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Preface

THERE ARE SEVEN ancient schools of Indian philosophy,
rmnging from a matenalistic point of view similar in many
respects to the current Western perspective, 1o its diamernc
opposite in which marter is considered a mere shadow of
spirit. The Sankhya and Yoga swchools take a point midway
berween these two extremes: Yoga deals with the experien-
tial aspects of man's liberation from imperfection and suf-
fering and offers practical methods for attaiming this state.
It uses the philosophical doctrines of Sankhya as its basis.

Sankhva, which was founded by the sage Kapila around
600 B.C., admits of two ultimate realitics: purnesdhn, or cosmic
consciousness, and grakriny, or elemental matter. The uni-
verse evolves out of marter, but is permeated by conscious-
ness. Yoga is based on this scheme of evolurion in man—the
microcosm—but focuses o the practical aspects of invalu-
tion, or the return of conscionsness from identification with
a mutenal body and mind o ultimate consciousness.

The main teaching of yoga is that man’s innermost nature
is divine but that he is unaware of this and mistakes him-
sclf for his body and intellect—both of which exist within
the realm of marter and thercfore are subject to decay and
death. All of man's misery is a consequence of this false
identification. Yoga leads onc to the dircct experience of
his inner Self, his true identity. With such realization comes
liberation from all human imperfections.

There are many paths to realization of the Self, just as the
many spokes from the rim of a wheel meet at the hub. The
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word yopa is used in A generic sensc for all thm:dimm
paths. Some of them are: karma yoga, the path of actiop
bhakti yoga, the path of devotion; jnana yoga, th_': path of
knowledge; kundalini yoga, the path of awakening latent
spintual power; and raja yoga, the m}'“_] path.

Raja yoga, which is the subject of this book, encompasses
the teachings of all these different paths. It concerns itself
with three dimensions—the physical, the mental, and the spir-
itual. Through the methods of raja yoga one achieves mastery
of all three realms and is led to full realization of the Self.

The teachings of raja yoga go back many thousands of
years. Little is known of their beginnings, but they are con-
sidered to be revealed teachings of divine onigin. Somewhere
around 200 B.C., they were systematized by the sage Patanjali,
who organized the teachings into 196 sueras, or aphonsms,
called the Yoga Sutra. This text consists of four padas, or
chapters. The first deals with samadhs, the state of self-
realization, the sccond with the practical means by which
this can be achieved, the third with the powers that manifest
themsclves in one who treads the path of yoga, while the last
chapter deals with kasvakya, or liberation.

Raja yoga, also known as ashranga yoga or the cightfold
path, outlines the practical means of achieving the state of
s:.lfvrcahmtinn. It is made up of cight angas, or limbs: yama,
RN, asana, pronayama, pratyabara, dharana, dhyans,
and samadhi. The first five are called the external limbs, the

- Asama, or postyre 1 ! | £
» aims at physical well-being an
control over the bady, for a healthy body is a quui::
controlled mind. p '
u and | . Pranayama is con
Pram, or life tarce, achieved through control of the
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most gross manifestation of prana—the breath. One can
regulate the mind only if one can regulate one’s breathing.
Pratyahara is withdrawal of the senses and is necessary if one
is to achicve tranquility of mind.

The internal limbs focus more directly on control of the
mind. Dharana is attention and concentration; it helps 10
bring the diffuse mind to a point of focus. Prolonged dha-
rana leads to a state of dhyana, or meditation, characterized
by onc-pointedness of the mind, while prolonged dhyana
leads to samadhi, the state of swlf-realization, Here the mind
15 transcended, and one becomes aware of the Self and is
ultimately united with it. This state is characterized by sat-
chit-ananda, or cxistence, consciousness, and bliss, By ex-
panding his consciounsness, the practitioner becomes one
with the ultimate reality.

Raja yoga is, therefore, a systemartic and scientific disci-
pline that leads one to ultimate truth. Most religions teach a
person what to do; raja yoga teaches one how to be. Unlike
religion, it does not impose unquestioning faith but encour-
ages healthy discimination. It leads finally to liberation.

By following the path prescribed, we can venfy for our-
sclves its central hypothesis—thiat our true nature is divine.
Raja yoga is therefore not only an ancient, esoteric Eastern
philosophy, bur also a practical, systematie, and scientific
quest for the infinite, as relevant and necessary in the mod-
ern West as it was in ancient India. IF weorporated into
modern education, maja yoga would equip our children o
deal with the conflicts, frustrations, and turmoil inevitible

in all modern societies. Through it, we can realize our full-
est potential for creative thought and action. Furthermore,

through raja yoga we can trunscend all human limitations
and experience our true nature.



* CHAPTER ONE -

What Is Yoga?

THE WORD YOGA is much ovenised and misunderstood
these days, for our present age is one of faddism, and yoga
is often reduced to the status of a fad. Many false and in-
complete teachings have been propagated in its name. It has
been subject to commercial exploitation, and one small as-
pect of yoga—the physical postures—is often taken to be the
whole of yoga, Many people in the West think it is a health
and beauty cult, while others think it is a religion. All of this
has obscured the real meaning of yoga. Let me try to give
you a glimpse of itg true nature,

Yoga is a systematic science; its teachings are an integral
part of most religions, but yoga itself is not a religion. Most
religions teach what to do, but yoga reaches how to be. Yet
yoga practices, described in symbolic language, may be found
in the sacred scriptures of most religions. The book of
Genesis and the book of Revelation contamn such reachings,
and in the book of Psalms there are many references to
metliods of meditation, for example Psalms 119:15, 23, 49,
and 77. There is also considerable similarity between San-
khya, the underdying philosophy upon which yoga is based,
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are conditioned by time, space, and
ble, and he is always dissanis-
mixed with nincty-ninc dol-

from finite objects that .
cangation. His wants arc insatia
fied. One dollar of pleasure is

lars of pain, fear, and worty. True happincsil, ancr peace,
anﬂ contentment clude him. In affluent societics there are

many men who have satisfied their bnsi.s: needs, .Whn have
many comforts and luxunes as well as sizable savings, men
who have achicved prestige and a position of power in their
professions, who have healthy and intelligent familics—yet
they are discontent. In spite of everything they have, there
is still something lacking in their lives, and they continue to

scarch for it in the outside world.

Little do they realize that what they lack is inner peace,
which the wotld outside can never give them. Few truly
realize thar happiness is a state of mind, that amidst the din
and boisterous bustle of worldly activities there are moments
of tranyuility and peace when the mind soars above rempo-
rary pleasures and reflects on the higher mystenes of life. In
these moments cvery man is a philosopher. He then begins
to search for the truth, and discrimination dawns on him, If
such a man adopts the meditative life, even amidst his
worldly acrivities, he will eventually attain the highest wis-
dom and the highest bliss of self-realization,

The whole process of yoga is an ascent into the purity of
that absolute perfection, which is the onginal state of man.
It imlj"i_ﬂrl'hﬂ'ffwn the removal of enveloping impurities,
:_hc stilling of lower feelings and thoughts, and the estab-
;T:;:;: -:i a mt_ul: qf pﬂﬂt-h.“t balance and harmony. All the
g m?!:?: :l": Cthlllt-ll and moral perfection as their
i e e o ol of o could cuy be

I e ’p! fo '-"\"‘-"ﬂ_th‘t simplest and most fun-
bservance of yogic discipline.
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The greatest pralilem For the beginner is his inherent rest-
Jessness of mind. Mind, by its very nature, is ever putgoing
and unsteady. The highest state of meditation, however,
requires a one-pointed mind, free from attachments and
worldly desires. This is why artachment of the mind roward
worldly objects is the archenemy of the student of voga. To
reach subtler levels of consciousness one needs willpower,
discrimination, and firm control of the mind, as well as the
ability to consciously direct its powers toward the desired
end. This is possible only through a resolute turning away
from worldly attachments, a derermined effacement of the
ego, a deliberate stoppage of all inharmonious mental
processes, and a constant dwelling on the ultimarte goal.

To achieve this a person need not renounce home and so-
ciety and retire to the solitude of a mountain cave. Anvone
can achieve a stare of nonattachment and desirclessness at
home, while engaging in worldly activities, il vogic discipline
becomes a part of daily life, True renunciation of worldly de-
sires 18 2 mental stare; it does not necessarily need to be a
physical act of renunciation. But success is possible only
with constant and intense practice, always keeping in mind
that the ultimate aim is. perfection and bliss.

Withour nonatrachment, no spiritual progress is possible.
There are four stages of nonattachment. The first 15 to
make a sincere attempt not to allow the mind o dwell on
sensual objects, When objects beckon the student he should
endeavor to free himself from those artractions, With the
gradual dawning of discriminavion, nonattachment develops
and equilibrium is established. This is the second stage.
When the senses have been subdued (the third stage), the
mind responds with hatred and affection for worldly objects
because it can function independently of the senses. In the
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higher stages of nonattachment the objects of the world do
not tempt one at all, The senses are under control, and the
mind is perfectly free from likes and dislikes and all other
pairs of opposites. This is the fourth stage. The aspirant has
now gained independence and supremacy.

Let us now consider the prerequisites for treading the
path of yoga toward spintual enlightenment. Good health, a
sound mind, sincerity, and a burning desire for liberation
from human imperfections are necessary requirements.
Good health is ensured by a simple and well-regulated dier,
adequate sleep, some physical exercise, and relaxation. Punty
of food leads to purity of mind. Heavy food leads to inerna.
Milk, fruits, fresh vegerables, nuts, and the like are helpful if
they are in proper balance.

One also needs a suitable place to practice yoga exercises
and to meditate. It should be maintained at a moderate tem-
perature throughout the year and should be well-ventilated,
clean, quict, and free from dampness. In addition, since all
distractions, disturbances, and discases arise from an imbal-
ance of the three doshas—wind, bile, and phlegm (too much
phlegm, for instance, makes the body heavy, inert, and stiff),
one should choose one’s diet and the place for practice so
as to maintain a balance of these three.

Yoga scicnce has two aspects—theoretical and pracrical.
Theory can be leamed through books and scriptures but a
perfect guide, or gury, is needed for the practical aspect.
The word guru means “one who dispels the darkness of ig-
norance,” and he is needed because in yoga there are several
different methods that work toward the same goal of per-
fection. Only a guru can select and prescribe one that is suit-
able to the upbringing, circumstances, mind, and nature of
the student. A person who trics to learn the practical aspect
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of yoga through books or from attending a few lectures is
often bewildered by the great vanety and diversity of tech-
nigues, He gains nothing by trying a little of everything, and
even if he 1s sincere, his efforr is wasted. A true yogi will al-
ways lead the student systematically through the complex
stages of yoga to the ulimate state of perfection,

These days there are many yogis who claim to be perfect
masters, and it is hard to know how to distinguish the wue
guru from the many imposters. But when a student prepares
himself by increasing his mental capacities, he starts discrimi-
nating berween right and wrong and between useful and
useless values and becomes able to evaluate various teachers.
accordingly. The Upanishads, ancient vogic scriptures, state
that when the disciple is ready, the master appears. This
means that when a student has an intense desire for truth in
his heart he will teceive divine help sooner or larer.
Fortunate indeed is a student who has the blessings and
guidance of a guru.

As mentioned earlier, there are many different methods of
yoga, all leading to the same goal of self-realization. The
methods vary so as to accommodate varving temperaments
and capacities, but they are like different spokes of a wheel,
they all meet at the same center—self-realization. The dif-
ferent paths of yoga are not mutually exclusive; they merely
represent a difference of emphasis. Let us bricfly consider
some of these different paths.

Karma yoga, the yoga of action. This path teaches onc
to do one's own duty skillfully and selflessly, dedicating the
fruits of his actions to humanity. This yoga helps onc to
live successfully in the world while remaining above it, unaf-
fected by worldly fetters. )

Bhakti yoga, the yoga of devotion. This path is known
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as the path of love and dcvﬂﬁﬂ‘ﬂ: It is the pc:‘nh of seclf-
surrender, of devoting and dedicating all of one’s resources
ini imate reality-

to ;::;::“fng:, '-ld':c sogi of gnwlcdgc- This. path involves
intense  discrimination. Knowledge dawns on one who
persistently disciminates between the real and the unrc‘al,
between the rransient and the everlasting, between the finite
and the infinite. This path is tread by only a fortunate few
who systematically contemplate the higher and subtler reali-
ties of life,

Kundalini yoga. There are various manuals and meth-
ods for awakening the serpent-like vital force thar remaing
sleeping in the city of life in every human body. This is a
highly technical subject for which one needs the guidiance of
a competent teacher.

Mantra yoga. In the decp state of meditation the highly
accomplished sages in ancient times received certain sounds
which are traditionally transmitted to the student, and which
are to be used as objects of concentration, There are many
varictics of mantras which help the student in purification,
concentration, and meditation.

Hatha yoga. Ha and tha are symbolic syllables used to
indicate the flow of breath in the right and left nostrils,
Hatha yoga deals mostly with exercises for the body and

!.'nn:at.h which prepare the student to become aware of his
internal states. Hatha yoga exercises are designed in such a
way that the body becomes an instrument for treading the
path of the higher life.

Raja yoga, the rayal
systematized by the cod
it one learns 1oy control
as well

P_-ath. This highly scientific path was
ificr of yoga, Patanjali. By following
his desires, emations, and thoughts,
3 the subtle impressions thar hie dormant in the
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unconscions. It unites the individual to the cosmic reality by
means of the eight rungs in the ladder of yoga, which are
svstematically explained and described. The aspirant finally
gains the eighth rung, called samadhi.

As emphasized carlier, these paths are not mutually exclu-
sive. Every student of yoga practices them all to some extent,
for perfection comes only when man develops his actions,
speech, and mind together. One-sided development is not
desirable. Karma yoga helps one to perform duties in the ex-
ternal world so that actions become means rather than ob-
stacles in the path of self-realization. Bhakt voga develops
devotion and faith and destroys hindrances to concentration
and meditation. It makes the aspirant mto a gentle being
and develops a zeal for giving. In this way relations with
others become harmonious. Tnana voga removes the veil of
ignorance and develops the power of discrimination and
will, Study and contemplation of the seriptures, with the aid
of a competent teacher, completely and finally help one in
attaining sclf-realization. Raja yoga steadies the mind and
makes it one-pointed.

The differences between the different paths of voga lie in
the preliminary stages and in the methods of coneemtranion
they prescribe, but the final three stages of development are
common to all. These are the stages of concentrarion, med-
itation, and the final union of samadhi. They all lead to the
state of perfection, wisdom, and bliss.

The yoga described by Patanjali in his Toga Sutra is mja
yoga, the royal path, It encompasses teachings from all the
different paths, and because of the variety of methods i in-
cludes, it can be practiced by people of varying backgrounds
and temperaments, Raja yoga is involved with three dimen-
stons or realms: physical, mental, dnd spiritual. Through s
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methods one achieves mastery of all three and is thus led o
full realization of the Self, It is a systematic and scientific dis-
cipline that does not impose unguestioning faith, bur en-
courages healthy discrimination. Certain  practices are
prescribed, along with a description of the benefits derived
from them: thus mja yoga can be scientifically verified by any-
one who accepts its methods as a hypothesis to be tested by
his own experience. Because of this, mja yoga 15 ideally suited
to modern times in which skepticism is almost a religion.

Raja yoga is also called ashtanga yoga, or the cightfold
path, because its eight steps trace a systematic path of regu-
lation and control from the gross (the physical body), to the
subtle (the senses), to the subtlest (the manifestations of
the mind). The eight steps are yama, wiwma, asana,
pranayama, praryahara, dbarama, dhyana, and samndin,
They will be described briefly here, and in the following
chapters, each will be discussed in detail.

The first four steps—vama, nivama,
pranayama— comprise the path of hatha voga, which is both
auxiliary and preliminary to the last four stages of rga voga
Yama and niyama are the ten commutments of yoga. The five
yamas, or restraints, are nonviolence, truthfulness, nonsteal-
ing, continence, and nonpossessiveness. Their practice leads
to behavioral modifications in which all imperfections are
replaced by virtues. The five miyamas, or observances, are
cleanliness (both external and mrernal), contentmient, prac-
tices which bring about perfection of body and senses, study
of the scriptures, and surrender to the ultimate reality. The
niyamas regulate one’s habirs and hence lead 1o the control
of one’s behavior, for actions, when repeated, crystallize into
habits, and these habits, in the course of time, are incorpo-
rated as definite traits in one’s personality. -

asana, and
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The beginner should not be discouraged by the immen-
sity of these first two steps of raja yoga. He is not asked to
perfect the yamas and nivamas before proceeding further,
but he should try to practice them as conscientiously as
he can. With persistent effort he will eventually be able to
perfect them.

When hatha voga is taught in the West, however, usually
only asanas and certain breathing exercises are taught. The
vamas and niyamas are neglected because of the difficulties
they entail and the lifestvle changes that are necessary in order
to practice them. Hatha voga has; therefore, degenerated into
a cult of physical beaury and prolonged vouth. It is true that
asanas and breathing exercises ensure physical health and
harmony, but their full benefits can be realized vnly by one
whose mind is free from violent and distracting emotions. It
is the yamas and niyamas that enable the student to cultivate
a steady and tranguil mind.

The third step in mja yoga 15 asana, or posture, of which
there arc two tvpes: meditative postures and postures that
ensure physical well-being. A stable, meditative posture
leads, in the conrse of time, to a stable mind, for the mind
and body interact ro an amazing degree. IF the body is un-
comfortable and unsteady it acts upon the mind, making it
unsready and distracred. Experience has shown rthar a pos-
ture suitable for meditation should be comfortable and sta-
ble, ensuring that the head, neck, and trunk are erect and in
a straight line. Such a posture makes it possible for one to
have a motionless body, thus preventing unchecked restless-
ness from disturbing the mind and dissipating the will. The
beginner should select and cultivate one meditative posture
and not ¢hange it continually.

The second kind of posture is practiced to perfect the
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and free from disease. These pos-
rures control specific muscles and nerves and hence have
therapeutic benefits. For instance, yogis have cured diseases
such as leprosy with the posture called mayurasana, the
peacock posture; the yogic posture of relaxation, called
shaymsana, in conjunction with certain breathing tech-
niques, can cure hypertension, heart ailments, and several
other imbalanices of the body and mind. Specific postures
and their therapeutic cffects will be studied in detail in
chapter three.

The fourth step of rja yoga is pranayama, or control of
prana, the vital energy that sustains the body and mind. The
grossest manifestation of prana is the breath, so pranayama s
also called the science of breathing. Regulation of breath
leads to regulation of the mind, for if the mind is disturbed,
there is a corresponding disturbance in the breathing, and
vice versa. This is easily observed in one who is afraid, ex-
cited, overcome by passion, and the like. His breathing is
rapid and irregular. By the same token, continuous regulation
of the breathing rhythm leads to a calm mind. In addition,
the exercises of pranayama purifv and strengthen the ner-
Yous system.

The fifth step of raja yoga is pratyahara, or withdrawal
and control of the senses. The mind contacts the objects of
the world through the five senses of sight, hearing, touch,
:_::‘;: t::::d iirm:ll;1 It is thus constantly gathering sensations
deriiie. ,l;’::r::dﬂ':?’h‘:g and these sensations set it to wan-
Wility 1o vkt dﬂ yoga s:lmuldl therefore acquire the
himself from the d:; rawkthc s et il iz e
this, the student sh “Eﬂ S CASNOUH Skl g 03
and should attem s alw;_l}.; be aware of the sense organs

Pt 1o control their activity (this i1s not a

body, making it supphe
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physical process but a voluntary, mental one), for withdraw-
ing the senses from external objects is an essential prelimi-
nary o concentration,

Dharana, or concentration, is the sixth step in raja yoga.
In concentration the dissipated powers of the mind are gath-
cred together and directed toward the object of concentra-
tion through continued voluntary auention. Involuntary
attention is cffortless, but in voluntary attention a conscious
effort of the will is involved. This is developed through per-
severance. When the will is strengthened the student is able
to concentrate, and then there is a focusing of the mind on
the object of concentration, which may be an external ob-
ject or a mental concept (the guru usually chooses a suitable
object for concentration, based on his judgment of the stu-
dent’s abilitics and needs). Through dharana, or concentra-
non, the diffuscd mind is focused and hence made more
powerful and penetrating. Therefore, in order to fulfill the
latent potentials of the mind, one should systematically cul-
tivate the ability to concentrate.

Prolonged, unbroken concentration leads to the state of
dhyana, or meditation, which is the seventh step in raja
yoga. Concentration makes the mind one-pointed and
steady. Meditation expands the one-pointed mind to the
superconscious state by piercing through its conscious and
subconscious levels. Meditation is the uninterrupted flow of
the mind toward one object or concept, and with this flow
intuitive knowledge dawns, All methods of yoga prepare R
to reach the stage of meditation, for only through medita-

tion can one reach the level of the superconscious mind and

henee attain perfection.
Why is meditation necessary? Just as
state beneath the conscious state, o 15 there a su

there is a subconscious
pcrtmxsciﬂus
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state above the conscious state. Mcdimtinj alone can take
man to this blissful state of mind. Few people reach it be-
cause it is possible to get there only through persistent ef.

fort, and only after meditation has become a part of daily

life. .
Meditation can also help overcome physical and psycho-

logical problems. A large percentage of all discases is psy-
chosomatic, arising from conflicts, repressions, and
suppressions in the unconscious mind. Meditanon leads wo
an awareness of these conflicts and helps one to analyze and
then erase them, thus establishing harmony at the uncon-
scious level.

No truly intelligent person could possibly be satisfied
with medern education. It is superficial and one-sided and
involves repetitious parroting; it does not help one to know,
develop, and control one's internal states. Meditation alone
can help one to do this. Man then becomes aware of his la-
tent powers and is able o control his subtler energics, thus
becoming more creative and dynamic. In such a man the
so-called supernatural powers of telepathy, chirvoyvance,
and the like arise spontancously. His limitations begin to
drop away, and “miracles” are within his abilities. The
prophets of all religions were, through their meditative
prowess, able to perform many miracles, which were not re-
ally miracles at all but only the fulfilling of the natural po-
tential within all human beings. The training and discipline
needed to reach such a state, however, ensure against the
misuse of these powers for sclfish ends. A wise man regards
such powers merely as by-products of yogic discipline,
-,m:.hcar'::fns of progress. His sole aim is union with the cos-
mic spirit, and he is not blinded by the powers. He simply



WHAT IS YOGA! 15

continues to practice the disciplines until he reaches the
state of perfection,

Mrolonged and intense meditation leads to the last step of
raja yopa—the state of samadhi, or the SUPErConscinus state,
In this state man becomes one with the Divine and tran-
scends all imperfections and limitations. This is the state of
mvstic union deseribed in Christian, Buddbist, Muslim, and
Hindu seriptures. The state of samadhi is also known as the
fourth state of slecpless sleep which transcends the three
normal states of waking, dreaming, and dreamless sleep, He
whao has artained samadhi is a blessing o seiciety, for if hu-
manity is 1o achicve a better civilization, it is possible only
through the growth of the inner being. The entire life of a
person who is established in samadhi is a spontancous ex-
pression of the unhindered flow of supreme consciousness,

The physical sciences are based on sense perceptions that
are interpreted by the rational faculy. Sense perceptions and
rationality, however, are limited by time, space, and causa-
tion, They do not give us a complete understanding of the
various forces shaping man and creation. Yoga science is the
soul of all sciences and all philosophies. It can solve the basic
problems of modern man, both in the East and in the West.
It is definite and systematic, and it leads o the highest
source of knowledge, which is called intuitive knowledge.

The teachings of yoga have been handed down to us be-
cause of the ancient yogis of India who lived selfless lives,
renouncing worldly cares and pleasures in order to devote
themselves to the meditative life. Their unique expericnces
enabled them to understand and interprer correctly the true
nature of matter, mind, and energy, and this knowledge,
gleaned from their intuitive experiences, was then expressed
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ourwardly in a systematic manner. It is this direce knoyy.
edge that has been handed down from guru to disciple iy 2
long chain from ancient times ro the present day. Fortungge
indeed is the sincere aspirant who comes into contact wigg,
this continuous and spontaneous flow of rruth, Through
these ancient reachings he can raise the capacity of his mind
to perceive, assimilate, and respond to the infinite con-
sciousness which is the basis of all manifestation.



* CHAPTER TWO -

Yama and Niyama

THE MIND AND BODY interact to a greater extent than
15 normally imagined. In fact, modern scientific findings are
beginning to indicate that most diseases are physical mani-
festations of mental and emotional disturbances, In other
words, physical health is dependent on mental well-being,
and it is therefore necessary to cultivate mental attitudes
which ensure a steady and wanquil mind before turning
one’s attention to physical well-being. That is why the rungs
of asana and pranayama are preceded by yama and niyama.
If the mind is subject to unsettling emotions, the resulting
bodily disturbances cannot be combated by any of the
known asanas. The value of asanas and pranayama is there-
fore limited unless they are taught in conjunction with the
yamas and niyamas, the moral code, or ten commitments, of
raja yoga.

Yama

The yamas are the five restraints that regulate one’s rela-
tionship with other beings. They are: ahimsa, nonviolence;
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satyn, truthfulness; aseeya, nonstealing; bralmacharya, ab.
stinence from sensual indulgence; aparigralia, nonposses.
SIVENESS,

Abimsa literally means “nonhurting or nonviolence "
One normally thinks of violence only in terms of the physi.
¢al, and most people in civilized socicties refrain from gross
acts of physical violence. Ahimsa, however, refers to nonvio-
lence in thought and word as well as in deed. Violence in
speech or in action is almost always preceded by violent
thoughts, and violent thoughts have serious repercussions
on the mind and on the body—they should be avoided, if
only for this reason. On the positive side, carcful cultivation
of ahimsa leads to a spontancous, all-encompassing love.
One begins to gee the unity in all creation and thus pro-
gresses toward the goal of self-realization.

Sazya, or truthfulness, iy an essentinl part of all codes of
morality in all societies. One should be truthful to oneself
and to others in thought, word, and deed. As most people
know, one lic inevitably leads to another, and soon decep-
tion becomes second nature, leading to a fearful and schem-
ing mind. It is said that if a person makes truth the central
focus of his life, all of his utterances will come true, for such
a person is incapable of untruth.

Asteys, or nonstealing, includes refraining from misap-
propriation, accepting bribes, and the like. The desire for
what another owns can be very strong, for the mind, when
possessed by it, is capable of little else. Such an artitude of
mind 1s based on underlying feclings of inadequacy and jeal-
ousy, a sense of having been cheated, and a desire for retri-
bution. One is haunted by the thought thar “someone els¢
has \j.tlmr I need in order to feel complete and fulfilled.” But
stealing an external object does not get rid of the basic sens¢
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of inadequacy, so one surreptitiously rakes, again and again.
Sill, the underlying feclings remain. Cultivating asteya
counteracts such artitudes. It helps to develop a sense of
completeness and self-sufficiency and leads to freedom from
the bondage of such cravings.

Brabmacharya literally means “to walk in Brahman.™ One
who cultivates this vama is aware of Brahman alone. Such a
state is possible only if the mind is free from all sensual
desires. The sexual urge is the most powerful and the most
destructive of all sensual desires. Btahmacharya is therefore
often translated as abstinence from sex, or celibacy. In real-
ity, it refers o continence in either the celibate or the mar-
ried state, for sexual excess leads to the dissipation of vital
energy that could be used instead to atrain decper stares
of consciousness. Brahmacharva should not, however, be in-
terpreted as repression of sensual urges—repression leads
only to frustration and an abnormal state of mind.
Brahimacharya means control of and freedom from all sen-
sual cravings. The bliss that accompanies sclf-realization is
far greater than any transient sensual pleasure, and one
whose goal is self realization wouild therefore overcome the
abstacles of sensual eravings without any kind of suppressian.

Aparigraha, or nonpossessiveness, has been misunder-
stood to mean denying oneself all mareral possessions. But
as is the case with cach of these restraints, this practice fos-
ters an inward attunement rather than an outward appear-
ance. It involves not being addicted to, or dependent on,
one’s possessions rather than the outward denial nl'f tlh-:rn_. A
beggar, for instance, could be more att:f_t:hcd to hu bu:sglr:lg
Lowl than a king to all bis treasures. The danger lies not in
having marerial possessions; it lies in becoming atrached to
them or in craving more.
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Niyama

The tiivanas are the observances one should follow. They
are five iJ:I number: snrucha, pilt'il}'; santosha, contentiment;
tapas, practices that lead to perfection of body, mind, and
senses; svadhyaya, study that leads to knowledge of the Seif;
and Ishvarn-pranidbana, surrender to the ultimare veality,

Shaucha involves purity, both of the body and the mind.
Purity of the body 15 casily achieved, but not purity of the
mind. To achieve this state one should cultivate smrri,
‘mindfulness, and uddly, discnmination. That is, one
should always be aware of one’s thoughts and should learn
to diseriminare berween pure and impure thoughts on the
basis of whether they lead 1o greater freedom or to greater
bondage and ignorance. Sincenity and perseverance are es-
sential in cultivating this niyama.

Santosha, or contentment, is a state of mind which is nor
dependent on one's material status. A beggar, for instance,
can be as content as a king, if not more so. Man’s desires are
insatiable, and no sooner is one fulfilled than another anises,
The mind is therefore in a constant state of agitation, and
tranquility is possible only through the cultivation of san-
tosha. But contentment should not lead to slackening of ¢f-
fort. Rather, effort should stem from a sense of duty and
service instead of from discontent or anricipartion of the
fruits of one’s efforts.

Tapashas often been wrongly interpreted as excessive aus-
terity and mortification of the flesh, as exemplified by the
hair shirt and bed of nails. But in the Bhagavad Gita, Lord
Krishna clearly states that yoga is not for the person who in:
(lluigﬂ the flesh nor for the person who tortures it. Tapas
Iu:r:lll'; means “thar which genetutes heat,” for heat arises in
a person wha is full of spiritual fervor and has a burning z¢al
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for enlightenment. Acts which increase this spiritual fervor
constitute tapas. So a simple life, free from sensual indul-
genee and mcluding regulated fasting, chunting the name of
the Lard, and serving one’s fellowmen, all constitute wapas,
Through tapas onc develops strength of body and mind,
and the blaze of spintual fervor burns brighter.

Svadivaya is study leading to knowledge of the Self. This
begins with jntellectual pursuits—understanding the serip-
tures and other books of spiritual value, Rational acceprance
of spiritual truths leads, upon further reflection and medi-
tation, to intuitive insights and then to the true under-
standing of these truths, which is supported by study of the
internal states of consciousness. Only then does knowledge
of the Self begin to dawn on the aspirant.

Ishvara-pramidliana, or surrender to the ultimate reality,
is possible only with infinite faith and dedication. This is
total surrender and is achieved only through rime, sincenty,
and perseverance. The ego has grear tenacity and resists such
complete surrender, but when it is transcended, knowledge
of one’s true nature is attained,

An aspirant could easily be overwhelmed by the immen-
sity of the task of applying the yamas and nivamas to daily
life. The initial step might seem so difficult that one would
despair of ever being able 1o progress further. The aspirant
is not, however, asked to attain perfection in the yamas and
niyamas right away. Few would be capable of this. Instead,
regard the yamas and niyamas as ideals toward which an as-
pirant works with sincerity. In the meantime, attempt to ob-
serve them to the fullest extent possible. Each failure should
be mativation for future success, while even a small degree
of success will reduce the intensity of emotional upheavals
and mental distractions.



» CHAPTER THREE

Asanas and Their
Therapeutic Value

PATANJALI HAS NOT described asana and pranavama in
detail. These aspects of raja yoga were developed later by the
exponents of hatha yoga who realized that in order to arouse
kundalini, the latent energy within, one has to practice and
perfect asanas and pranayama, for a sickly and dissipared con-
stitution is an obstacle when onie scales the higher rungs of
the yoga ladder. Hatha yoga is therefore neceéssary vo ensure
physical health and harmony—prerequisites for concentration
and meditation. It is both an auxiliary to raja yoga and an
essential part of it.

Asana is the Sanskrit word for posture, of which there are
two kinds—asanas for meditation and asanas for physical well-
being, The asanas suitable for pranayama, concentration, and
meditation are padmasana, the lots posture; siddbasana,
the accomplished posture; svastikbasana, the auspicious
posture; sukbasana, the casy posture; and a few others. In
all of them, emphasis is placed on keeping the head, neck,
and trunk erect, which results in a steady and comfort-
able posture with minimal retention of carbon dioxide.



ASANAS AND THEIR THERAPEUTIC VALUE 23

This skows down the acrivity of the heart and lungs; as a
result, the mind is less disturbed by the body. This in tum
aids concentration greatly. The other asanas, which aim at
physical well-being, control specific muscles, nerves, and
glands in the body and have specific therapeutic effects,

Photographs of some of the more important asanas are
included in this book, but there is no detailed discussion of
their practice or of the precautionary measures to be ob-
served. Consult a manual on hatha yoga for this purpose;
personal instruction from a competent teacher is necessary
in the more advanced postures. In this chapter we will con-
sider the physiological aspects of some of the asamas for
physical well-being and their value as themapeutic measures,
but first we will examine those postures used for practicing
meditation and pranayama,

Meditative Postures

Patanjali’s Yoga Susra, as well as other scriptures, places
great emphasis on cultivating a posture thar is comfortable
and steady, one in which the head, neck, and trunk are erect
and in line. If in the early stuges the aspirant does not heed
this injunction and assumes his own posture for concentra-
tion and meditation, he will suffer from a serious handicap
when trving to scale the higher rungs of the yoga ladder.
Those who want to tread the path of yoga senously and suc-
cessfully should follow the order and the scientific process
expounded by expericaced yogis. If the head, neck, and
trunk are not erect, the aspirant’s body begins to tremble
after a few minutes, disturbing his mind. The trunk slowly
begins to curve, restricting the How of vitul energy through
the spinal cord, and causing the gland centers to be deprived
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Lotus Posture (Padmasana)
TI:':; on the flpor on a rug or blanker that has been foldeg

a few times to provide a cushion, and 5?’“—'“‘? the legs for-
ward. Now bring the head, neck, and trunk into a straight
line. Slowly lift the left foot with the hands and place it on
the right thigh. Then place the right ﬁ“-_‘f on _ﬂ“’ |.'¢tt thigh.
Place the hands on the knees, with the tips of the index fin-
ger and thumb joined 1o form a circle. Or vou may place the
hands on the knees palms upward, with the tip of the index
finger touching the midportion of the thumb (Fig. 1).

If the lotus posture is uncomfortable or painful, the
aspirant-can try one of the other postures instead. The lotus
is used mainly in order to develop limbemess in the lower
extremities, but it is not ordinanly used as a meditnve pos-
ture. Highly accomplished yogis usually master siddhasana.
Only a few adepts master padmusana, because it is difficult
to apply the root lock in this posture.

The A:cumpiished Posture (Siddhasan a)

‘ In stddbasana (Fig. 2), the left heel is placed at the per

meum (the region between the anus and the genitals) after

:Ez l::;;: luchls has been applied. (This is done by contracting

=y sphincter muscles and pulling them in,) Now the
er heel Is placed at the pubic bone above the organ o

gencration. The feet and Jegs gre arranged so that the ankle
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Fig. 2 Accomplished Posture (Siddhasana)
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joints are in one line, or touch cach orher. The tocs of 1y,
right foor are pliced berween the Ikt rhigh and calf s 15
only the big roe is visible, and the toes of the left foor ype
pulied up berween the righr thigh and calf <o thar the big
toc iy visibile, The hands may then be placed as i the Jorg.

The Auspicious Posture (Svastikasanal
This posture (Fig. 3) 15 a comfortable onc and s Expe-
cially recommended tor women. It is stmilar 1o the acoom.
plished posture except that the heels wnd ankle bones are nor
aligned. The left leg is bent ar the knee and the left foor s
placed with the sole in close contact with the right thigh
The right foor is then placed on top of the left calf, with the
outer edge of the foor and the toes berween the thigh and
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calf muscles. Only the g toc should be visible, The toes of
the left foot are then pulied up berween the rnght thigh and
calf so thar the big toe is visible, In this way 0 svemmeencil
and stable posture is attined. The bands may be arranged
as in the fivst two postures.

The Easy Posture (Sukhasana)

This simple cross-legged posture (Fig. 4) can be used if
the other three postures are painful or uncomfortable. Tt
may also be used by beginners and older individuals. Here,
the left foat is placed below the nght knee and the rght
foot just below the left knee. Each knee can then rest on the
opposite foot.

Fig. 4 Easy Posture (Sukhasana)
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After mastering one of these four postures the aspirang
will expericnce great joy in it. If there is pain in the legs afer
sitting in the posture for awhile, stretch the legs, massage
them for a few minutes, and then resume the posture. It iy
quite permissible for beginners, or those who experience dif.
ficulry sitting in the time-honored postures, to sit erect in g
straight-backed chair, placing the bands on the knees or
thighs, and keeping the head, neck, and trunk straight. Dy
not keep changing vour meditation posture; choose one and
practice it regularly. Through centinual practice of a steady
posture mastery over the body and mind is acquired.

Postures for Physical Well-being

Asanas should be performed on a carper or folded blan-
ket in a clean, quict, well-ventilared room or in the open air.
They may be performed in the morning or in the evening
(the body is more flexible in the evening). A warm bath be-
forchand is helpful, as it promotes circulation and reduces
stiffness of the joints, The bladder and bowels must be emp-
tied before practicing asanas, and at least four hours should
have clapsed since the last normal-sized meal. All move-
ments should be slow, deliberate, and controlled. Asanas
should be performed only to the extent that is comfortable;
overstraining should be avoided. Patience, perseverance, and
regularity ensure success.

A consideration of the internal workings of the body re-
veals that the nervous, endocrine, circulatory, digestive, uri-
nary, and respiratory systems are especially significant €0
physical well-being. The nervous system coordinates the
functions of all the other systems in the body. The en”
docrine glnds influence the nervous system and also help in
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putintaining the physiological balance of the different or-
gans, The arculatory system is responsible for tr.umpt'.trtiﬁg
nounshment to all the cells of the body and for carrying
waste products away from the cells. In addition, the blood
cells carry wastes away; absorb proteins, fats, sugars, and
salts from digested food in the stomach and intestines; and
absorb oxvgen from the inhaled air in the lungs. The air ex-
haled by the lungs carries away carbon dioxide from the
blood cells, while other waste products are eliminated as
feces through the colon and as urine through the urinary
system. Thus these different systems work together to main-
tain physical health, We will now consider the beneficial
influence of the asanas on these biological systems.

The Headstand (Shirshasana)

Because the headstand (Fig. 5) s an inverted posture, it
brings 2 rich supply of arerial blood to the brain, cranial
nerves, and pituitary and pineal glands. It also provides effi-
cient drainage of venons blood from the legs and abdominal
cavity back to the heart. Therefore the brain, nervous system,
pituitary and pineal glands, digestive organs, and veins in the
legs benefit from this asana. Tt promotes general well-being
and may be used to relieve cases of nervous debility, dyspep-
sia and constipation, seminal weakness, and varicose veins.

1. Sitting on the hecls, bend forward, placing the fore-
arms on the floor. The elbows should be near, or a
few inches ahead of, the knces. Position the clbows
slightly less than a shoulder’s width apart. The proper
distance can be found by bringing the knces together
and placing the elbows on the outside of each knee or
by enclosing cach hand around the opposite ¢lbow.
Interlock the fingers, forming a cup with the hands.
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Fig. § Headstand (Shirshasana)

2. Place the front of the top of the head, at about t*l'f
haisline, on the floor (make sure the floor is Wﬁd‘.
cushioned). Rest the back of the head in the han

Slowly walk the feet toward the body and bring the
knees 1o the chest.
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3. Inhaling, mise both feer off the floor, keeping the
knces to the chest in a tucked position. Become bal-
anced and steady at this point.

4. Keeping the knces bent, slowly raise the thighs away
from the chest, bringing them up and aligning them
with the trunk, letting the lower legs and feer remain
limp.

5. Straighten the legs, keeping the heels together, point-
ing the toes upward, The weight of the body is borne
by the head, forcarms, and elbows. Pulling in the
stomach will prevent the back from arching.

6. Become steady in the pose, concentrating on breath-
ing evenly and achieving balance.

7. Hold the pose to your capacity, increasing up to five
minures for full benefit; then come down slowly, re-
tracing all the steps.

Relax in the child's pose by sitting back on the heels
with the forchead on the floor and the arms along-
side the body.

The Shoulderstand (Sarvangasana)

The shoulderstand (Fig. 6) stimulates the thyroid and
parathyroid glands and maintains them in a healthy condi-
tion. The thyroid gland influences the functions of the
whole system, so this asana promotes health throughout the
entire body, That is why it is called sarvangasana (sarva in
Sanskrit means *all” and anga means “limb™). In this asana
the flood of blood to the brain is checked because the chin
is pressed against the chest and, as in the headstand, there
is easy drainage of venous blood from the legs and ahdu:w
inal cavity. This asana miy be used to relicve nervous debility,
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Fig. 6 Shoulderstand (Sarvangasana)

dyspepsia and constipation, degeneration of the sex ghﬂds"
hypertension, hemorrhoids, varicose veins, bronchitis,
headachies, throat allments, and many other common prob-

lems. It also helps to rejuvenate the whole body and to con
bat the effects of old age.
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1. Lie down on the back, arms at the sides, palms down,
and feet togerher.

2. Exhale, slowly raising both legs until they are per-
pendicular to the floor. Lift the hips off the floor and
bring the feet toward the floor behind the head. The
chest should meet the chin 1o form a chin lock.

3. Place the palms as high up on the back as possible,
fingers roward the center of the back, keeping the el-
bows as close rogether as possible (nor more than
shoulder-width apart).

4. Exhaling, raise both legs until they are in line with the
tocs,

5. Keep the legs straight by tightening the hamstrings
and buttock muscles. Keep the stomach pulled in.
The whole body should be straight and perpendicu-
lar to the floor.

6. Hold to your capacity. In order to gain the full ben-
clits of the posture, hold it for five minutes.

7. Lower the arms to the floor, palms down. Then
slowly lower the back ro the floor, one vertebra at a
time.

8. Inhale and lower the legs to the floor.

9. Relax and breathe deeply, lying flat on the back.

The Fish Posture (Matsyasana)

This asana (Fig. 7) is complementary to the shoulder-
stand and always follows it. Only then does one achieve the
full benefit of the shoulderstand. Massyasana also stimulates
the thyroid and parathyroid glands; it climinates stiffncss in
the neck and back and increases blood circulation to the face
and neck. Since the chest is expanded, breathing becomes
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Fig. 7 Fish Posture (Matsyazan

fuller. The pelvc joints also become more flexible, This
asana Is used to relieve commaon colds and Inflamed tonsils
as well as inflamed and bleeding hemorrhoids,

1. Assume the lotus posture.

2. Lic on the back: do nor allow the knees 1o be raised
from the floor.

3. Exhale completely; then, inhaling, rise up on the el
bows, lifting the chest and head from the floor. Allow
the head to fall backward unnl the rop of the head
rests on the floor, Keeping the upper back arched and
the chest expanded, allow the weight of the trunk to
rest on the top of the head, stretching the neck. The
hands may take hold of the toes. Breathe deeply.

4. To come out of the pose, support the body with the
clbows. With an exhalation, loosen the pressure on
the head and neck, lowering yourself completely 10
the floor.

5. Relax and breathe decply, lying flat on the back.
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The Plow Paosture (Halasana)

This posture (Fig, 8) s & great benefit to the spine and
spinal nerves—and a youthful sping makes the body yenath
ful. The plow also stimulates the thyroid and parathyroid
glands (though to a lesser extent than the shoulderstand)
and contraces the abdomimal musdles, strengrhening the Jdic
gestive system. This asany may be used w0 correet deviations
of the sping; combar constipation; help arthritis of the back;
rejuvenare the digestive organs, sex glands, and kidneys; al
leviate headaches; and eliminare futigue.

L. Lii on the back, feet wogether and palms on the lloor.

2. Slowly raise the legs until they are perpendicular to
the floor. Lift the trunk, and keeping the legs smight
and close together, lower the toes to the floor as close
to the head as possible. All movenients should be per-
formed slowly and gracefully.

Fig. 8 Plow Posture (Halasana)
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3. After this position has been mantained for a few sec.
onds, the toes should be pushed further beyond the
head, feeling pressure first at the lower dorsal region,
then at the upper dorsal region, and last in the cerviey)
region when the posc is fully extended. This position
presses the chin tightly o form a perfect chin lock.

4. Place the arms over the head, fingers pointing toward
the toes, and breathe decply.

5. Return the toes again to their original position near
the head. Maintain the pose twenty to thirty scconds
in this position. Then retrace all the steps in coming
out of the pose, Relax.

6. Relax and breathe deeply, lving flar on the back.

The Cobra Posture (Bhujangasana)
The Locust Posture (Shalabhasana)
The Bow Posture (Dhanurasana)

These three postures (Figs. 9, 10, and 11) have been
grouped together because they all give the spine a backward
bend and stretch the abdominal muscles. In the cobra, and
to a lesser extent in the bow, the deep muscles of the back
are exercised, promoting blood circulation to the back mus-
cles, spine and spinal nerves, and abdominal organs. The
chest is also expanded in these asanas, so breathing becomes
fuller. The Jocust requires retention of the breath, and the e
sulting pressure in the lings helps in maintaining their clas-
ticity. These asanas also prevent functional disturbances of
the stomach, liver, kidneys, and intestines, and may be used
to combat constipation, lumbago, gastric trouble, flatulenct,
and backaches, The locust and bow pomun:amﬂ}'ﬂ-‘“u
used o correct deviations of the spine and slipped discs.
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Fig, 9 Cobra Posture (Bhujangasana)

The Cobra Posture (Bhujangasana)

1.
-

4.
5.

6.

Lic on the stomach, forchead on the floor.

Place the palms on the floor alongside the breasts,
keeping the elbows close 1o the body. The toes point
away from the body, with the heels together.

- With an inhalation, slowly raise the head, then the

neck and chest, one vertebra at a time, using only the
muscles of the back. Keep the navel on the floor (the
abdominal muscles will press into the floor), The legs
should be relaxed, hecls together. The arms should
not bear any weight; only the lower back muscles
should be used to mise and hold the pose.

Hold to vour capacity.

With an exhalation, slowly lower the chest to the
floor, one vertebra at a rime.

Turn the head to one side and relax with deep, even
breathing.
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Fig. 10 Locust Posture (Shalabhasamy

The Locust Posture (Shalabhasana)

1. Lie on the stomach, resting the chin on the floor,
The toes are pomting away from the body, heels (o
gether. Arms are ar the sides, palms up.

2. Make a fist and position the hands cither alongude.
or just undemeath, the thighs.

3. Inhale, and slowly raisc both legs off the floor, keeping
them straight. Then, in the same moton, tense e
arms, pressing the forearms into the floor, thin fis0E
the navel off the floor and lifting the legs still higher-

4. Hold as long as the breath can be comfortably rewsined

5. Exhale, and slowly lower the legs to the foor.

6. Relax with deep, even breathing.
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The Bow Posture (Dhanurasanal

Pt

T

o

Lie on the stomach: rest the chin on the Heor and the
arms at the sides

. Bend the legs av the knees and bring the heels dlose

to the burtocks,

. Reach back givd grasp the rdghe ankle with the rght

Rand amd che lefr ankle with the lefi hand

. Inhale and retain the breath, raising the ching head,

and chst while simultanenusly raising the thighs and
hips. Keeping the knees together, my 1o straighten
the legs without releasing the hunds, The whole body
strerches up, resting on the abdomen.

. Hold for as long as the breath can be comfortably re

tained.

Fig. 11 Bow Posture (Dhanurasana)
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|
LI

6. Exhaling, slowly lower the bady 10 the Hoor and
lease the ankles.
After the cobra, locust, and bow postures, relax in phe
child’s pose by sitting on the heels with the Iorcheyy
on the floor and the arms alongside the bady

The Half Spinal Twist (Ardha Matsyendrasana,

This posture {Fig. 12) is useful as a spinal excrcise becase
it gives a sideways twist to the spine in both directions. [
has a& beneficial effect on the whole nervous system, i,
proves blood circulation ro the abdominal organs, and
strengthens the abdominal muscles. The hall spinal 1wy
may be used ro relieve lumbago, displaced shoulder joints,
sprains in the neck and shoulder muscles, a congested liver,
a congested spleen, and inacrive kidneys.

Fig. 12 Half Spinal Twist (Ardha Matsyendrasana)
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L-Sit on the floor with the legs strerched out in front
of vou, Bend the right leg at the knee and place the
heel agninst the perineam.

- Bending the left leg, raise the knee up and cross the
left foot over the right thigh, placing it firmly on the
floor, the ankle against the knee,

3. Inhale and stretch the ribs up. Tum the trunk o the
left. Raise the right arm over the left knce and bring
the chest against the left thigh, The back of the
shoulder and upper arm will press against the left
knee and thigh. Place the left arm on the floor be-
hind the left hip for balance.

4. Inhaling and twisting still more, grasp the instep of
the left foor with the right hand and push the left
knee further to the right. Turn the head, bringing the
chin almost in line with the left shoulder. Reach
across the back with the left arm and hold the right
thigh just below the hip joint,

5. Breathe deeply, holding the posture 1o your capacity;
then repeat the process on the opposite side.

6. Relax with even breathing.

The Peacock Posture (Mayurasana)

This asana (Fig. 13) strengthens the forearms, wrists, and
clbows, and provides a liberal blood supply to the digestive
organs. It also increases intra-abdominal pressure, thus ben-
efiting the digestive organs and stimulating the nerves n_Ft.hc
abdominal cavity, The peacock also helps to eliminate toxins
in the body and combats ailments of the stomach, spleen,

and pancreas.
1. Sit on the heels and spread the knees apart. Place the
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Fig. 13 Peacock Posture (Mayurasana)

palms on the floor berween the legs, elbows rogether,
thumbs out, fingers extended and pointing back.
Bring the forcarms together from the wrists to the l-
bows, providing a fulcrum on which to support the
body. Press the clbows against the abdomen at the
navel,

2. Bend forward, placing the forehead on the floor
Straighten the legs out behind, bringing the weight
of the body onta the arms and elbows,

3 Inhale, and gently come slightly forward onto the el
bows, tightening the abdominal muscles and at the
same time arching the lower back and raising the legs
from the floor. The forearms are at a right angle to
the floor and inclined slightly to the front. The head
is raised and the chin thrown out to counterbalince
the weight of the legs. Tn this position the body i
held like a bar resting on a fulcrum, perfectly seright
and parallel to the floor,

4. Rewin the breath, and hold to your capacity.
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A, Exhahimggy oower the iivdhead to the logr . Bidnie the
lega back vnderneath vou and sir on the hedls

6. Relax with even breatlyng

The Posterior Strerch (Paschimottanasana)

This posture [Fig. 14) strerches the muscles of the back
and the hamstring muscles ar the ‘back of the knees: The
tront abdominal muscles are contracred, the pelvic and lum:
bosacrl nerves are benefited, the spine 15 rendered supple.
and the heart is massaged, This asana may be used to relieve
malfunctioning of the stomach, liver, kidneys, and intestines,
and disorders of the sex glands.

1. Sit on rthe foor with the legs together stretched out
in front of you.

2. Inhaling, stretch the arms overhead, pulling the spine
straight up. The palms should face forward.

3. Exhaling, bend forward ot the hip joints (not at the
waist ).

Fig. 14 Tosteriar Stretch {Paschimottanasana)
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4, Keeping the spine straight, grasp the taes, ankles, of
calves, according to your capacity. Keep the legs
straight and the back part of the knees fat on the
floor. Try to stretch down until the chest and stom-
ach lic on the thighs, and the forehead, nose, or chin
rests on the knees.

. Catch hold of the toes with the arms slightly bent and
the elbows touching the floor alongside the legs; do
not use the arms to pull you forward, Use the weight
of the trunk to press the legs against the floor.

6. Hold 1o your capacity with even breathing, relaxing

into the posture.

7. With an inhalation, retum ro the starting position.

8. Relax complerely with deep, even breathing.

w

The Symbol of Yoga (Yoga Mudra)

This asana (Fig. 15) has many of the bencfits of the pos-
terior stretch. The pressure of the heels against the cecum
and pelvic loop helps to reposition displaced abdominal or
gans. Yoga mudra expands the chest and increases the range
of shoulder movements, Peristaltic acnvity 1s intensified.
This asana is helpful for constipation and seminal weakness:

1. Assume the lowus posture. If this is not possible
cither the half lotus or easy posture is acceptable:
Reach behind the back with both hands, interlacing
the fingers. Keep the spine erect.

2. Exhaling, bend forward from the hip joints and ke¢P
the back straight. Rest the forchead an the floor 17
front of the legs. Do not allow the butrocks 10 B
off the floor. Let the breath become deep and &<
holding the pose to your capagity.
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Fig. 15 The Symbol of Yoga (Yoga Mudra)

3. With an inhalation, and keeping the rmnk straigh,
return to a sitring position. Release the hands and
stretch the legs,

4. Relax, breathing deeply and evenly.

The Wheel Posture (Chakrasana)

Through this asana (Fig. 16) the body becomes supple
and alert. The arms and wrists are strengthened, and the
muscles of the legs, hips, and shoulders, as well as the liga-
ments of the spine, are stretched.

1. Lie on the back, feet slightly apart. Bend rhe knees and
rest the spine flag on the floor. Place the hands on the
foor next to the head, palms down, thumb side toward
the head, with the fingers pointing toward the toes.

2. Inhaling, lift the body and rest on the top of the
head, then straighten the arms and arch the back.
Walk the feet toward the head but do not come up
onto the toes, Push the abdomen upward and gave at
the floor between the hands. The closer the feet are
to the hands, the greater the curve of the back.
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Fig. 16 Wheel Posture (Chakrasana)

3. Breathe deeply, holding the pose to your capacity.
Then, exhaling, slowly lower the body to the floor,

4. Relax in the corpse posture.,

The Camel Posture (Ustrasana)
This posture (Fig. 17) stretches and tones the spine and
is helpful for drooping shoulders and a hunched back:

1. Sit an the heels with the knees together and the back
straight. Reach back and place the palms of the hands
on the soles of the feet.

2. Inhaling, and without losing the contact berweett ‘1_":
hands and feer, lift the buttocks off the heels and liff
the hips as far up and forward as possible. Drop the
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Fig. 17 Camel Posture (Ustrasana)

head back and gaze at the point berween the eye-
brows, or close the eyes. If possible, move the hands
from the feet and grasp the ankles.

3. There is a tendency to hold the breath (as in all back-
ward bending postures), so make an effort to breathe
deeply.

4. Return to a sitting position and relax,

The Bridge Posture (Setu Bandhasana)

This asana (Fig. 18) strengthens the neck as well as the
extensor muscles of the back and spine. In addition, the
pineal, pituitary, thyroid, and adrenal glands are benefited
by the increased supply of blood.
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T

Fig. 18 Bridge Posture (Setu Bandhasana)

. Lie on the back, Bring the feet to the burtocks, with

the knees up, and grasp the ankles, keeping the knees
and ankles together and the feer flar on the floor.

. Inhaling, lifi the hips from the floor and arch the

back up, stretching the front of the thighs and con-
tracting the buttocks. The shoulders and head should
remain on the floor.

. Hald to your capacity and breathe deeply and evenly.
. Exhale, and lower the hips to the floor. Release the

ankles, stretch the legs out straight, and relax in the
Corpsc posture,

The Corpse Posture (Shavasana)

This asana (Fig. 19) relaxes the entire body. It is used in
berween the different asanas and after all of them have been
performed. This posture réduces all muscle tension, im-
proves venous circularion, tones the whole nervous system,
and relieves fatigue. In addition, rthe heart is rested and the
distribution of blood is uniform. The breathing becomes
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Fig. 19 Corpse Posture (Shavasana)

slow, deep, and rhythmic. This asana is used to cure degen-
cration of the nerves as well as high blood pressure.

1. Lic on the back. Spread the feet apart slightly and
place the arms out at the sides, palms up. Do not
allow one limb to touch another. Close the cyes.

2. Relax all the muscles of the body. Let the body and
mind be perfectly still. Breathe from the diaphragm—
slowly and deeply. Be both mentally alert and relaxed.

The essential difference between asanas and other systems
of physical culture should now be evident. While other sys-
tems aim at merely developing a muscular body, hatha voga
aims at promoting the health of the internal organs as well.
Thus, complete physical harmony is achieved, which is an
essential prerequisite to achieving one-pointedness of mind.
But the main reason hatha yoga is important is that iv is
preparatory training for ascending the higher rungs of the
yopa ladder,
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Internal Cleansing 1

In addition to the posturcs, 3 number of “""3"“.""* or cleans-
ing exercises, arc employed in hatha !fﬂgﬂ-_ Kriva meyps
“preliminary or preparatory.” These tt:l:ht't'l‘qmlﬁ free the
body of excess mucus and other Wastes, leaving the prac-
tioner refreshed and purified. Thus they prepare the studen
for the practice of meditation, Although the wdea of clen-
ing the interior of the body may not be appealing at first,
once the student experiences the sense of invigoration and
feeling of lightness that it brings, and expenences the free-
dom from colds and chronic ailments that can result, he be-
gins to take pleasure in them. To the practitioner who has
refined his sensitivity to internal processes, the practices of
internal cleansing become as important as bathing is to most
people.

A few of the most basic krivas will be described. They
should be practiced in the morning, shortly after arising, be-
fore doing asanas and before eating,

Nasal Wash (Jala Neti)

This is a technique for removing excess mucus from the
nasal and sinus Passages. It clears obstructions so thar the
brcath can flow freely through the nostrils. This helps pre-
vent colds and relieves the symptoms of hay fever and othef

allergies. Variations of thi -
. g this ract d d
by some physicians. Practice are now recommendt

" :}:::h ?::f * <Up of tepid water into a small vessd
proper Lunuuu:th ¢ opoon) of sl to the water. 1
which tastes i of salt should produce a solutio®
saothi f > fike tears, This degree of saltiness has

g elfect on thye lining of the nose and throdh
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Fig. 20 Nasal Wash (Jala Neti)

and will prevent the water from causing a burning
sensation in the nasal passages.

2. Stand over a sink and tilt the head to the right. Place
the spout aganst the left nostrl and slowly pour in
the water. If the head is tilted at the proper angle the
water will run out the opposite nostril (Fig, 20).

3. Repeat the same procedure on the other side, pour-
ing the water into the right nostnl.

4. Remove excess water from the nasal passages by
bending over until the head is upside down and then
tilting the head.

String Cleansing (Sutra Neti)

I this practice, a length of good quality, sterilized cotton
card is used to clean the nasal passages. Th addition 1o re-
moving excess mucts and keeping the nostrils free of ob-
struetion, this practice facilitates the proper flow of air and
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thereby makes the breat hing cxercises easier. It decreases the
likelihood of developing ailments of the upper respiratory

passages as well, and improves such conditions as sinusitis

and weak vision. _
1. A length of quality sterilized cotton cord is unraveled

on one end, and the other end is dipped in beeswax.
As this end stiffens it should be made blunt,

3 Insert the blunt end gently into the nostril severa
inches so that it enters the passage coming down to-
ward the throat. (During the first few attempts, tears
and sneezing may be induced; this subsides with prac-
tice, )

3. When the end of the string is felt ar the base of the
tongue, reach inside the mouth with the thumb and
index finger, grasping the blunt end and pulling it out
through the mouth. The other end remains in the
nostril.

4. Move the string back and forth slowly, gently clean-
ing the nasal passage.

5. Remove the string and repeat the process in the other
nostril.

Upper Wash (Gajakarani)

The upper wash is an exercise that cleans the stomach and
bronchial passages. It is performed by swallowing a large
quantity of water, then regurgitating it. The upward pressuré
not only empties the stomach, it also forces accumulat
mucfxs out of the respiratory passages, it has been proven @
alrl::lvmtc some respiratory diseases as well as some gastric 4is°
orders,

1. The stomach should be empty (unless the kriya i Pe©
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formed to clear the digestive tract of undesirable
food).

2. Prepare four to six quants of lukewarm water and add
enough salt to make it taste somewhat stronger than
tears.

3. In a squatting position, drink the water as rapidly as
possible, with no pause or interruption.

4. By the time this amount of water has been swallowed,
regurgitation will often occur spontaneously. If nor,
stand up, lean forward over a basin, insert the fingers
in the threat and gently stimulate the back of the
tongue, simultancously pushing and massaging the
upper abdomen with the other hand. Be careful nat
to scratch or injure the throat with the fingernails.

5. All the water should be thrown up. When first per-
forming the exercise it is helpful to measure the
amount of water taken in as well as that thrown up.

6. Afterward, take only juices for several hours. A heavy
meal should not be taken for some time.

Cleansing with a Cloth (Dhauti)

This practice removes excess mucus from the esophagus
and stomach, where it tends to accumulate as a result of the
constant swallowing of dminage from the sinuses, nasal pas-
sages, and bronchi.

1. Use a three-inch wide strip of very fine white cotton
cloth, 22 to 23 feet in length for this practice (the be-
ginner may use a shorter cloth).

2. Sterilize the cloth by boiling it in water.

3. Cirasp one end of the cloth; spreading it out and plac-
ing it as far back on the tongue as possible.
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4. Begin swallowing the cloth as you continue to spreyd
it and feed it into the mouth. If the cloth does nep
go down, swallowing a few sips of water will ofteq
help to get it started.

5. Continue swallowing until you arc holding only iy
inches of the cloth outside the mouth.

6. Pull the clath out rapidly, “"“Wil'l_s the natural gag re-
flex to help expel both it and the accompanying
MUCUS.



* CHAPTER FOUR -

Pranayama

WHEN A STUDENT starts practicing postures accurately
he becomes more aware of vardations in the flow of his
breath, and then the teacher can begin to give him various
breathing techniques of pranayvama practices. The meaning
of the word pranayama may be explained in two ways,
Prana is “encrgy or life force™ and yama is “the contro] of
that energy.” Or the word may be divided into prana and
ayama. Ayama means “expansion or rising,” so pranayama
may be understood as the practice whereby the flow of
prana is made more extensive and expansive.

The word prana itself is composed of two words, pra and
na, Pra means “first unit™ and na means “encrgy.” This first
utiit of energy exists in its subtlest aspect in man; the uni-
verse is its expansion. Thus there is no qualitative difference
berween man and the universe. The underdying principle in
both is prana, for prana is the sum total of all energy that
i manifest in man and the universe, In the beginning there
was akasha, or empty space alone, but through prana the
universe manifested. All that is present in the world of sense
Perception is ouly an expression of this viral cnergy. Ie is
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prana that feeds and sustains the mi'nd and pmdu.-:a:s
thoughts. Tt is therefore related to the mind, through mind
to the will, through will to the individua! soul, Afman, and
thus to the cosmic soul, Brabman. All sensations, all think.
ing, feeling, and knowing are possible only because of prana,
The science of breath is an important part of the science
Gf pm.na.y:tma, but the world has not vet recognized the im-
portance of the science of breath. Yogis alone know the se-
cret of this science, for the subject is vast and recondite.
Many talk of physical health. Others talk of the soul, the
universe, and God. But the real mystery of prana remains
veiled even though it is prana that sustains the body.
Without its help the body and mind could nor exist.
Maderm science has done much rescarch on diet, calories,
vitamins, and minerals. The mind and its functions are also
being studied, Bur it is the breath thar links the body and
mind, and very little research has been focused here. There are
many books on philosophy and religion, but few books deal
with pranayama because it must be known experientially. Only
one who has mastered its practices can exphin it thoroughly.
Prana sustains life. It enters the body through the food
we eat and the air we breathe, The vital part of food is
prana, without which none can live, but food contains a
grosser quality of prana than does the breath, which carries
it in 2 more subtle form. In other words, the vital energy
contained in the food we cat is imporrant, but even more in-
dispensable is the wvital energy contained in the air W€
breathe. There is no medicine known to man which can sub-
stitute for this vital energy. It is important to remembet,
though, that prana is not the air or the food itself; they wre
njm:l_v vehicles for its subtle energy. So just as man takes i
vitamins, protein, and calories, he should also learn the most
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important exercise of filling his lungs completely at least
twice a day.

Regulating the lungs is the most vital process in cleansing
the human system. When our lungs go into action, an cx-
change takes place between the prana that is about to be con-
sumed and that prana that has already been consumed.
Onvereating or cating overcooked food disrupts this exchange,
and the lungs as well as the entire respiratory system become
irregular. Even the pores suffer. When we regulate the motion
of the lungs by certain breathing exercises, however, the pores
function properly and the tissues and cells become healthy.

The lungs are situated on cach side of the chest, with the

heart, great vessels, and esophagus scparating them and the
air passages leading to them. At the base of the lungs we find
the diaphragm, the muscular wall dividing the chest cavity
from the abdomen. It is the action of the diaphragm which
draws air into the lungs. The diaphmagm contracts, pulling air
into the lungs. When the diaphragm relaxes; the lungs con-
tract and the air is expelled. So control of the diaphrgm is
the first step in the practice of breathing exercises. The sim-
ple practice of deep breathing with diaphragmatic movenient
is the foundation of the science of breath.

The air we inhale helps all the systems in our body per-
form their respective functions. In contralling the motion of
our lungs, we are regulating the exchange in the storchousce
of viral encrgies. Furthermore, by controlling the motion of
their lungs, highly accomplished yogis can control their au-
tonomic nervous system and the muscles associated with it.
The functioning of prana is the basic principle underlying
the systolic and diastolic action of the heart; the exhalation
and inhalation of the lungs; the digestion of food; the ex-
cretion of urine and fecal manter; and the manufacture of
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gastric juice, bile, intestinal juice, and saliva.

By controlling the motion of the lungs one can also con
wol the functioning of the pores: the pores play a crucial
part in cleansing the whole body. A yoga manual, the
Tarangini, explains a method of cleansing called rhe prana
bath. In order to do this, one pushes up the diaphragm, ex-
pelling the carbon dioxide and carbonic acid, withour inhal-
ing for some time. This is done repeatedly, according to the
capacity of the lungs, but it should be practiced only under
the guidance of a competent and accomplished reacher. The
student first needs to be skilled in some preliminary steps of
pranayama. When practiced by advanced students, the prana
bath is one of the most effective cleansing technigques known
and is highly regarded by the yogis dwelling in the
Himalayan mountains.

Through knowledge of the respiratory system a student
can gain control of the motions of the body and mind.
Through the practice of pranayama he can shape his charac-
ter and even change the course of his life, for the knowledie
of lm:nm is 2 subtle and complete way of understanding and
reguliting the functioning of the mind and body, A number
{Ld:ﬂm m‘ﬁ““ifl’ thought to be incurable can be helped
PhysicB: i tices of pranayama, for prama links the
ok place mental life. When this link is broken, death
: = Wit:;;m b‘:cah:'h [hk; ancicnt sages, “One who knows the

ows everything, and he who knows
pPrana knows the Vedas.™ For this “Breath is
Brahman.” Whatever moves or wmh“-'ry;nr:: it i ex-
Pression or manifestation of o e
Prarta,

- To understand the science of pranayama, it is necessary 19
consider the nature and function of the nervous systenh
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which coordinates the functions of all the other systems in
the body. It may be subdivided into the central nervous sys-
tem and the perpheral nervous system. The central nervous
system consists of the brain and the spinal cord (which isan
extension of the brain); the peripheral nervous system con-
sists of the cranial nerves, spinal nerves, and most of the au-
tonomic nervous system. The cranial nerves, spinal nerves,
and the autonomic nervous system spread throughout the
body, forming a network of motor and sensory nerve fibers.
The motor fibers carry nerve impulses to skeletal muscles,
smooth muscle in the walls of the intermal organs, heart
muscle, and glands; the scnscry fibers carry information
from the environment to the brain and spinal cord.

The auronomic nervous system regulates processes in our
body that are not normally under our voluntary control—
processes such as the manufacture and release of digestive
secretions, the beating of the heart, and regulation of blood
pressure. The autonomic nervous system is further subdi-
vided into the sympatheric and parasympathetic nervous sys-
tems, These two systems complement one another. The
sympathetic nervous system prepares the body for emergen-
cies, and the parasympathetic nervous system supports the
nurturing functions such as digestion, In some cases the two
systems act in opposition on the same organ. In the hear,
for example, the sympathetic nervous system speeds it up
and increases the strength of contraction, and the parasym-
Ppathetic nervous system slows it down.

The sympathetic nervous system consists mainly of two
rows of ganglia, or nerve cell clusters, that are connected by
cords made up of nerve fibers arranged vertically on either
side of the spinal column. Branches from these gﬂﬂ}iﬁfm‘“':'"
cords spread out to different glands and viscera in the
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thorax and abdomen and form plexuses or nerve centers that
regulate the function of the circulatory, respiratory, diges-
tive, urinary, endocrine, immune, and reproductive systems.
In an emergency, the sympathetic nervous system speeds up
the heart, releases adrenaline from the adrenal glands, and
mobhilizes blood sugar from the liver.

The biggest single part of the parasympathetic system is the
vagus nerve, called the “wandering™ nerve because it wanders
down from the brain stem and controls most of the vital or-
gans in the chest and abdomen. It contains both motor fibers
that exert direct control over the functions of the internal or-
gans and sensory fbers that carry information about the in-
ternal environment of the body back to the central nervous
system. The vagus nerve slows the heartbeat, supervises di-
gestion, and brngs information to the brain regarding the
oxygen and carbon dioxide content of the blood.

The science of pranayama is intimately connected with
the functions of the autonomic nervous system, and its tech-
. nigues are aimed at bringing these functions—normally con-
sidered involuntary—under conscious control. This can be
achicved by regulating the breath and, through the breath,
by controlling the motion of the lungs, the most vital step
in controlling the heart chythm and the vagus nerve. These,
in tum, brnng the autonomic nervous system under volun-
tary control. This opens the way for experiencing the higher
and subtler levels of the mind, Ilighly accomplished vogis
can also control the central nervous system so thar discases
such as muscular dystrophy and Parkinson’s disease can be
prevented. In other words, by regulating the breath, the var-
ious vehicles responsible for conducting their respective du-
tics in the body are regulated, good health is achieved, and
the student is led to subtler levels of awarencss.
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The ancient manuals of yoga science describe in detail the
internal structure of the human body and its functions. Even
though ancient vogis did not dissect the human bady, their
deseription of the nervous system is consistent with that of
muodern physiology. There is, however, one major difference
berween the ancient descriptions and modern ones. The
vogis did not refer directly to the physical details of the ner-
vous system hut to subtler counterparts of these physical de-
tails. Their texts speak of nadis or subtle energy channels,
and prasias, or vital encrggies, which are consistent with de-
tails of nerves and nerve impulses, respectively. In other
words, physical nerves and impulses are gross manifestations
of the subtler nadis and pranas, which were known o the
yogis many centurics ago. Similarly, physical plexuses and
glind centers are gross manifestations of the chakrs, or
spinitual centers, described by yogis.

Tet us bnefly consider the description given in ancient
yogic manuals. There are several thousand nadis, of which the
three main ones are ida, pingala, and sudmmna, Sushumna is
centrally focated and passes through the mersdandn, which
corresponds to the physical spinal column, It orginates at the
muladbara chakra, corresponding to the pelvic plexus of the
sympathetic system. As it passes through the memdanda
it pierces the seadhidithana chakm, cormesponding to the
hypogastric plexus; the maniptim chakra, corresponding to
the solar plexus; the anahata chakm, comesponding to the
cardiac plexus; and the vishuddba chakm, corresponding to
the pharyngeal plexus. The sushumna then picrces the maly,
which corresponds to the base of the skull, and divides into
M antenor and a posterior portion. The anterior portion goes
toward the ajna chakm, corresponding to the nasociliary plexus
and joins the bradma-randirs, or cavity of Brahma, which
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correspands to the ventricular cavity in the physical hﬁd" The
posterior portion of the sushumna passes from t.x:h:nd ic
skull and joins the brahma-randhra. It is this postenor p:ml'tlon
that is developed through pranayama, The realized yogi liber-
ates his soul through the brahma-randhra.

The ida and pingala are on the Ieft and right side, re-
spectively, of the merudanda. They also originate in the mu-
ladhara chakra. The two nadis crisscross cich other before
they end at the nostrils. The ida ends in the left nostril and
the pingala in the right nostril.

The yogic manuals contain detailed descriprions of the
chakras, which are centers of pranic energy and which are rep-
resented as lotuses, Fach chakra is assocared with a certain
number of petals, a certain calor, a presiding deity, and 0 on.
In the lowest center, the muladlmra chakea, is the sleeping
serpent-like fire, kundaling, which represents all the Luent po-
tential in man. It is the aim of yoga to arousc the sleeping
kundalini and lead it upward through the sushumna, prercaing
the different chakras, to the sabasram chakn, the thousand-
petaled lotus at the top of the head. This represents the union
of the cosmic potency, or Skakti, with cosmic consciousness,
or Shiva. Through this final union the yogi achieves self-real-
ization and liberation from all bondage. He thus merges his
individual soul, Atman, with the cosmic soul, Brahman,

Pranayama practices are the means to this awakening.
They aim at devitalizing the ida and pingala and allowing the
prana, ar vital energy, to flow through the sushumna in-
stead, The yogi then expenences unigque joy and is freed
from the bondage of time.

In the human body the cosmic force or cosmic prana was
’I‘“hdi‘f.iﬂﬁd by the ancients on the basis of the ten functions
it pecforms. It is through the manifestation of these lesser
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pranas that all bodily functions are possible and can be co-
ardinated, These are the vehicles that transporr and supply
the different organs of the body with cosmic energy. OF the
ten pramas, five are most important: sdana, prana, samana,
apana, and vana.

Udana rules the region of the body above the larynx; it
governs the use of our senses. Prana rules the region be-
tween the larynx and the base of the heart and governs the
vocal apparatus, the respiratory system, and the muscles en-
gaged in breathing. Samana rules in the region berween the
heart and navel and governs the metabolic activity involved
in digestion. Apana has its abode below the navel and gov-
erns the functions of the kidneys, colon, rectum, bladder,
and genitals. Vyana pervades the whole body and governs
the relaxanion and contraction of all muscles, voluntary and
nvoluntary, as well as the mavement of the joints and the
structures around them.

In the process of pranayama, cosmic energy in the form
of prana enters the body through the vehicle of oxygen.
Then during inhalation, taking the form of vyana, it reaches
all the cells of the body and carries away their waste prod-
ucts. During exhalation the force of apana expels the waste
products through the vehicle of carbon dioxide. The cessa-
tion of the movement of inhalation and exhalation and their
union is called pranayama—the process by which the secret
of prana and its control is understood. On attaining this
union the yogi subjugates his mind and body and grasps the
very core of cosmic life.

Breath is an externgl manifestation of the force of prana.
Breath is the flywheel that regulates the entire machine of
the body, Just as the flywheel of an engine controls all the
other mechanisims in the machine, so contral of the exrernal
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breath leads to control of the gross and subtle—physical and
mental—aspects of the living machine of our bodv.

If prana ceased to exist, thoughts would never arise, for
the relationship between prana and the mind 15 that of the
supporter and the supported. It is like the relationship be-
tween a flower and its fragrance. A comprehensive knowl-
edge of pranayama is, therefore, of paramount importance in
learning to control the mind,

The following analogy will help to make the relationship
berween prana and other aspects of our being more ¢lear. In
the palace of the human body there are seven chambers, The
king and queen (the soul and intellect) are sitting in the in-
nermost chamber. In the second and third chambers are the
offices of the ministers (the mind), some of whom are work-
ing by day and others by night. In the fourth chamber is the
office of the bodvguard of the king (the chief breath). Ten
minor breaths are subordinate guards under him; they per-
form their duties at his command. There are three other
chambers, and the king, with the help of the officers (the
senses and the body), has full auchority over them. Here we
‘will discuss the role of the chief breath and its subordinates.

In this government of the human body the breath plays a
vital role, for it establishes relationships between the mind
and body. After a cermain period of time it finally ceases wak-
ing, and when it does, the senses and the body are unable
ro work. With the passing away of breath, the occupants of
the first and sccond chambers are not affected in any way,
but the workers in the third 1o seventh chambers are para
lyzed. After the breath ceases the inner organization remains
mtact, for the power of the king would not be diminished if
the doorkeepers of the palace were to leave their jobs, So
when the breath leaves the body, the link between the body
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and mind is broken, and the soul, intellect, and unconscious
mind find another palace and begin their work anew. By the
same token, if the guards in the fourth chamber of the
palace run away, the king does not worry about it, for he
still functions in his inner chamber.

So the wise man, who knows that even after death the
soul, intellect; and mind remain quite intact, does nor
gricve. One who knows this reality is a true yogi. According
to the second chapter of the Bhagavad Gita, the wise man is
onc who has experiential knowledge of prana, for without
practical knowledge, reading the scriptures is mere window-
shapping. (The Gira uses the word asu for pranas.)

Pranayama Exercises

It might surprise the reader to leam that most of the time
the right and left nostrils do not work equally well. One of
the nostrils is always more congested than the other even
when the nasal passages are clean and unobstructed by
mucus, This congestion alternates between the right and left
nostrils throughout day and night. Modem physiology has
only just become aware of this alternare blockage, even
though anyone can test it by observing their own breathing
at different times of the day. According to yoga, this phe-
nomenon is a consequence of the alternation of the flow of
subtle encrgy in the ida and pingala.

For meditation, it is desirable to have equal activation of
these two nadis, and there are many techniques for achiev-
ing this. There are also various methods for changing the
flow of breath from the active to the passive nostril. One of
them is to keep the active nostril closed for some time with
the fingers; the passive nostril will soon become active,
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Another is to inhale through the active nostrl, close it, and
exhale through the passive nostril. This process is repeated
several times and then reversed. Or you can inhale deeply,
close both nostrils with the fingers, hold the breath for as
long as is comfortable, and then release it. This should be
repeated a few times, and is especially useful when you have
a cold or a headache. Another method of changing the flow
of breith is to make a fist, insert it into the amipit opposite
the blocked nostril and apply pressure with the arm. Ina few
seconds the blocked nostril will open. In addition, hot and
spicy food has a tendency o increase the temperaturc of the
body and cause an increased flow in the nght nastril
Exposing yourself to sudden changes of remperature also
changes the breath flow.

Changing the flow of breath can cure headaches, depres-
sion, and other disorders, When the right nostnl is pre-
dominant oné tends to be more active and restless. Right
nostril dominance is also conducive to more assértive or ag-
gressive activities, Digestion is aided when the right nostril
dominates. When the left nostril is open one is in a more
passive and receptive mood. When both nostrils flow evenly
one has a devotional attitude and feels a sense of harmony
and joy. Having both nostrils open is ideal for meditation.

In addition to the krivas described earlier, there is another
simple cleansing exercise that clears the nasal passages of ob-
structions so that the breath can flow properly. Take a cup
of lukewarm salt water and immerse the nose in it, closing
one of the nostrils with one of your fingers. Inhale the water
until it flows through the open nostril, into the mouth, and
out. Repeat this with the other nostril. In the beginning this
might cause a little discomfort, irritation, and sneezing, but
that soon passes. Do this krya each morning, and with time
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your nasal passages will become unobstructed and yvou will
be free from colds, catarrh, headaches, and the like.

Let us now consider some of the simpler exercises of
pranayama as well as a few more advanced ones. The higher
stages of pranayama will not be discussed because they in-
volve the use of the more challenging bandbas, or locks. The
higher techniques must be practiced only under the gudance
af a competent teacher, not on the basis of descriptions given
in books, because serious physical and mental damage can re-
sult if the instructions are misundersiood or misapplied.

The following simple breathing exercises may be practiced
by everyone without any danger. Thraugh them the capacity
of the lungs will be increased, and rhis in turn will increase
resistance to the modem ills of air pollution and the
like. The man who practices deep breathing will remain un-
affected in siruations where an ordinary man would become
agitared.

Simple Deep-Breathing Exercises

After morning ablutions, stand in a calm, quict, and airy
place. Exhale through the nostrils, keeping the head, neck,
and trunk erect. Try to keep the body as motionless as pos-
sible except for the motion of the abdominal and chest mus-
cles that are involved in deep breathing. Apply the root lock
by contracting the sphincter muscles of the rectum, pulling
them inward and upward. Exhale through the nostrils,
smoothly, without any exertion and without any SDuTld-
Having exhaled completely, do not pause but start inhaling
deeply through the nostrils. Do this about ten times every
morming for ar least two months. Decp, rhythmic breathing,
with inlalations and exhalations of equal duration has b:cp
proven beneficial for low blood pressure, insomuia, and
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heart atrack. Tt strengthens the nervous system and leads to
voluntary regulation of the respiratory system. This is the se-
cret of a healthy body and a sound mind.

Another simple deep-breathing exercise is to lic on the
back with the feet a comfortable distance apart and the arms
alﬁngsidc the body, palins up. Gently close the eves and
place the hands on the upper abdomen, between the rib
cage and the navel, in order to fecl the movement of the
muscles. Inhale and exhale through the nostrils slowly,
smoothly, and deeply. There should be no noise, jerks, or
pauses in the breath, Exaggerating the normal breathing
process, consciously pull in the abdominal muscles while ex-
haling. Aspirants who find difficulty in practicing this di-
aphragmatic movement may use their hands to gently push
in the abdominal muscles when exhaling. When inhaling be
aware of the abdominal wall pushing out. There should be
a shight movement of the chest. Practice this method of
deep breathing three to five minutes a day until you clearly
understand the movement of the diaphragm.

Relaxation with Breathing

Relaxation with breathing has been proven useful for ner-
vousness and other diseases. Lic down on the back with a
soft pillow under the head. Cover the eyes with a picce of
cloth and start exhaling and inhaling slowly and deeply,
breathing diaphragmarically. First, relax the limbs physically,
and then ask the mind to travel, with a feeling of relaxarion,
toward the toes. Do this systematically, centering on cach set
of muscles throughout the body and relaxing them. Start by
relaxing the forchead, facial muscles, neck, shoulders, and so
on, continuing down until you reach the toes. Then retum
to the head, relaxing cach set of muscles along the way. Do
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iot allow any other feclings to intrude during this exercise.

Relaxation should not be practiced for maore than ten
minutes at a time. Too much relaxation can be harmful, for
if the muscies are refaxed too long the aspirant may lose con-
wrol over them. Whar is more, one should not fall asleep dur-
ing the relaxation exercises,

After relaxing for five minutes, create voluntary tension all
throughout the body and try to maintain that state of ten-
sion for at least sixty seconds. Then gradually relax all parts
of the body again, svstemarically, from head to toe, Relax,
create voluntary tension, then relax again, exhaling and in-
haling slowly and deeply. By concentrating on the deep and
even flow of breath and thus forming the habit of deep in-
halation and exhalation, it becomes possible to relax casily,
In cases of fatigue, deep breathing with relaxation has been
proven bencficial, but retention of the breath should be
avoided. Relaxing ar your office desk for five minures is re-
freshing and increases the capacity for work.

Channel Purification (Nadi Shodhanam)

This is a breathing excrcise that punfies the nadis, or sub-
te energy channels, It should be done at least twice a day—
in the morning and in the evening. In the moming nadi
shodhanam is done in the following manner:

* Sit in a calm, quict, airy place in an easy and steady
posture,

* Keep the head, neck, and trank straight and the body
still,

* Bring the right hand up to the nose. The index finger
and middle finger should be folded so that the nght
thumb can be used to close the right nostril and the
ring finger can be used ro close the left nostril.
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« Close the right nostril with the right thumb. Exhale
completely through the left nostril. The exhalation
should be slow, controlled, and free from exertion
and jerks.

» At the end of the exhalation, close the left nostril with
the ring finger, open the right nostnl, and inhale
slowly and completely. Inhalation and exhalation
should be of equal duration.

* Repeat this cycle of exhaling through the left nostril
and inhaling through the right nostril two more times.

« At the end of the third inhalation through the right
nostril, exhale completely through that same nostril,
keeping the left nostril closed with the rng finger.

= At the end of the exhalation, close the right nostnl
with the thumb and inhale through the left nostril.

* Repeat the cycle of exhalation through the right nos-
til and inhalation through the left nostrl two more
times. This compleres the exercise.

To sum up, the exercise consists of:
* Three cycles of exhaling through the left nostrl and
inhaling through the right nostril followed by

* Three cycles of exhaling through the right nostril and
inhaling through the left nostril.

In the evening, the exercise consists of:
. '.I'l1r¢r.:~ cycles of exhaling through the right nostril and
inhaling through the lef nostril followed by

. "I'hm:: cycles of exhaling through the lefr nostril and
inhaling through the right nostril.
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Be careful that inhalation and exhalation are of equal du-
ration and are slow, conrrolled, and free from jerks as well as
any sense of exertion, With time, gradual lengthening of the
duration of inhialation and exhalation should be attempred.

Ujjayi Pranayama

This pranayama should be practiced in a smble posture
with the head, neck, and trunk ereer. Exhale complerely, Now
breathe in slowly and deeply through the nostrils. The in-
coming air should be felt on the roof of the palate and should
make a soft, continuous, sobbing sound. This is achieved by
a partial closing of the glottis and is most easily done by men-
tally repeating s . . . oo during the inbreath. The abdomen
should be slightly contracted during the inhalation.

Now, without any pause, exhale the air slowly through
the nostrils. The outgoing air should also be felt on the roof
of the palate and should also be audible. This sound is best
achieved by mentally repeating the sound bumom . . . mm
during the outbreath.

This completes one cycle of wjfavi pranayama. It may
be repeated for abour five minutes. The nasal passages are
cleared through this pranayama, the nerves are soothed, and
the mind is calmed.

Kapalabhati Pranayama

In literal translation kagalabhati means “the pranayama
which makes the skull shine,” It is practiced in a stable
posture with the head, neck, and trunk erect and in one line,
The exercise consists of a vigorous, forceful expulsion of the
breath, using the diaphragm and abdominal muscles, fol-
lowed by relaxation of the abdominal muscles, resulting in a
Pontancous inhalation. This constitutes one cycle. Several
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cycles are repeated in quick succession, In the beginning yoy
may arrempt between seven and twenty-one cycles, dcpcnd-
ing on your capacity. This exercise cleans the smum and res-
piratory passages as well as stimulates the abdominal muscles

and digestive organs.

Bhastrika Pranayama

Bhastra means “bellows.™ In this exercise the abdominal
muscles move forcefully in and out like a blacksmith’s bel.
lows. In this pranayama both exhalation and inhalation are
vigorous and forceful. Together they constitute once cycle,
and sevenal cycles (berween seven and twenty-one) are to be
repeated in quick succession. There are three varations of
blastrika—{ront bellows, side-to-side bellows, and alternate
bellows. The one described above is the front bellows.

In the side-to-side bellows, the first burst of exhalation
and inhalation is made with the head facing front. Now tumn
the head fully ro the right (in the moming, but to the left
in the cvening) and repear the rapid exhalation and inhala-
tion. Now the head is turned back to the front and the ex-
halation /inhalation is repeated. Then to the lefi—exhale and
inhale with a burst—and back to the front. This is one cyele.
It may be repeated berween seven and twenty-one times.

In the altemate bellows, the mpid exhalation /inhalation
is done with one nostril at a time, The thumb of the rght
hand is used to close the right nostril and the rapid exhala-
tion/inhalation takes place through the left nostril. Then
the lcft nostril is closed with the middle or ring finger of the
right hand and the rapid exhalation/inhalation takes place
through the right nostril. This sequence of left nostril exhad’
l;-ni:m/inhalmilm and then dght nostril cllmlnziun/iﬂhﬂ"'
tion applies 1o the moming practice. It is reversed ( rght
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nostril first and then left nostril) in the evening,

The exhulation and inhalation should be vigorous and
torceful, using the abdominal muscles and -di:nphmg;ﬁ, not the
chest. The evele may be repeated about twenty-one times.
The benefits of bhastrika are similar to those of kapalabhiati;
the forceful exhalation cleans the lungs of the stale residual air
which is not removed in normal breathing, the entire respira-
tory system is purified, and internal vigor is aroused.

Rhythmic breathing, relaxation with breathing, and both
the nadi shodhanam and ujjayi pranayamas may be practiced
by the beginner. Then, but only after some practice, kapal-
abliati and bhastrika pranayamas may be attempted.

The advanced stages of pranayama involve retention of
the breath. A student can harm himself irreparably if he ar-
tempts retention without guidance and without disciplining
his dier, sleep, and sex drive, Only a competent teacher can
advise a practitioner when he is ready to start practicing re-
tention. Then as the student progresses, the duration of in-
halation, retention, and exhalation is extended. Finally, and
only after some mastery has been achieved, retention after
exhalation is also artempred,

As can be scen, pranayama is a complex and highly devel-
oped science., The fundamental exercises mentioned above
can be practiced by all, but there are many more advanced
techniques. The student, when convinced of the value of
pranayama, is urged to seck a competent guru in order to
learn the mare complex practices which involve kumibhaka
or breath retention, for through such pranayama one
achieves perfection in action, speech, and thought.



- CHAPTER FIVE *

A Few Glimpses
of Concentration

THE MIND OF the average man iy scattered. He is not
able to carry a single train of thought through ro its desired
conclusion, and his thoughts lack continuity, for his mind is
largely controlled by his body and the external stimuli he re-
ceives in his daily life. In reality, however, the body is only a
shadow of the mind. It is a mold prepared by the mind for
its expression. It is as absurd for the body to be placed in
control of the mind as it is for an employee to be in charge
of his manager,
Concentration consists of bringing the scattered mind 1o
a point of focus, for it is only through concentration that
the mind can fulfill its true potential. In concentration all
mental energices are brought to bear on one object or idea.
The mind of the beginner rebels against the effort to con-
centrate, for the untrained mind finds it difficult o focus its
atrention exclusively on one object or idea for a sustained
length of ﬁl“f- When the aspirant trics to slow his thinking
Process, ﬁ;rr‘matnncc, thoughts resist his effort to regulate
them and fliv through his mind ar a hectic pace. His mind
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Hever scems i‘n:r:- ﬁ"tllll. thoughts. When one anxiety Is re.
moved, another immediately moves in, and his mind remains
distracted most of the time. Through imagination and fantasy,
oo, lis mind diverts him from the object of concentration.

The real glory and potential of the mind is hidden behind
a veil of instinets, impulses, emotions, moods, sentiments,
whims, and fancies. In order to understand how the mind is
so veiled, we must consider what is meant by each of these
terms. An instinet, for instance, is an involuntary prompting
to action, All humans and animals in this world have two
powerful instincts—self-preservation and  reproduction,
Hunger arises from the instinct to preserve ourselves, while
lust is a manifestation of the reproductive instinet. Then
there are three kinds of impulses—impulses of thought,
speech, and action—which are intimately related to the imag-
imation and which can be controlled by culrivating reason
and willpower.

Emotions, moods, and sentiments are interconnected but
have separate roles in the mental world. An emotion is a
combination of thought and desire, for emotions are desires
penetrated by, or merged with, thought. The basic emotions
are love and hate, and many other feelings contain elements
of these two, Reverence, for instance, is a compound of
respect and love, Of the many possible sentiments, three are
most important—the religious sentiment, the moral senti-
ment, and the aesthetic sentiment—and yet feelings and senti-
Ments are ultimarely illusory in nature, deceptions created
by the mind,

. Mouods enslave the mind. In Sanskrit the word for mood
i bhava, and two important bhavas are joy or exhilaranon
" grief or depression, Normally the mind is continually
Mmping from one bhava to another, and as a result, these
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currents and crosscurrents do not allow it to consider higher
realms of experience, The only truly beneficial mood is the
meditative mood. In this mood, concentration comes in a
spontancous, cffortless flow. Whims and fancies arc present in
all human beings and, in extreme cases, lead to eccentrcity.
Under the influence of a whim, for instance, the mind
is trampled undemeath, resulting in misery, Fancy s a
conception of the intellectual faculty, of a lighter and less
imperious cast than imagination. It helps a poet, an amist,
or a dancer, but not a student of voga when he is trying to
concentrate.

Moidemn science tries to explain the modifications of the
mind in 3 materalistic manner by atributing emorions,
moods, and so forth, to secretions of the endocrine glands
such as the thyroid, parathvroid, pineal, and thymus.
According to modern science, when they are absorbed by
the blood these sccretions play a vital part in determining
the temperament of the individual,

Yoga science, however, has a far more subtle explanation
for the mind's restlessness, for it maintains that man can
control his emotions by controlling his mind. Yoga science
therefore focuses on knowing, analyzing, training, and con-
rolling both the conscious and unconscious minds. For
thousands of years yogis have known that the conscious part
of the mind, though significant in conducting certain im-
portant fiu:i_r.? in the external world, is anly superficial. The
u.m:unscm‘us is far more important, for in it lie the motiva-
tions behind man’s activities. This fact has recently been

realized by modern psychology, and resenrch
conscious is finally under way.

that are not yet understood.
In yoga scic

into the un-
But there are many things

hee an analogy is used to expluin the mind: it
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is like a lake disturbed by the rising waves of thoughts, or
prittis. The practice of concentration helps to still the waves
and when thoughts are stilled, the aspirant can see his'
reflection in the lake and expericnce his own true nature.
Therefore, according to yoga science, man is not restricted
to the three states of waking, dreaming, and sleeping. There
is a fourth state called tmriys, the state of the superconscious
mind. To achieve it the student of yoga tries to bring his
mind to a point of focus, after which he can expand it to the
superconscious state. The purpose of concentration, then, is
to wash off all the aspirant’s impuritics, ro gather together
the dissipated encrgies of his mind, and ro lead the concen-
trated mind along one channel to the stare of supercon-
SCIOUSTICSS,

In everyday life we concentrate in many ways. We con-
centrate while inserting a thread through the eye of a nee-
die and while dnving a car through a busy street. This
concentration, however, is called external, for something in
the external world holds our attention. Dharana, or con-
centration, as described by Patanjali, is an internal mental
process, not a muscular exercise. Ir takes place entirely
within the field of consciousness and is directed by our will.
In other words, through intemal concentration the atten-
ton of the aspirant is drawn to an object and held on it
through the use of willpower. Continued attention leads to
cuncentration.

Attention is therefore preliminary to concentration. There
are two kinds—voluntary and involuntary. Voluntary atten-
tion is that which is directed toward an object o idea by an
eflort of the will. It requires willpower, determination, and
mental training. Involuntary attention, on the other hand,
% spontancous. It is a common occurrence and does not
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demand any practice or willpower. Tt is particularly no-
ticeable among children. Coneentration requires voluntary
attention.

Some modern teachers advise against intense concentra-
tion, claiming this can causc tension. This is a false claim
because concentration, in an advanced stage, becomes
meditation. If the wandeting mind is not brought home, all
so-called meditational methods practiced these days will be
futile. The aspirant should therefore understand that con-
centration is absolutely necessary, and he should not be
swayed by teachings that suggest that concentration leads
to rension..

There are definite techniques and processes that helpin
training the mind to concentrate. For instance, you should
set aside a definite time each day for this purpose—moming
and evening hours are best, Concentration should also be
practiced under favorable circumstances. You should be
alone and have determined not to be disturbed for a certiun
length of ume, The room should be quiet, clean, and airy,
withour pictures or pantings on the walls, There should be
no drafts in the room, the light should not be bright, and
the temperature should be moderate, Concentrarion should
not be practiced immediately after a heavy meal, as this
causes discomfort and drowsiness. A regulated sexual life
aids concentration. In addition; do not try to concentrate
when you are physically or mentally tired, and restriet your
initial sessions to about ten minutes,

Concentration is casy when the posture is steady, when
the mind and body are relaxed, and when the nerves have
been purified by pranayama. It is thercfore advisable to prac-
tice some yoga exercises and relaxation first, Deep breath-
ing, with regulation of the breath, stills the mind. The
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sitting pastures recommended for meditation in an carlier
chapter are suitable for concentration, or you may sit on a
wooden chair with the head, neck, and wrunk erect and in
one line, feet planted firmly on the floor, and hands on the
thighs. Do not practice concentration in shavasana, the
supine corpse posture, as this leads to inertia and ultimarely
to sleep. !

The mind should be untroubled and free. It should not be
occupied by worldly worrics and emotional problems. Yoga
science includes several methods for controlling these. The
first 15 to assume an attitude of detachment. You should
gently close the eyes, withdraw the senses from the external
world, and say to yourself, “Who am I? T am not the body,
senses, mind, emotions, and impulses. 1 am the all-pervading
Aman, or soul. How can these emotions and impulses dis-
turb me? I am completely detached.™ With these positive
thoughts, the impulses and emotions in the mind slowly
ware.

The second method of calming the mind consists of try-
ing to be a mere witness to your mental activity, observing
silently the thought waves arising in the mind. You should
not associate with passing thoughts but simply warch them
flit by. No attempt should be made to usc the faculties of
discrimination or will, and there should be no struggle for
control of the emotions and impulses, but you should note
carefully the degree and duration of conflicts of attention.
Repeated effort will bear fruit. The initial attempts may be
frustrating; only patience and perseverance will lead to
Siccess, However, if the conflicts are insurmountable, the
Practice should be halted and continued at a more suitable
tme, for there should be no sense of cffort involved in
My method of concentration, Effort leads to tension, and
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tension upsers the nervous system and results in senous
discomforr.

There are various types of concentration—gross, subtle,
outer, inner, objective, subjective, and infinite, depending
on the object of concentranian. The chaoice of the object is
an important consideration for if it is pleasant, this makes
the rask easier.

In the beginning one should concentrate on external ob-
jects, such as a point, a candle flame thar does not flicker, a
photograph of Christ, Krishna, Buddha, or the guru. One
cotild also choose a blue, red, or vellow flower, or use a mir-
ror and gaze at the midspace between the eyebrows in the
reflection. The gaze should be steady, but there should be
no strain in the eyes. Tt should be held for only a minure or
rwo at a time, but this may be repeated two or three times.
The ecarly sessions should not last very long. Intensity of
concentration is more important than duration of practice.
After a while the time span should slowly be increased.

The nasal gaze and frontal gaze are also effective methods
for developing concentration. In the nasal gaze, the eyes are
gently focused on the tip of the nose, whereas in the fronl
gaze, the space between the eyebrows is the point of con-
centration. There should be no violent or forceful effort
involved in this practice, and the duration of concentration
should gradually be increased from half a minute, or one
minute, to half an hour. The method of concentration cho-
sen should be based on one’s temperament, but once the
method has been chosen, the aspirant should practice it
faithfully for at least three months, Only then will he begin
to see results.

In the types of concentration mentioned so far the eyes
are open and focused on an external object, This is called
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trataka. We now come to methods of concentration in
which the eyes are closed. Here, three means are used:

Concentration on a word or sound, such as the erer
pal word Om, creates vibrations and forms a mental image.
When this subtle form is established in the mind, the mind
hecomes steady.

Concentration on exhalation and inhalation while
repeating a mantra, or cternal word, brings home wandering
thoughts.

Concentration on a mental image also makes the mind
steady. In the beginning the mental image chosen should be
that of a concrete, simple object, such as a small illuminated
circle or a soothing light, and efforts should be made to
hold the mental image for as long as possible. Abstract or
camplicated objects or ideas should nor be attempted in the
beginning. Other suitable images are the written form of
Om, the form of Christ, Krishna, Buddha, or the guru.

When the cternal word or spiritual object is chosen by the
gury, the aspirant may have psychic experiences—such as
hearing celestinl sounds, smelling exquisite fragrances, or
knowing the future—when these techniques of concentra-
tion are used. All these experiences are bright milestones on
the path of progress, They help inspire the aspirant, but he
should not dwell on them or consider them an end in them-
selves, They are only by-products of concentration. The real
goal is ultimate truth and realization.

There are miore advanced methods of concentration. In
e method the ajna chakra, located between the eyebrows,
::fd]um“- s the object of concentration. This is the scat

the mind in the waking state and is an important and
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sensitive center. Light is secn here during J"““““m'i““-
This particular region of concentration i ibaple R e
ing the mind inwardly directed, one-pointed, and steady,
Powers of clairvoyance also result from concentration 4t this
spot, which in Sanskrit is rermed dovyve-chnksing or the
divine eve. Concentration on the anabata chakm, the hean
center, is another method which leads to great joy, for the
anahata chakra s the seat of all emotions and feelings. It is
the yogic heart, between the two breasts, not the heart of
flesh. Yogis avoid concentration on the lower plexuses.

It is believed that concentrating on the ajna chakra brings
all the other chakeas under its commuand, and those who are
intellectual are often advised to concentrate here. However,
those who are emotional and sensitive are advised to con-
centrate instead on the anshata chakra, the lotus of the heart.
Concentration on either chakra stills the mind. Prolonged
concentration leads to meditation and eventually to the awak-
ening of the kundalini and its passage through the sushwmna.
The aspirant then experiences limitless bliss and realizes the
ultimate reality. The awakening of the kundalini is possible,
however, only with the help of a comperent guru.

There are many other methods of concentration men-
toned in the Upmishads and vogic manuals, bur rhc_y are
nﬁm not elaborated upon and are fully revealed only 1
initiates by competent gurus. Some of these are bindw:
bbedana, madlu-vidys, and shakti-chalana. Bindy means “a
point or dot,™ and in bindu-bhedana the bindu is visualized
ar the ajna chakra as a tiny transparent peasl until the vision
::h:t: :lh;:ll:l;; i:::l:te :'i“du-'is moved to the sahasrarn
of thie mind, and the s ;' mdt‘ 15 regarded as the csm?cc
e |; = nd s enriched by direct contact with

perconscions stare,



A FEW GLIMPSES OF CONCENTRATION 83

Another advanced method prescribes concentration an
the solar breath in the right nostril (associated with
thought) as being wedded to the lunar breath in the left
postril (associated with feeling). [nana, or knowledge, is the
chitd born of this union. Tt is also called sushumna, or the
jovous mind.

Yogic methods for developing concentration are scientific
and exact, and in all of them attention and willful withdrawal
of attention are brought under conscious control. Then, in
the second stage of concentration, voluntary and involun-
tary movements of the mind are also brought under
conscious control. This type of concentration is quite unlike
that which is taught to us by pareats and teachers. The
methods usted in schools and universities are one-sided, for
they relate 1o the conscious mind alone. We are taught how
to take off, so to speak, but no one teaches us how to land.
The process of thinking without a definite direction and
goal dissipates the energy of the mind, and the thinker docs
not know how to come back to where he started, Such ane-
sided reaching can be damaging and even dangerous.

Therefore, concentration is an aspirant’s foremost duty.
According to Adi Shankara, the most famous exponent of
Advaita Vedanta philosophy, the aspirant’s duty consists of
two things: controlling the senses and concentrating the
mind. Until the thoughts of the aspirant are completely con-
trolled, he should strive ceaselessly, concentrating his mind
on one truth ar a time.

Concentration is in opposition to sensual desires. When
""lc_ mind becomes desireless, free from dwelling on sense
objects and their enjoyment, dlyana, or meditation (the
m“f’ feferred to as wididipasann by the Vedantins) is
achicved, Cencentration is therefore the master key that
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opens the gates of meditation, for prolonged concentrating
results in meditation. In fact, it is difficult to discern the di-
viding line berween the two.

Without concentration the energy of the mind is dissipated
in vague thoughts, worries, and fantasies. A man of ordinary
intellect, with highly developed concentration, is more
creative than a highly intelligent man with poor concentra-
tion. Through concentration a direct link with the cosmic
mind is established so that the mind can attend to several
things simultancously. Concentration is no substitute for
labor or action, but it does assist the individual in gaining
unique experienices and truths hidden in the deeper recesses
of the mind.

Patanjali gave claborate treatment to the science of con-
centration, for he realized its wtility in calming an agitared
mind. Modern scientists now concur with this view and are

- convinced that only through concentration is it possible o
gather together scattered forces and emotions, and resolve
conflicts. With steady practice the nervous system and the
mind are relaxed, and the mind then becomes steady, one-
pointed, and free from the shackles of desire. The aspirant is
thus led, through concentration, to the superconscious state
where he experiences the bliss divine.



* CHAPTER SIX -

Mind and Its Analysis

ACCORDING TO YOGA SCIENCE the brain gets rest
during slecp, but the mind does not, However, the vom
who has controlled his mind derives the joy of rest from
meditation, and therefore needs little sleep. Tt is through the
mind that the all-pervading Brabman, or universal spirit,
manifests itsell. In semadhs, which according te raja yoga is
the final abode of bliss, the mind goes ro its onginal scat,
where its presiding deity resides.

The origin of the mind s afma-shakts, the capacity of the
Sclf; the seat of the mind is the bralma-randbya, the cavity
of the brain. In Sanskrit the cosmic mind is called hiranva-
darbha; the golden womb; karya-lralman, causal con-
sciousness; and sambhuts, consciousness consisting of all
‘minds. According to the Bhagavad Gita the mind is one of
the adbta-prakritis, or eight primary lements, namely carth,
Water, fire, air, space, lower mind, intellect, and ego. In the
Philosophy of raja yoga and Sankhya philosophy, the term
mabat denotes the cosmic or universal mind, the first prin-
ciple manifested out of the unmanifested onhe, Brahman, Just
s a wheel rests on its spokes, and the spokes rest on an axle,
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so does our mind rest on the cosmic mind, and the cosmic
mind rests on Brahman.

If we think of the cosmic mind as the source of all indi-
vidual minds, and if we think of it as represented by energy,
then all the creatures of the world weuld be like small illu-
mined bulbs. Just as electricity is generated in a powerhouse
and flows into bulbs, so power from the cosmic mind fows
into individual minds, filling them with the illumination of
consciousness, The cosmic mind is subtle and s in close
contact with other minds, In other words, as our mind
evolves, we enter into a conscious relationship with other
minds. Numerous minds are linked in this way, and this net-
work forms part of makaz, the cosmic mind. This is called
the pibhs theory of maja yoga.

From mahat comes abankara, or cgo, and from the
sartvic ahankara, or pure tranquil ego, comes manay, the
lower mind. From the rajasic ahankara, or active ego, come
the indriyas, the faculties of perception and acrion; from the
ramasic ahankara, or inert ego, come the ranmatras, the
subtle elements, from which arise the gross elements that
form this universe, The mind, as understood by yoga psy-
chology, is fourfold. Together, the four aspects of mind
constitute antabkarana, the inner instrument, which 15
made up of manas, the lower mind; buddbi, the intellect or
faculty of discrimination; ahankara, the ego; and chirra, the
mind-stuff,

Manas, the lower mind, is the link berween the senses of
perception (sight, sound, smell, taste, touch), the senscs of
action (grasping, speaking, locomoting, excreting, procre
ating), and the buddhi, the discriminative faculey. It also
transmits the commands of buddhi to the active senses.
Buddhi is the correlate of mahat, the cosmic intelligence, on
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the plane of the individual. It is both the will and the fac-
ulty of discrimination combined. Buddhi sorts out sensory
input, and when it arrives ar a decision, ahankara St!:pslil.:'l
and expresses that decision as a thought, such as “T like this
ice cream™ or “1 wonder who he is:™ and so on. All of this
mental activity takes place in the chitra, the canvas on which
one’s mental activities are painted, which also retains the im-
pressions of these activities in the bed of memory. The un:
conscious is, therefore, a part of chitta.

Although it is made up of these four aspects, the mind
15 actually one unit, It is like a tree. The seed is the idea of
“I™ arising from the ¢go; the sprout springing up from this
seed is buddhi; and the branches of the tree are the
sankalpas, or thoughts and reflections. The mind extends
through past, present, and future, having various functions
but remaining onc. To give an analogy, a person may be a
professor at a college, a husband to his wife, a father to his
children, and s6 on. But he is the saime person even though
he fulfills many functions. So it is with the mind. When it
thinks and doubrts, it is manas; when it wills and discrimi-
nates, it is buddhi; when it arrogates, it is ahankara; when
it stores thoughts of the past and the present, it is chitta.
One beauriful quality of the mind is that when any one of
its aspects functions, all the others begin to functon too.
Another charactenistic of the mind is that it always attaches
itself to somerthing objective. It cannot stand by itself and
function independently. It is always dependent, in one way
or another, on a thought form, symbol, idea, or image.

There are three bodies which envelop the Azman, or Self,
and whicl shroud its true glory. The innermost is the kavana
shariva, or seed body. Ir is with this body that a yogi passes
on from one physical body 1o another. It is from this body
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that the other rwo bodies arise, hence the name “seed.” or
causal body. The next is the sukdbhma sharirn, or subtle body,
consisting of seventeen tateyas, or primary substances, These
are: the ten fmdriyas (the five senses of perception—the fac-
ulties of sighr, hearing, raste, smell, and touch, as well as the
five active faculties consisting of speech, the capacity to hold
and grasp, the ability to move, to procreate, and to excrete,
as mentioned earlier); the five tanmarras, or subtle elements,
our of which sight, sound, smell, raste, and rouch are com-
posed within the mind; the manas, or lower mind; and the
buddhi, or discriminative faculty. The outermost body is the
stiela sharira, or physical body, which is linked to the toral
mind through the pranas, At death the phvacal body dies and
the pranas dissipare, while the causal body rravels to different
realms and is subsequently linked with another phvsical body.
Death is the habit of the physical body, but the Arman, or
center of consciousness, is ever existent. When, through
meditation, the stage of samadhi, or self-realization, 1s at-
rained, the causal body also drops off, and the Atman merges
in Brahman—the drop of water his become one with the
mighty ocean.

The soul is the only source of intelligence, and it shines
by its own light; the mind and senses denve their activiry
from it. The soul is the subject, and the mind is its object.
According to the Vedas, the most ancient ridh, or scer, is
the soul who sees-through the mind. The ego, then, is nat
conscious in and of itself because it does not shine by its
own light, but reflects the light of consciousness shining
from the innermost Self, just as the moon has no inherent
light of its own, but reflects the light of the sun,

Just as the physical body is composed of solid, liquid, and
gascous matter, so is the mind or subtle body made up of
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varons subtle vibrations. Just as physical bodics vary from
person to person, so also do the subtle bodies of different
people. It is also truc that every man has 2 mental world of
his own, and there are vast differences between any two
minds, for the mind is both single and minure as an atom
(ann) and simultancously all-pervading (wibin). The beauty
of the cosmic mind is found in its vanegared nature.

In Sanskrit we refer to zefas, the brilliance thar emanates
from the mind; for the developed minds of yogis have an
cffulgent aura which can affect in a beneficial manner those
whao are prepared to come under its influence. That is how
telepathy is established between two lovers, or between a
yoi and his disciples, That is how a strong mind influences
a weak mind. Some people develop a more sensitive and or-
ganized thought force than others, and one who has purified
his mind becomes a center of this force. That is why weaker
minds are unconsciously drawn to purified minds—because
they derive peace, power, strength, and joy from the greater
force emanating from that mind. For instance, aspirants are
benefited more when they are in the presence of their mas-
ter. Even though the gura may not speak a word, the stu-
dent can feel a thrilling sensation and derive new inspiration
from his mere presence. For one who has an undeveloped
mind it is necessary to surrender to a virtuous and punfied
mind, for unless one surrenders, the higher mind rakes some
time to influence the lower mind. Fortunate are those who
have such opportunitics.

The mind is a collection of thoughts and habits, It is a
huge heap of desires gathered from contact with the different
forces of the world, for it is the habit of the mind o collect
feelings aroused by worldly disturbances. The mind gathers
impressions from ever-changing sources and isa storchouse
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of new and old desires. This does not interfere with its men-
tal operations, for some of the old desires depart as new
arcivals make their abode in the subtle mind, and the men-
tal harmony of thought, feeling, and desire is sustained. The
mind changes its color and shade every minute, but beliefs
and the powers of judgment and discrimination change only
after several years, because the mind evolves through its
experiences slowly,

Who teaches the mind? Its own expeniences. Man corrects
his views with the help of new expericnce and knowledge.
He also builds his conscience in this way, for conscience con-
sists of one’s own convictions arrived at either instincrively
or by reasoning. The conscience of a yogi and the con-
science of an ordinary man, for instance, are enurely dif-
ferent, for the conscience of a yogi is like a clean mirror
reflecting his own inner light.

Sensation, thought, and volition are the threefold fine-
tions of the mind, and it has three states—acrtive, passive, and
neutial. It always rejects monotony, Association, continuity,
and relativity are the three principal laws of the mind.
Broadly speaking, there are three aspects of the mind—the
conscious or objective mind, rhe unconscious or subjective
mind, and the superconscious mimnd.

The mind, intellect, and understanding are in the subrle
body, but they operate through the physical brain. We will
clarify this statement by retumning to the simile of the king
and his kingdom. Though a king has complete command
over his kingdom and has palaces in different places, he has
his most splendid palace in the capital. So it is with the mind.
Though the mind has all-pervading power in the body, ac-
cording to the experience of yogis it has three different resi-
dences during the three states of waking, dreaming, and
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deep sleep. In the waking state the seat of the mind is the
afna chikra, which is situared in the space between the eye-
brows. This is its most splendid palace. Just notice what you
do in deep thought. You place a finger on your chin, turn
vour neck to the right, gaze toward the space bétween your
eyebrows, and begin to ponder the problem at hand. This
shows that during the waking period the mind resides in the
ajia chiakra.

The Atman, the source of the mind, 15 pure conscious-
ness, and the mind is illumined by its brilliance. Just as an
won rod in a fire borrows heat and light, so the mind, being
an instrument only and nonconscious, appears self-aware by
borrowing light from its source, the Atman.

The mind can do only one thing at a time, for it is finite.
(In Sanskrit the mind is sometimes called paricehinng,
meaning “limited.™) It is ever fAuctuating, full of impulses,
habits, and emotions. It is the instrument thiough which
sensations and thoughts arise, bur it must be under the con-
trol of someone. For instance, if one controls his mind he
will know that the thinker is different from the thought.
During deep sleep the functioning of the mind is quicted,
so the mind is not the source of life and light. It cannot be
taken for the pure Self, for it is full of impurities. It becomes
excired during anger, rrembles in fear, and shrinks in shock.
So the mind is not the Atman. The human soul is also not
the director of the mind because we see that ordinary men
cannot control their mind, There is someone else in control
of the mind, called manaspats in Sanskrit, “lord of the
mind,” and if one dives deep into the lake of his thinking,
he will find that someone silently witnessing the luke and its
various waves, But as long as the ripples of the mind are not
calmed, the Atman, or true Self within, cannot be seen.
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Ordinarily, we make a mistake in defining the word
knawledge, nor realizing it has four distingt sources: instiner,
reason, intuition, and superintuition. An animal is not able
to know itself because it has only physical consciousness, All
of its activities are governed by instinet. In a way, however,
the work done by them through instinct is more perfect than
that of humans. For ingtance, if one notices the excellent
wark done by the birds in building their beautiful nests, he
will marvel at the power of instinct.

Next comes reason. Reason is higher than instinet and is
found only in human beings. It is developed by strengthen-
ing the faculty of discrimination. The more it is sharpened,
the more the intellecr gains the power of penerration.
Inrellect can wravel to higher realms if it is purified, trained,
and cultivated, and through such an intellect come spinitual
flashes. For instance, after collecting facts, and reasoning
from cause to effect as well as from proposition to proof, the
intellect can make judgments and take one safely to the gate
of intuition,

Intuition 15 a spiritual expericnce. The supersensory
knowledge of intuition is gained through the funcrioning
of the subtle body. It is a higher source of knowledge than
intellect, for in intuition there is no reasoning. It is called
divya-drishts, or divine sight, for spiritual inspiration, insight,
and revelation from the inner world come through intuition
and not through intellect. Beyond intuition is the realization
of the Self, and this transcends even the subtle body. This is
the highest knowledge of reality.

The physical body is an instrument by which the mind
gains experience from the objects of the world through the
five organs of perception. All the senses are used as instru-
ments for gaining experience and knowledge, for the mind
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is the life-instrument of this body and moves all the limbs
according to the data it receives through the sense organs.
Just as a garden cannot exist without water, so the body can-
not survive without mental actions, which the mind per-
forms with great speed. The body is the projection of the
mind, and the mind s the subtle form of the body; the
mind contemplating the body becomes the body itself, and
is then afflicted by it

Before anything happens in this outer world of ours,
something has already happened in the inner world, Before
any action 1s done, v is. done by the nuind in its mental work-
shop. Every cell in this body receives an impulse from every
thought that enters the mind. When the mind is tumed o
a particular thought and ponders it for some rime, a definite
vibration is started, and this vibration repeats itself unuil it
cventually becomes a habit, because the body follows the
mind and imitates it

The mind is the subtle counterpart of the physical body,
and the physical body is the manifestation of the mind, so
when the mind becomes tense, the body becomes tense, and
when the mind is relaxed, the body is also relaxed. States of
mind are noticeably reflected on the face, for instance. Juse
as the tongue is the index of the stomach, so the face is the
index of the mind. One may foolishly think thar he can hide
his thoughts, bur thoughts, emotions, and sentiments pro-
duce quite noticeable expressions on the face.

There 1s a mutual relationship between the mind and
body. The two are intimarely connected. The mind acts
upon the body, and the body reacts upon the mind. A pure,
healthy mind results in a healthy body because thoughts are
the primary cause of all the ills of life. Whatever one holls
in one’s mind will produce an cffect in the physical body.
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Violent fits of temper, for instance, seriously damage the
brain cells, inject poisonous chemicals into the blood, peg.
duce shocks in the nervous system that suppress secretions
of gastric juice, bile, and other secretions in the alimentary
camal, and drain away energy and vitality, thus inducing pre.
mature old age and death. Bur the pains and sufferings of
the physical body are actually secondary to the diseases of
the mind.

On the other hand, if unwanted and undesirable thoughts
are controlled, all discases will vanish. Therefore the aspiram
should keep a strict watch on incoming and ourgoing
thoughts, emotions, and feelings, and should accept or re-
ject them according to their effects and consequences. One
is able ro do this more casily if the mental atmosphere has
been favorably prepared through the yamas and nivamas.
With the right mental artitude, the posture being steady and
the breathing deep and even, and the senses being with-
drawn from the distractions outside, then the mind’s out-
ward activity is checked and it starts traveling inward.
Awareness of the mind’s activities and contral of these
activitics through voluntary attention leads to a state of con-
centration. The mind is now one-pointed, in a state of
focus. That which was diffuse is now capable of penetrating
the levels of the conscious and unconscious into the expanse

of the superconscious. The aspirant is now in the state of
meditation.



* CHAPTER SEVEN *

What Is Meditation?

MEDITATION IS NOT properly understood in the
Western world. Some people think of it as concentration,
others understand it to be silent prayer. In the Encyclopedin
Britannica; for instance, the word mediration has been ex-
plained as concentration, but the word concenrrarion has not
been explained further. Modern dictionaries define medita-
tion variously as follows: (1) sustained reflection; the tumn-
ing or revolving of any subject in the mind; close or
continued thought; (2) a private devorional act consisting of
deliberate reflection upon some spirtnal truth or mystery,
accompanied by menral prayer and resolutions as to furure
conduct; (3) a private religious or devotional exercise con-
sisting of a continuous application of the mind to the con-
sideration of some religious or moral truth, or the like, in
order to promorte holiness or love of God.

None of these definitions explains the word mediation ac-
curately. It is properly defined by the Sankhya school of phi-
losoply as dbyanam wirvishayam manah, which may be
translared into English as “the liberanion of the mind from all
disturbing and distracting emaotions, thoughts, and desires.™
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Typically, our mind is restless and confused. Our atten-
rion flits from one thought to another. Through the course
of a single day we may experience many unpleasant emo-
tions, such as anxicty, depression, disappointment, anger,
and frustiation, and we are pulled here and there by our
many desires. We arc easily distracted and find it difficulr vo
find a center of equilibrium, and there is scarcely a chance
to find rest and rencwal.

Few people know that meditation is a practice which,
from the very beginning, helps us to find stability and
calmness. We become freed from restless desires, from the
disturbing thoughts which normally come before our mind,
and from our emotonal reactions. As we progress in the
practice of meditation, we find thar disturbances are gradu-
ally replaced by an ever-increasing sense of peace and happi-
ness. Our mental and emational environment  becomes
purifiecd, and we experience a sense of inner refreshment
and joy.

Through meditation an aspirant’s cognition, emotion, and
volition become unified, and his latent powers are awakened,
Only through such a total integration of the mind is it pos-
sible to develop a dynamic personality. All the glorious deeds
i human history have been achieved by men of concentrated
willpower. On the other hand, Western psychologists, psy-
chiatrists, and physiologists have begun to realize that the
human mind is the originator of cenflicting urges and emo-
rions as well, and that many diseases have their ongin mn the
unconscious. What they do not yet know is that these con-
flicts in the mind can be resolved through meditasion.

Meditation begins with concentration, for through con-
centration the mind becomes steady and one-pointed. When
conceiitration leads to the uninterrupted flow of the mind
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toward one objeet, this becomes meditation, The mind 18
then expanded to the higher realims of the superconscious
state. Thus, mediration is the process through which the
mind is first made one-pomted and then expanded to the
state of enlightenment. It involves a subtle vet definite con-
scious cffort.

The science of meditation was developed systematically in
ancient India during the Upanishadic period. It was clabo-
rated upon later by the seer Patanjali, and the techniques
spread far and wide. For example, a school of meditation
was established by Indian monks in Egypt around the third
or fourth century A.D. and in China around 525 A.D. Larer,
the reachings traveled to Japan. In fact, the word Zen is
derived from the Sanskrit word diyana, which means “med-
itation.™ In the Christian tradition a school of meditation
was established by Saint Anthony, and the methods of medi-
tation were known to great souls such as Saint Francis and
others, but due to fear that its practitioners would become
the object of religious persecution, the art of meditation
remained hidden in the hearts of a few wise saints.

Through the centuries meditation has developed into a
highly evolved and systematic scionce for expanding con-
sciousness, for in yoga blind faith is always discouraged.
Certain practices are described, as are the results thit can be
achieved through their use, and the aspirant is expected to
convince himself of their validity experennally. With this em-
pirical approach, therefore, a person’s firsthand expenence of
a state of consciousness is the proof of its existence. No other
proof can be given; indeed, ne other proof is necessary.

I his Yogae Sutra, Patanjoli mentions certain powers a yogi
may acquire through concenrrarion and mediration. For ex-
ample, through sustained and prolonged concentration on
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the hollow of the throar a yogi can transcend hunger and
thirst. Such a claim can be veérified only by practcing the
concentration method specified.

So yoga is a voyage of discovery, in which one explores his
inner self, aided by the directions given to him by the illy.
mined yogis who have trodden the same paths and reached
the final goal. Such directions, both general and specific, are
given in the Yoga Surra and in other ancient manuals,
However, if we are treading a specific path, cach one of us
must also seek the aid of a guru, a spintual teacher and
guide, for a guru, having realized these truths experientially,
holds the key to ultimare truth.

Methods of Meditation

Let us now consider the methods of meditation. Before
the aspirant can attain a stare of meditation he should have
practiced six preliminary steps, and every time he meditates,
he should go through them in order to reach a meditarive
state.

The first step is to establish the right mental atmosphere.
Being mindful of the yamas and nivamas, the ten principles
of living graciously in the world and expanding self
awareness, helps the student in composing his mind and es-
tablishing harmony within himself. For instance, if he is in
an angry mood he trics to wash away his anger by remind-
ing himself of the prnciple of abimus, or nonharming.
Paying mental homage to the gury, and to the long line of
sages through whom he has received the teaching, also helps
in establishing a favorable mental background for medita-
tion.
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Before the student assumes the meditative posture it is
helpful to go through some relaxation exercises practiced in
shavasana, the corpse posture. This is the sccond step.
Relaxation can be achicved on three levels: relaxation of the
pervous system, the internal organs, and the mind.
Relaxation exercises range [rom the elementary to the ad-
vanced ones that aim at withdrawing into the subtle body.
Refaxation, with decp breathing, proceeds systemarically
from head to toe, and back upward.

Relaxation and  concentration are inrertwined, It is
impossible for a tense person o concentrate, for tension
indicates restlessness and disturbance in both' the physical
body and the mind. Systematic relaxation, on the other hand,
leads the mind toward concentration as it focuses on the vani-
ous parts of the body, one by onc. Each muscle and joint is
relaxed completely through this kind of concentration, which
has been used to cure hypertension, tension headaches, and
the like. Physical relaxation also leads to calmness of the mind.
Alpha brain waves predominate in the relaxed state, and in the
more advanced relaxation exercises; theta waves (which are in-
dicative of concentration and creativity) predominate.

Having tried to relax the body, nerves, and mind, the
aspirant then goes to the third siep by assuming a meditative
posture that is steady and comfortable and that ensures thar
the head, neck, and trunk are erect and in one straight line,
The body should be made absolutely motionless, thus
bringing the karmendriyas, or active senses, under control.
The practitioner will find that, as time goes by, merely sit-
ting mationless in a meditatve posture will induce a fecling
of peace and joy.

The fourth step is to practice some pranayania exercises
while sitting in a meditative posture. These involve control
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of the breath and vital energy, and they purify the body
and nervous system. Exercises such as kapalabbati and
bhastrika empty the stale air from the lungs, increase the
oxveen supply to the body, make the mind alert and free
from drowsiness, and will, in time, clear up the nasal and
respimtory passages. Breathing becomes more deep and
even. Nadi shodlanam strengthens the nervous system, pu-
rifics the madis, or subtle energy channels, and clears the
mind. Thus the rght and left breaths are equalized, and
bireathing becomes deeper and more gentle. These breath-
ing exercises eventually lead to the decper stages of sense
withdrawal and concentration.

The fifth step is pratyabara, control of the pmanendrivas,
or senses of perception. Here, the practitioner becomes
aware of the space immediately around him, withdraws his
awareness from all other times, and expenences the present
moment more completely. He tries to be “here and now,”
and then makes a sankalpa, or resolution, by mentally
affirming, *1 am nor the body, I am not the senses—they are
my instruments, I am not the mind. The mind is my subtler
instrument. 1 am the Atman, the infinite.” Every time the
mind tries to wander ourward, the practitioner should gen-
tly draw it back inward.

This leads to the last step. Here, the aspirant then tries to
make his mind one-pointed through voluntary attention
and concentration. He now becomes aware of his breath and
synchronizes it with a mantra, such as so hum, *I am That.™
So'. . . oo is synchronized with the inbreath and bum . . . m
with the outbreath. The practitioner concentrates on the
breath, beginning in the nostrils and proceeding inward
along the energy channels in the nose-bridge, evebrow
center, and spine,
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Concentration makes the mind one-pointed, and pro-
Jonged concentration enables one to go further, piercing the
conscious and unconscious and expanding the mind 1o the
level of the supercanscious. Not all methods of conceritra-
tion will lead to the superconscious, however, Only the
methods prescribed by the guru, based on his evaluation of
the aspirant’s capacity and needs, will lead to the supercon-
scious state. The practitioner needs the guidance and grace
of the guru,

Guru and Mantra

The first stage of guidance is initiation into a specific
mantra, The aspirant may be advised ro concentrate on a
particular sound, light, or chakra along with the mantra.
Through initiation into a chakra, or center of integration,
the spiritual energy of that center can be awakened, and the
blocked channels of subtle energy can be opened. This can-
not be accomplished by the aspirant on his own; it is possi-
ble only through the initiatory power of a guru, who is a
channel for the power which flows down a long line of
gurus, dating back many thousands of years. There are more
advanced stages of initiation beyond this, one following the
other, until the aspirant reaches full realization of his divine
nature through the grace of the guru.

There are two Sanskrit words, diyana and nididlyasana,
both of which are sometimes translated as “meditrion.”
There is a difference, however. Nididhyasana is more cor-
rectly transhited as “reflection or contemplation.” Iv is the
method used in the monastic tradition of Vedanta, one of
the seven schools of Tndian philosophy. In this practice a se-
mior monk assigns a novice a certain truth to reflect upon.
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The truth is usually contained in 2 bricf s_:mcn'cc s,:ch _l'-'i
«Thou art That” or *I am Brahman." Starting with linguis-
tic analysis and discursive thought, the }lﬂt’ltl: cOontInues o
ceflect on the truth until the intellect is tnu.m:cndcd.. The
entire energy of thaught is thus absorbed into the inner
personality, and the novice begins to have a direct persanal
experience of the inner, intuitive aspect of the truth on
which he is reflecting.

Dbyana, or meditation, however, is a different process.
Here a conscious, voluntary attempt is made to sull the
activity of the conscious mind. Through withdrawal of the
senses and concentration, one-pointedness of mind s
achieved, and then, like the continuous flow of oil from one
vessel to another, concentration flows into mediration. This
uninterrupted flow of atention leads to nmelessness, and
intuitive knowledge dawns,

The transition from onc-pointedness of the conscious
mind to expansion ito the superconscious is possible, how-
ever, only througlr the guru’s grace. Withour grace the
aspirant who stills the conscious mind becomes aware only
of the murky depths of the unconscions. This is a maze of
diverse impressions, and one can lose himself in it so com:
pletely thar he cannot transcend the unconscious to attain
the superconscious state. The occult sciences are based on
this experience of the dark shadows of the unconscious, 2
state which represents a fall from the coascious to the
unconscious rather than an ascent from the conscious into
the purity of the superconscious.

Let us consider some of the rechniques which, when pre-
scribed by a guru, lead to the supercanscious experience.
But remember thar even though they may be mentioned in
detyil in books, they do not take the aspirant very far unless
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they are prescribed by a competent reacher. In Patanjali's
Yoaa Swuera various methods of meditation are outlined,
which are to be used according ro the capaciry and ability of
the aspirant. One such method is mantra yoga. The word
mantra means “that which liberates the mind from all grief
and sorrow.™ It is a secret teaching imparted by the guru to
his disciple when the latter is initated into the yoga tradi-
tion, and consists of one or more words, chosen by the
guru, specifically for leading a particular aspirant to the final
truth, It is considered o be sacred. Not every word can be
a mantra, and a mantra is not composed by the guru.
Mantras have been handed down to him through his tradi-
ton, having been revealed to great yogis and scers while
they were in a superconscious state, The science of mantra
is exact, and few people know or understand its true signif-
icance. But once initiated, the disciple repeats and meditates
upon the mantra throughout his hfe, and gradually i will
lead him to the state of samadhi.

Japa is the act of continually repeating the mantra, which
has to become an essential part of the aspirant’s life. Starting
with mere repetition of the manrm, the disciple is led spon-
tancously to meditation upon its meaning and then to the
realization of the rruth it contains. The mantra also works
on the level of the unconscious mind, controlling moods
and combating and overcoming undesirable emotional
states, such as anger, greed, lust, sloth, and the like. In
addition, it purifics his mind, making him capable of the
degree of concentration necessary for his subsequent evolu-
tion into superconsciousness. The practice of japa is found
in most religions of the world and is considered to be a form
of prayer by those who employ it.

In the scriptures it is said that when the disciple is ready,
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the guru appears. He need not be 2 human being, houfnm_
T the Hindu scriptures there arc many instances of aspirants
having been initiated in their dreams by great sants, :I'ld the
mantras received in such dream expenences are considered
to be as sacred as those received in the waking state ﬁ"_"“ a
human gury. Concentration upon such a dream expericnce
is alsa one of the methods of meditation, but the aspirant
should be careful not to believe that all dreams are of divine
origin. The truly inspired dream experience brings with it 2
sense of joyous revelation and is easily distinguished from
other dreams.

Meditation upon the Self

The ultimate goal of meditarion is to experience the Self,
pure consciousness, The experience of one’s innermost Sclf
is a state of transcendent knowledge and bliss. [t is that state
beyond time, space, and causation which has been variously
called samadhi, servana, and cosmic consciousness, When
the mind is completely centered for an extended penod of
time, when it is not distracted by various thoughts or exter-
nal objects, we become aware of the essence of our being,
the Atman. Ordinarily awareness is not refined enough to
perceive the Self. The mind is preoccupied with more gross
perceptions and thoughts, but the practice of concentration
and meditation gradually sharpens our perception of the
inner workings of the real Self, which is hidden within.

The Arman is covered by three sheaths, The outermast is
the physical sheath, composed of gross matter. Beneath this
is the subtle sheath, composed of subtler counterparts of
gross matter. The innermost sheath is the causal body,
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which has been fashioned out of our actions by the law of
karma. In normal waking consciousness all three sheaths in-
tervene between the aspirant and Atman, but during the
dream state the physical sheath is remaved, and in the state
of dreamless sleep only the causal sheath shrouds the
Arman. We are therefore closest to the Atman in the state of
dreamless sleep, but no memory of the experience remains
when we wake up, for this sheath is difficult to penetrate,
This 18 why one cannot achieve a realization of the Atman
merely through dreamless sleep. One of the methods of
meditation consists of trying to bring back into the waking
state the experience of the state of dreamless sleep. This in-
volves dwelling upon and tying to intensify the sense of
peace that lingers into the waking state after expediencing
dreamless sleep.

In the Upanishads it is stated that the Amman dwells
within the lotus of the heart. This doesn’t refer to the heant
of flesh, but to the anahata chakra. Tn the Kathn Upanibnd
the Arman is descnbed as'a smokeless, pure, illumined flame
the size of the thumb in the shrine of the heart. In ther
deeper states of meditation yogis expernience the lotus of the
heart, and bathed in its inner light, they experence divine
bliss. One of the more advanced methods of meditation
consists of meditating on the lotus of the hearr after mak-
ing the mind steady through concentration. Then, with-
drawing from the objects of the senses, the aspirant enters
this shrine of Atman and, meditating there, transcends the
body and experiences higher knowledge,

When a practitioner first begins to concentrare, he is faced
with all sorts of distractions: Many aspirants grow discour-
aged, feeling that they were calmer before they started the
practice, This feeling is a result of expenencing disturbances
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that have always existed, but which were pfcvinusl? ﬂutlsidc of
the aspirnt’s awarcness, It is like sceing for the ﬁ"f‘ sne.al
the dust that has been swept under the carpet. Thes -“_ﬂg': is
transitory. If the aspirant perseveres he will go beyond it and
schieve the necessary one-pointedness of mind.

Tn the practice of concentration the aspirant is concemed
with the external aspects of objects. Then concentration
gives way to meditation in which he perceives the innermost
ndture of the object of concentration. Meditation finally
leads to samadhi, in which the aspirant achieves oneness
with the abject of concentration.

In the lower stages of samadhi, though perfect concen:
tration his been achieved, the seeds of desire and artach:
ment still temain in a latent state, Liberation from all
bondage comes only in the higher stages of samadhi when
these seeds no longer exist. Then the mind is open to receive
dircct superconscious knowledge, which is beyond all per-
ception by the senses and all comprehension by the intellect.

There are three processes that take place in the mind dur-
ing meditation: contemplation, filling, and identification,
The aspirant should remember these three word-images be-
fore starting his meditation. Contemplate Atman; fll the
mind with Atman; then you will become identified with
Arman. As you think, so you become, Think vou are Atman,
and Atman you will become,

Meditation Through Self-Surrender

There is one method of yoga in which neither postures
nor techniques of concentration and meditation are in-
:mlvcd. This is self-surrender, the highest of all the yogas,
I'he twenticth-century sage Sri Aurobindo and his followers
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call selF-surrender “Thtegral Yoga.™ It is described by Lord
Krishna in the ecighteenth chapter of the Bhagavad Gita,
According to this methad one should surrender the body,
mind, intellecr, and ego entirely to the ultimate reality in
order to brng down into onc’s daily life the peace, purity,
truth, consciousness, and bliss of the supreme Self.

The qualitics of peace and purity are often misunder-
stood. When we talk of peace, it is not the peace of the
tomb to which we refer. Rather, it is a peace which perme-
atesaall aspects of life. It fuses our mind, actions, and speech,
keeping ws balanced and harmonized. It illuminates our life.
Its source is not found in temples, churches, or mosques,
nor is it found in the rigidity of rftuals and ceremonies or in
the external worship of idols. It resides in the human soul as
a manifestation of divine love. Purity, also, is often misunder-
stood. Purity means to accepr no influence other than the
influence of the divine. Mere external washing is meant to
keep the body pure, but mental purity leads from intellect
to intmtion.

Two other qualities of action charactenze the life of the
aspirant whose method is self-surrender: faithfulness and
sncerity. Faithfulness is to admit and to manifest no move-
ment other than that which is prompted and guided by the
innermost consciousness. Sincenity requires the lifting of all
movements of mind, body, and action to the level of the
highest consciousness, where there is no individuality, dual-
ity, or body consciousness. Sincerity is the unification and
harmonization of man around that one central will, the di-
vinity through which we speak, hear, think, and feel.

The Atman is revealed to that fortunate aspirant who sur-
renders: himself without reserve to the Divine alone. For
him, calmness, wisdom, and the sea of amanda, or inner
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bliss, overflow continuously. Merely wishing for self:
surrender will not help. Merely assuming a mental attitude
or having 3 number of inner experiences are not indications
of self-surrender. Complete self-surrender requires a radical
and total change in one’s life. In this transformarion all our
habits and actions should be exposed to the divine light, for
without complete self-surrender divine wisdom is not possi-
ble. For example, consider the life of an unenlighrened man.
He lives in the world much like an animal, expressing only
his own mind, action, and speech, satisfving only his own
wants and desires. An enlightened man, on the other hand,
establishes himself in divinity and then brings forward that
divinity from the innermost place inside himsell, express-
ing it through mind, action, and speech. This is a sacred
process, but it does not require any cffort other than selfs
surrender.

Without complete self-surrender it is quire impossible for
the aspirant to get anywhere near his goal, so in the course
of this process he has to keep himself open to the call of the
divine force, and allow thar force o work through both his
feclings and acrions. If an aspirant does not surrender fully,
he is still not allowing this force to work through him, but
15 imposing conditions upon it. Divine grace and bliss are
ever present, but we remain sieeping, unprepared to receive
it in our daily life. This is the root cause of our bondage and
misery.

In the carly stages of practicing self surrender, sincere ef
fort is indispensable, for surender is niot a thing which can
be done in a fit of emotion or in a day. The human ego re-
sists surrender. The mind has its own ideas and elings 0
them. The ego holds sway over the unenlightencd person,
who lives in a world ruled by ego. Unless someone sincerely
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desires to go beyond the mire of ego, self-surrender is im-
possible. For instance, if there is any surrender at all in the
carly stages of practice, it is usually of a dubious nature, with
sclfish demands hidden within it. But when spiritual powers
awaken, true surrender occurs. A few aspirants do begin
with a sincere and dynamic will to surrender, it is true, They
constantly dwell in the Self, and having once accepted self-
surrender, they will not question it. By so doing, they no
longer obstruct their own path,

Surrender is the way of accepting the Divine, Surrender
means to offer all one has and not insist on the primacy of
one’s own ideas and desires. Surrender emprics the aspirant
of ego and then fills him with divine truth. If he lers his
mind take over, however, debaring and deciding what is to
be done, he will be n danger of losing touch with the
divine force. Then the lower encrgies will begin to act for
themselves, and this will lead to confusion. A simple offering
of the self to the Divine, however, devoid of cgoistic mo-
tives, brings immediate results. What is more, during this
process the aspirant does not renounce the world and aban-
don his duties. He lives in the world. But he lives like the
lotus which, though rooted in mud and supported by water,
blossoms in air and sunlight.



+ CHAPTER EIGHT *

Samadhi

CONCENTRATION LEADS to one-pointedness, pro-
longed concentration leads to meditation, and meditation
expands the mind into the superconscious state called
samadhi in Patanjali’s school of raja yoga. Patanjali, howeyer,
warns us that the practice of concentration must be accom-
panied by nonattachment, for one who tries to concentrate
while remaining attached to the things of the world will ¢i-
ther fail altogether, or his acquired power of concentration
may lead him into great danger because he will use it for
selfish ends.

The danger of attachment is exemplified in the rechno-
logical progress of modern man. Through the study of the
objective world he has been able 1o hamess the forces of na-
ture, but his attachment to the world has led him to misuse
these forces. Atomic energy could be beneficial to ol
mankind, provided man develops an attitude of concern fof
hummanity. Instead, it has become a threat ro mankind’s sur
vival because man lacks an attitude of sympathy toward his
fellowmen, The threat of nuclear catastrophe lies not in
nature of the atom, but rther in man's artachments.
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Nopattachment does not signify renunciation of the
world, although many people mistakenly interpret it in this
wiay. It micans perfecting the art of living here and now, per-
forming duties skillfully, enjoying life and yet remiining free
from dependency on, and addiction to, the objects of the
world. When this technique is perfected, it is possible to live
in the world and yet be free. The aspirant can use the forces
of naturc and the abjects of the world as tools to further the
expansion of consciousness. It is not necessary for anvone to
renounce the world in order to attain samadhi.

How does one cultvate the attitude of nonartachment?
An aspirant can start on the practical level of action. He can
read about the great sages of any religion, study their lives,
and model his life on theirs. This will [ead 1o nonattachment
in that his love for these ideals will begin to develop into
love for all humanity. Anorher method of culuvating non-
attachment is to discover Bralman, the central or absolute
reality, manifested in the grear sages of history. Realizing
that these great men and women are individual projections
of Brahman will soon lead to the realizanon that Brahman s
not only in them but in cach of us, and that we are all one.

There are two stages of samadhi. In savikalpa samadhi,
the lower stage, the aspirant rerains a sense of individuality.
The secker of truth sces the wuth, bur retains the sense of
“I" ay being different from the truth he experiences. He has
to go beyond savikalpa samadhi to the stage of mavikalpa
samadhi, in which the secker becomes one with the One.
Here is to be found the union of Atman with Brahman.
This stage transcends the stage of intense love and longing
for the ideal, for now the secker merges into his ideal, and

no sense of duality remains,
Only one who is well-established in the stage of nirvikalpa
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camadhi is an illumined voi, and only he can truly guide
other aspirants. Such a yogi is beyond the benda.gc of space,
time, and causation, and is ever free, for it is possible for him
ta remain dissolved in Brahman and yet return to normal
consciousness. He has achieved ctermal bliss, which is undis-
wurhed by any external conditions.

There may seem to be some resemblance between with.
drawal from the external world in deep sleep and the highest
state of nirvikalpa samadhi, but there is also a vast difference.
One is an unconscious state while the other is the height of
consciousness. Suppose two people go to see a king. One falls
asleep before the king, while the other remains awake and en-
joys the king’s presence. The one who remains awake is like
one in the blissful state of samadhi, while the other, being
asleep, remains in the darkness of ignorance. In deep sleep, a
person is very near to reality, but is not aware of reality.

Even during sleep a yogi remains fully awake to Brahman,
and n the waking state he remains as if asleep ro worldly
attachments. In this divine union of lover and beloved, sub-
ject and object are dissolved in an ocean of supreme love, It
is difficult to express the joy of this SUpErconscious state.
Personal experience is the only way to realize that eternal joy.

The word samahitam, which means “the state where all
one’s questions are answered,” conveys the experiential qual-
ity of the state of samadhi. When all quc'gtig’ns are mmﬁﬂ
and there is no doubt of any sort, then the mind soars be-
yond the level of the language in which it is accustomed to
think. Samadhi does not occur at the level of thought of
even feeling. This is why it is also called bhavarita, which
means “beyond feelings.” The state of samadhi, according

to Patanjali's system, is considered to be the highest state
attainable by yogis,
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In other schools the word samadbi is nor used. The med-
irative school of Buddhism, for instance, uses the word
nirvana to describe the highest state of consciousness—
through negation one experiences a void which is called
mirvania. The philosophy of Advaita Vedanta deseribes some-
thing beyvond nirvana, however. According to this school,
the highest state is called mishbatkara, comparable to the
stare called samadhi in Patanjali’s system. Here, according ro
raja yoga, when the individual consciousness expands irself
to become universal consciousness, when jiva becomes
purnsha, then the word samadhi is used. It is a state bevond
mind, action, and speech. It is the eighth and final rung on
the voga ladder and is achieved when the aspirant establishes
his practice firmly, is able to continue his meditation for a
long time without interruption yet with full devotion and
reverence, and when the subtle sense of self-identity van-
ishes, allowing control of the latent modifications of the
mind, Then samadhi is arrained.

These practical hints will help vou in your practice of
meditation.

* Whatever spiritual method you follow, practice it sys-
tematically and regularly. The reward is immense.

* Laziness or sloth is the greatest enemy. Life is short,
nime is fleeting, and obstacles are many. Conquer
them by sincere effort and prayer. Help comes from a
higher level to sincere aspirants.

* Just as you eat moming, noon, afternoon, and night,
s also will you have to meditate four times a day
if you want to realize truth quickly. When you medi-
tate, you will develop divine virtues, and a spiritual
path is constructed in the mind. If you do not practice
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regularly and become lax, the s?iri:un] path wij
be washed away by a flood of impure though:,
Regularity in meditation is of paramount importance.

« Meditation leads to the gate of intuitive knowledge,
which is real knowledge. It is a mysterious ladder thy

" takes the aspirant from earth to heaven. Truth is the
Atman, but it is not possible to realize that truth
without meditation. The paths are many, but you
should follow only one path and practice only one
method. All the different paths meet ar the gate of
the kingdom of Atman. Do not condemn anyone
else’s method or religion, but instead follow your
own. Methods should not be changed again and
again. The fundamentals of all grear religions are the
same.

The mind assumes the form of the objects it cognizes.
When the aspirant continuously meditates on the inner
Atman, he reaches the state of samadhi, and in this blissful
state nothing is seen or heard. There is no body conscious:
ness. There is only one consciousness, and that is the con:
sciousness of the all-pervading Atman. This SUpCreonscious
experience is called turiva, the “fourth stare.” The first three
stages—waking, dreaming, and dreamless sleep—are con
mon to everyone, and the fourth is latent in everyone. Whe
a yogi establishes himself in the fourth state he experienses
the living reality in his mind, action, and speech. Then be
thzf‘f'* at all times and under all circumstances, that he B
identical with sar, chir, and ananda, existence, knowledg®:
and bliss. Real spiritual life begins after the aspirant €™

:::js state of superconsciousness, It is the state of divin®
ace.



SAMADHI 115

Samadhi is not a state that can be attained ecasily, but if
it is achieved, supramental or intuitional knowledge is experi-
enced. A person who does not possess this knowledge cannor
understand the true meaning of religion. In this state the
senses, mind, and intellect cease functioning; just as a river
merges into the ocean, so does the individual soul merge
into the supreme soul—and all limitations disappear.

So often beginners are afraid of this union because they
think their individuality might dissolve or be engulfed.
Actually, what occurs is not a loss of individuality, but an ex-
pansion of individuality. As long as the mind functions
within the limited cealms of individual consciousness an as-
pirant can meditate, but never attain samadhi. The deepest
state of meditation, however, expands individual conscious-
ness, and when it has expanded to its fullest capacity, that is
called samadhi—sleepless sleep, soundless sound, the highest
state of peace, or silence. However we mav describe it, this
is the highest state a raja yogi can artain while at the same
time remaining aware of his attainment.

Many errors and failures face the asprrant on this divine
journcy. One of the grearest of these is laziness, For in-
stance, after a short period of mediration an aspirant may
feel like sleeping, and further meditation then becomes dif-
ficult. This is because he has not yet formed the habit of sit-
ting in a steady posture and meditating on a single object.

During meditation the aspirant may feel that he is rising
from his seat. Some may feel that they are flying in the air,
Various people have different experiences, all of which are
functions of the mind, and all of which can become ob-
structions in the path of meditation, To the wise, they give
encouragement for further progress. Some hear melodious
sounds and others see light, Some receive spiritual joy, others



116 THE ROYAL PATH

soth light and joy- Thesc are temporany phascs and mey
ﬁ:;:;c lh.ﬂl-i who pass through them. U’n. the other hand,
there will be those who will not secOF experience any such vi-
sions, It is of nO CONSEGUENCE. Al ‘hﬁf CXPEACNCCs are hal.
lucinations, delusions, and iﬁ'—“_m?' visions. They are not
necessary for progress in meditation. ) '

In the beginning the aspirant should avoid the artificial
light of this world and try to make his abode in darkness 5o
that he may see the living light within. Often visions anse
from the inner world, but they come and go without leav-
ing any permanent impressions on the mind. These are hal-
lucinations based on objects: previously seen, heard, or
imagined. On the other hand, the more an aspirant medis
tates, the mote his intuition is developed. It is this intmition
which becomes the real ginde.

The state of samadhi is not often experienced, bur there
are various paths described in the Upamshads to attain it:
the path of negation, the path of selfiess action, and the
path of devotion. Emotional eccstasy, however, is not
samadhi. Inspiration does help, but uncontrolled emotion is
dangerous. In other words, inspiration from the guru is def-
initely beneficial, but ecstasy which is full of emotion cannot
be called deep meditation.

A simile will give you an idea of samadhi. Four aspirants
Eﬂt the foot of a mountain. They begin their search along

e y
e s T el
top of the mountain \\q:i o M thcy: suchl B2
have the same view Thm: Shey Teac the sugonin, ey &

s 1 they agree that they are all at the
same Plﬂ.l:el This experience oy E - .
cannot be shared with aspirants

who have not completed the ¢l ith asp
tion are like the husk of 3 ﬂlhmh. Mere words of expland”
grin: one does not benefit from
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the nounshing propertics of the grain’s kernel by studying
its husk.

The expression “All roads lead to Rome” is true, but
when it comes to methods leading to self-realization, only
raja yoga and its methods of training are scientific and sub-
ject to empirical venfication. Raja yoga leads the student to
the final state of realization, not by traming the intellect
alone, bur by training the whole person, thus making him
more usciul ro himself and to humanity.

Blessed are those who have attained samachi.
Blessed are those who are striving to attain it.



Glossary

Adi Shankara Literally “the fist Shankara.” Also known a
Shankaracharya, Adi Shankara was the preeminent exponent of
the nondual (advaita) school of Vedanta philosophy. In his
thirty-two years of life (a.n. 788-820), he walked the length
and breadrh of India, organizing the monastic orders of swamis
and, through his skill as a debater, recstiblishing teaditional
Hinduism and its formal philosophy at a nme when Buddhism
was extremcly popular. His commentary on the Rrabms Sutrns
15 considered a basic rext on nondual philosophy, and he has
also written commentaries on the major Upanishads and the
Bhagavad Gita, as well as scores of devotional hymns. To this
day the heads of the monasteries he established m the nodh,
south, east, and west of the Indian subcontinent are consdered
authoritarive centers in marters of philosophy and religion, and
bear his name.

Advaita  “Nondual.™ The word refers to that school of Vedants
philosophy which stresses the absolure identity of the individ-
ual self’ {Arman) with the sttributeless, nondudl cosntic reality
(Bralwman) and the nonceality of the world as it is ordinarly
experienced. It is deseribed in Shankaracharya's commentaries
on the Bradma Sutrasand the najor Upanishads.

Agni  “Fire.” Agni is a Vedic deity who is the messenger of the
gods, receiving offerings and transmuting them so they ar
::ﬁt;rkihr r:f::Iwmpnnn by h:tl:: gods. In this way agni is 3 *1:;

e vital entrgy within all things which tmansmies
transforms them from wirhin, = -

Ahankara  “I-maker” ar ego. The function of the mind throush































































