

  

    

      

    

  




  



The esoteric Philosophy Of

the Tantras Shiva Sanhita





Anonymous





First digital edition 2016

by Anna Ruggieri







  
The esoteric Philosophy Of

the Tantras Shiva Sanhita








INTRODUCTION





YOGA has been defined by Patanjali

as the suspension of all the functions (Vrittis) of the

mind. Any discussion of this subject, therefore, necessarily

branches itself into three parts, viz., (1) Mind, (2) its

Vritttis, (3) and the mode of suspending them. No

treatise of yoga, we think, can be complete, which does not enter

into these questions. The nature of mind is the first thing which

aught to be explained. It would embrace an enquiry into all those

hypotheses which philosophers have formed about this entity. Is it

immaterial and self-existent, or is it material and perishing,

subject to dissolution with the body? Is it the same as spirit or

is it apart from it? Is it merely a dream, a shadow, a reflection

of the Supreme; or is it a separate and entire entity by itself?

Such and many other questions of this nature must be answered

before one has done away with the subject of Chitta (Mind). The

second part consists of the enumeration, classification and

definitions of the various faculties of the mind. This part is

generally free from controversy, as the faculties are facts more

widely known and comprehended. This branch is what is known by the

name of psychology. So far all the enquiry may be said to be

preliminary:—but a preliminary absolutely necessary for the

right understanding of the third part—viz., Nirodh.

That division contains all those various methods adopted by the

ancients as well as the moderns for the concentration of mind,

which is the essence of yoga. All the questions of diet, sleep,

exercise, posture, &c., facilitating concentration naturally

fall in that subdivision. A comparative view may also be taken in

that as to the various means adopted by yogis, saints, owliyas,

&c., for this purpose, as well as the contrivances used by the

modern mystics to bring about this state of mind. In conclusion we

shall try to show what are the good results of yoga, what are the

spiritual faculties which it develops, what new channels for the

acquisition of knowledge it opens, what new powers of work it

creates and what a source of innocent but sublime happiness it

forms for its votaries. In this introduction we shall treat of two

things:—First, the importance of the study of this

Science, and Second, the various objections which are

generally raised against this subject. The usefulness of this

science as a means of mental culture has been often questioned.

There are to be found many who even deny it the title of

science. To their minds, the art and philosophy of yoga

have no better claims to be recognised as a branch of science, than

alchemy or astrology. To them it is a dream of the poets, a

hallucination of the enthusiasts. By what process of reasoning they

have come to this conclusion, a conclusion contradicting almost all

the religious as well as the philosophical convictions of the

ancient and the modern times—is not very easy to decide. But

so far as we can find, much of this disbelief and scepticism is to

be attributed to the ignorance of the real truths of yoga. In

India, many understand the word yogi, those hideous specimens of

humanity who parade through our streets bedaubed with dirt and

ash,—frightening the children, and extorting money from timid

and good-natured folk by threats, abuse or pertinacity of demand.

Of course all true yogis renounce any fraternity with these. If

these painted dolls by any stretch of language can be called yogis,

surely their yoga (communion) is with ash and dirt, with mud and

money. There is another class of persons who have assumed this

honored and sacred title, and who by their bigotry and ignorance

have proved a great stumbling-block to the progress of this

science. I mean the Hatha yogis, those strange ascetics who by

inflicting tortures and exquisite pains to their flesh, hope to

liberate their spirits. Through a mistaken idea that mind and

matter must necessarily be opposed to each other, they have evolved

a philosophy of torture, whose fundamental doctrine seems to

be:—the greater the power of spirit, the less you are pained

by tortures. Some of these persons are seen sitting in the same

posture for years together, their legs half paralised by unuse;

some are seen with their hands upraised, which they never bring

down, and which wither away and become a dead stalk; while others,

in their supreme contempt of nature and every thing natural, prefer

to pass severe winter among snows, and the burning days of summer

surrounded by fire. These persons by their misdirected energy and

enthusiasm have already done a good deal of mischief. They have

engendered a belief among ordinary minds that yoga is perfectly

unattainable without austerities, that persons not prepared to

fight with their physical nature such severe struggles as these

Hatha yogis, should never expect to make any spiritual progress.

Another but far more gentle and rational class of yogis are those

who might be called recluses. These persons are often very

intelligent, and sometimes well-educated. But to us, these persons

also seem to labor under a great error. By some false physical

analogy they think that it is impossible to practise yoga in

grihastha ashrum, that to attain psychic powers one must

leave father and mother, wife and children, and fly to deserts or

high mountains. According to such, the magnetic and mental

atmosphere (?) of cities and inhabited places is not favorable

for spiritual culture, and only the deep solitudes of a cave or a

desert are the best helps for yoga. This belief that no

grihastha can be a yogi, is one tacitly believed in by our

spiritual-minded Hindu brothers, who would no more think practising

yoga feasible without turning an ascetic than travelling to the

moon. Nay this belief is carried to an absurd extent by some

sentimental yogis of recluse type, who seriously maintain that the

sacred and divine tie of marriage is an insuperable barrier in the

path of a neophite. Looking on the disgusting spectacle of the

ash-besmeared and lazy beggar, the horrible self-inflictions of the

Hatha yogi, and inhuman apathy of the recluse, no wonder that many

should think that yoga is after all a great humbug, not worth the

consideration of any sane man. There is another class of objectors,

who cannot bring their minds to believe the strange and weird

powers which the practise of yoga gives to its votary. Such are the

scientists of our day—men of eminent learning and clear

understanding, persons fitted by their education and pursuits for

the proper investigation of such a complicated subject as Yoga. It

is a pity that they should look with sublime disdain on the claims

of Yoga to be recognised as a science. Powers such as those

possessed by Sankaracharya and Guru Nanak—fore-sight

transference of their souls into other bodies, projecting

their Kama-Rupa to distant places, healing the sick &c., are so

many stumbling-blocks to the modern scientist. Brought up in a

school of severe reasoning, and strict and accurate observation and

experiment, the scientist is unwilling to give his credence to the

high pretensions of the Yogi without convincing proofs. Nor do we

think that the demand is unnatural. But we had hoped, that his own

good sense would have shown the scientist the futility of his

objection. He ought to have known, that while his science deals

with things which can be perceived by our senses, and therefore can

be demonstrated to the greatest ignoramus even, the very alphabets

of Yoga are Jivatma and Paramatma—things essentially

immaterial. In fact, there can be no analogy between physical

sciences and Yoga in this respect. The study of both physical and

mental sciences must, no doubt, be conducted through experiment and

observation, but the objects of one are all tangible and outside of

us, while the other has its materials in inward ideas and thoughts.

Mathematics is perhaps the only science which can afford any slight

analogy to Yoga. As it would be impossible for a common boor to

understand the calculations by which an astronomer predicts an

eclipse, unless he goes through years of mental training in

Mathematics, so it is much more impossible to make ordinary

scientific minds to grasp the conclusions of Yoga unless they are

regularly initiated. As to the question why Yogis do not show

phenomena, it might be answered in two ways. All Yogis

have not the power of producing the visible manifestation

of invisible forces. By far the great majority of Hindu Yogis

practice it for the sake of spiritual development, and serenity and

calmness of mind. Siddhis (psychic powers) are no ambition

of their souls, they do not court them, nor are they elated if the

produce some phenomena now and then. Their eyes bent upon mokhsha,

these students of Yoga do not tarry in their course to pick up

these baubles of siddhis. Such persons though never

showing a single phenomenon in the course of their whole lives,

intuitively produce conviction to our hearts by the purity, nay,

almost the divinity of their lives. You can distinguish a real Yogi

out of thousands, by that inexpressible serenity of his

countenance, that nameless something about his look, voice, and

every movement of his limb, which are the invariable results of

Shama and Dama. Wherever a Yogi goes, he carries happiness and

purity with him. It is impossible to see a Yogi, and not to be

pleasantly influenced by him. He is the natural leader of humanity;

his intense selfcommunion and concentration make him honored and

respected without courting on his part. In short, a Yogi carries

his credentials on his face. Such are the Yogis with whom , some of

our readers might have had the pleasure of passing the happiest

periods of their life; and if we are convinced of anything it is

this that, be Yoga a delusion or hallucination, it

certainly makes one happy. That class of Yogis,

who are called Siddhas, and who can produce phenomena

extremely rare; or at least they do not mingle much with mankind.

But they are not so rare as diligent search may not reveal them to

the enquirer. It is these Siddhas only who can satisfy the

experimental spirit of the scientist. It is they who at will can

produce those spiritual phenomena which cannot but convince the

most confirmed sceptic. But for reasons, best known to them,

Siddhas are always much more reserved in displaying their

powers to strangers. Long acquaintance and great intimacy can only

break their reserve. Our scientific reader my very justly wonder at

this and think it rather inexplicable that persons knowing such a

strange science should hesitate to establish its truth to the

satisfaction of the outside world. But this conduct of the Siddhas

is not at all so inexplicable and mysterious. Now, if we mistake

not, a majority of the Siddhas are Aryas or belong to races nearly

allied to the Aryas. The Aryas. As is wellknown, are the most

jealous people on earth as regard their sciences. It is very hard

to gain their confidence. Oppressed by successive races of

invaders, the people of India have learned that the only means of

preserving their sciences and sacred scriptures is in keeping them

in strict secrecy. And it was no doubt a very safe means of

preservation in old times. And we cannot but approve the policies

of our ancestors in this respect. Certainly the world would not

have appreciated the merits of our Shastras and Vedas had they been

made public earlier. We are certain that many of our scientific

works would not have been understood by the world two centuries

before, even if made known to it. Even now with all the advances

which the sciences of language and grammar have made, we find how

great injustice is done to our literature by occasional

misinterpretation. It is only of late that our Panini’s

grammar has been acknowledged as the best treatise on the subject,

nay we may go even so far as to assert, that it is to the discovery

of this book that we see all the attempts of modern Europe for the

construction of a Universal Grammar. Well, when even Indian

Pandits, who are anything but Yogis, were so very jealous with

regard to those secular sciences, shall we blame the

Siddhas that they are not more explicit and open. Surely

they must have very good grounds for keeping their powers concealed

from the gaze of the uninitiated profane. Surely we have no right

to call them imposters and their science a moonshine, if they do

not comply with our idle importunities. To sincere seekers after

knowledge, to those who pant for spiritual regeneration, they are

always accessible. They are ready to teach their science; they but

seek persons who deserve that high gift. Where is the

adhikari? Where is he who has fitted himself by mental

training to pursue and understand the process of the processes by

which a Yogi acquires these mental powers? Where is the person who

has the firmness of will, earnestness of purpose, doggedness of

perseverance, by which alone success in any undertaking can be

ensured? We know how few are the men who make any marked success in

the ordinary human sciences. We do not see Newtons, Franklins,

Tyndalls and Darwins everywhere, and must we expect to see Yogis

and Siddhas made out of ordinary men—men whose spirituality

is altogether dormant or dead.


CHAPTER I. -

DEFINITIONS.


For ready reference and elucidation

of the terms in constant use in the course of the present work, we

shall give the definitions of all the important words. These

definitions, as far as possible, are in the words of the great

Yogi Patanjali.


- 1. YOGA is the restraining of the

modification of the thinking principle. 2. SAMADHI (Meditation) is

the intentness on a single point; or that state of knowledge in

which the mind, having avoided the obstacles, is well fixed on, or

confined to, one object only. It is a continual concentration of

thought, by means of which all external objects, and even

one’s own individuality, are forgotten, and the mind fixed

completely and immovably on the One Being. 3. SAMPRAJNATA-SAMADHI

(Meditation with distinct recognition) is that form of

meditation which arises from the attendance of argumentation

(vitarka), deliberation (vichara), beatitude

(ananda), and egotism (asmita). 4.

ASAMPRAJNATA-SAMADHI (Meditation without distinct

recognition) is independent of any fresh antecedent, being in the

shape of the self-reproduction of thought, after the departure of

all objects. 5. ABHYASA (Practice) is the repeated effort that the

internal organ—Chitta—shall remain in its unmodified

state, and in a firm position observed out of regard for the end in

view, and perseveringly adhered to for a long time

unintermittingly. 6. VAIRAGYA (Indifference) is the consciousness

of having overcome one’s desires; this consciousness is of

one who neither thirsts after the objects that are seen on earth no

those that are heard of in the Scriptures. 7. VRITTI (Modification

of the internal organ) is the modification produced from either of

the following five causes:— a.Pramana (Evidence or

right notion) that which arises from perception, inference and

testimony. b.Viparyaya (Misconception) is incorrect

notion, not staying in the proper form of that in respect whereof

the misconception is entertained. c.Vikalpa

(Doubt);—a notion devoid of a thing in reality corresponding

thereto, following upon knowledge produced by words.

d.Nidra (Sleep) depends on the conception of nothing.

e.Smriti (Memory) is the not letting go of an object of

which the mind has been aware. 8.ISWARA (Lord) is a particular

Spirit (Purusha) untouched by troubles, works, fruits, or deserts,

in whom the germ of the omniscient becomes infinite, who is the

preceptor even of the first, for he is not limited by time, and

whose name is Glory. 9. DRASHTA (Seer, soul) is vision simply,

though pure, looking directly, it is spectator merely through

proximity. It is mere thought. It alone is the experiencer. 10.

AVIDYA (Ignorance) is the notion that the uneternal, the impure

evil and what is not-soul, are severally eternal, pure, joy and

soul. 11. ASMITA (Egotism) is the identifying of the power that

sees with the power of seeing. 12. RAGA (Desire) is that which

dwells on pleasure; it is longing for the means of enjoyment. 13.

DWESHA (Aversion) is that which dwells on pain. 14. ABHINIVESA

(Tenacity of life) is the attachment which every one feels

naturally to the body through dread of death. 15. YAMA

(Forbearance) consists of not killing, veracity, not stealing,

continence, and not coveting. 16. NIYAMA (Religious observances)

are purification, contentment, austerity, inaudible mutterings, and

persevering devotion to the Lord (ISWARA). 17. ASANA (Posture) is

the position which one sets himself to. It must be steady and

pleasant. 18. PRANAYAMA (Regulation of the breath) is the cutting

short of the motion of inspiration and expiration. 19. PRATYAHARA

(Restraint) is the accomodation of the senses to the nature of the

mind, in the absence of the concernment with each one’s own

object. It is the complete subjugation of the senses. 20. DHARANA

(Attention) is the fixing of the internal organ (Chitta) to a

place. 21. DHYANA (Contemplation) is the course of uniform (fixed

only on one object) modification of knowledge at that place where

the internal organ is fixed in Dharana. 22. SAMADHI (Modification)

[see Def. 2] is the same contemplation or Dhyana when it arises

only about a material substance or object of sense, and therefore

it is then like non-existence of itself and like ignorance. 23.

SANYAMA is the three, Dharana, Dhyana and Samadhi operating on only

one object; or the technical name for the above three taken

together is Sanyama. 24. ANTARANGA (Interior) is the name applied

in Samprajnata Samadhi to the three Yogangas: Dharana, Dhyana, and

Samadhi. 25. BAHIRANGA (Exterior) is the name applied in

Samprajnata Samadhi to the five Yogangas: Yama, Niyama, Asana,

Pranayama and Pratyahara. 26. DHARMA is that which follows upon, or

has the properties in, the shape of Santa (tranquil), Udita

(risen), and Avyapradesya (incapable of denomination). In other

words, Dharma means substance in which the properties adhere. 27.

SIDDHIS are the superhuman or psychic faculties developed from the

practice of the Yoga.





CHAPTER II.





THE student of Yoga should, as far

as possible, make up his mind what kind of Yoga method he is going

to adopt. For through the aim of the various systems of Yoga is the

concentration of the mind, yet some are more difficult than the

others, some lead to the attainment of Yoga earlier than the rest.

Even there is difference in the capacity of the students which

ought to be taken into consideration. There cannot be given any

hard and fixed method for all. All that can be done is to give the

first principles, the primary truths, and leave the rest to the

intelligent student to evolve out for himself. Difference of age,

difference of education, religion, race and nationality, require

different treatments from the hand of the master. Thus the methods

of Hath Yoga are such which an adult, after the age of

twenty, can master with extreme difficulty, while to the plastic

and supple limbs of a child or a boy of ten and twelve they are

very easy of attainment. Similarly, a man whose mind is well

cultivated with philosophy and poetry, whose fancy is vivid, whose

imagination quick and creative, need not undergo any of those

preliminary methods laid down in the treatises of Yoga for the

development of imagination. The period within which success in Yoga

is acquired by the student also has proportional variation. To an

energetic and enthusiastic nature success may crown his efforts

very soon, while a dull fellow may pass years ere he understands

the first principles of this mind-regulating philosophy. The

treatises of Hindu Yoga are full of dissertations about the various

kind of persons fitted to acquire Yoga. In fact the chapter on

Adhikaris, persons fitted for Yoga forms the first in all

systems of Yoga. The father of Yoga philosophy disposes of this

question with his characteristic brevity and universality by two

sutras or aphorisms. That which puzzled the brains of the

later-day Yogis, and on which so much ingenuity has been mis-spent,

has been compressed likewise by Patanjali within the narrow but

all-embracing compass of two lines. Aphorism twenty-two, book

first, enunciates:—“According to the nature of the

methods—the mild, the medium, and the

transcendent—adopted, the ascetics who adopt method, are

of nine kinds.” In accordance with this division, there are

nine classes of the followers of the Yoga. In the mild variety

there are three sub-divisions, and similarly with the medium and

the transcendental methods. The following table will show the

different kinds of followers of Yoga:—
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METHODS CLASSES OF FOLLOWERS


Mildly impetuous (Mridu

samvega). Moderately impetuous (Madhya samvega).

Hotly impetuous (Tivra samvega). Mild

(Mridu)… Medium (Madhya)…

Transcendent (Adhimatra)… Patanjali promises speedy

success to him who is hotly impetuous and follows the

transcendental method i.e., he who comes under the ninth

class of transcendent, hotly impetuous. Thus there is ample room

for the student of Yoga Vidya to select from. He may follow the

mild method, which is the lowest, or he may, if he can, take up the

Adhimatra method. An explanation of these methods will be

given further on. Now we shall speak of some of the preliminary

things conducive to the concentration of the mind, and thereby

unfolding the spiritual powers latent in every human soul. In this

chapter we intend to dwell on the following points—food,

dress, habits, and place. Patanjali in his aphorism does not

touch on any of these points. He takes it for granted that the

followers of Yoga have this requisite knowledge. In fact the

directions which the later authors on Yoga have given are such as

are applicable not only exclusively to the student of occultism,

but to every description of students. Nevertheless, we shall give

here some short hints on the subject. As regards dress, it must be

borne in mind that the concentration is best facilitated when one

is warmly dressed, and his attention is not distracted by the

changes of weather. We think it highly unphilosophical to renounce

all dress in the first stage of Yoga abhyas, as many of

the Shadhus are seen to do. Instead of helping in any way the

fixing of attention, their naked bodies continually divert their

thought. No doubt the master Yogi needs no external help to protect

his body from the inclemencies of temperatures. He can throw around

him an impenetrable veil of akasa, and defy the forces of

nature; but what a master may do with impunity can never be done by

a neophyte without injury. The dress should not be too tight nor

too loose, and, as far as possible, it should not be sewn by a

tailor. If sewn-cloth cannot be dispensed with, let it be well

purified of all foreign magnetism as far as possible. The clothes

should be washed well every day by the student himself if possible,

and it should be made a rule to change the lower garment at least

once a day, and in no case to keep it on for two days. The material

of which the dress of a Yogi should be made ought to be of

non-conductors like silk, straw, wool, or of leaves. As to the food

most conducive to the spiritual and psychic development, the

authorities are unanimous in favor of a vegetarian diet, not that

there were no Yogis who were meat-eaters, but it has been found by

the concurrent experiences of ages that meat, while it increases

animal activity, decreases the intellectual power. All races of

meat-eaters are physically active and strong, but the same cannot

be predicated with regard to their spiritual state. Animal passions

and appetites become doubled by subsisting on a carnivorous diet,

and the natural and constant restlessness of carnivorous animals is

diametrically opposed to those conditions which favor quietness and

abstraction. All hibernating animals, says Dr. N.C. Paul in his

“Treatise on Yoga Philosophy”, prefer vegetable food,

and Yoga is a kind of hibernation according to him. In recommending

a vegetable diet for the student of the Yoga, we need not enforce

our doctrine from consideration of occult philosophy, which he

would not be in a position to understand were we to do so. In the

very first stage of Yoga viz., Yama, the student

is exhorted to practice maitri, universal kindness, and

how can this be consistent with the cruel system of butchering

innocent creatures for satisfying one’s taste. We need not

disprove the position of those who jesuitically try to equivocate

with their own conscience, by saying that it is not they who kill

but the butchers, for they ought to remember the aphorism of

Patanjali, which says that—“The things

questionable”, e.g., killing, stealing, &c.,

whether done , caused to be done, or approved of, whether

resulting from covetousness, anger, or delusion, whether slight, of

intermediate character, or beyond measure, have no end of fruits in

the shape of pain and ignorance.” In fact, vegetable world

can supply all the constituents which healthy human organism

requires. As to the quality of food, the Yogis of India have all

shown a great love for milk and rice. The chemical analysis of milk

shows that it contains all the ingredients which a human body

requires, while rice is to be recommended chiefly on account of its

containing proportionately smaller amount of stimulating

nitrogenous matter which abounds so much in meats of every

description. It must be all the while remembered, that the food

above recommended is for Rishis and Yogis, and such persons whose

habits are sedentary, and require intense mental abstraction; and

therefore, this kind of diet has been called

sawta-guni-bhojan. For warriors and mechanics employed in

physical active duties of life Rajaguni food is the one to

be recommended. Next as to the quality of food to be taken let the

student beware of gluttony; he should eat just enough for

livelihood—for the support of life. But let him not at the

same time starve himself to emaciation. It is desirable that he

should eat less than usual, and rise from the table with appetite

remaining than fully satisfied. Let him also decrease the quantity

of food slowly, steadily, but imperceptibly. In fact his progress

through the several stages of Yoga will of itself tend towards

decreasing the amount of food but let him nevertheless help nature.

In no case should the student of Yoga indulge in alcoholic or any

other intoxicating drug or liquor, &c. The practices of some

class of inferior Yogis of stimulating psychic development by

opium, bhang, charas, and ganja, are to be strongly denounced by

every sane and reasonable creature: for these, though inducing

momentary or temporary trance by their skilful administration, yet

invariably are followed by terrible reaction, and make the divine

temple of the soul a ruin for the vampires, spooks and elementals

to take possession of and prey upon. The student of Yoga, like his

fellow-student of physical sciences, should cultivate regular

habits. He should attend to all the rules of health and sanitation.

Early rising and the Yoga abhyasa for an hour or so before sun-rise

has been often recommended. The would-be Yogi must attend to the

purity of body as well as soul. Let him bathe twice daily, in the

morning and evening, and, if his constitution would allow, with

cold water at all seasons of the year. Several Yogis of the Sikh

school, as well as the Theosophists, maintain that keeping long

hair, and preserving the animal electricity, facilitates Yoga. And

in truth the majority of Saint, Rishis, and Prophets are generally

represented with flowing hair. The Yogi should choose a retired and

unfrequented spot for practising Yoga. A league or two away from

the bustle of active life, let the contemplative student select his

retreat. The place should be such as to call up pure and divine

thought. But it is also possible for a student to live in the city

and acquire Yoga. And as the majority of our readers, I fear, are

Grihastis, house-holders, and family-men, let them,

therefore, set apart a room in their house sacred and secret for

holy meditation. Let it never be entered by anybody and every-body;

and it should be so situated or constructed as effectually to

exclude all outside noise and commotion. If he likes, he may burn

incense, like dhoop, &c., to make the atmosphere of

the room pleasant and agreeable. The Buddhist scripture enjoins the

following particulars about the choice of place by the

ascetic:—“It is a place where no business is

transacted, and where there are no contentions or disputes. There

are three descriptions of such places: (1) in some deep mountain

ravine, remote from human intercourse; (2) in some forest resort

(Aranya), at least a mile or two from a village, so as to be

removed from any sound of worldly business or convention; (3) in a

spot at a distance from a place where laymen live, in the midst of

a quite Sangharama.” This precept of the Buddhist school is,

however practicable only to the ascetic who has renounced all the

concerns of the world. But as we tried to show in our preliminary

remarks Yoga is not meant only for the ascetic, but is a common

heritage of the Grihasta and Sanyasi, rich and

poor. “Next as to the time of practising Yoga. Every person

who has a sound mind and a healthy body is capable of attaining

Yoga. The training should be begun as early in life as possible. In

old age, when habits are crystallized into second nature, it

becomes almost impossible for a student to shake off the old Adam

and to turn over a new page in life. Our countrymen have imbibed

certain mistaken and erroneous notions as to the proper age when

Yoga should be begun, from the works of the latter-day

poets.” They assert that great kings, &c., practised Yoga

in the last part of their lives when they had completed their

worldly career, had children and grand-children, and had been

satiated by satisfying all their carnal appetites. The great poet

Kalidasa in his Raghuvansa says of the kings of the solar

dynasty:—Yogenante tanu taijam, i.e., they (the

kings) left their bodies (i.e., died) by practising Yoga.

But it must be remembered that Janaka also was a great king and a

great Yogi too; similarly Dhruba and Prahlad were children when
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The first and foremost temptation

which he meets with is from his passion, particularly from that of

lust. Sexual desires will overcome him with irresistable force,

vague yearnings will torture his every-day existence, and they will

be the more powerful, the more idle he is. The common proverb, that

Satan finds some mischief for idle hands to do, is nowhere so well

illustrated as in the case of the young Yogi. His sedentary habits,

if not well regulated, peculiarly predispose him to these

temptations, and it is to guard against them that such minute

details are often given about food, regimen, posture, &c. To

prevent distraction proceeding from this cause, the Sikh Guru Arjun

advised his chelas to be married. He knew that though

Yoga, like poetry, is a very jealous mistress, and that for the

highest development of psychic powers, celibacy or at least

chastity was an important condition, still he had well probed the

depth of the human heart, and by his own example of married life

showed that it is compatible with Yogic education. Patanjali

enumerates the following nine obstacles;—Sickness, langour,

doubt, carelessness, laziness, addiction to objects of sense,

erroneous perception, failure to attain any stage of abstraction,

and instability in it when attained. These are the primary

distractions; there is yet another class which I may call

secondary, viz., grief, distress, trembling, and sighing.

The method of overcoming these obstacles is through

abhyasa and Vairagya. In fact, Vairagya

(indifference) will be of the greatest help to the student. If he

is grieved at the death of a dear friend, let him betake to

Vairagya, take shelter under its shade and hear its sweet

and solemn admonitions, saying—“nothing is permanent in

this transitory world.” If suffering from the excruciating

pains of sickness and disease, let him resort to this never-failing

doctor Vairagya, and his pains will vanish. Martyrs have

died on the stake without showing the slightest sign of pain,

though their flesh was torn from the body by inches. What was it

that supported them through this horrible trial of physical nature?

Their mind no doubt. Is it then too much to expect from the

aspirant of the heavy lore of our adepts that he should conquer his

nerve-life by the indomitable strength of Vairagya? Truly

there lies hid innumerable wonderful potencies under the covering

of Vairagya. Learn, therefore, betimes to practise this

virtue, thou would-be gymnosophist. Besides Vairagya there are

enumerated by Patanjali some five or six other methods of

eliminating the evil consequences of the above-mentioned obstacles.

Firstly by profound devotedness towards the Lord Iswara. We have

already defined the term Iswara. This devotedness to God

is an easy method of attaining Yoga. Those who adopt this system

are called followers of Bhaktimaryga. The majority of the

Aryans of India now know no other method than this. It is very

popular with the masses; and that it is a very successful method is

proved beyond doubt by the lives of religious saints and

fakirs who perform miracles, so to speak, by their faith

in the Lord God. By devotedness is not to be understood the

hypocritical system of prayers which passes by that name. It must

be entire resignation to God accompanied with intense love. It must

be the forgetfulness of self,—living in the Lord. We must

worship the Lord not with flowers and incense, but with

“repeating his name and reflecting on its

signification.” He has got many names amongst different

nations, but the Aryas have assigned most mystical powers to the

word “Om.” This word is called

pranava (glory), and its repetition is enjoined as a help

to concentration. The Mahomedans use Allah-hu, the Sikhs

Vah-Guru, the Buddhists Om mani padm hum, the

Jews Jah-ve. The proper pronunciation of the

pranava and reflecting on its signification brings with it

the knowledge of the Lord. The second method of over-powering these

obstacles is “Dwelling upon one truth.” We must fix our

attention again and again upon some one accepted truth; we must

concentrate our mind upon one point, and allow it under no

circumstance to wander from it. Another method is “through

the practising of benevolence, tenderness, complacency, and

disregard towards objects of happiness, grief, virtue and

vice.” Benevolence but half represents the meaning of the

original Sanskrit word Maitri. It is a term of larger

signification than even charity. It is good-heartedness and love

confined not within the limited circle of humanity, but extending

to all animate creation, friendliness towards the creatures of

God,—something more than philanthropy.

“Tenderness” is showing compassion to the unfortunate,

the wretched and the poor, while “complacency” is that

state of sympathy which feels joy in the happiness of a

fellow-creature. The whole essence of this method may be summed up

in the comprehensive word “Sympathy,”—universal

sympathy, sympathy for the animate and inanimate creation. The

fourth expedient of combating mental distraction is “by

forcibly restraining the breath,” i.e.,

Pranayama. We will treat of it in detail in the next

chapter. The fifth method mentioned by Patanjali is “by

fixing the attention on any object cognizable through the

senses.” The student may fix his attention on the tip of the

nose, the center of the tongue, &c. Another method is by fixing

the attention on a luminous object.” This is more active, and

produces, in certain constitutions, the trance state sooner than

other methods. Placing a luminous object a yard or so at a

distance, and looking at it steadily for some minutes, keeping the

head all the while at an angle of 45 degrees will almost induce

hypnotic trance. The mystic needs no external luminous object to

fix his eyes upon; he sees a pure steady light in the lotus of his

heart. The seventh means of combating distraction is by

“fixing the mind on some person whose life is holy and devoid

of passion.” This method is in great favor with the Jains and

Buddhists. Many followers of those persuasions, keep the images of

their gurus in their houses, and in ordinary parlance are

said to worship them, and are consequently branded by bigots as

idolaters and hero-worshippers; but to those who know rightly they

do no such thing; they only contemplate the image of their

guru as a means of facilitating mental concentration. The

eighth method of Patanjali is:— “By dwelling on

knowledge that presents itself in dream or in sleep.” What is

the meaning of this aphorism is not very clear. It is perhaps to be

understood in the sense of suggesting an object of contemplation in

our dreaming state. When we sleep, many ideas pass through our

brain, and ordinary men have no command over the succession or

cessation of these ideas. But a Yogi should try to regulate even

his dreams and fix his mind upon any one idea which

presents itself in that state. And, like a true philosopher,

Patanjali, after enumerating these details, rises to a higher

generalization, and says:— “Concentration of the

mind may be effected by pondering on anything that one

approves .” Different persons have different states, and

no hard and fast rule can be laid down for this purpose to fit them

all, Thus the Tantriks have their own ways, the Sufis their own,

and the Buddhists their particular system.
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