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Inner Traditions

Rochester, Vermont


To Wani

Goddess of Words


‘uttishthata jagrata prapya waran nibodhata’

–Kathopanishad, 1. 3. 14

Arise, awake and seek a teacher;

First know ‘Who art Thou’.

This Upanishadic saying reverberates in
the Greek maxim

‘Γνϖθι σεαυτóν’

engraved in the temple of Apollo at Delphi.
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Foreword to the Second Edition

by Georg Feuerstein, Ph.D.

Founder-Director of the Yoga Research Center

and author of The Shambhala Encyclopedia of Yoga

This unique volume focuses on one of the most recondite aspects of Tantra: the esoteric process by which the ordinary human body is transmuted into a “divine body” (divya-deha). In such a body, every cell is suffused with consciousness, and it is endowed with extraordinary capacities (siddhi).

At the heart of Tantra is Kundaliniyoga, and at the core of Kundaliniyoga is Layayoga. Tantra, or Tantrism, is a spiritual tradition that crystallized in the opening centuries of the first millennium C.E. and reached its zenith around 1000 C.E. It represents a remarkable synthesis and understands itself as the teaching for the present age of darkness (kali-yuga). Among its central tenets is the notion that the body is not, as taught by more ascetical schools, an obstacle on the path to enlightenment. Rather, it is a manifestation of the ultimate Reality and hence must be fully integrated into one’s spiritual aspirations. The early Tantric adepts (siddha) developed an approach that is body-positive and epitomized in the concept of “body cultivation,” or kaya-sadhana, which in due course led to the creation of Hathayoga with its many purificatory practices (sadhana), postures (asana), and techniques of breath control (pranayama).

The purpose of these practices is not merely to acquire physical fitness and mental health, but primarily to awaken the body’s dormant psychospiritual power called kundalini-shakti. When this power, which is a form of conscious energy, is fully aroused it begins to transform the body. It leads to the ecstatic realization of one’s true identity as the pure, universal consciousness (cit), and it also progressively renders the body transparent to that supreme consciousness.

This alchemical process of transmutation of the very constituents of the body is the domain of Layayoga. Laya refers to the absorption of the elements (tattva) constituting the body, which occurs when the kundalini power rises from the psychoenergetic center (cakra) at the base of the spine toward the center at the crown of the head. In its ascent along the spinal axis, it must pierce a series of psychoenergetic centers, each of which relates to specific psychosomatic functions and also anatomical structures. As it passes through each center, the kundalini absorbs each center’s elements and correlated function. This induces a deepening state of mental concentration and conscious lucidity, but at the same time decreases physical animation. Thus the outside observer would notice a drastic decrease in metabolism and spontaneous suspension of breathing. In a way, the ascent of the kundalini amounts to a consciously undergone death process.

If the yogin remains long enough in this state of suspended animation, the body simply dies. But this is not the intended outcome of Tantra. Rather, the successful practitioner of Tantrayoga must next skillfully guide the kundalini from the crown center back to its home at the base of the spine. This restores all the bodily functions, yet brings a new element into play: the gradual suffusion of the body with consciousness. For the Tantric adept, enlightenment is nothing unless it includes the body. Thus the delicate process of Layayoga is designed to bring enlightenment down to earth, into the body—a quite literally breathtaking adventure.

Shyam Sundar Goswami, who was an adept of Layayoga, sifted through no fewer than 282 Sanskrit texts to gather all the relevant information about the process of absorption (laya-krama) into one volume. This book is a testimony to his spiritual stature and tremendous scholarship, but also to the yogic heritage of India. Nowhere else on earth can one find such profound knowledge about esoteric anatomy and the subtle energetic work necessary to achieve full enlightenment.

I hope this volume will help correct prevalent, especially New Age, misconceptions about the cakras and nadis. The information locked away in the Sanskrit scriptures and presented here comprehensively for the first time is based on actual yogic experimentation and realization, which makes Shyam Sundar Goswami’s compilation an extremely valuable gift to genuine Yoga practitioners. I would like to commend the publisher for reissuing this book, which has been out of print for many years.


Foreword

It has been expounded in the wedamantra: ‘yogeyoge tawastarang wajewaje hawamahe. sakhaya indramutaye’ (—Rigweda-sanghita, 1.30.7). That is, with our hearts attuned, we worship with deepest love Indra (Supreme Power-Consciousness) so as to be able to practise samprjñata yoga (with all its parts successfully, by removing all obstacles that distract the mind), and then (by developing supreme unaffectedness) asamprajñata yoga.

This worship is ishwarapranidhana, that is, concentration in deepest love for God. Love-concentration causes samadhi. Patañjali has also said: ‘ishwarapranidhanad wa’ (samadhi is also attained by love-concentration on God) (—Yogasutra, 1.23) and ‘samadhisiddhi rishwarapranidhanat’ (the accomplishment of samadhi is effected by love-concentration on God) (—ibid., 2.45).

There are Oupanishada explanations of the Waidika ‘yogeyoge’. It has been stated: ‘yogena yogo jñatawyo yogo yogat prawardhate’ (—Soubhagyalakshmyupanishad, 2.1). That is, yoga is to be known by yoga, and yoga develops from yoga. This means that the attainment of asamprajñata yoga is accomplished by samprajñata yoga; asamprajñata yoga develops from samprajñata yoga. Again, ‘yogena yogang sangrodhya . . . ‘(—ibid., 2.12). That is, controlling yoga by yoga. This means that samprajñata yoga is controlled by asamprajñata yoga. In other words, samprajñata samadhi is transformed into asamprajñata samadhi when control develops to its highest degree.

The nonappearance of the absorbed writtis (linawritti) is the limit of control (—Adhyatmopanishad, 42). At this stage, natural mental absorption, leading to mind-transcendent state, occurs (—Akshyupanishad, 2.3).

Yoga means samadhi. So it has been stated: ‘sa gha no yoga a bhuwat . . .’ (—Rigwedasanghita, 1.5.3), that is, the yoga is established in yoga. Here, yoga is samadhi.

Waidika ‘yogakshemah’ (—Maitrayani-sanghita, 3.12.6; Shuklayajurweda-sanghita, 22.22; Taittiriya-sanghita, 7.5. 18) means the preservation of samadhi. It has been stated that yoga is the attainment of that which is otherwise unobtainable. What is that thing? It is that which is beyond the senses and mind. It is Brahman (Supreme Consciousness). The attainment of Brahman is not possible without recourse to samadhi (—Nrisinghatapinyupanishad, Part 2,6.4; Atmopanishad, 4; Annapurnopanishad, 4.62; Trishikhibrahmanopanishad, Mantra Section, 161–2; etc.). All this indicates that yoga is samadhi. The word kshema means preservation. So ‘yogakshema’ is the preservation of samadhi. This is why it has been stated: ‘yogang prapadye kshemang cha kshemang prapadye yogang cha’ (—Atharwaweda-sanghita, 9.8.2). That is, I may attain yoga (samadhi) and kshema (preservation) and kshema and yoga. The attainment of samadhi and its preservation is the aim of the practice of yoga.

Yoga is hidden in the wedamantra (Rigweda-sanghita, 10.114.9) as bijas which are its original form. The bijas are four: ‘yang’, ‘ung’, ‘gang’, and ‘ah’ Again, ‘yang’ is composed of two bijas, ‘ing’ and ‘ang’. When the powers locked in the bijas are roused and harnessed, the nadabindu factor is absorbed into the bija aspect, and then the bijas, being arranged in order, constitute the shrouta word ‘yogah’, which in that form, as well as in its complex spiritual forms, occurs frequently in the Sanghitas of the Weda.

The two matrika-letters ing and ang represent agni (fire) and soma, (moon), or piṅgala and ida. Piṅgala and ida cause respiratory motions which are based on yang bija. When yang is roused, respiration is suspended because of the absorption of piṅgala and ida. in the sushumna, and as a result kumbhaka is effected. At this stage, the yang-force is transformed into yama (control). The emergence of yama occurs in three stages: physical control in relaxation in asana, vital control in kumbhaka, and sensory control in pratyahara. At the pratyahara stage, the bija ung is roused and radiates udana force, by which concentration develops in three stages in the mental field: dharana, dhyana and samprajñata samadhi. At the samadhi stage, yama (control) becomes sangyama (super-control).

In samprajñata samadhi, the bija gang is roused as concentration-knowledge-light (prajñaloka). Associated with gang is wisarga (ah); it is represented by the sign:. Wisarga is Kundalini. Kundalini is roused in samadhi and illuminates the whole superconcentrated mind by her splendour. Then, Kundalini absorbs super-consciousness by her absorptive power to effect a mind-transcendent stage in which samprajñata samadhi is transformed into asamprajñata samadhi. Finally, Kundalini herself is absorbed into and united as one with Parama Shiwa—Supreme Consciousness. This supreme absorptive yoga is layayoga. Rigweda calls it the attainment of the state of Indra in yoga (—Rigweda-sanghita, 4.24.4).

There is a clear indication of the layayogic absorptive process in the Atharwaweda-sanghita, 9.8.2. It has been stated there ‘ashtawingshani shiwani shagmani sahayogang bhajanta me’, that is, all the cosmic principles together become beneficial and pleasant when they are devoted to yoga. This means that the cosmic principles, after being roused from the absorptive state of yoga, become propitious. This yoga is absorptive concentration. It is layayoga.

The nature of layayoga has been expounded in the following mantra:

‘jyotishmantang ketumantang

trichakrang sukhang rathang

sushadang bhuriwaram.

chitramagha yasya yoge ‘dhijajñe

tang wang huwe ati riktang pibadhyai’

(—Rigweda-sanghita, 8.58.3)

That is, ordinarily, this luminous and living force is latent in the body with its three sheaths (matter-life-mind), and is capable of becoming quiescent. When, by absorptive concentration, this highest, splendorous, and omnipotent power is in union with Supreme Consciousness, a ‘deathless substance’ (amrita) starts to flow. It is then necessary, by purificatory and vitalizing exercises, to prepare both body and mind for the utilization of this substance. This splendorous power is Kundalini.

This is Waidika layayoga. Its successful practice and accomplishment can be achieved only under the direct instruction of a teacher (guru).

In this book, Waidika layayoga and its Tantrika and Pouranika interpretations are clearly and elaborately elucidated. The author is a renowned teacher of yoga, whose work is based not only on his lifelong study and practice of yoga, but also on direct instruction by advanced layayogis. The book will prove especially useful to all serious readers who feel the need for attaining mental control and concentration in their everyday life.

Calcutta             Acharyya Karunamoya Saraswati


Preface

This book aims to present layayoga authentically and elaborately. For this purpose it was necessary to investigate and study the immense number of ancient documents of the rishis who expounded yoga.

The present work is essentially based on the Rigweda-sanghita, containing 10,589 mantras; 179 Upanishads; 67 Tantras having over 10,000 pages which contain innumerable verses, and 9 Tantrika manuscripts having 386 pages; 23 Puranas, containing 451,000 verses; the 100,000-verse Mahabharata of Wyasa, which includes the Bhagawadgita; the 29,000-verse Yogawashishtha-Ramayana of Walmiki; and Yoga-darshana of Patañjali, containing 195 aphorisms.

From these sources, 4,122 mantras and verses have been quoted in this work. The mantras and verses had to be translated. They contain 1, 2, 3 or 4 lines each. All this was necessary in order to find out—rather rediscover—the original form of this yoga—the form which was given by the rishis of ancient India, who were the exponents of yoga. The rishis introduced a system of technical terms to interpret the hidden meaning and various processes of yoga to their pupils. It is our purpose to paint a genuine picture of layayoga—layayoga as it was known and practised in ancient India.

With regard to the English translation of the Sanskrit texts cited in this work, I wish to say that an attempt has been made to give, in many cases, the secret and yogic meanings in preference to the literary translations. However, in each case, a complete reference has been given which includes the title of the book or manuscript, number of the mantras and verses whenever possible, chapters, etc. This may be helpful to research students of yoga. The edition and the author’s or editor’s name have been given in the bibliography. For explanation of transliteration of Sanskrit terms the reader is referred to the Note on Pronunciation at the end of the book (p. 328).

Moreover, it was absolutely necessary to have the guidance of competent and well-experienced layayoga gurus for the right understanding of the Sanskrit texts and a practical knowledge of the various processes of layayoga. This has been specially utilized in the part dealing with Concentration Practices (Part 3 of this book), and to which my guru’s contribution is the greatest. My own personal experiences also have been helpful.

An important question may be raised in connection with this study: What is the significance of layayoga and its utility in our lives? The whole book gives the answer. Still it can be added here, that a serious student, determined to make experiments by undergoing the layayoga practices, will discover the tremendous power of thought and concentration which usually remains hidden. Concentration becomes so real and forceful that at a certain stage it rouses a latent power which is at zero level in our ordinary state of existence; now, he is in contact with that power which becomes the gigantic power-reality in his life. This power no longer exists in imagination, but becomes such a powerful force that it is able to alter the vital functioning of the body to a state of suspension, and transmute mental consciousness into a mind-transcendent form; and, in the ordinary state of existence, it causes perfect vital functioning, and makes the mind forceful, constructive, attentive and tranquil. All this means that an unknown aspect of our existence begins to manifest itself on the surface stratum of our lives which illuminates our mind from within, and vitalizes our body through an established vital control. This unsuspected power has been termed Kundalini, and layayoga has demonstrated the possibility of rousing it. Layayoga has also shown that these practices can be successfully carried out without abandoning the ‘worldpath’. Many accomplished layayogis are examples of this.

Kundali-power operates in the chakra-system. There is no possibility of tracing the chakras in the nervous system or any other part of the body. They are not material but dynamic graphs of power operations. This does not mean that they are fictitious. There is a definite relation between the chakras and certain vertebro-cranial points. These points in the medulla spinalis and the brain are also related to certain points on the surface of the body. The nervous points can be determined approximately through the surface points. The nervous points are closely related to certain positions where the replicas of the chakras appear in deep thought-concentration and certain physical effects are also produced. This is the first time that an interrelation between the chakra-system and the cerebrospinal system has been demonstrated on a scientific basis.

Owing to the failure in understanding the principles of yoga, there have been many misconceptions and illusions about the chakras, and especially about Kundalini. As for example, the theosophical interpretation of them. To start with, the theosophists acquired their knowledge of Kundalini, and the chakras from the Sanskrit works dealing with the subject. But then the original accounts were distorted, either on purpose or due to a lack of understanding, which needs, first, the technical knowledge, and second, the guru’s direct instructions. Here is an example: C.W. Leadbeater (Leadbeater, C.W., The Chakras, The Theosophical Publishing House, Adyar, Madras 20, India, 1952, p. 20) says that the crown chakra (that is, the sahasrara), described in Indian books as thousand-petalled, which is really not very far from the truth, has 960 radiations (i.e., petals) of its primary force in the outer circle. This means that the sahasrara has only 960 petals instead of 1,000. This indicates a complete lack of understanding of the organization of the sahasrara. The sahasrara is the expansion of the pranic bindu which is in a supremely concentrated state when prana becomes patent and causes an emission of 50 power-units, and each of these units becomes potentized 20 times to manifest its full creativity. This means 50 × 20 = 1,000, and so, the sahasrara has exactly 1,000 petals, neither less nor more.

One cannot have anything against a personal or a group experience, but when such recently acquired experiences are presented to challenge the age-old yogic experiences, which have been verified by the yogis from time immemorial, it becomes like a ‘frog in a well challenging a frog of the ocean’.

There is another important point which I want to make clear. It has been stated (Arundale, G.S., Kundalini, The Theosophical Publishing House, Adyar, Madras, India, 1947, p. 17) that there is a danger of sexual stimulation in relation to the rousing of Kundalini. The yogic experiences are quite the contrary. The rousing is indispensably associated with the fully controlled sex urge. It has also been stated (Lead-beater, C.W., The Chakras, The Theosophical Publishing House, Adyar, Madras, India, 1952, p. 64) that there are dangers in rousing Kundalini prematurely. Under certain conditions, Kundalini may be roused automatically, without the knowledge of the person concerned. But this does no harm. A practitioner cannot rouse Kundalini if he is not prepared for it. In fact, there is no such thing as prematurely rousing Kundalini, and there is no danger when Kundalini is roused.

It has also been supposed that Kundaliniyoga is materialistic yoga. Is there any such thing as materialistic yoga? Ramakrishna says that real spiritual knowledge cannot arise if Kundalini is not roused. Is he mistaken? Wama says that without the awakening of Kundalini, liberation is not possible. Is he wrong? Tailanga has stated that the rousing of Kundalini leads to yoga. Shankaracharya himself was an accomplished yogi in Kundaliniyoga. Arawinda has called Kundalini the divine force. Did all these spiritual leaders and yoga masters follow materialistic yoga? We understand that Kundalini is the spiritual dynamism which remains latent when coiled, but becomes real in life when it is roused. The real spiritualization of human life occurs through dynamic Kundalini.

The author does not claim that this work is a complete exposition of layayoga. It cannot be so, because many layayoga manuscripts appear to have been lost during the course of time. It may be that there are manuscripts dealing with layayoga lying in the private libraries of yogic scholars in India, and one day they may become generally accessible.

The author is also quite conscious of the limitations of his knowledge, capacity and time. The only remedy is if an advanced layayogi, who possesses more extensive material, undertakes to make a complete work on layayoga.

Last, the author hopes that the present work may inspire women and men all over the world to introduce concentration, as an indispensable practice, into their lives.

Stockholm             Shyam Sundar Goswami


My Initiation into Layayoga

‘Layayoga has assumed an intermediate position between hathayoga and rajayoga. The most complicated processes of hathayogic pranayama and the very advanced and difficult rajayogic processes of concentration have been simplified in layayoga. The essence of mantrayoga has also been introduced in layayoga. So it is a most practical form of yoga suited to nearly all persons desiring to develop concentration’—said my Master after my initiation.

It had not been an easy matter for me to penetrate deeply into the subject of layayoga and understand its fundamental principles. Even prolonged study was not enough. I felt the necessity of having instructions directly from a master of layayoga. It seemed absolutely imperative to learn many unknown aspects of this yoga and its various hidden practices from a guru.

The first meeting with my Master occurred in this way. One day a friend of mine came and asked me whether I would be interested in seeing a great yogi who happened to be in Calcutta. I was rather surprised—such a yogi in such a noisy city! When I expressed my thoughts to my friend, he said: ‘A yogi can be in the forests of the Himalaya or in a big city; a real yogi is as unconcerned with his own environment as he is with himself.’ I realized that what he had said was true. I accepted his invitation and accompanied him.

We entered a spacious clean room. A dignified middle-aged man was sitting on a couch and a number of men—I presumed them to be his disciples—sat on a carpet on the floor. My friend immediately bowed his head to the yogi’s feet and received his blessing. I followed my friend’s example, who then introduced me to the yogi. He received me in a very kindly manner. He asked us to sit down. This was in the evening. However, I did not ask about anything. I only looked at him continuously. I sensed in him a very serene, internally joyous, and kindly person, and also that his inner being was all purity and full of power. I had never had such an experience before in connection with anyone.

The thought came to me: What makes a man like this. Was it a sign of awakened spirituality? What mode of life does he lead? I resolved to investigate all these things. The first meeting ended in this way. I spent some hours there. My friend and I bowed to his feet and said good-bye to him. The Master left Calcutta after some days.

When he returned to Calcutta next year I visited him more often, almost every day. I wanted to know more about him in my own way. So one day I asked: ‘Is it necessary to accept God as the ultimate reality?’ Other disciples who were there appeared to be amazed at my question. Perhaps they thought that the question indicated atheistic tendencies. Smiling, the Master replied: ‘It is not a question of necessity; you can neither accept nor reject it. This is the position.’

His statement was not clear to me. I pondered over it again and again. Many thoughts came into my mind: Does the Master want to avoid the subject? If so, why? My thoughts were continuing in this way when the Master suddenly interrupted them by saying: ‘It is not that the subject needs to be avoided.’ I stared at him. Did he read my thoughts? The Master continued : ‘It is avoided in a life that is not spiritually illuminated. Mere intellection is inadequate for the purpose.’

I said: ‘If our intelligence and our thoughts and our reason are unable to find God, then He cannot be found, and, consequently, there will always be speculation.’

Master: ‘For you, the senses and intelligence are the only criterions—the only instruments for acquiring knowledge. You are normally endowed with them and have learnt how to use them. You have no other means. But the Supreme God is beyond intelligence, and the senses cannot reach Him. This is why the senso-intellectual means are inadequate.’

I said: ‘When we have no other means than the senses and intelligence for the acquisition of knowledge, how can we know God?’

Master: ‘The senses and intelligence are only partially suited even for knowing the external world, and that is their limit.’

I said: ‘Partially suited?’

Master: ‘Yes. The senses have limitations. First of all, the power of the senses varies in different species and also in different individuals of the same species. The differences in power may also be due to age, the state of health, heredity and other factors. Even supposing that a normal, healthy young person has very good sensory powers, they are still limited. There are three fundamental limits in relation to sensory objects—minute objects, concealed objects, and far distant objects. If the normal senses are unable to overcome these barriers, then it is quite possible that they do not perceive certain objects at all.’

I said: ‘But the range of the senses can be enhanced by the use of sensitive instruments.’

Master: ‘That is true. But the material instruments, however refined they may be, are still material. They cannot reach what is beyond the material. There is no possibility of “seeing” the mind with the help of these instruments. Even a most sensitive instrument has its limits, which it cannot surpass. The three sensory barriers can be modified by the use of appropriate instruments, but the limitation is still there.

‘Therefore, the knowledge acquired through the normal senses is limited; and the enhanced sensory power due to the use of sensitive apparatus is also limited, and, consequently, imperfect. How can you acquire perfect knowledge of a reality which is perfect through imperfect sensory means?’

I said: ‘The imperfections of our senses are made up for, at least to a great extent, by intelligence if it is highly developed. This is the reason why it is necessary to utilize our senses together with our intelligence so as to know the world.’

Master: ‘We must not forget that our intelligence is also limited.’

I continued: ‘According to the degree of development, the power of intelligence varies. But human intelligence has reached very far. It has discovered many hidden laws of nature, and created things that are almost unbelievable. It has altered the face of our earth. It has revolutionized our thoughts and mode of living and has tremendously increased our knowledge.’

Master: ‘All this is true. But still that very highly developed intelligence of ours has failed to know God. God has not been found in the various forms of energy that are active around us; or in inert matter; or in molecules, atoms and elementary particles; or in radiation; or in the earth or in the atmosphere. Our intelligence has tried to explore matter in every possible way, and found nothing else but matter-energy and energy-matter. Are not all these indicative of its limitations? Even our intelligence in the so-called scientific field has failed to know mind, and scientific attempts are being made to demonstrate that mind is an unknown form of matter, or that it derives from matter; an attempt is being made to restrict the mind to the cranium.’

I said: ‘But the philosopher’s intelligence appears to have sensed that there is something which is beyond matter. Even the human mind is considered to be too small. There has been talk of a cosmic mind or greater intelligence, and also of God. Anyhow, everything appears to be uncertain, speculative. What can we do?

Master: ‘So long as the highest spiritual truth is left to the judgment of those who think that what is obtained through human intelligence aided by instruments is the real truth, and anything else is not truth but superstition and nonsense; so long as God is sought for in terms of philosophic thought and reasoning alone, He will appear to be far way from us.’

I said: ‘In that case, even religion does not help us very much. The priests have worshipped God ritualistically for hundreds of years in the temples, but how many of them have known God. The One-God conception has been the ideal of many who go to the churches for the absolution of their sins and to be in contact with God; but they hear only words—empty words, and come back with that. Those who join in the mass prayers in the mosques, tell us the same story . How many of them have real love for humanity? All these things show the failure of religion.’

Master: ‘We have to go deep to understand the role of religion in human life. First of all, the rishis of ancient India have declared that Dharma—you may call it religion if you like—is perpetual. It is not made by man but remains as an intrinsic part of the cosmic world and in the lives of all beings—eternally. It is the grand support of the universe and all beings. It is Brahman—God who sustains everything. Therefore, the awakening of God within us and seeing God in the universe is religion.’

I said: ‘How can religion be perpetual when a particular religion originates from a spiritual leader? And in all such religions there are great diversities. One says God is one; the other says God is many. One thinks God is without form, while the other thinks God has forms. One is of the opinion that love for God is the means, while others consider that divine wisdom leads to God. There are also prayers, ritualistic worship and many other means. Where does the solution lie?’

Master: ‘First of all, you have to understand that religion in its real spiritual form cannot be created by a man. Religion is the natural spiritual principle, divine in character, which operates along with the principle of “cosmosity” in which the original creativity is manifested. It is the spiritual aspect of the Supreme Power which is all God. Therefore, it is perpetually existing without any interruption. Consequently, it cannot be man-made. The rishis did not make any religion, but explained different aspects of religion which are always in existence. Neither did any “incarnation” found any individual religion, but expounded and strengthened religion which is eternally existing.’

I said: ‘But what about Buddhism, Christianity or Islam? Were they not founded by men?’

Master: ‘Long time after Krishna left our earth, Goutama Buddha came to this world. He can be considered as the first spiritual leader in India whose name has been associated with the introduction of Buddhism. Buddha revived yoga by his own example—yoga which had become corrupted and abused by that time. In his life, he showed how to reach the final stage of spiritual yoga. He showed how, by making our consciousness void—free from all mundaneness, we could realize directly the ultimate reality where everything else is non-being. This is nirwana.’

I said: ‘What about Jesus Christ? About Mohammad?’

Master: ‘Jesus Christ was a great spiritual leader in Western Asia at that time and is regarded as an incarnation. He manifested his spirituality in that high degree, where his consciousness, raised above all worldliness, and in a state of concentratedness which contained God alone, became godly, and finally, the divine consciousness was reabsorbed in God. It was possible for his intimate disciples, who realized God in Christ and in themselves, to develop Christianity, through which, being spiritually inspired, they wanted to give the essence of spiritual truth to man for his salvation.

‘Mohammad also realized God within, in concentration, and wished to communicate the spiritual truth to man.’

I said: ‘If such great spiritual persons as Buddha, Christ and Mohammad are the founders of the great religions, why are they not effective?’

Master: ‘So long as the spiritual currents flow in a religion or in one of its forms or doctrines by the tremendous spiritual impetus of a great religious leader, religion remains alive and, consequently, becomes fruitful. But as soon as spirituality ebbs, religion becomes mere words without life.

‘When the spiritual force imparted by Buddha in his doctrine began to be diminished as time passed distortion and corruption came, and spirituality was replaced by the dead words of theory. At a certain time Shaṅkara, who realized Brahman in samadhi, was able to destroy the Buddhistic doctrine of lifeless words as then preached by the followers of Buddha, and to establish the Oupanishada One-and-All Brahman doctrine. This was possible because of his great spiritual power combined with the extraordinary brilliance of his intellect. But when Shaṅkara’s spirituality began to ebb in his followers in later times, the Brahman doctrine likewise assumed wordiness without spiritual life. In this condition it was unable to stand against the bhakti doctrine of the great bhaktiyogi Chaitanya, who was immersed in the deepest love of God, both in concentration and in daily life.

‘A religion or a doctrine when not strengthened by spirituality, cannot meet the spiritual needs of man. But even when a religion deteriorates through the withered spirituality of its adherents, there will always be some silent spiritual persons who uphold that faith or religion—the real yogis, otherwise the religion would become extinct. This is true of all religions.’

Now I recollected the three great silent yogis: a Buddhist yogi who attained a very high level in samadhi; the well-known Christian yogi, Saint John of the Cross, from whose heart intense love ascended towards God in deep concentration; and a great Muslim yogi, Abdul Gafur, who was endowed with great spiritual power.

I said: ‘It seems strange that God is not reflected in the unusually brilliant intelligence of a genius; the scientists do not know God; the philosophers only speculate about God; and God appears to remain hidden even to most followers of religion. Why is God very far away from us! Is religion superfluous for man living in the modern world?’

Master: ‘God is far away when the “sight” is submerged in the materiality of our existence; it cannot go beyond the sensory boundary; and hence God is so far away that he is not seen at all.

‘God is very far and also very near. When God is “seen” within, he is ever present in our consciousness; the contact is never lost. When God is seen within, he is also seen without; and he is also seen in what is beyond both within and without. God is within and also outside and is what is neither within nor outside. No one can say “It is this, it is not that”. It is an infinite ocean of Being and Consciousness.

‘And also God cannot be denied. To deny God means to accept the permanent limitation of our beingness. In our being also lies the substance of infinity which becomes illumined in the Beingness of God. God is our being in its supreme stratum.’

I was highly impressed by the profundity of the Master’s knowledge; and not merely that, I began to feel a real spiritual foundation upon which his knowledge was based. I began to appreciate that something deep and powerful was utilizing his intellect as an avenue for the outward expression of inner truth. I was proud of my learning and I devoted fifteen or sixteen hours a day to my studies. My pride began to be demolished; my arguments began to fail. However, I put one more question, and that was the last of its kind.

I asked: ‘Why is this “cosmosity” which is the root of all our sufferings?’

Master: ‘It can as well be said that because of the “cosmosity” we are given a chance to enjoy so much.’

‘Why has the universe been manifested? Who can answer that, and if it is answered, who can understand it? When human power cannot produce it, when human intelligence cannot penetrate into it, how can that question, as such, be helpful. Human intelligence is too small to solve the mystery of the appearance of the universe. But there is the possibility of the human mind being in a state in which the image of the universe is not recorded, and the mind is in tune with something which is neither material nor mental, but the non-material-non-mental reality. In this reality there is no trace of the universe, of mind or of matter. Its realization is both mental and nonmental. The mind of our everyday life, which perceives the world, desires, feels pleasures and pains, thinks and wills, is not all, but only one aspect of our being, represented by I-consciousness around which is whirling the sensory world. Again, the mind in its other aspect completely closes its doors to the world and does not desire, think, and will, but realizes the Supreme Reality which is all, and besides which there is nothing else. Ultimately this unitary experience merges into a beingness which is itself the beingness of Supreme Consciousness.

‘The Infinite Power Principle is the being of the Infinite Supreme Consciousness. In its purely power aspect, that is, power isolated from Supreme Consciousness, it is no longer infinite as it is no longer the being of the Infinite Consciousness. Thus it is as if a finite section of the infinite being in which the Infinite Consciousness appears as a finite being. This finiteness in infinity is the phenomenon of the mental and material universe. The universe is real when the Infinite Consciousness is veiled, but unreal when the finite being is no being as is “seen” in the Supreme Being.

‘The finite being manifesting as the I-consciousness is nil at the infinite point, but this nothingness appears to be something when the supremeness of the Being is veiled. In other words, a phenomenon of Godlessness, which is in reality a nonbeing, emerges as a being. But there is a possibility of arousing spirituality amidst mundaneness, which leads to liberation. Spirituality is the awakening of Godliness in consciousness. So spirituality is not something engrafted into man; it is in the highest aspect of his nature, through which man can manifest his God-being, which is his own being in its supreme aspect. Without spirituality man is a hopelessly restricted being moving aimlessly, with his lust and greed, in the mundane ocean.

‘Religion is the means to the spiritual realization of God. Without this realization, religion is mere words, or an order of no value. That is dead religion. Real life comes to religion through yoga. Yoga is the intrinsic part of religion. Without yoga religion is no religion; without yoga religion is lifeless. All the great spiritual leaders and many of the adherents of a religion have made yoga the basic spiritual practice.

‘The natural transformation of sense-consciousness, which is perceptive in character, and in which uncontrolled thoughts are constantly arising—and these thoughts are often tinged with unrestrained and unspiritual affectiveness—into a nonoscillatory concentrated form, in which is held what is spiritual and divine—is yoga. Yoga is the highest order of the human mind. And still in its supreme aspect, yoga is the supreme spirituality in which beingness is only of God. There is nothing else, all is God.’

The Master stopped. It was very late at night. So I bowed to him and left with a ‘heart’ full of deep thoughts.

I began to ponder over what the Master had said in our long discourse. Many thoughts came to my mind. What is this life! We find that living is associated with desiring, willing, thinking and emoting. These activities usually have two modes of expression. In one, we see that man desires and experiences pleasure in enjoyment and also suffers pain and sorrow. In pleasure-seeking, he does not hesitate to commit excesses. He becomes sensual and greedy. We all see that, in spite of his sexual, alimentary and other excesses, he is able to manifest his other qualities. He thinks brilliantly and constructively. He becomes an educationist, scientist, artist, and philosopher.

But do we find in him spirituality as a mode of being in his life? Does he not live without God? Many people may talk of God and religion, but mostly it is mere talk. Of course, there are a limited number of people who think of religion seriously, who search for God sincerely, and are moral and spiritual by nature. Therefore, it is possible for man to manifest his spiritual qualities despite his sensuality, greed, and all excesses.

Is it possible to make spirituality a living factor in life when there is so much strong worldly desire for the satisfaction of which the whole being is involved? If we are advised to renounce all worldliness, it would be impossible to achieve, because of our supreme attachment to sensory objects; if we are asked to reject sexual and other pleasures, it will not work, because they are as deeply ingrained in us as if they were parts of our organism.

Does initiation help? This thought came into my mind. Is it not necessary to be spiritually prepared? Am I really qualified for it? I also thought the opposite. Will not initiation release spiritual qualities in my nature? It may be that a certain degree of preparedness is necessary for a pupil; but will not initiation itself sow the spiritual seeds in him? This is how my thoughts continued for some months.

One day the friend who first introduced me to the Master came to my house and told me: ‘The Master has fixed the date of your initiation which will take place outside Calcutta in a lonely place; so be ready for it.’ I was very surprised to hear this news. The thought came into my mind: ‘Has the Master seen something in me of which I am unconscious myself?’ I do not know. I could not speak for some time. My friend smiled and said: ‘Everything will be all right.’ He was himself an initiate.

However, my initiation took place on the date fixed. In initiation, the guru gives to a faithful and serious disciple a specific mantra. The mantra is a great aid to concentration. Initiation was rather sudden in my case. I also heard from our mother (the Master’s wife) that the Master’s initiation also happened suddenly and that in connection with it a miracle occurred.

The Master began to feel spiritual thirst when he was young. Day by day it grew more and more intense and ultimately it drew him to a great Tantrika and layayoga master, Bholanatha. He told my Master: ‘Your spiritual aspiration will be consummated through the Tantrika form of yoga.’ Then he gave some instructions to the Master and asked him to come back after a few months.

The Master went back home and started to carry out the instructions given him. He then began to feel a very great desire for initiation, and this continued to increase. He became restless, and one day he ran to the Tantrika yogi Bholanatha.

The guru said: ‘It is just the time for your initiation. I will perform it to-day. Go and take your bath.’ After doing this the Master returned to his guru. Then the guru said to him: ‘Now you have to bring the bilwa leaves (Aegle Marmelos—wood-apple) for worship and oblation. The leaves should be new and not spotted or torn.’ Then he pointed to a bilwa tree situated at a little distance from the place, and said: ‘That tree is very big, and good leaves are only on a thick branch which is very high. It may even be impossible for you to reach the branch with a long bamboo pole. You need not worry. Go and stand under the branch calmly and the branch will come down to you by itself. Do not be afraid: go!’ The Master was very much surprised to hear this. However, he went there and saw the enormous bilwa tree. He also found the huge branch bearing good leaves, but it was so high that he could not reach it even with a very long pole. Then he stood under it calmly. After a while the Master saw that the immensely thick branch was bending slowly downward and it came down so much that it was possible for the Master to take some leaves with his hands. He came back with the leaves. The guru initiated him, and also taught him more spiritual practices. At that time the Master was about nineteen years old.

After my initiation the Master instructed me in the first stage of concentration according to layayoga. He said: ‘Concentration should be practised every day and regularly. The morning is the best time for it. Concentration may be divided into two parts: preliminary and regular. As soon as you get up, sit on the bed in a yoga posture, facing towards the north and concentrate on a white divine form, as advised, in the white twelve-petalled lotus just above the head. Then think that the amrita—the immortal life-substance—is flowing from the divine form by which you have been completely bathed; then think that “I have been energized and immortalized by amrita; I have no disease, no senility, no death, no sorrow” Think deeply, make your thinking vital. The regular concentration can be done either after this, or after your bath, which should be taken after the evacuation of the bowels and oral cleansing. Better do this part of the concentration after your bath.’

One day the Master talked about the purification of the body. He said: ‘The purification of the body is an intrinsic factor in concentration. We know that food, water and air are absolutely necessary for maintaining life in the body. The functioning of the life-energy in relation to the body causes two phenomena: keeping the body alive and making the mind perform its sensory functions.

‘The life-energy is composed of two factors—one is fundamental and the other is secondary. The fundamental factor is involved in exhibiting developmental functions which maintain growth, development, vitality, and bodily health. The secondary factor is concerned with the reproduction of the species, the sexual function. Associated with the functioning of the life-energy in the body is the manifestation of sense-consciousness. In other words, the mind is manifesting its sensory functions in relation to the developmental and sexual functions.

‘The developmental and sexual energy—each has two principles, activation and restraint. But the activation factor is more powerful and predominant in a living body; and, as the mind is closely linked to the living body it is manifesting its sensory functions along with the developmental and sexual functions. Through its sensory functions the mind is cooperating with the living body in its functions.

‘In sensory functions, the control factor of the mind is recessive, very weak. This is why the multiformity of the mind is associated with the living body at its common level. The sensory mind is utilizing its intelligence mainly in creating uncontrolled thoughts, and its will is restricted merely to the phenomenon of conation. The sensory mind, through its conative function, is playing a dominant role in the living body, and exercising its influence directly on the muscles, and indirectly on the internal organic functions.

‘The conative functions of the mind are principally five. They are: (1) speech, (2) prehension, (3) locomotion, (4) excretion, and (5) reproduction. The developmental function is helped by the sensory mind through prehension and locomotion which directly influence the muscular system, and through it the organic system. The mind is directly helping the organic system by the process of excretion. The mind is playing a great role in sexual function through its involvement in the process of reproduction. However, on the one side, the sensory mind is aiding the developmental and sexual functions, and on the other side, it is utilizing these functions to serve its own purposes.

‘The main object of the sensory functions of the mind is to experience pleasure in enjoyment by establishing a direct sensory contact with a sense object. Without this sensory contact enjoyment is incomplete, pleasure is partial. One cannot get full satisfaction by merely thinking of food, it must be tasted. The full sexual enjoyment is not possible by sexual thoughts alone; it requires sensory contact with the object.

‘The pleasure-pattern, which is an intrinsic mode of the mind, excites it to experience pleasure often to a degree which causes excesses, and consequently sexual functions are carried on beyond a normal point. The pleasure-pattern which is based on pleasure impressions acquired through previous experiences, develops as affection in the sense-consciousness, which causes desires. Desires excite three phenomena in the mind: the rousing of strong passion, volition and conation, and uncontrolled thoughts. The pleasure-desires drive the mind to establish sense connection with the objects in order to experience great satisfaction by enjoying them again and again, and to an increasing extent. In this way the excesses are committed willingly and with great pleasure.

‘So the mind manifests its sensory functions to give a material shape to its pleasure-desires to fulfil the enjoyment of the “I”, and, in this enjoyment, there is a sensory relation with an appropriate object in the material field. The constant penetration of the sense objects, as images, into the sense-consciousness causes an oscillatory state in which the intellective and volitive aspects of the mind also take part. The pleasure-pattern, which is the basis of the sensory mind, creates a pleasure-loving tendency and the mind exhibits it in thoughts, feelings and actions. In the mind all sensory images, all thoughts, all feelings and the impressions of all actions are recorded, and that makes it multifarious. It is a state of anti-concentration.

‘Deconcentration is the mode adopted by the sensory mind. It is mainly due to the recessiveness of the control factor of the mind. Unless the control factor is awakened, it is not possible to transform the oscillatory consciousness into a state of concentratedness. In yoga, the process of yama (control) has been prescribed for this purpose. The yama process consists of eight stages, and the power of control develops stage by stage, and at the final stage control reaches its highest limit and becomes supercontrol leading to samadhi.

‘The control of the sensory mind is impossible, unless not only the sense-consciousness itself, with its thoughts, feelings, and volitions, but also the body, which is used by it as its apparatus, and the sense objects are taken in consideration. This means that a state common to the mind, body and objects, and anti-oscillatory in character, is established. According to yoga, it is a state of purity, in which the mind, the body, and the sense objects undergo purification.

‘The sensory phenomenon is in the nature of thought-word form. Unless it is changed into a form in which the control factor, that is almost dormant, is awakened, real concentration is not possible. The thought-word form of the mind is neutralized step by step by a process of purification effected by the introduction of suprasound power in word-form, that is mantra. The word-form of mantra does not create thoughts in the mind, but it neutralizes the sensory mind when the power residing in it is awakened, and develops the power of control. So mantra develops yama (control) by effecting a purification of the mind.

‘But as the sensory mind is in relation to the body and sense objects, they also should be purified by mantra. The sense objects in effect are parts of the mind. The purification of the mind is not complete without the purification of the sense objects. A purified mind will be polluted by contact with the sense objects when they are not purified. This means that purification, only at the mental point, does not work satisfactorily. Even the purified mind in relation with the sense objects manifests pleasure-pain feelings and the control power becomes ineffective. But it will be different when the purified mind comes in contact with the purified objects. In the purified objects the pleasure-giving factor begins to be more and more submerged, so the control influence of the purified mind is not hindered when the mind comes in contact with a purified object.

‘Similarly, the body, which is the instrument of the sensory mind, should be purified for the right functioning of the purified mind. The control factor of the purified mind cannot be aroused fully when the mind utilizes an impure coarse apparatus. The impurified sense objects stimulate the sensory aspect of the mind and thus an anti-concentration state is created in sense-consciousness. The impure body becomes a hindrance to concentration by facilitating the sensory functions of the mind. Therefore, the purification of the mind, the body and the sense objects should be achieved simultaneously.

‘There is a difference between the ordinary purification and the refinement by mantra, that is, the mantra purification. For health, it is necessary to eat pure food. Pure food helps the developmental function of the body. But the enjoyment factor in relation to food will remain the same. To control this, the mantra purification is absolutely necessary. But the ordinary purification is far from worthless, rather it is very necessary, because the mantra purification works most satisfactorily in pure foods.

‘The general purification of the body is effected by taking pure and well-balanced food, drinking pure water, breathing pure air, maintaining vigorous circulation by appropriate exercise, internal cleansing, baths, and sleep, rest and relaxation. Such a body maintains its developmental function at a high level. But, even such a purified and vitalized body has not been purified enough to be utilized as an apparatus by the mind, purified by mantra, for the manifestation of its spiritual qualities. This indicates that the body also needs mantra purification.

‘The mantra purification of the body is done by the use of food and water purified by mantra, by the practice of the purificatory breathing process, and by the mantra nyasa (touching) process. The purificatory breathing process is very important. A specific pranayamic breathing, in conjunction with mantra, causes an internal deep purification of the life-force and the body. When the body is purified in this manner, the mental control and concentration work without much interruption and more effectively. But the purificatory breathing process and nyasa do not work in a satisfactory manner unless the body undergoes general purification. So the ordinary purification of the body is also important and it is closely connected with the mantra purification.

‘The body is externally cleansed by bathing. But when the baths are taken in conjunction with mantra the purificatory effects will be increased. The internal cleansing as prescribed in hathayoga causes internal purification of the body and this is very important. In addition to it, clean water purified by mantra is used for deep internal purification.

‘There is a process, called achamana (water-sipping) in which water purified by mantra is drunk for deep internal purification. The process consists of the following: first hollow the right palm by making a shape like a cow’s ear in which the fore finger, middle finger and ring finger are conjoined, and the little finger and the thumb are free; now place a very small quantity of clean water in the hollow; purify the water by mantra and drink it. The drinking should be done three times. Every morning it should be done. The quantity of water should be so small that it does not add to the contents of the stomach but is immediately absorbed.

‘There is another process called aghamarshana (pharyngonasal deep purification). The essential part of it is as follows: a handful of clean water purified by mantra should be drawn through the left nostril and then, after washing away the internal impurities, the water should be expelled through the right nostril. It is a difficult process.’

I asked: ‘The subject appears extremely complex: where should one start?’

The Master replied: ‘The method of concentration consists of three fundamental parts: purification of body and mind by mantra, purification of the sense objects by mantra, and concentration practice.

‘The purification of body and mind is effected by the right application of purificatory pranayamic breathing, comprising the processes of drying, burning, renovating and strengthening with mantra. This creates a favourable condition for concentration.

‘Second, the sense objects should be purified by mantra. This creates a state in which the control factor of the mind works in relation to the purified objects without being ineffective. Experience teaches us that, in the beginning, we have to start with those objects which are related to the alimentary and sexual functions. Most of the abuses and excesses come through these channels, and man experiences greatest pleasure in relation to them. Man has not selected only those foods which make the body vital, strong and healthy. He has included in his diet many foods which may be unnecessary; he prepares many dishes mainly for their palatability, and eats in excess of his need for enjoyment. Similarly, clean water is enough for health and quenching thirst. But man has introduced alcoholic drinks for creating an artificial exhilaration which goes very well with other excesses.

‘The pleasure-feeling rises to its highest point in sexual gratification which is often carried to excess. It is of no use merely to say “control this passion”. Behind the passion lies the strongest force—we call it sexual energy—which is an intrinsic part of the life-force and with which is associated the perpetuation of the human race. It is not easy to “kill” or suppress sexual passion. To absent oneself from the object of sexual attraction or to apply artificial control does not work. If the control is to be successful, it should be developed normally and in relation to sexual objects. As the sensory mind normally tends to establish a sensory relation with the sexual objects because of the influence of its pleasure-desires, and, as, under this condition, there are experiences of greatest pleasure, all these should be accepted as a fact and control should start here. Control should be natural, not artificial and ineffective.

‘The normal control power begins to develop when the body-mind purification by mantra is accomplished. This is the first requisite. As the sensory mind flows naturally and constantly towards the sense objects, no premature attempt should be made to withdraw the mind from the objects, but the connection should be made through mantra. The control power of the mind develops through mantra. Foods and drinks should be purified by mantra. The sensory relation with the sex objects should also be made through mantra. In this manner, the control power over sexual passion will develop step by step, not by withdrawal, but through contact, and at a certain point the sexual passion will normally disappear.

‘Last—the concentration practice. Concentration is holding in consciousness an image which occupies the whole conscious field, and there is no stain or dark spot, and the holding is continuous, not interrupted, and not replaced by anything else. Concentration is only possible when consciousness is uniform in character and, consequently, one-pointed. But the sense-consciousness which is our consciousness in everyday life is oscillatory; in it undulations are constantly going on, owing to the sensory projections and senso-mental radiations to consciousness. This is an unsuitable state for concentration. The students of yoga know this. Some sort of mental focusing can be attained by much effort in such a state, but it is extremely difficult to develop real, natural and deep concentration on such a substratum.

‘Our position is this. For the practice of concentration we need nonundulatory consciousness as the background. But our consciousness is undulatory, so how can we concentrate successfully? This is the greatest problem. Theoretically, concentration itself can transform the oscillatory consciousness to a state of uniformity. But the difficulty is that concentration does not go well in a diversified consciousness.

‘Hathayoga solves this problem by controlling the sensory projections and senso-mental radiations by making the body-apparatus sensorially inoperative by kumbhaka. But this is a very difficult method. In rajayoga this problem does not arise. The rajayoga process of concentration starts when a student is already established in concentration. Rajayoga aims at purifying consciousness to the highest degree and transforming it in the state of samprajñata samadhi (super-conscious concentration) which will be effortless and the normal mode of the mind. The final goal of rajayoga is to get this super-purified and super-illuminated consciousness absorbed completely into Supreme Consciousness in asamprajñata samadhi (non-mens concentration). Layayoga achieves this goal by arousing Kundalini (the spiritual aspect of the Supreme Power) and gets all the cosmic principles absorbed into it. But the awakening of Kundalini requires deep concentration. So a modified method, termed bhutashuddhi, has been introduced to develop concentration.

‘Mantrayoga presents a unique method which is extremely helpful for making concentration deep, real and normal. This method has also been adopted in layayoga. The method consists of the following factors:

‘First, the consciousness is moulded into the mantra-form through the mental transformation of the waikhari (gross, sensory) sounds of the mantra. By the mantra-practice, the mantra-form will gradually be changed to living mantra when consciousness is in a state of concentratedness. Then, ultimately from the living mantra, living God, in an appropriate form, emerges, and concentration now becomes deep, real and automatic. The living God in form is called Ishtadewata, that is God who appears in a form from the mantra-sound by his will.

‘In order to make the mantra-work successful, it may be necessary to apply certain specific processes which are as follows: (1) Achamana; (2) Kaminitattwa; (3) Mantrashikha; (4) Mantrachaitanya; (5) Mantrarthabhawana; (6) Nidrabhaṅga; (7) Kulluka; (8) Mahasetu; (9) Setu; (10) Mukhashodhana; (11) Karashodhana; (12) Yonimudra; (13) Pranatattwa; (14) Pranayoga; (15) Dipani; (16) Ashouchabhaṅga; (17) Utkilana; (18) Drishtisetu; (19) Special dhyana; and (20) Kamakaladhyana.

‘These processes are highly technical and are executed with appropriate mantras and with concentration. They should be learned from a guru.

‘It is not an easy thing to make Ishtadewata appear from the mantra. It is also not an easy thing to make the mantra living. So long as it is not possible to achieve this, an easier means has been adopted in mantrayoga for the development of concentration. It is this: a replica of Ishtadewata as an object of concentration is made. For this purpose, a gross image from some suitable material is made. This image is not an imaginary representation of Ishtadewata, but a close copy of the real form. It is a tangible form easy for the sense-consciousness to hold. It is not idolatry. This is a wrong term, only used by those who are ignorant of the subject.

‘By seeing the gross image of Ishtadewata again and again, a clear picture is formed in the sense-consciousness. The gross image is made life-like by mantra, and in certain cases quite living, and then it begins to be steady in the consciousness, and gradually fills the whole consciousness, and no other objects penetrate consciousness. Now concentration becomes very deep. This state can only be reached when the body and mind are purified by mantra, and the life-impartation to the image is done by mantra. In this manner, concentration becomes real and deep.

Ishtadewata is God in form. The form arises from the living mantra and is created by God himself. So it is not imaginary. God appears in form, otherwise the mind will not be able to receive it. It is absolutely necessary to have a form which can be held in consciousness in concentration.

‘There is also mental worship which helps to establish concentration. In the muladhara chakra, Ishtadewata is worshipped with the smell principle; in the swadhishthana centre, with the taste principle; in the manipura centre, with the sight principle; in the anahata centre, with the touch principle; in the wishuddha centre, with the sound principle; in the hrit chakra, with all the five principles; and in soma chakra, with spiritual qualities. Then a student is able to hold in his consciousness the pure luminous form of Ishtadewata in concentration.

‘Thereafter, concentration develops into samadhi in which the most subtle form of Ishtadewata is held naturally in superconsciousness. This is the last stage of form. Then comes the realm of formlessness. Here, Ishtadewata is without form; he is now the Supreme God This is the stage of asamprajñata samadhi.’

Now I had a better opportunity, because of our intimate relation, to observe the mode of life the Master was leading, his actions in everyday life. I learned from his teachings as well as from his life. I found that yama and niyama were fully established in him. Truthfulness was the cornerstone of his life. He did not touch any thing which was acquired in an immoral way. He was content, and, usually, he remained absorbed in himself and silent, even when there were people around him. He had superpowers, but he rarely used them.

The Master observed brahmacharya (sexual control) up to the age of twenty-eight years. During this period, he led a continent life for eight years while with his wife. Thereafter, he had children. Then he devoted himself to perfect the process of Adamantine Control.

I have learnt from his teachings and life that premature continence does not help in controlling the sex urge. Sexual excesses are also enervating. To be away from the sex objects also does not help. Senseless sexual gratification decreases power. Sexual efficiency demands control while alone as well as in contact.

Sexual efficiency is closely related to physical vigour, mental creativity and concentration. It should be developed by appropriate means. Its component parts are: (1) sexual passivity while alone and also together; (2) sexual creativity at will; (3) sexual purity; (4) adamantine control.

On one occasion, the Master talked about the four great systems of yoga. He said: ‘There are four great systems of yoga: mantrayoga, layayoga, hathayoga and rajayoga. Each has its own characteristic feature, each has its specific practices. Each aims at the attainment of samprajñata yoga, and through it asamprajñata yoga. This is the final form.

‘Mantrayoga is that form of yoga, in which word-thought forms, associated with the multiform consciousness, are transformed into supraword form, that is mantra. Mantra effects the concentrated form of consciousness which leads to samadhi.

‘Mantra is the suprasound power in word form. When the mantra is rightly worked upon, it becomes a living power from which arises the living Ishtadewata—God in form. Now concentration becomes very deep.

‘Layayoga is that form of yoga in which concentration is developed through the absorption of all cosmic principles, leading ultimately to samadhi.

‘Hathayoga is that form of yoga in which dynamic livingness, with which is associated the oscillatory form of consciousness, is transformed by the pranayamic process into a passive form of existence which effects concentratedness of the consciousness, leading to samadhi.

‘By the pranayamic breath-control, a non-respiratory state is gradually developed in which a natural cessation of respiration occurs. This is called kewala kumbhaka. In kewala kumbhaka concentration becomes the normal mode of consciousness.

‘The control of the inspiratory and expiratory acts is done by sahita pranayama. An internal purification is necessary for making the pranayama work. For this purpose, internal cleansing, purificatory diet and control exercise are instructed in hathayoga. By the pranayamic process, the body begins to be refined normally, all the vital activities are normalized and brought to a new level and normal health is established. This super-purification is called nadishuddhi.

‘At this state, health, vitality, absence of unpleasant body odours, wholesome breath, appearance of a pleasing, slightly fragrant smell, cheerfulness and calmness and concentratedness of the mind—all these arise.

‘Rajayoga is that form of yoga in which concentration is developed to non-mens concentration—asamprajñata samadhi which is rajayoga—the highest form of yoga.’

I have seen the Master in a state of samadhi. He usually assumed the corpse posture (shawasana) in which he lay on a bed with his face upward, and arms by his sides. The body remained completely motionless, without breathing, without pulse, and, apparently, without signs of sense activities. In this death-like condition he would stay for long periods.

He also used to go into very deep concentration in a sitting posture. It was his common practice to sit outside in the sun with a newspaper, supporting his elbows on a small stool, placed in front of him, as if he were reading. He might perhaps read the paper for a short time, but very soon he became still and his eyes closed. He remained in this position for hours. Shouting often could not make any impression on him. Many times it was necessary to awaken him for his lunch by shaking him vigorously. After being aroused, when he first opened his eyes, his look appeared meaningless, as if he was not of this world. After some time, he came back to his worldly self.

One day I asked the Master: ‘Is the mind unconscious and dark while the body remains death-like in samadhi?’

The Master replied: ‘No. The mind is super-conscious and super-illumined.’

S. G.
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V  An Ancient Picture of the Chakra System (belonging to the Author’s library)




Introduction

It is the discovery made by yoga that mind is the repository of prodigious power—mental dynamism—which manifests itself when mental consciousness is transmuted into a concentric form. It is the process of centralization of consciousness when it is reduced to a ‘point’. This means that consciousness enters the bindu state. Bindu is a state in which power is at maximum concentrauon. When mental consciousness is in the bindu state, diversified mental powers are collected and highly concentrated as mental dynamism. The greater the concentration of power, the less are the dimensions, but the more increased the potency. Bindu—the power point—is a natural and indispensable condition associated with power in its operation. Bindu occurs both in the mental and material fields. The atom is the bindu of matter; the nucleus the bindu of a protoplasmic cell; and samadhi consciousness the bindu of the mind.

The reduction of the diversification of mental consciousness is the process of concentration leading to the bindu stage. The inner nature of the mind is to tend towards bindu, though it is rather unobservable when mind exhibits its multiform functions. At this state, the higher mental-energy system remains almost dormant; but it is fully activated in concentration. Even in diversified mental states, towards-the-bindu-motion operates fragmentarily. An example is the function of attention in relation to physical sensory perception and intellection. Physical sensory perception and associated intellection are due to the limiting influence on the mind. Pragmatically, it is important and indispensable for determining the individual’s position in the world around him and to see the world in a practical manner. But it is not the whole picture of the mind, it is only a fragment. It is a great mistake to think that the whole mind is what is represented by perception, intellection and will at the physical sensory level. One may even go so far as to assume that the mind is identical with the brain. The brain is important when, and as long as, mind exhibits physical consciousness. But when mind in its supramental aspect functions as superconsciousness the brain is not important to it; the brain then, practically remains a passive non-mental apparatus.

Principles of Chakra

The ancient yogic interpretation of mind and concentration is fundamentally based on the chakra organization and its function. Kundalini is indispensably connected with it. Kundalini is vitally connected with the chakra system and the whole body system as their static background. Kundalini also plays a most important role in the spiritualization of mind and the development of absorptive concentration. The chakras indicate the levels of spiritual consciousness and of absorptive concentration. The chakra system is actually a system of subtle power operations around some centralized force. The chakra is a natural dynamic graph, exposing the exact picture of the constituent powers operating in it.

Chakras as Myth

There is a viewpoint according to which the chakras are not real but imaginary. It is essentially based on the evidence that the chakras are seen neither when dissecting the body nor on its microscopic examination. This indicates that the chakras are beyond the range of both normal sight and extended sight. In other words, they are beyond our physical senses both normal and instrumentalized. But this does not prove their nonexistence.

Sensory perception is a sense-section by which only a segment of the whole is mentalized. Physical sense has four fundamental limitations, namely, size, obscurity, distance and time. This limited sensory power can be enhanced to a certain extent by the use of sensitive instruments. First of all, what we see with our eyes in the body are bones, muscles, blood vessels, nerves, organs, etc., which form the gross aspect of the body. When a bone is covered by muscles, or an organ is enclosed in its cavity, we do not see them, we only see the outer covering. This is the limitation by obscurity. So the gross structure of the body can be partially seen by the sense of sight. It is a very superficial observation of the body, a larger part of which remains hidden. For the observation of the minute structure of the body, it is absolutely necessary to magnify the small objects. For this purpose a powerful microscope is used. It is now possible to study the ultrastructure of the cells through the electron microscope. This has disclosed the molecular constituents of the living organisms. At the molecular level, the chakras are not seen.

Does the molecular study of the living organisms reveal its whole organization? Is that all, what we see by means of the microscope? The molecular structure is based on atoms, and the atoms are built up of what are known as elementary particles. So we find that there are two levels above the molecular level: atomic and subatomic. We have also been able to see atoms, but not elementary particles. They are so minute that they are not observable even with the most powerful instrument. They are inferred. However, the chakras are not seen at the atomic and subatomic levels. Are they inferred? Before an answer is given, we want to discuss another viewpoint about the chakras.

Anatomical Interpretation of Chakras and Nadis

There are viewpoints according to which the chakras are nerve plexuses, and the nadis are nerves or blood vessels. Dr Bamandas Basu1 has expressed the opinion that a more accurate description of the nervous system has been given in the Tantras than in the medical works of the ancient Hindus. The Tantrika nomenclature has been regarded as anatomical terms, and an attempt has been made to explain them accordingly.

According to Professor Brajendranath Seal,2 the adhara (muladhara) chakra is the sacrococcygeal plexus; the swadhishthana chakra is the sacral plexus; the manipuraka (manipura chakra) is the lumbar plexus; the anahata chakra is the cardiac plexus; the bharatisthana (wishuddha chakra) is the junction of the spinal cord with the medulla oblongata; the lalana chakra lies opposite to the uvula, and is supposed to be concerned with the production of ego-altruistic sentiments and affections; the ajña chakra belongs to the sensory-motor tract, and the afferent nerves to the periphery rise from this chakra; the manas chakra is the sensorium, and receives the afferent nerves of the special senses; the soma (indu) chakra is a sixteen-lobed ganglion in the cerebrum above the sensorium; it is the seat of the altruistic sentiments and volitional control; and the sahasrara chakra is the upper cerebrum with its lobes and convolutions.

The anatomical interpretation of the chakras is basically wrong. First of all, an accurate knowledge of both the chakra system and Western anatomy is required to correlate them. Usually, even a good Sanskrit scholar does not possess all the necessary information on the chakras, and so he is not in a position to make a comparison between the two systems. On the other hand, a Tantrika yogi is generally not well versed in modern anatomy and physiology, and is therefore unable to correlate them. (The form ‘yogi’ has been preferred to ‘yogin’, and is used throughout in this book.) The yogi utilizes the knowledge of the chakras in his yoga practices; and to do this no anatomical knowledge of the chakras is really necessary. But a person who has a knowledge of anatomy and physiology as well as a correct understanding of the chakras and utilizes his knowledge of the chakras in his yoga practice, finds that there cannot be any real identification of the chakras with the nerve plexuses. But this lack of identification does not interfere with his yoga practice. The yogis have been continuing their practices in this way from time immemorial, the teaching being imparted by the gurus to their disciples, who also become proficient in time. The yogis, in absorptive concentration, when the outer world and along with it their own bodies are completely forgotten, experience a new inner world in each chakra. To them the chakras are inner power phenomena; they are vivid and ‘seen’. It will not serve any purpose of theirs to identify the chakra with the nerve plexuses.

This study has been undertaken not so much to understand this yoga better, but to find out whether the Tantrika terms can be used to name some physical organs or structures having no clear-cut names in the ancient Indian books on anatomy. Firstly, the main reason for this shortcoming is not due to a lack of knowledge, because even in what we have, wc find that they had great anatomical and physiological knowledge, but because most of the works on the subject have been lost. Secondly, if we think that the Tantrika terms are merely anatomical terms, then they lose their essential character and specificality. But, first, we have to see whether or not this identity is possible.

Professor Seal has identified the muladhara, swadhishthana, manipura and anahata chakras with the coccygeal, sacral, lumbar and cardiac plexuses respectively. This identification is based on a lack of the right knowledge of the real locations of these chakras. The chakras are in the sushumna, and the sushumna is inside the vertebral column. These nerve plexuses are situated outside the vertebral column. So there cannot be any identification. Professor Seal says that the bharatisthana (wishuddha chakra) is the junction of the spinal cord with the medulla oblongata. The upper end of the spinal cord is continuous with the medulla oblongata. The upper border of the spinal cord is at the level of the foramen magnum. It is the upper border of the atlas vertebra. He appears to indicate that the point where the upper end of the spinal cord and the lower end of the medulla oblongata meet is the bharatisthana, that is, the wishuddha chakra. Actually, this description does not name the chakra, but merely gives its location. He has also stated that ‘This also comprises the laryngeal and pharyngeal plexus’. If he means that these two plexuses are included in the wishuddha chakra, then it must be pointed out that these two are the nerve plexuses; the laryngeal plexus is situated on the external surface of the inferior constrictor muscle of the pharynx, and the pharyngeal plexus, called plexus pharyngeus ascendens, lies on the ascending pharyngeal artery in the wall of the pharynx. In that case, the wishuddha chakra would have to extend to the outside of the vertebral column. If the chakra were stripped of the plexuses and pushed upward into the medulla oblongata, it could be made a nerve centre there. The medulla oblongata has a number of centres which include the respiratory and the vasomotor centres. However, in that case the functional identification should be made.

There is still another difficulty. The wishuddha at the medullary level may clash with the lalana (talu) chakra. He has not identified the lalana with any specific anatomical structure, but only says that it is ‘supposed to be the tract affected in the production of ego-altruistic sentiments and affections’. According to him the lalana lies opposite the uvula. This means that the lalana is situated in the palatine region, above which is the ajña and below which is the wishuddha. The palatine region roughly corresponds to the medulla oblongata. It has been clearly stated that the wishuddha is situated in the neck region which corresponds approximately to the middle of the cervical vertebrae.

Professor Seal says that the sensory-motor tract comprises the ajña and manas chakras. This statement is not clear. Moreover, he says that the manas chakra is the sensorium. Seal also asserts that it is the sensory tract at the base of the brain. According to him the manas chakra receives the sensory nerves of the special senses, coming from the periphery. The sensorium generally is any nerve centrum; broadly speaking, it is the sensory apparatus of the body as a whole. It is the seat of sensation. More clearly, it can be said that the manas chakra is the seat of perception. But in what part of the brain is it actually situated? Seal has, of course, roughly indicated that it is at the base of the brain.

There are a number of events that take place during the centripetal passage of nervous impulses from the periphery to the brain, namely, stimulation of the receptors, transmutation of the stimuli into nerve impulses, conduction of sensory impulses to the neurons in the brain, and neuronal transmission and projection on the sensory areas of the cerebral cortex. The whole chain of events is physicochemical, not psychical, in character. Recently, it has been postulated that the cerebral cortex is a way station from which sensory impulses are finally relayed to what has been termed centrencephalic system consisting of the mesencephalon, diencephalon and part of telencephalon. It has no clear-cut anatomical boundary, but, functionally, forms an integrated unit. It appears that both the cerebral cortex and the higher brain stem serve as the neuronal background for sense consciousness. However, it is here that a superphysicochemical event occurs, following or accompanying the nervous events. We can place the manas chakra somewhere in the higher brain stem.

If the manas chakra is identified with a particular area or centre of the higher brain stem, then the chakra itself cannot be regarded as the seat of consciousness. There is no possibility of finding consciousness in the brain substance. We cannot detect the mentative energy factor in the chemical and electrical energy systems of the brain. We cannot say that the neural activity itself produces consciousness, as it is not known how the change occurs. The findings that lesions in the higher brain stem cause the loss of consciousness do not indicate that consciousness permeates through the brain. The brain stimulation activates the subconscious mechanism which relays impulses to the mind, and as a result consciousness is evoked. Consciousness, which is nonspatial in character, cannot be located in the three-dimensional brain.

It has also been postulated that an intense dynamic neuronal activity, different from the low level activity of sleep, elicits an interaction between brain and mind, and under this condition perception occurs. How is this dynamic brain activity caused? The sensory impulses are not the cause, because they also come into the brain during sleep when no consciousness is evoked. The cause appears to be intrinsic. The specific dynamic brain activity can be explained as the neural counterpart of subconscious activity, roused subconsciously to receive sensory messages. The unconscious neural mechanism is, so to speak, bridged by the subconscious mechanism to consciousness. The brain-mind interaction indicates that mind is an entity lying extraencephalically, but when a relation between it and the brain is established, the brain exhibits specific dynamic activity, and is evoked subconsciously. Consequently, it is a mistake to regard a chakra as a nerve plexus or a brain centre or substance. If it is possible to demonstrate that the chakras are the different levels of consciousness and the subtle dynamic graphs, then, it will at once be clear that the brain is only a gross outline of the inner power operation.

Professor Seal states that the ajña chakra is the centre of command over movements. Hence, it is a motor centre. The motor centres are in the cerebral cortex. But, according to some current notions, the motor impulse originates somewhere in the higher brain stem and is radiated to the cerebral cortex. In that case, the ajña is situated below the manas in the higher brain stem. The external location-point is the space between the eyebrows, which corresponds roughly to the caudal part of the third ventricle of the brain.

Seal maintains that the soma (indu) chakra is a sixteen-lobed ganglion comprising the centres in the middle of the cerebrum, above the sensorium; it is the seat of the altruistic sentiments and volitional control. These qualities are mental and cannot be a function of any brain centre. It may be that the physical counterpart of the mental functioning is a certain brain centre or area located in the telencephalon. He identifies the sahasrara chakra with the cerebral cortex. This is a mistake. The sahasrara is not in the sushumna, but is situated extracranially. It is more correct to say that the convoluted surface of the cerebral hemispheres is the material replication of the subtle nirwana chakra, which has 100 petals.

The well-known author of the Aryashastrapradipa,3 a scholastic work on ancient Hindu religion and thought, and a great sanskritist, has identified the muladhara, swadhisthana, manipuraka and anahata chakras with the ganglion impar or coccygeal plexus, hypogastric or pelvic plexus, solar or epigastric plexus, and cardiac plexus respectively. It is astonishing that he has also made the same mistake. The coccygeal plexus is connected with the ganglion impar, situated at the union of the two sympathetic trunks at their caudal ends. The other plexuses are sympathetic. However, these plexuses are situated outside the vertebral column, whereas the chakras are in the sushumna, which is inside the vertebral column. So these chakras cannot be identified with the nervous plexuses.

The identification has been carried out still farther. Purnananda Brahmachari4 has identified the sahasradala lotus (sahasrara chakra) with the telencephalon; dwadashadala lotus (guru chakra) with the diencephalon; chandramandala (moon-circle), amakala and nirwana-kala with the upper part of the corpus callosum; samana (samani) and unmana (unmani) with the middle part of the corpus callosum; nirodhini (nirodhika) and wyapika with the lower part of the corpus callosum; and mahanada with the fornix. He also says that the seat of bindu is in the pineal gland (body) and that of the ajña in the pituitary body.

It has already been mentioned that the sahasrara is an extracranial chakra, so it cannot be identified with the telencephalon. As the dwadashadala (guru chakra) is a part of the sahasrara, and, consequently, is situated extracranially, it cannot be identified with the diencephalon. The chandramandala, amakala and nirwanakala are inside the sahasrara, hence, they cannot be identified with the upper part of the corpus callosum. Samani and unmani are two forms of subtle power roused in deep concentration, when dhyana is about to be transformed into samadhi. Therefore, they cannot be identified with the material brain structure. Nirodhika and wyapika are also power-forms operating at the lower level, and cannot be identified with the brain structures. Mahanada is the power-station where pranic motion almost stops in deep concentration. It is situated between the nirwana chakra above, and the indu chakra below. Its corresponding physical point is in the corpus callosum. Consequently, it cannot be identified with the fornix. Similarly, it is a fallacy to make bindu and ajña identical with the pineal and pituitary bodies respectively.

Dr Vasant G. Rele5 has identified the muladhara chakra with the pelvic (inferior hypogastric) plexus. Similarly, the swadhisthana has been identified with the hypogastric (superior) plexus; the manipura chakra with the plexus of the coeliac-axis (coeliac plexus); the anahata chakra with the cardiac plexus; the wishuddha chakra with the pharyngeal plexus; the taluka (talu) chakra with the cavernous plexus; and the ajña chakra with the naso-ciliary extension of the cavernous plexus. We have already noted that this identification is baseless. First, the chakras are situated within the vertebral column, whereas these nervous plexuses are lying outside it, and, consequently, there cannot be any identification between them. Second, the chakras are subtle force-centres, but the nervous plexuses are gross structures. It cannot be demonstrated that the powers residing in the chakras are also in the nerve plexuses. By concentration and pranayama, these latent powers lying in the chakras can be roused; but these processes have no such effects on the nervous plexuses. So the correspondences can neither be ascertained scientifically nor are they in agreement with the technical description of the chakras.

Moreover, Dr Rele has identified the shaktis (powers) residing in the chakras with the efferent impulses exercising an inhibitory influence generated through the subsidiary nerve centres in the spinal cord. The shaktis are conscious powers; they act directly on any physical organs, and unlike the nervous impulses they never act unconsciously. They control the chakra organizations, and the yogis arouse them to develop their concentration to the dhyana level to be able to do dhyana on the deities situated in the chakras. The chakras are also the centres of pranic forces and specific sense principles. An alteration in the functions of the body can be made by pranayama and concentration. The nervous impulses are physico-chemical phenomena whereas the shaktis are subtle and conscious.

Swami Wiwekananda6 has vaguely stated that the different plexuses having their centres in the spinal canal can stand for the lotuses. The chakras cannot be explained physiologically as they are subtle centres, and the nervous plexuses are gross structures. Swam Sachchidananda Saraswati7 presents this in a more sensible way. He says that the nervous plexuses are not the chakras, but they are the gross indicators of the inner regions where the chakras are. According to him, the ganglion impar or the coccygeal plexus is the indicator of the muladhara chakra; the hypogastric plexus, solar plexus, cardiac plexus, carotid plexus (plexus caroticus internus), and cavernous plexus are the indicators of swadhishthana, manipura, anahata, wishuddha and ajña chakras respectively. But this is also misleading. The better method to determine the locations of the chakras has been presented in Section 12 of this book.

Arawinda8 says that the centres (chakras) are in the subtle body, not in the physical body; but as the subtle body is interfused with the gross body, there is a certain correspondence between the chakras and certain centres in the physical body. So the real nature of the chakras has been disclosed by him.

Dr Gananath Sen9 has used the terms ida and piṅgala to mean the two sympathetic chains of ganglia, and the sushumna for the spinal cord. He has named the spinal cord sushumnakanda, and the medulla oblongata sushumnashirshaka. Dr Rele10 has also identified the ida piṅgala nadis with the two gangliated sympathetic trunks, one on each side of the vertebral column, and the sushumna nadi with the spinal cord. Professor Brajendranath Seal11 has identified the ida and piṅgala with the left and right gangliated sympathetic trunks, but the sushumna nadi with the central canal of the spinal cord. According to Purnananda Brahmachari12 the sushumna is the spinal cord and brahmarandhra (brahma nadi) is identical with the central canal.

Wiwekananda13 says that the ida and piṅgala are the sensory and motor fibres in the spinal cord through which the afferent and efferent currents travel. So the sensory and motor impulses in the spinal cord have been identified with the ida and piṅgala nadis respectively. About the sushumna, he says that it is a hollow canal, running centrally through the spinal cord, and the canal is continuous within the fine fibre which starts at the end of the spinal cord and goes downward to the lower end, situated near the sacral plexus. This fibre is clearly the filum terminale. From this description it appears that he has identified the sushumna with the central canal within which there is no nerve matter, but it contains the cerebrospinal fluid. According to him, the mind is able to send messages without any wire (that is, without passing through the nerves), and this is done when the yogi makes the current pass through the sushumna.

Now, let us first consider whether we are justified in identifying the sushumna with the spinal cord. First, the sushumna nadi has been described as extremely subtle and spiralled; but the spinal cord is a gross nervous structure, measuring in width at the level of the cervical enlargement 13–14 mm, of the lumbosacral enlargement 11–13 mm, and of the thoracic portion about 10 mm. Consequently there cannot be any identification between the two. Second, the sushumna nadi arises from the nadi centre called kanda-mula, lying just below the muladhara chakra, which corresponds approximately to the point below the inferior end of the filum terminale. It ascends through the filum terminale, central canal, fourth ventricle, cerebral aqueduct, third ventricle, telencephalon medium, anterior commissure, fornix, septum pellucidum, corpus callosum and longitudinal fissure, to reach the central point of the cerebral cortex. On the other hand, the spinal cord extends from the lower border of the first lumbar vertebra, or the upper border of the second lumbar vertebra to the upper border of the atlas, and ends in the lower part of the medulla oblongata at the level of the foramen magnum. From this it is clear that the sushumna cannot be identified with the spinal cord.

There is another important point which needs our attention. Inside the sushumna are three more nadis. Within the sushumna is wajra, within the wajra is the chitrini and within the chitrini is the brahma nadi. If the sushumna is the spinal cord, how are these three nadis to be explained? Can the wajra, chitrini and brahma nadis stand for the white matter, grey matter and central canal respectively; or, should these three nadis be identified with the meninges, white matter and grey matter? The meninges also consist of three layers, dura mater, arachnoid mater and pia mater. Here we really do not know what to think. The nadi can stand for the white or grey matter. But it cannot be identified with either the meninges or the central canal, neither of which are composed of nervous tissue.

Dr Gananath Sen14 has exclusively used the word nadi to signify nerves. He also says that probably the Greek word neuron (a nerve) is derived from the Sanskrit word nadi. Professor Brajendranath Seal15 appears to have the same opinion. Dr Rele16 also has the same opinion. He says: ‘Wayu-nadis, i.e., nerves of impulse.’ He has clearly identified wayu with nervous impulse.

The Greek word neuron means sinew, cord, and nerve. Now this word is used to mean a nerve cell with its axonal and dendritic processes, and it is considered to be the structural unit of the nervous system. The word nerve has many meanings. But from the medical viewpoint, a nerve is a tubular elongated structure consisting of bundles of nerve fibres or axons of nerve cells, which convey impulses, and a connective tissue sheath, called epineurium, which encloses these bundles. The word nerve may also mean energy, force, vitality.

Now, let us consider the meaning of the word nadi. Nadi has been derived from ‘nada’ (or nala) to mean motion or regulated motion. In other words, nadi is energy in motion, or activated energy. When the energy in motion is vehicled in a material structure, nadi is a nerve. Otherwise, nadi is ‘wireless’ force-motion. The word wayu has been derived from ‘wa’ to mean motion, that is, energy in motion. So the word wayu can stand for nadi. There is another word in Sanskrit—‘snayu’ which has been used for nerves. According to Dr Gananath Sen17 this is a mistake. He maintains that the meaning of the word snayu is fibrous tissues generally, and ligaments particularly. But it appears that the word ‘snawa’ has been used in the Atharwawedasanghita to signify very slender threadlike structures. Can they not be nerves?

Now, let us come to our point. We are not justified in using the word ‘nadi’ exclusively for the nerve. In yoga, the term nadi has been used in a technical sense. The nadi-chakra or nadi organization is not the nervous system. In the nervous system, energy is propagated through the medium of the nerves, and the energy itself appears to be electrical in nature, functioning on the physico-chemical basis. This ‘wired’ energy is restricted in its functions. There is another aspect of the energy which is free from this material bondage. This means that its function is not restricted by the nerves, and, consequently, it is conducted in a ‘wireless’ manner to produce deep effects. This energy works in a supramaterial field having unbounded potency, and it also glides into matter to reinforce the nervous energy. This field is subtle, and the energy is subtle. The word ‘subtle’ (sakshma) has been used technically to indicate what is not material. It is Patanjali’s third form of matter (bhuta). This subtle aspect of energy has been termed prana wayu which operates without nerves. This non-nervous operation is, therefore, only pranic force-motion lines of direction, technically termed nadis. To avoid confusion and make the nadis distinct from the nerves, it has also been termed yoga nadi. It is now also clear why we cannot identify wayu with nervous impulse. A nervous impulse is a wave of negative electrical force based on the chemical energy system. Its activities are limited by the nerves. Wayu is the patent form of latent prana—the basic energy. Wayu is in constant motion and creates subtle lines of direction, called nadis.

Arawinda18 states that the pranic energy is directed through a system of numerous channels, called nadi,—the subtle nervous organization of the psychic body. The nadis, or the system of nadis, have been described as the subtle nervous organization of the psychic body. The nervous organization he mentions here is not the gross nervous system. It is the ‘subtle’ nervous system, and this is clear by his using the word ‘subtle’ nervous organization. We already know the meaning of the word subtle. To avoid confusion we would prefer to use ‘the nadi organization’ instead of the subtle nervous organization. But the nadi organization is not only of the psychic body, but essentially of the pranic body (pranamaya kosha); on the one side, the pranic body extends to the material body (annamaya kosha), and on the other, to the mental body. The ‘channels’ mentioned here are not actually some tubular substance, but the subtle lines of direction caused by the pranic energy.

Now we come to the nadis ida and piṅgala. The origin of the ida and piṅgala is the same as of the sushumna. But they extend beyond the vertebral column and ascend to reach the ajña chakra, about the level of the caudal part of the third ventricle of the brain, where they are united with the sushumna. The ida and piṅgala are also subtle nadis, otherwise there cannot be any union with the sushumna. Though, anatomically the two gangliated sympathetic trunks extend from the base of the skull to the coccyx, they are too gross to be identified with the subtle ida. and piṅgala. The functions of the ida and piṅgala are not those of the sympathetic nervous system. The ida. and piṅgala have also been identified with the sensory and motor impulses in the spinal cord. This cannot be, because they are not the gross nerve fibres carrying nervous impulses. They are subtle nadis which are themselves force-motion lines, conveying pranic forces to the mind and body. Moreover, they are not within the vertebral column, but outside it.

Here it is not a question of deciding whether the ancient Indian medicine has presented sound anatomical and physiological knowledge; and it is unnecessary to explain here the Waidika and Tantrika chakra system and Kundalini in terms of modern anatomy and physiology. To do so means to limit the energy-confining only to the physical field, ignoring its supramaterial manifestation. As physiology is understood today, we cannot go farther than the molecular level. Even this does not explain the whole matter. It will be very helpful if we remember what Arawinda19 has said: ‘I am afraid the attempt to apply scientific analogies to spiritual or yogic things leads more often to confusion than to anything else—just as it creates confusion if thrust upon philosophy also.’

Enough has been said to indicate that neither can the chakras be identified with the nervous plexuses, nor the nadis with the nerves.

Yogic Exposition of the Chakras

There are no indications of the chakras either in the gross aspect of the body or at the molecular and atomic levels. Are we then forced to conclude that the chakras belong to the realm of nonentities? Another important question is linked with the answer given to this question, namely, is the modern scientific conception of matter the borderland of our knowledge? At one level matter is seen in its gross form, and at another level it is constituted of minute particles and energy. Here we find the conversion of matter into energy, and energy into matter. This may explain how the materiality of matter is maintained, but it is not enough to account for the manifestation of life in matter and the connection of mind with the brain. We cannot escape by saying simply that protoplasm is the living matter and mind is the function of the brain.

The elementary particles are very minute; they are so small that they are not seen even with the help of the most sensitive instruments. But they still have mass; and theoretically it is possible to reduce mass step by step to a point where there is no longer any mass. According to Kanada, this is the stage of anu—a non-magnitudinous point. The nearest approach to anu is seen in the neutrino, which has no mass, no charge and a very slight interaction with matter. This indicates that there is a possibility of energy becoming free from the bondage of the particles in a graduated manner. In this transition period, certain particles may pass into the stage of anu where they are only energy—energy without any material form and free from matter-bondage. This is subtle energy. Where does it go? It does not return to the material field, as it cannot function there; it is not destroyed; then it must have a field of operation. This has been termed by the yogis the subtle power-field.

The yogis explain this in the following manner. The decentralized subtle forces, technically termed mahabhutas (metamatter) pass to a level, called subtle elliptical body (kanda-mula), where they are equalized to form an undifferentiated metamatter force. At this point, metamatter force tends towards grossness and materialization on a descending scale, and finally, it is transformed into material energy which operates in the material field. Material energy undergoes fragmentation. It is the process of transformation of energy, first, into just a trace of minute matter-fragments which, at a certain stage on a descending scale, appear as elementary particles, and second, into atoms and molecules, and finally into gross matter. At the gross level, matter exhibits specific sense qualities, derived from five forms of tanon (tanmatra) associated with metamatter forces, which react on the physical senses. On the other hand, when energy becomes free from particles at the energy level of matter, a part of it may break the bondage of matter, due to the activation of the latent metamatter force, the outer expression of which is material energy, and becomes transformed into metamatter force to function in the subtle powerfield. Hence, matter does not end at the level of the elementary particles, but is continuous with metamatter in the subtle power-field. The yogic explanation gives an answer to Hoyle’s statement that matter comes from nowhere. This nowhere is the subtle metamatter field which is beyond all observations, even with the aid of the most sensitive instruments.

The yogis say that pranic dynamism releases three forms of energy which give rise to the three phenomena: laghiman (rarefaction), animan (subtilization), and mahiman (magnification), which cause the emergence of life force, mind, and matter respectively. The supremely concentrated prana as bindu (power point) becomes expanded and active at a certain ‘critical’ moment, and is expressed as radiant dynamism. Radiant dynamism is transformed into petaline dynamism consisting of the centrally situated massive mental consciousness, around which is the circular pranic force-motion, and surrounding it is a petaline formation of an extraordinary character. The whole organization has been technically termed the sahasrara chakra. Below the sahasrara, the three basic forms of pranic energy coalesce to form a central power-flow, termed the sushumna. The sushumna retains the threefold nature of pranic energy, and so there are three power-flows in it. The outer flow is the sushumna itself; internal to it is the wajra-flow; and the third, which is inside the wajra, is the chitrini-flow.

The sushumna power-flow exhibits two fundamental characters: vertical force-motion, expressed as centrifugal and centripetal force-motion lines, and spiral force-motion. The chitriw energy tends to be centralized in a circular form at certain points throughout its course, due to the influence of the spiral force-motion. The centralized circular power follows the pattern of the sahasrara and presents three aspects: a central pericarpiai formation, a circular force-motion around it, and a peripheral petaline formation. The whole circular organization is called chakra. There are nine main chakras in the chitrini, namely nirwana, indu, manas, ajña, wishuddha, anahata, manipura, swadhishthana and muladhara.

Thus, the chakras are in the subtle power-held which comprises the mental and meta-matter realms. Is this yogic explanation based on pure inference? No, the chakras are ‘seen’ with the ‘mental eye’. This requires an explanation.

Perception is the process of receiving and being conscious of an object. Perception has several strata. At its lower stratum, physical sense apparatus is involved in perception and there is the awareness of a sense quality in a modified form. There are five main sense qualities: smell, taste, sight, touch and sound. These qualities are an aspect of matter. The awareness of the sensory form of matter occurs in Consciousness. This indicates that sense qualities are outside the boundary of consciousness, and they are to be brought into consciousness by some appropriate means. This implies that there is a distance factor. Moreover, the penetration of sensory forms into consciousness and their recognition are based on the principle of selection and rejection. If the distance and selection-rejection principle were not operating, then all sense qualities would be the simultaneous content of consciousness.

There are five classes of receptors, each endowed with the power of receiving only a particular form of sense quality. After the sense qualities are received by the receptors, sensory paths are created from the receptors, first through the sensory nerves and then through the neuronal connections in the brain, to the cerebral cortex, and thence to an area of the higher brain stem. Nothing more is known about sensory path in its nervous aspect, and there is no further trace of it in the brain. This has resulted in too much speculation. For instance, that the end point of the sensory path is in a certain area of the brain which is in connection with Consciousness. But this connection does not necessarily indicate that this particular brain area itself is the seat of consciousness. It may mean that the area is in some way connected with Consciousness; and when this area is damaged or removed, the connection is cut off. If this brain area is the seat of consciousness then is Consciousness distinct from brain, or is it identical with the brain, that is, brain = consciousness?

But, actually, consciousness has not been traced to that area or any other part of the brain. The sensory path which has been created is observable up to the brain; it is observable because it is a physicochemical process. But how the physicochemical process in that brain area causes the appearance of consciousness is not known. How the metamorphosis of physicochemical energy into consciousness occurs has not been explained. How physicochemical events in the brain suddenly occur as psychic events cannot be explained. Consequently, it is not easy to make mind = brain.

There may be another possibility. Psychical events may accompany or immediately follow the physicochemical events in the brain. If this is accepted, then it will mean that brain and consciousness are not identical, but are two separate entities, and their interconnection is experienced in a particular brain area. To explain this, it has been postulated that certain specific dynamic actions of the brain, in which certain areas of the cerebral cortex and the higher brain stem are involved, are the essential conditions for the relation between the brain and consciousness. How the specific dynamic actions, which are physicochemical in nature, can establish a relation with consciousness which lies beyond the brain itself, is neither known nor explained.

Molecular, atomic, and subatomic activities are all disconnected from consciousness, and are not a fact in consciousness. It is certainly a suggestion that a relation is established between brain and consciousness when the former exhibits specific dynamic actions. If we accept consciousness as something which is neither a physicochemical phenomenon nor explainable in terms of matter, then we think of consciousness as something which is outside the sphere of chemical and electrical energy, something which is neither bound by nor composed of molecules, atoms and elementary particles. In that case, the brain-consciousness relation is deeper and more complex.

There is an important query regarding the specific dynamic action of the brain. How is it caused? If we say that neural-neuronal, centripetal conductions are the cause, then we have to accept that this brain state is continuous, without any interruption, because these conductions are continuous. It has not been demonstrated that there is some controlling mechanism in the brain to exercise control over these conductions. In that case, how is sleep-unconsciousness produced? The specific dynamic actions certainly disappear during sleep. What makes them disappear? Here is a clear indication that the specific dynamic action of the brain, if there is any, is not caused by neural-neuronal conductions, but by something else which operates from outside the brain.

Now, let us consider two important factors: distance and sensory capacity. Taste and touch operate in direct contact with the receptors in the tongue and skin respectively. The distance factor operates in smell, sight and sound. This means that the receptors and sense-objects are not situated in direct contact with each other, but are separated by a certain distance. The distance varies, but there are certain upper and lower limits of perception, beyond which no perception takes place. Between the upper and lower limits sensory capacity varies in different species and also in the same species. Apart from distance, there is another factor, size or magnitude of the sense-objects. If the size of an object diminishes below a certain point, it is not perceptible. Here, the sense capacity also varies in both different species and the same species. There is still another factor. If a sense-object remains within the range of the right distance, and its size is also suitable for perception, then there will be no perception if it is obscured. As an example, if a certain object is placed inside a closed box situated within the range of vision, then only the box will be seen, not the object inside the box. That object has been obscured by the box. which the eyes cannot see through. Other examples are: bones covered by muscles, brain covered by the skull, etc.

The time factor is also operative in perception. Events which occurred in the past are only remembered, but not ‘seen’. Only present events are perceived directly. There is no direct knowledge of future events.

All this indicates that sensory capacity is not a fixed thing, but relative, variable, conditional and temporal. The sense qualities themselves are also variable. If this is so, we can postulate that there is a possibility of ultimately attaining a perfect and absolute sense capacity; and that the most subtle sensory forms may exist. Can this be actually demonstrated?

Let us say that normal sensory capacity is X. Now, the question is whether we can perceive sense-qualities beyond X or not. Our experience is that by using appropriate instruments we can perceive those sense-qualities which are imperceptible at X. The instrumental observations indicate that the barriers of distance, size and obscurity have been overcome to a considerable extent, and that certain details and factors which are never seen at X have become visible. Symbolically we may call this instrumentalized, extended sense capacity Y. This shows that the sensory capacity can be increased beyond the normal limit by instrumental aid. But future events are not revealed by these instruments.

Now, the question is whether X can be extended to Z without Y. Z stands for supra-normal sensory capacity. It has also gradations. Its existence has been demonstrated by the yogis. Yogic experiences may be divided into three categories. First, there is an extension of the normal limit of power without any instrumentation. This may be called extended, normal sensory capacity, XA. Those yogis who have been established in pranayama are able to exhibit XA. As, for example: there is a tree in front of us at a distance when the normal eyes can see its trunk, branches and leaves, but not in greater details. If a swarm of ants moves upward on the surface of the trunk, the ants will not be seen from that distance by the normal eyes. But a yogi can see them very clearly. This has been demonstrated. In a similar manner smell and sound are experienced.

Second, there can emerge an uncommon and new pattern of sense-qualities which is never experienced by normal sensory power. This specific sense capacity may be called XB. A yogi has the capacity XB. He experiences supersmell, supersight and supersound.

The following are instances in my own experience. I was in a sitting position on my seat in a very dark room on a dark night, fully awake but calm. There was no notion of seeing or hearing anything uncommon. I spent about an hour like this. Then, suddenly I saw a beautiful light of vermilion colour, by which the whole room was lit up. I got up amazed and looked at the light for some minutes. The light was very beautiful, cool and localized, and the room was beautifully illuminated. I went outside to see if anything had happened there, but found nothing. I hastened into the room and saw that the light was still glittering. After 10 minutes or so, the light gradually became dim and finally disappeared. The room was again dark. I saw this light with my eyes, which were neither closed nor covered. In my judgment it was a superlight.

The other experience was that: I happened to be in a place where a room was given me to sleep in, which had on the wall a beautiful picture of Sri Chaitanya, the great bhaktiyoga master. One dark night, the room being also very dark, I was in a sitting attitude, calm, but awake. When about 30 minutes had passed, I suddenly saw, to my great surprise, that very bright yellow rays were radiating from the body of Chaitanya in the picture. The whole picture was beautifully illuminated, and even part of the room was lit up. Before this occurrence, I had not thought at all of the picture. I was fully awake at the time. The light phenomenon continued for about 4 or 5 minutes. In those days I was able to see clearly and minutely things in deep darkness, without the help of light.

Third, there are real supranormal sensory perceptions, Z perception, in which the barriers of distance, size, obscurity and time are completely overcome. A yogi can perceive a happening occurring far away from him and barriered by mountains, buildings, etc. He can correctly foretell future events. All this has been demonstrated.

So the position is this. The gross aspect of matter presents sense-qualities in a form which may be termed sensory form 1. It is perceived by normal sensory capacity (X-capacity). The range of normal sensory capacity can be increased to a degree when the perception of sense-qualities lying beyond the normal sensory limit occurs. The sense-qualities do not change at this stage, but are barriered, which is over-come by extended, normal sensory capacity (XA-capacity).

We also find that the pattern of the sense-qualities perceived by normal sensory capacity and extended, normal sensory capacity is associated with a new, or an altered form of sense-qualities, which is only perceived by specific sensory capacity (XB-capacity). Above all these is the sensory form 2 which is perceived by instrumentalized, extended sensory capacity (Y-capacity). Thereafter, there is a gap in the perception of sense-qualities at the subatomic level. There are no records of any sensory experience at this stage known to me. But theoretically there is no reason why this should be impossible.

The supranormal sensory experience develops after the specific sensory experience. In this experience, sensory form 1 is perceived. But sensory form 1 is concealed by the barriers of distance, size, obscurity and time. In this perception, these barriers are overcome by developing supranormal sensory capacity (Z-capacity).

What is the mechanism which is brought into play in the above forms of perception? In normal sensory perception, the receptors are stimulated, and sensory nervous paths are created which join the appropriate brain areas. In extended, normal sensory perception, specific sensory perception, and instrumentalized sensory perception, the same receptor-brain nervous paths are used. But in supranormal sensory perception, the nervous paths are not used, because the receptors cannot be stimulated by sensory form 1, which is obscured by the barriers of distance, size, obscurity and time. In that case, how does this form of perception take place? It indicates that the ‘wired’ nervous paths are too gross for this kind of perception ; and since this perception is a fact, there must be some subtle ‘wireless’ conduction-system for this purpose. These nonnervous, subtle conduction-lines are technically termed nadi-paths. When the pranic forces are roused and become more concentrated by pranayama and concentration, they can be made so sensitive that they receive the vibrations, motions, or radiations of the sense-qualities even when these are obscured. The end-points of pranic forces in the head and skin of the body receive the refined sensory vibrations and transmit them to the chakras, from where the sense-qualities are transmitted to the subconscious mind in the ajña chakra. Precognition is only affected by the subconscious mind. The subconscious mind is also able to receive directly all sense-qualities when it is sensitized by pranayama and concentration.

Supranormal perception indicates the existence of subtle nadi-paths. It also shows that consciousness is outside the boundary of the brain. Most people are unable to utilize these paths, because their powers in this direction are undeveloped. The neural-neuronal paths of conduction, occurring in common sensory perception, stop at certain points in the brain. These are the end points of the gross, brain paths. The sensory qualities conveyed by sensory conduction are released from the nervous envelopment at these brain points and are received and conveyed by pranic forces to the nadi-field, and then to the subconscious mechanism, from where they are radiated to consciousness. It appears that brain dynamism is an aspect of pranic dynamism, and mental dynamism extends through pranic dynamism to the brain.

The sensory forms are a series of graduated forms. On the lower scale the sensory forms are gross, and as they ascend the scale they become more and more minute. Sensory capacity also changes and becomes increasingly powerful in the perception of more minute sense forms. Our normal sensory capacity can be extended to perceive not only sense-qualities lying beyond the normal but also a new type of sense-qualities. Minute sensory forms, existing in the internal form of matter as molecules and atoms are perceived by the electron microscope. But sensory forms existing at the subatomic levels are so minute that they cannot even be perceived by the use of the electron microscope. This does not indicate that the sensory forms are non-existent here. The sensory forms continue from the atomic-subatomic level and extend to the subtle metamatter state.

At the metamatter stage, sensory forms are subtle and exist as subtle smell, taste, sight, touch and sound, isolated from each other. They are the fundamental aspects of meta-matter. The mahabhutas are reducible to the most concentrated forces called tanmatras. At the tanmatra level, sensory forms are the subtlest, and these are the perfect and final forms. Beyond this point, there are no sensory forms. It is the borderland of sense-form. For the perception of these subtle phenomena, it requires perfect ‘nose’, ‘tongue’, ‘eye’, ‘skin’ and ‘ear’. This means that it is the final and most perfect sensory experience which can only be achieved by yogic ‘mental eye’. It is the superconscious perception, and consciousness elevated to the concentration level is the only apparatus for its attainment. This perception has two levels: dhyana-perception and samadhi-perception. The former develops into the latter.

Dhyana is that state of consciousness in which the body becomes completely motionless like a mountain; the senses of smell, taste, sight, touch and sound become inoperative, and, consequently, the outer world is no longer the content of consciousness; consciousness remains unaffected by intellective functions and thoughts; such consciousness, thus being empty, coils to a point in which all its power is in full concentration. In this state, concentration exhibits the power of holding only one object fully. When such a concentrated consciousness is exposed to an object, it penetrates into the deeper aspects of the object and gets its inner subtle power-graph properly imaged in consciousness, and the image is fully illuminated because the revealing quality of consciousness is now maximally roused; then consciousness expands to a certain degree for the magnification of the image of the power-graph which, finally, is transferred to highly rarefied thought. In this way, a perfect and complete knowledge of the unknown and the subtle aspect of an object is attained. Samadhi is the full extension of dhyana when the perception is absolute and automatic. The chakras have been ‘seen’ in this manner.

Is the mental ‘vision’ of subtle phenomena a fact? Are the subtle phenomena real? Our answer is, that the chakras are subtle, but not imaginary. Each chakra contains specific power phenomena which can be made to manifest physically by appropriate means. This fact clearly indicates that the chakras exist and their powers can be made to manifest themselves on the physical plane. Let us take the muladhara chakra as an example. The power apana residing there can be roused, controlled, and made to exhibit a strong upward motion by dhyana and pranayama. When this upward apana motion is most forceful, the physical body rises off the ground and begins to levitate by itself without any mechanical aid. There is no form of energy operating in the body which is able to do this. Consequently, it definitely manifests the existence of the chakra, the pranic power and its influence on the body.

There are other forms of power in the chakras, and they can also be roused by dhyana. Dhyana in the muladhara develops natural health and strength of the body and intellective power, and prolongs life. Dhyana in the swadhishthana chakra develops a diseaseless and vital body and intellectual power. Dhyana in the manipura chakra develops the natural immunity of the body, the attainment of long life, and the release of certain uncommon powers. Dhyana in the anahata chakra develops an inner beauty, and makes the body highly attractive; there is also an intellectual development above normal and an acquisition of uncommon sensory powers. Dhyana in the wishuddha chakra develops a body adamantine in hardness and strength, and absorptive mental concentration. All these phenomena indicate that the chakra powers can be made to manifest in the body.

Experiences of the Yogis

Kundaliniyoga forms a highly important part of the yoga practices; and it has been practised by the yogi gurus and their disciples from time immemorial in India. This is indicated by the fact that the great yogi Shankaracharya,20 who became famous by expounding the monistic doctrine of Brahman in his well-known commentary, ‘Sharirakabhashya’, on the Brahmasutra (Wedanta-darshana) of Wyasa, had experience in this yoga, and gave an account of this in two of his unique works, Ananda Lahari (Wave of Bliss) and Yogatarawah. In the Ananda Lahari, the essence of Shankara’s direct experience in Kundaliniyoga is presented. The Ananda Lahari is considered to be such an important document that there are now known to be thirty-six commentaries on it. The work is an elaboration of the principles of this yoga contained in the Subhagodaya, a stotra by the celebrated Goudapada. It indicates that Goudapada himself practised Kundaliniyoga, and presented certain principles of this yoga in the Subhagodaya. Goudapada, who was almost certainly taught this yoga by his guru Shuka, the son of the famous Krishna Dwaipayana Wyasa, was expected to teach it to his disciple, the famous yogi Gowindapada, and Shankara must have obtained his knowledge of it from the latter. This shows the great antiquity of Kundaliniyoga.
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