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Preface

 

It is our deep conviction that the discoveries and insights of Yoga are of the highest significance for a proper understanding of the human situation in general and the present state of affairs in particular. The change taking place in Western culture, the effects of which can clearly be perceived in all cultural domains, harbours seedlings of a new spirituality that need to be awakened and attended to if we wish to overcome the steadily spreading crisis of man which, as Jean Gebser observes, is ‘not a mere crisis of morals, economics, ideologies, politics, religion’, but a global crisis.1 In this connection we wish to quote Simone Weil, the French mystic and scientist, who wrote: If the crisis of our age is comparable to that of the fifth century B.C. then there is an obvious duty; to make another effort comparable to that of Eudoxus.’2 The problems which we have to face today are, whether we like it or not, of a profound religious nature or, to put it differently, are related to man as the heir to transcendent reality. The same questions that concern us at present perturbed man in India many centuries ago in a very similar way. It is axiomatic therefore that we should give serious attention to Indian spirituality, however strange the formulations and solutions of the Eastern mind may seem to us at first. We cannot afford to ignore the psychological-cum-philosophical findings of the old Indian culture which reached a high religious and philosophical maturity at an early time and which, on account of its rich experiences over more than four millennia, can be of incomparable help in the present struggle of Western man.

Our special attention must be paid to Yoga, for it is in a way the most precious concentrate of all the spiritual riches of India. Its true value has hardly been recognised in the Western world. This is mainly due to the fact that from the beginning Yoga was seen, both by scholars and others concerned with it, from an outside point of view. Apart from a few exceptions, there has been little genuine endeavour to follow the Yogic path and to test its methods and verify its statements experimentally. The German physician and depth psychologist Dr. H. Speer bluntly stated that the scientists wishing to approach the real nature of Yoga must submit themselves to its practical application at least for a few years.3 This reminds us of a maxim in Vyāsa’s commentary to the Yoga-Sūtra which states: ‘Yoga has to be known by Yoga. Yoga manifests through Yoga.’4 Let us also not forget William James’ words quoted by A. Huxley: ‘Practice may change our theoretical horizon, and this in a twofold way: it may lead into new worlds and secure new powers’5 Western man loves to theorise and likes to withdraw from practice. Although almost two hundred years ago Kant had by way of logic shown that the intellect is not capable of solving the deeper metaphysical problems, what could be called the jungle of Western metaphysics is nevertheless steadily continuing to expand.

In Yoga metaphysical questions play a minor role. To the yogin philosophy is never the final object; his aim is to actually ‘experience’ that which for Kant was the everlasting object of human mind, the reality beyond the phenomenal world. Long before the Critique of Pure Reason was written, yogins in the East had recognised the insufficiency of the intellect with regard to the cognition of final truths. They did not, however, fall into the fatal error of overlooking this fact in their statement of the problem of man’s nature, as is generally the case nowadays, but they sought after a ‘faculty’ in man which might break through the limits of the mind. And, as they assure us again and again in their writings, they have discovered a way—the method of Yoga. Even if we are not willing or prepared to follow Yoga up to its very heights, a profound theoretical and practical study of it would undoubtedly lead to many a remarkable discovery, particularly in the fields of psychology, depth psychology and parapsychology which may well be called sciences of the future.

Yoga, if unlocked by personal practice, could prove to be of a far greater value towards a re-moulding of human personality and thus of our age than any other science, religion or philosophy, for it opens to us a completely new aspect of existence—the realm of the Self beyond personality and phenemonal world.

The present book is, as the title suggests, a collection of essays endeavouring to portray the living pulse of Indian philosophy, the art and science of Yoga. Stress was laid on a general appraisal or, rather, reappraisal of this extremely ancient teaching. The introductory essay is meant to give an outline of Yoga, particularly in its classical form. We have dwelt at length upon the central technique of Yoga, the practice of samādhi or enstasis, often misleadingly called ecstasy. In this connection we have especially treated the question of the succession of the diverse enstatic grades according to classical Yoga—a theme which has hitherto been greatly misrepresented. The second essay is a prelude to the subsequent articles on ancient Indian spirituality. It gives out the basic principles of our attempts at interpreting the Vedas, particularly the Ṛgveda, which is the fountain-head of all later Indian systems of thought. As already stated by H. D. Griswold, no real understanding of later Hinduism is possible without a knowledge of the probably oldest literary monument of mankind, the Ṛgveda.6 This is particularly true of Yoga, the basic practices and conceptions of which can be traced back to this archaic scripture. To show this is the aim of the essays on (i) the keśin-sūkta which contains references to very old notions and practices showing great similarity to those of later Yoga, on (ii) the hymn of creation (nāsadīya-sūkta) which foreshadows the ontological teachings of the epic and classical Yoga-Sāmkhya traditions, and on (iii) Agni, the grand figure of the Ṛgveda, who heralds the Upanisadic ātman as well as the Tantric ‘serpent fire’ or kundalini The fourth essay, on the meaning of suffering in Yoga, considers the basic issue of the philosophy underlying classical Yoga: suffering and its termination. The concluding essay is on Meister Eckehart’s spiritual teachings, which show a striking resemblance to the most advanced philosophical schools of India.

We have quoted extensively from the Sanskrit originals and are, when not stated otherwise, responsible for all the renderings. In our essay on Agni, however, we have made use of Griffith’s poetical translation of the Rgvedic hymns without explicitly stating so. All renderings from German and French are ours.

G.F. and J.M.

London, 1970
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	The Essence of Yoga







As indicated in the preface, the nucleus of Yoga is its practice, and the yogin is primarily practitioner, not philosopher, theologist or psychologist in the common sense. In his radical practical approach he is comparable to the scientist who spends most of his time not at his desk, but in the laboratory. The yogin is not satisfied with theorising, guessing or accepting facts second hand—he takes his own experience (pratyakṣa or ‘perception’) as the highest criterion. This is all the more necessary as his object of study is not only the most sublime, but also the most difficult a man can choose. The yogin’s aim is the realisation of the transcendent reality or, in the words of Kant, the thing-in-itself1 behind and beyond the world of appearances, which for the yogin is naturally neither fictitious nor alien to experience. Kant, however, would not admit the possibility of the latter, because he discarded what generally and less precisely is referred to as ‘mystical experience’. But R. Otto, commenting on Kant’s distinction between the empirical knowledge as gained through sense-impressions and as attained by pure reason, says: ‘The numinous is of the latter kind.... The proof that in the numinous we have to deal with purely a priori cognitive elements is to be reached by introspection and a critical examination of reason such as Kant instituted.’2 For the yogin actual realisation of the ultimate reality is not mere sensing, but direct experience or sākṣātkāra; he regards it as a possibility open to everyone. All that is required is a radical devotion to the practical application (abhyāsa) of Yoga. This is but natural. Even the scientist having made certain discoveries will, when demonstrating his experiments, do it under the original laboratory conditions. If the experiment is repeated by someone not keeping to these conditions, it will certainly not be the fault of the scientist if completely irrelevant results are obtained. This is particularly true of Yoga. To come to a really objective conclusion about its aim, purpose and value, one must subject oneself to the ‘experimental conditions’ demanded by the yogins, that is, one has to follow their techniques, practices and instructions point by point.

He who really wishes to penetrate deeper into Yoga and come to a just appreciation of it cannot avoid studying the inner and outer basis from which it evolved. Many phenomena are only intelligible when viewed in the light of the most recent research in history, comparative sciences, anthropology and last but not least psychology. Only in this way can numerous methods and doctrines of Yoga be saved from the reproach of being worthless products of primitive magical-cum-mythical thought. It is therefore necessary to give a brief outline of the cultural background of Yoga and to explain its teaching and practice in connection with the whole religious culture of man.

The germ of Yoga doubtlessly is the inborn human longing to cross the threshold of this phenomenal world, which Meister Eckehart expressed in the following words: ‘Know that all creatures pursue and act, by nature, to the end to become like God.’3 The Buddha, almost two thousand years earlier, compared this urge, expressing itself more or less impetuously, with an arrow in one’s heart which can only be removed by knowledge—transcendental knowledge, prajñā or γvῶσις. The conviction that there is something that surpasses reality as we know it and that is immanent in man, Ibn Khaldūn, the famous fourteenth-century Arabic historian, described thus:

The human soul has an innate disposition to divest itself of its human nature in order to clothe itself in the nature of the angels and to become an angel in reality for a single instant of time—a moment which comes and goes as swiftly as the flicker of an eyelid. Thereupon the soul resumes its human nature, after having received, in the world of angels, a message which it has to carry to its own human kind.4

This strange ‘disposition’ towards metaphysical experience can only be understood from man’s past which, in fact, gives us the key to a comprehension of the present human situation. (The great interest of our time in the extinct cultures of the East, Europe, and South America seems to derive its impulse from the urgent desire that from there insights may be gained which are able to cast light upon the entangled situation of modern life. Curiosity alone cannot explain this distinct tendency.)

How deep the bearing of human past really is, the cultural studies of the Swiss scholar Jean Gebser have revealed. They have disclosed that humanity, in the course of its evolution, traversed diverse stages of consciousness which are still present in us in a latent state and, indeed, constitute us. J. Gebser detected four such structures or, as he terms them, ‘mutations’ of consciousness in the past and found indications of a fifth structure which he styles ‘integral consciousness’. The ‘level’ most close to the beginning (not origin, for it is transcendent), or even identical with it, is the ‘archaic’ consciousness, ‘the time where the soul is still asleep’.5 It is followed by the ‘magical’, the ‘mythical’ and the ‘mental’ mutations. All four structures are well documented and analysed in a most understanding and farseeing way. For our present purpose, it will suffice to quote two sentences from Gebser’s voluminous work: ‘Magical man possessed not only the ability of television and tele-audition, but he was also highly telepathical.’6

And: ‘The Aura drawings [for example those in Australia] make it clear that the faculty of perception in early man was different from ours: he saw partly more and partly less than we do today. Anyway, he saw emanations of force, saw the moving power; he saw part of the Mana of a person.’7

These abilities, forming part of the psychomental constitution of man at the dawn of history, disappeared due to the growing awakening to the physical world and himself. Even today, relics of this ancient structure of consciousness—indicating that it is still in us—can be found in a few especially sensitive persons, so-called mediums, in whom these faculties of mind come into action spontaneously. More rarely these abilities manifest themselves by hallucinogenic drugs.8 These phenomena not only strengthen Gebser’s view on the strange psycho-mental constitution of early man, but also leave no doubt about the fact that these old types of consciousness are still in us and active, either overtly or covertly. In Yoga they are a very common and, one may say, regular feature of the practical realisation or sādhana. However, in true Yoga no special meaning is attributed to them, and they are regarded as being mere ‘waste-products’ of the meditative efforts. ‘These [abilities] are perfections to the emergent [or waking consciousness] [but] obstacles in the enstasis.’9 This critical attitude towards magical powers (siddhis, vibhūtis) is a fact not to be overlooked, for it points out that Yoga proper is not a falling back into any of the primitive forms of consciousness.

These findings clearly are of utmost significance for religion in general and for Yoga, drawing from the same sources, in particular, because the psychomental constitution of early man empirically explains why the religious sphere—as depth psychology has shown and as especially C. G. Jung has set clear—plays such an all-important role even in the life of modern man. In the archaic stage of human evolution, man was in direct contact with the ‘heavens’.10 However, this contact was not a conscious one, for man had not yet developed either world-or self-consciousness. J. Gebser therefore equates this state with deep sleep in which, according to Vedānta, an unconscious merging into the Absolute takes place. It is these conditions in prehistory which form the foundation of all religion. Since the individual is composed of all the structures of consciousness through which the human race strode during its evolution, he also possesses a ‘memory’ of the basic tone of the archaic state which expresses itself in the more or less conscious longing to regain this ‘forfeit’ dimension of existence, the state before the ‘fall’. Thus the basis of religion is neither wishful thinking nor mere speculation about the inexplicable, nor is it modified sexual energy. Rather it is the manifestation of the urge to win anew the ‘lost paradise’, the former ‘kingdom of heaven’, to make use of the Christian phraseology. However, we hasten to add that this re-linking sought by religion is not simply a reinstatement of the original archaic condition. It cannot be, for the ‘re-turn’ must, by nature, be a conscious one, otherwise the destination will be . . . deep sleep. Religion and also Yoga must be understood as a ‘returning home’ to the origin (Ursprung) which is transcendent and not to the temporal beginning (Anfang) or initial empirical structure of consciousness. This distinction is of serious consequence, for there is all the difference in the world between the archaic state of consciousness, the manifested or human consciousness, which is the object of anthropological or historical studies, and that consciousness which is the transcendent reality, cit as sat. Yoga cannot be characterised as a regressing to primitive types of consciousness, be it that of the archaic, mythical or magical structure. The Yogic process of transformation (pratipakṣa) is in all its parts and phases a conscious involution which ends in a supraconscious illumination (prajñā) and not, as prejudiced and uninformed critics usually maintain, in a cataleptic state or, as some cynics hold, in a deep sleep. The Yogic ‘state’ is, in Vedantic circles, called the ‘fourth (turīya), simply because it differs from the three empirical states of consciousness, namely waking (jāgrat), dream sleep (svapna) and deep sleep (suṣupti). The last would be properly attributed to the original state of human consciousness which J. Gebser classifies as null-dimensional, perspective-less, pre-spacial and pre-temporal.

As explained above, religion and Yoga are both grounded on the concrete experience of the numinous—a term coined by R. Otto—in the earliest history of man, but while the former is more of the nature of a reflex, a spontaneous reaction to the subconscious spiritual needs, the latter is predominantly, if not exclusively, rationalistic in so far as it makes these subconscious spiritual stimuli fully conscious and responds to them with a full-fledged scheme for their realisation or fulfilment. In Yoga this dynamic spiritual urge is recognised as the motive behind all human activities which can only be satisfied by the actual realisation of the ultimate reality. This is what St. Augustine meant when he said: ‘Thou hast created us for Thy sake, and our heart is ever restless till it finds rest in Thee.’11

The nostalgia for the original consciousness, as opposed to the primary empirical state of mind which is the transcendent cit under the veil of the universal māyā, must, at an early time, have led to certain practices which were intended to re-link (religare) with the ‘yonder world’. From here to a systematic training cannot have been a step too big. One thing is certain, the beginnings of Yoga are not to be connected with the practical testing of a learned doctrine, as J. Filliozat maintained, when considering the doctrine of prāṇa as the starting point of Yoga.12 That would mean putting the cart in front of the horse! We entirely agree with J. W. Hauer who recognised that the older or basic elements of Yoga were, in a way, common knowledge of early humanity.13

The scientist wishing to give a precise definition of the term yoga would fail on account of the complexity of the subject on the one hand and by reason of the incompleteness of our thematical and historical knowledge on the other. He must be satisfied with approximations and descriptive circumscriptions. Probably the shortest ‘definition’ ever given is found in Vyāsa’s Bhāṣya on the Yoga-Sūtra; he states succinctly:‘Yoga=enstasis.’14 This formula, even if it cannot be looked upon as a proper definition, is correct and fraught with meaning and far more precise than the usual explanations of the word as ‘Indian philosophical system’ or similar. For Yoga we cannot employ such terms as ‘philosophy’, ‘psychology’ or ‘religion’ without making certain restrictions. None of these terms can do full justice to the nature of Yoga. Indeed, it contains aspects of all three disciplines, but it exceeds them too. To the Greek ‘love of wisdom’ [image: ] it adds the physical and psychomental practice, widens the ‘knowledge about the soul’ [image: ] to a metapsychology,15 and supplements the religious sensing and feeling with a radical exercising of the mind with the aim of realising the transcendent reality by immediate perception—an act in which the empirical subject-object relationship is transcended and ‘pure consciousness’ (cin-mātra) or, as Patanjali would express it, the ‘power behind the mind’ (citi-śakti) rests in itself, whereby the word śakti stands for the transcendent Self. In the native Ṛgveda-Saṃhitā the metaphysical realisation is again and again referred to by the word dhī and its derivatives. This family of words was for long left un-fathomed by Western indologists, but has now found an able examiner in J. Gonda.16

A. W. Watts attempted to explain Yoga as a sort of psychotherapy, but made the common mistake of estimating on a purely psychological level.17 There is doubtlessly a great similarity between Yoga and psychotherapy. However, the former does not stop at a mere ‘integration’ or, as some prefer to call it, ‘actualisation’ of the psyche; it aims at nothing less than a complete transformation of man. This will have to be elucidated. The purpose of psychotherapy is, as we understand it, to fully restore the capacity of functioning of a person, to free him from mental duresses and to make him mature emotionally and in his social relationships. Usually the person undergoing psychotherapy is afflicted with certain negative dispositions, physically and mentally. In other words, he comes to the psychotherapist as a patient. Yoga, on the contrary, generally starts with the normal, healthy individual. This fact is made quite plain in the Sanskrit texts: ‘The Self is not to be gained by the weak.’18 And in the Mahābhārata, the grand Indian epic, we can read that ‘... the vow of Yoga is only for a man of unweakened mind, for none else that is clear’.19 Numerous other passages, to the same effect, are to be found particularly in the scriptures of Hathayoga and Tantrism. Yoga starting with the mentally and physically ‘normal’ person can never be an arena for neurotics or psychopaths. It is symptomatic that in the West Hathayoga is promoted as a system of health although, in its classical form, it makes physical and psychomental fitness a basic requirement for its practice.

The starting point of Yoga being already different from that of psychotherapy, its aims are still more dissimilar. Yoga commences with a person sound in every respect and has in view not a restoration to normality or an amelioration of functioning or adaptation, but a man’s emancipation from all restrictions peculiar to a human being. That is, it intends to restore man as a transcendent entity. Accordingly, this emancipation is based on a transmutation of human nature. M. Eliade, leading authority in the field of the history of religions and benevolent critic of Yoga, has carried out a profound analysis of this basic phenomenon of spiritual life.20 He characterised the Yogic path as a progressive dismantling of human personality ending in a complete abolition. With every step (aṅga) of Yoga what we call ‘man’ is demolished a little more. This is in fact what the mystics of all ages and countries taught. To quote but a few examples from the Christian tradition. Meister Eckehart, the great German seer-philosopher of the 13 th century (and a contemporary of Rāmānanda, famous expounder of Rāmānuja’s Viśistādvaita-Vedānta), writes in his Reden der Unterweisung (§4): ‘As much as you go out of all things that much, not more and not less, God enters with all of his, insofar as you in all things completely give up what is yours.’21 In another piece of writing referring to the ‘noble man’ (homo nobilis) he, after having divided the spiritual path into six steps, describes the last in the following way:

It is the sixth step when man is dis-formed and super-formed by God’s eternity and has reached to wholly perfect forgetting of the transitory and temporal life and is gone and transformed into a godly picture, when he has become the child of God. Still higher and above this there is no step, and there is eternal peace and bliss, for the final aim of the inner man and new man is eternal life.22

Angelus Silesius, a speculative mystic of the 17th century, teaches in his Cherubischer Wandersmann: ‘The more you can empty and pour out yourself of yourself, the more God has to flow into you with his god-ness.’ A. Huxley quotes an interesting passage from Benet of Canfield who, describing the engraved frontispiece of the edition of The Rule of Perfection, explains:

The light of the divine will shines but little on the-faces of the first circle of souls living in the divine will; much more on those of the second; while those of the third or innermost circle are resplendent. The features of the first show up most clearly; the second, less; the third, hardly at all. This signifies that the souls of the first degree are much in themselves; those of the second degree are less in themselves and more in God; those in the third degree are almost nothing in themselves and all in God, absorbed in his essential will.23

Man, as we have stated at the beginning of this essay, is fundamentally a transcendent entity, a fact which, by Thomas à Kempis, was given the following poetical expression: ‘What do you seek here, since this world is not your resting place? Your true home is in Heaven.’24 Therefore, the path leading to the goal is, as seen from a negative empirical standpoint, a total opposition to life25 or, as viewed from a positive empirical standpoint, an imitation of reality in its manifested form as the cosmos and then an identification with or merging into its ‘own state’ (sva-rūpa). The former viewpoint is naturally the more weighty one, for it constitutes the actual techniques of the spiritual transformation, while the latter is, concretely speaking, more or less the result of these efforts. M. Eliade discriminates between three major phases of this transformatory process, calling them the ‘cosmicisation’, the ‘recasting of man in new, gigantic dimensions’ and the ‘final withdrawal’ respectively.26 The first phase is covered by all practices from the ethical precepts (yama and niyama) up to the meditative concentration (dhyāna). With the enstatic state (samādhi), man enters into the ‘macranthropical’ stage. For reasons of clarity we choose to differ here from M. Eliade’s terminology, in so far as we speak of a two-phase cosmic-isation, a physical and a supraphysical. In the first phase the yogin imitates the empirical universe, in the second he, through the power of samādhi, identifies himself with the subtle or sūkṣma (Lt. subtīlis) aspects constituting the ‘fourth dimension’ or the ‘spiritual depth’ of the cosmos. But to reach the transcendent reality, the ‘wholly other’ (Ganz Andere)27 he has to abandon any form of cosmic existence whatsoever. This includes, as Patañjali and all other philosopher-yogins assure us, the many heavenly regions or svarga-lokas. That the heavens, as the abodes of the gods (devas), or, in Christian phraseology, the angels, are still within the range of the manifested cosmos and thus subject to birth, death and rebirth has, for example, also been discerned by Eckehart and Jakob Bohme. The former declares: ‘The noblest creatures are the angels, and they are purely spiritual and have no corporeality in themselves, and of them exist most, and they are more than the totality of all physical things.’28 Yet they are creatures and as such, in the eyes of the Meister, a ‘mere naught’ (bloss niht). Even God as creative principle or [image: ], which in India is given the name brahma (masc.) or īśvara29 is to be exceeded. This distinction can already be encountered in the Ṛgveda, as when the seer of the nāsadīya-sūkta (X.129) employs the demonstrative pronoun sa(ḥ) or ‘he’ when referring to God as the author of the world and ta(t) or ‘it’ with regard to the impersonal Absolute. This is in complete line with such Western spiritual heroes as Plotinus, Eckehart and Ruysbroeck; the Meister, for instance, declares: ‘. . . my essential being is above God insofar as we take God as the beginning of all creatures’.30 For him God in his triple nature as father, son and Holy Ghost is not the ultimate principle, since beyond him is the ‘silent desert’, the Godhead, the unutterable, nameless and formless One which is not different from man’s Self, the bürgelin or apex of the soul. Thus to speak paradoxically and in Eckehart’s very own words, God is a non-God. F. H. Bradley came, by way of logic, to the same conclusion: ‘We may say that God is not God, till he has become all in all, and that a God which is all in all is not the God of religion. God is but an aspect, and that must mean but an appearance of the Absolute.’31

The two-fold process of cosmicisation in the Yogic transformation of human nature can clearly be observed in the example of the most famous form of Yoga, the darśana of Patañjali, with its traditional eight members (aṣṭāṅga). Before we proceed to give an enumeration and description of these divisions of the classical yoga-mārga, we would like to introduce a slightly modified representation of the stages of Pātañ-jalayoga. The sequence of stages given below is based on the second chapter (pāda) of Patañjali’s text book. The reader himself, referring back to the Sanskrit original, will have to decide how far our reconstruction is justified.

[image: ]

Counter to this, the traditional scheme is:










	yama
	—
	‘restraint’, ethical precepts regulating the social life



	niyama
	—
	‘observance’, ethical precepts with regard to the inner life



	āsana
	—
	‘seat’ or bodily posture



	prāṇāyāma
	—
	‘control of life energy’



	pratyāhāra
	—
	‘withdrawal’ of the senses from the outer world



	dhāraṇā
	—
	‘binding ‘of the mind, usually translated by concentration



	dhyāna
	—
	‘[concentrated] reflection’, commonly called meditation



	samādhi
	—
	‘unification’, best rendered as enstasis






Prior to embarking on a discussion of the specific character of each of these steps with regard to the operation of the cosmicisation, we need to outline the nature of the worldly man from the point of view of Yoga. The worldly man is a being who is in constant conflict with himself, the world, other beings and with—here lies the root of the whole dilemma—the transcendent reality. Perhaps it would not be going too far astray if we designate man as that entity who exists in a situation of most acute dichotomy and who possesses the capacity of realising this and actually freeing himself from this antagonistic condition. This basic discord in human nature was the subject of many of Blaise Pascal’s aphorisms, one of which runs as follows:

Inner war in man between reason and the passions. If there was only reason without passions. ... If there were only the passions without reason. . . . But since both are, man cannot be without strife, for he can be at peace only with the one if he is at war with the other; that way he is always divided and in conflict with himself.32

Man is the dualistic being par excellence. He is, as Nietzsche harshly expressed it, a rope stretched between animal and God. We choose to slightly modify this metaphor and take man to be animal and God as well as the rope, whereby the rope is to symbolise the mind and its mediating function. It is the mind which makes man what he is, enabling him to be more brutish than any animal (as Mephistopheles is made to say in Goethe’s Faust) and to be more divine than God (as Eckehart and the Indian yogins tried to convey). This has been fully understood by all adepts of Yoga, Eastern and Western, to whom the mind always was, as Evans-Wentz phrased it, the ‘supreme magician’. In the Amṛtabindu-Upaniṣad it is stated:

The mind (manas) is declared to be two-fold, pure and impure. The impure [mind] is desire-will (kāma-saṃkalpa), the pure [mind] is devoid of desire.

The mind, indeed, is the cause of man's bondage and liberation. Attached to objects it is said to [lead] to bondage, [when] free of objects to liberation.33

In other words, it is the mind, illumined by the transcendent, that renders it possible to bring about the transformation of human nature. This is the central theme of Yoga, and, naturally, Yoga starts with an inventory of the psychomental contents. That is why Vyāsa, in his commentary to the Yoga-Sūtra, begins with a mention of the five levels of functioning of the mind which are: the ‘unsteady’ (kṣipta), the ‘confused, muddy’ (mūḍha), the ‘distracted’ (vikṣipta) the ‘one-pointed’ (ekāgra) and the ‘restricted’ (niruddha). The first three types of mental activity are common to what we earlier designated as the worldly man, the Sanskrit equivalent of which is pṛthag-jana which carries a far deeper philosophical meaning than generally supposed, for pṛthak signifies something which is ‘apart’: the worldly man is split off from the Absolute. This ‘apartness’ or isolation forms the radix of his relativity, impotence and consequent suffering (duḥkha). To the Indian sage the only heresy there can be is the heresy of separateness, from which stems all the evil of the world. It is characteristic of the Vedas, for example, that the oneness which is the hallmark of the spiritual life is subtly, but constantly, brought out, especially by means of such a grand figure as Agni, the all-pervading fire, which burns in all things, animate and inanimate. It is the growing consciousness of his historicity that holds in store so much pain for modern man, since the realisation of his own impermanence confronts him with death which, being bare of all religious meaning, can only signal such anguished prospects as annihilation and nothingness.34 Applying Indian standards, we can say that the mind of the present-day worldly man is basically mūḍha or defiled by tamas, the power of inertia, which blinds, darkens, covers and draws away from the light of purer realms. Lacking even the minimum belief in a spiritual order beyond the material world, he is unable to cherish any conscious desire for something different from mundane objects and values. He chiefly moves within the two lowest spheres of human activity, sensual enjoyment and material achievement,35 regarding morality only as ‘useful’ insofar as it promotes personal interests. The whole situation has time and again been circumscribed by one word: kali-yuga, the age of darkness, blasphemy and spiritual death. This is what we meant when, in the preface, we referred to the crisis of man, the world-crisis.36 After this short excursion, we can return to our consideration of the Yogic path which professes to lead man from the chaos of the mundane life to a state in harmony with the cosmos and, then, even beyond it, into that realm beyond the sun where ‘there is another glory’, as one of the ancient Vedic sages put it poetically.37 Naturally, this transmutation is a gradual process. Human personality cannot be radically changed from one moment to the next. This is why, in the scriptures of Yoga, steadiness (dhṛti), perseverance (dhairya), patience (kṣamā) and energy (vīrya) as well as Attic faith (śraddhā) are considered to be preliminary qualities of the student. The path is steep and studded with obstacles, and the goal is distant.

The first step towards it is to harmonise one’s social relationships. This is done on the basis of a recognition of the fellow-man as being essentially of the same reality as oneself. This, in fact, is extended to all living beings and, in the higher stages of Yoga, even to the last particle of the universe, the living cosmos, as signified so appropriately by the Sanskrit work jagat ([image: ] gā ‘to go’), which, at its base, is non-different from the Absolute. Thus man is to transcend his own personality and to view the worldly affairs from an absolute standpoint. A beautiful example of this is given in the charming and highly esoteric Ῑśa-Upaniṣad:

But he who beholds all beings in his own Self, and his own Self in all beings, does no longer hate (vijugupsate).38

We have indicated how this is possible when explaining the two-faced Janushead of the mind which is either directed towards the trans-personal reality or involved in the machinery of the empirical personality ruled by the animalic desires of the physical vehicle (sthūla-śarīra). Why the regulation of the social life should be the first to be attempted by the yogin is explained by the fact that in this sphere of human activity the coarsest violations against and infractions of the order (ṛta) inherent in the cosmos are perpetrated which, by the law of causation effective even on the ethical level (as karma and karma-vipāka), produce unwholesome results and bind man to the ever-turning wheel of existence (bhava-cakra). The whole field of social conduct is, in Yoga, covered by the various precepts of yama or ‘restraint’, the first aṅga of the Pātñjalayoga, with śila as its Buddhist equivalent.39 The Yoga-Sūtra (II.30) enumerates five rules under the heading of yama:










	ahiṃsā
	—
	‘non-harming’, usually translated by non-violence, which encompasses not only physical action, but also thought and feeling



	satya
	—
	‘truth(fulness),’ in speech and mind



	asteya
	—
	‘non-stealing’



	brahmacarya
	—
	chastity or sexual continence in action and thought



	aparigraha
	—
	‘greedlessness’






These have to be exercised without regard to social standing, location, time or circumstances and are, if mastered, also called the ‘great vow’ (mahā-vrata).40 This ethical code is, with slight modifications, common property of almost all religions. Sometimes five more rules are mentioned in the Yoga texts:
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