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        Basile P. Catoméris
      

      The author of this classic book is widely recognized by his peers as one of the major pioneers of contemporary Yoga.

      
        [Sri S. S. Goswami is] the foremost exponent of Yoga in modern time.
      

      ACHARYA KARUNAMOYA SARASWATI

      
        The scientific and creative exposition of Haṭha Yoga in our time is due mostly to the work of two distinguished yogis, Yogi Madhavdas and Shyam Sundar Goswami. . . .
      

      
        [Sri Goswami’s book] is modern, cogent and the most comprehensive, definitive treatment of Haṭha Yoga to be found in the Western world today. It is also the most completely illustrated book.
      

      SACHINDRA KUMAR MAJUMDAR, AUTHOR OF
INTRODUCTION TO YOGA PRINCIPLES

AND PRACTICES (PELHAM BOOKS)

      It is with feelings of immense gratitude, honor, and responsibility that I write this foreword to the third edition of Sri Shyam Sundar Goswami’s book, Haṭha Yoga. In this new edition, now titled Advanced Hatha Yoga, special thanks are extended to Professor Göran Hedenstierna, 
Head of the Research Department of Clinical Physiology at the Uppsala University 
Hospital, Sweden.

      I am very thankful for Inner Tradition’s editorial team’s constructive intiatives, in particular those of Laura Schlivek and Nancy Yeilding, whose meticulous editorial work has allowed most valuable improvements.

      This long-overdue revision of Haṭha Yoga is set apart by the addition of a more comprehensive index and a revised chapter on prāṇāyāma (chapter 21), with elaborations taken from material originally intended to be part of Sri Shyam Sundar Goswami’s ambitious, five-volume Haṭha Yoga—a project that only an enlightened Yoga master could undertake. It has not been deemed necessary to update the original chapter on diet (chapter 7) in the light of the many, often contradictory, theories and recommendations on nutrition.

      Please note that for safety’s sake certain exercises included in this manual require a competent instructor’s supervision, while other advanced exercises, which are actually intended for spiritually oriented people, need a different level of supervision—that of a guru, or spiritual guide. When the personal instruction of a teacher is necessary, it has been noted in the exercise directions.

      Sri S. S. Goswami was remarkable for his outstanding personal achievements and for having presented astounding demonstrations of yogic bodily control in many locations throughout the world. He also shared with thousands of pupils the timeless experiences and values inherited from his own spiritual achievements in both Haṭha Yoga and Laya Yoga—two rather different yogic disciplines. The “Lion of Bengal,” as an admiring maharaja once liked to call him, was also an exceptional man of action, a yogi who dedicated about seventy years of his life exclusively to the regular practice, study, and investigation of the vast field of Yoga.

      Dedicated to the Lord of Yoga, scientifically presented as a valuable bridge between India’s ancestral spiritual legacy and searching Western civilization, Sri S. S. Goswami’s methodically elaborated Advanced Hatha Yoga has been for many years, and will surely continue to be, an exclusive reference for future generations, and as such replace the old manual Haṭha Yoga Pradipikā, which—like two other major references, the Gheraa Samhitā and the Śiva Samhitā—is derived from very ancient texts. Sri S. S. Goswami’s holistic teachings on the vast subject of Yoga, and in particular of the pragmatic philosophy of Haṭha Yoga, are actually a manifestation of the Bhagavad Gītā’s triptych: knowledge, action, and love.

      To all those who aspire to seriously undertake Haṭha Yoga, Sri S. S. Goswami recalls the necessity to first adopt the tenfold vitalizing and cleaning processes known as yama and niyama. This admonition is in harmony with the Yoga Bhāshya Vivarana 2.29, whose tenet is that shanti—poise or peace of mind—is needed to qualify for Haṭha Yoga’s six further steps (angas). The ageless Haṭha Yoga is the most adapted to modern lifestyles among existing Ashtānga Yoga paths.

      As a practical philosophy, Haṭha Yoga is particularly designed to fit typical representatives of the so-called Middle Way. It thus addresses those who stand with one foot in the frantic, centrifugal rhythm of social life and at the same time harbor genuine spiritual aspirations with the wish to enter into the evolutionary sphere of spiritual quest. Sri S. S. Goswami’s classic Advanced Hatha Yoga is a precious cognitive tool for harmoniously combining these two lifestyles.

      As a personal message, I should say that for many years I’ve personally enjoyed, and still enjoy, in the fall of my life, the most appreciable and durable benefits from the regular practice of Sri Goswami’s efficient philosophy of Haṭha Yoga. How? Mostly by improved immunity and vitality, strength and endurance, determination, peace of mind, mental power, and—still more important—the privilege of a spiritual teacher’s lasting inspiration.

      The author has commented, in an unpublished manuscript, upon lesser-known principles of Haṭha Yoga. A substantial part of these and other valuable original teachings will be published in my forthcoming book titled Foundations of Yoga (Inner Traditions), along with one chapter dedicated to cāraṇā, one of the traditionally concealed methods, disclosed to the body of Yoga practitioners for the first time in the present book (see Contraction Exercise (Cāraṇā)).

      BASILE CATOMÉRIS, a dedicated disciple of Sri Shyam Sundar Goswami, went on to head the Goswami Institute in Sweden, where he taught Goswami’s style of Yoga to hundreds of students from different parts of the world.
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        Elis Berven
      

      Yoga is a most ancient system of education, based on a higher philosophical knowledge and a spiritual conception of man, for the harmonious development of the body and mind. It recognizes the necessity of developing a healthy, vital, and well-controlled body for the attainment of a high order of mental life.

      From his lifelong study and experience, Goswami has written a book on Haṭha Yoga in which he has been able to expound Yoga in a remarkable manner. Various forms of exercises have been presented in a systematic way. The book teaches how one can develop the power of concentration, control one’s mind, and build a healthy, strong, and beautiful body.

      I hope the book will be very helpful for Western people and others who are interested in Yoga and desire to attain physical, mental, and spiritual development.

      STOCKHOLM

JUNE 17, 1954

      ELIS BERVEN was Professor Emeritus of Radiotherapy, Chief of Radiumhemmet, Stockholm, and Vice President for the European Section of Union Internationale Centre le Cancer.
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      During my visit a few years ago to London, Paris, Zurich, and other places in Europe, where I gave lectures on Yoga and demonstrations, I encountered an interest that was considerably greater than before the war, and I was repeatedly asked to give practical instructions in Yoga. Even medical men showed great interest and I had the opportunity to demonstrate before well-known surgeons and physicians the more advanced muscle control that is a part of Haṭha Yoga. Haṭha Yoga is not merely a means of acquiring a sound, strong, and vital body but also a reliable method of acquiring happiness and harmony and, above all, of developing the inner strength that enables a person to bear sorrow, pain, and failures with equanimity.

      It has been my firm conviction that there exists a serious demand for a methodical and practical exposition of the Haṭha Yoga system, with a view to the acquisition of physical strength and mental harmony. I have been asked to meet this demand by people very much interested in this matter, by friends and pupils, and have finally decided to write a book based upon personal experiences and fundamental studies.

      This book is mainly based upon original works on Yoga in Sanskrit, the majority of which are only available in the form of unpublished manuscripts, but it is also based upon instructions that have been conveyed from teacher to pupil throughout generations for thousands of years.

      Through personal experience I have been able to ascertain for myself the practical value of Haṭha Yoga. From my very childhood I was physically undeveloped, weak, and susceptible to disease. Neither medicines nor ordinary dietetic measures helped. Physical exercises improved my physical condition to some extent but did not increase my power of resistance. I searched everywhere for a possibility to improve my poor health and thus came in contact with a remarkable man, named Kali Singha, who at that time was about 110 years old. He was the first who drew my attention to Haṭha Yoga, as a reliable means to give me what I needed. Singha was a dependable source, as he himself had practiced Haṭha Yoga under the tuition of a guru. For some time I became his pupil, when I was seventeen.

      About this time K. Rammurti caused a great sensation in India by his demonstrations of supporting an elephant upon his chest. He claimed that his strength was due to Yoga exercises and especially to certain breathing exercises. My interest was greatly stimulated, and I decided to dedicate my time exclusively to the study of Yoga. As Kali Singha had died, I looked for a new teacher, and found him in my guru, the great yogin Balaka Bharati, who initiated me in Haṭha Yoga and taught me the fundamentals of this unique system. My continuous exercises led to a quick and very satisfactory physical improvement. My muscles increased in size and strength, and finally I could control their movements completely. When a muscle was contracted, it was so hard that no impression could be made on it even with a pair of iron tongs. The muscles of the throat could be contracted to such an extent that throttling with an iron chain pulled by twelve men had no effect. I became more and more hardened against heat and cold.

      Most important of all, I developed a power of resistance, which spared me every kind of illness. I became a healthy man. I realized that a weakened body was an obstacle for the efficient expression and working of the mental powers and that a clean and healthy body was an important condition for clear thinking and concentration. Further, I realized that only a person who is harmonious and well balanced in body and mind can develop spiritual powers to a maximum degree.

      In India, where Yoga is considered to be a method for the spiritual progress of humanity, by means of the right control of the body and mind, many institutions of more or less permanent character have sprung up. The pupils in these schools receive theoretical and practical instructions, adopt a new mode of life, and follow certain physical and moral rules. Their exercises become more and more difficult and, finally, they reach the highest stage of mental concentration. In this way Yoga has been imparted for thousands of years. It has thus been possible to collect experiences and make continuous observations to ascertain the effects of the methods on human subjects. According to my opinion, these methods must be considered to be much more reliable than any of the modern systems, which are based upon experiences and observations of a very short period of time.

      In my school in Kolkata, I have personally taught the Yoga method for thirty-five years, with good results, to a great number of pupils of both genders, different ages, and different conditions of health. Some people think that Yoga exercises are not suitable for Western people. This has been contradicted by my own experience, which confirms that Western pupils have been able to master the yogic exercises equally as well as my Eastern pupils and to derive the same benefit. Some of them have reached a very high standard, as can be seen from the illustrations of many of the exercises in this book as performed by my Swedish pupils. The secret of success lies in determination, perseverance, and proper guidance.

      Another question has been raised about whether Yoga practice is necessarily very time-consuming. This time factor may be considered from two points of view: the time devoted in each day or week to the exercise and the time required to get results. For ordinary busy people three to five hours a week are sufficient, and most of them will be able to devote this much time for their physical health and mental revitalization. But those who want to reach perfection have to devote much more time. This is not only true with Yoga, but also with athletics, sports, gymnastics, and, in fact, everything. We are not always conscious of how much time we waste every day on useless social pleasures and many other things. If we learn to economize time, it will not be difficult for us to spend the necessary time for rebuilding ourselves.

      I would like to stress still another point—namely, that if the Yoga method seems to stand in contradiction to generally accepted views, it should not be discarded, for that reason, as being unscientific, useless, or even harmful. These methods, however strange and peculiar they may appear to the Western mind, have stood the test of time. Instead of throwing them aside as worthless, they should be studied and tested in clinical experiments that can be replicated for confirmation of the results, which I am sure will bring ultimate conviction of their worth.

      Certain ideas and interpretations in this book may not be familiar to the way of thinking of many Western people, so I suggest that the reader first try to assimilate them by reading it carefully and thinking them over. I have tried my best to make the book as clear and palatable as possible, but still many readers may think that it is a highly specialized work. I know definitely that it is useless to deal with the subject more superficially simply to make it acceptable to the reader. Shallow knowledge will not help here. The reader must be ready to welcome new thoughts, because this is the only way of self-expansion. After clear understanding of these ideas is gained, that knowledge can be translated into action by practicing the exercises and following other instructions contained in the book.

      I sincerely believe that, with a normalized and controlled body and a vitalized and concentrated mind, attained through the practice of Yoga, life will appear more beauteous and charming, more lovable and enjoyable. Life will be worth living.
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      In Yoga a motionless, changeless, eternal principle has been recognized. From the yogic point of view, recognition of an intellectual verbosity, philosophical speculation, or psychological curiosity is not considered very important. Rather, the recognition valued by Yoga is entirely based on spiritual realization of the changeless principle, experienced as the ultimate reality. This realization is only possible when the subject-object experiences are transformed into a homogeneous pattern. The process involved is technically known as samādhi (super concentration).

      Consciousness at the human level is split into subjective and objective forms upon which rest the world experiences. By careful analysis we find that the subjective aspect of consciousness is composed of two component parts: I + my = I-my feeling. The main part is the “I” without “my.” This means pure “I” without any trace of relation to objective consciousness. But at the common level it is almost impossible to isolate “I” from “my” and objects.

      The subject apparently projects itself beyond its boundaries up to its objects. The projections are not without passion: they are fully saturated with desires, and the whole experience results in one of the three kinds of reaction: the experience of pleasure, the experience of pain, or a temporary inertia combined with bewilderment when there is excessive pleasure or pain. Everything together is the world experience.

      Desires arise in the subject and link it with objects. At the back of desire is interest. The subject feels interested in those objects that will give it enjoyment. How does the subject know that certain objects will give it enjoyment? The answer may be that the subject has prior experience. But how did the first experience come? The reply is usually given by stating that the whole phenomenon is “without beginning.” The example of a seed tree is often cited in this connection. However, this interpretation is inadequate.

      The first interest in objects is not due to any previous experience of the subject. It has been embedded in the subject and therefore it has no beginning. It is beyond cause and effect. Both the subject and the objects are born at the same moment, and before any experience of enjoyment due to contact with the object, the subject shows clear interest for objects. This interest is, so to speak, a memory of some blissful experience that the subject had before it was born. This means that consciousness beyond the subject-object phenomenon is in its own real form, which is bliss. This is Supreme Consciousness, which is being-consciousness-bliss. Without the recognition of Supreme Consciousness as the ultimate reality, the static background of all motional phenomena, the behavior of the subject cannot be rationally explained.

      The cosmic phenomenon is the manifested Will of the unlimited, the indestructible quiescent Supreme Consciousness—a Will having the creative potency capable of being expressed fully. This is why the Will is called Śakti. Śakti is the massive concentrated energy that is in the nature of consciousness and associated with bliss and at the same time capable of being expressed as creation. A dichotomy in the consciousness appears due to the influence of Māyā, an aspect of Śakti in her creative mood.

      An object at the gross level is a compound of five mahābhūtas (essentials), which is matter. In isolation from the compound, each of the mahābhūtas is a form of nonmaterial subtle energy ultimately derived from still subtler and most concentrated forms of nonmaterial energy called tanmātras. Objects being dematerialized by the sensory processes are represented in the consciousness as heterogeneous images revolving around the “I.” The constant molding of the objective aspect of consciousness into images that are of the sensory pattern is called vṛitti. It is the distracted state of the mind. When it is transformed into the single-intent state by the processes of dhāraṇā (elementary concentration), dhyāna (unbroken concentration), and samādhi (super concentration), a brighter form of mental life is evolved and gradually the mind is transformed into an extraordinary state in which, ultimately, the complete elimination of vṛitti occurs. It is a state that is beyond the knowledge of the known, a state of realization of the Unknown, a state of realization that is beyond realization. It is the state of asamprajñāta samādhi.

      According to Haṭha Yoga, physical as well as mental factors are involved in concentration. Physical and mental need to function together harmoniously, along with a third factor: that of prāṇa, the kinetic principle. When the movement potential of prāṇa operates at the mahābhūtas level, it expresses what is known as the phenomenon of life.

      It is not a wise plan to live mostly in one aspect of life, ignoring the rest. A brilliant expression of mind in a sickly and devitalized body may appear very impressive, or a superbly developed body with a meager mental life may be quite charming. However, such a mode of living will ultimately go wrong and break down. The mind and body are out of balance. To find out the correct balance is the starting point of Haṭha Yoga. Prāṇa is the balance beam on which the body and the mind can be properly balanced. But in our everyday life the prāṇic line is not straight as it should be, and this is why there is such a lack of harmony. When the pranic line is made straight, the problem is solved.

      The functioning of the body as well as of the mind is entirely dependent on prāṇa. All the organic movements of the living body, from the minutest to the grossest, are the expression of extraphysical subtler pranic movements. Haṭha Yoga aims at gaining full control over the gross movements with a view to transforming the centrifugal forces operating in them into centripetal force. In this process of transformation, the mind is released, step by step, from physical influence; its distraction changes into single-intentness. The control process starts with the musculo-diaphragmatic movements, because it is easier to approach the other movements through them.

      At the physical level, prāṇa becomes the energy-acquiring and energy-consuming principles of the body. At the mental level, prāṇa becomes the subtle forces of activation and inhibition; it causes distraction and infatuation as well as temporary calmness of the mind. Unless these forces and principles are harmonized, an imbalance is established in the organism, making the body devitalized, weak, and short-lived, and the mind restless, dull, and dark.

      The process of harmonization is termed Nāḍī Śuddhi. It consists of two parts: gross and subtle. The gross process includes six purificatory acts, plus posture exercise, special posture and control exercise, and contraction exercise; the right application of these aspects of the gross process purifies and vitalizes the body, making it fit for the practice of the subtle process. The subtle process is a special form of breath-control exercise (prāṇāyāma) by which Nāḍī Śuddhi is attained. After this a student may go deeper into breath control as advocated in Haṭha Yoga or can adopt Mantra Yoga or Laya Yoga for developing concentration.

      By the practice of breath control (prāṇāyāma) various extraordinary powers are attained. The writer had an opportunity to witness the phenomenal physical strength exhibited by his Haṭha Yoga guru (teacher), Balaka Bharati. One day the yogin broke a very large trunk of a living tree in an attempt to pull it out after a team of six strong men had unsuccessfully tried to do so. He also had other super powers. One day I picked up a very hot copper pot without knowing it was hot. It was so hot that it immediately slipped from my hand, and I was feeling intense pain and feared blistering. The yogin was there, and as soon as he saw this, he immediately came near me and put his hand on my burnt palm. To my utter surprise, the pain at once disappeared and there was no blister formation. While making oblations, he used to hold a very hot earthen pot in which charcoal was burning on the bare palm of his left hand for more than half an hour without any burns or pain. An accomplished yogin can walk barefooted on fire. The writer’s pupil Dinabandhu Pramanick demonstrated fire walking.

      At the highest stage of breath control the human body rises upward above the ground and floats in the air. A yogin named Sisala of Madras kept himself suspended in the air, assuming the Lotus Posture, without any support except for resting his right hand lightly on a rolled deer hide that projected horizontally from a vertically placed brass rod fixed on a wooden stool. The yogin used to stay in this position for a long time with his eyes closed.

      Another levitation act was shown by a yogin named Suhbayah Pallavar of Tinnevelly. He remained suspended horizontally in the air for about four minutes, without any support except for resting his hand lightly on top of a cloth-covered stick. Then the yogin began to descend from the top to the bottom of the stick; within five minutes he had covered a distance of about three feet, still remaining in the horizontal position. The yogin was in a trance and in a state of rigor mortis. He was so stiff that four or five men could not bend his limbs. After the act was over, he was massaged and subjected to a cold pouring bath. Then he returned to his normal state. This is, of course, a comparatively advanced form of levitation.

      Breath control develops such extraordinary control over the vital organs that their normal functions may be altered and even suspended. The stopping of the heart and pulse and the suspension of breathing for a long period have been demonstrated. A condition of latent life—which is an impossible form of existence for man at a common level—has also been demonstrated.

      In 1837, the great Haṭha Yoga master Haridāsa gave a demonstration of how he could remain buried underground for forty days. Present at his burial were Maharaja Ranjit Sing, the ruler of the Punjab, his court, and a number of English and French gentlemen, among whom were medical men. General Ventura of Paris and Colonel Sir C. M. Wade, the political agent of the British Government, were also present. The yogin assumed the Lotus Posture, with his nostrils and the external acoustic meatus blocked by wax. He also closed the rima glottidis by retroverting his tongue. This means he adopted the Khecarī Mudrā. He was then wrapped in linen and placed in a wooden box on which a strong lock was put by the Maharaja, and the Maharaja’s seal was put on several parts of the box. The box was then buried. Barley was sown on the ground the space was enclosed with a wall and it was guarded by sentinels. On the fortieth day, the box was brought up and opened and the yogin was found in the same sitting posture he had assumed at the commencement. The body of the yogin was examined by Dr. McGregor, Residency Surgeon, and Dr. Murray. There was no pulsation at the wrist, no signs of animation. Then he was resuscitated by his pupils. Another thing to be noted was that he had been shaven on the day of his burial, but at his exhumation it was found that no hair had grown at all on his cheeks.

      Vital endurance is greatly increased by the practice of Yoga. In Benares, Bhaskarananda Sarasvati kept his bare body exposed day and night to the intense heat of summer and cold of winter. The yogins also attain great age. The great yogin Tailanga Swami lived 280 years. Lokanatha Brahmachari lived 166 years.

      Apart from the attainment of spiritual development and super powers, Haṭha Yoga is an advanced method of physical education. Through the right application of its various processes and exercises, we can attain a body that is vital, healthy, clean, strong, enduring, well controlled, and symmetrically developed, and a mind that is imaginative, determinative, forceful, chaste, calm, and happy. We can raise human efficiency to a higher level by the practice of Yoga. Yoga is for saints and spiritual pupils. It is also for worldly men and women. Yoga should be applied in everyday life and in every phase of life to hasten human advancement toward health, happiness, harmony, and peace.
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      Muscle, in motion as well as in repose, has played a most important role in human development—a focus of forces operating through an organism, whose structural and functional complexity is the most perplexing in nature—in a gradual unfoldment through which the marvelous possibilities and probabilities lying within have begun to be actual. But muscle had a very long history before it reached the human level. Its functioning, which is expressed as movement at all levels and in all ages, is associated with the gross manifestation of the dynamic aspect of the life principle.

      Education through muscle movement has been an intrinsic part of life of those organisms endowed with it. This education is intimately associated with survival and progressive development. The earliest pattern of human physical education, shaped in the Paleolithic Age, was the outcome of natural habit. Humans naturally attained a vigorous form of physical life, which proved suitable for the gradual unfoldment of mental life.

      The tables below present three groupings of the principal human physical education activities, as developed in different parts of the world. Stage 1 represents those activities thought to have been acquired first; stage 2, those acquired later. The third grouping is of advanced activities, acquired when human nervous and mental life had appreciably progressed.

      
        
          Yoga as a Means for Attaining Spiritual Goals
        

        At a certain stage of the growth of the mental life of human beings a new demand was created, and, in meeting it, muscle had to take a different role. This was the purposeful motionless attitude of the body, requiring the static transformation of the dynamic muscle. The specialty and superiority of human beings lies less in external growth than in mental life. They survived, not because of physical strength, but because of their high order of mental life. Even at a very early stage humans began to use their brains. A transformation of human life in which mental growth is arrested is a biological degradation of the human organism and has less survival value. A condition of existence in which the mental life shrinks is more dangerous than that which brings about physical degeneracy. In fact, physical development alone cannot prevent human decay if the mental side is neglected.
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        He who tries to concentrate on something makes his body or certain parts of his body stationary. When a cat is about to jump on its prey, it first makes its body very still. When you want to look at some finer things or hear some sound from a greater distance, you keep your body stationary for the moment. Motion is antagonistic to concentration. In a crude way, this has been demonstrated in animals, but it has been fully developed in human beings. Our specialty does not lie in our constant movements, though adequate movements are necessary for life. With the gradual unfoldment of our mental life we experienced that the nonmotion state of the body was absolutely necessary for developing concentration. According to Yoga, our motions, executed by our muscles, are important insofar as they maintain our body in a state most suitable for the manifestation of our mental life—a mental life in which concentration predominates. This is the starting point of Yoga.

        At a lower plane the mind is dark and dull. At this plane, ignorance, miscomprehension, inattention, and delusion predominate. It is degraded to almost an animal level. An active mental life is the seat of desires and drives, longing and greed, restlessness and uncontrolled actions. In a high order of mental life brilliant thinking and constructive imagination blend with the increased power of concentration and control, and the whole mental life is illuminated with spiritual light. Our smallness or greatness, darkness or brightness, selfishness or self-sacrifice, narrowness or broadness—all depend on the order of our mental life. Our body is merely an instrument through which our mental life—our greed and sensuality or our sacrifice and love—is expressed. This does not mean that the body is of no importance. We should not forget that we are also animals, with animal hungers. But in a higher order of mental life these hungers do not go beyond the normal human limit but remain under our control. In a dark and unrestrained mental life they appear in vicious forms and give an ugly picture of the person. However, Yoga makes it possible for us to attain a high order of mental life, backed by a body that is healthy, strong, symmetrical, and obedient to our mind, in which concentration reaches its peak.

        Each human being is a grand center of manifestation of the power arising from and lying within the eternal and unknown reality in an inseparable form, something like waves that are inseparable from the ocean. Our eternal principle—our absolute form, which is in reality one with the nonmanifested: immovable, immutable, eternal, inconceivable, and unspecifiable—is masked, so we appear to be moving, changeable, limited, perishable, conceivable, and specifiable. Yoga, as it is revealed to those who have attained illuminative life, is the realization of absorption into and identification with the eternal reality. And the means to its attainment is also Yoga. Yoga is not merely a system, a method, or a group of processes. It is a spiritual state, christened as Yoga, in which the eternal principle of humanity is revealed. Spiritually this is the highest aim and grandest human achievement, in which supreme knowledge is immersed in eternal bliss.

        Two ideas, one conveying the sense of union and the other concentration, are component parts of the word Yoga. These ideas in connection with Yoga originated in the early Vedic period (early Chalcolithic Age) in India. It was revealed to the sages that through the spiritual processes of union and concentration a person can reach the Unknown. The rishi (seer) says in the Ṛigveda: “The limited human consciousness becomes illuminated in the Supreme Consciousness which is the greatest of all and all-knowing after their union.” The word union is used here in the spiritual sense to mean “the expansion of the restricted consciousness into the stage of Supreme Consciousness,” that is, the transformation of the limited into the unlimited. The first phase of union is effected through the mind in concentration. It is clearly expressed in the Ṛigveda. Yajurveda also says: “We unite our mind with the Supreme Consciousness, having infinite power by our own concentration for liberation.”

        Thus, a clear idea of the Supreme Consciousness was formed and the importance of concentrating the mind on appropriate objects was realized in the early Vedic period. Seers of that early age knew that the body was perishable, mind oscillating, and passion strong. They also knew that the invisible reality pervades all created things and also extends far beyond the material world; the face of the real is hidden by a golden vase; and the Supreme Consciousness is omnipresent, omnipotent, and omniscient, with no body, no disease, no birth, and no beginning. They realized that concentration was necessary for liberation and for knowing the Unknown, and that it could be developed by systematic efforts in that direction.

        The conception and practice of concentration exercises are possible only for those who are endowed with a high order of mental life, glowing with intellectual eminence and backed by spiritual strength. In the Vedas, the fundamentals of Yoga were expressed in a language that we may call spiritual language, difficult to understand by those who are not specially taught by the masters. In the post-Vedic period attempts were made to remove the mask and present Yoga in a more understandable way.

        The secret of remaining nonmoving in the moving thought-world has been disclosed in Yoga. The final phase of the spiritual union is attained when a yogin reaches the stage of nonmentalization, which in the yogic terminology is called asamprajñāta samādhi (supreme concentration). In asamprajñāta samādhi the complete elimination of all vṛittis (the moldings of consciousness into the form of an object, either external or internal) occurs. It is stated in the Agni-purāṇa that Yoga, which is spiritual union, is attainable when the vṛittis are completely eliminated. This definition of Yoga, originating in the Vedic period, remained unmodified in the post-Vedic period and has been accepted by yogins of all ages.

        Patañjali’s definition of Yoga is essentially based on the above-mentioned older conception of Yoga, but expressed in a language in which the concentration factor is more clearly defined. Patañjali says: “Yoga is that state in which the mind ceases to function as vṛittis” (Patañjala Yoga-sūtra).

      

      
        
          Concentration Stage by Stage
        

        In the ordinary state of existence, consciousness is constantly being molded into objects based on a sensory pattern. The molding is effected either directly through the senses of perception, the jñanindriyas, by the application of the knowledge of relationship (inference), through spoken or written statements (direct or indirect communication), from the development of certain ideas expressed in words without corresponding objects in reality (higher thinking), through wrong representation by the senses (misconception), or from the reproduction of previously cognized objects (memory). Ordinarily the moldings are of mixed character. This is the state of vṛittis of the mind. It is the common form of mind, a form in which it is recognized as such.

        The extra-vṛitti state of the mind is ordinarily unknown. Only in sleep does the conscious principle cease to function; then there is no expression of consciousness and its molding into various forms. This coiling of consciousness is an aspect of the mind in which other forms of molding remain in a potential form. Or, in other words, the nonexpression of consciousness is the grand latent period of the state of mind. We can therefore divide the state of mind into two: latent state in which the activities of the mind cease for the recuperation of power necessary to maintain the active state, and the active state in which the conscious activities are manifested. For the acquirement of Yoga the elimination of both latent and active states of the mind is the sine qua non. This elimination is termed nirodha.

        
          Pratyāhāra (Sensory Control)
        

        The organs of the senses (jñanindriyas) are the mind’s faculties for the respective perception of smell, taste, colors and forms, touch sensations, and sound. These five are the general patterns of knowing external objects. When they function at a common level they operate through physical organs, called external sense organs. The five conative senses (speech, prehension, locomotion, organic activities, and reproduction) are called karmendriyas.

        A countless number of sensations or impressions of external objects are constantly being received through the gates of sense organs. These sensations are manifold and nonspecific in character. This non-specificity is then transformed into a specific sensation by a power of the mind called manas through its functions of attention, selection, and synthesis. When manas is controlled, the other five faculties do not operate and become disconnected from the external sense organs. This sense-withdrawal produces a sensory void. Through this process, known as pratyāhāra (sensory control), the formation of sensory images in the mind is prevented, thus creating a most suitable mental state for concentration.

        
          Dhāraṇā (Elementary Concentration)
        

        The elimination of vṛittis is the highest state of concentration, which is attainable only through a systematized method. The characteristic of the mind is to take an image and keep it for a brief period. Then it leaves that image and takes another, and then another, and so on. Ordinarily the mind tends to take different images, one after another, without retaining any of them for a long time. The process in which the mind is educated to take a chosen image and refresh it again and again at successive intervals without taking new ones is called dhāraṇā (elementary concentration). Dhāraṇā is just like identical drops of water being released one by one from a vessel full of water. When a chosen image appears in the mind again and again in the same way it is called dhāraṇā.

        An easy method of developing dhāraṇā is mantra japa. Mantra is “the sound pattern of power,” which manifests as mind and matter. With the help of mantra we can reach the power level that is beyond the manifested mind-matter level, and at that stage power is revealed as radiant energy gradually transforming into an inner consciousness. Japa is the technical term used to mean “the production of a particular manifested sound form represented by a mantra in a specific way and at specified intervals, one after another,” which is continued until a certain number is finished. With the help of mantra, dhāraṇā can be comparatively easily mastered. When the mantra is said mentally, the mind is molded into a new image composed of two parts, form and sound. The first image stays in the mind during the period of saying the mantra. Then there is a brief interval—a void—before it is said the second time. In this way the saying of mantra goes on with brief intervals between. The working on mantra is so arranged that this void period is rightly adjusted to the intervening period, that is, the period between the throwing out of an image and the taking of a new one by the mind. In this way dhāraṇā is acquired with the help of mantra. This process has been fully dealt with in Mantra Yoga.

        Mind operating on the extraphysical plane is able to acquire knowledge of external objects without the usual means through the sense organs. Knowledge can be acquired pre- and supersensorially at a higher stage of concentration.

        
          Dhyāna (Unbroken Concentration)
        

        The next stage of concentration is dhyāna (unbroken concentration). When an interrupted flow of an image (dhāraā) is transformed into a continuous flow of that image, it is called dhyāna. Again take the illustration of the falling of water, as it is released drop by drop from a vessel full of water. If the control mechanism is removed, then the flow of water will be continuous, without any break, in one stream instead of falling down in drops. Dhāraṇā develops into dhyāna. Here the image is continuous. Now the mind has been educated not to throw away a particular image but retain it.

        
          Samprajñāta Samādhi (Super Concentration with Super Knowledge)
        

        Dhyāna ripens into samādhi, the final stage of the process of concentration. Samādhi again is subdivided into samprajñāta and asamprajñāta. Samprajñāta is that form of samādhi in which the realization of four forms of object occurs stage by stage: vitarka (deliberation), vicāra (reflection), ānanda (joy), and asmitā (pure I-feeling).

        
          
            Vitarka Samādhi
          
        

        The image of a material object is the result of the combined actions of the senses operating through the sense organs. All of our senses act together, though each of them plays its specific role. The outcome of their combined actions is the knowledge of a particular object, which is a compound of five fundamental forms of nonmaterial energy. Of course, all objects do not contain these energies in the same proportions. This is the cause of differences in objects.

        In an ordinary state, it is not possible to isolate one form of energy from the rest, as they are in compound forms. In the state of vitarka samādhi the power of isolation is developed. In this state we are able to “know” one particular form of energy isolated from the rest. When a form of energy is completely isolated from the other four and is “seen,” a new form of knowledge appears, which reveals an unknown aspect of the material object: the “essential,” known as mahābhūta, which constitutes the particular form of a sense object. This gives an entirely different outlook on the external world. The compound image of an object vanishes and instead a newly developed isolated “image” of only one predominating essential floats. This is the presensory type of knowledge of a sense object.

        In the state of vitarka samādhi, the mixed form, that is, the image we get of a sense object, vanishes and the isolated form of a particular essential appears. At this stage the whole world appears as if it is made only of one particular essential.

        
          
            Vicāra Samādhi
          
        

        The essential constituting the sense object can be reduced to a still finer “form” in the shape of the most concentrated force being expressed as the “thatness” or tanmātra of that essential. The tanmātras, like mahābhūtas, are five in number. The realization of the tanmātras occurs in the vicāra samādhi. The distinctive characteristic of an essential is lost at this state.

        When the image of a particular essential is concentrated upon in vitarka samādhi, it will appear in place of the image of a sense object and it will appear as vast. Now if concentration is applied on a minute portion of the vast essential, it will appear also as vast. Again, concentration should be practiced on the minute part of that appearing as vast and this minute part will reappear as vast. In this way, by repeated applications of concentration a stage will be reached when the power of receiving the finest state of the essential—the “thatness”—will be fully developed. This is the stage of the vicāra samādhi.

        The realization that is attained in vitarka and vicāra samādhi consists of two stages. In the first stage the realized phenomenon can be brought into the intellectual level and expressed through words. In the last stage the realized phenomenon cannot be given an intellectual form and consequently remains beyond language. The first stage of vitarka and vicāra is called savitarka and savicāra, respectively, and the last stage nirvitarka and nirvicāra, respectively.

        
          
            Ānanda Samādhi
          
        

        At this stage of samādhi mind is able to go beyond the pain-pleasure phenomena. Now senses become actionless and the power of the mind relating to them becomes calm. A yogin can successfully practice ānanda samādhi when his mind is able to go to the ultra-tanmātra stage. In this samādhi a realization of a divine being occurs through the most intensified and concentrated flow of sublime love. It is inseparably associated with bliss without any tinge of pain or sorrow. This is the stage of ānanda samādhi.

        
          
            Asmitā Samādhi
          
        

        At this stage the realization of “I”-less consciousness occurs. “I”-ness that is associated with objects disappears and along with it images of all things completely vanish. What remains now is deindividualized consciousness. This is the last stage of the samprajñāta samādhi.

        
          Asamprajñāta Samādhi (Supreme Concentration)
        

        The last stage of concentration is the asamprajñāta samādhi. In this stage deindividualized consciousness merges in Supreme Consciousness. Consciousness as it is known is an inseparable aspect of the mind. It is the common state of human existence, giving rise to a dualistic experience. This is the knowledge of the “known.” By the systematic practice of the processes of concentration the mind ascends from the state of vṛitti to the extra-vṛitti state. At the last stage, that is, at the stage of asamprajñāta samādhi, the complete elimination of vṛittis occurs. This is the stage of Yoga—of the realization of the Unknown, of the realization of the Supreme Consciousness, which is actually a realization beyond realization.

        
          
            Summary
          
        

        The mental images acquired by the mind are influenced by the practice of concentration. The changes in mental images in the different states of consciousness may be summarized as follows:

        
          	Ordinary state: constantly changing sensory images in the mind

          	
Pratyāhāra: the formation of sensory images in the mind is prevented

          	
Dhāraṇā state: interrupted flow of one image (sensory in origin) in the mind

          	
Dhyāna state: continuous flow of one image (sensory, extrasensory, and supersensory) without any break

          	
Vitarka samādhi state: image of one mahābhūta or “essential” isolated from the rest (presensory)

          	
Vicāra samādhi state: image of one tanmātra or “thatness” (presensory)

          	
Ānanda samādhi state: an experience of super consciousness with uninterrupted bliss (nonsensory)

          	
Asmitā samādhi state: realization of deindividualized consciousness (nonsensory)

          	
Asamprajñāta samādhi state: characterized by the absence of the subjective and objective aspects of consciousness and the transformation of deindividualized consciousness into Supreme Consciousness

        

      

      
        
          Concentration Exercises
        

        Now we have a clear picture of the whole process of concentration in Yoga. It consists of four main exercises already stated: pratyāhāra (sensory control), dhāraṇā (elementary concentration), dhyāna (unbroken concentration), and samādhi (super concentration). Samādhi is again subdivided into samprajñāta (super concentration with super knowledge) and asamprajñāta (supreme concentration). Concentration exercises are the higher form of Yoga exercises; they form a most important part of Ashtangha Yoga (the eightfold Yoga), the earliest systematic form, as well as Mantra, Laya, Haṭha, and Rāja Yogas, later elaborations that each stress different aspects.

        Concentration exercises have been fully developed in Rāja Yoga, with the four stages of vitarka, vicāra, ānanda, and asmitā. Rāja Yoga has also shown that samprajñāta can be ultimately developed into asamprajñāta, the last stage of samādhi. This is the chief characteristic feature of Rāja Yoga. The other three major forms of Yoga—Mantra, Laya, and Haṭha—only lead to samprajñāta samādhi.

      

      
        
          Motionless Attitude of the Body
        

        Concentration demands that the whole body should be kept motionless. Deeper concentration is incompatible with the body in motion. This is the beginning of what in Yoga is called āsana (posture).

        Posture, as defined by Patañjali, is an attitude in which the body can be kept motionless yet at the same time produces a feeling of ease. For the practice of concentration, the motionless attitude of the body is to be maintained. One of the chief characteristic features of posture is the folded leg. A most intense type of human activity is exhibited in running. Motion is intensified in speed, and speed is best expressed in running. The speed work is principally executed by the leg muscles. Therefore the legs are apparatuses of intense activity. The energy of the body in motion in the form of extreme speed manifests through the legs. All the vital organs of the body—respiratory, circulatory, glandular, and nervous—take part and cooperate with the muscular system. In a word, the whole body functions in a specific way to support the action executed by the legs. This is very important for physical life, as these activities are associated with the development of vital vigor and organic strength. But this state of the body is not suitable at the time when the mind is in a contemplative state.

        For intense concentration we need to restrain the trend of the body toward such intense action. In Yoga, an attempt has been made to prevent as much as possible the escape of energy manifesting as intense activity. That fosters the ability of the will to cooperate fully in mental concentration, by voluntarily making the instruments of this intense action inoperative. This is most successfully effected by assuming a folded-leg posture. Therefore in Yoga a motionless attitude with folded legs is considered the most suitable posture for concentration, and experience shows that it is so.

        Another important feature of posture is to maintain the trunk erect. The importance of erect posture during concentration was realized very early, and it became an essential part of posture. In this new human position the brain and the muscles could cooperate to support concentration. A highly developed mental life and cerebral development are intimately related to an erect posture, with which the functioning of the fundamental musculature is associated.

        In addition to folding the legs, the arms—instruments for performing complex movements and exhibiting strength—are also made motionless. Their motionlessness and relaxation help further in concentration. This is accomplished by assuming Dhyāna Mudrā, in which the hands are placed one upon the other, palms upward, at the center of the body, or by assuming Jñāna Mudrā, in which the arms are stretched and the hands are placed on the knees with the tips of the index finger and the thumb touching each other.

        As the folded-leg, erect trunk, motionless attitude is to be maintained for a long period for the practice of concentration, it should also be easy. The earliest pattern of the motionless folded-leg posture seems to be what is called Pleasant Posture (Sukhāsana), in which the folded right leg is placed on the folded left one. The word sukha, which is found in Ṛigveda, means “easy.” That form of folded-leg posture that has been termed Pleasant Posture is the easiest of all postures. It developed into Auspicious Posture, in which the right foot is inserted into the space between the left thigh and shank and the left foot into the space between the right thigh and shank. The next stage of development is what is known as Accomplished Posture, in which the left heel is set against the perineum and the right heel against the pubic bone just above the genitals. The Even Posture (Samāsana) is the result of the modification of the Auspicious and Accomplished Postures.

        Then an important development occurred in the folded-leg posture with an introduction of crossed leg with foot-lock. The first stage was reached in Hero Posture, in which one foot is placed on the opposite groin. Finally it developed into the well-known Lotus Posture, in which the right foot is placed on the left groin and the left foot on the right groin. These are the principal concentration postures of Yoga. Discomfort and pain are usually associated with posture. They should be conquered by practice and then the posture will prove most suitable for concentration.

        The development of the concentration postures took place in the early Vedic Age. The yogins in that period could not reach the higher stage of concentration without perfecting the concentration postures. Many of the names given to these postures are found in the Vedas. The Auspicious Posture (Svastikāsana) is derived from svasti, which means “success or prosperity” (Ṛigveda); it was symbolized as a special cross mark called svastika, which denoted success in an endeavor in the Chalcolithic Age in India. From sidh, which means to be successful (Ṛigveda), came Accomplished Posture (Siddhāsana), that is, a posture that leads to success in concentration. Vīra, from which came Hero Posture (Vīrāsana), means “a hero” (Ṛigveda), who is able to go deep into concentration in a difficult posture.

        The word kamala, found in the Atharvaveda and Taittirīya-samhītā, means the characteristic red color of the lotus flower. This color is the symbol of the creative energy operating within a person. Brahma, or the creative aspect of the Supreme Consciousness, is represented by the red color and is seated in Kamalāsana (Lotus Posture). This is also mentioned in the Bhagavad Gītā. This creative energy usually expresses as the world consciousness representing the picture of the oscillating mind. The arousing, conveying, and controlling of this great energy are required at the higher stage of concentration. The most suitable posture for this purpose is Kamalāsana. In later periods Kamalāsana was also called Padmāsana, which means the same thing.

        The folded-leg concentration postures were so popular in the Chalcolithic Age in India that they were portrayed in seals such as those discovered at Mohenjo-daro. The Lotus Posture was introduced into Egypt, and it formed a part of the Egyptian gymnastic dance during the Old Kingdom (about 3000 to 2475 
BCE).

        The concentration postures formed an essential part of the eightfold Yoga and also of the Mantra Yoga, Laya Yoga, Haṭha Yoga, and Rāja Yoga. Gradually other postures for concentration were developed. In Haṭha Yoga, in addition to the development of the folded-leg postures into more difficult postures, a system of posture exercise was evolved.

      

      
        
          Breath Control in Concentration
        

        In a folded-leg concentration posture, the legs and arms are in an attitude of rest and the trunk is erect and steady. When the posture is mastered, the body remains still, free from pain and discomfort, and relaxed. One becomes more or less unconscious of the body. Only the feeling of breathing movements is experienced. The body is now quite still except that faint breathing movements go on.

        In a healthy state we are generally unconscious of our breathing, except in running or when doing other heavy forms of exercise. In a concentration posture—when the body is still and the mind is inwardly directed—we become conscious of breathing. We experience that not only are the up and down movements of respiration going on regularly, but also that breathing causes a feeling of heaviness. We are conscious of an action, feeling that we are not quite inactive even in the stationary position of the body. The breathing movements prove a hindrance to concentration. But if we can manage to go a bit deeper in concentration, breathing begins to be slower.

        Breathing is an indicator of the action level of our body. The energy demands of the body are met by respiration. When the body is at rest, the volume per minute of lung ventilation is minimum. Action causes an increase in the volume per minute of lung ventilation, and the increase is in proportion to the intensity of action. The increased pulmonary ventilation is effected by an increase both in rate and depth. In speed exercise, especially fast running, the maximum increase of lung ventilation occurs.

        The state of the body accompanying increased pulmonary ventilation is unfavorable for concentration. The greater the increase, the less suitable is the condition for concentration. By assuming the folded-leg concentration posture the action level of the body is minimum, and so the lung ventilation is minimum. This is a most favorable condition to start concentration. When the mind becomes comparatively calm in this posture, even the minimum breathing movements prove unfavorable for deep concentration. However, with the intensification of concentration, the rate and the depth of breathing begin to go below the normal level. As concentration becomes deeper and deeper, breathing becomes slower and slower, and at a certain stage of concentration, it is almost stopped. If concentration goes still deeper, breathing actually stops.

        The observation of the intimate relation of breathing to concentration resulted in the development of prāṇāyāma, the well-known breath-control system of Yoga. The breath-control system is essentially concerned with regulating breathing in such a way as to make it helpful for concentration. It was observed that at the suspension point concentration was the deepest. This is why breath suspension (kumbhaka) became the principal part of breath control, and inhalation (pūraka) and exhalation (recaka) were so regulated as to be helpful in developing breath suspension. Moreover, willpower—upon which concentration depends so much—was found to be intimately related to breath suspension. Willpower is brought into play to the maximum degree and developed at a certain stage of breath suspension.

        Breath control is the fourth limb of the eightfold Yoga (the eight limbs are: yama, niyama, āsana, prāṇāyāma, pratyāhāra, dhāraṇā, dhyāna, and samādhi). It seems that there existed some form of breath control before it became a part of Yoga. It was, perhaps, associated with religion in the Stone Age. Most probably the intellectual Stone Age priests somehow felt the utility of breath control in connection with prayer and concentration and practiced it in some shape. This archaic breath regulation was gradually transformed into breath control in the Chalcolithic age: in the time of Ṛigveda a system of breath culture was practiced; the importance of the purification, development, and control of breath-power was recognized (Śuklayajurveda); the long-slow type of breath control with breath suspension was practiced (Atharvaveda).

        Breath control gradually grew in importance, and improved techniques were developed. Controlled inhalation and exhalation became an important factor in breath control (Aitareya Brāhmaṇa). The three phases of breath control—controlled inhalation, exhalation, and breath suspension—were practiced with mantra (Aitareya Brāhmaa). Breath suspension was practiced with mantra (Śatapatha Brāhmaṇa). The length of the mantra was regulated according to the breath power. An interrelation between the mind and the breath was recognized (Śatapatha Brāhmaa). It was further recognized that mind played an important role in controlling breath (Kauṣītaki Brāhmaṇa).

        In the post-Vedic period, dhyāna (unbroken concentration) and breath control became major parts of Yoga. The breath-control part, called Saguna Yoga, became a system consisting of five limbs and twenty-four kinds of breath-control exercises (Mahābhārata). It was practiced with and without mantras. Breath control with mantras was called sabīja and without mantras nirbīja (Mahābhārata).

        The importance of breath control in mind control was demonstrated. According to Yājñavalkya, mind is purified by breath control (Garuḍa-purāṇa). It is said that the Lord Brahma controlled his mind through the control of breath (Bhāgavata-purāṇa). The purification of the breath, senses, and mind is absolutely necessary for the successful practice of mental concentration, and this purification is best effected through breath control (Bhāgavata-purāṇa). This is why rishis (sages of ancient India) regularly practiced breath control. It was their preparatory exercise for samādhi (Śiva-purāṇa). The Lord Kṛiṣṇa himself practiced breath control (Mahābhārata).

      

      
        
          Yama and Niyama
        

        Yama (self-restraint) and niyama (self-regulation), the first two limbs of the eightfold Yoga, each have five aspects. Yama consists of abstinence from injury (ahimsā), truthfulness (satya), abstinence from theft (asteya), sexual control in thoughts, emotion, and action (brahmacarya), and abstinence from acceptance of gifts (aparigraha). Niyama consists of cleanliness (śauca), contentment (santoṣa), asceticism (tapas), study (svādhyāya), and meditation on God (īśvarapraṇidhāna). Yama and niyama are actually a mode of life in which discipline has been imposed to protect the student of Yoga from physical, moral, and spiritual decay. The power to overcome hunger, thirst, sleep, and sexual impulses is developed and the person begins to be conscious of our spiritual existence.

        The fabric of our everyday thought is mainly woven with greed and sensuality. This makes us narrow and selfish, creating a life in which we live for ourselves, for the satisfaction of our longings. A pleasure-seeking and comfort-loving bent of mind decreases our willpower and vital endurance to a very great extent. We become prisoners in a self-woven thought-web. We need an awakening, a right understanding of our real state. For this study has been prescribed.

        As students of Yoga we try to replace our ordinary thought-world with a new one through yama and niyama. We seriously undertake to build this newer pattern of thoughts and to remold our emotions and actions according to this pattern. To strengthen our willpower and build up our vital endurance we need asceticism. To conquer greed we need to be educated by the practice of nonavarice and nonstealing. Through nonavarice we learn to renounce everything except those things that are really necessary for healthful existence. Nonstealing teaches us to conquer excessive longings for wealth. Through the practice of sexual continence we learn how to build a pattern of thought capable of piercing the sensual curtain and apprehending the inner beauty of the members of the opposite sex, and of oneself too, where the fire of lust does not kindle.

        Such a way of life results in an inner feeling of contentment never experienced before. Cleanliness becomes our habit. Our behavior toward others now becomes regulated by harmlessness and truthfulness. The vacuum that has been created within by the elimination of thoughts centered on mundane pleasures is now filled with devotion to God. By imposing upon ourselves the spiritual disciplines of yama and niyama we can elude the deleterious influence of the mode of life that we are living and create a condition for physical and moral uplift and spiritual progress.

        The rudimentary forms of certain practices of yama and niyama were originated as early as the Stone Ages. Early Stone Age humans had to endure the heat of the sun, the cold of the winter, wind, rain, and snow. They frequently had to go without food and sleep. These vital habits helped to mold their mind, nervous system, internal organs, and muscles into a pattern that was helpful for survival and physical and mental development. The germ of austerity lay in the natural mode of existence.

        With the changes of living conditions, when humans were no longer forced to struggle as much against the rigors of the seasons and a lack of food and sleep, they tried to maintain these virile habits voluntarily. In an early civilization of India these most ancient natural habits were given a spiritual character and termed as tapasyā (asceticism). This took the form of exposing oneself in the hot season to five fires, four from the four quarters, the fifth being the sun above, of plunging the body into cold water in the winter, staying in the rain without any clothing, fasting completely by drinking only water, or by staying on a restricted diet, and bearing various other hardships. These biologically important practices were gradually incorporated into Yoga.

        Cleanliness in its nonartificial form was the normal habit of early humans. They kept themselves clean, externally as well as internally, by fasting, eating natural foods, living outdoors, constant physical exercise, and exposing their bodies to air, sun, rain, and cold. An elaborate method of external and internal baths was developed from this natural practice.

        Early humans believed that sexual privation was virtuous and a promoter of strength, endurance, and courage. They tried to develop these crucially important qualities through the practice of continence, which was linked to a belief in the existence of an unknown, invisible, and all-powerful being and an attempt to please him. Civilization brought with it more sexual opportunities and more suitable conditions for fanning the flame of lust. Then the importance of sexual regulation was keenly felt and insisted on through physical education, moral teachings, and religion. The ancient practice, christened brahmacarya (sexual continence), was widely practiced by great men in the Vedic period. It was regarded as the promoter of long life (Atharvaveda) and became an intrinsic part of Yoga.

      

      
        
          The Role of Haṭha Yoga
        

        Haṭha Yoga, which expounded the physical basis of concentration, emerged from the elaboration of certain practices of the eightfold Yoga, especially posture, breath control, cleanliness, and sexual continence. Posture, breath control, and cleanliness were transformed into distinct subsystems. The vital flow that supplies the necessary strength of the mind to manifest its desires to a point of satisfaction needs to be under control to create the most suitable mental atmosphere for the growth of concentration. The Lord Śiva, the first guru (teacher) of Haṭha Yoga, therefore says that its practice is necessary for success in Rāja Yoga, which essentially consists of concentration with all its stages.

        Haṭha Yoga, in fact, is a systematic method of education, which aims at the purification, rebuilding, vitalization, and control of the body to enable it to successfully undertake breath control. Breath control ultimately causes the molding of the body into the pattern most suitable for molding the mind into a form in which it is able to undergo the stages of dhāraṇā, dhyāna, and samādhi. The word haṭha consists of two letters ha and 
ṭha. Ha signifies the sun and 
ṭha the moon. The sun is the symbol of the expression of energy and the moon is that of the conservation of the same. Two grand processes are constantly at work in our bodies, one in which the energy is spent and the other in which the energy is acquired and conserved. The energy-consuming force is manifested by the sun principle and the energy-building force by the moon principle. Haṭha Yoga is that form of Yoga in which concentration is acquired through the normalization and union of these two principles by breath control.

        Posture exercise, control exercise, contraction exercise, purificatory acts, and other processes were employed to bring about this normalization, embracing all the processes and tissues of the entire body. Under this ideal physical condition, breath control becomes really effective and leads ultimately to the acquisition of a state of mind in which concentration is properly developed. This is Haṭha Yoga, and breath control is its principal process.

        There are many indications that Haṭha Yoga was in practice in the Vedic period. One of the seals discovered at Mohenjo-daro portrays a three-faced human figure, surrounded by animals and wearing a horned headdress, seated in a folded-leg posture with heels touching each other and close to the body and arms extended downward with hands resting on knees. There are two more seals from Mohenjo-daro presenting the same folded-leg posture. In one the figure is three-faced and in another it has one face. This folded-leg posture is an important posture of Haṭha Yoga named Happy Posture (Bhadrāsana). The word bhadra occurs in the Ṛigveda and other Vedas and means “happy.” The name means that the posture is designed to give happiness. It is a development of Accomplished Posture. In Accomplished Posture the left heel is set against the perineum, whereas in Happy Posture both heels are set against the perineum. This posture is an excellent pelvic exercise. An advanced Haṭha Yoga student uses it also as a concentration posture.

        Moreover, the figure, which is surrounded by animals, has its eyes fixed on the tip of the nose. In Yoga this is called Nāsāgra-dṛiṣṭi (Nasal Gaze). The nasal gaze is a form of Trāṭaka (Gazing), an important practice of Haṭha Yoga. It is an excellent eye exercise and is very helpful for concentration. A steatite male head of the same era also has been discovered at Mohenjo-daro with its eyes concentrated on the tip of the nose.

        The Sāmaveda says that breath gives health and long life. It means that by the right regulation of the respiration through an appropriate process, health and long life are attained. This process is, of course, breath control. It is clearly stated in the Atharvaveda that breathing, when properly regulated, lengthens life. There is also the clear instruction to avoid respiratory abuses that are antagonistic to breath control. This secondary aspect of breath control, which is connected with the health of the body, is associated with Haṭha Yoga. It shows that already in the Vedic period breath control was practiced not only in connection with concentration but also with building health.

      

      
        
          Yoga Exercise
        

        Haṭha Yoga teaches that the relatively new role of muscles—the static transformation of the dynamic muscles, which is the basis of the development of the contemplative aspect of human existence—becomes most effective when the dynamic functioning is not ignored but rightly utilized. Haṭha Yoga aims at having the maximum result in concentration through the motionlessness of the body without sacrificing the organic soundness of the body, which can only be maintained through muscle movement.

        Yoga exercise thus developed in two directions—concentration exercise based on static bodily attitudes and dynamic exercise based on motion. Haṭha Yoga has demonstrated that these two types are not really antagonistic to each other but twin functionings of the organized whole, one cooperating with the other to support the achievement of a higher order of mental life while maintaining a vigorous form of physical life. Yoga exercise is essentially based on the delicate static-dynamic balance of the body.

        In concentration exercise the body is made motionless, respiration controlled, and mind concentrated. In dynamic exercise muscles are energetically brought into play, regulated respiratory movements are executed, and the mind is concentrated on muscles and their movements. At the height of its development the dynamic form consisted of breath-control exercise (prāṇāyāma), control exercise (ṣaṭ karman and mudrā), contraction exercise (cāraṇā), and posture exercise (āsana and mudrā). These are the main divisions. There are also subdivisions.

        Breath control and posture, therefore, have two aspects—concentration, which is primary, and health, which is secondary. The concentration aspect of breath control and posture has been adopted in all systems of Yoga, but the health aspect is specially dealt with in Haṭha Yoga.

      

      
        
          Breath Control Stage by Stage
        

        For physical education purposes breath-control exercise is utilized mainly to educate the respiratory muscles, lungs, heart, blood vessels, and the nervous system, thus enabling them to function more efficiently, and to develop the power of control over them. Respiratory exercise may be grouped under short-quick breath-control exercise, long-slow breath-control exercise, and breath-suspension exercise.

        The earliest form of breath control seems to be what is known as the long-slow type with breath suspension. In the long-slow type of breath control, inhalation and exhalation are made longer and consequently slower, enabling them to be properly adjusted to breath suspension. This type of breath control seems to have commenced with inhalation through both nostrils to be followed by breath suspension and then exhalation through both nostrils. When the breath suspension is done without strain, it is called Sahaja Kumbhaka (Easy Breath Suspension). This form of breath control can be practiced while the body is maintained in a motionless state or while walking.

        From Easy Breath Suspension another easy form gradually developed: Ujjāyī (Both-Nostrils Breath Control). It consists of inhalation through both nostrils with partially closed glottis, breath suspension, and exhalation through the left nostril with partially closed glottis. The exhalation also can be done through both nostrils. The front abdominal wall can be slightly controlled or kept relaxed. Special locking processes are not incorporated in the easy types of breath control. That is why they can be practiced not only in a sitting posture, but while standing as well as walking. Gadā Kumbhaka (Right-Nostril Exhalation Breath Control) also developed from Easy Breath Suspension. It consists of inhalation through both nostrils, breath suspension, and exhalation through the right nostril.
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