 27.)

“It is not through the scriptures of Eternal Wisdom (Veda) nor

through austerities nor through almsgiving, nor through sacrificial

rites that thou mayest reach me. But through unswerving devotion

alone, O Arjuna of great austerities! I may be known and seen in

essence, and entered.” 262 (Bhagavad Gita 11, 53-54.)

“He who exists beyond the created world, beyond the reach of

the mind, is gained through devotion.” 263 (Angirasa Daiva
Mimansa Darshana, Rasa pada, sutra 5.)

“ It is devotion which leads to liberation.
’ 9 2 6 4 (id.

,
sutra 22.)

“Even the last-born (the lowest beings) are qualified for the way
of Love, all are equal for initiation into it.” 265 (id., sutra 36.)

“Devotion, even though not very steady, brings a man to the

heaven of the deity worshipped.” 266 (id., sutra 38.)

“Love is the easiest means for spiritual realization.” 267 (Shri

Tarada bhakti sutra 58,)

“Devotion leads to liberation. The supreme Person (purusha)

is in the power of the devotee.” 268 (Mathar shruti.)

“The man who serves me with undistracted effort of Bhakti

yoga, crosses beyond the qualities and attains principial iden-

tity.” 269

“Having attained principial identity, his soul is immersed in

joy,* he knows neither anxiety nor doubt, he sees all beings with

an equal eye and achieves transcendent love towards me.” 270
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THE NINE STEPS OF LOVE

The method of re-integration through love, Bhakti yoga, is con-

sidered a part of the re-integration through hermetic formulae,

Mantra yoga. Its nine steps are given in the Vishnu purana by
Prahlada, the greatest of devotees. The steps are: (1) listening

(shravanam), (2) singing of praise (kirtanam), (3) meditation

(smaranam), (4) worship of the feet (pada sevanam), (5) ritual

worship (archanam), (6) obeisance (vandanam), (7) to be a slave

(dasyam), (8) to be a friend (sakhyam), (9) self-surrender (atma-

nivedanam).

“The way of love follows successive steps and is like a

ladder.” 271 (Angirasa Daiva mimansa, sutra 11.)

(1) listening
(
shravanam): is the first step on the Way of Love.

“Burning fire reduces to ashes the pyre of wood, love for the

Supreme Essence completely destroys the sins of the adept. The
name of Krishna the charming enters the ear of his lovers. Shaking

the lotus of the heart he purifies it from all sins as the cool season

makes the water pure.” 272

(2) singing of praise (kirtanam)

“I dwell not in the supreme heaven, nor yet in the heart of yogis,

but there, where devotees of me sing my praise, do I dwell.” 273

(3) meditation
(
smaranam

)

“For the adept ever re-integrated, who with no other thought

always and everlastingly remembers me, I am easy to win, O Son
of Kunti.” 274 (Bhagavad Gita 8, 14.)

(4) worship of the feet (pada sevanam)

“Like the waters of the Ganges which spring from the divine

feet, the ever-rising desire to worship His feet cleanses in one
instant the dirt accumulated through endless births in the mind of

the doers of penance.” 275

(5) ritual worship (archanam), (6) obeisance (vandanam),

(7) to be a slave (dasyam), (8) to be a friend (sakhyam) and

(9) self-surrender (atma nivedanam)

“In the state of love and self-dedication, the mind surrenders

itself to the divine feet, speech to the singing of his praise, the

hands surrender to the cleaning of his temple, the ears to listening

to divine tales, the eyes to contemplation of his image, the limbs to

contact with his devotees; smell surrenders to the incense before
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his lotus feet, the tongue in tasting of the offerings; the feet sur-

render in pilgrimages to his sacred places, the head surrenders in

bowing before his feet and all desires surrender to being his

slave.” 276 (Shrimad Bhagavata 9, 4, 18-20.)

There are two further forms of Bhakti yoga: the way of passion-

ate attachment (raga-atmika-bhakti) and the way of transcendent

love (parabhakti yoga).

THE WAY OF PASSIONATE ATTACHMENT
(raga-atmika-bhakti)

“That form of devotion which makes use of emotions and brings

joy and peace is called the Way of Passionate Attachment.” 277

(Angirasa daiva mimansa, sutra 12.)

“Ever meditating and proclaiming Hari* the Remover of pain,

who removes the burden of sin, each hair of the body of the

devotees rises in an ecstasy of love.” 278 (Shrimad Bhagavata 11,

3, 31.)

“Meditating on the Supreme Shape, lovers of the super-

natural will laugh and cry, will be filled with delight, they will

recite, talk, sing, dance, or play the divine tales, or, lost in the

delight of seeing His shape, they will be silent.” 279 (Shrimad
Bhagavata 11, 3, 32.)

In the process of passionate attachment there are eight “pure
signs of emotion” (sattvika bhava). These are: Stupor (stambha),

perspiration (sveda), hair-raising (romancha), difficulty in speak-
ing (svara bhanga), trembling (kampa), change of colour (vaivar-

nya), tears (ashru) and fainting (pralaya).

THE WAY OF TRANSCENDENT LOVE
(para bhakti yoga)

All methods of re-integration lead to the same one result in the

higher spheres, and “transcendent love” is therefore the same as

“knowledge of the intrinsic shape” (svarupa-jnana). “Motionless
identification” (nirvikalpa samadhi) and “transcendent detach-

ment” (para-vairagya) also refer to the same stage.

At this stage, the devotee sees the whole universe animate or

inanimate, as pervaded by Divinity. It is at this stage that he ex-

periences the reality of the arch-formulae “Thou art that” (tat-

tvamasi), “All this is but the Principle, the Brahman” (sarvam
khalu-idam Brahma), and so on.

* Vishnu.
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“He who with his whole being sees Divinity in all existing things

and all things in Divinity, stands highest among the devotees of

the Lord. 280 (Shrimad Bhagavata.)

“Re-integrated into the Self, he who perceives the common
essence in all things, beholds the Self in all things and all things

in the Self.” 281 (Bhagavad Gita 6, 29.)

There are four degrees of realization through love: Residing in

the same world as the Beloved (salokya), Being near to the Beloved

(samipya), Having the same shape as the Beloved (sarupya) and
Being one with the Beloved (sa-yujya).

c
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CHAPTER XVI

KUNDALINI YOGA

THE method of re-integration through the awakening of the

“coiled energy” is explained in the tantras, the “Rules of

Earthly Wisdom” and also in part, as we have seen, in the

treatises of Hatha yoga.

Kundalini yoga uses the eight steps of yoga: observances,

abstinences, etc., but adds seven further steps, namely, purifica-

tion (shodhana), courage (dhriti), steadiness (sthirata), endurance

(dhairya), subtlety (laghava), direct evidence (pratyaksha) and
thought-less identification (nirvikalpa samadhi).

ASPARSHA YOGA
“The method of re-integration through non-touching, asparsha, is

difficult for all yogis to understand. The yogis who fear this from
which no fear is to be had are afraid of it.” 282 (Gaudapadiya
karika, 39.)

Shankaracharya in his commentary on this verse says: “This
method of re-integration through non-touching is the name given

to the practice of remaining aloof from all contacts, that is, from
all ties. It is well-known in the Upanishads and has been described

in many places. For him who is not conversant with the knowledge
obtained through the Vedanta, ‘the End of knowledge’, this is

hard to understand (durdarshah).”

This re-integration through non-touching is free from all fear

and yet yogis are afraid of it. They fear that through the practice

of this yoga, they may destroy their own self. But it is a lack of dis-

cernment in these yogis that makes them wrongly believe that by
uniting with the non-dual Essence, their own self will be destroyed.

The principle of untouchability is given a great place in the life

of Hindus. Contact with things and people is said to affect, pollute

or purify our being. One should avoid contact not only with

people of unclean habits and professions but even at certain times

or circumstances with people of one’s own family. The adept of

the method of re-integration through non-touching avoids contact

with any living being.

“The pleasures which are based on touch are the source of

suffering, they have a beginning and an end, O Son of Kunti! hence

the wise do not delight in them.” 283 (Bhagavad Gita V, 22.)

Yogis remain aloof from them, using non-touching as a means.
Then only can they rise above virtue and vice, witness the Self and
be freed from fear.
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CHAPTER XVII

THE GUIDE (GURU) and INITIATION

A GUIDE is essential at every stage of the practice of yoga.

He alone can distinguish real from illusory experience and
avert accidents which may happen when the senses are' with-

drawn from external perception. In several forms of yoga, he is

also the giver of initiation and is like the spark which changes the

wick and oil into a living flame.

Although from one point of view the true guide is ultimately

God himself, and, from another point of view, every man is his

own guide, yet, except in rare cases, a true guide incarnated as a

distinct human being yet connected with the seers of the first ages

by an unbroken chain of initiation is essential for the attainment of

knowledge. Only a man who has himself realized identification

(samadhi) and witnessed the real nature of the Abstract Principle

spoken of as the Giver of Happiness (Shankara— Shiva), and who
has thus come to know all things and all modes of knowledge, can

be a true guide.

In re-integration by merging, Laya yoga, as taught by the tantras

it is only through the kindness of the guide that the coiled energy

is able to awaken. First the guide gives the initiation by touch

(sparsha diksha), and, later only, the divine (divya) initiation to his

disciple. When the disciple receives the initiation, he sees in-

stantaneously the coiled energy awaken and his body become re-

splendent. The guide, having performed the “descent of the

energy” (shakti pata) touches the invisible eye of the centre of

extreme purity between the brows, and the disciple experiences

illumination.

Knowledge which at great pains is gained through the patient

practice of Hatha yoga, may be experienced in a flash by the grace

of a true guide.

The Advaya taraka Upanishad 14—18 defines the guide as follows:

“The teacher is he who knows the Eternal Wisdom, the Veda,

who is devoted to the All-Pervader Vishnu, who knows not

arrogance, who knows the method of yoga, ever stands upon yoga

and has become yoga itself; who is pure, who is devoted to his

teachers and who has witnessed the Supreme Person, Purusha.

He who possesses all these virtues is called a ‘dispeller of darkness',

a guru.”

“The syllable ‘gu’ means darkness, the syllable ‘ru’ means
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dispeller; he is therefore called a ‘guru’ because he dispells dark-

ness.”

“The guru is the Supreme Cause, the guru is the ultimate

destiny, the guru is transcendent sapience, the guru is the supreme

resort, the guru is the final limit, the guru is the supreme wealth.

Because he teaches ‘That’ (the Supreme Essence) the guru is most

great.” 284

“Only that knowledge which issues from the lips of the guru is

alive; other forms are barren, powerless, and the cause of

suffering.” 285 (Shiva Samhita 3, 11.)

“Those who worship knowledge try to please their guru. Know-
ledge so gained at once yields results.” 286 (id. 3, 12.)

“The guru is one’s father, one’s mother, one’s deity, of this

there is no doubt. Hence one should serve him in actions, mind

and words. From the guru is obtained all that is good for one self.

Hence should a man ever serve the guru. Nothing worth while

can be gained by other means.” 287 (id. 3, 13-14.)

Initiation is given by degrees. The form of yoga for which a man
is qualified depends upon his development.

“For those desirous to ascend (Arurukshu), the ways of Ritual

action and of Knowledge are advisable; for those who have as-

cended upon the tree of yoga (yoga-arudha) the ways of Knowledge

and Renunciation.” 288 (Garuda purana.)

“Yogis are of three kinds, the worldly (Bhautika), the intellectual

(Sankhya) and the ascetic (Antya-shramin, ‘taking shelter in the

Ultimate’, i.e. Supreme Discernment— Parama-hansa) who has

realized the higher aspect of yoga.

“The first contemplates the gross elements, the second contem-

plates the Imperishable (Akshara) [aspect of Divinity] and the

third has been said to contemplate the Supreme Divinity (Parama

Ishvari).” 289 (Matsya and Kurma Puranas, quoted also in Yoga
Sara Sangraha p. 13.)

THE DIFFERENT TYPES OF SEEKERS
(Sadhaka-s)

There are four kinds of seekers, the feeble, the average, the

superior and even the supreme one. This last, the highest, is alone

able to cross beyond the ocean [of the manifest world].” 290

(Shiva Samhita 5, 15.)

(1) the feeble seeker (Mridu Sadhaka)

“The feeble seekers are those who lack in enthusiasm, are

stupid, criticize their teacher, are rapacious, inclined to bad
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actions, eat much, are in the power of women, unstable, cowardly,

ill, dependent, harsh in words, of weak character or lack in virility.

‘‘The guru should know that they are qualified for Mantra yoga
only, and that, with much effort, they can reach attainment in

twelve years/’ 291

(2) THE AVERAGE seeker (Madhyama Sadhaka)

“Of even mind capable of bearing hardship, wishing to perfect

his work, speaking gently, moderate in all circumstances, such is

the average seeker. Having recognized him, the guru should

teach him Laya yoga which gives Liberation.” 292

(3) THE SUPERIOR seeker (Adhimatra Sadhaka)

“Of stable mind, capable of Laya yoga, independent, virile,

noble, merciful, forgiving, truthful, brave, young, respectful, wor-
shipper of the feet of his teacher, intent on the practice of yoga,

such a one should be known to be a ‘superior seeker’.

“He will reach attainment after six years of practice. The guru
should teach this forceful man Hatha yoga with all its limbs.” 295

(4) the supreme seeker (.Adhimdtratama Sadhaka)

“Of great virility and enthusiasm, good looking, courageous,

learned in the scriptures, studious, sane of mind, not melancholy,

keeping young, regular in food, having his senses under control,

free from fear, clean, skilful, generous, helpful to all, qualified,

firm, intelligent, independent, forgiveful, of good conduct and
character, keeping his good deeds secret, of gentle speech, believer

in the scriptures, worshipper of gods and his guru. Having no
desire for other people’s company, free from serious disease, such a

one should be the supreme seeker qualified for all the forms of

yoga. He will reach attainment within three years, without a

doubt.” 294 (Shiva Samhita 5, 23-27.)



CHAPTER XVIil

RULES RELATING TO FOOD
and MODE OF LIVING

T
HE yogi should be freed from household worries. He
should therefore preferably beg his food. Yet he must be

very cautious that this food is pure and conforms with the

rules of yoga. Hence “the best way of sustaining his body is for

the yogi to beg his food from the highest kind of householders,

i.e. the yogi must only go to the home of those who are believers,

humble, of controlled mind, learned in the scriptures and

saintly.” 295 (Markandeya Purana 41, 8-9.)

Eating for the yogi, is an important ritual.

“Rice-gruel, butter-milk, milk, barley, fruits, roots, saffron,

porridge, oil cakes and raw gram flour (sattu): these foods are good
for the yogi and lead to Attainments. Hence they should be eaten

with concentrated mind and.devoted care.” 296 (Mark. Purana 41,

11-12 .)

Each morsel of food should be dedicated to one of the five main
vital energies.

“Having first drunk water once, keeping silent and with mind
concentrated, the first [morsel should be eaten] as an offering to the

Life breath, [by uttering ‘Pranaya svaha
5

‘In oblation to the Life-

breath
5

]. Similarly, the second [morsel is offered] to the Excreting

vital energy, Apana, [by uttering ‘Apanaya svaha
5

‘In oblation to

the Excreting vital energy
5

]. The third [morsel is offered] to the

Digesting vital energy, Samana, [by uttering ‘Samanaya svaha
5

‘In oblation to the Digesting vital energy
5

]. The fourth [morsel

is offered] to the Coughing vital energy, Udana, [by uttering

‘Udanaya svaha
5

‘In oblation to the Coughing vital energy
5

]. And
the fifth [morsel is offered] to the Circulation vital energy, Vyana
uttering ‘Vyanaya svaha

5

‘In oblation to the Circulation vital

energy’].

“In this way, bowing respectively [to the five vital energies] one
after another, he should eat all the food. Then, drinking water

again and cleansing his mouth, he should touch his heart.
55297

(Mark. Purana 41, 13-15.)

The Yogi must always lead a moderate and regulated life.

“He should eat ghee, milk, sweets, betel leaves, prepared with-

out lime, camphor, cardamum. He should speak gently without

hard words, dwell in a lovely place, wear little clothing but of fine
f
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quality. Ever listening to metaphysics (Vedanta) he should live

in a house but without attachment, ever singing the Divine name
and hearing musical sounds. He should be courageous, forgiving,

ascetic, clean, observing the rules of modesty, serving his guru,

ever living a well-regulated life.” 298 (Shiva Samhita 3, 40-

42.)
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CHAPTER XIX

THE MAIN OBSTACLES
WPtT 3 fa-IWWlfrl * |

“In the process of identification powerful obstacles arise”

(yoga darshana)

THE only aim of yoga is total re-integration; any other aim

or tendency, be it worldly, religious, moral or intellectual,

is therefore an obstacle to yoga.

The obstacles to yoga are classified into three main categories as

pertaining to the three main sources of attachments in man and

being, therefore, the causes of his bondage; these three classes of

obstacles are connected with Enjoyment, Religion and Knowledge.

(1) THE OBSTACLES OF ENJOYMENT
“Women, couches, comfortable seats, clothes, wealth or its

pretence, betel-eating, carriages, the splendour and magnificence

of kings, gold, silver and copper even, jewels, fragrant woods,

cows, learning, theological discussions, dancing, songs and

ornaments, flutes, lutes and drums, riding elephants and horses,

all these are the obstacles of enjoyment.” 299 (Shiva Samhita 5,

3-5 .)

“Ritual purifications, worship, sacrificial rites, mystical ecstasy

fasts and observances, silence, control of the senses, objects of

meditation and meditation itself, sacred formulae, charities, fame,

building of cisterns, wells, tanks, temples and parks [to gain

merit], ritual sacrifices, long periods of penance (chandrayana)*

mortifications, pilgrimages: all these are obstacles under the garb

of religion.” 300 (Shiva Samhita 5, 6-8.)

“Desire for the society of saints, attempts to avoid the sinful,

making the life-breath to penetrate where it does not normally

enter, counting the long or short timings of breathing exercises,

thinking of the shape which dwells in the body, and of the Shape-

less in that shape, and thinking further that in the Shapeless dwells

the Principle, the Brahman, and thus silence the heart. All these

are but obstacles in the form of Knowledge.” 301 (Shiva Samhita

5, 12-13.)

In the practice of yoga nine main obstacles are envisaged which

are those which directly disturb the mind.

* A sort of fast lasting for a month.
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The Main Obstacles

“The obstacles which distract the mind are: ill-health, material

difficulties, lack of conviction, irregular life, laziness, lack of

enthusiasm, wrong ideas, lack of success and instability.” 30 2

(Yoga Darshana 1, 30.)

(1) ill-health (vyadht) is due to the excess or scarcity of some of

the constituent elements of the body. When the body is in such a

state, the main tendencies of all the faculties is to recreate a balance

and they cannot then be fully oriented towards the aims of yoga.

(2) material difficulties
(
styana

)

is that obstacle when the mind,

although it has a real desire for the practice of yoga, is yet unable

to undertake it because of the thought that the time or place are

not suitable.

(3) lack of conviction
(
sanshaya

)

consists in feeling uncertain

as to whether the claims of yoga are justified and whether its

practice leads to salvation or to something else, etc.

(4) irregular life
(
pramada

)
consists in practising yoga without

paying proper attention to the rules, without proper knowledge or

carelessly.

(5) laziness
(
alasya

)
is that state when the body is made heavy

by excess of lymph, or when the mind is weighed down by the

descending tendency (tamasa) and one does not feel inclined to the

practice of yoga.

(6) lack of enthusiasm
(
avirati

)
is that state when, living in con-

tact with the objects of the senses, one forgets their evil qualities

and feels attracted towards them and towards pleasure.

(7) wrong ideas (bhranti darshana) or wrong knowledge
(viparyaya jnana) arise when one begins to think that the means
taught by the true guide, the sat-guru. or by the scriptures of yoga
are not the proper means.

(8) lack of success
(
alabdha bhumikatva

)
is when the seeker is

for some reason or other unable to succeed in reaching a particular

stage of yoga in spite of apparently doing the proper practice.

(9) LACK of STABILITY
(
anavasthitva

)
is to have succeeded in

reaching a certain stage of yoga, and to fail to be able to maintain

oneself there for a given time on account of surprise or inadvert-

ance, ignorance or forgetfulness.
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THE SECONDARY OBSTACLES

There are also five secondary obstacles (upavighna).

“Physical pain, melancholy, unsteady limbs, irregular in: and

out-breathing, are the companions of the distractions of the

mind.” 303 (Yoga Darshana 1, 31.)

In addition to the above obstacles, the following are also

counted; unregulated eating and sleeping, breaking the rules of

chastity, having an impostor as guide, disregard of one’s true

guide* atheism, a desire for physical Attainments, the belief that

the gain of a few Attainments means full realization, having rituals

performed by others, pretension to being oneself a guide.

The yogi has always to beware of the presence of these ob-

stacles. The yoga Vashishtha says that:

“Until, by steady practise of one of the methods (tattva), the

mind has not fully been conquered, desires dance in the heart like

ghosts at midnight.” 304

Besides

“The yogi should give up completely the eating of add,

.

astringent, pimented, salty, mustardy or bitter foods, as well as

much moving about, early morning bath, oil burning, stealing,

violence, hostility to people, pride, lack of straightforwardness,

fasts, speaking lies, passion, causing pain, sexual intercourse with

women, approaching or using fire, speaking much sweet or harsh

words and eating too much.” 305 (Shiva Samhita 3, 36-38.)

4
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APPENDIX A

THE SUBTLE BODY

The division of the human being into a body and a soul is quite

insufficient to explain the structure of the human being. The
Hindus consider that three main elements contribute to the

formation of a living being. They are the Self or spirit, the subtle

body and the gross body.

The Individual Self, or Atman is a fragment of the Total Being,

indivisible and undifferentiated. Just as the space enclosed within

a pitcher is in no way really differentiated from the rest of space, so

likewise the fragment of the Universal Self enclosed within the

human being remains the indivisible part of the Total Self.

This fragment of the Total Self is enclosed within seven

sheaths, six of which pertain to the subtle body, the seventh being
the gross body.

The subtle or transmigrating body is the essential part of the

human individuality; made of seventeen elements, it remains when
the body is destroyed and lives through the lengthy cycle of births

and deaths until its dissolution at the time the living being reaches

its aim of final liberation.

The subtle body is generally considered to be made of seventeen

elements: five senses of perception, five senses of action, five vital

energies, mind (manas) and intellect (Buddhi, which includes the

“notion of I-ness”, Ahamkara).
Just as the relation of the chrysalis to the butterfly, so the subtle

body is inverted in regard to the gross body. Their relation is

sometimes symbolized by two interwoven inverted triangles. This
is why the most abstract state of subtle manifestation is found in

the Root-centre, the Muladhara chakra.

The subtle body is connected with the gross body at several

points. These are called the knots or Centres and are sometimes
represented as lotuses. In these Centres the subtle nerves and
arteries of the subtle body are connected to the physical nerves

through which they receive the perception of the sense organs and
through which they communicate to the body the reaction of the

subtle body and the orders of the Conscious.

Only the outer nerves of the subtle centres can be seen physically

and their convergence observed.
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THE STRUCTURE OF THE SUBTLE BODY

“In the middle of the body is the seat of fire, lustrous like molten

gold; triangular in shape in the case of bipeds, quadrangular in the

case of quadrupeds, circular in the case of birds, hexagonal in the

case of snakes, octagonal in the case of insects, and bright like a

lamp.” 306 (Trish. Brah. Up. 56-57.)

“Above the sex organs and below the navel there is the bulb-

shaped centre (Kanda-yoni) resembling the egg of a bird.” 307

(Yoga Chudamani Up. 1, 14.)

“In the case of human beings the bulb-shaped centre (Kanda)

of the subtle body is nine finger breadths from the centre of the

body, with a height of four finger breadths, and a lateral width of

four finger breadths. It is oval-shaped. In the case of birds and

quadrupeds, it is in the middle of the belly and in its centre is the

navel.” 308 (Trish. Brah. Up. 58-59.)

“There lies a twelve-spoked Chakra (plexus). In those (spokes)

dwell Vishnu and the other gods, and I (i.e. Divinity Ishvara),

standing there, cause the plexus to move round with my own
power of Illusion (Maya), O best of the Twice-born! The living

being whirls among these spokes, one after the other. Like the

spider in the middle of its web, the living being moves perched on

the vital breath. Without it he does not exist.” 309 (Trish. Brah.

Up. 60-62.)

“As a ball thrown by the forearm moves onwards so too the

living being thrown up and down by the respiratory and excretory

energies (prana and apana) knows no respite. In the power of

prana and apana, it runs up and down and because of its restless-

ness can be seen neither on the right nor the left.” 310 (Yoga

Chudamani Up. 27-28.)

“Above it (the bulb-shaped centre) is the place of the coiled

energy (kundalini), at the level of the navel and above. It is

composed of eight different constituents and is a spiral of eight

coils; ever having its place around and by the side of the knot of

the navel, always regulating the vital energies (prana and apana)

and the onward passage of water, food and the like. It covers

with its mouth, the orifice leading to the Principial Aperture

(behind the forehead) and is gleaming in the ether of the heart in

the form of a serpent intensely shining. When roused by the vital

air, it mingles with fire at the time of yoga-practice.” 311 (Trish.

Brah. Up. 62-65.)

“Looking like a snake, she is asleep illumined by her own light,

standing like a serpent at the centre, she is the Deity of Speech
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(Vak-devi) spoken of as the Seed [of the Universe].” 312 (Shiva

Samhita 5, 77.)

“She is known as the Energy of the Pervader (Vishnu), immacu-
late, glowing like molten gold. She is the progenitor of the three

qualities (Sattva, Rajas, Tamas).” 313 (Shiva Samhita 5, 78.)

“There is said to dwell the Seed of Lust (Kama-bija), red like a

Bandhuka flower, its shape is that of letters, it shines like molten
gold, and the yogis who have attained Unity perceive it through

the power of yoga.” 314

THE MAIN ARTERIES OF THE SUBTLE BODY

It is in the Root centre that all the subtle arteries are rooted. From
it, seventy-two thousand subtle arteries spread throughout the

body. Among these, three are most prominent; extending upwards
Ida is on the left, Pingala is on the right and Sushumna in the

centre. Ida is said to correspond to the lunar principle, Pingala to

the solar and Sushumna to the combined qualities of sun, moon
and fire.

“In the middle of the body there is firmly established the

Sushumna artery (nadi) in a state of stupor starting from the

bulbous centre and resembling the fine fibre of a lotus-stalk.

Shaped like a tube, it proceeds straight upwards to the Principial

aperture (the Brahmarandhra). Bright as a streak of lightning,

this artery has Vishnu as its presiding deity and leads to the

Principial Heaven (Brahma-loka) and also towards final dissolu-

tion. The two subtle arteries Ida and Pingala stand to its right and
left. Taking its origin from the bulbous centre, Ida ends in the

left nostril, while Pingala, having its origin from the same (bulb),

terminates in the right nostril. Two other subtle arteries Gandhari
and Hasti-Jihva are also found there, in the front and rear of the

Sushumna, proceeding towards the left and right eyes. The
Pusha and Yashasvini arteries, taking their origin from the same
(knot) reach the left and right ears. The Alambusa, reaches the

root of the arms; the Shubha nadi going downwards stretches to

the tip of the sex organ. Starting from the bulb and proceeding

downwards and stretching as far as the big toes is the Kaushiki

artery. Arteries which originate from the bulb are thus said to be

of ten different kinds. Various (other) arteries and channels, big

and small also originate from it. The big and small arteries are

seventy-two thousand in number. Those branching out of the

big ones, each having its own multiple course, cannot be counted,

even as the big and small nadis spreading out in the leaf of the

Ashvattha (sacred fig tree).” 315 (Trish. Brah. Up. 67-76.)
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Along the central artery, sushumna nadi, lie the six Centres or

knots through which the central artery passes and in doing so is

strangled at each. The main object of the practice of Laya Yoga is,

as we have seen, to undo these knots so that the basic energy may
rise freely through the central artery.

Ida and Pingala are, on the other hand, curved to go round the

six knots.

The three arteries, starting together from the life-breath

Centre (svadhishthana chakra)* unite once more above the middle

of the brows in what is known as the Principial Aperture or Brah-

marandhra. The place of their reunion is named Triveni, the

triple confluence.

“Ida is the Ganges of the lower world, Pingala the river

Yamuna and between Ida and Pingala is Sushumna, the subtle

river Saraswati.” 316

The yogi who by the power of his yoga can bathe in this triple

confluence attains liberation.

“It is said that to bathe in the confluence of the three rivers

leads to the Great Result (liberation).” 3 17

“When, in the body of the embodied being, the life-breath

reaches the junction of Ida (the lunar artery) and Pingala (the

solar artery) then it is the new moon [when the living self and the

Supreme Self are united].” 318 (Jabala Upanishad.)

“The Ida artery on the left is white and corresponds to the

lunar principle. She is the goddess or female principle whose form
is energy and which is the embodiment of the true ambrosia (of

immortality).

On the right is the Pingala artery, the male shape, the solar

principle. Here the Arch-goddess appears as the Lord of Tears

(Rudra— Shiva) of shining red, like the filaments of a pome-
granate flower.” 319 (Sanmohana Tantra. Also quoted in the com-
mentary of the Shat chakra Nirupanam, 1.)

THE TEN VITAL ENERGIES

“The ten vital energies, the vital breath (Prana) and others,

which circulate in the ten arteries, are called Prana, Apana,

Samana, Udana, Vyana, Naga, Kurina, Krikara, Deva-datta and

Dhanam-jaya. Of these, the five beginning from Prana are im-

portant and of these, again the first two. The Prana alone being the

most important as it bears the living being.” 320
,
(Trishikhi Brah-

mana Up. 77-79.)

* “By the word ‘sva’ is indicated the life-breath (Prana), the Sva-adhisthana
Centre is the abode of that life-breath.” (Yoga Chudamani Up. 1, 11.)
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In order to locate the ten vital energies, they are usually

associated with certain of the physical functions and reflexes such
as breathing (prana), excreting (apana), circulation (vyana),

coughing (udana), digesting (samana), eructation (naga), blinking

(kurma), sneezing (krikara), yawning (deva-datta) and assimilation

(dhanam-jaya).

The vital energies, however, are subtle energies, the coughing
vital energy for instance is not merely related to the cough reflex

but is an essential vital energy which, originating in the throat, is

directed upward and controls the reflexes of the face and the

faculties of the subtle body. Similarly, the digestive energy,

samana, is a vital energy of fiery nature, located in the region of

the navel from where it spreads equally on all sides, regulating all

living functions as well as the balance of the body.

“The middle of the mouth and the nose, the heart, the navel

region, the big toes of the feet, those are, O best of Brahmanas!
the abode of the vital breath (Prana). The excretory energy

(Apana) circulates, O Brahmana! in the anus, the sex organs, the

thighs and the knees. The Samana has its habitat in the entire

body, pervading it all The Udana is located in all the joints of the

legs and hands. The Vyana is in the two ears, the thighs, the hip

and the ankles, the shoulders and the throat. The Naga and other

five vital airs, are placed in the skin, bones, etc. The water, food

and other liquids in the belly are assimilated. The vital breath

that has reached the middle of the belly should separate them
(into the several constituents of the body). The vital breath

(Prana) does these and other actions itself remaining unaffected.

The Apana air does the evacuation of urine and other things. The
actions of the Prana and Apana and such like are carried out by
the Vyana. By the Udana air, anything remaining in the body is

carried upward. The Samana always does the work of nourishing

the body and the like. The Naga does the work of belching and
the like. The kurma does the work of closing the eyes and the like.

The krikara does the work of the blinking of the eyelids. The
Datta attends to the work of sleep. The swelling and the like of

the dead body may be cited as the work of Dhanam-jaya.” 321

(Trishikhi Brahmana Up. 79-87.)

“The colours of the five pranas are in order. Prana is of the

colour of a blood-red gem. Apana in the middle of [the body], is of

the colour of the Indra-Kopa insect. Samana, between these two,

is milk-white and shining. Udana is pale white, and Vyana bright

like a flame.” 322 (Amrita Nada Up. 35-37.)
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THE CENTRES, LOTUSES, KNOTS
or CHAKRA-S

An adequate knowledge of the form, position, colour and working

of the subtle centres has, so far, been obtained solely by inward

sight as practised by yogis. This need not, however, be the only

way to attain this knowledge. These centres or knots are not

abstractions but actual subtle centres of energy which it may well

be possible to detect by some kind of physical apparatus. Indeed,

some such experiments have been begun recently.

The subtle centres have forms and colours which can be seen

by the yogi in his introspective mental investigation. These forms

and colours are real and produce most definite results, for the

reality of which there is physical evidence. But it is only when
the coiled energy rises that the centres or lotuses are lit up and

their colours clearly perceived. Alone those who have attained to

supra-human sight can visualize all the colours and letters found

in all the centres, but it is possible by concentration for others to

perceive them in any one particular centre.

As we have already seen in “the method of yoga”, the diagrams

representing the centres are the maps of the regions which the

yogi visits in his inner journey. Each detail of the diagrams is the

starting point of a particular mode of experience. The shapes

attributed to them are, however, only analogical and must be

understood as such. It is only when the seeker concentrates his

mental faculties inwards that he can realize the reality and great

accuracy of the diagrams.

It should be noted that, according to the modes of realization,

the descriptions of all the centres are given in slightly varying

form in the different tantras; these differences are, however, only

superficial.

(1) THE ROOT CENTRE (Mul&dhara Chakra
)

The first centre, or lotus, or chakra, lies above the anus below
the root of the sex organs.

“This is the Root lotus of which the yoni is the heart. The
centre is most resplendent, with four petals bearing the four char-

acters V. Sh(palatal), Sh(cerebral), S.” 323 (Shiva Samhita 5, 83.)

In it opens the end of the central artery, Sushumna. Yellow in

colour, this centre has four red petals which are the four aspects

of the vital breath, prana shakti. These four petals are linked with

the Coiled Energy, Kundalini, lying at the base of the spinal chord.

When the Coiled Energy dissolves, the four petals vanish. The
characters on the four petals are golden and represent the aspects
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of the Coiled Energy lying in the state of sleep. In the centre of

the Root lotus is the Upholding Seed (Dhara-bija) i.e. the magic
character “Lang”, carried on the elephant Airavata.

The Root centre is connected with the square, the element

Earth, the colour yellow, the sense of smell, the feet (organ of

action) and the phenomenon of accumulation. By meditating on it

the achievements of speech, poetry, skill and organization are

obtained. Its deity is the “Lord of Vastness”, Brahma the Creator,

riding on the swan.

“This centre is called kula (the womb) and shines like gold;

there is found the Self-bom symbol (Svayambhu linga). There is

found the Realized Being (Siddha) named the Double-egged
(Dviranda). The presiding deity of this centre is Dakini (the

Witch). In the middle of the lotus is the yoni, and in it lies the

Coiled Energy. Above it, the shining Seed of Lust (Kama-bija)

wanders like a flame. The wise man who ever meditates on this

Root-centre realizes the
*

Darduri

*

(the frog), the Attainment which
enables one to wander through space.” 325 (Shiva Samhita 5,

84-86.)

(2) the centre “support-of-the-life-breath” (sva-adhishthana

chakra)

“The second centre called ‘Support-of-the-life-breath’ (Svad-

hishthana) is at the root of the penis. [White in colour], it has six

red petals bearing the characters B, Bh, M, Y, R, L. There dwells

the Realized Being called the Arrow (bana). The Presiding Deity

is Rakini.” 326 (Shiva Samhita 5, 98-99.)

In this centre is the “Lord of the Water’s seed” (Varuna-bija)

i.e. the magic character “Vang” carried on the Sea-monster

Makara.

This centre is connected with the crescent, the element Water,
the colour white, the sense of taste, the hand (organ of action) and
the phenomenon of contraction. Its deity is Vishnu, the Pervader,

riding on the bird Wings of Speech, Garuda.

(3) the lotus of the navel (nabhipadma)

“The third centre, the Jewel-city (manipura), is located in the

region of the navel. It has ten golden petals adorned with the

letters D, Dh and N (cerebral), T, Th, D, Dh and N (dental), P,

Ph. Here dwells the Realized Being, giver of all auspicious things,

named Rudra (Lord of Tears). The Presiding Deity of the centre

is the Supremely Virtuous goddess Lakini.” 327 (Shiva Samhita 5,

104-105.)

This centre is red in colour. Herein lies the Realized Symbol
called “the eye of the Lord of Tears” (rudra-aksha-siddha linga)
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which gives all felicities. Here is the Seed of Fire (Vahni-bija),

i.e. the magic character “Rang” carried on a ram.

This centre is connected with the triangle, the element Fire,

the sense of sight, the anus (organ of action) and the phenomenon
of expansion. Its deity is the Lord of Tears (Rudra) riding on a

bull.

“The seeker who ever meditates on this Manipura chakra, gains

the Patala attainment, giver of all other attainments. Pain and

disease are destroyed, all desires fulfilled and Time defeated, and

the Seeker can enter into other peoples’ bodies. He gains the

power of making gold and other precious substances. He knows
medicinal plants and can also discover treasures.” 328 (Shiva

Samhita 5, 106-108.)

(4) the centre of the unstruck sound (Anahata chakra)

“In the heart is the fourth Lotus, called the centre of the Un-
struck sound (Anahata). It has twelve spokes or petals of flaming

red bearing the letters K, Kh, G, Gh, N (gutteral), Ch, Chh, J,

Jh, N (palatal), T and Th (cerebral). This is the place where

dwells in delight the ‘Seed of Wind’ (Vayu-bija), (i.e. it is the

springing place of the vital breath).” 329 (Shiva Samhita 5, 109.)

“The radiant light which dwells in this lotus is known as the

arrow-symbol (Bana-linga); by mere thought of it the Seeker gains

visible and invisible results (in this and other worlds).” 330

(Shiva Samhita 5, 110.)

“There dwells the Realized Being called Pinaki, the Trident

Holder. The presiding deity is Kakini (the She-crow). Near the

seeker who ever concentrates on this lotus of the heart crowd
seductive women and divine Apsara-s (i.e. the manifest and un-

manifest possibilities).” 331 (Shiva Samhita 5, 111.)

“In the Seeker’s mind knowledge beyond compare arises. He
sees past, present and future, has power to hear from afar and to

see subtle and distant things. He can at will wander through

space.” 332 (Shiva Samhita 5, 112.)

“It is there that the life-breath dwells, adorned with desires,

mixed with beginningless past deeds and united to the notion of

I-ness.” 333 (id. 3, 2.)

The Vishva-sara Tantra says that the unstruck sound produced
in this centre corresponds to Shiva the Eternal (Sada-Shiva). It

is here that the Syllable of Obeisance aum is manifested, here that

the Living Self (jivatma) stands like a lamp in a windless spot.

Here, too, the notion of I-ness and possessiveness dwells which
forms the knot of the heart and which is untied by the grace of the

guru. Here dwells the Seed of Air (Pavana bija), i.e. the magic
character yang carried on a black antelope.
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This centre is connected with the hexagon, the element air, the

sense of touch, the penis (organ of action) and the phenomenon of

motion. By meditating upon the symbol of the arrow (bana linga)

which is found in it, auspicious results are obtained in this and
other worlds. Its deity is the Supreme Ruler (Isha).

(5) THE CENTRE of “great purity”
(
Vishuddha chakra

)

“In the throat region is the fifth lotus named Great Purity

(Vishuddha) glowing like good gold, (although some say smoke-
coloured). It has sixteen letters, which are the vowels A, Aa, I, Ii,

U, Uu, Ri, Rii, Lri, Lrii, E, Ae, O, Ao, An, Ah. Here is the Realized
Being named Chhagalanda (the goat’s egg). The presiding goddess
is Shkinia (the Leafed).” 334 (Shiva Samhita 5, 116.)

Here dwells, in its hermaphroditic form, the Lord of Dance,
Nateshvara, half white, half golden. This centre is the door of

liberation and, by meditating upon it, the Adept comes to know
past, present and future. Here dwells the Seed of Ether (Ambara-
bija), i.e. the magic character “Hang” carried on a white
elephant.

It is connected with the spiral or circle, the element Ether, the
sense of hearing, the mouth (organ of action) and the phenomenon
of space. Its deity is the Lord who upholds Illusion (Mayadhisha)
or Shiva the Eternal (Sada Shiva).

“The man who ever concentrates on this centre becomes a

scholar in the Sacred Knowledge, and a prince amongst yogis. In
this lotus of Great Purity he witnesses the four Scriptures of
Eternal Wisdom (the Vedas) with their secret meaning like an
ocean of Treasures.” 335 (Shiva Samhita 5, 117.)

“If the anger of the yogi who has established himself in this

centre is aroused then most certainly the three worlds tremble.” 336

(Shiva Samhita 5, 118.)

Shiva speaks:

“In this place is found the third linga, the emblem of the
Fourth Stage which is my own self, the giver of Liberation. By
merely concentrating on it, the Lord of yogis becomes identified

with me.” 337 (Shiva Samhita 5, 125.)

(5a) the centre of dalliance
(
lalana chakra)

This secondary centre lies above the centre of Great Purity and
below the sixth centre or Centre of Command. It is sometimes
called the “centre of craft”, kala chakra. It has twelve petals which
are connected with the following tendencies: faith (shraddha),
satisfaction (santosha), disregard (aparadha), repression (dama),
honour (mana), tenderness (sneha), purity (shuddhata), enmity
(arati, i.e. detachment vairagya); wandering (sambhrama, i.e.
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mental agitation), and distress (urmi, which is of six kinds: sorrow,

error, old-age, hunger, thirst and death).

(6) the centre of command
(Aina chakra)

“Between the brows is the Centre of Command (Ajna chakra)

with two petals bearing the letters h and ksh. It is white in colour.

There dwells the Realized Being named Arch-Time (Maha-Kala).

Its presiding deity is Hakini.”

“Like the Moon of the cool season the resplendent Lunar-seed
(i.e. the cerebral letter Than) is here splendidly established. Realiz-

ing it the man of Supreme discernment (Parama hamsa purusha) is

ever freed from pain. Its deity, is the Supreme Light hidden in

all the ‘Rules of Wisdom’ (Tantras). Concentrating on it, Supreme
Realization is most surely attained.” 338 (Shiva Samhita 5, 122-

123.)

“This centre is called the centre of command, its deity is the

Supreme Lord (Maheshvara— Shiva). The experts in yoga tell

that three sacred places stand above it which are (1) the Principial

vibration (Nada), (2) the Point limit between the unmanifest and
the manifest (Bindu) and (3) Energy (Shakti), dwelling on this

beautiful lotus.” 339 (Shiva Samhita 5, 138.)

“He who, keeping it secret, ever meditates on the Centre of

Command sees all the results of his actions in previous births

destroyed without difficulty. For the yogi who ever dwells there,

any form of image-worship or repetition of hermetic utterances

(japa) is purposeless. Genii (Yaksha-s), Demons (Rakshasa-s),

Celestial musicians (Gandharvas) and Celestial beauties (Apsar&s)

as well as the horse-headed Kinnaras, etc., serve him with respect

and all are in his power.” 340 (id. 5, 139-141.)

“The wise yogi who, at the time of death, meditates on this

centre, when the life-breath leaves him, dissolves into the Supreme
Self.” 341 (id. 5, 146.)

“The yogi who meditates on this is without any doubt qualified

for the Royal way of Re-integration (Raja yoga), by his own power
he frees himself from all bounds. No one can ever express the

greatness of meditation on this two-petalled centre. Brahma, the

Creator, and the other gods learnt something about it from
me.” 342 (Shiva Samhita 5, 146-149.)

This sixth centre takes its name from the fact that it is here that

the orders are received emanating from the Guru who dwells in

the Lotus of a Thousand Petals at the crown of the head. Also in

this centre we find the yoni triangle, said to be the symbol of the

“other side” (Itar linga) or nether-world (patala). In the triangle

are found together the principles manifested as Sun, Moon and
Fire, and also Universal Intellect (mahat-tattva) and Nature
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(Prakriti-tattva). Its deity is the Divinity-whose-nature-is-Light

(Jyoti-svarupa-Ishvara) or the Giver of Peace, Shambhu.
This centre is connected with the mind, with the Arch-principle

of existence, (Mahat, i.e. the Universal Intellect) and with the

Universal subtle body (Hiranyagarbha). As the unmanifest
Syllable of Obeisance (Avyakta Pranava), the Self dwells in this

centre.

Holding the breath, yogis, at the time of the Great Journey
(maha prayana), enter into this place and merge with the Person
of the Ancient-One (Purana Purusha).

Above these six centres further lie the Principial Aperture, two
centres, seven causal forms and two more centres.

THE PRINCIPIAL aperture
(
Brahmarandhra

)

Above the Centre of Command lies the Principial Aperture
where the three subtle arteries Ida, Pingala and Sushumna unite.

This place is known as the Sacred City of Prayaga. By bathing

mentally in the triple confluence, liberation is attained.

“Above the Centre of Command, at the root of the palate, is the

Lotus of a thousand petals. There, in the hole of the root (of the

Brahmarandhra), ends Sushumna, the central artery of the subtle

body.” 343 (Shiva Samhita 5, 150.)

the mind centre (manas chakra

)

Near the Command Centre is the Mind Centre. It has six petals.

Five represent the five forms of sensation (vishaya) and the sixth is

the world of dream, or illusory knowledge (sambhrama jnana).

the centre of offering (soma chakra)

Above the Mind Centre lies the Centre of Offering. It has

sixteen petals. It is the City of Freedom, Niralamba puri, where
dwells the Unmanifest, beyond the fourth stage. It is here that

the yogi experiences the Principle whose substance is Light

(Tejo-maya Brahma).

the seven causal-forms (Karana-rupa)

The seven Causal-forms lie near the Command centre. They
surround the individual self and are the origin of its causal, subtle

and gross envelopes. They are named; the Moon (indu), Intel-

lection (bodhini), Causal-Vibration (nada), Arch-Causal-Vibration

(maha nada), Partibility (kala) (the shape of which is sun-moon-
fire), Undifferentiated Energy (Samani) and Dispelling [of mental
attachment] (unmani).

“The Moon (Indu, i.e. the point limit (bindu) between the
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Unmanifest and the Manifest) is in the region of the forehead.

Above it stands Intellection (bodhini) itself.

Above it shines the Casual Vibration (Nada)* transcendent,

shaped like the cresent moon.
Above is the Arch-Casual-Vibration (Maha-nada), flaming,

shaped like a plough.

Above is said to be Partibility (kala) (the Pervasive Energy)

(Vyapika Shakti) which is crooked (Anji, i.e. beyond the grasp of

the mind) and is the beloved of yogis.

And above lies the Dispelling [of mental attachment], (Unmani)
after reaching which there is no return. 344 (Sanmohana Tantra.)

Below Unmani lies the “Undifferentiated Energy” Samani
which is but an aspect of the Supreme Energy (Para Shakti).

“Next comes the Pervasive Energy (i.e. Kala) which people

know as the Crooked (Anji). Above is the Undifferentiated Energy
(Samani, i.e. Consciousness-Bliss).

“And above this Undifferentiated Energy is the Supreme
Detachment, Unmani, This Supreme Detachment stands above

all.” 345 (Bhuta Shuddhi; quoted in Shat-chakra-Nirupanam,

comm, on 40.)

When the living being has reached Unmani, he does not return

to the world of forms, i.e. the possibility of dependence is de-

stroyed and, even if voluntarily a body is entered, the full memory
of the shape of the Self remains.

THE centre of the jewelled altar
(mani pitha chakra

)

According to certain yogis, above the seven envelopes lies the

centre of the Jewelled Altar. It has twelve petals. In it is a triangle

within which is the sacred altar of Jewels (mani-pitha). Here lies

the Jewel-Island (mani-dvipa) surrounded on all sides by the

Ocean of Ambrosia (amrita-amava). At the apex of the triangle is

the point-limit, the bindu, whence manifestation begins, and below
it stands the Transcendent Lord of Sleep, Parama Shiva together

with the Eros digit (kama kala). In the two other angles of the

triangle are respectively the sun and the moon which have to-

gether sixteen digits. The seventeenth digit is the Life digit

(jivanakala).

the lotus of a thousand petals (sahasrara)
At the crown of the head and rising four finger-breadths above it

lies the Lotus of a Thousand Petals. Here dwells the Lord and
Lady of Love, Kama-Natha and Kama-Ishvari. Here the sandal

of the guide (guru paduka) is worshipped, and here the Self is

* Bindu is said to be the Supreme Principle, Shiva Bodhini is Energy, (Shakti).

Nada is the result of their union, i.e. Action.
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realized. The petals correspond to the hundred possible articulate

sounds (matrikas), each of which becomes ten-fold from the im-
print of the ten senses, five of action, five of perception.

Another name for this centre is Kailasa, the Pleasure Mountain,
where, eternally present, the God of Gods, the Arch-Lord, the

Supreme Shiva dwells.

“Above the palate is the divine Lotus of a Thousand Petals,

This lotus, giver of Liberation, stands outside the body which is

spoken of as the Universe. It is called Kailasa, the Pleasure

decrease.” 346 (Shiva Samhita 5, 186-187.)

“There, in this place called Kailasa, dwells the swan [emblem of

supreme discernment]. The seeker who fixes his mind on the

Thousand Petalled Lotus sees all his sufferings disappear. Being
freed from death, he becomes immortal.” 347 (Shiva Samhita 5,

189.)

“When the mental activities dissolve into Supreme Divinity

known as the womb-less (Akula) then the process of identification

becomes smooth and steady.” 348 (id. 5, 190.)

“Constantly meditating, the existence of the world is forgotten,

and it is then that the yogi acquires strange powers.” 349 (id. 5,

191.)

“The yogi constantly drinks the ambrosia flowing from this

[Lotus of a Thousand Petals], Having conquered Death and the

womb of Nature he becomes immortal. It is here in this lotus that

the coiled energy, Kundalini Shakti, also called the Womb (kula),

dissolves. Then the fourfold creation is resorbed into the

Supreme Self.” 350 (id. 5, 192-193.)

THE FIVE STATES OF THE MIND

Physical control is but the necessary preparation for control of the

mind; it is only when mental agitation has been subdued that the

process of identification really begins.

According to the state of development of the seeker the process
of control differs.

There are five main states of mind described by Bhoja in his

commentary on the Yoga Sutras.

(1) The state of dispersion (kshipta-avastha).

(2) The state of confusion, or stupidity (mudha-avastha).

(3) The state of imperfect stability (vikshipta-avastha).

(4) The concentrated state (ekagra-avastha).

(5) The motionless state (nirodha-avastha)

.

The five states are characterized by a difference in proportion
between the three basic tendencies or qualities (gunas) ascending,
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expanding and descending (sattva, rajas and tamas), generally

represented as enlightenment, activity and obscuration-inertia,

which are the intrinsic nature of all things.

(1) The state of dispersion is that in which the mental substance

(chitta), although by its nature predominantly ascending (sattva),

is yet impregnated with the other two tendencies; it is completely

unstable, constantly thrown from one thing to another; it is thus

attracted to the objects of the five senses, sound, form, taste, etc.

and has a desire for the marvellous powers called the “attainments”

(siddhis). This is the mental state of Genii (Danavas) and
Daimons (Daityas).

(2) The state of confusion, or stupidity, is created when in the

predominantly ascending mental substance only the opposite

descending tendency, tamas, is mixed. It is stupidity because

tamas creates inertia or drowsiness (nidra-vritti). The mental

substance of Evil Spirits (Pishachas) and Demons (Rakshasas) is

of this state.

(3) The state of imperfect stability is that in which the pre-

dominantly ascending mental substance is mixed with a certain

amount of the expanding tendency only; this creates a certain

amount of instability and the mind becomes inclined toward
‘‘conformity with eternal law” (dharma), towards knowledge,
detachment, and divine glory (aishvarya). The “Embryo of Splen-

dour” (Hiranyagarbha) and other Cosmic Entities, Deities or

Angels pertain to this state.*

(4) When the descending and expanding tendencies no longer

remain even partially, but alone the ascending tendency stands,

then only is the mental substance in its state of origin, or true

state; this is the “concentrated state”, also known as conscious

identification (samprajnata-samadhi). In the scriptures of yoga it

is called the state of “discriminate illumination” (vivekakhyati).

In this state the real nature of things is perceived, the five troubles

(klesha-s) of man, ignorance, I-conceit, attachment, enmity and
fear of death, disappear. All ties are loosened and the mind is

prepared for the motionless state.

(5) When the mind realizes that the power of Consciousness
(chittashakti) is without change, pure and limitless, and .looks at

discriminate illumination as to a yet changing, impure, limited

state, then this state, freed from all bondage, is known as the

motionless state (nirodha avastha), in which the seed even of a

delimited form of conscious no longer exists. This state is known
to yogis as the state of “seedless identification” (Nir-bija samadhi).
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THE SIDDHIS O R A T T A I N M E N T S

Gradually through the training of yoga, the adept transcends the

elements of appearance, conquers the laws of Nature and is able

to perform extraordinary feats. The supra-human powers he thus

acquires are called the “Attainments”, the Siddhis.

These Attainments are of two kinds:

(i) Those which are connected with the apparent laws of Nature
are called the “Physical Attainments” or the “Attainments of

Illusion” (Maya) for they belong to the physical world which is

but the display of the Divine power of Illusion. These Attain-

ments are the greatest obstacles of the adept in his journey towards

re-integration. Nature herself, in a final effort to keep the adept

within her bonds yields him magic powers; if he uses them for any
worldly end, he is apt to fall back into the arms of worldly enjoy-

ments. All true seekers, therefore, are careful not to perform
miracles except in very special circumstances.

(ii) Those Attainments which are not of physical nature, but
refer to spiritual realization, are called the “Attainments of the

‘intrinsic form’ (svarupa siddhis)”, and are the stages through
which the individual being travels on his way towards re-inte-

gration.

THE EIGHT PHYSICAL ATTAINMENTS

There are eight main Physical Attainments, or supra-human
powers gained through the practice of yoga. They appear in full

as soon as breath-control is perfected, but may appear in part even
earlier.

These eight Attainments are:

(1) animA, to become small as an atom. The word “anima”
comes from the word “anu” an atom, which represents the limit of

the divisibility of space. According to the Hindu theory, the laws
of space, as we know them, are no longer valid inside the atom.

Through this attainment of “anima”, the adept can become as

small as he likes, that is, he can see things of the smallest size, even
the inner structure of an atom, as clearly as he can see things of

human size.

(2) laghimA, to have no weight: is the control of the effect of
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the earth’s attraction on the body by developing in each cell the

opposite (centrifugal) tendency. This is considered to be fairly

easy to do and is used for the frequently performed act of levita-

tion. According to the Markandeya Purana, Laghima means “to

have an extreme speed”.

(3) mahimA, to be immensely large: enables the adept to see

enormously vast things, the functioning of the solar systems or

that of universes.

According to the Markandeya Purana, Mahima means “to be

honoured by all beings”.

(4) garimA, to be very heavy: is the contrary of Laghima and
enables the adept to make his body or any object as heavy as a

mountain and as impossible to move.
Some treatises omit Garima, and speak instead of Kdmavasay-

ita, Complete Satisfaction, which is the mental attainment of always,

in every way, feeling perfect satisfaction.

(5) prApti, to be transported anywhere: the adept can at will

transport himself to any place in any world at any time; or {Shiva

Samhita) he finds all he wishes for always at hand; or (Markandeya
Purana) he obtains that after getting which nothing remains to be

desired.

(6) prAkAmya, to see one’s wishes fulfilled: merely by wishing,

the adept sees his desire immediately fulfilled; or {Shiva Samhita)

he becomes at will visible or invisible; or (Markandeya Purana) he

pervades all things.

(7) vashitva, to control all creatures and elements: by which
the adept can make any creature of the three worlds act as he

wishes “whether it belongs to the past, present or future” {Shiva

Samhita) and he can also control wind, rain and other elements.

“He holds every one in his power” (Markandeya Purana).

(8) ishitva, lordship: by which the adept rules over all things

and enjoys unrivalled glory. He has power over the formation,

subsistence and dissolution of all things and beings, and can thus

make new beings or things appear, live and disappear in the past,

the present and the future” {Shiva Samhita ). “He appears like a

god” (Markandeya Purana).

THE BODILY PERFECTIONS

Besides the above eight attainments the adept gains “the bodily
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perfections of: appearance (rupa), charm (lavanya), strength (bala)

and firmness (sanhanana)”. 351 His body acquires such divine

beauty that god, man and beast are charmed.

THE THIRTY SUBSIDIARY ATTAINMENTS

In addition to the eight main Attainments, there are thirty sub-

sidiary ones which are gained through simple processes of con-

centration.

(1) THE ATTAINMENT OF THE RESULT OF MENTAL CONTROL
(
nirodha

parinama siddhi) is the fruit of self-control and of concentration

on the three kinds of results, those due to natural laws (dharma),

to particularities (lakshana) and to conditions (avastha). With this

Attainment the adept knows the past, the present and the future.

(2) THE ATTAINMENT OF WORDS AND THEIR MEANING. Words,
meanings and knowledge of them are the three aspects of an

indivisible entity. By concentrating on them separately, the adept

understands the language of all creatures.

(3) the knowledge of previous births is attained by concen-

trating on the marks they have left on our being.

(4) thought-reading is done by concentrating on the faculty of

knowing.

(5) to be invisible. By concentrating on the form of the body, the

radiance by which it is perceived becomes dulled and the light

emanating from the eyes of others can no longer establish contact

with the body of the adept. The same is true for the other senses.

(6) the knowledge of death. By concentrating on the nature

of the actions which yield immediate results and that of those

which give results later, the adept understands the nature of death

and its process.

(7) the power of the soul (dtma bala) or, of the whole mind
{puma mono bala) is obtained by concentrating on the power of

friendship, of enjoyment, of pity, of detachment. By this attain-

ment the powers connected with these are obtained.

(8) ACQUIRING THE PHYSICAL POWER OF ALL CREATURES is obtained

by concentrating on their power.
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(9) TO KNOW THINGS SUBTLE, HIDDEN, FAR AWAY, is attained by

attracting the light of Nature to subtle things and concentrating

on it.

(10) knowledge of the heavenly world. By concentrating on

the sun, one comes to know the secret nature of the physical as

well as of the heavenly worlds.

(11) knowledge of the planets. By concentrating on the moon,

one comes to know the nature of the whole array of planetary

worlds.

(12) knowledge of the movements of the stars is gained by

concentrating on the Polar Star. All stars are in motion, they only

appear to us motionless because of their great distance from us.

(13) knowledge of the body and all its component parts is

gained by concentrating on the navel.

(14) freedom from hunger and thirst is gained by concen-

trating on the hollow of the neck.

(15) stillness of body and mind is gained by concentrating

on the main artery (kurma) near the hollow of the neck.

(16) vision of super-natural beings is gained by concentrating

on the light which radiates from the subtle Centre above the brow,

the Brahmarandhra.

(17) knowledge of all things is attained by concentrating on
the star of divination (pratibha) which appears in the mind when
the adept has succeeded in completely stilling his mind.

(18) knowledge of consciousness is attained by concentrating

on the heart.

(19) VISUALIZING THE INTRINSIC FORM OF THE COSMIC BEING.

When the state of true consciousness devoid of all notion of I-ness

and other mental delusions has been attained, concentrating on
that state, the adept sees the intrinsic form of the Cosmic Being.

When he realizes this supreme Attainment, he gains at the same
time the power of divination and the five sense-Attainments:

(a) divination {pratibha) by which he knows past, present

and future, and also distant, subtle and secret things.

(b) attainment of hearing (shravana) by which he gains in
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full the divine knowledge of hearing, and experiences the sound
of the Syllable of Obeisance aum.

(c) attainment of feeling (vedana)
through which he gains

in full the divine knowledge of touch.

(d) id. seeing (adarsha) through which he gains the divine

knowledge of sight.

(e) id. tasting (dsvadana) through which he gains the divine

knowledge of taste.

(f) id. Smelling (varta siddhi) through which he gains the

divine knowledge of odours.

All these six Attainments are great obstacles in the way of

Identification (samadhi).

(20) leaving and re-entering the body. By concentrating on
the subtle body, the links which bind it to the gross body are

weakened and the adept can then either leave his body, re-enter it

or enter any other body.

(21) to be beyond contact. When the adept concentrates on the

vital energy of the cough (udana)—that is, on the vital energy

which, originating from the throat, is directed upwards to the head
and there controls the reflexes of the face and the subtle body

—

neither water, mud, nor thorns, nor any other thing, can touch

him, nor even death itself have any hold over him.

(22) to control the fiery energy (samana). The fiery, digestive,

vital energy spreads from the navel on all sides equally. It regu-

lates the functions of life, and the balance of the body depends upon
it. By concentrating on this fiery energy, the body of the yogi

becomes radiant like a glowing fire.

(23) divine hearing. By concentrating on the sense of hearing

and its relation to its medium Ether, the yogi gains divine hearing.

He can hear the subtlest, most hidden, or the remotest of sounds,

natural or supernatural.

(24) levitation. By concentrating on the relation of the body
to the all-pervading Ether, and, thinking of small and light objects

such as the fibres of cotton-wool, the yogi is able to travel through

space.

(25) free wandering of the mind outside the body
(
mahavideha

dharana). By concentrating on the idea of the free wandering of

the mind the yogi sees the envelope of light, which imprisons the

mind, fade away. The wanderings of the mind remain “imagin-
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ary” so long as these are bound to the body by the notion of

I-ness. But by concentrating on I-ness, its power to bind is

weakened and the mind becomes free to roam afield; the inner

faculties no longer knowing any bounds, the mind travels where
it wills for long periods at a time without maintaining any contact

with the body; These wanderings are called “non-imaginary”

(akalpita) and through them alone can the intellect reach its full

development and the adept be freed from suffering and from the

results of his actions which are bound up with I-ness.

(26) the conquest of nature. The five elements have each five

states: gross (sthula), formal (sva-rupa), subtle (sukshma), condi-

tioning (anvaya) and causal (arthavattva).

The gross state is that which is visible; the formal state is still

physical though not visible; the subtle state refers to the elemental

principles (tanmatra-s): the conditioning state is that of the relative

pervasion of the three fundamental qualities the ascending, ex-

panding and descending tendencies; the causal state is that of which
things are the result. Concentrating on these five states, the adept

gradually conquers the five elements and Nature, of her own
accord, comes under his sway.

(27) THE VICTORY OVER THE FIVE PRINCIPLES OF SENSORY PER-

CEPTION. The five senses by which the five elements are grasped

have likewise five states; these are the grasping state (grahana), the

formal state (sva-rupa), the notion of individual existence (asmita),

the conditioning state (anvaya) and the causal state (arthavattva).

All perceived objects are “grasped” by a grasper. The motion
of the senses to perceive is the “grasping”. When, without pre-

vious thought, an object is perceived, the first notion which ap-

pears in the mind is its “form”. The relation which establishes

itself between the form of the object and the I-ness of the grasper

is the “notion of the individual existence” of the object. When
this same form is taken hold of by the intellect which discusses its

reality or unreality, its similarities or particularities, this is the

“Conditioning state of the senses” and the causal state of the

senses is the notion of I-ness which pervades all the senses,

directs their motion and illumines all perception.

By concentrating on these five states of sensory perception they
are brought under complete control.

The results of this Attainment of “Victory over the Sensory
Perceptions” are that the yogi automatically gains the Attainments
of “translevitation” (manojavitva), “bodiless perception” (vika-

rana-bhava) and “conquest of Nature” (Pradhana jaya). The
“power of translevitation” is to be able to transport oneself bodily
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at will to any distance. By its means, the body, with the speed of

thought, can be transported anywhere. The power of bodiless

perception is to perceive through the senses anywhere at any time

without the body being present. The “conquest of Nature”,

which gives power over all processes of development, is to get to

the root of the evolution of Nature.

(28) the knowledge of all things. When he attains the know-
ledge of the difference which exists between the “seen”, which is

the universal intellect (buddhi), immanent cause of the universe,

and the “seer” who is the Cosmic Being or Person (Purusha),

efficient cause of the universe, the yogi gains mastery over all that

is, and over the process of knowing. Then the inner faculties are

purified and the pure light of the Supreme Self illumines them,

and the yogi becomes Lord of all that exists and the knower of all

things.

(29) the knowledge OF time. The time during which an atom,

the limit of divisibility of space, moves its own length is the “time-

atom”, or “instant” (kshana). Its uninterrupted flow is known as

“sequence” (krama). By concentrating on it, discernment

(viveka) and the knowledge attained through experience (anub-

hava siddha jnana) arise.

Since each instant arises from the previous one and that

previous one from the one before, the manifestation of the whole

universe must have arisen as a result of one first instant. By con-

centrating on the nature of this instant and its sequence, faultless

knowledge is gained. Through understanding the instants, the

yogi can visualize the full nature of things and know the past,

present and future.

(30) the transcendent attainment
(
para-siddhi). The Attain-

ments so far were not transcendent, they pertained to the world of

forms, but, through detachment born of the light of discernment,

the yogi can see the seed of evil destroyed and can attain un-

fettered Liberation.

THE SPIRITUAL ATTAINMENTS

Beyond the physical or subtle are the inner or spiritual Attain-

ments which bear the same names and are but higher aspects of

the same process.

(1) ANIMA, THE ATTAINMENT OF THE MOST SUBTLE. The senses are
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more subtle than the body, mind more subtle than the senses, in-

tellect more subtle than the mind, the Self than the intellect* Thus
the Self is the limit of subtleness and Anima, the Attainment of the

most subtle, implies the Attainment of the Self. This takes the

form of realizing that “I am Anima, the most subtle is present in

me, I am not distinct from the most subtie”

.

(2) LAGHIMA, THE ATTAINMENT OF THE MOST LIGHT. The lightest

of all things is the Self. The experience that “the supremely light

dwells in me” is Laghima, the Attainment of the most light.

(3) mahima, the attainment of the most vast. Space and Time
are the measures of vastness, yet they only exist as emanations
from the Cosmic Intellect, the Arch-principle of existence (mahat-
tattva), itself greater than Time and Space. The Cosmic Intellect

or Arch-principle of existence is itself in its turn but a radiation

from the Self which is therefore still more vast. Thus “the most
vast” is but another name for the Self.

The vastness of space-time is perceived as distinct from the
individual self, even the vastness, the pervasiveness, of the Cosmic
Intellect or Arch-Principle of existence, is perceived as distinct

from one’s self; but the greatness of the Self, whose form is un-
differentiated being, is perceived as ever present beyond all

differentiation.

Without the reality of the Self, not even the Arch-principle of
existence, the Universal Intellect, has reality. Supreme Vastness
is, therefore, only in the Self. The experience of this Vastness is

Mahima, the Attainment of the most Vast.

(4) prapti, pervasiveness. Prapti is the experience “I am
existence itself, I am all that exists”. “I am the Self, the giver of
that vibration which is existence.” “If I do not radiate this vibra-
tion, nothing exists.”

(5) prakamya, the fulfilment of desires. The yogi who has
conquered existence sees that nothing exists but desire. It is

desire which is the supreme ruler of all creation, subsistence and
destruction. Desire is the Self manifest in the form of the “I”.
“She is the resplendent goddess who dwells in all beings in the

form of desire.” 352

But, possess desire itself and no object of desire remains to be
desired. Such is Prakamya, the Attainment of desire.

(6) vashitva, mastery over all is the experience that “all that
appears as individual beings or forms ofoutward existence exists only
because I am. I am their basis, they spring from my radiation.”
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(7) ishitva, lordship. All that can be grasped belongs to three

orders, gross, subtle and causal. Lordship, Ishitva, is the capacity

for fully distinguishing between these three orders. This Attain-

ment is a development of the previous one, Vashitva. The realiza-

tion: “I am the ruler of all that exists gross or subtle, through fear

ofme the sun rises, the fire burns, at my behest the wind blows”, is

the Attainment of Lordship.

(8) kama-avasayita, complete satisfaction. When the final

goal of desire is reached and nothing remains to be wished for, to

be seen or had, and one realizes that “I have reached the root of

my own nature and nothing remains for me to have or to know”,
this state is the Attainment of complete satisfaction. It is the

knowledge of the Self, for only by knowing the Self can desire

come to an end.

«
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APPENDIX C

THE EIGHTY-FOUR POSTURES and
THEIR EFFECTS

THE EIGHTY-FOUR POSTURES

Note.—There are eighty-four postures of which only a few have

been described in Chapter III. A complete list is given below;

only their most immediate effects are described here.

(1) the posture of attainment
(
siddha-dsana ): purifies the

seventy-two thousand arteries and veins of the body and infuses

them with new blood. It greatly increases the power of the mind
to grasp ideas, delusions decrease, and the mind inclines towards

Divinity and Liberation.

(2) the posture of celebrated-attainment
(
prasiddha siddha-

dsana): destroys physical ailments and makes a man humble.

(3) the lotus posture
(
padma-asana ): brings all desired results

and inclines the mind towards spiritual experience.

(4) the bound-lotus posture (baddha padma-asana): gives peace.

(5) the raised-lotus posture (utthita padma-asana): gives

super-human sight (divyadrishti), opens the heart’s centre and

cures respiratory disorders.

(6) the high-lotus posture
(
urddhva padma-asana ): strengthens

the spinal chord and stimulates blood circulation.

(7) the sleeping-lotus posture {supta padma-asana): cures

digestive ailments.

(8) the posture of prosperity (bhadra-asana): makes the mind
alert and interested in all works.

(9) the auspicious posture
(
svastika-asana): has the virtues of its

name.

(10) the posture of re-integration (yoga-asana): stabilizes the

mind’s substance (chitta), leads to the eight Attainments and cures

disorders of sleep.

(11) the life-breath posture (prana-asana), or breath-control

(prdnayama): purifies the mind’s substance as well as the blood

and all the nervous and circulatory systems.

(12) the liberated posture (mukta-asana): leads to all the

Attainments (siddhis).

(13) the free-from-wind posture (pavana mukta dsana): facili-

tates the inner functions.
f
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(14) the solar posture (surya-asana): increases the fiery element.

(15) THE piercing-of-the-sun posture ('surya-bhedana-dsana):

cures eye diseases.

(16) the pouch posture (bhastrika-asana): regulates the tempera-

ture of the body, eliminates all kinds of fevers, regulates digestion

and cleanses the blood.

(17) THE POSTURE OF IDENTIFICATION-WITH-THE-SOLAR-RHYTHM
(savitri samadhi): gives brilliance, strength and memory.

(18) THE POSTURE of the inconceivable (achintaniya-asana):

develops the power of consciousness.

(19) THE POSTURE OF THE DRIVING-HOOK-OF-THE-ELEPHANT “PRIN-

CIPIAL-fever” (
brahma-jvara-ankusha): masters all diseases.

(20) THE drawing-out posture (addharaka-asana): strengthens

the lower part of the digestive tracts.

(21) THE POSTURE of splitting-death
(
mrityu bhanjaka-asana):

masters the air element in the body.

(22) the posture of self-delight (atmarama-asana): gets rid of

worries. It is said to have been the first (adi) of all the postures,

to be indestructible (alopa) and to lead to spiritual realization.

(23) THE POSTURE of the fearful-shiva (.Bhairava-asana ): makes
restless the basic coiled energy (kundalini); the subtle centres, or

lotuses, open of themselves; all troubles of heart and spleen are

cured.

(24) THE POSTURE of wings-of-speech
(
Garuda-asana): makes

people enterprising and swift.

(25) the lion posture (sitnha-dsana): strengthen intellectual

faculties.

(26) the cow-muzzle posture (go-mukha-asana): cures diseases

of the face.

(27) the horse posture
(
vatayana-dsana): brings speedy progress.

(28) the pearl-string-of-attainment posture (siddha mukta-

avali-dsana ): makes one feel happy.

(29) the water-inhaling posture (neti-asana): makes one feel

clean.

(30) the past, or east posture (purva-dsana): makes one remem-
ber past events.

(31) THE DRAWING in, or westward, posture
(
pashchima-uttana-

asana or pashchimatdna): destroys internal parasites, cures weak
digestion.

(32) the arch-gesture posture (mahd-mudrd): makes the digest-

ing possible of all substances whether edible or not. It reduces

suffering at death, cures tuberculosis, leprosy, enlargement of the

spleen and chronic ailments of the bowels.

(33) the thunderbolt posture (vajra-dsana): lengthens life and
does away with minor ailments.
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(34) the wheel posture (chakra-dsana): soothes the basic coiled

energy.

(35) the foetus posture (garbha-dsana): gives energy to bear pain.

(36) the head postures (Shirsha-asana-s): of ten kinds, they in-

crease health, beauty, strength, sexual powers, swiftness, activity

and arch-energy (maha shakti).

(37) the all-limbs-raised posture
(
sarva-anga~uttdna-dsana):

brings independence and self-control.

(38) THE HAND-AND-TOE posture (hasta pada-angushtha-asana):

strengthens the neck, Waist, nose and stomach.

(39) the toe posture (
pada-angushtha~dsana): strengthens sight.

(40) the raised-feet posture
(
uttana-pada-asana): purifies the

life-breath.

(41) the touching-of-the-knee posture (janulagna-dsana ):
puri-

fies the life-breath.

(42) the one-foot-to-the-head posture
(
eka-pada-shirsha-

asana): gives a perfect figure.

(43) the two-feet-to-the-head posture (dvi-pada~shirsha-

asana): gives pleasure.

(44) the one-hand posture (ieka-hasta-asana): prevents inter-

costal pain.

(45) the hand-to-feet posture (pada-hasta-asana): increases

strength.

(46) the root-posture covering-the-ears (
kama-pida-mula-

asana): increases digestive powers.

(47) the angle posture (korna-asana): purifies the digestive

organs.

(48) the triangular posture (trikona-asana): cures lumbago.

(49) the quadrangular posture (chatnshkona-dsana): increases

mental power.

(50) pressing the bulb (the centre below the navel) posture

(kanda pida): opens the knot of the marrow.

(51) the balance posture (,tulita-dsana): gives balance and

stability.

(52) the beating-swing, or tree posture
(
lola toda , or Vriksha-

asana): strengthens the nerves.

(53) the bow posture (<dhanusha-asana): develops heroism

courage and endurance; cures laziness and helps in the practice of

visual concentration (trataka).

(54) the posture of separation
(viyoga-dsana): cures enlarged

spleen.

(55) the inverted posture
(
viloma-asana): cures prolonged

illnesses,

(56) the yoni posture (yoni-asand): strengthens the lower

orifices of the body.

* 148



The Eighty-four Postures

(57)
the POSTURE of the secret parts (gupta-anga-dsana): cures

secret diseases.

(58)
the raised posture (utkata-dsana): increases the strength of

the feet.

(59) the sorrow posture
(
shoka-dsana): cures epilepsy.

(60)
the posture of suffering (sankata-asana): cures lumbago.

(
61

)
the blind posture (andha-dsana): removes night-blindness

and other visual defects.

(
62

)
the headless posture (runda-asana): makes a man fearless.

(63 )
the corpse posture (shava-dsana): makes the inner organs

function freely.

(64)
the bull posture (vrisha-dsana): prevents the flow of semen.

(65 )
the cow-tail posture (go pucKha-dsana): purifies from sin.

(66) the camel posture
(
ushtra-asana): helps a man bear heat

and cold.

(
67)

the monkey posture (markata-asana): improves the nerves

and blood vessels of the navel region.

(68) the fish posture (matsya-asana): gives firmness.

(69)
the posture of the great teacher matsyendra (lord of

fishes (matsyendra-asana): increases virility.

(
70) the sea-monster posture (makara-asana): increases strength.

(
71 )

the tortoise posture (kach'ha-dsana or Kurma dsana):

renders the mind unswerving.

(
72) the frog posture (tnanduka-dsana): renders the body in-

visible.

(
73

)
the raised-frog posture (uttdna manduka-asana): gives

power to cross into the world beyond (tarana shakti).

(74) the swan posture (hamsa-dsana): gives peace.

(
75

) the crane posture (baka-dsana): helps a man to bear the

shock of water.

(
76) the peacock posture (mayura-asana): helps a man to hear a

long way and cures diseases of the liver, spleen and intestines.

(77) the cock posture (kukkuta-dsana): calms erotic impulses.

(78)
the phodia(?)* posture

(
phodya-dsana); cures nose and gum

bleeding.

(79) the locust posture (shalabha-asa?ia): increases physical

strength.

(80) the scorpion posture (vrishchika-dsana): makes a man
feared.

(
81 ) the serpent posture (sarpa-dsana): cures weak digestion.

(
82) the plough posture (hala-asana): makes a man powerful.

(
83 ) the hero posture (;vira-asana): gives courage.

(84) the peace-loving posture (shanti priya-dsana): brings all

kinds of happiness.

* The meaning of this term is pot known.
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APPENDIX D

THE MAIN SANSKRIT TREATISES ON YOGA

HATHA YOGA

THE DARSHANA upanishad {Santa Veda).

the shandilya upanishad (Atharva Veda).

the yoga kundali upanishad {Krishna Yajur-Veda).

the hatha-yoga pradipika, which comprises 393 couplets, is a

technical treatise of the practical method of physico-mental

training called Hatha-yoga. It was composed by Svatmanama
Yogindra at a very early date. The main commentary on it is the

Jyotsna of Brahmananda.
the goraksha samhita is a technical treatise on Hatha yoga by
Goraksha Natha.

the shiva samhita is a technical treatise on Hatha yoga and

Raja-yoga.

the gheranda samhita contains the answers of the yogi Gheranda
to the questions of the seeker Chandakapali, and is a general

technical treatise on Hatha yoga.

yoga dipika of Narayana.

THE YOGA PRADIPA.

THE PAVANA VIJAYASVARODAYA.

THE YOGA YAJNAVALKYA.
YOGI YAJNAVALKYA SAMHITA.

THE bhakti sagara (in Hindi) of Charana Dasa.
THE ANUBHAVA PRAKASHA.

rAja yoga

YOGA CHUDAMANI UPANISHAD {Santa Veda).
THE yoga darshana (the philosophy of re-integration) comprises
the Yoga Sutras (Aphorisms on Yoga) of Patanjali and the com-
mentary of Vyasa. Patanjali, the grammarian, celebrated for his

“Great commentary” (Mahabhashya) on Panini’s Grammar is

also the author of a famous work on medicine better known under
the name of Charaka. The date of Patanjali is usually believed by
modern scholarship to have been about the third century B.C., but
many Hindus consider him to have lived much earlier and there

are very strong arguments to support this view.

The Yoga Darshana comprises a series of about 200 aphorisms
f
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divided into four chapters. These aphorisms are in a very con-

densed form and require lengthy commentaries to elucidate them
properly. The authority of the Commentary of Vyasa, called

Sankhya Pravachana
,

is acknowledged by all. The lengthy

gloss of Vachaspati Mishra and the commentary of Bhoja clarify

the difficulties found in Vyasa’s commentary.

the advaya taraka upanishad (Shukla Yajur-Veda).

trishikhi brahmana upanishad (Shukla Yajur-Veda).

mandala brahmana upanishad (Shukla Yajur-Veda).

amrita nada upanishad (Krishna Yajur-Veda).

amrita bindu upanishad (Krishna Yajur-Veda).

kshurika upanishad (Krishna Yajur-Veda).

tejo bindu upanishad (Krishna Yajur-Veda).

dhyana bindu upanishad (Krishna Yajur-Veda).

yoga tattva upanishad (Krishna Yajur-Veda).

yoga shikha upanishad (Krishna Yajur-Veda).

the shri jabala upanishad.
the yoga-Sara sangraha (of Vijnana Bhikshu) is mainly a com-
pilation from older texts, but gives precious and extensive defini-

tions of the terms used in Raja yoga.

MANTRA YOGA

the hamsa upanishad (Shukla Yajur-Veda).

THE BRAHMA vidya upanishad (Krishna Yajur-Veda).

the nada bindu upanishad (Rik Veda).

THE PASHUPATA BRAHMA UPANISHAD (Atharva Veda).

the mahA varya upanishad (Atharva Veda).

DIFFERENT ASPECTS OF YOGA

the akshi upanishad (Krishna Yajur-Veda) deals with Jnana yoga.

THE VARAHA upanishad (Krishna Yajur-Veda) deals with Jnana

yoga.

THE BRIHAD aranyaka upanishad partly deals with yoga.

the shat CHAKRA-NIRUPANA and the paduka-panchaka are tantrik

texts dealing mainly with Laya-yoga, (edited with English trans-

lation in Arthur Avallon’s “Serpent Power”).

the bhagavad gita deals essentially with Karma yoga.

the 11th part of the bhagavata purana deals with different

aspects of Karma, Bhakti and Raja yoga.

markandeya purana, Chap. 39 to 42 deal mainly with Mantra



Yoga

narada purana Chap. 33 deals with Karma and Jnana yoga,

Chap. 34 with Bhakti yoga.

devi bhagavata purana (7, 35 and 11,8) description of the chak-

ras. etc.

linga purana (1, 75) describes chakras.

agni purana (Ch. 23) deals with Mantras and meditation on the

centres.

saura purana (Ch. 12) deals with different aspects of yoga.

the gaudapada karika in part deals with different aspects of yoga.

the shiva svarodaya is a dialogue between Shiva and Parvati

which treats mostly of what is called the astrology of the micro-

cosm (pinda Jyotisha) and predicts events through the study of the

vital breath.

THE KURMA, MATSYA, GARUDA and NARADIYA PURANAS contain

important passages relating to yoga.

the mahabharata has several passages dealing with different

aspects of yoga.

THE JIVAN-MUKTI viveka (of Vidyaranya) deals with the higher

aspects of Raja yoga.

yoga taravali.

amanaska khanda.

t
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APPENDIX E

SANSKRIT TEXTS QUOTED

q qt fdHmflqftq qnmr qr£r ii

qs&m *q§ •

qnn qqft h

2. w ^rt qqf forr m*R i

19.

3. *fWI<M «q 3TR qftl^ qqqftqft 1

1

4. JTTdf^gr fdTrKT TT qq*fcfq I ^
fqqr qm ^rsfq »im fft l u

5 qpfa qRlfKPft I

*ftsjpra*3 qftq fq*^ tt

6. spqfcql qtqt,
22-

7. qfa: qqxfqi, h fcfaqt Hq*r<fts*rq?ra*r

fRyMt MUtfd qqR^q ff^RPT^ 23.

qq*rc d^f^rrf¥<rg^RqqT qqtq: i «Rrnywq

qqftftRq

*ft$ qqpn i

8 . m mwrfcsqq ^qqftqfrftq tft
25

^ I 27.

9. q fof^^qyiqdsftqfqfo *g<qrqi *raqfm- 28.

snftn: qjgfqpHh : i «?r flwcqnm M
fagfa, irwt s^^rnTT^rr^ l

29.

10. qrq ^Tfci 5ftqir*ntqr?q% l

n. qfa^ fMMrq l (irNi qpr qqqq i

&\ 30*

n. wnifi iHqfaWfcs q wra^ qVmidd-

q|*9 I
31 .

14. ynisniM^r^ir^ iH^ tfq q«ifiwGw- 32.

m; 1

15. qq q^r^qnnqqn qqpsrfq I

$R*J4ki qT fJqqpTT gf%; m q-qw qqnq^ i

qqroq I

faqqqifqq fq^qr^R Trnpqq^ l

UwS*M
SSfarota: I

qprw $q sqffct rqqRT qq^q I

fq^fa^qi: mj ^qr qq^ qm ^qq n

«JwqqH«i^T ftfror qi qqiqfq: l

(fHT s^rfa tfqpfi qm f?qfqqta?t 11

qqfqqqTHqqrqtTqrqqrqifTciKriv'qT^TrqTq^ -

gTq$rfq 1

qq:RT^'qr^qrqfqrTTqTfq foqrqjq: I

V«IT«q<liqTvqf qfqrri: 1

^fcqfqMwisr i

q*q q?q^q I qr*ft 53^fq^R i

qqr ft Hf^qiqq q qrfcgqssm I

qqqq^rcftqitf qVii^wfi-q^ u

r^HidHi mu*dw qrqtRT 1

qqr rmimhnmV. u

fTqfqqRfHTrqT ftftRf^q: i

$q> qnft um^iuiwi^ 11

qqT $qt PhhWi qmi i

qtfqqr qqfqq^q qiqqMq: u

ftfq^wqqrfq^j <ft q^q^ftqqTqj

qq q^-qrwftq fqfaqr qlmteiR^-
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33 .

34

35.

36

37

38.

39.

40

41.

42

43.

44.

45.

46.

47.

48.

49.

53.

52.

53.

55.

56.

’cnwfan HTr« fiftraroffa: n

....CTfrifro farm

<Puift<»fa i

57. gqrfafaf^fl^iqfqtqRT^ I

58 l

59 I

vkvc. tffttn ^4pn<^ i

r ii

• w: i

MfipfTT MtTO^T slt4^4 c4T55jii^ |

wr *N ii

%Rr. %m ggqmiig i

*fcwrswra?m f^RT fti fifa m ti

*i4ifq<s: l

M<TfTjfrW»f 3 2wfe f^n: I

SW'^SKgnE iiqjqulfa II

?n?bf WOTfarafTfagr: l

MTTT w 54 M Wfcl 44*41 f\d: (I

*nf^rcn^wrr^fc3w: ht44W *nnrcg i

:^TP^^Tnrfc^TPTTf^ fsp^n: I

89W4^r?nf?tt?}
4 ft? l

3T9t^ II

65.

*nfo?: <rfcn *t flqm*ri n<iTsfa *r i

m t*tfg 5*rstNro s w*-^cTt gfa: ii

qrawwflgf <?fato qr 4iP4: qf^ftrrj
66

wffR^hw^%<rn3: it

^rr FiRpRifi i

WT*R fafaj M*FM*g i

w <rq? ftr* *et l

Mg Wft M 5# 8MT II

MRR 4r®WWH <TWT l

MNHMi 3 TOrqi<!y^m^ ii

^ qfagM I

MTtgf^ MTfiriN ^stf^ghrcg ll

toto *r: I

*ra *rafroN fart: i

*rfa*ni tq %arm#ro. n

foMfcr i fm: l

TOm Mlffa II

fr^T f? Rpl^3

te' ^ $r*r *w
l

foifg
2

1

^*3: l

tomim’ *ttc3to* fa^Tqq ll

( i* **) (2 gfcrtq) (3. <**5 ) (4. g^amr)

ffoi tPiBHwg i

qfaR faf^ to: fagrt^a^iHg^ ll

vuwftw: to to m tffro: l

*i*rrf^*mri fiff^r ti

MRumPfgrM t ddifinl t^fPi: I

qwfigwt fjwrsMTMqc^i

M^rrftgtgf *H<HtauHg I

TOrofagra! i

*nforcm amh^himI*: i

gfufcrf: i

fowqiqft qf<n«*TOg i

4i i^i9«Rg^iw>q : i

67. 'xfimft I ^ q^T 9T^T^ 3^ I

9MFR Ml<<Tt444®qrp4RTO?g II

68. *TM|*qfc ^4«!T f?
1

M05 *447^ 8MT

^r^qfc virTT qcnwrf Kg l

^ frirq f%f«

gq? ^^RqrKpRm^< 9mrr qp^m ll

( i-M) (2 qf2#Tprf^Tr^fr ) (3.

69. 55^1 M ITO^^TNJ ^PPfTOrK^h I

9t^ q^r ^r?ri ll

70. 4lf^ TT^^rn^WPfq I

gqf^: Migjft i 11

71. *& fqw g«qjm! wnfvs: 1

mptrh qpTpi/i Rf: ll

72. sMtomfro jpsmf sgr^r 3 1

fcqtejisssq^TO g^TH^ftqg 11

73
. g?K^qt fqto 55^43 3 l

Wr angnltHHiHH fg^M^g II

«
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74. 5 I

tot tot *wg** ^rr n

75. TOr5 TOJSrS; t

RVlfcrRt W TOT SJT^Tft ftrft I

^Rstrto TfrotorTO*^ ii

* <rs?ito qprt i

qfawfarr tot ti

76. to^t q H tot TOf^ i

77. TOrf^p^ 55TO: TO I

^wNf^RtTOT RRf*rarfrm 1

1

78. 3 <TTf?TOf ?fNf TOTRfl I

*r#!vkifcg ^TTTOjfr^ii

79. TOff^T^l4r?d'rr%n I

3 s## *Fmtopni

80. «RTO TO^rot TO*fr£rfc I

3 TOrofTOr *r^3 u

aHWfocqi^l q^nfroir i

81. TOTTR §TOTOT
II

^wiHig^ wiinw: $totto n

82. rff^HRTO^TF cfTOT #TO I

83. TOTOfR^RTTO 1

qfaqwN frwRnflft <m »

84. ^T sfeq ^sf *TT$* |

85. TOl ftfTO Jim I^^ sqTf^ro fa^fd n

SsttoN TO tt^:*ttottto.i

86 . 9R^R tfTOT STO^ff ^N<H( I

^rr^rnwTTO gdir^ \\

^hukmhuh: i

87. UTOMRiqit-M qrTOfatfTOq l

TOrm prt TOm^r qfagpifa n

88 TOtfTOTO fT^ |

^TTOT. TOtf ^THTOfa ^q: ||

^nfqpnfiR^Tt htotosito* i

fvHtylftWK 3^} ii

89. TORPH 'ft^'T TO TOfd gtylH

I

^ TOTOT *n^ 3TTO II

90. TO^rorofa^ TOmr^t i

^qRTO

91. 35«5Tqf to: i

92 . TOTO TOT^fnsro qrrro: i

«Tf?TO TO TO??3TOff%H^ II

93 3HI *TTO% TO TOf^ I

TO «l5fin TTTTfa faTO TORI Sfa ^ I)

tot^to^i qTOfa3TO*fa I

TOt^J5# 3HT TO*TO (I

94 WiTOR flTOr I

TOT TOTfcd qi3 TOT Mlfig^q ^ I

TOPTTfcr hto ^Rprfr: U

fH FTOTO TOT I

qfiTO jfrfro ii

TOT^q TTTORT I

TOTTTO TO ^T TOl frodTOTT: (I

95 . *d* fdfro TOt «TOTOT5fq ftr^ifd i

TOfrrod qr^ri tor ii

sft^r 3 toppq qnRTRT fRRRq. 1

J0.4<aldlTO dTMifl ^TRTO^TO. H

TOTtTOPR 5B4#TOto^ I

?TO ^rf^TW^T TO^f^TTTO. II

qif^trrfei mrofqp^TOTT^ rnrop. i

Hd^Tfjfd TOTfo TORTO ^Tfro: II

96. TO HOTfarc TOT fTOT^T <TgTOft I

3TOrfq TOT^l fRT TOH^TOPl II

qUfTOT TOT^T f^T MPlWilg^^ I

5r^4<pto qrrjrrrr^T «n li

«pfros*r ‘KHHi frrf^TOTO7^ l

TObnsnTO^ i^tr mf^r ^rfro i»

97. TOTOTTOfr ^5**nR^HpR4

»PR tot tl

to^ucto ^tthi TOPfaTfa q*iPtq: I

totomfrroqlfero ii

98. qfTTOf^RI #ft ^RT ^9^1 I

^TOt nfronPT fro u

TOR TOT3fR iF£ ^TO. 1

qroyt fa%VTO^sf^ ii
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99. ft«***f< I

tot ^it ii

to i

100. nfas* *tto #PigjH: i

3i#t §5Rnrnf?n TOnf^f 11

101. fpru ^fr: l

* Hiram? %*rm m H

102. * 5i ^ srrg: *mff i

wn*$d fro tfro fctfto'TT

«

W*K*1<5dl sfe^T 5f?fa i

103. I

*ra m ii

m gwn i

dfllfcpT TOTO II

fTOT ifiSwMi l

5*: tkro ngN3? ii

zm wwth ft&gv i

wrmr^wr^r fim**? mwfo ii

vr ?nft^rfrrro f*rm^T3 i

^T^sr^ntefrft I!

&'. tomto^ fro jhrrerFgfr i

sjjwrrafa n

*m 35* f3 TOft STOfolT i

3*: «Hrmi«ui 3 n

$af#?rfo^rrHTs?fo*# i

groked ^ i)

TO a^mki

’i*3**nkt to*t fairer* n

TOT 3TKT3TT |

wws^ JTftc g to«3<hkh$? ii

* to tot to *tt$ *rr$ mr$$ fi

104. 5j ^ fknT fcra# * ^ *fcr I

5f ^ *r%* to g^rsfpr #TO ii

f^f TO%# TOTf^T TO* #TO I

^rr kTOm 55T »

105. TOr*: tfro *x toTO n#sft *t i

to to ^ to nro ii

loo. TOn^rof tot «if? f*8fa i

nita qpft ii

107. TOiroroto i

5| $*T * TO ft# n

108. tot # i

ft'i'Oti^ffi^'u #fTO ii

109. 3**< *rc frororni «nw*nTO l

ftj TOl ### Hrf^r it

no. 1

^fTOrq i#^9 *mk it

in. ^HHT TO «5^5lf5fq^ )

TOipsfa fTOT «?*TT f^TT TOTW 1

WT «fcWI«T5!^0 f^fTO^ II

112. Jfs^fr auwnfo 1

1

ii

^ ^TO TOT5P^8OT^ t

5TOTTO^^ ft

%m $sm fTO 3^ it

113. *FTO I

mam \\

U4. gs^T to f*rc !

fk^. wfa *t TO ^TfTOT^tfjfTO ^ a

to? fwt ^ <TTTO^ f^: I

TO?^ 5wt®^ TO? f^T TOfH a

nSm^fq to f«F|: tot# #fro^ I

2ra^ne| ?rown fto##f^n \

1 15. ^rfrorPr tirosTORTfo#1? i

TOB#^r. TOT^r ijTOfRTOft u

im. #tot

^

ro#sftr #«fh»f5R*lffHr I

gr# Klffe *TTTOT ^#?TOTTOT5ra: II

117. fro <ron *

wpr fafwr&r a

^ roror f^fTORTO^ I

f5T^ #f^TO II

TOtnfcft agfTO #^r ki* \

mm #f#it «n hmNwhuh^ u

g^^wl ## ii^g #f^w: l

*ww i^m%v4 ll

ns. Pp?f%T# ## gromr l

^fwr4 to wdt jt^i? u

119. f^TOH apRlt^al^qFl TO I

#f*T5Tf TO5TITOT ^%fwr ?3^?r M

1 20. TOT pF^nfo #^T f^5TO% 1

tottPftto^ fr# FPgTOq^ II

121. fim #% pp^n to TOT. I

3TOTOT TO ## Pt^HFTWrTO 11
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122. qpPTC I

rm vsfa ^ ii

123. q q^rr^ i

^q %q to^? fk? qpft qqn^3 ii

124. tfresfe %sn q«R i

qfcKT fafqraq u

125. *m Ptr^ #ft q^rrf^n i

*K*ftfafcq qtarT 4iq8^s rnfaqr ii

1 26. «fr ^RT^T ^T^TT I

rt% n^=n n

g^qf^qmqj wi *n i

qfifaf^RiPm ii

127. *INK«q3 gni 1

wi-hi^ss^b q^wrf'q t^Hln II

qi^RRi^T HqXrf^lN-fT l

128. W *RT *HT sfrrt <Rt 3jfaft I

/ qnrc kqftHr$: n

129. MlftwfViwn' ^fqqffaqn qqr t

*Tjr^rqTfa?Rqrfq qs wfar «qTq <3 II

130. 1PKRWH 3^ fl«TTM*F*jq: 1

qffa: fa^: n

131.
'< -^TTfwq^qrrl |

I q q qtfqt u

132. qipRy*^ qm 1

qfTwrf^ fqt^ wwq qfkrcrc *3 ii

133. gs«r*ftftef qifa qr^fq^^r^: i

4fw^imT%Fr II

134. ^d«-^R^fT4 I

g^qf^qrifo faq> q^i n

gq: qrfro q^ I

us. ^reymr^afrfg q^fnTPi i

qifdvmMMiy qqwqq q h^r: ii

1 40. f? qrfqq fa% q* qft qk l

%ft gf^ qqfc^, kq q ?pt skk it

hi. i

q^kqfqqirfqqft 11

H2. q^n qprmq fqq q^s^rq: emffq: i

t*rcf qT$fq ^qfr^TT facm: t

OTffaqkrn: f^fkqy^kiisqr 11

q*rtafqfaqr mtgwri i

i43. qfarnTfq yqr^q^qrmqjqfHfkdr: qTqrrqm: i

h4. miyiMM4Wiq)qt qroirqrq I

145. mmiqmfqg-iFqT qwRRqfq n

mm<t: k qimfqRTfTfq 11

no. qrcrpmR qknkr ^tqqqrsqqfq 1

1

qtq<H!qkft qtq>*qq<qTfqqr3 n

147. qqqrqkq^iqraq qfqqrqrkkR: t

^q *{5*¥frfa 3TW3^ II

148 TT^qrirra I

Hfqqiq fqgifrniqq^fq 11

i i9. ql^qfkf q fkqkrq; qmfcj i

qq »1R ^W!Tq. II

150. ^hr^ ^5T gk qsigqn:^ i

qirqpn^sqfiTr^j q %q^lfw: II

151. f^K fkjf I

qm fqqq n

152. tRTSvqi«*M*yq qf^Tfqqq I

^nrff^iT Prf^qfOn: HfkmT n

q: qfrt^

154 qTfm^fqqqr^ft ^g4 l

136. w^fiPrel qq f^^grgqTTMt i

^inwnh' qfqrrg q n

137. Pkkffkq^^TT q^rvq qqtftq: i

1 38. qrq^ ^rrfanof i

qki qqr ti

139. gqr Prffqt 3 q^fikwt 1

155 . fq^TT qigqi^q ’jpNa$: 1

^itt q fRT nmmt t^gq: 11

156. *ik% f^rmm qrqrq^T fTqwn: t

fq^w iPRi rnrnnt m^rr 11

157 .
qpr. «fri q wwi qrqn^t 1

yd?q q3?TT f^wn. 11
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iss. mi fspri 1

wi f*ng it

159 <ra: i mm% * *rh: i

160. ?ftr *mnrrmT^i fagf^Hi <0fiw ihfi »

161 .
tn^T Tt^T 5^ ^T )

3r*FT4 ^ 5^1 tftr?T 5^3F*l ^ faqH II

152 K?i tfumft *rrf*R: I

*rrr ?mm #fr *t£i src^ft: 11

?mr foil 44ft *rrf*m: 1

163 form ft^ ^rrd q*m *rc: i

*wrsfM*-«i -wirwijfaw TOim: 11

164 4Pft TJTFRPiT^ft ^§^4 4<R I

4T3faf$R<T *4T 11

165. wftrrwmFffa^qi^R ?4p5pmjir qmmi: i

166. jKrf^5<TETfr r^wiifnf^ qprf^ l

fqrfewgqrrftfa 4r4TfTortPnn: ti

43pT<TT 4RT 44 3TT44SGi4^M4T^ 1

qpft *ptotw n

167. 4Tf4 fRTf1̂ H4m $4? *1*114 *R??: I

q% ft q^fcqrfct 4mm qfaffriT ii

168. qrmrr

»

169. 4af ^MT4*[ |

170. mm=g ftf^T tfa r

gm ^ Rnrcfqm^ ii

4»<1l4K<Wlft ^ 4^ 4-f I

^r 44 i&m ii

^pa?H *ftgrfa ft ^pm i

pj^r*TR *ftgrR? qraw^JH ti

171. mPFg ftfq4 8744 1

SRF4 44 4? OrPlWWRWR^ II

«5q^ ?mr mTflft^fam fWftrR I

wppf ^rrRtftpim u

«rmr mmimk *for Hi*fi5f^ i

Q^«rR $ckpi ^p-4H h II

172. fai fagcrrm fawnrow* \

fr48j?5P7T 4mi f^TWRTflftftrT^ II

4T ftni fft mpqr Rm^ftgjrom*: i

wi i

3Mi*yift^

fagfafflWfrt rRT l

twfiwnn^Twwn

fan >nra4f% yqrfa 4 it

fMiHugrtH g i

*ft4^454TTPTP<ft tl

4P!RTOf4 4 l

m iivzi rfa *ft*pr ii

173. d^T^MuRwm’ H^4l(Ir4f*l4 mirf*: I

174.
*
1lrW1

^l«T 4fT STTORU RpT *f 84PT

rtm i ' M srw mrftn

rir *HigH *r *mnw f" ?mfT fir-

?fR fR 4TT ?TM 4TI TOT? 7TPT | I «# «k
iRpm m *mx «t 4m I, 4f ^rm-

? J

175. Rwi c^mft^ft^TR I

imrR ^4ifm ?| ?mt ll

176. 4RnFrg5HKgf^H^ jRTtfjR?
—

177 <r? HmgM rfrqqpTPi irRmw^Ksm

HW?<HSR I 4U*4WMpi*^f?l I

178. fa 4T y«i«iMi^nf nf*p<ift l

im 4m qjfnftr^ftm nsmnrftg u

1 79. %4?s 4T3pfr*Tm f^Rmrrft^T^ i

iso n4 Rt ftin^nftf=2Rirwim4:

1

i8i Inm w & 1

182. «smftwr« frsrmRfm^fftr: 1

Rm*iir ft qnWr f4<mif^q^ fr. 11

183. ^ 4r% fpm far. «pr: \

1 84 mr*fr ft ’jm: fm? qmq^rrqw {

185 4WT5T47 f44?Pfl 9WTm «Rf?T Hf I

qmH qfR ifq^m iGfrfaQ n

qmr im* 1

jr?2sff qf< *xsm: msft ^KPiqf^: 11

?fH 4t refafa »?4 nfswftw^ »

f*n1 4Pi g 4f5TT4i«p^ snqqiftnr^ »

186. 9ITTT4m ^ 1 3RT 4ft*m f^Pl I

vfa 54m 4 ^Ti far. pp: 11

1 87. ^rt imgmqrf mtrfa Rmw: 1

rjzfat* Rifts awuH^Maq^ 11

188. g^4 I

9IRR gftRPftqTTmrgiqRpWIR^ II
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189. i

190. i

afaPsft wi ii

191. I

qqT #qraft surciftqm n

192., ^HT^f i^i*1 I

*H*h fWRrl^T^ II

193. d£ n*w«fi ^rtr qdt? qsroq qq^ i

w d& q TOfTmrotfiFft ii

194. f^T*TT qq q vfa |

dfc*<m q itmmixftt n

195. f^TTf^l3<n%3 q?I?¥tq 4T4^1T? I

fw-r. TOimq: * ||

196. iWr«4pK ftwsrr qqift: mmm: i

197. Of%^f qqsreqbww qtffdf: i

mqqT^fa qT d*n ii

*Ff ^^HlMSHf UTtjd^T^ II

198. f^T^lrqm r^[ tRWf^prr^H |

>BI^ H fq9qts*qqq1q| II

199. fqq^rqrqjqfrTrq: *rqq i

200. qq q* *ht qtfq q^wq i

«FFIT mrd ^4 ^K15T «T <TCT qqt tl

201. fwq fq^qrqr m^iT
i

203. IJ^n^rnWrlTTm^d m*?fa ff?

^4t4i ^^'^RidTtii3*i^ 3*q^qqwq mnrrfr

q^nt q: <{qqrqqfq99q: giqTqrrcimiR^TT: q

*FK 1 *WflMKM?rT^RT^ I

209. WWfcl ^19-

qjHlfq ^TUfTr^^T ?I>'7T ftriq qq4T*q*% qt fj2-

^Tf4d^TRi=4rf4^9H ^TT fii^n ^M[*U«i-

hfstt. srsfam^qq, ^TfdqqiTsfqr ?%tt-

4'^I4T^nTr4ni | 3lF*l?T*TT*Rn' q 9PRT qivil-

^sfFRT ^R*jfq^T qqft 31^ ^RWmRFT-
rtq <m «mt qqqqqqrfqO>^qv|, q*qr7%

*r^*qdq?qq*fa! q^r^m *mq?Tqqpn

Hiqq |f^ I

210. qrqqTfa qjgRqTffaqqqiqrq %qq i

^rmrrfiHTf-.^ ^TRT vf( \\

211. qqmfqqfq^ 1

Wri 4W 3?«m * 4?jq^ ii

Tqq; *TfRq> qifa qsmqqqrfr qT l

^mt qrnraq qm^TqtTfqgqftqq: n

qifqqq^iTgTpqr fT4T^T I

*HR*q qn-qqfrq yszm fqfqR^; n

212 q*wm v qmqqTfa qr i

3^wr ^T R^TR R^TTR! q^[ RTT H

213 fafaqfTJqqr qd fqfard ^flfqqqn l

^j: ^i^^ttt: tfipfr RI51H: ^t: ii

% w^uTaF^m i

% 5mipi Tr?di^ ii

202. r^TFWlT fcrffc |

v-m14^H4 fqFqfm: ^m^TPiqr: u

ew. wi^R: 2^^ ^hi^m; I

^T--91H9fr^TR URTR =? II

203. m$i f^qr^qd^
i

204. fdqq»TRqT ?r<TT W^TT^TRqT ^q: |

d^RW q^^qqifadqqftR Ii

205. ^TfqpT frwfq; q^qq^qmfTtfqq^ |

206. q^TSS^rqq qqq ^J^F^R'TFW^TRqqTf-Tfqq:

gqirhwqjmqqiqqRT WT^R^rr: qfq-

207. tmRRqq ^pn^TTmWF^TrFFd ^T^Kd?
TOn 9ffi99^f9TTO4TnirTfT^T!r

i

215. zvi q f^qqqqi qqsqrft fq^r. I

dr dr qifrnqf ^qifqq: 1

S^q qHTPT qq qqqr II

W#i| dn ^s^ppqfqq^ ii

216. q*q fqq fqqv^ i?qqT 9W qq I

^ftq qqfq qT7 qr ?mrm q qq f? II

217. jf^qiiuf qqr qnfr mniq^ i

qm^q qqj qTq: q qqr qTqqrfqq: n

218. q^lfaHlqqfq qq icf^H^qHqHlfq qqf^q ?TTT |

219. ^qq^qr qq qrqqf qqq? qrfqi^qT i

^qrq qr? mtq^ qqfafcq^ftqr n
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220. *fNtm tow \

ii*wimi^ TOfrq tohi^[<I wPm i

TOfewfo* gfor II

mh qqqrwrra qraft ^rnuPr^ r*h: I

qwq^wrssqre wi% a^inggqtn II

*n^ skjfa*^ 4<)fa*fc
r

<*oM: i

q^^Frol ^TdHiw^fd^r ti

*f% 3 i

*fa «ft*ufa*u toh **n% qjr \\

*rfft vmi 3 qfrtaffHRJit i

^g^n ^r V& I

WHOTfo faff TO ^TTO TO^
qq i^rfa qr 5n^ srcft sm to i

qq w fwd^ htJ ii

*rro to^ i

qtfqro swffaroti faro^ u

^Wt5PFT«r ^T S^TSwmR ffqift |

TO^TTC H*ft II

sqfrof qq^giftqf*w: i

TO*faT3fl^TOTt fro froftft H

221. TOTOHt^ HlgTO TOT l

*TOF*re^ TOfr sfarom ti

222. »wiww (to^t) sw «rr eifSf: i

M^-n4q TO ||

223. qq qTTOR f^M^' ftfcTO^ I

«nfa h qmfrft qTfro qi ii

^ qffaqi qfrn *PF%TOfaw^ i

^3*q ^ri to^i qftqfta u

qq toi3 r^T i

totot Tor! g qN: TOt to ii

224. ^feW3JTS5^R 5¥?^rf^ I

*pT *Tf3*r u

325. fciro q^fa toct i

to ^sfi *i u

226. q |

sftnftq to $rrr^ TO ||

227. TO^TO^qnTOIfTOrcjSi
** to q *ls*qfa qqrrss^fo fTO II

228. ^TOTTO* TOq«qTOrqTft r*l

qrostftr qr fro q 3^ to *ftpr. u

h qpft q^; qq*fr%g ^ir. i

m *TO^ «ftromqrqr% i

*ft ?TO£qq to^t TO fTOTOa

1

tokTOki wtw «4 ftaTO i

q? TO*rcTOi<ft qqafftqfro u

230. q $qt ftrqqprw nroro <r?ro i

ftRtffrt q?3t% «

231. qf^rnTTOT^mi fqWRTrqro: I

TORRtfqfqro: n

232. to fTOi q%: 4qNro fi[Rrr*i^ I

fcxi trofq fimm ft qw l

233. fsffroqftfrn q?ftq * *fcnn i

4? 3 TOrwftqqpm qfmq n

234. «toNt qftqfn? firftw qftaiTO^ i

3^qr vrwr^O ^n m ^ TOrRrftqi n

235. TO^fm wt qqfn

to*: ftronNr Mr mft

236. TOTOTO ^Tft TOTOTO tq: 1

TO 3rgpf VTWq TOR^T 3
l4T 3^f II

^r55^ *R ^4 ftqr^ rin^i
* sfa: ftrq ^.qn n

237. J$q ^sqfqf^q ftf|TO? «qg I

TO# *R# f=N «qqN: ^q^l It

238. w4*5I qqwr^q ft^fq qr^F?: I

239. qft qrMwmfr sng ftgroq^ l

9^r, q^r ir: q$f^<m: ii

240. «*ikqftq^ft ^ror q i

%RrrrTOm gfffci npr. n

241. arow^f imptf wro: i

‘ UT^qftT II

242. qft^r ft$qf*i f^WRfftq^ i

vt*m: fwirfe 3tm imm f*\*

243. fqro I

TO#rft h ft#q: ftr^ n

244. ^ ?R%TO%I '*ttHnf^ I

245. ^nfNftpF^ TOwqpn: i

qro^ li

246 . ^qrfq^q i to mi i

«qTft%rf qj: <rr> n

247. qs^ffror^T qffqfa: i

a^T qg wqnsqr TO^fq: R^fqqr II

ftTOST ft#TT 3 STOT qgqismr 1
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*RR?mfRrR T^nft it

Rgr RR*ft rtr gw i

248 .

249. 5*gR€?R 4^SrRr4Mft^KM4.%N<»mW4!p*<^l

sfa: gf^qmnt t

250. fNfRSRTCRPSRRfcR RR^T q^RR^JiKRI-

RHR4I RiJRTRRT \

^ ?TRfFR*T^ \

252. iHTjfwra 3 nfa

253. fRffr^aqntWqiwrfcin ffr^PTfir: i

254. v:R*RTRR fR^ RRfa fRfRRTSRS-'

268. RfRiTRR RRfR I

269. Rt R RTSsqfifRT^ RpThRlfa &m I

*T 5RTR HRil^dH «G\RTR 4^RR II

270. RR5TFRT R jflRfi R STSRUfR l

*w; SRI R?rfqR gpm RTP^ It

271. ftfRSFRRTRT Nt flTRRgRT I

272 RRTfrn gs^Tfa: TO^iifn wri \

RRT rrfTTRT R%t R»Cl<%iifa f^R^t it

*rfq?: *Ktnr^n *rtrt rtrhtNr; t

’jsrfR tot $rs: sfeRfR rrt uv\ it

273. RT* RSTfa %TR RTfRRT fR%sfo RT l

R?pHT RR RTRfcT RR fR^Tfq RRR It

274 . torrrt: srr rt ri wfr f^Rstr: I

rrrt* 5^vn rt$ r^-R^fR rt^r: it

255. RftRIMRWRi Rpft HRRR I

256.

R*RT qRTRTRTRR^ I

257. *HMim*RTRf RTRRHR RRt ?ajf%gR |

258. WSIRI44RW $Rt qRTR^tqft^fR^tiRI I

259. **RTRRRRTRf RT*ft R STRT Rift q^RRRr^R

^fagl TOl RRf^n RR R*fR I

260. RRT’^RR ^RT R q*R fl %?fl fRTRTT

'JRTSrR ^TTR Rff RT RRTRT \' ”RfrfR€ <{RT RTT%

% RlRtfR* *{RT *T4 1 I fstRRl <[RT «CR t VfK

RRT TO R *RT RTR Rt fRRR-RR3 <J5fT RnrRT ? I

‘

’fas £RR 3 <{5R <jfRR Rfi ?t^, ^ f^R

*1 ? I

261. Rr«0f*| RRRRTfa R^fa TTTfa R^ |

RRRVTfS qrNtR Rrf^l RRRTRR II

262. RT? R^R RRRfT R TT^FT R %?RRT I

TOT RRfRRT ?5RtRfR RT RRT II

TORT tRR-RRI TOT WSRRpTTfSRR |

?r5 ^ ^ TO§ ^ R^RR II

263. ^r; ^ r%^R: |

264. R?f%fR^mq^i

265. RRRiPnf^RfRfe^ " RTTTqRT^ RTRFRR, I

266. *fRq*Rmrfq r^thhr^ i

267. qj^Rwrr^ KhtvR v^rt 1

275 RT^RRRTfR^R^qfmTR%RR^f%R fRRJ I

fRr: fWrR^RR) *RRt RRT q^TTggfqfRJERT II

276 X t RR: f|R!iq? fTf^RTRRTfR RfRRRRR^RTRR |

qrrt ^Rf^TRRRi^fRfR RqjTn^RR^Rrr^ it

?RTT R^RRTRTR^Sff^lf^ |

mni r RFRT^rfnrRTr^ r^rr^rt trrt r^rr it

RT^ 5t: ^RRRT^RR% %rf f
TlUy ifRR^R I

RvPT R RT^ R3 ^nr^TVTRT RRTRR^TR^RrRRT t:{r: II

277 m^RlPmH^Rnf^TT URTpRRTT 1

278. ^TCFR: WTRFRa? foRlSRtq^/^ |

RRrRT rrtrrt wrt R^r; II

«T»Rf*-l R^RR^nfRi^T: I

RTRf^R RR^R ^JT RT^rR fRI RT: \\

280. m*&% r: r^trr^rrprr: i

^RTfR RRRfRT?*F%R RTRRRTRR: II

281. RR^RPTRTfRR RR^RTfR RTS5?qfR |

fwfc RTR^RRFRT RRR II

282. ^nRRTRmt t RTR RRRTpTfR: I

RlfRRt fT^RfR ^RTTR^ RRRfiflR; II

283.

^ f^ rwJrt rtri ^:^rtrr rr i* I

^T^RR^t: ^t^R R 5^; II

28-1 RTTRTRf RRRRRft fR^JRRRT fRR^TR: I

RPTfT RTRfRg^ RTT RtRlrR^I 5jf%: It

JJ^RpMRMlRRfl: RRRRT fRRRR*. I
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v^ufaufaHT^ y^Rr*ir<r4W?t ii

Xt XV <TtT nfXI I

3TO t?t fro 3^ vtt^ ii

3$$* qn tot 3^? »rr i

*^m g«: n 1

2S5. fWT 3^rRI3JT^T I

*TOT V4t1w II

286. 3?‘ to** *rro n * froipmm i

*rf^TO frromTO: ii

287. 3*: f^TTT «jto<h 3*to x ir^nr: i

tost tott *r?r aw< vf: sfFqq n

<t*TO fr^fr ^fenpmr x $4^ ii

288. TO*3*T#ri X TOTT^ TO|<t I

TOCTfrWWj jTRrTOT <KT «nft II

239. TOt x fafNr ?<ft mfro Trfrq xx x i

saftterovft TOr TOfTOnfror: n

TOTT xmr ^ fWIWT I

^Tfom TO>T <TTTO <TTTW^ II

290. ^prt *rmtW f^srofaro*: i

ufaroro qrorl srg^TO ii

291. M«vf|tTTlCl I

TOt TO*ft #T*T*pr n

TOn ml qn^NrsfafS^ i

H^T^TT^ ail°Mt $£*IT»W: II

TO*T*^ TO*: ST^ I

MTOVnfwti * TO^rr nm\ toj; u

292. mffip TO3*k: SWTOT^ fmr. t

PW TOh'Hfg TOm: TO?t #|FK II

^rfj|Ur^^ 3?f4(fq^ gfrG<U TO I

293. fTOjfa^ ^T#TT I

xwxt ^rrftin wtih n

qtt to*: «wu?k wt<t*h^w: i

4Mrr*WK<Ei5q ST^TOfarov: u

xtm fwf^: ^fj%^ «iwTO8 : i

TO$^ *frn vsxm «r^: n

294. MU^Wf^THn# *hw *fhrmfa I

^ttostoto^ fasfof ftti$«T. u

WiqHTTOl^ fcTOTfl EftfTO \

fron* >iMwr %m tototo n

ufarol fern tops. wrofcra: wt i

3*n*tr q4qnl x *pr#?: u

*i-Tv^fi<TfciT surofafirefTO n

Tifwmn to ^wi unw i

l^pHtW^cHT: ftrf^TFT TO TTTO I

TOTOfmfi H TO TO? fNfTOT II

295. for xfc$ ?&x% xmm&% x t

% 3 tott xfH gfcimftfogrt n

vi fro xvi^ *

TOT^3 ST$% *TTf^rt «TfT^3 It

296. x*v{m m 1% TOW ^T 1

^ 3« f‘prff' TO^ntTOWTO: n

x stottt ^rf»n: faf^mrr: i

TO^roi^f^TPir r^m toPrt ii

297. vr. ^ fff?r mx ^rfr vrifm »

*rwT%fr mrft: h

vttto fi#TT 3 qiinn^T toh i

^TTO WT? -TlTOfa x «T3fift II

TOrpfn^: m to^t: i

*w: 3^: fTf^ Jir^t vto c?* ii

29S. ??t tfti X fTOIf tTT^f 3T!Rf^T3 I

*xt f^ ttfirg 3ira U ?)

ft^wwi fro 1

TO««t(R u

>ffw: to ?r?: I

xt »rpft froifa wr^3 ii

299. ^rrO ^IIR *m XXW i

trr^anTOHifr n

ix »W to to^r; i

qrfTR^ TO5THTft5 3?q q>i f^an^ I

qtfl qN5T qro^RqgT^^ i

toto ?q f^esfr :— ’

300. *ro ^nfffqrN to xmH ft#r: t

qro^mfroiT TOftf^rfro: n

WTR TO q?qr arts? TOft%T3 ^ i

qi ^flfqreiwfrow^mggTO u

qf to^tw tftarfa fqfTOfr x i

^ fwr qqTO9 TTftqqi: n

301. TOT *T^ TTPjRt #TO 4^ 3TO3 1

qr*TO5*rcr u

fqWi TOT^T X *<TF? I

TOtrffTOTOTO CT4 ^ JRTrwTfq II

SfTO fqwiT jrmq sqqfW8i ; ii
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302.

v

303.

m

303.

306.

307

308.

309.

310.

311.

312.

313.

311.

[ ftfrmzr-

1

qtqftRftq^tnwr 3rnr*fn i

i fafaq qq: ii

*r*?i ^ Am $**£ *m qm *5^ i

^ irw m: rh $qP«i5«*( »i

m ffqf 5RCT qii%uqqr4qq. i

qiT«sH fomfown i

qw qpft HTfemfr fqfsn^ n

iw^ ftrf^R WHIH**1
**^ 1^ [l( u

3W f^fW*TRt <J
TO* *n*»RT* I

wtM w^wmi 3 n

srtq *wi*4r qr4: qp^nfq: i

V^l'WR M^UHt ^q>aj
I

wr< t$fa q fi^TRT q qg^roq i

3^*r^r nfcs t <rM qrftfRqq n

qq q* JTCXnr ^fWTf«gdV. |

wj qq ftrora snqqifa Rqtqqr u

qq% fCTfRW I

€*^5K*r£^rW qWT qqfa spwi II

f=RT qfi l

qrfoqt $q^tr?q qqRqqft l

imjmwnftfHHm wtfr q it

ungmqqqr qtftqqq>4 q qrcfa i

wqsftmqm*qt qqq?nq ii

q*#i ftr qiqfwqqr^fq: 1

HT qTlpTT ft!?# II

qqrrogqqrc qqiqrfr q fcm: I

qfiq: 3 fq*4N *rrr f«mr ii

gq^q qq^vu wwrqgq q*n i

qrntiq qrfjqqi qrfaqr qm it

^fRT frqmsr qRRqT I

gwwm sm wi mr i

qfsqqqTRT qi^tf II

shit qifoRq faqwfqqqr httrrrt i

Rfq T*Rqqq%fq gqiWRf^T II

qq q^PF^mi Wqqfcr Wfflfqqq. 1

wqtqqq qrn q^iw^fcqiq, 11

315. ^d'q^KS.’^H <WV^ ^«WI I

(V*Jq| qnft II

www far qtwfa^qrqraqqawgji

q^nft wwtp?I w faqn^fHq^fa: 1

$*r q fai^n % rRwn feR u

fsr «yfr«iw v^rsnRT^wqfw: i

fqfRiT wrfRWT qqnqqqiqujzrcfqt u

q^iiu ^fotfaw q 5 qt^ qife% u

<iiRR*qu wTO^qt qfa i

\qmifa-ftqisMl uRntw u

q r^iq^iii i

*4r»raT 5w qi?i qyt^ iqf^Ktqw u

qr^pr^r. wrt w t

^nr«K^frm: ^fwr: qp^fqqi: it

q^T wr^n f^rr: g^qrw I

5TW«fd«Wlfe vqm: gjfqpq qRWt II

qwis^rWi^ g^nr OnmTRWT u

316. t r^r wgwT i

?WTftfWnq^ W II

317. f^Rnqpi: m qWr rtr qw^q; I

3is. ?ciftjF^<i}: wf^r wtt qroi fWWRR I

wqiqwr q?T *m & twt qrg n

319. WWIT WT ^T qRi.SJ^T I

wtow ffqrHI wrergqqf^tW n

^ 3 fqiF^r wrq J?n gqfqjRT i

rb^FT qfirrt ^ifei^WT it

320. qnmrqrmw ^trt swr ^ q i

qm: fqw ^tt ^fr ’Tq^ti: n

wtfR gpqqT?W qrorf^rpn: t

qTqn%w^ wi ^ q rrq n

qnq qqmt^ sft^TWR fqqf^ w: i

321 . WTFRTfaqwpfcq ^rq qifwre^ |

qT^pnjBfqfa qns^rrqTfq fsuRqq it

wqHW<Rt wxg^giwwqq i

mjAi qqmqq qq^qi^ft sqqftqq: it

^rq; gqgf^fq: w^fewnfq l

Eqpn ^ ri

qmrfrqTqq: Rn^qTf^q gfww : i

q q qqt^q- u

5^r-<nm: nmiviifa fqfr^qqqqqr i

^ if^qgq mm *irfa q qqq^ftqq: u

wqrqqf^pi^ qRrfq q fqwqqq, i

qR5fiqiqrf^q?Tfit f?q% ^nqqrgqr h

qRb^ii^T^q qq^wr i

qiwft qqtqt q^T it
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zmhr+v am: fdsmftfaitoa: i

srot aad: to ad fr?rft*4»a tt

VRin^f daift aaaa TOtpr. H

322. *W aW*g M*llfi 4H9!'0*tl4441114 I

rroaf afaw: airog: ndRa: 11

wln^wi ad g 1

ah$WTOaa? I

wnw TOaa wrai aftaaaa: 1

323. anaimwi|aftf atfaawrfw v^q: 1

aftW*$. arftmwagdS agg** 11

324. sf I

325. fwft# ga<gfa wawjGwhHfa^ 1

fcmd aa ftwM** *rfed ** ^r u

aWOTWaT atfema fWftpft (war l

am sd amda aaww t»

a: adfa to wm gro^ ftaro: l

aw fafyuawiaafra 1 11

326. ftda^g ana a feitg^ wafwa^ 1

aiftarw a am5 iRaiwwjw
.

u

wrfagraTfaa aa wa darww 1

arai*d aa fejlWfw aarfta nfaaft »

327 . gda afa aid itfig^awyTO l

^nrTOf^BParw dfw taadw. 11

^iWi aa fiwftsRa aawroaa: 1

aawr aifcdaMd £d qrw^rfro 11

328. afawwia agT amt anfa Mfe^ l

aw ararafofe: WTftKmgaiTO II

ffera a alsd% 1

tow gam aria <K&dgw. 11

q i»1«WfoTO feyat gqa dg 1

aifa Mtai wbi tftg it

329. TO^arw ara agl a%g 1

arfcnmqgwm granwafew n

aigafe mhkwi«w)Rw 1

330. wi am fat arofea *rstfaa^ I

aw wwan^nu ippsa a*ta tt

331. fey ftamftmsd aifod aa feat 1

aafwa naa wm fmad g»Oft at it

3*ad aw tott I tots? ftwatfaa; I

332. ih arafaa aw faroftaa «ftg I

<̂afo£gfe: dwar naai a$g h

333. aid aafa aaa arrofewfea: l

*wiR4>Maft4R*: araTtarcagat 11

334. awmwmftaa aa fagg am aaw l

glam mtfta ateawnigw H

gaaiadsfw fe^tea *ifed arfa^ar t

335. wra adfa ^feia^w#wt 1

(row aifadwa Rgy^ «dd »

agiy farod amar fa^fw 1

33a. w ^aT% ftaat anft to daad dg 1

TO naw tama amt am agiat H

337. gda faaa faif agft gfegTav. 1

wraairo anftajt awat aafe aw w

338 .

5sfe awfrro: fed ^aa fife* 11

«wamfea aroNH faafww h

garaawrow awtHi ama^fa 11

aa ^at at lar aaawj afepm 1

femfawT att fefe aa^ ara mat tt

339. ani!aafa<? ah# aa^rr atwtr 1

alaaa aaarf fero arafaw^t 11

agfe^amafaaTwf araaa wafwwi

340. at atrfa to wtaantiaaw atfaw

a^ fta^ftflaa: 11

w fwat to ma faifetww >

TO adfa afaat afemaaaaag it

aanaaaTwaT wartfesfront t

$aat aw^ aw at aw aamar: it

341. aiwwnawfe ama* at mtarftt 1

w^wnt maaSmt awrmfa afta^ tt

342. traafefearR witafeawad aw t

aRn awTfefeaa?: #aaT aaar ww »
fCTWwtttrw arfag^a trtaa t

aanf^aai^a fefewat f^fe ^ 11

343. aa ^sj a?4g^ uihh adaw 1

afw aa gya iai ijai afwf fww H

344. pg&rndta ^^IMw^t
a^pf aife ar<lsnmaa>fti»fti «itt tt

a^af a atimtd TOTOfewmatt 1

a^( a tot afar w^tfe arfroro ti

amftgat^awTOa feaa^ 1

345. ad ft WTfwr gfaRTsfifa at ft^ar: 1

aad^^iwwT amdwW6^1 #
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Sanskrit Texts Quoted

346.

347.

348.

cPw* HfWTT I

Hrgft tl

*r^r *r* frgfa i

^ ^fepRf*w: ii

^rn <?t i

349. for^Tfft 5Wf5WTO VT^ |

<RT STpHT 'J^ II

350 . fofcmft f=T4^H. I

^fnj f^PTTg 1^ fa^TC ?PT^ II

^ f^pn 3ofepr ^rfr f^Tfaft i

<RT tP^TPt?f^ II

fi^TSfrl^T aRTSf^T*^ <T<*^ I 351. I

^r 4mfp4T^R ^rnfr f^spri n

352. *n r^fT^Sf pfVw I

THE END
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