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PREFACE,

The principles of yoga apply alike to the
highest spheres of contemplative and reli-
gious life and to the humblest objects of
worldly pursuit. It is like the fundamental
processes of algebra which enter into the solu-
tion of the highest problems of Differential
Calculus no less than into the solution of
ordinary questions of calculation. The com-
mentators of the Yoga Shastra however view
it only in connection with the bigh meta-
physical and spiritual questions relating to
humanity. This is no wonder, as the yoga
Shastra itself deals with too many questions of
this class. But the need of the modern day is
to know the Yoga Shistra as a general and
abstract system, irrespective of the objects
to which it may be applied. In the following
pages I have tried to present it in' this shape.
The appendix is "intended by the publisher
to explain how far the discoveries and the
researches of modern Europe comport with
the facts and theories of Yoga Shastra.
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CHAPTER /.

THE OUTLINE OF THE SUBJECT.

SKCTION 1.—THE INTRODUCTION

“Yoca is the nirodha of the mental opera-
tions." 11— *

Now the first question is what is nirodha?
It will be observidd that it does not
mean absolute obstruction of mental opera-
tions, for thun the word would have hegn
oy (abarodha}. Neither does it mean
absolute opposition, for then the word would
have been faQ (birodha). Nirodha in the
wide sense In which it is wsed here, in Ly,
means, confinement  leading  to concentra-
tivn, and thence Lo adjustment. Henee it
involves three ideas more or less.  Stoppage,

» gfgwafwfae: ¢ 1
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concentration and harmonization, in other
words, *voga includes (1) nirodha with that
limited meaning given to it in the definition
of nirodha parinima, (2) samadhi with that
limited meaning similarly given to it, in the
definition  of samadhi parinima and (3)
ckAgrata as indicaled by the definition of
ckAgrati parindma. .

Culture of soil iovolves three things (1)
preparing the yround ; (2) growing the plant
(3) reaping the fruits.  The yoga system of
the culture of mind similarly lays down three
fundamental processes,

(1) The provess of nirodha (stoppage]

or the process of nivritti.

{2) The process of samddhi (concentra-
tion) or the process of purified
pravritti,

{3) The provess of vkagraid siddhi (suc-
cess as to singleness of purpose)
or the process of harmonizing
pravritti with nivritti.

The first process secures swarupatil or the

slate of being self-vollected and tranquil.
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The secand secures ckirthath or identifi-
cation with one thing, so as to exclude all
other things, in other words, concentration
with more or less tension.

The third secures what is called ekagrata
or harmonization unto ope thing, free of all
tension.

The difference between ekirthati and
vkagrati, is this :—

In ekarthati there is a total exchrston of 1
things other than one and in ckigrata there
is no such exclusion, but harmonization— the
one thing being at the top (™).

In short, nirodha, samadhi and siddhi are,
as if, they were—the preparation, the incnh-
ation and the fruition of the object,

It will be secn herealter, that attention,
application, and concentration correspond to
dharans, dhyana and samidhi. Thus they
are included in the second process, viz., that
of samidhi mentioned above. European
writers on self-culture principally give stress
to attention, application and concentration.
But these may either be of the pure stuff, of
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duty, and rightcousness, or they may he rank
passion and infatuation. Devotion may be
angelic or perverse.  Therefore it is not
enough to teach devotion to one's object ol
pursuit, but first of all to see that the right
thing is selected and the right course followed.

Hence the Hindu yoga shastra enjoins
i~ i preliminary purifying condition, nirodha
(ur stoppage of excitement, passion and im.
pulse). Thus nirodha must precede dhyana
and samidhi {application and concentration)
Concentration being preceded by absolute
equanimity, the result is an harmonious state
ol peaceful action and a state of harmons
hrtween the object and its surroundings.

These three steps are thus  described
by [Patanjala under the names (1) nirodhii
parindma, (2) samddhi parinama, and {3
okfigrata parindma.*

" The impression of excitement and the

o qATAfACaHETGT RnrEmg A
fatrawwfamm fnﬁw&m_:: 1 i
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{spontancous} counier-impression te stop it,
the one falling and the other rising—if the
mind sides with the stopping tendency,—this
is tendency to stoppage (or nirodba pari-
nima)”’ g—IIL

* When of multifariousness and singlen: ss
of purpose, the one abates and the other
grows, that is the tendency to concentration
{or samadhi parindma,)”’ 1:—II1.*

* When tranquility and activity arc recon-
ciled to each other,(that is, when tranquility i~
active and activity i tranquil, Junder the influ-
ence of a single purpose, that is the tendeney
i0 harmonize unto one thing (or ekigratd
parinima,} 12--]1Lt

+ gRiqARTOIG: waEd) frew
g 1 gg i

+ nrenfEAl ge v frod
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SeCTION 2.—THE PROCESS OF NIRODHA.

I'r is to be observed that it is yoga
which developes the spiritual sphere of
man. Yoga also expands the worldly
business capacities of man. In the former
sphere it is gndna yoga or buddhi yoga
or rija yoga or bhakti yoga. In the
Jatter sphere it is mano yoga. But in both
the principle is the same. 1t is the principle
of application and concentration, Bul as
already said, concentration upon a particular
thing may be in the shape of an infatuation.
and this is the case when the mind pursues
an object under excitement and passion.
Therefore the mind should be cleared off all
excitement before it moves, In fact, to cause
the mind to be practically vacant, is the best
preparation for receiving a thing in its true
light. Hence the yoga shistra attaches a
primary importance to the process of
vacating or tranquilizing the mind. It is the
initial pracess which by clearing the ground,
enables the mind, easily to soar high and to
alight upon any of the highest peaks of
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spiritual, scientific or other researches. Hence
the yoga shistra, though it begins with the
definition of yoga

( Tnfagwafa frde: )

using the word nirodha in a wide sense,
limits and points the sense ol the term
nirodba in the following sutra*

“In two conflicting impulses, one tending
to excite and the other to stop excitement,
when the former is subdued, and the latter
prevails, and the mind fails in with the latter,
that is a state called the state of tendency to
nirodha (stoppage)”. 3—III.

External objects constantly  impress
themselves upon the mind and tend to excile
it in one way or other, at the same thne,
there arises a counter tendency not to vield
to the excitement. The former tendency is
culled dyuthkin and the latter mivedha. A
man is incessantly subject Lo such a conflict.

o @ wrnfrdudesrcarans mgwiay
e gafewmeat ooy ofown w1 g
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A’ tempting dish of food tends to excite the
desire to cat, while considerations of health
come in to suggest not to eat. A charming
object tends you to run towards it, while
prudential thoughts occur to make you not so
to run. Nome words or acts on the part of
a man tend to excite anger in you while you
feel the desirability of not being angry. In
short. to do or not to do, to feel or not to feel,
to think or not to think, is the constant
struggle to which man is subject. The yoga
system says that the first thing to go right, is
te pause by stopping the excitement, and to
make yourself calm by becoming absolutely
indifferent to all impulses,

The homely adage, “look before you leap,”
may well be referred to, to explain the first
step of the lofly structure built in the shape
uf yoga philosophy or the Hindu system of
self-culture. But the yoga shastra does not
inculeate everlasting stoppage of feeling and
thought. It teaches only to stop them till
yuu can fully become master of your position,
and till you can take a calm and dwpd-:swnah
view of the whele thing.
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“Then the superintending will is in its
true position”, 3-—1.%

When nirodha parinima 7. e. the state of
tendency to stoppage, takes place as defined
in sutra g of book IIl quoted above, and
when the superintending will power is in its
true position, what follows? 10—IILt

“Then the mind takes a calm and quict
course from the impressions.”

Thus yoga is not for securing an everlast-
ing cessation of activity. It only chastens the
mind and frees it [rom impurity. [t prevents
distraction and guards agdinst falling into the
pitfals of wrong and error. It puts the will-
power in its proper condition of guidance
and superintendence, a condition which is
not secured, when it yields to excitements
and distractions. For when it so  yields
itself, it becomes identified with the impulses
for the time being.1

¢ “AT T WEAAWA{ 1° qig b
I e gaeraTieaT SERTUR e Qe |
4 wfwarsafmarai s &
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“The man becomes identified with im-
palses under other circumstances (than those
of nirodha.)’ 4—1.

When English writers inculcate the neces.
sity of getting tid of prejudice and passion,
thev, in eflect, inculeate to a certain degree,
the principle of nirodha. As regards the
high problems of man’s destiny and existence,
the necessity of nirodha, in order to ap-
proach them, is no less insisted on by western
writers than by the llindus. Savs the Eng-
ksh philosophical poet :—

*Retire, the world shut out,

Then in the dead of night

In the depth of heart thus inquire,
*What am I and whence &c."

SECTION 3.—THE SAMADHI PROCESS WHICH
COMES AFTER NIRODHA,

I'T has been seen that the object of nirodha
(stoppage) is to vacate the mind of its exist-
ing prejudices and passions, and thus prepare
it for the influx of pure truths and healthy
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sentiments. In fact, junctien and disjunc.
lion—yoga and biyoga—go together. The
positive and the negative are counterparts
of each other. In yoga shistra the negative
phasc is called ‘nirodha’—the positive phase
is called ‘samadhi.’

Nirodha parinama hax heen explained by
sutra g of book HI. it is the state in which,
between the tendency to get excited and
that to get quirted, the latter prevails.
This has been dealt with in the preceding
section. It has also been shown in that sece
tion that the mind in that state takes a calm
and quiet course from the impressions pro-
duced as staled in sutra 10 of the same book.
Samidhi parindma is defined in sutra 11 as
follows :—%*

“ Between the tendency to be distracted
by a multitude of objecis and that to single
out one,—when the former tendency disap.
pears and the latter prevails in the mind—

o WATARWIYAAY: W frea
gy gfcwmt 1 e d
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that state is called sam&dhi parinima or the
state tending to samidhi.”

The process is this. When by nirodha
or stoppage of excitement you rise over all
pre-existing impressions,~that is, over all
prejudices, a calm and easy flow of ideas
takes place. Then you are cnabled to take
a position which is dispassionate, open, and
free. Thus of all things, the fittest or the
worthiest naturally becomes the most promi-
nent and spontaneously engages vour attien-
tion, throwing the crowd of other objects in
the back ground. Thus ckarthatd or single-
mindedness begins to asscrt itself tending to
absorb the mind in it. This iz samidhi
parinima.

Alter that, when the mind awakens from
samadhi, it finds itself in complele posses-
sion of its object and equally earnest and
tranguil—that is the state called ckagrata
parinima. It comes after samidhi parinfRma
But of this state in the next section.

The state after nirodha is the samidhi
parinima state. The cultivation of this state
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means the cultivation of singlencss of purpose
or singleness of object.

To cullivate devotion 1o one thing ata
Llime, is the means of preventing distractions.®

* For the prevention thercof (i, e, of dis-
tractions) lct one truth be dwelt upon.” 32——I.

The first step towards it is “the cultivation

of moral virtues such as benevolence, tender
svmpathy, complacency, and rising superior to
pleasure and pain, and to merit and demerit.
whoereby the minl acquires healthy ease.”
See sutra 33—t

The second step is the regulation of the
breath.  See sutra 34—I.1

* The mind may also be fixed even by de-
volion to worldly objects.” See sutra 35—1.§

* AufRTaT IR RaTa; | QI 1

+ ffrrgumgiratoet wgeywyw

fayarat wraafew varEae o i

4 G { ATAVTCRAIT AT Wreer W R8IY 1

§ fargat ar ngfagmen s
fafafrafant iquig



{ )

“Or the fixation may arise from illumina-
tion devoid of anxiety.” (36—i1).%

*“Or it may arise from a state of dis-
passionateness. 38—I.t

“Or it may arise frem pondering on an
object of one’s own liking.”" (39—1I).1

These arc some of the ways in which one
may begin the cultivatior of the habit of
single minded devotion. The acquisition of
such a habit is the means of removing
obstacles to progress and  improvement.
These obstacles are enumerated in sutra 3o
of Book I, as follows :—§

“ Sickness, languer, doubt, carelessness,
laziness, passionate attachment, wrong per-

» foatran a7 wIfAwAL 1 Qg'e b
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ception, purposeless occupation, instability of
purpose’. 30—I.

These stand in the way of realizing the
direct presence of the Supreme Intelligence
which however is realized by means of
incessanily meditating on that Supreme One,
a process before which all obstacles vanish.
Sutras 28 and 29—[.%

Thus incessant remembrance of the name
of the Deity, with intent meditation of its
meaning, is the paramount cultivation ot
singlemindedncss.

It will be clear now that although the
first step of voga is niredha or the tranqui-
lization of the mind—the next step s
samidhi or the identification with one object.
This step begins with a tension.  Hut greater
the identification, the less the {ension, till
one is reduced to a state of inaction in the
completion of samddhi or to a state of
absorption. But inaction can not be

* ATEYRTUWIINT § RTIQ
M ARG AAT (IR ST 122 N
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lasting. The yogi can not be satisfied with
it. Hence thc next state called that of
ekfgrati parinima is one of harmony bet-
ween inaction and action, between blankness
and excilement. In short, it is a state of
peaceful activity in  connection with the
ohject which engrossed it in sam3dhi.

SECTION 4.—THE PEACEFUL HARMONIOUS
STATE AFTER SAMADHI.

There is ckarthathd before samidhi as
indicated by sutra 11, book Il But ekar-
thath is not the same as the ckigratd which
vomes alter samiAdhi.  This is shown by
sutra 12. This is the Jast phase of yopu.
In samadhi the will power is cngrossed in its
object, it is as il it were lost in it.  But alter
sam3dhi, it is in possession of its obhject with
equanimity between the opposing tendencies
to blankness and to excitement, and betwern
unity and multiplicity *

* wmfzd gETEaY e lmmnar
LG ERE
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“ When peacefulness and activity are re-
conciled to ecach other (with regard to the
object of application which stands at the top
of all others), that is the state tending to
ekdgrati (harmonization unto onel.” r2—III.

This sutra describes a very important
state ol the mind, a state which is often lost
sight of. It is by missing this state that
people say that the yoga shistra is nihilistic.
and that the Hindu system of culture leads
to nirvan, The ckigrati parinima as defined
abovc is the state of peacefulness free from
apathy, and of earnestness free from excite-
ment. [n nirodha parinima the mind is
tranquilised, but in its tranquility a variety
of ideas calmly flows in (sutra 10, book III}.
In samidhi parinima this variety of ideas
or purposes gathers to a head, and the mind
becomes engrossed in a single object, in which
it tends to be lost. Both these states are
defective. In the first there is negative tran-
quility, but no positive object.  In the second
there is a positive object, but in thix stage,
first there is great tension, and then a state
of relaxation or inaction. This inaction of

2
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samidhi, in fact, is the necessary result of
that absolute isolation of the object from all
its surroundings, which is a condition of the
state of samAdhi. But in the ekBgratd pari-
nama state, the will power is self-possessed
and not lost. The object appears with its
surroundings, and these surroundings are
vlothed with a harmonious relation with the
object, which prevents excitement and blank-
ness, but which brings aboul earnestness and
peacefulness.  With all great men, scicntists,
artists or prophets, there must be the state
of incubation, i.r., the state of meditation and
absorption. This is nirodha and samadhi pari-
nima. Then comes the state of action, /.e.,
the state of peaceful and masteely realization,
This fast state is ckfigratd parindma, in fact,
the state towards siddhi (suceess),  Sir Isaac
Nenton, before he  enuncialed the great
truths which revelutionized the mathematical
knowledge of the world, used to remain for
hours and days absorbed in contemplation,
That was the state of samidhi parinima.
And then after that he made his own, what
bad been pressing upon his mind and was



( 19 )

able quietly to deliver to the world the funda-
mental propositions of higher mathematics.
This was the state of eklgrati parinima as
defined above. The great prophets of religion
~xhibited similar respective states of absorp-
tion and of masterly action.

“The three states of sinta (tranquility)
udita {excitement) and aby3padcsha (the in-
cxpressible harmonization of the two) are
things the presence of which is to be found
in every dharmi.”  See sutra 14—I11.%*

A dharmi is he who follows the qualities ol
tranquility, excitement and the inexpressible
harmonization of tranquility and excitedness.”

The abydpadesha condition, which charac-
terises true ckigratd is realized in one whe
chastises without anger, who eats without
greediness, who earns money without avarice,
who, in fact, can even Gght as Arjuna was
directed to fight by the Lord without any per-
sonal feclings of amhition or vanity. Thix is
the state of pure dutifulness—the state of want

* qrenifeataaew wingarA wail 138 al
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of selfish attachment. It can only be consum.
mated by complete faith and reliance on the
Loving God. Such faith and reliance is the
perfect and transcendental ekigrata in which
the ‘one aim’ is not any limited object—but
faithfulness to the Supreme Will.  When the
‘one aim’ is limited to any particular object,
say 10 a scientific or any other worldly object,
the ckigratd is inflerior and partial. But
when the ‘one aim’ is to conform to the moral
and spiritual order of the universe—that is to
the Supreme Will governing it—the ekigrati
ts the highest and perfect.  When this aim s
vstablished, all minor aims come in as acces-
sorivs or as things subservient.

SECTION 5.—THE THREE STATES
CONSIDERED TOGETHER.

"T'HE tranquilizing, the concentrating, and the
harmonizing are the short names by which the
lhree parinimas, nirodha parinama, samidhi
parindma and ekfigrati parinima may be called.
Now it will be seen that they successively lead
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to each other and that there is 2 common cle-
ment pervading them all, viz., an element of
antagonism to distraction and passion. There-
fore the three are called different phases of
the same thing. The tranquilizing tendency
js called the property {dharma}). The con-
centrating tendency is called the function
(lakshmana) and the harmonizing is called the
condition {avasthi). That is they are res-
pectively, the essential property, the denoting
function and the resulting state of the subject
as regards the ohject, This is clear from the
following sutra :—%

“By explaining the three parinimas the
exsential property, the denoting function and
the final condition as regards the senses and
the objects of the senses are explained.”
13—111.

It means that onc finds in the senses and
the objects of the senses, changes which cor-
respond to the tranquilizing, the conceatrat-
ing and the harmonizing conditions.

* giter WAy wireweramy
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The tranquilizing tendency is the charac-
terstic condition called santa (peacelul), the
voncentrating tendency is the symplomatic
condition called udita (stimulated) and the
harmonizing tendency is the final condition
valled—abyipadesha (inexpressible). Accord-
ingly these three states are said to be found
in every dharmior phenomenal being or thing
in sutra 14 book IIl, which has alrcady becn
quoted.

What differentiates the parindmas is the
order of succession {krama).

“ Difference in the order is the occasion
of the difference of parindmas.”* 15—l

Now what is krama (order) ? i is defined
as follows :—+

“Order of succession is the relation of
moments cognised in the last modification.™

It is conceivable that ekagrati may come
first, instead of coming last, or the samadh

* awraret gfcermma® ¥ 1ywn
t wemfadyn yf e
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may come first insicad of coming in the
second place, in some exceptional cases.
This may be owing to the direction that
the consciousness of one moment may take
with reference to that of the next, But this
dizcussion as introduced by the sutras above
yuoted is metaphysical and may well be kept
apart. The practical importance of combiu-
ing together the three parinAmas is shown by
more than one sutra.®

“ By praclising samvama (defined as
practising together dharana, dhyan and
samidhi} with reference to vach of the three
parindmas one gets a knowledge of the past
and the future.” 16—I11.

By piactising samyama with regard to
nirodha parinima, one becomes immoveable
by external influences. He is not driven to
do what he ought not te du and becomes
swastha or truly posted.

By practising sanyama with relerence to
samidhi parinima, one is freed from the
distractions of his own consciousness., He

* qgftera g Rz W eail
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is put upon the way of concentration and
becomes identified with one object. By
practising sanyama with regard to ekigrata
parinima, one rises over all struggle and with
the singleness of purpose acquired by sam&dhi
he realizes his object in all its shapes and
form and to its very essence easily and spon-
tancously.

Such a three fold discipline must vastly
widen the field of one's mind and must
immensely deepen one's grasping  power.
So with such power and insight one may
well pry into the future and get a retrospect
of the past—to both of which the present is
always a key.

The power of one, who has qualified
himself as above extends 1o the minutest and
to the most cxiensive. His vision is both
microscopic as well as macroscopic. He is
at home in dealing with the particular as well
as the general. So we have sutra 40 book [.¥

‘" His mastery extends to the most minute
and to the most extensive'.

* TETPETRACETRIL SN JUTETT (401



( 25 )

Again in sutra 41 book 1.*

* The mind in which transformations have
lost ground becomes unto the perceiver, the
perception and the perceivable as a trans.
parent crystal on which they are reflected as
one and the same with it."”

This means that one, who has mastered
external influences and has become  self-
collected, has no burden to bear ecither in
regard to his own act or with regard to the
objects before him.  The external influences
and impressions set lightly on him like a
reflected light and he is free to attain to the
highest position, pressed upon by nothing in
this world.

Such is the state of consummation of yoga.
Yoga thus comprehends the three changes of
tranquilization, concentration and harmonjza-
tion. The word yoga is somelimes used as
limited to nirodha and sometimes as limited
io samidhi. But its meaning is not com-

* Wtwricirmrde stmfrravems
Lo Lot PR



( 26 )

pleted without ekigrat either in its highest
state as implving approach to the Supreme
One or as implying only a harmonious
realization of any limited pure object of
pursnit,

The means, by which nirodha, samidhi
and vkagratd are secured, are treated in detail
under the head of yoga-angas or the practical
limbs of yoga. They are however genera-
lized under the two heads of abhyas and
bairigyva, the physico-psychic discipline and
the cthico.spiritual discipline.*

“The brittis are  stopped by abhvas
{physical and psychic excrcises) and by
bairigva {frecing oneself from attachments by
moral and religious exercises). 12—I.

What is abhyas? “ 1t is the effort to re-
main in the state of nirodha.” Sutra 13—I1.+

It will be seen hereafter that this effort
consists of regulation of posture, and of
breath, of withdrawing the scnses from their
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objects and gathering them to a point, and
fixation of attention &c. Then * this effort
in order to be well grounded must be observed
for a long time uninterruptedly and with
devotion.” Sutra r4—L.¥*

In the next place, bairigya is defined as
follows :—*

“It is the mastery of him who has risen
above and become indifferent to the (attrac-
tions of) objeets seen and heard.”  Such
mastery requires yama (control of desires,)
niyama (regulation of them) and samyama
(three-fold practice) &e.

“When bairagya is carried to perfection
the real purusha—the soul, is known and an
indifference to phenomenal changes arises”
Sutra 16—1.3
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CIHHAPTER I}

FURTHER EXPOSITION ON THE
LINES INDICATED.

SECTION |.—THE MENTAI FUNCTIONS
ON WHICH NIRODHA HEARS.

The [unctions of the mind are either
sound or morbid accordingly as they are
aklishta or klishta. If one learns to check
them, he can employ them discriminately.
But if he be unable to check them he is often
a prey to them in evil directions. Hence
the necessity of acquiring the power to stop
them. Accordingly the author enumerates
them at the outsct.®
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“ Brittis (functions) are of five classes
wvhether healthy or morbid {i. . whether
affected or unaffected by klesha).” 5—I!.

* Klesh consists of ignorance, egotism,
attachment, hatred, and tenacity to worldly
life."*  6—II.

The five classes of mental functions have
been said to be (klishta and aklishta} morbid
and healthy.t

* Evidencing, miscevidencing, idealizing
nidrd (vacating) and remembering arc the
five functions.”6—I.

Manifestly, misapprchension or miseviden-
cing is ol an unhealthy class. Apprehension
or evidencing is of a healthy class and the
nthers apparently may be either healthy or
unhralthy according to circumstances. And
even apprehension may be forbidden by the
requirements of the situation, and may be
regarded as unhealthy,

“ I’ramina or evidencing is of three kinds
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»~direct perception, inference and inspira-
tion."# ‘

Thus by pramina is mecant the work of
the perceptive faculty, of the reasoning
faculty and of the spiritual faculty-—called
inspiration, by the higher influences operating
in higher minds.

* Misevidencing means false apprehen.
sion such as does not conform to that (rcal
object).”t 4—1I.

To recognize mistaking as a function is
peculiar to the Hindu system. That man
mistakes, is a fact. It is hetter for many
purposes to recognize thi- fact than not.
It is an incident of the chaotic tendency
which is admitted to exist in nature. Its
use is to emphasize and call into play the
evidencing faculty which without this opposite
could not appear in relief. In short, to err
being human—erring should have a place in
considering the operations of the mind.
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“Vikalpa or the idealizing consists in
following the sense conveyed by words in the
absence of the thing."* g—I.

Broadly speaking, this is imagination.

“Nidra or the vacating is the function
resting upon consciousness of blankness.”}

In the Hindu system, securing the state of
blankness is a thing of great importance.
It is the means of securing fulness of
healthy activity., Jt is an act conducive to
nirodha or tranquilization.

* Swriti or remembering is not the letting
o of that of which one has become aware”'}

To sum up the brittis, a thing is evidenced
hy the senses or the senses conjeintly with
reasoning. This is pramana. Then it i»
possible that owing to the wrong action
of the senses, the cvidence is false. This
is biparyava or mistake. But leaving aside
this possibility and taking the evidence to
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be correct when the thing evidenced is
removed, 2 substitute of it in the shape of
a word with a representing sense remains.
This 18 bikalpa {imagination). But when the
mind is driven to get rid of this substituted
representation and feels conscionsness of
blankness, this is nidrd (or vacation), But
if instead of getting rid of the representa-
tion which one was aware of, does not let
it go, this is smriti (memory). These are the
five classes of brittis or functions. But the
force of the word britti is a little more than
mere functions, It is derived from the rool
bri (W) meaning to fall upon. The term britti
conveys the idea of agitation and excilement.

It is therefore that the brittis are to be
stopped in order (o enable the will power to
act freely and properly. This stoppage or
nirodha is for sccuring tranquilization. It is
not for stopping action. In fact for the matter
of action it is not stopped by nirodha. A
gentle action within, ever remains even after
stopping the excitement of the function men-
tioned above. Suira 10 book lit expressly
8aYys 50.
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Each of the hrittis might, in fact, press upon
the mind in relation to more than one objret
at a time. This would be confounding. Then
several brittis might tend to work at the same
time. This alse would be confounding. In
fact the briltis tend to lead the mind each
in its own way. Bul the mind should be able
to dismiss or entertain them. Says an english
essayist. “ Dost thou so young know when to
speak and when 1o held thy tongue!" Similar-
Iv it may be said * Dost thou se young know
when 1o remember and when to forget” and
so on. But ane, in order to know when to do
a thing or nol to do it—must first of all know
to be calm and sclf-coliected by shulting o
the invasions of all aggressive influences.
This shutting out is nirodha. This state
of nirodha is thus described by Bhagabat
Geeta*

"As a lamp sheltered from™ the wind
flickereth not, such is the traditional simili
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of the yogi of subdued thought, absorbed in
the yoga of the self.”

0 —

SECTION 2.—THE STEPS LEADING U
SAMAUHL or ERARTHATA.

It has been already seen that samadhi
parinima is the state in which the tendeney to
multifariousness viclds to the tendency (o o
single purpose (sutra 2 book 1)  Sambdhi
itself 1s defined as follows : —%*

“When that (contemplation) is (s in-
tensilicd) as to lose, as if it were, conscious-
ness of one's self in tne conscloustess of the
ohject that is samadhi” 3— 111

This defimition  and the defmitions of
dbArani and dhvina will he disceussed heres
after in full. HBut it is necessary te touch
them heret

-
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“To fix the mind on a limited space
(object) is dharana.” 1—III.

“There to concentrate attention i-
dhyina'*®  2--Ill.

S50 samadhi is the highest degree ol
conceniraling altention when it reaches a
point at which the idea of the object is all,
and the man loses even consclousness of self,
This is the highest ckarthati (singleness of
purpose).

How is this to be practised? It can e
practised in iwo ways—in a theorctical or
studently way —or in a practical way, in
course ol the aflairs of active life.  The lirsi
method is practised in groves and caves under
the instructions of qualilied gurus, the second
method, in striving after success in oo honest
avocations of lifc and above all in performing
religious devotion.

When the object of the sadhan (effort)
is limiled, dharand and dhyiina may not ex-
tend to samadhi,  In such cases, even il they
extend to samadhi, that samadhi is not nirbecz
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(thorough) samadhi but only sampragnfita
(partial} as it will be explained hereafter.

But where the object of sidhan is the
Divine Being and when it is properly conducted
with that end, getting all obstacles removed,
thi- man falls into nirbeez samadhi, or consum-
mate self-obliviousness and such samfdhi is
followed by realizing divine life. This subject
will be fully treated later on. Ordinarily the
snga shistra speaks of removal of pain as
the objecl of ybga. Put what is meant by
this pain? It means living the low life, of
one whoe cannot realize the moral and
spiritual order of the universe.  [n short, it is
that which accompanies ignorance, in the sense
of incapacity to realize all that is high and
noble.  But the effect of the highest samadhi
is what the Bhagabat Geota describes as the
states of sfhitapragaa (lixed in wisdom) and
of sthitadhi (fixed in-contemplation).®
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“When a man abandoneth, () Partha! all the
desires of the heart, and is satislied in the self
hy the sell, then is he called stable in mind (55).

He whose manas is free from anxiety amid
pains, indifferent amid pleasurcs, loosed {rom
passion, fear and anger, he is called 2 muni
of stable mind. (56).

lle who on every side is without attach-
ments, whatever hap of fair and foul, whe
neither likes nor dislikes, of such a one the
understanding is wellopoised.  (57).

When, again, as a tortoise draws in on
all sides its limbs, he withdraws his senses
from the objects of sense then is bis under-
standing well-poised.  (58).
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SECTION 3.—THFE STATE OF EKAGRATA
OR SUCCESS AFTER SAMADHIL

It has becn explained that while samadhi
i» the state of incubation, the state of
ekAgratd is the state of fruition. Ilow it has
been defined by Patanjala has been shown
before. It ix the condition of subjective and
objective  harmony as  has been  already
explained. It includes subjective harmony,
as by definition it includes a reconcilement
of tranquility with carpestness. It has
objective  harmony  because  the definition
implies that one thing is 1o be the leading
thing of all others.

As in the case of samidhi, soin the case
of vkigrati, the consummation ix only realized
when the object is the Divine Being. In all
other cases the object consists of something
connected with some duty, limited by time
and space. The ekigrald arising in relation
to such objects is a harmonious peaceful ex-
perience limited by time and space.

But when the object is the All Goad Divine
Being the ckagrata is unrestricted.
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Then again in the case of samadhi—when
the object is more or less of a negative charac-
ter, some sort of samadhi may be attained.
In the case of ekiigrati however when the
object is of a negalive characler—the condi-
tion of true ekiigratd is not at all attainable.

The author speaks of two sorts of samadhi
as follows :—% .

{(** The samadhi) of those who seek to be
merged in the bodiless or in nature, is of a
worldly purpose.” 19—I.

The author means that such samidhi has
no higher fruition in their case, they being
subject Lo the laws of this phenomenal world
as for example birth and rebirth.

Bot he says that :—+

“That of others is preceded by, reverence,
vigor memory, samfdhi proper (in the sense
of ekirthata) and supersensuous perception.”
20—1.

Reading this sutra with suira 12 of book iii

* wagaa fadennfamaemy el
wxrat Al smfamargae vt 1=e el



( 40 )

defining ckAgratk parinfima it is evident, that
it iz the samadhi of those who have [zith and
hope that terminates in the harmonizing cen-
dition of unrestricted ckiigratd parinfma, but
not of those who want to be merged in nature.
Sri Bhagavat Geeta call: it bhakti yoga.

In fact ckdgratd, in the sense of religious
devotion, isho less the end than the beginning
of voga, Patanjala puts what he calls the
practical voga as the preliminary preparation
for the regular course of voga cultivation.
And this practical voga consisls among other
things, of resignation to God. *

The highest ckiigratd is described by Bha-
gabat Geceta by the following among other
sutrast
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" [laving resirained them all, ke should sit
harmonized, devoted wholly to me; for whose
senses are mastered, of him the understanding
is well-poised.” (01).

“And among all yogis, he who with the
innerself abideth in me, he is considered by me:
to be the most completely harmonized.” (47).

—_————

SECTION 4 —THE THREE STAGES OF YOGA
IN RELATION Tt THE SANKHYA
Pan.osoruy.

In the higher spheres of  speculation
nirodha, samAdhi and ckfigratd mav be illus-
trated b the truths of the Sankhya philosophy.
The Sankhya treats of three stages of human
progroess,

I'irst is the defacto sinte of ordinary hn-
manity. In this state—the purusha or the
vxperiencer, is in the state of bondage and the
prakriti or the object of his experience isa
vombination, pulling purusha on three sides
and continually agitating and bewildering him.
In this state the experiencer is hardly able to
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clabn experience to be his property.  On the
vontrary—it is the experienced prakriti which
¢laims him to be its—property. The experience
of this stagre 1s lower experience and s called
aviveka or (ignorance} and is associated with
mixery.

The second stage of progress according to
the Sankhva, i1s realized when on the one
hand. the experiencer or the purusha isolates
himself from the objects of his experience 7.e.,
from the mixed action of the {hree-faced
prakriti, and can take a stand unaflceied by
it as a passive onlooker; and then on the
other hand, prakriti ceases to pull him on three
sides, and appears in that balanced state which
is asserted by the definition of prakriti to he
its proper condition.

In the third stage the experiencer or the
purusha is absolutely free and his experience
is no mare the lower experience called aviveka,
but that higher experience called viveka,
where he realizes the dependence of prakriti
on the spiritual order of things.  In thix stag:
the purusha is the master of prakriti and has
the leading string of it in his bands,



( 43 )

It is clear that nirodha is direcled against
the first stage, that samadhi marks the second
stage and ekdgratd also called kaibalya
characterzes the third stage ol the Sinkhya
system.

The state of bondage from which a man
is to work his way out by yoga is thus
described by Patanjala :—%*

“The store  of the influences of past
works, which has its root in the causes
producing afflictions (ignorance passions &)
has froition in the present as well as in the
future.” 12—II.

“This root exlisting, it fructifies into
varieties of birth and of age and the burden
(thereof)"t  13—IL

“ These have joy or suffering as their
fruits, according as the cause is virtue or
vice"d  14—IL

* FUHE: FHTNET SRTLEARATAIL LRI
1 “gfrq® afeqa snangaia iR
$ & wizafaeeT peTgEtaETy 18I



( 4+ )

“What is to be averted is pain not yet
come’* 1611,

* The cause of the thing to he shunned (i.e.
of pain) is the attachment of the experiencer
to the object of experience (1. ¢. the bondage
of the experiencer)'t  17--IL

It will be observed that sanvoga is com-
pulsory or ignorant junction as opposed Lo
yoga which is dizeriminating junction.

“The entity of the experienced is, as if it
were, for the experiencer.”t 21—I1L

* Attachment is for a right realization of
the refation hetween the lording power of the
experiencer and the power of the experiene-
ed itsell. Such a realization arises from
detachment.’§  23—I1L

“Of that (attachment) ignorance is the
cause.”|| 24—I1.
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“lgnorance being removed, the attach.
ment is removed, such removal produces
kaibalya, in the experiencer.”*

Thus nirodha is against sanyoga (1gnorant
vonjunction).

Samadhi and ckdgratd are for securing
yoga (the disciminating junction).

For, on examining the Patanjal system as
a whole, it becomes evident that what is called
viveka or gnina is the realization of the
spiritual and moral order of things, with a
powtr of unaltached junction with nature in
a disinterested manner ; and aviveka or the
agniina is the reverse of such realization.

Attachment to prakriti is to be shunned,
because it obscures a disinterested sense of
duty and produces distractions and confusion,
but a junction free from these needs not he
shunned.  So in the case of spiritual ckagrata
there is junction but it is not that conjunc-
tion (attachment which is to he shunned.)

In short the object of nirodha parindma is
to suspend the conjunction (attachment)
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between the experiencer and the object of
cxperience, that of samidhi parinima is to
cultivate that sort of simple junction which
is free from ignorance and sclfish attachment,
and that of ckfigratd parinima is to confirm
the state of disinterested sense of duty ari-
sing from it on a positive basis of peace and
harmony. It has already been said that these
parmimas are respeclively called the—pro-
perty, function and the condition of yoga
(dharma, lakhan and avasthi), The voga thus
consists ol this triple parindmas—and not of
nirodha only. And it i~ by practice of this
triple parinimas upon a given object that one
cun achieve siddhi or success with _regard to
that object.
——t—
SECTION 5—WHAL TO BE SHUNNED AND
WHAT TU BE GAINED BY YOGA.

Both the Sankhya and Pitanjala state, in
cfect that man bas two levels of experience
—one is the level of agniina or  aviveka
(ignorance) and the other is that of gnfina
or vivcka (wisdom). The one is the lower
experience and the other higher experience,
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Salvation means the higher experience
and bondage the lower® (Sankhya 23 and
24 book 11T).

Now the lower experience avidya is
tdelined by Patanjala to be * That perversion
iy which the ephimeral, the impure, the evil
and the nonspiritual are taken to be the
elernal, the pure, the good and the spiritual.”
See sutra 5 book {41

Thix lower cxperience further includes —
wemita rage, dwesha and abhinivesha  {ego-
tism, attachment, hatred, tenacity to worldly
lite.}

* Asmita (egotism) i identiting the power
of experiencer with the power of experivn-
cimg.]  b—IlL

* Raga (attachment) 1s pleasurable attric-
tion.§ 7—IL

——— —— e ————— o —— e e e — —_—

* wrarq g mﬁw&m{n
t wirmmfgemtagfwgasets-

i it 4 B
1 TR CRTRATTIRAT | §1R0

§ GETAAL T (o



( 4% )

“Dwesha  (hatred) is  painful  attrac-
tion.”* 8—Il,

Abhinivesha {tenacity 1o worldly lile) is
that sclf sustaining current of altachment to
bodily existence which exists even in the case
of the wiset 9—IL

These are the {actors of that Jower expe-
rience called agnana—whbich binds man (o
affliction. Thev thus constitute what is called
klesha or {pain). Nee sutra 3—II.

Now on the other hand what is the higher
experiene called viveka or gnana? The
NSAnkhya defines his purusha and  prakriti but
has not strictly defined this higher experience,
It evidently leaves it to be undeistood as
vaplained by the upanishads, one sutra of
which he reproduces in explanation of the
term viveka as follows i3
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“Viveka is established by studying the
reality by the ‘not this and not this,' process
of relinguishment. '

Pitanjala says “the realization of viveka
without a break, is the means of removing
bondage.”* 26—1II,

In fact viveka or gnina is the reverse ol
avidyd or agnina. Positively siated, it i
the realization of the moral and the spiritual
order of the universe, as opposed to looking
upon it as a conglomerativn of matter with-
oul any guiding spirit. 1t will now be seen
that the object of voga, is tu rise above the
level of the lower or sensual experivnce and
10 acquire a firm position on the level of the
higgher or supensensual expericnce—nay Lo
reach to the highest expericnee of all--the
kaibalya in which matter and mind are
perceived as merely the emanations o! cne
and the same Spiritual Sun.

— —
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SECTION 6.—THE SAME SUBJECT
CONTINUED.

The higher experience (vivika) which is
to be secured by yoga is explained by Patan-
jala systematicallv. This higher experience
begins with the subjugation of the senses.

“ The subjugation of the senses takes
place by mastering the mode of perception,
the nature of it, the egotism it tends to, the
concommitance, and the purpose it serves.”*
48—III.

* From {ihat the senses acquire the quick-
ness as of mind, the cessation of the
characler of instrument and the conquest of
the mainspring of external force.”¥ 49—III.

“He who fixes the mind on purusha and
satiwa (the spiritual element of nature) so
as to renlize the distinction between them,
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gets knowledge of and supremacy over all
things.”* s50—IIL.

“Then when one rises superior even (o
the attachment of that (supremacy and full
knowledge), the seed of evil being destroved,
kaibalya (the state of realzing the only one)
follows."t s1—III.

See also sutras 24 and 25V.

“The realization of the only one arisex
from the purity and harmony of purusha and
satwa (the spiritual element of nature).”t
56--~1II,

Thus higher experience begins Ifrom
acquiring a control over the senses and endx
with absolute purity and harmony.

The conjunction of purusha with nature
which is to be shunned is a conjunction
copsisting of agnina or aviveka. It ix
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attachment. Such a conjunction forms
experience of 2 lower order which ought to
give way to the higher experience called
viveka which consists of purusha being
purely joined with the purest and highest
phase ol nature.

The following {wo sutras also throw light
upnn the above obaservations.* 47—,

“In that clear siate which follows un-
questioning  concentration is to be found
spiritual serinity.” 48—I.

*Then arises the teuth bearing wisdom.”
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CHAPTER I1].
THE EIGHT FACTORS OF YOGA.

SECTION 1.—GENERAL ENNUMERATION
OF THE FACTORS.

The cight factors of yoga «called the
yogingas are the following :—

1. Yama—control or adhering to the five

primary dutics.

2. Niyama—regulation or adhering to the

five known means of progress.

3- Asara-—position or the easy attitude of

the body.

4 Préndyama—control and regulation ot
prina (vital energy in von-
nection with the breath)

5. Pratydkara—withdrawing the senses from
external objects and tumn-
ing them inward,
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6. Dhdrand—fixation of attention.
7. Dhyéna—concentration.
8. Samddii—identification.®

All these factors more or less enter the
phase of "nirodha and the phase of samfidhi in
its extended sense. Ekagratd however being
the limiting condition, may be said to trans-
vend the angas {members or factors). The
functions and utility of the angas of yoga are
thus described.t

“From the practice of the yogingas arises
the light of inspiration up to the limit of
saving knowledge by destroying impurity.”

The yoga angas enter more or less in
vogas of all kinds, however called, mano-
voga, buddhi-yoga gnAna-yoga or rija-yoga.
In bhakti-yoga however their presence is  not
directly felt. In what is called hata-yoga the
physical factors, Asana and praniyama are
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mostly used and almost carried to a fault. A
distinguished writer says rcgarding the hata
yoga :— .

“This system (hata yoga) deals principal-
ly, with with the physical part of man with
view the to train his will. The processes
prescribed to arrive at this end, are so hard
and, difficult that only very few of the resolute
souls go through all the stages ol its practice,
but many have failed and some died in the
attempt of its acquirement. It is thercfore
strongly denounced by all the wisest
philosophers.”

According to Bhoja Raja's commentary
the yoga-angas, as ennumerated in the sutras
of Patanjala, are placed in the order of their
imporiance,

Accordingly dharanz, dhyana and samadhi
are higher than Asana and praniyama. There-
Jore those who accord a predominance to the
litter two angas over the former three, are not
nght. The Hindu literature, in general, and
even the Buddhistic attach a greater import-
ance lo the mental and moral angas (factors)
uf the yoga than te the physical angas.
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The Vishnu Purana says :—

11. Whatever he meditates upon, that is
obtained by a man (in future existence):
such is the mysterious power of meditation.

12. Therefore must he dismiss everything
perishable from his lh;)ughls, and meditate
upon what is imperishable only.

13- There is nothing imperishable, except
Purusha,

14. Having become united with Him
(through constant meditation), he obtains
final liberation.

15. Because {he great Lord pervades the
whole universe (pura), therefore is he deno-
minated Purusha by thosc who reflect upon
the real nature (ol the Supreme Spirit).

Then the Buddhistic school of Tian Tui
is based upon ‘Chi Kwan’ which is a corrup-
tion of 'sthira-gnana’ ‘fixed wisdom'—thus
acknowledging, the paramount importance of
meditation and devotion.

Thus what 1s called hata-yoga as contra-
distinguished from yoga in its moral and
mental aspecl, may well be left apart. But
the distinction that deserves of considera-
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tion, is that between abhyis-yoga' and
‘bairigya-yoga'. Pitanjala says yoga is
attained by abhyAs and bairigya—practice
and freedom from passions. The question
presents itself ‘what is the relation of the
cight vogangas with ecither of the two, abhyis
and ‘bairigya’? The relation of the angas
to the two is this. The angas are consciously
cultivated in the abhyfs, while they are un-
consciously cultivated in the bairigya. One
may study the principles of syllogism as a dis-
tinct object of pursuit. But when he reasons
about things in his worldly dealings, he is never
vonscious of those principles. Nevertheless
those principles are unconsciously followed
if he follows common sense.

Similarly when one acts disinterestedly
and does duty for the sake of duty, he
unconsciously performs the angas—dh3rani,
dhyin and samidhi and also the other angas.
I say the other angas because when one is
varnestly bent upon the discharge of a duty,
cven his pulses become quiet and his breath
steady.

This is one distinction between abhvis
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and bairigya. The other is that abhyas is
psychic while bairigya is ethical.

e B

SECTION 2.—THER FIRST YOGANGCA—Y AMA.

“ Yama), (self control) consists of avoiding
(1) injury to life, (2} falsehood (3) misappro-
piation (4) incontinence (5) avarice.*® go—I1

It may be expressed in the shape of the
following commandments :—

{1’ Thou shall not hurt.

(2) Thou shalt not lie.

{3) Thou shalt not misappropiate.

(4) Thou shalt not indulge in excess.

(5} Thou sholt not covet.

“ These arc the five great universal dutics
without refercnee to rank, time, place and
circumstances,'t 31—IL

Of the ten Christian Commandments, the
first four relate to doctrinal matters. The
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remaining six bearing on conduct are as,
follows :—

(1) Thou shalt do no murder.

(2) Thou shalt not commit adultery.

(3) Thou shalt not steal.

(4) Thou shalt not bear false witness.

(5) Honour thy father and thy mother.

{6} Thou shalt love thy neighbour as

thyself.

The Bhudhistic scriptures are prolific of
commandments. But the principal command-
ments are the ten precepts. The precepts
with regard to those, who having sinned seck
for recovery by repentance, are the following.

(a1 They must revive their faith in
rewards and punishments,

(b They must encourage in themselves a
feeling of deep shame for their sin.

{c) They must be filled with a sense of
reverence and fear.

{d) They must desire to destroy occasions
of sins or as the law says, “shape their
conduct according to religion.”

(¢) They must confess their sins without

reserve.
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(f) They must cut off all sinful inclinations
{or heart-leanings to sin).

(g) They must excite in themselves a
jealousy for religion (the law, or
desire to protect the law).

{h) They must promote in themselvesa
desire to sec all men arrive at
salvation.

(i) They must constantly invoke * all the
Buddhas.”

{j) They must consider the * deadness™
(unproductivencss) of the nature of
sin.

These precepts are of a general natwse.
But the five commandments involved in yama
are practical. They are only the first steps
in the course of improvement and self-culture.
But they are indispensible. Without them
any attempt to nirodha or samidhi would be
simply abortive. The Christian command-
ments may well compare with them.
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SECTION 3.—THE SECOND YOGANGA
—NIYama,

“Niyama (regulation} consists of ob-
servance of (1) purity (both bedily and
mental (2) contentmcent, (3) austerity, (4)
study of scriptures, (5) perscvering devotion
to God.”* 32—1IL

In effect niyama is to make it a point
to observe the following rules.

(1} Keep your mind and body clean.

(2) Be not impatient and too much

ambitious.

(3) Learn 1o bear hardship.

(4) Learn truths taught by holy men.

{5) Love GGod above all.

The true principle of niyama or vhservance
of sound rules is laid down in the following
sutra.t

“To shut out the wrong side and to con-
template on the opposite (the right) side.”
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This is also said in sutra* 10—II.

“These subtle evils (avidy3, dwesha) are
to be evaded by calling up their opposites.”

This principle is further explained as
follows :—t

“The distracting things—"injury to
others, and the like—no matter whether done,
caused to be done or approved of, whether
preceded by covetousness, passion or con-
fusion, whether slight, tolerable or excessive
are productive of depravity and suffering, thus
to call to mind their opposites.’ 34—II%

In other words to ponder on the negative
state of a bad deed, is a means of preventing
them, as this necessarily brings 10 mind the
the good effects of abstaining from them.

One who has attained to that stage of
moral perfection at which he is free from all
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selfishness, and his whole life is resigned to
God, does not require particular rules and
regulations to protect him. But to those who
are not so advanced, these are of great use.
Hence the numerous &rgfrs (vows) and the
various yogas and yagnas—devotional cere-
monies as well as what is called priyaschitta
the purifying ceremonies).

In fact niyama is in furtherance of yama.
The five evils against which oncis to fight in
way of self-control (yama) can only be suc-
cesslully combated by realizing the benefit
which arises from their opposites.

“ When enmity is removed from one's mind,
ali enimity to him ceases.® 35—Il.

“When truthfulness is established in one's
heart, he never misses the fruits of works
desired.”t 36—I]I.

' When one is above temptation to mis-
appropriate others' properlies, one finds
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himself in possession of all valuable things."*
37—l

“ When abstinence from sensunlity is esta-
blished, one gets vigour,"t 38—-I1.

“When one is entirely self-reliant and
disdains charity, he gets a glimpse of his
former life,"t 39—II.

The author goes on, in a similar strain to
ennumerate the blessings arising from the five
niyamas. These blessings are the rewards of
virtues inculcated by them and do not arise
from the opposite of any vice as is the case
with yama to which the above sutras, regarding
opposites refer.

In the plane of rules and regulations {bidhi
mirga} men are good from motives of bene-
fit. It is therefore that the aothor dwells on
the benefits from the five nivamas. But it is
not necessary 1o discuss this subjeet further.
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SECTION 4. THE THIRD YOGANGA-ASANA
{Posiure).

Asana is one of the angas primarily re-
quired in effecting nirodha parinima (the
tendency to stoppage).

“The (desirable) posture is thal posture in
which one may remain steadily and at case.”*

There are many such postures—such as
padmdsana, danddsana, swastikdsana. It is
the steadiness and pleasantness of & posture
that make it serviceable to concentretion.

‘ Postures become steady and pleasant by
giving up struggling eforts and by resigna-
tion to the transcendental”™t  47—II.

Asana or suitable posture is a hecessary
condition of the next anga pranfiyima (balan-
cing of the breath and the vital energy).

“ When isana is secured, then there is no .
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disturbance by any couple of opposite thoughts
and feelings.”"* 48—II.

What is called mudrd (gesture) may be
mentioned in connection with isana. It con-
siats in particular movements of the limbs, sn
rhythmically or harmoniously ordercd as to
secure a healthy action of the nerves and ol
the mind. These mudris are mostly resorted,
to in what is called hata-yoga. Rut many of
them are acceptable also for purposes of higher
voga. In fact in bhakti-yoga the mudris invol-
ved in singing and dancing are highly valuable.
The principle which governs the mudrds
is the same: as that governing 3sana. That
principle is, so to dispose the body as to bring
pleasure and steadiness. Men whose duties
require travelling or going from one place to
another are in need of following some such
svstem and method in effecting locomotion
as secures ease and steadiness. The soldier
marches rhythmically and the porter also walks,
according to some measured steps.

* ey 8 8Ty
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Thus the importance given to &sana in the
yoga shiistra is not something singular.

The posture in which =2 man should sit
while engaged in doing the duties of the busi-
ness world is a question of importance. Proba-
bly the European posture of sitting upon armed
chairs is a suitable business posture. But the
Hindu padm3sana is certainly not inferior
even [or business purposes.

SFCTION 5 THF FOURTH YOGANGA
PRANAYAMA,

‘Regulation of the breath and the vital

erergy.)

Asana and pranayama are connected with
each other—the former leading to the latter
Hence the follewing sutra :—

“When this {a pleasant and easy posture)
has been established—the motion of in<pira.
tion and expiration becomen divided—and this
is prindyama."* 49—II.
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Peiniyima is variously defined. The
above definition is very simple and the
priniyima according to it, does not involve
- any effort to be made. By this definition, it
is the sequence of an easy and pleasant
posture. But this matter so simply putis
far reaching in its effect. The term prina
1s ordinarily understood to mean breath., But
its higher meaning is vital energy, and even
psychic energy. So the word prinfyima
may mcan both regulation of the breath as
well as regulation of the vital and psychic
er}ergy.

The human organization is a silent musi-
cal box. It is full of rhyme and rhythm.
Inspiration, and expiration—inhalation and
exhalation of breath—take place naturally by
way of thythm. The breath in and the breath
out rhyme to each other—with a short stop
or pause, This rhythmical process is related
to the beats of the pulse—and is connected
with the healthy action of the lungs and of
heart. But there are many causes which pro-
duce discordance between the two vibrations
inhalation and exhalation and which change
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the true position of the pause. These causes
are disease, excitement, peculiar conditions
of time and place. But if the harmony be
restored these causes disease, excitement &c
disappear. Besides—inhalation and exhalation
may both become too long or too short-—or too
farcible or too mild by time, place and number.
So the author says :—

“ But this (breath) which is outer, inner
and pausing—is long or short according to
time, place and number.”* 5o—II.

The breath when the pausing stage is
developed, is said to exert a double influence
called external and internal. One explana-
tion of this double influence may be, that it
sends one current of influence towards the res.
piratory and circulating organs or the involun-
tary nervous system, and another current
of influence upon the cerebro-spinal or the
voluntary nervous system. Accordingly the
author says:

* @ wnTacEws et fin;
ufcwet W e | y el



( 70 )

" %The fourth state is that in which it throws
itself upon both the external and the internal
spheres.”"* 51—IL

By stimulating the nerves—priniyima
(breath) strengthens the nerve centres and
produces that psychic exhilaration called the
arousing of Kundalini power. In this way
the obstructions to the spiritual power are
removed. Hence the author says:

* Thereby the obscurations of the spiritual
display are removed."t 52—IL

And then :—

“The mind becomes fitted for dhlirand
{fixation).”’} x3—IL

Thus to regulate the breath quietly and
harmoniously so as to strengthen and stimu-
late the nerve centres is the real priniyima.
Hypuotism and mesmerism are processes
which impart similar stimuli to the nervous
system. The Hindu writers recognize six
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centres—producing the nerve current which
they locate in the spinal column—each of
which according to them embraces a greater
or less variety of influence.

To be able to manage these centres is
said to constitute the going through the six

circles. (WZWWRE-)

SECTION 6.—THE FIFTH YOGANGA.—PRATY A-
HARA.—(Restraint).

Pratyihira is for effecting nirodha or stop-
page of mental wanderings. It means calling
back the senses from their external objects.
The Bhagabat Geeta says—a man may course
over objects of sense-—provided he be not
attached to them. That is the higher state.
In the lower state, running over the objects of
the senses means attachment, distraction and
passion.

When by 3sana, and prdndydma the mind
is regulated and the merve power is quick-
ened—you are enabled to exercise control
over the senses. Thus enabled you may with-
draw the senses from one or other of their
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objects. Then the senses become subject to
the will-power and obey it. This is called
pratyAhira. The senses are said to be the
subjects, The mind is to he the minister
and the buddhi the rufer. The buddhi is the
righteous will power.

The mind constitutes the self-centering
tendency of the Will-Power. The senses
distract the mind. When they cease to distract
it and detaching themselves from their external
objects accommodate themselves to the will
power—that is pratyihfra.

! Restraint’ is as it were the mentaliza.
tion of the senses in the absence of concern-
ment with each one's own object."* g4—1II.

“Then the senses are thoroughly
subjugated.”t 55—1I.

Pratyihira is understood rather theoreti-
cally and its position as one of the yogingasis
somewhat theoretical, Practically it is almost
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synonymous with nirodha. At any rate
practically—pratyihfrz can only be secured
by dhirani, dby3n and samidhi. To show
this the following sutra may be reproduced
here :—

“The subjugation of the senses ‘takes
place by mastering the act of perception, the
nature of it, the egotism it envolves, its se-
quence and the purpose it serves.”"¥ 48—III.

SECTION 7.—THE SIXTH YOGANGA-—
DHARANA,

The preceding yoghinga praty3hfira
naturally leads to dh#irani or (fixed attention.)
It is defined as follows :—

“Dharand is the fixing of attention upon
a circumscribed object.” 1—IIL

After the ethical and the physico-psychlic
processes described before, this is the first of
the steps of a purely psychic character. It has
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been already seen that the stage of samidhi
parinima, begins with practising the focussing
of the mental operations. And the author
having described the obstacles to yoga as con-
sisting of direase, dulness, doubt, carelessness,
sloth, worldly mindedness, false notion, missing
the point and instability (sutra 30 book I)
and having also mentioned what are con-
sidered to be concomitants of those
obstacles, viz grief, feeling of distress,
trembling and wunregulated breath (sulra 31
book 1) speaks of the necessity of single-
minded application, to one object, as the
preventive remedy of those obstacles and
their concomitants. In sutra 32, book | is
the following :—

“ For the prevention thereof let one truth
be dwelt upon.”*

Now dbfrani is the factor by which une
begins to dwell upon one truth, It appears
that the difference between dhirand and
dhyin is this. By dbirani one object is
singled out and realized as distinct from
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others. Its effect is to realize the distinctnes
of that object, while the effect of dhyin is
to realize it clearly as regards its parts. By
dhyin you get & {ull view of all that is con-
tained in the thing—visibly or in an occult
way. What Bhagabat Geeta puts as dhriti
in suttras 33, 34, 35 chapter xviii may be read
here in this connexion. From these sutras it
would appear that Bhagabat Geeta takes z
wider view of dhirani.

SECTION 8.—THE SEVENTH YOGANGA—
DHYAN.

Dhyin is a yoginga of great importance.
Its importance being only next to samidhi.
It is defined as follows :—

“ When the mental strain is attuned with
that (object of dh3rana} this is called dhyZn.'*
Thus dhyin is more than contemplation or
imagination. It is the active application of
the mind in earnest union with an object.
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Bhagabat Geeta treats of the subject of
dhyin very fully.

It may be either tamasic, rijasic or sitwic.
Tamasic dhyin consists of contemplating of
object of sense with attachment or passion
(see sutras 62—ii. ch.).

The highest state of dhyin is the state
described by Bhagabat Geeta as the state
of sthitadhi (fRgrerdY:) see sutra 56 chapter ii.

The Geeta also compares between dhyin.
yoga with abhy3s-yoga and gnana-yoga. See
sutra 12, chapter 12.

It will be hereaflter seen that samidhi is
only the ultimate state of dhyiin in which
the mind loses self.consciousness. The Yoga
Vasishta Rimiyana, which may be regarded
as an authority trealing gnlina-yoga does not
categorize the yogingas as above. But it
enumerates seven states of gnina which are
evidently those referred to in the following
sutra of Pitanjala

' Of that (enlightenment) there are seven
stages up to the lumtmg ground."*
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" The seven states of gnina are thus des-
cribed by Yoga Vasista Rimfyana :—

“The seven Gnana states. Now to the
seven Gnana-Bhumikas. Disputants hold to
infinjte divisions of these Gnina states. [n
my opinion I prefer to classify them thus
under a septenary head. The cognition of the
real nature of these Gnana states is Atma-
Gnlina. The goa! of all these is the imperish-
able Nirvina. The seven stages are—Subech-
cha, (spiritual longing after the bliss given
out in the Vedas), Vicharan (enquiry therein),
Thanumanasi, (the melting of the mind in
enquiry), Satwapathi, (the passage of the mind
in truth) Asamsakti, (being without Sankalpa),
Pathfrtha Bhivana (knowledge of truth), and
Turva. Persons who have known these states
will never welter in the mud of delusions,
As Moksha arises therefrom, there will be
an end of all pains. Of what avail to us is
the wretched Moha? That desire which ever
arises in one to enjoy directly the Gnana.
essence through the path of indifference to
objects after a study of Atma-Gnina Sistras
and association with the knowers of Brihman
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is Subechcha. The sccond or Vichirana is
the mastery of the good qualities of the wise
and of Atmik contemplation with the rise
of spiritual desirez in one. When after these
two states are fully developed in him, he
abandons the natural desires and his mind ia
concenlred in one object at its will, then it (the
mind) is rendered lean like Thanu (fine-thread)
and the third stage -is reached. All desires
being eliminated from the mind through the
above three processes, Tatwa Gnana is deve-
loped and this is the fourth state of Truth.
Bevond these is the fifth state when he dis-
connects himsel from all Sankalpas by merg-
ing into the blissful enjovment of true Gnana
without association with objects. When these
five states are fully developed in an indivi-
dual, he is drowned in the Elysian bliss of
Atma Gnana and then he loses all affinities
for objects. After the ripening of these five
states and the development of quiescence
through merging into one's own Self of Atma
Gnana, all perception of objects, external
and internal, is lost and the person, if at all
he has any perception of objects, has it only
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through sheer extcrnal compulsion. This is
the state called P'athartha Bhavana. Then
the Turya, the seventh state is reached, when,
having rendered objective the hitherto latent
Atma Gnana, he firmly stays in his own Self,
having completely divested himself of all con.
ceptions of heterogeneity which arise through
his experiences on earth. This is the Spiri-
tual path of the stainless Jivan Muktas., Above
this Turya state of Jivan Muktas is Turya-
theetha state of Videha Muktas. This state
is one that can be attained only by those
Mahatmas (great souls) who have known
their own self through Atma Gnana.”

SECTION 9. THE FIGHTH ANGA—({SAMADHI),

The term samidhi is used in two senses
a larger and a smaller sense. In the larger
sense it is used co-extensively with voga as
including all the parts of it. In the smaller
sense it is only thaj step of yoga which
characterizes the samadhi parindima being the
step of engrossing concentration only.
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The three concluding angas dhiran,
dhylin and samidhi are the crowning angas
and are called * inner angas as compared with
the others which are called the outer”; of
these three dh3rand and dhyina have been
described in detail, Shortly—

1. Dhirani is fixing the mind upon a
particular object.

2. Dhy3n is earnestly keeping the mind
upon it.

3. Samidhi i identifying the mind
with it.

It is defined as follows :—

“That (dhyin) when conscious unly of
the essence of the object, as if unconscious
of self is samfdhi itrance).”* 3—IIl.

Thus dhiirand is the initial point, dhyin
is the middle point and samadhi the conclud-
ing point of the same thing.

“Three together {made to bear on & thing)
constitute sanyama.”t 4.—IIL
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“From the mastery of that, springs the
world of higher understanding® 5 —IIIL

“That (sanyama) is to le applicd (first) 1o
the basical ground (sampragnita).t  6.-—111

*The three are called the external angas a-
compiared with the preceding (five)."; 7111

* But they are external to whal is known
am the seedless."§ 8111

The seedless state is that in which thern
is ne trace of egolsm—the seed of all evil.

Namidhi as defined above is not seedless
in thiz sense.  For, in it, the form of self i
lost sight of ; but not the reality of it
Nanyama is an imporiant subject of the yog:
sastra. It is the means of success (siddhi)
“Yama' i control, *Niyama' is regulation,
Nanyama is the triple exercise in the form o
dhiirand, «hyAna and samadhi.  You must fis
your objcct, you must know how to be at that
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object, and then you must know how 1o
indentify yourself with that object. In one
sense, the last (sam&dhi) implics the other two
but not necessarily. You may get identified
with a thing, without a distinct and clear con-
sciousness-of what it is, and without a proper
realization of it. So all the three steps must
be, separately gone through. DBy dharana
one gets a distinct idea. By dhyina one
gets a clear idea. By samidhi one gets
.into the soul of the thing. A thing is dis-
tinctly perceived when it is distinguished
from other things. This is done by dharana.
A thing is clearly perceived when all its parts
are vividly perccived. This is done hy
dhyiana. And the thing is completely realized
when its very essence is siezed.  Thisis done
by samadhi, " When all thes: are done on
one object, then sanyama is done tsutra 4
—~haook IIL")* Sanyama again may be per-
iormed in connexion with cach of the threo
parindmas, nirodha, samidhi and ekagrata.
Sec sutra 16 book III.
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CHAPTER I

THE DIVISIONS AND DEGREES
OF YOGA.

SECTION 1.~~THE FOUR-FOLD Divisiox
BY BHAGAVAT GEFTA.

RHAGAVAT GRETA divides Yoga into feur
classes, (1) Abhyas, (2) GniAna, (3} Dhyana
{4} Karma.

{1) Abhyas voga begins with the qguict
posture of the body—asan, passes through
the discipline called prindyama, and then
through pratyihar (withdrawal of the sonses
from the cxternal objects), ends in psyehic
absorption.

(2) Gnina yoga begins wiih tarka, and
then passing through bichfira ends in tattwa
gnina (spiritual illumination).

(3) Dhyina yoga begins with reverence
and then passing through carnest application
and faith ends in absolute bhakti.
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(4) Karma yoga begins with the obser.
vance of the rules ol conduct and then
passing through acts of worship and prayer
onds in disinterested work.

(1) Abhyis yoga is indicated by the
following amonyg other sutras i~—

“ Body, head and neck balam ed, immov-
ably steady, looking fixedly at the poind of
the nose, with unwamlering yopa."* 13—V

“The scll serene, fearless, firm in e
vow of the brahmachart manns controlled
thinking on the harmonized, let him In
concentrated on Me" 14—\ 1L

(2} Gnana yoga is rclerred to among other
hy the folliwing sutras :—

* The determinate reason is but one in
this mortal lifc, U joy of the Kurus; many
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hranched and endless are the thoughts of the
rresolute ®  g1.—ITL

“ Better than the sacrifice of wealth, is the
«acrifice by gnfina, O Parantapa. All eflort«
in their cntirety (O DPartha, culminate in
ynAna.”t  33.—IV.

(3) Dhyina yoga is spoken of as bhakts

voga in Chapter XI1 of which the following
~utras may e quoted :—

“Those verily are devoted to Me who
having presented all actians to Me and who
giving up other vogas, worshipping, meditat.
on M) 0.—XIL

“Of these 1 speedily become the uplifter
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irom the occean of death, their minds medita-
ting on Me.”* g—IL

{4) Karma yoga is explained among
athers by the following sutras :«—

“ Therciore, without attachment, con-
stantly perform action which is duty, for
performing action without attachment man
verily reacheth the Supreme.”t 19.—IIL

* Surrendering all actions to Me, with thy
thoughts on the Supreme Self, from hope and
egotism frecd, and of mental fever cured
vogage in battle”} 30.—IIL

Each of thesc divisions no doubt overlap-
the others, more or less.  But yet the classi-
fication has good grounds, The Geeta make-
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this classification, at the same time it says
that the so called one form of yoga is not
substantially differcnt from the others.

SECTION 2. THE GREAT DiviSION INTU
THE SABEEZ (WITH SEED) AND THE
NIRBEEZ (WITHOUT SEED).

A rROPER understanding of this division
into the sabeez and the nirbeez samiidhi or
voga, is essential to the understanding of the
PAatanjala, in fact, of the SAnkhya philosophy.
What is the becz, the presence or the absence
of which marks the imperfection and the
perfection of yoga? It is the seed of karma
(karma bcez) as contradistinguished from the
~eed of gnina (gnina beez). It is not the
~ced of perfect knowledge which is to be
found in the Supfeme Being (Iswara) as
mentioned below :—

“In Him is the unsurpassable seed of
puerfect knowledge.”* 25—I.,

* aw fircfawrd wew Ao iy
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It ia the ‘seed of raga, dwesha, &c., which
producing the storc house of karma (karmi-
~ava) faints even cxhaustive power and
vahaustive  knowledge regarding cxternal
abjects. It is the -presence of this sced in
what is called the sampragnita samadhi—that
makes it sabecz.

“It is the stock of karma as originating
in the kleshas {(attachment, hatred &c.), that
lLads to consequences in the seen or in the
apneen births"—i12—11.

“When the klesha is at the root, then it
tructities inte different kinds of suffermg in
the shape of birth, length or shortness of Til
and the like'—13=—II.

The karma ez, or the secd of attach-
went lingers up to the state of exhaustive
power and knowledge acquired by siddhi
\With the vestige of attnchment left, even in 2
state of such supremacy and knowledge, it
{alls short of nirbrez samidhi or kaibalva
which is another word for nirbec: samAdhi.
Accordingly the author says :—

* All sorts of supremacy and all kinds of
knowlcdge arise as soon as the purusha is
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realized Lo be over above the sattwa (huddhi—
the will organ.)”  50- 111,

“But it 1s by gedlag rid of even that
atlachment, thereby wearing out the sced of
v vil—that kaibalya is obtained.”  g1—IIL

Thus the seed to be destroyed consists of
the tendency of attachment. It underlies
what is called the kleshas, #4/s., passion, hatred
e, (see eutra O—IL, page 2q). "It has
already been shown how  Patanjala analyses
this objectionable tendency to be the con-
imetion or the identitication of the experien.
cor and the experieneed (see sutra 17—J1
1age 44) as opposcd 1o the purity and har-
meny belween them. This purity anid bar-
mony is {antamount 1o kaibalva.

*“In the purity and harmony between the
purnsha and sattwa consists onliness {kai-
balvai”  gs5—IIL

It has alse been already pointed ont, how
I"itanjala explains that the inal end of cven
conjunciion or attachment is good, as it
~erves to develope the power of the purnsha
to effect detachment.  (See sutra 23—,
page 44.) '
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But here it may be noticed, how Patanjala
lays down that, the play between the conjunc-
tion (which causes bhoga) and purity and
harmony which amount to salvation, is
merely owing to the experienceable nature as
consisting of the three gunas :—He says :—

“The experienceable nature having the
character of illumination, action and rest {the
sattwa, rajas and tamas) which enter into the
clements and the senses, has for its {legiti-
mate) object the experience and emancipativn
of man."% 18—IIl

Nature or thc experienceable becomes
functus officio when man has got experience
and is free.

“But il cannot be absolutely functu~
officio, for it may be so with one, who ha-
had his fill of experience and has become
free, but it will contive tuv work as regards
others.”t+ 22—IL
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It is blindness, or ignorance that tends
to continue the conjuction.” 2z4~—IL.

“Let ignorgnce (of man’s truc position)
rease and the attachment will cease, and the
attachment ceasing kaibalya (the sensc of
being in the One alone) dawns.” 2511,

So this state is the state of nirbeez sama-
dhi, when attachment vanishes, and the man
rests in the One Supreme Will alone, the
One without a second. In it there is no seed
of pain. There is no seed of that selfish
attachment which ariscs from man’s slavery
to nature. In short, when a man is absolutely
freed from all sankalpas (aims of his own),
but throws himsclf entirely into the current
of Brahma sankalpa, (Divinc design), to be
drifted by that alone, this is nirbeez samadhi
or nirbikalpa or nishkima or the transcen-

Jental state, .

What then is sampragnita or sabeez
samidhi. It f§ a statc of partial sclf oblivion
not entirely free from attachment to objects
of nature and not wholly devoid of selfish aim
and purpose, but nevertheless moving towards
the Supreme Chit.
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SecTioN 3—THE GREAT DIVISION INTO
THE SAHEEZ AND NIRBERZ
{CoNTINUED)

THF sabeez yoga consists of various grades
but generally it is called the sampragnita.
Sampragnita is defined as Tollows.

“The sampragnita (samidhi of a mised
character) is that which follows argumenta.
tion, deliberation, sense of pleasure and sense
ul egotism.”*  17. 1

Then by a process of gradual elimination
stepr by step, the sabveez terminates in the
nirluevz,

First stage—the argumentative 18 defined
as fullows:-—

“ The: argumentative stage i< that which is
mixed of words, their import, and rulatel
ideas' t ga2-—1.

" In the next stage—the non-argumentative.

the arpumentation is climinated.
a
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It is defined as follows (—

“ The non-argumentative stage is that in
which, the memory being purified, the sense
{of the thing: alone transpires, onc’s own
self being as if non-existent.”* 431,

The author says that what has been said
regrarding the argumentative and non-argu-
mentative similarly holds good with regard to
passing from the dcliberative to the non.
deliberative, so with regard to subtle object-
s

* The explanation of these {the argumen-
tative and the nun-argumentalive), explain-
the deliberative, the non-deliberative and =0
those with subtle objects."t  44—L

“The stage of the subtleness of object-
etuds with the undz‘linahh:.j: 45—1.
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ahout, is repressed and thus all are repressed,
then comes the samadhi without seed.” §1--1

The two means of cliecling yoga arc ox-
vrvise {abhyfisa) and dispassion (bairdgya).

These tno meins resolve into eight factors
call -d the yogAngas discussed in the loregoing
chapter.

The two means go hand in hand and all
the gradations of yogu [rom the gross samprag-
nila up to the nirbeez, show  gradations both
ut abhyds and bairigva.  In other words the
show a simuliancous gradual development o
peyebological and ethical culture.

Let us examine the lowest the sabitarka
s, The sabitarka  samidhi defined in
wutra 42 ~ I, is no doubt of an intcllectual
character. But it has an cthival counterpart
as well.  As in the intellectual phase of  sabi-
tarka samidhi, there must be efforts to get rid
uf verbal processes and associated processes
ol ideation from which it is not [ree, so thee
+thical phase of the sabitarka, as indicated by
sutra 33—-11, consists of an effort te countervail
the bitarka as mecaning the perverse indica-
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inclinations which are to be subdued by
yama.

The sabichir and nirbichfir also has each
a double phase—intellectual and ethical. The
similarity of which two with sabitarka and
nirbitarka, is stated by the author himself, in
the sutra 44, chapter 1, and the moral aspect
of them consists mainly of niyama.

In fact, the gradual progress of yoga is
the gradual purification of samskédre. And
what is samaskira? It is only the impinge
of previous acts of klesha, i.e., passion, hatred,
&c., which constitute kama-beez. Thus,
clearly, the serial development as shown in the
preceding sections, is not only g serial deve-
lopment of psychological quietude \faTrR),
but also ethical tranquility {SrRwETY .



CHAPTER V.

YOGA IN RELATION TO VARIOUS
CONCERNS OF LIFE.

SECTION 1.—HOW YOGA INFLUENCES
RELIGION, AND VICE VERSA.

OF the two branches of the question, to
take up the first branch, in the first place.
But before discussing these questions, it is
desirable to sece how religion is commonly
described, and what it generally imports, with-
out entering into the subject of philosophy
of religion, which has been discussed more or
less in a separate treatise, named the Hindu
System of Religious Science and Art. It has
been shown in that book, that religion consists
of realizing the Supreme Will in a personal
aspect as well as in an impersonal aspect, by
devotion and love in the former case, and by
rational elaboration, in the [atter case,
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The word dharma is, in modern times,
ssed to mean religion among other things.
There should not be any objection to vsing
it in this sense. For dbarma, in its leading
sense, means that property which distin.
guishes a class of things from another class.
Now it is the religious and the moral sense
which distinguishes man from other animals.
Many animals have not only the power to
feel, but power to think as well. What they
bave not, is the religious and moral sensc.
The term dbagma is aptly used to denote
both those. For these are the distinguishing
charactei . tics of man.

Every :zystem of religious faith recognizes
that, mar .7z facte is not the man de jure; in
ather words, that man is not what he ought
to be. The Christians call the de_facfo man
the fallen man. The Hindus regard man, as
he is, to be tied or bound, whereas he should
be free and unattached, The Hindu philoso-
phers prove the tied state to be only an ap-
parent, and his expected free state to be the

" real state.

They say bondage is apparent, man is
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really ever free. He has only to know him-
self in order to realize his freedom. Thus
according to Hindu philosophy, the idea of
fallenness is not real, as also the idea of bond-
age. Probe yourself to the quick and you
find voursclf free and unfallen.

But be that as it may, ordinarily the aim
of all religions, is to cure man of his fallen-
ness or bondage. This cure is effected by
realizing the spiritual nature of man, and the
spirituai order of the universe as manifesting
One Supreme Loving Wills governing and
pervading all. Yoga leads to this realization
fully.

It has already been seen how beginning
from the sampragnita samidhi, in which the
karma beez and asmiti and their concom-
mitants are preseat, man may reach the state
of nirbeez samidhi in which all seeds of
karma vanish, the seeds which fructifying
into Impressions and desires put him in

Londage.

Removal of seeds of karma reduces the
man apparently to a vacant state of WU
'Elﬁl‘ {as if losing one's conscipusness of
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one’s self.) But then a simultaneous develop-
ment takes place of the highest consciousness,
consisting of realization of the true position
of self, as resting in the Supreme Wil

“In the case of those devoid of personal
motives, the cure of the gunas of their bind-
ing effects, constitute kaibalya. In other words,
it is the realization of the power of true posi-
tion as in the Chit (Supreme Will)."*¥(33—IV).

Now let us see how religion promotes
yoga. It accelerates yoga even in the ordinary
form of devotion to the Supreme Lord, and
coupled with the simple expedient of nima
yapa (remembering by name) as enjoined, it
promotes an approach to even the nirbeez
samAdhi. As already stated, yoga begins with
religion as it ends with religion.

“To him jt (samBdhi) is at hand who'is
ardently earnest.t (21—1I.)
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“ But ardour may vary, being of a mild,
moderate or excessive degree.* (22—I).

“Qr (it may be accelerated) by devotion
to God."t (23-I).

Thus religion promotes yoga even in the
initial sampragnita state. This is also stated
in 1—II. Devotion to God is stated to be a
necessary condition of yoga in sutra 32 of
the same chapter, and in sutra 45 of the same
chapter it is stated that *samidhi results from
devotion to God.”}

Then devotion itself is but 2 form of
yoga. Take for instance the nima yapa
(WTH AY) “ reciting the name given to God
with intense meditation of its meaning.”

“ This kind of meditation leads even to
the realizition of Impenetrating Intelligence
as also the removal of all obstacles.§ (29—I).
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“In realizing the spiritual presence (as
explained in sutra 24—1I) one approaches the
unsurpassable seed of Omniscience that is in
Him "* 25—I.

Pitanjala takes the pranava (meaning
glory) to be the name of God.

But in this Kaliyuga the name Hari is
enjoined as the fit name of God, by reciting
which men are to be saved.

In fact in respecl. of yoga as in all othcr
things God is man's guide and teacher.

“ He being the guide even of all of anti.
yuity not being conditioned by time.”"¥ 26—I.

SEcTION II. YOCGA AS IT CONCERNS
MORALITY.

The rodern term aifiy means guiding,
right conduct or morality. This depends
upon the distinction between -right and

¥ wey qrew: qww el
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wrong (nyiya and anylya). These two last
terms nyiya and anydya have a double mean-
ing, viz. logical and illogical as well as right
and wrong. The two meanings are con-
nected with each other. For it is supposed
that what is Jogical rationally, is morally
sound, In fact, the Hindu system of logic
taught by Rishi Gautama is called nylya-
darsana, because it leads to salvation
(ﬁ':'iﬂ‘l Uuderlying all these terms there is
the idea of natural selection of what is
proper.

The question to be now discussed is how
yoga influences morality and how morality
influences yoga.

To take up the former part of the
question in the first place. That yoga leads
to right conduct or morality has been general-
ly shown. A few words specifically demons-
trating this, are only neeessary.

Now yoga consists of securing a state of
being self-collecled, of self-commanding and
of self-commanded. In fact the state of being
self-collected by yoga, results in being
self-commanding and  self-commanded.
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Section 4 of this book beginning at page 41
may be read here in this comnexion. So
we may look to self-collectedness alone. It
ensures right conduct in the following way.

The whole of the hnman economy may
be regarded as consisting of pairs of superior
and inferior organism or faculties in a rising
series, the one commanding and the other
to be commanded. For example the bones
of our body are governed by the muscles.
The muscles are governed by the peripheral
nerve centres. Then these peripheral nerve
centres are governed by the nerve centres in
the spinal cord. Then again the centres in
the spinal cord, are governed by the higher
motor and sensory centres in the brain. These
are again governed by the psychical faculties,
which again are subordinate to the will-®
power to which all these are instruments,
and whi¢h would move in the right direction
when every organism or faculty isin their
true position with respect to each other.

But it is often not so owing to what is
called klesha or pain-bearing obstructions,
which primarily consist of lower experience
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or avidyd (explained in section § chap. Ii. of
this book) and obstacles—disease, indolence
&c. (mentioned at page 14). These upsst
the equilibriuvin. The question is, How may
that equilibrium be restored? It is by being
self-coliected. Then these distractions being
removed the commanding organisms and
faculties, take by nature their commanding
position just as water flows into a field when
obstruclions are removed.

“The efforts are but occasions to remove
obstacies of nature, the real cause being the
cauge of nature, as in the case of water flow-
ing in, when the farmer removes the embank-
ment.'% (3—IV.)

This sutra shows how yoga leads to right
conduct. The klesha as consisting of igne-

' rance, which is the seed of karma, constitutes
a factor of the human economy destined to
be countermanded.

The countermanding agencies evidently
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are of the nature of illuminating knowledge,
deference &c. described in 20—I. (vide
page 29).

“Then again the confusion between purusha
{spirit) and sattwa {the objective mechanism)
iz the cause of all distressing worldly experi-
ence. But the true position of purusha (the
spirit) is realized by controlling the lower
(mechanical} self which is to work for the,
higher.”"* (36—IIL)

“ As the result of this, full superintendence
and knowledge follows.” (49—IIT).

In fact when sattwa is differentiated from
the purusha, thea the purusha occupies its
true position with respect to sattwa and thus
sattwa becomes purified and reconcilable
with purusha and eventually merges into
purusha in the state of kaibalya.

“By the similarity of purity between
sattwa ‘and the purusha, comes kaibalya.”
(56—11I1),
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W, qORETT QTN TR TETNTH AN



{ 108 )

The highest devolopment of moral con-
sciousness takes place when full superintend.-
ence and knowledge resulting from the reali-
zation of the purusha, as superior to sattwa,
bring in & sense of disinterestedness and
thus produce overwhelming righteousness.

# After illumination, he who can use his
powers in a disinterested manner, unto him
comes as the result of perfect discrimination,
samBdhi called that of overwhelming righte-
ousness.® (28--IV.)

One word of further explanation of the
word sattwa may be necessary here. It is
the higbest and the finest phase of prakriti
or nature; that which consists apparently of
the physiological man as guided by impulses
originating in the brain. This brain power is
sometimes denoted by the word buddhi used
in a material sense. This may well be called
the lower mechanical self. Purusha (the
spiritual man) is to be discriminated from

* pdeTRsorgdiew we wr frtweh
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this brain function, and then the result is
that the brain function comes to be realized
as only reflection or projection of purusha,
and ther the purusha is realized as having
full superintendence and knowledge of all
things. Want of this discrimination is the
stumbling block of the modern materialists.
They, failing to make this discrimination, fall
into that state of confusion in which every
thing seems to proceed from sattwa (brain
function) inteagd of purusha.

Thus yoga leads not only to right con.
duct as it does in the sampragnita stage by
subordinating the kleshas (passion, hatred,
&c.) to higher feelings and cognitions, but it
leads to that culmination of morality in which
all tinge of selfishness disappears.

The full philosophy of the distinction
between the right and the wrong involves
the discussion of the three gunas. This dis-
cussion has been gone into at length in a
separate treatise (the Hindu System of Moral
Science) to which the reader may be referred.

But shortly it may be said here that when-
ever a man is called upon to decide between-
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what to do and not to do, there are three
possibilities which undeclie the question.

{1) the possibility of a confused view of
the thing owing to what is known as
tama-guna.

(2) the possibility of yielding to what is
evil or painful in the long run owing
to what is known as raja-guna.

{3) the possibility of electing that which
is good or happy in the long run,
This can be done by the prevalence
of sattwa-guna.

Now by the state of self-collectedness
the first possibility is obviated at the outset.

Then as regards the struggle between the
second and the third, it may be regarded as
the struggle of conscience or the struggle of
subordinating the lower feelings to higher
feelings. This struggle is removed by the self-
collected state of yoga which is practically
synonymous with sattwa-guna.

In the next place the question of the in-
fluence of morality upon yoga, should be con-
sidered. Practical morality in the shape
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yama and niyama are the two of the factors
of yoga. And the author has shown how by
the process of calling up the opposite, the
great rules of moral conduct composing vama
and niyama are firmly estabiished.

SECTION 1II.—YOGA AS IT CONCERNS
INTELLECT.

THE limited space of this book does not
allow the subject to be dealt with from
metaphysical or philosophical points of view.
So we shall confine our attention only to the
practical aspect of the subject. Savs an
eminent psychologist, '*To understand intel-
lection we must look at its actual develop-
ment under the impetus of practical needs,
rather than to logical ideals of what it
ought to be. Like other forms of purposive
activity, thinking is primarily undertaken .as
a means to an end and especially the end of
‘economy. It is often casier and always
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quicket to manipulate ideas than to manipu-
late real things; to the common mind the
thoughtful man is one who uses his head to
save his heels” Now let us see how yoga
shistra economizes thinking and shows the
proper way of manipulating ideas so as to
produce useful results.

Let us take the first step of sampragnita
samidhi, the step from the sabitarka samidhi
to the nirbitarka samidhi. In the sabitarka
samidhi the attention is divided among words,
concept of the object and the cognate ideas
which they give rise to {vide sutra 42—I
quoted at page ga.)

The vesult of this is that the amount of
attention given to the concept of the object
is small, and the concept or thought image is
vague and indistinct.

But, when one passes {rom this to the
nirbitarka stage of samidhi, *the memory of
the concept of the thing is purged (of
associated ideas and the thought of word)
the concept of the thing only floats as if the
mind of the man s lost in it.” (Vide sutra

43—1 page 93.)
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The word is an artificial symbol, but from
associztion and habit, one is apt to loose
sight of its symbolic import, and allow his
mind 1o be occupicd vaguely with the word,
tending to displace the real import of it.
This dissipation of attention upon the weord
impedes the full realization of the concept
expressed by the word. Again a full reali-
zation of the concept (wqg) only takes place
when the mind addresses itself clearly to
the form, shape and qualities of an individual
object and gets a full picture of it, presented
before the mind's eye with vividness. But
such a realization is interlered with, if the
mind is led simultaneously, to collateral and
related ideas,

In nirbitarka samidhi, the idea of the
images is freed from all thoughts of the word,
on the one hand, and of all digressions in the
shape of collateral and similar thoughis on
the other; the result is a perfect realization
of the picture of the object, and then the
man can manipulate it to get useful and
practical results, '

The practical results of yoga in pro-

8
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Bucing strange developmenis of mental
powers would not be easily recognized by
the men of the West. But thére are facts
found even by them which at least are similar
to the results of yoga. For instance we will
sketch here from the book named *Science
Byways’ by R. A. Proctol, where he deals
with the subject of calculating boys together
with the auther’s explanation on the matter.
Zerabh Colburn was the son of an American
peasant. He was not yet six years of age
when he surprised his father by readiness in
multipiying numbers and solving other simple *
arithmetical problems. He was brought to
London in 1812, when only eight years old,
and bhis powers tested by Francis Baily and
other skilful mathematicians. From Carpen.
ter's synopsis of the experiments thus made
a few extracts are given below.
He extracted the square root of 106,929

- and the cube root of 268,336,125 before the
original pumbers can be written down.
He would multiply any number consisting
of two figures into itsell successively eighy
or pine times, giving the results faster
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than the person appointed to record them
vould set them down.

The following rerults appear much more
surprising te mathematiciana than aay of 1he
above, because they relate bto questions, for
which mathematicians have not been abie ta
provide any systematic method of proecedure
whatever. He was asked te mame two num-
bers which, when multiplied together, would
give the number 247,483 and he immediatrly
named g41 and 263, which are the only twa
numbers satisfying the condition. He was
asked te mame a number which will divide
360,083 exactly, and he immediately replicd
that there is no such number.

The following is the extract from R. A.
Proctor's suggested explanation of the matter:

“]Jt happens that { am able, fram my
swn experience, 1o advance an explanation
which accords well with facts, and especially
with the ciccumstance that calculating bhoys
usually lose their exceptional power of rapid
reckoning when they are instructed in and
Laught to practise the ordinary methods; for
I used formery to possess, though in a slight
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degree only, a2 power of finding divisors pro-
ducts, and so on, which—unlike ordinary skill
in calculation—reqgnired only to be expunded
io effect what Colburn effected. It was, in
puint of fact, simply the power of picturing
a number (not the written number, but so
many ' things’), and changes in the number,
corresponding to division or multiplication
as the case might be. Thus the number 24
wouid be presented as two columns of dots
cachicontaining ten and one column contain.
.ing four on the right of the columns of ten.
If this number were to be multiplied by three,
all that was necessary was to picture three
sels of dots like that just described ; then to
vonceive the imperfect columns brought to-
gether on the right, giving six columns of
1en and Lhree columns cach of four dots;
and these three gave at once (by heaping
them up properly}) another column of ten
with iwo over: in all seven columns of ten
and one column of two,—that ix, seventy-Ltwo.
This takes long in writing, bat, as piclured
in the mind’s eye the three sets representing
24 formed themselves into the single set



( n7 )

representing 72 in the twinkling of an eye
(if the minds eve can be imagined twinkling).
1t is easy, with practice, for any one of
average powers to conceive in this way
numbers up to several hundreds, and to
imagine such processes of change as I have
described in a simple case. Of course this
fact does not in one senxe explain Col-
burn’s feats with much larger numbers.
Rut the power required for this methad
needs only to be posscssed fo an enhanced
degree to enable the calculator to accomplish
feats of the kind. It will be ohserved that
when a number has been mentally pictored
asa set of columns—so many unity, tens,
thousands and so on—the pind can procesd
to picture this array of dots forming them-
selves into rank and file, so many wide and
so many deep, with so many over whena
complete rectangular phalanx is not formed.
“Hf in any such pictered arrangement thece
are none thus left over, then the number in
each rank is one divisor, and that in each
file is another. If the mental sergeant after
conceiving the army set two deep, three deep,
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four deep and so on, mntil rank is exceeded
by file, finds no single case where there are
none left over, then the number thus dt:all:
with has no divisors.” Similarly’ Mr. Proctor
explains how other mathematical processes
as of extracting square, cube roots etc, can
be performed without the help of usualb
processes.

Independent evidence exists to show
that the mind can form perfect pictures of
a great number of objects, and conceive
processes of change to take place, following
these processes as confidently as though they
took place under the eyes or were affected
by the hands of the person conceiving them,
It appears that there are few apter illustra-
tions of this faculty than that which we find in
the power which some chess-players possess
»f conducting several games simultaneously
without seeing the boand. The same faculty
15 exercised by the artist who draws either
from memory or by a sort ol creative talent
which enables him to conceive suitable forms
or attitudes and copy them as though the
conceptions were realitics,
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It is evident that the faculty about which
Mr, Proctor talks of picturing an object un-
hampered by what he calls the usual processes,
consists in the practice of nitbitarka sam&dhi
as is explained by Pitanjala, in which the
picture of the object is directly realized. The
long extracts made above may be justified
as showing the wonderful results of such
a process,

Sabirtarka and nirtbirtarka samBdhi deal
with objects perceived by external senses.
But there is another class of things which
forms the ohject of consciousness consisting
ol abstract and ethical conceptions. The
consciousness of this clasz of things is.also of
a double character desigpated by Pitanjala
as sabichir and nirbichir samidhi. (Vide
sutras [.—34.) In the sabichir stage, the
consciousness is distracted by bichir, or the
process of comparison and abstraction. But
in nirbichir stage these processes are got rid
of, and the essential element of the concep.
tion is directly and fully realized. It is such
a realization that goes 10 make a man a’
genius in particular departments of thought,






APPENDIX.
YOGA AND MESMERISM,

(mritten by the publisher).

SECTION [.—WHAT IS MESMERISM, AND
HOW IT Is INDUCED?

THE cases of phenomena which would
be classed under the heading of mesmerisn
at the present day, seem to have been known
in many countries as in India, at a very early
period. Stories are probably to be found in
other countries as in this country, describing
persons curing diseases of others, by doing
.something with their hands by way of stroking
or the like; stories of a priest or a spiritual
teacher, doing something by way of incan-
tation or religious ceremony, and thereby
throwing his follower or any other man into a
trance are reported by traditions of countries
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widely separated from one another. These
classes of facts were brought, for the first
time, into the notice of the western scientific
men by F.A. Mesmer who recognized the truth
of some of thesé stories and especially those
relating to curing diseases. In 1776 he had
opportunities of personally investigafing how
a Swedish priest cured diseases by manipula-
tions, similar to what is now known as mes.
meric passes. Two years later he came to
Paris which was thrown into a state of great
commotion by the marvellous effects of Mr,
Mesmer's doings. The class of phenomena
which Mesmer produced in his patients, was
christened in his honour with the name
of mesmerism. This subject however, is
yet in its infancy and a good deal yet
remains to be done to arrive at definite
conclusions regarding it; still we may com-
pare some of the facts and theories thus ob-
tained with the principles of yog philosophy.
The higher phenomena however of the
class, such as clairvoyance, though they
have been obtained by a few scientific
investigators of undoubted ability and
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veracity, do not appear in the results obtained
by the most modern investigators. So the
tendency at present is to discredit these
phenomena altogether and to try to explain
the phenomena of mesmerism obtained by
them, by some of the knowsn physiological
facts regarding the nervous system of the
the body. Those obscure phenomena of
mesmerism which cannot be so explained at
present, these investigators hope, will be
cleared up, with the progress of the know-.
ledge regarding the physiology of the
REIVDUB system.

The usual method of inducing the
mesmeric or hypnotic state is to cause the
ptrson operated on to stare fixedly at a
faceted or glittering piece of glass held at
from 8 to 15 inches from the eyes in such a
position gbove the forehead as will strain the
eyes and .eyelids. The eyelids then ¢lose ;
or the operator may gently close them with
the tips of the fingers. The patient is now
in a sleep-like condition and the limbs often
remain in almost any position in which the
operator may place them as in a cataleptic
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condition. At the same time the patient
may be caused to make movements in
obedience to the commands of the operator,
and to act according to the ideas suggested
to him. [n short, all kinds of actions, even of
a ridiculous and degrading nature may be
done by the patient at the command of the
operator. Many other peculiar phenomena
are also noticed which need not be detailed
here. Usually the patient har a vague re.
rolleciion like that of a disturbed dream, but
sometimes there is an acute remembrance of
all that has happened and even a [eeling of
pain at having been compelled to do ridi-
culous actions.

We may. remark here. by the way, timt
the Hindus knew the various modes of proce-
dure employed by the western mesmerists
to induce mesmerism. For example, the
method described above, vis., gazing fixedly
at an object, in a manner, so that the
eycs may be strained at the same time, is
variously employed by the Hindus, e.g., look-
ing fixedly at a bright object. concentrating
one’s gaze on the tip of one’s own nose or
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the point between the two eye-brows. These
two last mcthods are commonly employed by
the Hindu devotees at the time of fixing
their mind upon God. In Mahibhérata there
is a story how a lady named Sulabhi, who
was a vogince, mesmerized and controlled
king Janak by gazing stceadfastly into his
eves.  In Tantras are described methods of
inducing mesmerism by methods similar to
Mesmeric passes.

SECTION {[.—THF PHysIOLOGICAL EX«
PLANATION OF MESMERISM.

In order to understand properly the re.
cent physivlogical explanation regarding these
phenomena, as given by modern investigators,
it is uec'essary to know a few elementary
facts of physiology.

It is the nervous tissue of the body that
carrics out the functions of the conscious and
vegetative life of 2 man. If we trace the
cause of any of the bodily phenomena as
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movement, sensation, secretion, circulation,
respiration, &c., we find that the ultimate
cause of all of these phenomena is due to
activity of certain groups of nerve cells.

Hut the stimulation of certain groups of
nerve cells exerts a peculiar kind of action
which is known as inhibition. This can be
best explained by an example.

The heart is supplied by two separate
couples of nerves, one of which is called
sympathetic and the other, pncunto-gastric.
If the sympathetic nerve is stimulated or its
activity is increased, the movement of the
heart is increased i.e., the beats of the heart
become more frequent and more vigorous.
After the stimulation is removed, the heart
shows signs of exhaustion and fatigue, by
beating less vigorously than what it did
before the stimulation was applied to the
sympathetic nerve.

1f, on the other hand, pneumo-gastric nerve
s stimulated, we notice that, as its activily
bdcomes more and more increased, the force
and frequency of hearlbeats are gradually
diminished, ultimately beats of the heart
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cease altogether. But when this nerve is
freed from stimulation, heart resumes beating
again'and its beats are found more vigorous
than those before applying the stimulation.

It has been again established by physiolo-
gists that neither the sympathetic nor the
pneumogastric nerves act directly on the
muscles of the heart, but they act through the
intervention of another group of nerve cells
known as ganglion cells.

The stimulation of the preumogastric
nerve inhibits or restrains the action of the
ganglion cells. When the activity of ome
group of nerve cells, say A, diminishes the
activity of another group of nerve cells B, A
is said to exercise inhibitory or restraining
action regarding B.

But it will be seen from the illustration of
the nervous mechanism of the heart, that A
does not weaken or destroy the energy of B,
but inhibits the action of B by preventing the
manifestation of its energy £. e, its functional
activity. This energy accumulates or remains
in 2 potential state ready to be manifested
after the cessation of the inhibitory action. -
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Physiology has also proved that the psy-
chical phenomena of the mind are connected
with the activity of a certain group of nerve-
cells in the bl:ain; so that if the functional
activity of these cells be diminished, suspend-
¢d or perverted from any cause, the develop-
ment of the psychical plienomena of the mind
appears, to a corresponding extent dimi-
nished, suspended or perverted. The phy-
sological counterpart of yoga can be under-
stood in the light of the inhibitory action
on the ncrve-cells of the brain connected
with the psychical phenomena re., percep.
tion, ideation and volition. Physical pro-
cesses of yoga excite some part of the
nervous mechanism of the body, other than
the nerve centres connected with psvehical
part of the brain. The cflect of the ex-
citement of the former is to inhibit or to
restrain the latter. The inhibitien or res.
traint of the nerve centres of the brain is
followed by an increased store of potential
energy of the psychical centres; thus the
restraint of the activity of the nerve centres
of the brain corresponds to nirodha parinama,
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their total inhibition corresponds to samidhi
parinAima and when the store of energy
produced by such inhibition comes into active
play this would correspond to ekigrath
parinima. As may be expected, there are
many different theories of mesmerism pro-
pounded by different observers. But the one
based upen the inhibitory action explained
above is generally accepted at present. The
theory of mesmerism is that the activity of
the cells of the volitional part of the brain is
diminished or suspended, and the person iy
reduced more or less to the position of
an automaton played upon by the operator
through the medium of the patient’s sensory
organs,

According to the experiments of western
mesmerists, it has been proved that the inhi-
bition of the activity of the ceils of the brain
connected with conscious perception and
volition is brought en by a gentle prolonged
stimulation of the sensory nerves of the face or
of the auditory or optic nerves. The Hindus,
who have carried the system of mesmerism
to its perfection in the system of yoga philo.
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sophy, have proved that the prolonged and
gentle stimulation of other cranial nerves
besides the sensory nerves of the face, and
the auditory and optic nerves, can give rise
to the phenomena of this class.

In priniyama, which may be regarded as
a very powerful accessory of yoga, the yogees
subject the pneumogastric necve to prolonged
and gentle stimulation. The Hindu yogee's
preference of this nerve to any other nerve
may be due to the fact that this may be re-
garded physiclogically as the most powerful
and most important of the cranial nerves.
Amongst its other functions it controls the
organa of vegetative life, viz., the organs
of circulation, respiration and digestion. It
is quite probable that, physiologically, by
influencing the action of this nerve, yogees
can suspend the phenomena of vegetative
life and thus completely store up the nervous
energy which is wasted iv carrying out the
vegetative and the psychical life of a man:

That phenomena of this sort are possible
will be seen from the authenticated cases
recorded in the western medical books—vide
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Guy's Forensic Medicine p. 214; Ogstan,
Medical Jurisprudence Lecture p. 364.

The latest researches in physiology prove
that - for the stimulation of the paeumogas-
tric nerve neither inspiration ner expration
alone, is sufficient, for this contains two sets
of fibres, some of which are stimulated by
inspiration while the others are <timulated by
expiration. So for the complete stimulation
of the nerve hoth inspiration and expirat on
should be rhythmically combined. Jt is a
very noteworthy fact that the Hindus bave
recommended this very form of stimulativn
for praniyama.

SEcrioN T, —MESMERISM 1S SOME
THING MORE THAN A MERE
PHYSIOLOGICAL PHENOMENGN.

The theory of mesmerism basred upon the
inhibitory action of the aerve cells, though
it explains some of the phemomena of mes-

iy met sufficient to explain all. In
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fact. one of the investigators divided the
phenomena of mesmerism into two classes.
In one of these we notice nothing but pure
inhibition. of consciousness which® he called
lixpnotism ; I the other class, this inhibition
is accompanied by more complex phenomena,
which he calied animal magnetism. Undoub-
tedly many of thes- obscure phenomena will
be cleared up with the progress of knowledge,
regarding the physiology of the nervous
sysiem.  Even then there will be left a class
of residual phenomena which it would be
extremely difficult to -xplain satisfactorily by
materiakistic theories,

Let us take the following example :

A person was mesmerized and a cold body
was placed in contact with his skin and it
was suggested by the operator, that the body
in contact with the skin was » hot body. This
suggeslion produced, at least, in some authen-
tic cases, not only the movements and gestures
of a person placed in confact with a hot body,
hut an actual blister was visible which must
have been causred by some mental impression.

This, in other words, is an instance of thé
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mind governing the bady and not vice versa.
It is rather difficult to explain phenomena of
theae sorts solely on the physiological basis of
the inhibitory theory. The instances of the
above class of phenomena can be multiptied
almost indefinitely. In fact upon the exis-
tence of this class of phenomena, chiefly
depends the therapeutic.] value of m sme-
rism. Pitanjala, in enumerating the siddhis
or effects of yoga, mentions some such effects
as appear to he physiological, among many
which_are psychical. For instance he gives
as the effect of the higher stages of yog:, the
development of the excellences of the body,
such ae beauty, graccfulness, st:ength, ada-
mantine hardness. Vide Sutra 47—II1.%

By sanyama on strength one acquires the
strength of an elepham, (r5~=IV).t

From sanyama on the pit of the throat,
results the cessation of hunger and thirst."'{

TR T A T wEET e
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By sanyama on the éwrma-nadi, one gains
steadiness.™*

These ‘profound physiological effects of
yoga, correspond to aimilar physiological
effects of mesmerism, with this difference
tha! in the lattercase they are produced in
one’s own sell, which may be regarded s
sell-mesmerigm,

SectrorR IV.—TFHE SpiIRITUAL EX-
PLANATION OF MESMERISM.

. According to the mate-ialistic theory man
is a machine, mo doubt the most complex and
wonderfully adapted of all known machines,
but atill nefther more nor less than an instru-
ment, whose energy is provided by forces
from without and which, when set in ‘acticn,
performs the various operations for which its
structure fits it. As afready stated, by the
utmost stretch of the physiological explanation

* gdrra Rang « wt
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or by any theory that does not take a higher
iview of life than is suggested by the material-
istic theory, the phenomena known as clair-
voyance &c. cannot be satisfactorily solved.
The Hindus, on the other hand, hold a view
which i« spiritualistic or what Is more correct
to say, a doctrine, which combines apiritualism
and materialism, materia! as to the body and
in some measure as regards the mind, and
spiritual as regards the soul. The principles of
the Sinkhya Philosopby bearing upon yoga,
have been referred to, in section 4 beginning
at page 41 of this hook.

“In the ordinary phenomena of life, the
spiritual part of man is identified as it
were with the mechanical part of him and he
does not know that the spiritual part is really
the master who is moving the mechanical
part.” (Sutra 4 book 1.)

“ But by yoga the spiritual part of man
acquires its true position” (Sutrg 3 book I)

The view of man taken by Sapkhya and
Patanjala is apparently reproduced in the
following lines of Emerson :

“ All goes to show that the soul in man
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is not an organ, but animates and exercises
all the organs, is not a function, like the
power of memory, of calculation, of compari-
son, but uses these as hands and feet : is not
a faculty, but a light ; is not the intellect or
the will, but is the back ground of our being,
in which they lie,—an immensity not pos-
sessed and that cannot be possessed.”

Hence for the phenomena of Yoga three
things are necessary.

(1) The material part of mwan should
be brought into a passive condition. This
bappens in yoga as in mesmerism, as the
result of certain physiological processes and
of fixing one’sattention.

The spiritual part of man should be
educated so as to assume & commanding
position with respect to the mechanical part.
This is done in the case of yoga by the
moral training and by the training of the
will power,

(3 The spiritual part of man should

actually learn more and more ta command'
the mechanical part,
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This is secured by practising the suc.
cesaive stages of yoga. In mesmerism, in all
cases, the mechanical part of the person
operated upon is brought more or less into a
passive condition. But regarding the spiri-
tual part of the mesmerized person, three
things may happen.

{r) It may remain in the passive state,
receiving directions from the will of the
operator.

(2) It may remain neutral 1. e., neither
controlling the mechanical part of the man
nor being controlled by the will of itbe
operator in the passive state and it actually
assumes this commanding position when the
mechanical part is reduced to the passive
condition by mesmerism.

(3) It may be previously educated to a
certain extent to control the mechanical
part.

In the phenomena of mesmerism classed"
under (1) we would expect phenomena
characterized by peculiar physiological and-
psychical changes which are really worked
through the spiritual part of the wesmerized, -
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which governa his physiclog'cal actions and
psychical facaulties.

The ¢lass of phenomena described under
(2] does not go bayond the stage of certain
hypnotic conditions.

The class of phenomena described under
(3) is that whi h resembles yoga. Like yoga
it is characterized by the presence of the
higher powers of the spiritual part of man
as clairvoyance, and by the enjoyment of
spiritual bliss, ecstasy or samidhi.

SECTION V.—THE PHENONOMENA OF
CLAIRVOYANCE,

The subject of clairvoyance requires more
than a passing notice in a treatise on yoga
shistra, because the majority of siddis {extra.
ordinary powers originating in the practice
of yoga , enumerated by Pitanjala relates to
this acquirement.

" As the phenomena of clairvoyance have
not been experienced in the course of ine.
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vestigations into mesmerism catried on by
many eminent scientific men of modern
times, the tendency of modern . times is
to discredit the phenomena of clairvoyance
altogether. But we should take into account
the fact, that the phenomena of clairvoyance
have been observed in many cases of mes-
metism by very competent and trustworthy
observers. For example, William Gregory’
M. 1. F. R. §. E., Professor of Chemistry in the
University of Edinburgh, writes in his book
on Animal Magnetism :—

“ Mr, Braid, not having produced or seen
clairvoyance, has gone so far as to deny its
existence. | entertain the highest' respect
for Mr, Braid; but I cannot help thinking
he has here been too hasty in his conclusion.
It was long béfore I myself saw the higher
phenomena, and, on more than one occasion,
I have mentioned this, when writing on
the xubject. ¥ * More recently, how.
ever [ have not only been e¢nabled to see
and study these phenomena, as produced by
others, but also to produce them myself;
and | can only urge once more, on all en-
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quirers, the importance of time, patience and-
perseverance in these researches.”

Authenticated cases of clairvoyance have
been reported by men like Schopenhauer,
Duke of Argyll and others. The phenomena
of clairvoyance have occurred in the experi-
ence of many distinguished men of modern
times. Qur readers may find many histortcal
instances of clairvoyance collected in the
volume of The Indian Medical Gazette for
the year 1878, the volumes of the Theoso-
phist for the year 1894 and 18gs, the Black
wood’s Magazines for the year 1830, Prof
Gregory's book on Animal Magnetism Part
II. and the baok on clairvoyance by C. W,
Leadbeater and numerous other books.

Out of many historical instances of
clairvoyance, I shall content myself " with
quoting only one. Swedenborg was in
England and thence landing at Gothen-
berg saw, a few hours later, the fire at
Stockholm, related it to a large company
and again after a few hours announced that
the fire had been got under and described
its extent and other details. Naturally this,



( 141 )

created a great stir at Gothenberg and thé
matter was investigated within the shortest
possible time and it was found that the
fire, as described by Swedenborg at Gothen.
berg, bad really occurred at Stockholm at
that very time. Kant, who was a contem-
porary of Swedcnborg was struck by this
and similar events in the life of Swedenborg.
The fact was so well-attested that 2 German
Professor, with whose deas it did not agree,
while afraid to deny the truth of the story,
passed it over with the words, ' Any
one who knows men, knows that Sweden-
borg had either kimself arranged for the fire
which he saw while at a distance from
Stackholm in order to gain the reputation of
a supernaturally gifted person or else his
announ: ement was a chance coincidence.”
Thanks to the efforts of the Psychi.al
Research Society, -a foem of clairvoyance,
known as telepathy or thought-read ng has
obtaned scientific recegnition. Professor
Crookes has, in his presidential address to
the British Associati-n of Science, not « nly
asserled the existence of the phenomena of
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telepathy but has als: arged that it ought to
be made the basis of the explanation of the
more obscure phenomena of spiritualism,
‘With regard to this belief of 8 jentific men as
to thought reading Professor Gregory in his
book on Animal Magnetism (already quoted
before) very pertineatly and trenchantly
remarks :=—"T wuauld remark that many
persons, who are extremely averse to admit
the existence of clairvoyance at all, are apt
to suppose that they get rid of it, when the
facts a ¢ forced on their attemtion so that
they can no longer be denied, by ascribing
them to thought-reading, as if thought-read-
ing—the power of seeing into another man's
soul (and through his body teo)—were at all
Iess wonderful than the power of secing
through a stone wall or a fleor.”
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SECTION VI. CLAIRVOYANCE REGARDING
SPACE AS DEALT WII'H BY PATANJALA.

Thought-reading as an elementary form
of clairvoyance is stated by Pitanjala to be
nothing more than ! deciphering the
thoug1|ts of another man, by following up
suggestions tending thereto.”” He however
adds that ‘thrs doves not include matters which
have given rise to these thoughts as these arq
aot brought under sanyama.’ It would appear
however that ‘when sanyama is directed
additionally to these maiters they aiso are
known.’ *

Leaving out of account the forms of
clairvoyance, which can be explained by the
theory of thought-reading, clairvoyance proper
can be sub-divided under two hends:

(1) Clairvoyance regarding =sjace. In
this form of clairveyance persons can see or
describe objects or eveais which are beyond
the ®each of their pliysical views,

(2) Clairvoyance cegarding time. In

* gaaw afewwrerate L v
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this form of clairvoyance persons can see in
their mental visions the past events of which
they are tolally uraware or can predict future
events.

As regards clairvoyance regarding space,
one may be verv well prepared for jt by
the new physical d scovery in th- shape of
Rontgen rays. Pitanjala expounds clairvoy.
ance regarding space in general, with refers
ence to its act on upon the luminous subtle
medium perceplible during yoga.

“ By concentration on the effulgent per-
ception, comes the knowledge of the fine,
the obstructed and the remote.” r26—11[;*
The subject of luminous perception during
mesmeristt was brought for the first time
to public notice by an eminent Austrian
chemist named Baron Karl Von Reichenbach
and was carefully investigated by him.

His investigations prove that many
persons, when mesmerized, notice a kipd of

e
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light emitted more or less by all bodies.
This light is visible in the dark and with
closed eyes. The opaque bodies (which
consisted of a thick bar of iron in some
experiments conducted by Reichenbach)
when shining in this light appear trans-
pardut like glass. When distant objects
are seen, the clairvoyant, if asked how he
sees them, oflen speaks of a luminous cloud
or fog in which he sees the object at first dim
and gray, afterwards plain and in its natural
colours. Thus, the explanation of clairvoy-
ance regarding space, described by modern
writers becomes more or less identical with
that given by Pitanjala.

SECTION VIIL-—CLAIRVOYANCE REGARDING
TIME AS LEALT WITH BY PATANJALA.

I shall next take up clairvoyance regard-
ing*time or, in other words, regarding know-
ledge of the past and the future.

Nothing has been ma-le clearer with the
10
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progress of scientific knowledge than the fact
that the present is always the keyto the
past and the future.

For example, Babbage has pointed out
that if we had the power to follow and detect
the minutest effects of any disturbance, ,each
particle of existing matter would furnish a
register of all that has happened. ¢ The
track of every vessel that has yet disturbed
the surface of the ocean, remains for ever
registered in the future movement of all
succeeding particles which may occupy ils
place. The furrow, which it left, is, indeed
instantly filled up by the closing waters, but
they draw after them other and larger portions
of the surrounding element, and these again,
once moved, communicate motion to others
in endless succession.” ¢ The air itself is
one vast library on whose pages are for
ever written all that man has ever said or
whispered,” &c. ]

Similarly, Laplace asserted that a perfect
knowledge rrgarding a thing, as it existed at
any given moment, would give a perfect
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knosledge ol what was to happen thence
forth and for ever aftes, as to that thing.

The astronomer can caleulate  the
position of the heavenly bodies when thou-
swnds of generations of men shall have
passed away, and in this fact we have sume
illustration, as Laplace remarks, of the power
which rcientific prescience may attain.

This great truth, is emphatically stated
by P"atanjala in the following sutra:

** Both the past and the future {of a thing)
really exist as such, in consequence of the
difference in the conditions of the properties
by lime."¥* r2—IV,

He KAYS 1

“Krama (the law of sequence) is the
cause of changes (parindma)” 1. ¢, the law of
sequence warking under different conditions
gives rise to different sets of changes.

Pitanjala explains that a knowledgr of the
past and the future is abtained hy exercising
sanyama (by coucentrating the mind to the
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extent of ecstasy) upeon the present condi-
tion of a thing, in the triple aspect of dbarma,
lakshana and avasthd, i.e, (propertics, signs
and conditions.)

Mesmer also tries to explain clairvoyance
from the same point of view. He says:'when
we reflect that man, is, through® his inner
sense in contact with nature, always in con-
dition to perceive the concatenation of cause
and activity, we can understand that the back-
w.rd glance 1s only a perception of causes
through their working, the forward glince
a perception of working from the causes.”

Patanjala gives particular cases of
this form of clairvoyance in the following
sutras :—

By perceiving (by sanyama) the, impres-
sions of previous acts), knowledge of the past
life is obtained.”'®* 18—3.

" Karma is of two kinds, soon to be fruc-
tified and late to be fructified. By making
sanyama on them, or by the signs called
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aristha (portents), the yogis know the con-
ditions of their death.”*

SECTION VIII.--SPIRITUALISM AND YOGA.

THE term spiritualism, in a general sense,
includes the truths of religion, but in modern
times it is used in a special sense as em-
bracing those phenomena which are popu-
larly explained as being the work of departed
spirits. The ph-nomena of this latter class
resemble mesmerism in one important as-
pect. It has been explained before, that some-
times the mesmeric conditions are capable
of being explained on the theory that they
are solely due to influences within the man
mesmerized, but in other cases,—and such
cases are many—they cannot be entirely so
explained, but are partly to be ascribed to the
influence of the operator.

o drawst freamry aierT-
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Similarly as regards what are called spiri-
tual phenomena, in some cases they can be
explained as being purely the workings of
the powers of the medium, but in other cases
they are unintelligible wilhout relerring them
to sume extrinsic intelligent force.

It has been seen however that jn «ither
vase of the mesmeric phenomena, the wnder-
Iving principle is that of yoga. Nimi-
larly when one examines the phenomena
experienced in what is called spiritualism,
otne finds that they are manifestations of the
same kind as found in the siddbis of yoga.
Thus these spiritual manifestations throw
light on the siddhis or the powers acquired
by voga and vice verse. The difference be-
tween the two is, that th- powers acquired by
yoya are powers resulting from the develop-
ment of the powers of the yogee consciously
exercised, while in the case of the spiritual
manifestations they are to be conceived either
as proceeding from the powers of the medium
unconsciously exercised or from those of such
extrinsic intelligent forces as those of disem-
bodied spirits.
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The phenomena of spiritualism may be
vlassed under two heads. Under the first head
come, the physical phenomena and physical
forces such as are described in the following
extract from the Encyclopeedia Britannica,
on the subject of spiritualism :

“ The physical phenomena of spiritualism
are those which * #* % exhibit a force
hitherto unknown to science, acting on the
physical world otherwise than through the
brain or muscles of the medinm. These
rhenomena were raps and other sounds
occurring without apparent physical cause
and the similarly mysterious movements of
furniture and other objects, the appearance
of light, quasi-human voices, materialization
# # ¥ handling of r-d hot coals and the
apparent passage of solids through solids
without disintegration.”

To the second head, belong facts con
sisting of mental operations and mental
changes. To quote from the hook named
“ 1he wonderful Centunry, by A. R. Wallace
D.C.LLL. D F. R, S.

“ Automatic writing, trance speaking,
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clairvoyance have been all demonstrated in
the presence of living observers of undoubted
ability and knowledge as they were demons-,
trated to the observers of the early part of
the century and carefully recorded by them.
The still more extraordinary phenomena—
vericidal hallucination, warnings, detailed pre.
dictions of future events, * ¥ #*—gijll occur
among us as they have occurred in all ages.”
It is evident that it is possibie to attribute
bath these classes of facts either to the
agenry conscious or unconscious, of the
medium himsell or to the agency of dis-
rmbodied spirits. [If in all cases, they can be
explained by attributing them to the agency
of the mediums then the theory of spirit-
communication fails. But the spiritvalists
demonstrate, at least in many cases, that the
phenomena produced cannot be explained,
by the theory of the action of ths medium.
Be that as it may, in any events these
phenomena show the action of a force which
is not ordinary, and which is not explainable
by the known laws of the physical world.
Now, examining the phenomena called



{ 153 )

the siddhis, which are produced by yoga, one
sees the resemblance between them and the
phenomena described as spiritualistic pheno-
mena. Therefore if one be disposed to
doubt the truth of the siddhis of yoga, such
doubts should be removed by a reference to
the facts which are proved by the phenomena
of spiritualism.

For establishing the truth of spirit-com-
munication the second class®of facts, those of
a4 mental character, are more valuable than
those of a physival character. For, in those
cases in which a medium speaks of secrets
regarding a dead person which the medium
could not possibly know, the conclusion
becomes ine¢vitable that it is a spirit who is
in some way influencing him.

The mode in which a deceased person
can give rise to the phenomena of spiritualism
is evidently of the same kind as that in
which the yogee acquires the powers of
siddhis, that mode in either case being
something supersensuous. Assuming the
existence of the force manifested in the
phenomen. of spiritualism which, to quote
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the words of Prof Crookes frem his presi-
dential address of the British Association of
Science, * exists outside our scientific know-
ledge and is exercised by intelligence differ-
ing from the ordinary intelligence common
to mortals” we can explain the physical
phenomena produced by the siddhis or the
powers acquired by yoga. For example, the
experiments of Professor Crookes prove that
this force among other things, can act npon
the weight of material bodies making them
lighter or heavier than their real weight.
The sutras of Patanjala show that a yogee
can make his body as light or heavy as he
likes.

By the light of such aforce we can explain
such terms of Patanjali as ¥WWY (conquering
the elements) cl"umﬁl'!'ru‘u' (superinten-
ence over all things). Ry the following sutra
(38—I11L.) Patanjali shows a striking analogy
betw en disembodied spirits and the minds
of vogees in as much as both can possess the
budies of other persons:

“When the cause ol the bondage has
become loosened, the mind of the-yogee can
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possess another body by the knowledge of
the method of passing.® 38—iii. ’

SECTION IX.——YoGA AND MySsTICISM.

In the preceding pages.'of this appendix
the siddhis have been the object of atten-
tion in some form or other. But the
yosition Patanjala accords to the siddhis, in
relation to the highest object of his treatise
on yoga, remains to be considered. The
siddhis he regards, as something very
inlerior to the ultimate goal of human efforis.
Nay, he says that ¢ they serve as obstacles in
the attainment of that goal bLut they are
powers in the worldly state.”t

The goal of human existence according
to the yoga shastra is what Patanjali calls
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(aaw) #aibalya which is the ultimate stage
of mirbees samddhi. The attempt to reach
the stage of kaibalya has not only been made
by the Indian yogees, but also by other reli-
ginus sects in the various parts of the world.
These attempts at actual realization of the
communion with the Highest, are described
by the western philosophic writers under the
name of mysticism. It is true, they apply to
this state a designation, implying some sort
of disparagement, but later on we will show
that the ground of their disparaging nomen-
clature is in no way justifiable,

But first of all Jet us make an extract
from the article on mysticism in Encyclo-
pedia Britannica to see what is meant by
mysticism.

 Mysticism maintains the possibility of
direct’intercourse with the Being of Beings—
intercourse, not through any external media
such as an historical revealation, oracles,
answers to prayer and the like, but by 2
species of ecstatic transfu-ion or identifica-
tion, in which the individual becomes in very
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truth ¢ partaker of the divine nature.”” The
realization is so vivid, that though the theory
takes its rise in the needs of the individual,
the individual tends in the sequel to be lost
altogether in the excess of divine light, All
relations tend to become unreal for the mys-
tic except that between himself and God.
And as this goal is unattainable while reason
and the consciousness of sell remain, the
mystic begina to consider these as impedi.
ments to be cast aside. Our consciousness of
self is the condition under which we possess
a world to know and to enjoy; but it like-
wise isolates us from all the world beside.
Reason is the revealer of nature and of God ;
but, by its very act, reason secms to separate
the things reasoned about. Hence mysticism
demands a faculty above reason, by which the
subject shall be placed in immediate and
complete union with the object of his desire,
a union in which the cons:iousness of self
has disappeared and in which, therefore,
subject and object are one.”

This is verily kaibalya or nirbeej samadhi of
Pitanjala, no matter by what name it is called.
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Now as for the name mysticism which
the western wiiters generally employ, to
this highest goal of humaa life according
to the Hindu philosophy, it» justification
is sought in two ideas, both of which are
mistaken. One idea is, that it leads to a
state of torpor, plysical and moral. This
is' owing simply to an ignorance of the
marvellous powers both physical and moral
in the shape of siddh s which are acquired Ly
a man who even approaches this state. No
doubt apparently such a man is often found
in a torpid state, but all the same he is armed
with these vast powers always. He is warned
by Patanjali not to use these powers for
selfish vanity (vide sutra (53-11I). Thus what
is called torpor may have underlying it, the
highest moral state with the greatest ethical
and psychical powers.

In this connexion we may quote from
the presidential address of Professor Crookes
of the British Association of Science * Whilst
it is clear that our knowledge of sub-conscious
mentation is still to be developed, we must
beware of rashly assuming that all variations
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from the normal “waking condition are
necesnarily morbid.”

The second objection raised against the
doctrine of mysticiam is that the idea of
transfusion of the individual into the divine
essence or the bringing togetheryof the finite
and the infinite is an absurdidea. To quote
the words of Professor Andrew Seth “'it is
characteristic of mysticism that it does not
distingunish between what is metaphorical and
what is susceptible of a literal interpretation.
Hence it is prone to treat a relation of
ethical harmony as if it were one of
substantial identity or chemical fusion; and,
taking the sensuous language of religious
feelings literally, it bidssthe individual aim at
nothing less than an interpenctration of
eusence.”

But the difficulty, touched by Professor
Andrew Seth arises from the misconception
of certain facts. Man can neither conceive
the finite without the infinite nor the infinite
without the finite. He cannot long enough
rest within limits, he cannot at the same
time rest without limits. Therefore it is his
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wvery nature, to transfuse the finite into the
infinite. o

To extend this process is progress and the
ideal of this process in the Jimit, to use a
mathematical expression, is the highest ideal
such as is egplained by the Vedantic phile-
sophy of the Hindus. This philosophy
demonstrates that the relition between the

“individual and the Infinite God is a relation
intellectually incomprehensible and is full of
wonder, and to enjoy the emotion of that
wonder is the highest privilege of man.

As Emerson sa):s,

“ The impossible shall yet be dortie,
And, being two, shall still be one.

As the wave brefks to foam on shelves,
Then runs into a wave again,

So lovers melt their sundered selves,
Yet melted would be twain.”












