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INTRODUCTION,

The ®aphorisms of Patafijali on the Yoga Stuwras are contained in four
chap.ers and are ncarly two hundred in number. The author of the aphorisms
is said to be the same Patafijali who wrote the famous eommentary on Pinimni's
aphorisms, under the name of the l\lahz‘mbhﬁﬂ%ﬁ or the Great Commentary.
Another work is also attributed to him—the great work on Medicine.  If so,
he was not only a great Grammarian and a great Philosopher, but a Greag
Physician. He preseribed  for the budy, mind and spirvit all three.  The age
of Patanjali is now generally fixed ab three centuries before Christ.*

The word Yoga comes from a Sanskrit root which means “to go to
trance, to meditate.””  Others however derive it frow a root which means to
joinjand Yoke in English is said to be the same word as Yoga  Both roots
are feasible—in the case of the root to join, Yoga would mean the scicnee
that teaches the method of joining the human soul with God.

The philosophy of Patanjali is  cssentially  Dualistic. The Jivas or
Purusas or human egos are separate individual entities and exist from
eternity ; so is also Prakriti, and g0 also {ivara or God. It thus helieves m
three Eternal co-existent Prineiples, the God, the Man and the Matuer,

But man is found to be iuvolved in mabter, to have fallen from ibs
pristine state of purity, The aim of Yoga is to frce (viyoga) man from the
meshes of matter. But the highest form of matter is mind—the Chitta (a term
which would iuelnde vhat which iy technically known as manas, (as Aham-
kara and as Buddhi). The students of Sankhya need not be told that the
first product of Prakriti or the root-matter is Mahat or the Great Prineiple—
thg Buddhi, then comes vhe Ahamkéra or I-principle—the matter through
which can function the IL-ness:and then  the Manas or vhe matter which is
the vehicle of thought  These three vehicles— the thought-vehicle (Manas, the
I-vehicle (Ahamkara:, the Pure-Reason-vehicle (Buddhi)—constitute Chitta
or the subtlest form of Matter. To frec man from the fetters of this Chitta
ig thus the problem of Yoga.

The man when freed from all vehicles, remarns in his own form called
Svarfipa. It is not made of Prikritic matter. It is the body which belongs
to man—is part of man from eternity—the body in which he dwells in

® See Dr. Rajendra Liala Mitra’s preface to his Edition of the Yoga Aphorisms of Pataiijali
and also his paper on Gonikfputra and Gonardiya as names of Patanjali, pp 261 et seq., of the

Journal of the Asiatic Society of Benyal for 1883,
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Mukti in super celestial worlds. It is the bedy in which the Triune (tod is
direct'y active—-Isvara, Préna and Sri—or the Father, the Son and the Holy
Ghost. This svarapa—deha,is the body of Prina—the body of Christ of
the Gnostics. This is the incorruptible undecaying body, the spiritual body.

Jut whenman s not in his Own-Formn (Svarfipa), he flinctions
naturally iu the lower vehicles and his form is there, the form of his vehicles
—whether it be of Buddhic, Ahamkaric or Manasic matter. In fact the man
of Psychology is this triad—Ahamnkéra, Buddhi and Manas.

The human consciousness in whatever  lower body it may functions
is always a dual consciousness—-it must be alternately pleasurable or painful.
Pleasure and pain are the iarks of consciousness functioning in Chitta
The Svarpa consciousness is only above all pains.

Next to this primary division of all con-clousness, as regards their
nature; the consciousuess a8 regards ity guality is five-foldi—(1) it may be
a true consciousness of some objective reality —something which s outside
the man and his vehicles; or (2) 1v may be an incoriect consciousness of out-
ward reality ; or (3) it may be a hallucination; or (4) 1t may be  non-percep-
tion of anything external but of rest; or (5) it may he the reviving of old
perception.  Iu other words, tie consciousness looked uu from the  subjective
or emotional point of view is either pleasurabie or painful ; looked at from the
objective or cognitional point of view it is-—(i) true pereeptions, (i) false
perceptions, (i) hallucimations, (iv, sleep, and (v) memory.

Thus both the ewotional and the intellectual aspeet o the  Chitta—or
the Triune Man is to be cheeked,  But how i1t to be checked.  The answer
is by constant practice and waut of autachment or Dispassion. There must
be constant exertion to keep the mind on one point.  This is called Abhyéasa,
The intellectual functioning of the Chitta is to be checked by  Abhyésa—
putting the mind to think of one object, and as soun as it strays away fl:qm
it o bring it back again to the same point, This practice or Abhyésa, steadily
persevered in, would make the mind one-pointed, with the help of Viveka or
diserimination,

As regards the emolional sides of the mind, it must be checked by
Vairfigya oré dispassion, Pleasure or pain, atiraction or rcpulsion, love
and hatred can be eontrolled only by this world-weariness—realisation, that
there is nothing in this world or the next worth striving after, worth desiring
or worth hating, The highest forw of Vairgya will be attained when one
will realisc his scparaleness {rom all Prakritic vehicles-——when he can say “I
am not Body, or Desire, or Mind, or Reason or I-ness,”
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The state of S§madhi or trance mduced Ly Practice and Dixpassion iy
two-fold—Samprajfidta and Asamprajnfita  In the first, the man bas shut off
from his consciousness all external impressions, but his internal self-initiated
activities has not ccased. In the other, even these are stopped,

Th.ere are some entities whose consciousness is in a slate of Samédhi
naturally, who have not to acquire it hy any exertvion. These ave the classes of
being called Videhas and Prakritilayas. Their eousciousness is cosmiec  The
Videhas arc Devas, They ave Muksa from the beginning, but in some  {uture
kalpa they may come into the world-cycle.  The Prakritilayas arc  Adhikart
Purusas, the great office-holders in the cosmic hierarchy. They are the per-
feet ones of the past kalpa.

In the case, however, of ordinary entities —for the Videhas and the Pra-
kritilayas do not stand in need of Yoga—the method of suppressing  Chitta-
function counsists in having faith, cnergy, retentive memory, meditation and
wisdom, Onec must cultivate these qualities in order to become a successlful
Yogi.

The suceess is quicker according to the amount of cnerry put in by
the person in his practice.  But the best and the safest method of Yoga i the
love of God. Loving God with all one’s heart and sonl, would qunickly  bring
about the cessation of all mental functions, God is a spiriv untouched by
sorrow, action and it< fruition  ITe is Omniseient, He is the Teacher of all,
and from eternity.  ILs mystte name is Om. Oue musy recite this Om  cong-
tantly meditating on itsletters and vheiv imports; and thus all obstaelos Lo
concentration wili be removed, anud the Inner Self will manifest, itself.  The
obstacles to concentration are diseare, languor, doubt, hesllesrness, Jaginess,
sensuality, delusion, &e. mentionrd in I 30 But when the mind i+ concen-
trated, there 15 no pain or de-ponduney, no fidgetiness, no dificuly of hreathing.
To attain concentration and remove these obstacles, the aspirant mnst practise
to fix his atlention on One Point, One Truth.  Or couwrse the highest Trath is
God and so the constant attitude of the mind should e God-pointed.

The aspirant must strictly regulate s conduct as regards  other. Heo
must show happiness aud feel happiness when dealing with tho.e who are
happy. Let him haveno feeling of jealousy towards them. He must show
icoxxxpa.sslon towards those who are sutfering,  He must not be callons o the
miseries of others, e must be t‘(nnp];\cont‘, towards the \'irt,nous’ and  hate
not thesinner. These arc the moral attribntes that he must try to enltivate,

There arc, howcver, some particnlar methods wlich bring abons
concentration, one of them i+ the regnlation of the breath, The monotony of
slowly breathing in and breathing out brings about hy pnosis, Fixing the
attention on various parts of the hody, such as the uip of ti: nose, palate, &e.,
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These “ afflictions ” are the root of the body of transmigration, the root
of re-incarnation, of birth, life and suffering. The pleasure and pain which a
man suffers are tho result of his past acts, the virtuous acts are the sced of
pleasure, the vicious of pain  The word “ affliction ” is thus a purely technical
term, for it includes the high heavenly pleasure also which is the result of
virtuous actions. But in the philosophy of Yoga—as well as that of Sinkhya—
wll such pleasures are also considered as pains :beacuse philosophically the world
is painful, all its experiences, even those wh@ people call pleasurable, are
painful to the philosopher. This is stated in the memorable aphorism, IT 15.

All world-exporience being thus painful, the philosopher sceks to find the
root-causc of this experience and this is the conjunction of the knower and the
knowable— the Self and the Not-Sclf.  Because man is tied with mind, and
cannot extricate himself from the embraces of mind-maiter that he suffers,
When he masters the mind, and is not her slave, then there is no pain—there
is no necessary experiencing of joy and sorrow. The non-ego to which
the man is tivd has the three wellknown attributes or Gunas—the Sattva,
Rajas and Tamas--the Light, the Activity and the Inertia—is the scurce of all
elements, and producer of all sensations and senses.

The Yoga system of cosmogony is the same as that of the Sankhya, so
far as the evoluvion of the world-elements out of the Primordial matter called
Prakriti is concernel. It is summaised in 11, 19.

What is the nature of the Self ? The (uestion naturally arises after one
has learned the nature of the nen-Nelf.  The manis pure consciousness : and
tho non-Self exists for him. If man is pure eonsciousness, how dovs Le pereeive
the non-Self ? He koows the non-ego by o sort of reflex action,  The mind
catches the refleetion of the non-Self ; and the man becomes conscious of that
reflection. The man is thus the scer of the pictures in the mind, The non-
ego or the knowable thus exists for the sake of the Man. In the state of Mukti,
there exists no knowable for that Man.  Though to the Perfect Man  there is
no knowable, it does not mean that the knowable eeases to exist. It exists
with regard to the other souls that have not reached perfection.

A question is often asked : If the ultimate goal is the separation of man,
from the non-Self. the knowable, why was this conjunction between the two
brought about ? \Why was man tied down to non-Self, to matter-mind ? The
answer to this is: In order that Man may perfect his nature by acquiring
all experiences and passing through them.  Unless the Man learns all that the
Matter-Mind has to teach, the conjanction is nog broken.  The effective cause
of this conjungtion lies in the Avidyd—the Wrong Notion.  When, therefore,
the Avidya or Nescience is removed, the conjunction is removed, and the Man

" shakes oft the eternal burden, How is the Avidva to be removed ¢ The Avidva
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being Wrong Notion, can be removed only by Right Notion call Viveka-Khyati
or Discriminative knowledge. Thix diseriminative knowledge has seven stages
—four dealing with the phenomenal knowledge and three with the mental or
subjective notions, as deseribed in 11 27, 1t is on reaching this that the title

('A
gl .

[y

of Adeptor Kusala is given to the Yo

The acquisition of this Adeptship is through the practice of cight-fold
Yoga. The famons phrase Ax dnga Yogarefers to this. The eight accessories
of Yoga are ecnwmerated in 11290 Five of vhese are external, as if, compared
with the last three. The eight Angas are so important that it can well bear

repetition here.

Iirvst, Pracbise Restrainb de., be moral.,  This restraint or Yiama consists
of five snb-divistons I—(a) do not kil or injuie any bemg. Be kind to all
Ahinsic . (b)) Spaak and act truth; (¢) Sweal not, nor acquire tictt gains @ (o)
Practise continence and celibacy . (¢) Be not avaricious,  These are universal

rules.

Second Niyama or Observance.  This is also five-fold: ~:4) Be clean in
hody and wind, (b) Be contented, (¢) Practise ascebicism and austerity, ()
Study sacred hooks, (¢) Be devoted to God.

While practizing Yama and Niyama, if obstacles arise, always try to think
of the opposite qualivy, Il he feels a strong desire to tell a falschood, let him
nov fight the desire, by a frontal attack, by eheeking it. Tet him substibute
the opposite desire---the beanty of truthfalness,  IE he hates another, let him
think of the good qualibivs of that man, Il he i in duger of breaking the
vow of celibacy, let him think of the glorions future of the Brahmachari.
Pratipakaga Bhavana--thinking of the contrary —is the key of success, It is
the great sbrategy inthis moral battie, and is embodied in 1133, The moral
yualities mentioned in Yama, must be absolutely observed-—no sophistical
diminution of thuir absolute natore is allowed to the Yogi. To him the moral
laws are absolute. Thus the first rule of Ahimsd says © kilt not.”  This is an
absolute rule. There cannot be any exceptions or rescrvations, The encmics
of the country, the rencgades of religion, the blasphemers of sages and saints,
the murderer, the criminal—kill none.  To Yogi the vow of ion-killing is
absolute. He must not kill even in self-defence of bimself or of his near and
dear ones. Hence the rule says: *“They (Yama; ave the great vow universal,
and not limited by casle, country, age and condition.” (II. 81). So also
with truth. One wmust not lic for the sake of one’s conntry or State or Brah-
mana or cow, &c.  Not only this: there are certain omissions which becowe as

bad as actual commissions of these sins. He incurs sin if he causes another

to du it or permits its being done.
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The third Anga of Yoga is Acana or posture. No parsicular posture is
obligatory, but the posture must be such as is steady and easy ; not painful
or irksome. The various postures given in buoks of Hatha Yoga such as
Gheranda Samhitd or Siva Samhitd are useful as physical exercises, for the
otherwise sedentary Yogi, .

The fourth Anga of Yoga is the much abused Pranfiydma or the Regu-
lation of breath. 'The Yoga has come to mecan, in the thoughts of wany,
posturing and nose closing.  But the right regnlation of breath as a mental
and pbysical effect was pointed out longago. The Western science has come
to recognise 1ts advantages and Books of Breadhing are not as rare now as they
were when we first wrote about it in 1882 A. D,

The fifth Anga of Yogais Pratydhica or Abstraction. It is a state of
catalepsy when the senses do not come into contact with their objects, It is
the state of the inhibition of the senses, A pistol may be fired near the ear
of the Yogiand he will not hear it.  Ammonia may be held under his nostrls
and he will not smell it, and so on.

All the above five are Bahiranga or the external. The internal Yoga
which has to deal with the mind and mind alone consists of vhe last three
Angas—Dhéarana, Dhyéana and Samadhi,

The Third Chapter gives a deseription of this Auntaranga Yoga. The
Dhérana, Dhyfna and Samadhi are collectively called Samyama.

When the stage of catalepsy is reached, the Yogl tixes his mind on any
particular portion of his body. "This kolding the mind in a particular part
is Dharapi or coucentration.

The continuatiou of the mental effort to keep the minld there is Dhyauva
or meditation,

This meditation (Dhyana) turns to Samadhi or contemplation when
the Self is lost ag if it were, the object of meditation alone remains in the mind
and shines out alone.

This Samyama—concentration, meditation and contemplative trance—
is the great instrument of acquiring all knowledge of supersensuous verities.
1t is the strong searchlight of the miud which turned on any object, reveals its
inmost core It is the great light of wisdom—Prajnéloka,

This Samyama must be applied to plane after plane of nature, physical,
astral, mental, &c. One caunot jump to a higher plane, leaving off an inter-
mediate planc —the progress is gradual.

The Yogi who has mastered Samyama as regards a higher plane should
hot desecrate this faculty by employing it in lower planes. He who by
Samyama, has learnt commwunion with God, should not waste his faculty in

thought-reading, clairvoyauce, bringing messages from the dead to the living
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or vice versa. He should not syuander his energy in hunting up the past
records in the astral }ight, nor the shadows of the future in the Br&hmic Idea.

What is the state of mind in Saméadhi and Nirodha? Is it a state of
perfect quiescence of the mental body? As regards the mental body is it a
state of perfect stillness so far as the vehicle is concerned, but it is a state of
great molecular motion in the mental body itself. The molecules of the
mental body are thrown in a very high state of vibration, though the body
in all appearance is in perfect calm. This vibration of the molecules of the
mental body, becomes by practice, rhythmic and this rhythmic tlow is the
mental peace of Samadhi. The swing of the vibration lies between one-point-
edness and all pointedness—between the contraction to a point and expansion
to embrace a whole nniverse. That which appears to be the stillness of Sa-
méadhi is perhaps the highest activity possible, Even what is called one-
pointedness is itself a state of utmost activity. When the mind is one-pointed
1t does not wean that one idea is indelibly impressed on vthe mind like an
engraving on a stone, but that the mind is working so quickly that the image
of one is formed in no time as it were, destroyed in no time as it were,
and formed again. This quick succession of the same form is one-pointed-
ness,  In ordinary states one idea is followed by another idea. In one-
pointeduess the same idea vanishes and re-appears again and again, Thus what
is called fixing the mind to a thought is really making the mind reproduce one
thought over and over again, in the utmost quickuess of succession,
without the intrusion of any foreign thought.

The Third Chapter then gives a list of psychic powers and how to acquire
them by applying Samyama. The power of knowing the past, present and
future is by making Samyama on three-fold modifications which all objects
are constantly undergoing (I1I. 13).

Methods are laid down as how to acquire the memory of past births,
how to read the thoughts of others, how to disappear from sight, how to get
strength, how to see through closed doors, how to know the solar system and
astronomy, &c., &c. These wethods have a meaning only for him who knows
the practice of Samyama. Without that no amouunt of thinking on the solar
plexus will give one a knowledge of internal anatomy, &e,

The Fourth Chapter deals with Kaivalya or final cmancipation——the reali-
sation by Man that he is separated from Mind-Matter, -

The psychic powers or Siddhis are either innate, or produced through
the means of medicinal drugs, or suggestion of Mantra, or asceticism or con-
templation. Some are born psychics, as Kapila, Swedenborg, &c. Temporary
psychic powers may be acquired through anmsthetics, such as chloroform,
hashish, &c. Psychic faculties may be developed by the recitation of certain
Mantras, or the suggestion of sound. Some persons have acquired psychic
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powers through austcrities. The fifth or contempation is the method of this
Yoga system.

The born psychics are those who had practised Yoga in their past

lives. They are like eggs in which the bird has already fully formed—Dbreak
the shell and the bird comes out. But ordinary men are eggs that require
hatching for lives to develop the bird. The born psychies are Like a ficld by
the side of a reservoir of wateron a higher level. It only requires the opening
of the sluice to flood the field with water. It ouly requires some exciting
cause to make a born psychic a developed Yogi.  Ordinary men are, however,
like fields, which are away from any source of water, and which require to be
irrigated by bringing water from a distvnce, with great exertion, iu this lifc,
A Yogi, having attained the power of Samadhi, sets about destroying his past
Karmas. All Karmas may be divided into three classes:—(1) The acts done in
the past whose consequences the man anust suffer in the present life: the
Karmas to expiate whici he bas taken the present birth or incarnation. They
are the ripe Karmas (Prarvabdha), (2) The Karmns done in the past, but
which are not ripe, and will have to be expiated in sumce future life,  They are
the stored Karmas or unripe (Sanchita). (3) The Karmas which a man creates
in his present life, and which have to be expiated in a future or the present
life, This last kind of act—the fresh Karmas, can be stopped. By devotion
to the Lord and doing everything in a spint of service, no fresk Karmas
arc ‘generated. The incurring of debt is stopped. The man, however,
has to pay off past debts—the ripe and unripe Karmas, The ripe Karmas
will produce their effeets in the present life. The Yogl does not trouble
himself about this, But the wnripe or storcd Karmas require a future
birth, It is here that the Yoga is of the greatest practical importance.
The Yogi is not bound to wait for future lives in order to get an opportunity
to pay off the debt of Sanchita Karmas, He simultancously ereates aLL the
bodies that those Sanchita Karmas require—through those bodies expiates all
his Karmas simultancously. Every one of such body Las a Chitta or mentality
of his own. This is the Nirmdna-chitta or the Artiticial mind—like the
Pseudo-Personalities of hypnotic trance. These artiticial minds arise simulta-
neously like so many sparks from the Ahawkaric matter of the Yogi's Sclf, and
they cnsoul the artificial bodics created for them.  These artificial bodies with
artificial minds in them walk through the earth in hundreds--they are
distinguished from ordinary men by the fact that they are perfectly methodical
in all their acts, and automatic in their lives, All these artificials are controlled
by the consciousness of the Yogi. One consciousness controlling hundred
automatons., Every one of these automatons has a particulir destiny, a parti-
cular portion of the Sanchita Karma to exhaust. As soon as that destiny is
fulfilled, the Yogi withdraws his ray from it, and the “man” dies a sudden
deathemn heart failure generally,
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Now what is the difference between the ordinary mind and the Yoga-
created mind—the natural Chitta and the artificial Chitta, The natural mind
by experience gaing a habit, the impressions are gtored in it and they, as
Visanhs, become the seeds of desires and activities. The artificial mind is
incapable Of storing up impressions in it. It has no Vasanis and consequently
it disintegrates as soon as the body falls down.

The actions performed by the Yogi, through his ordinary or the extra-
ordinary  bodies—through the body with which he was born, or through the
bodies which he gives birth to by Yoga power-—are no actions in the ethical
gense of the word. They are not Karmas—neither good nor bad. They are
the paying up of the past debts, and not incurring of fresh liabilities, With
ordinary men the aclions ave good or bad, or a mixture of both—white or
black or gray, all such actions produce their effects —particular kind of birth,
particular length of life period, particular kinds of hfe cxperiences—or produce
their effoct as tendencies to eertain kinds of actions.  Both kinds of effects eon-
stitute the fale or the destiny of man.

Tendency is memory. The essence of memory is converted into tendency.
The tendencies with which a man ix born are the extracts of all the memories
of a partienlar kind.  The coents of the past life are not remembered, but from
the tendencies of the present life one can casily infer what those events muss
have been to give rise to these tendencies.  The surgical operation may be
forgotten, because perforined unrler chloroform, or in infancy, but from the
nature of the cicatrix one can infer what must have been the nature of the
operation.  Therefore, the Smriti (imemory) and Sat‘glskﬁ,ra (tendeney or habit)
are really one {(Ekartipatva) —=IV. 9. Acts produce habits, habits lead to acts
—the circle of Vasand is cternal, and beginningless, Is it possible to break
this chain of habits and acts, acts and habits ? Jndna is the ouly mcans,
Through Jhdna alone is possible to destroy this inexorable chain of causation.

Now what is this Jndna or wisdom ? It is the realisation of the dis-
tinction between the Purusa or Spirit, and Prakriti or mind-matter-cnergy.
Purusa is pure conscionsness or rather ()hibéukti-—power of consciousness. By
his proximity to Prakriti (mind-cnergy-matter) it induces in the latter his
quality. This induction takes place in the purest part of Prakriti in the
Buddhic-essence (the mental portion of Prakriti) :  Just as soft iron becomes
magnetised by its proximity to iron. Thus Chit-Sakti or consciousness is two-
fold,—the pure consciousness of the spirit or spiritual consciousness and the
consciousness of the Buddhisattva or mental consciousness, The pure Buddhi-
sattva (devoid of Rajas and Tamas) reflects the spirit and appears like spirit
and is mistaken for it. Jndna consists in the discrimination of this difference
realising vhat the Chitta is the iastyument and not the Self, In the state of






