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DEDICATION

DEDICATED IN ALL HUMILITY AND REVERENCE

TO
BHAGAVAN SRI NARAYANA AND SRI YOGA DEVI

AND TO

THE ELDERS ‘OF SUDDHA DHARMA MANDALAM

PUBLISHER'S NOTE. .

AUM. In this, the Eighth Number in the list of
Suddha-Dharma Tracts, this treatise on Raja-Yoga.
by Sri Hamsa-Yogi is introduced to the public. To
say that this is the first time in the annals of the
history of this land that a true and well-organised
method on Raja-Yoga is publicly available, is not
with a view to make any claim of any sort whatso-

‘ever, but just a piece of information quite necessary,

in view of incorrect opinions held on that subject.

This discourse on Kaja-Yoga forms part of the
superb teachings by Sri Hamsa-Yogi on Sanatana.
Dharma or the Eternal Law of individual and
cosmic emanation, evolutionary existence, and
altimate convergence, with a knowledge of its
secret, this land of Aryavarta had been concern-
ing itself very much from the long ago. Sri
Hamsa-Yogi's teachings are based on, even as he
humbly admits, from what he heard from the
Ishwara of this Solar System, Bhagavan Sri Nara-
yang. believed to be abiding in his own body made
up of particles of what is knowa as Devi-Prakriti,
in the regions of Badri in the Himalayas, the One
Supreme Teacher, the Adhishthata of the Divine
Hierarchy—Suddha-Dharma-Mandalam. This Hie-
rarchy was organised by Him, for the sole
purpose of governing. the innumerable worlds and
the world-processes with a view to guide them
towards a higher evolutionary advancement. In
the Gita, by Sri Krishna, the Avatar of Bhagavan
Sri Narayana, mention about the Hierarchy is made:
in the sloka—* Maharshyaha sapta poorve etc ” as
the students of Gita know so well. Detailed
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knowledge of this Great Hierarchy can be had
rom the published suddha.literature and from the
articles that periodically appeered in the Journal
“The Suddha-Dharma”.

Only a fragment of these teachings was commen-
ced to be published by the Mandalam, so early as
1916 under the distinguished leadership of the late
revered Swami Subrahmanyananda  (Dr. Sir
§. Subramanier) in conjunction with the late Pandit
K. T. Sreenivasacharya, Editor “Suddh Dharma
Mandala Series”, which, in itself,constitutes & mine
of information on the great subject of “Brahmopa-
sana” as it was followed in this land from time im-
memorial by the Ancients, and not available in the
extant spiritual literature of this country. -Many
are yet to be published. Want of space prevents us

from even & short dilation here on the profound '

exquisiteness and opportune purposiveness of every
one of these publications, well-known as * Suddha
Dbarma Mandala Series v,

It is in Sanatana Dbarma Deepika Vol. II pub-
lished in the year 1921, that this discourse on Raja-
Yoga appears and totals to 118 slokas only, and of
which, 19 slokas are questions put by the enquiring
Sages, the rest being the reply thereto by Sri
Hamsa-Yogi. A translation in English of this
Sanatana Dharma Deepika Vol. II was made by
the late Sri R. Krishnaswamy Row, Secretary, to
the Govern:nent of Travancore and this appeared
periodically in “The Suddha Dharma”. So much
of this translation relevent to the present subject-
matter, is now published with sach modifications
that seemed necessary- The translation is not one
of word for word completelg, but a readable English
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gendering of this difficult subject in & manner
that could be easily grasped and understood.

The appendices at the end constitute an important
and integral feature of the subject. That which
.on ‘Pranayama’ ¢ ' in Sanskrit are by
Sri Hamsa-Yogi , whi found in other
yplaces of his teachings. They are also translated
in English and added on. The other English
.versions on Raja-Yoga and Topics from Yoga
Deepika (S-D.M. Publication No, 2) are respectively
by Sri R. Krishnaswamy Row and Sri R. Vasudeva
‘Row, President §.D.M. Association and these had
already appeared periodically in “The Suddha
Dharma”. Apart from the utter necessity of &
study of Sri Bhagavad Gita published by the
Mandalam, now also available with its English
sranslation, and which would give an insight into
the subject in the ligbt of suddha teachings, much
helpful information can be had also from *“The
‘Introduction to the study of Sri Bhagavad Gita’ by
Sri R. Vasudeva Row, which also appeared perio-
dically in “The Suddha Dharma”, aud now avai-
lable in book-form and in the booklet * Four
Kssays on Suddba Yoga” by Janardana.

It may be pointed out in this connection, even
now, that the English article by Sri R. Krishna-
swamy Row refers to the technical wode of
‘practice imparted to the initiated disciples. The
fundamental principle of Suddha-Tatwa 1s that, all,
Jjrrespective of their age, caste, colour, sex and soon
are entitled to these initiations, provided that, they
become so desirous and are known to possess certain
wvirtuous qualities. To such of those that are
genuine, ipitiations are made by the Great Elders,
in their own way, time and place being no barriers
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to them. A knowledge of the suddha-method of
approach to the subjct of Brahmopasana, in terms-
of the Three Mahavakyas--*Sarvam Tad Kalvidanr
Brahma, Sarmam Brahmaswabhavajam, Survam

Avasyakam”, is itself said to be the primary one of

the three aspects of Initiation known uS Karmas,-
the other two being Dharma and Artha, the former
relating to the acts pertaining thereto in terms of
general living also, and the latter connoting that.
act of getting oneself infused with what is known
as “Tejasa” particle on the crown of the head for
one’s further progress, by @ competent Suddha
Guru. The actual act of Reja-Yoga practice, which:
the initiated disciples have got to doday to day is
embodied in the form of instructions, copies of
which are given to them, when they are so permit-
ted by the Elders, and as such the general public
cannot have access to it—not that it should be so
for all time, for, in that case this much information
could not have been available, but for obvious:
reasons. Herein, a generzl treatment of the subject
of Raja-Yoga is given as taught by Sri Hamsa-
Yogi, which in itself is capable of throwing very’
great light on this profound subject and about
which so much misconception is prevalent. It is:
with a view to disabuse from the mind of the
public such misconceptions and to inculcate a true
knowledge thereof that this publication is brought
out. It is our fervent hope and prayer that the
great Iswara enshrined in heart-cave of one and all
as Atman would lead them to a correct understan-
ding and appreciation, and create a thirst in them:
to take to this path, which, in the words of Sri
Hamsa Yogi would enable them to realise materiak
and spiritual ‘vibhooties.’

INTRODUCTION.

The subject is divided into three main parts to
suit our purposes and quite in accordance with the
.enquiry by the Sages, and Sri Hamsa-Yogi's reply
thereto. The first part deals with the three
preliminary requisites for the practice of Raja- ~
Yoga namely (a) Bhavana or conceptual ideation,
{b) Karma or the physical acts such as study,

. .company of those in the path and the intoning of

.Gayatri as taught by Suddharyas, and (c) Dhy«na
which is the mental act of meditation for contact-
ing the ‘Avyaktatman’ enshrined in the heart-cave
.as the Ishwara. When this contact is etfected it
goes by the name of ‘Vijayi-Yoga'—Yoga of
Conquest—the conquest is, of course, over one’s
-own lower nature. This Yoga is followed by Raja-
Yoga proper, which is aimed at, to contact
Paramatma, the Ishwara of the Cosmos—to us,
Bhagavan Sri Narayana, its Representative at
Badri. 1t is about this, that the second part deals
.with.. Herein, the definition of the word *“Raja”,
the qualifications that conduce to this practice, the
Adhikaris practising it, the experience they get and
the Liord’s ruling in the Gita in this connection are
all given. The third part deals with such of
.those other details as the actual act by the aspirant
;.?ha,t.makes the Atman to reflect its real ‘swaroopa’
in him, and other necessary observances at the
-termination of the practice.

It must be borne in mind in .this connection, as
‘Sri Hamsa-Yogi states in the first part, that this
Raja-Yoga, which starts with Vijayi-Yoga. does not
Stop there but progresses on to Suddha-Yoga
aiming to contact the Purusha-aspect of Brahm
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and known as * Turiyateets,’ and then to Brahma~-
Yoga, which is just “Neti-Neti”, and about which»
nothing could be stated. We are immediately
concerped with ‘Raja-Yogs' and its preliminary’
Vijayi-Yoga’. When, even on these subjects, full
. information is not available, gince most of it is-
deemed ‘Vamadeva-rahasya’s to be imparted to the:
disciple directly by the Guru orally, we are not.
likely to get any information on the other two in
the present stage of our evolution, being advances-
over Raja-Yoga proper, except to highly evolved
beings, and about whom we know nothing, nor can
say anything. However, that much of the
teachings on Raja-Yoga and the other preliminary
knowledge in respect thereof we have now with us,
is sure to take us to very great heights if we woulid
only apply ourselves to it.

The Sages, who had assembled to jmbibe the:
teachings of Sanatana-Dharma from Sri Hamsa~
Yogi, and questioning him in a spirit of enquiry to’
kpnow about the truth of Raja-Yoga, are not.
novices on the subject of Yoga, as could be well
gathered from the premisse on which they base:
their questionings. Cataloguing four main kinds of!
Yoga out of & number of them, the Sages wished:
to know, as to which is Raja-Yoga, and also the:
connotation of the very word ‘Yoga’. The four
modes of yogic practices they enumerated are well-
worth knowing here. According to the first, it is-
said to be that act of restraining the Sense-organs-
that are after sense-objects; in the second, it is-
deeemd to be that act of suppressing the Mind:
(Manas) itself that gets adhered to the Senses and
through them the objects; that act of directing the
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suppr.e§sed Manas to contact the Mahat or the
Cognitive-plane is said to be Yoga in & third mode
of practice; while in the fourth, it is said to be that
act of bringing about a contact of the Form—
Swaroopa in the Suddha-Avyakta-plane by Manas.

By way of examples of these four modes, we
may say that the Hatha-Yoga practices will answer
the first one; Patanjali-Yoga's ‘chittavritti niroda’
or suppression of mental modifications, the second
one; the Vedanta-Karma-Yoga practices of the
Upanishads with the resulting Atma-Gnans, the
third; while the fourth may be deemed to be the
teachings embodied in the Gita by the Liord, which
are provisional to the actual knowledge of the
modus operandi of the practice that has to be
taught subsequently by the ‘Gnanis’ and ‘Tatwadhar-

_sis™—the Knowers and the Seers, even as the Lord

decrees it. So,it would appear, Sri Hamsa-Yogi,
while replying that all these four methods are only
steps to Rala._-Yoga proper, seems to include the
last one also 1n the category of staps only, although
there is in it the principle of Raja-Yoga as Raja-
Vidya —Raja-vidya raja guhyam pavitramidamutta-
mam ete.’ as Gita is deemed to be.

Before we proceed to acquaint ourselves more on
this head, it is probably worth considering, that
which is current as Raja-Yoga amidst us now, to
measure the correctness of our knowledge thereon,
since, on all these subjects, precision of knowledge
is important, being & Science and not merely
Philosophy.

1. Paransani-Yoea

_ That Patanjali-Yoga passes current as Raja-Yoga
is well.known. How this Yoga came to be named
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so0 is & mystery. Gage Patanjali defines his Yoga
« chittavritti nirods “—suppression of mental
modifications. The qzestion, whether the suppres-
sion of mental modificationss is not a"kind c_>f yogic:
practice, does not arise, for, 8ri Hamsa-Yogi agrees
that this practice is ‘dharmic’, and that this fnethod
is one of the many steps, as it were, to Raja-Yoga
practice, but not at all necessary. However, accord-
ing to the strict connotation of the word ‘Yoga

coming as it does from the root ‘yuj’ meaning 'to
join’ which is a positive act, the definition by the
Sage Patanjali will be seen to be negative in its
;scope—“niroda.", po matter to what goal th.e
practice takes one; at the end. So that the defini-
tion itself becomes questionable on this basis.
Granting, however, that the definition of Yoga by
the Sage Patanjali should be taken to mean as 1t 18
defined by him, since the goal, which he aims at
for the practice he has adumbrated, is supposed to
satisfy his definition, the question should still
arise, whether, this goal would arywhere .wa.rrant
the whole practice being denominated Ra]a-_Yo_ga.
We have to examine this point_on the existing
scriptural basis.

The Upanishad—dictum runs thus—* Atma
Sarvesham Rajs’—Atma is the King of all, as it is
sufficiently well-known. That Atma is ‘Gnana-
yigraha '—Idol of knowledge, * Sekshi’—Witness,
¢Cheths'—All.conscious, * Kevala *—Untainted and
free, *Nirguna P — non-qualita,tive, ¢ Angushtha-
vigraha’—of the size of thumb in the heart,
¢ Antaryami *__All-pervasive, is also not a Dew
sruth, to be disputed. So then, Raja-Yoga should
mean that act of joining-or contacting the Atman
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as a positive act. On this basis, we have to find
.out whether the goal chalked out by the Sage
_Patanjali for his Yoga has any semblance to that
which the Upanishads lead us to conclude.

The goal visualised by Patanijali is embodied in
“the 84th sootra of adhyaya IV of his *Yoga-Sootras’
(Panini office publication) and runs thus: Purush-
_arthasoonyanam gunanam pratiprasavaha kaival-
yam swaroopaprathishtha va chitishaktiriti. The
meaning of this sootra in the most simple language
may be said to be this: ° The contrary effect or
result of the absence of desire of the purusha,
.(which desire is) due to’ qualities, is Kaivalyam,
. swaroopaprathishtha or chitishakti. What does
this actually mean ? The absence of desire—puru-
sharthasoonyanam is said to be effected by the initial
practice of suppression of mental modifications—

_chittavrittiniroda 3 and in the state of samadhi,

deemed as trance or abstraction practised in this
connection, this suppression is said to be brought
‘about. As to how this ‘samadhi'is infused or
whether it means trance need mnot concern us
immediately. The desire of the purusha (the
_aspirant) is said to be suppressed thereby. It is
suppressed because it is qualitative——gunabhoota,and
‘as such & hindrance. The ‘purusharthas’ are the
well-known four—Dharma, Artha, Kama, Moksha;
and the qualities or gunas are the far-famed three—
Satwa, Rajas and Tamas. It is not difficult to see
that in this wholesale suppression, ‘Moksha’ also
shares the fate of the other three. But the com-
mentator Vachaspati does\not include the suppres-

‘sion of ‘Moksha’ in this list when he says “The
-way of Moksha......is rendered clear”, by way o {




X

explanation on this last sootra. This is probably
because of his agreeing to the ‘shruti-dictum’ that
the desire for Moksha should be actively cultivated

and strived for. Therefore, according to Vachas-

pati, the aim of Patanjali-Yoga is not ¢ Moksha ™
but just @ clearing of the way to its attainment..
The knowledge of the way to Moksha cannot

obviously mean the actual attaiment of it as it will

be agreed to. Sage Patanijali is silent on this head.-
He makes no mention of the word * Moksha' at alb
in his Sootras. He just states * Kaivalya *, Accord--
ingto the commentator, evidently ‘Moksha’ is some--
thing higher than “Kaivalya’, but according to the
Sage, since ‘ Moksha * being one of desir e-propelled
-categories and to be rooted out, conveys the idea-
that his *Kaivalya’ is something higher tham
¢+ Moksha’. That isthe confusion in which one
finds oneself. Be it as it may, the question is whas-
is this * Kaivalya™ Sage Patanjali defines this, of
and on, in the third chapter on * Siddhis * or attain--
ments. Its definition in the 54th sootra of that:
chapter may be taken as typical and it is thus:.
¢ satwapurushayoho shuddht samye kaivalyam®
*Kaivalys’ is that (state of) purity, wherein, ‘Satwa'
and Purushs (aspirant) get on a par (that is equal).
‘Qatwa’ is & quality though highly pure; and

¢‘Kaivalya ', according to this definition in simple-
langusge would mean that the aspirant becomes-

highly satwic. But in the Sootrg—' purushartha:
soonyanam gdgunanam ' the term ‘gunanam’ must

include ‘Satwa-guna’ also in the list of eradication;.

however, in the light of the definition of ‘Kaivalya’,

‘satwa’ does not seem to be so included and that the-
other two gunas Viz., ‘Rajas’ and ‘Tamas’ only are-
meant. Students of Gita know that the quality of.
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‘Satws’ has the binding property according to the-
sloka—'satwam rajas tama iti gunaha etc. Being.
so, there is no question of attaining Moksha,.
merely with Satwic quality, which fact, the com-

mentator Vacchaspati seems to rightly infer.

Notwithstanding this, according to Patanjali,-
¢ purushartha soonyanam gqunanam’ has to be
deemed as & graphic postulation for removing the-
qualities of ‘Rajas’ and ‘Tamas’ with their correspon-

ding desires and for becoming ‘Satwic’ completely.-

That the quality of Satwa has got to be generat--
ed by virtue of its highly purifying nature—'nirmal-
tvat’, illuminating power—‘prakasakam’, and free:
from afflictions—‘anamayam’, is obvious according.
to Gita ; and though it results in the acquisition of
high knowledge—'satwat sanjayate gnanam’, it is:
still binding due to the tendency it creates for
asttachment to ‘sukha’—enjoyment and knowledge:
associated with it—sukhasangena badnati gnanasan-
gena dehinam. This is visualised by the Lord in
the Gita to take one to a higher realm of happiness-
‘atyantyasukham or susukham’ and ‘Moksha' also.
Sage Patanjali seems to be satisfied with the lower
state of being bound by ‘Satwa’ which is ‘Kaivalya™
to hup; and this is, in other words, ‘“swaroopa-
prathishtha "—establishment in one’s own naturer
supremely content and happy, or * chitishakti "—
the power of consciousness. Swaroopaprathistha"
is self explanatory but what is this * chitishakti.”
Sootra 26 of adhyaya IV says—*Tada vivekanim-
nam kqivalyaprakbhharam chittam * which means’
‘The ’mmd yoked to ‘Kaivalya’ attains descrimin-
ation’. That is to say, the goal of this practice is
the attainment of discrimination ; and of & very
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-powerful kind it must be as between Atma and
Apatma which is the discrimination generally
_advocated. But where is the contact with Atman
here. It may be said that the expression ‘SBwaroopa-
prathishtha’ conveys it. This can be agreed to if it
35 not associated with the bondage created by Satwa,
the ‘chitishakti’ of discrimination; for, Atman is free.
-from all qualities, even ‘Satwa.’ To contact 1t, must
be the goal of Raja-Yoga according to the meaning
_of the term * Raja’ on the basis of the Upanishads.
‘It may be, that Patanjali-Yoga ultimately leads to
it and so it is Sri Hamsa-Yogi says that a practice
_of the sort mentioned is one of the many steps to
Reja-Yoga. And yet it should be pointed out that
-there is no mention of the word * Atman’ at all in
this exposition, which is the fundamental requisite
.of contact for Raja-Yoga.

The next point is whether the Sage Patanjali
“himself has declared his Yoga, Raja-Yoga, any where
‘in his treatise at all. He hasnot, and as such we
.can assume no right to deem it so, to satisfy our
.own yearnings, asit were, by superimposing & name
on this Yoga, which, the SBage never meant. Itis
true, that in the Upanishads we do not get any
‘knowledge of this Raja-Yoga either, although treat-
ment is made about other Yogas viz. —Mantra, Laya
and Hatha—the three of the four main Yogas
including this one, except for the definitions that
‘are found in the ¢ Yogasikkopanishad * and ‘Yogata-
‘twopanishad . But these definitions do not help
.us. The surface meaning of the definition in the

Yogasikkopanishad ’ leaves & bad odour, and one
feels troubled with the thought, whether the very
~ jnany grotesque practices one hears, could not but
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be the results of perverted meanings imported*
into this definition by the undesirables. As regards:
the other one in the *Yogatatwopanished’, it
cannot be termed a definition, since it speaks of the-
guidance, one practising Raja-Yoga, is said to get.

Then the question arises as to how Patanjali-
Yoga came to be named Raja-Yoga. We may not-
be incorrect if we deduce that the second line of
the second sloka in the ¢Yogasikkopanishad® (sloka -
137 in the book Yogopanishads published by -Adyar
Library) should have acted as .inspiration to-
pame Patanjali.-Yoga as Raja-Yoga. That line-
runs thus—‘ animadipadamprapya rajate rajoyo-
gataha’. Tn the adhyaya on ¢ Siddhi ', Sage Patan-
jali mentions about the development of powers:
like ‘anima’ etc. in the 44th sootra. This corres-
pondence ought to have been exploited by naming:
the one as the other, The phonetic definition of
the word °Raja’ that one generally hears about,.
may be said to be a latter innovation to justify the
stand that was taken as above, To so justify, on-
the basis that the Upanishads do not help usis an
explanation out of court. That the practics of
Patanjali-Yoga has a value for those who areso:
inclined, since it is said to aid and free one from
the afflictions of Rajasic and Tamasic qualities and
to generate Satwic qualities may be true. DBut the:
development of ‘ Siddhis’ or powers is probably a
greater attraction to those that take to it. However,
the calamitous resuits of seekingto develop these
powers only, by those without meticulously purify--
ing themselves in the light of the Sage's instruc-
tions, need not be visualised here. The Sage insists
that these tendencies also are to be suppressed for-
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. rea.c:l tl(: : beings are

Mamasic qualities by which human )
.-g:\tvl:erned qhelplessly ;l m;ld a.'slt ]slggl:alany E::zlzzwg:
"thereof must be purely hypo - ven so, oo
.the basis of anincomplete knowledge of this g o also
: te this with the results said to be achieve
get‘l,::lu%vestem Experimental Psychology :15 hkﬁl):
.tomislead very much both, The aim of this ;):c o
logical experimentation under laboratory condi tlpns;
.seems to be to record the actions and rea,ct!ous
"of the qualitative emanations. Such femam;.' 1?:
_are infinite. Since these projections ron}thxzmg
entities are unique in each case, varying wi b each
_other, due to the milli.on-fold combu?sftlonsfos vt:v R
.ous degrees, of the prime three qualities o ;3. ;
Rajes, and Tamas, to aim to count orf cata otgu
‘them is something like the mp.d act of coun mﬁ
_sands on the sea-shore, and wxll be ]ustd as I;m:co !
_true as the claim that they are so counted. u
-this we are not now concerned.

ards the direction given in the other—
“YﬁZaft‘:‘gt;WOpauished ', it may !)e said, tl};gt ﬁhff;
jein it an incentive to study Gits, in whic he
Lord gives his teachings on Ra]&-Val'dy% a prebe
_minary to the actual practice of Raja- ;ga:i? t:) e
-taught subsequently. by thg Gnanis an lac'l Wot
_dharsis. To what high attainments we cou 4 n :
have reached if we had only taken to & s‘:u z o
-this unique scripture on & mass scale d“i t es?
years, as it is done now, instead of delu .u;'g ]?ur
_selves and misguiding others about Patanja ;1 - o.g?
‘it is useless to speculate now. In so far the mis
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taken notion about Patanjali-Yoga continues to

_prevail even now as it could be well seen from the

rprevalent practices of ‘ chittavrittiniroda’ in North
India in the name of Raja-Yoga, and not so much
1in the South, though it is trying to peep in here
also, that these reflections are made, to warn, and
aot in any other spirit. Sincere aspirants engaged
1in spiritual and yogic quest, if they would only
bestow some thought in & searching spirit could do
-a great service, for, the acquisition of correct know-
Jedge is more important, It is fervently hoped
that the teachings of the great ‘Gnani’ and ‘Tatwa-
.dharsi"—Sri Hamsa-Yogi, released for the benefit of
humanity so very generously, would be luckily
mnoticed by such aspirants, not only for their own

dead and light but also for rendering service to
others as well.

_II. YoecA OF THE MAHAT-PLANE WITH MANAS

By way of example of the Yoga which has for'
iits purpose the contacting of the Mahat-plane with
Manas, Vedanta-Karma-Yoga was mentioned as an
instance. To understand this, we have to make a
:short enquiry as to what Vedanta really stands for,
anotwithstanding the fact of its being well-known in
ithis land of virile Vedanta. ¢ Vedanaam antaha’ is
“Vedantaha’, according to the etymological signifi-
cance of the term. The suffix ‘anta’ in the term
should show that it relates to the terminal aspect
of the Vedas, It follows that Vedanta has
no place for itself, all-alone, unless it is preceded by
. knowledge of Vedas, and & hife lived according to
them. Though allied to Vedas thus intimately,
‘Vedanta has a distinctness, nevertheless, in view of
#he fact that it treats about a stage of life arrived
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at after it has been lived according to Vedas. What
is this life, is & question. . o
l Of the ’fonr gvell-known ‘Purusharthas’ or a.l'r;ls-
of man influencing the fours stages of l’ns i %,
Moksha or release is the last ‘purus}mrtba an
Vedants being a treatise thereof is known a?»
¢ Moksha-dharma’, treating about the process of
release from the helpless transmigatory sa.msla:.rlc
life. It shows that the Vedas do not treat a tou;
this aspect, confining as they’ do to a,‘treamﬁen o
the first three ‘purush&rtbas ouly Viz., D &rﬁ;&,
Kama and Artha, the Dharma herein having refe-
rence to Varnashrama met_hgd of life and known a;
¢ Pravritti-dharma,’ That is to say Vedas spez;‘ :
about the life in evolution; while the ot.her, the
Vedanta, about involution or th‘e (.:esga.t.lon fron'l
evolution and so it is known as varlttl-r‘narga.
So it is said that the significance of Vedas—* ve al.lr--
thaha’ has in_them the seed of knowledge for l‘:1 e
multiplicity " of world-processes.—bhee]a.boot’a. By-
whereas Vedanta is said to be ‘bmdx.lla;kshana. gr"
the nature of terminus tbe}‘eof. It is not that ti e
Vedas do not treat about life aﬂ'.,er death 3 they do,.
but only as far as life in ‘Swarga’ or mental-heavsp
is concerned, involving the ‘Jeeva.s return t}c; t 1;
world again, and hence this pa,th of desat ha.n
birth is known is ¢Dakshinayana’ or the sout he.rlnl
ath or ‘Krishna-gati'—the path of dm:kness‘; Wkll e
the Vedanta on the other 1s knc:wn as Su’ a-
gati’ or the path of light and also Uttar?,yana or
the nortbern path, which helps overcommgh
transmigration. It is because the Vedas do :1;)
help in this direction, they come und?r the-
condemnation of Gita, the Lord, promu gating
Vedanta therefor—Vedantakrit.
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The fundamental basis of enquiry of Vedanta is
that of ‘Brahm—Brahmavichara’ as beingthe All-
Cause—'sarvakaranam’. Since causal determiners.
are known as Sankhyas-‘S8ankhyaha karana vignani-
naha’ Vedantins are called Sankhyas. Their
conclusion was, that the transmigrating Jiva or
Jivatman of the Vedas is itself the Cause, barring
the ‘jivatwa’'—which signifies the tremulous
vibration objectified in living beings manifesting
the sign of life; that is to say—Atman as the Cause.
Accordingly, Atman came to be identified with
Brabm in the Vedanta-enquiry. But the know-
ledge, which the Vedanta furnished in this enquiry
was only theoretical to bring conviction in the
mind, regarding the All-Cause—Brahm as being
one’s own Atman, and how it relates itself to
objective factors of life. If this theoretical know-
ledge had been sufficient in itself to attain
‘Moksha’, then, there would not have been the
famoussruti-dictum—vedantavigynana sunischitar-
thaha samnyasu yogaha yatayaha suddhasatwaha,
as it is stated in the Mundakopanishad. That Sruti
demands an endeavour further on fo attain Moksha
through Samayasa-Yoga not stopping merely with
Vedanta-vichara. That Sannyasa-Yoga means
Karma-Yoga is what we also learn from Gita—
Yoha samnyasamiti prahuhu yogam tam viddhi
pandava, So that, Vedanta-vichara has to neces-
sarily terminate with Karma-Yoga to attain
Moksha. This Kerma-Yoga, however, is purely
of the Nivritti or isolationist type, which repells
taking part in any of the objective pursuits of
life, and confines itself with one-pointed determina-
tion to contact the Atman as an all absorbing

b
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it. This is what the ancient samnyasa-
::l:?:x‘xtxites of the Varnashrma-order did &tK a tu:n(:
of well-ordered sociéty on that line. Theh- a:n;:-
Yoga of the Gita does not countenance t 1]§ lst'on
tionist theory, nor does it deem that the ll:)ea. 152. tlh n
of Atman is possible by isolation only, but o
we need not enter into, here, now.

¢ o Mahato veda'—Know the Atman in
Msaﬁa.t:fl :anthe dictum. That there is a plane (li:potv;l:n
as ‘Mahat' which is higher than Manas an :ls te
seat of Atman, the Oa,use,. the modern Ve a,qtg
Philosophy, engaged as 1t merely goesMw];at
lop-sided enquiry alone, has lost sight of. athe
meens great. The term 1S intended to convey
vastness and the infiniteness of the visible cosfm?ls,
which is said to be the first outcome o tM e
Brahmic ideation ‘bahusyam prajayeyeti --—letd (;
Pecome many 3 and which is t!:e play-grounT ]:)
the Atman multiplying itself into many. t.he
space-idea connoted by the term Mahat is h‘le
material or prakritic or ‘anatmic pountetpart, vg ;1 e
the ~tman connoting time-idea 18 the other, of the
ideating Brahm. That the two go together is &
scientific fact. The intensity or the a‘ton:;)lc
condition of Prakriti or its extensiveness 1 y
virtue of the Atman behind. The Ancients came
to the conclusion, therefore, that to know the natq;e
of this Atman, it is not possible by any ox;ts: e
search, sirice it is greater than the great—'Maha tc:—
naheeyam’; and though it is smaller than the

i tacted.
smallest ‘anoraneeyam’, 1t could be con

through suitable means in oneself. It isin this

rocess of search that various experiences are said
fo have been got by various people, and also
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warious powers were reslised. in this aim to contact
the Atman in the Mahat Plane. Karinatas are
. -deemed to have experienced it as Jyoti or Light;
the Bhaktas or devotees have stated that their
-experience was one of panoramic view or transcen-
.dental divine forms; while the ‘Gnanis’ experienced
ithis contact either in the ‘Saguna’ forms of the
‘Trimoorties—Brahma,Vishnu and Siva, or in its
‘Nirguna form as ‘Angushthavigraha’ or of the size
-of one’s own thumb. When the contact of the
Mahat-Plane is complete, one is deemed to have
.attained the state of ‘Kaivalya’ or Mahst or Gnana-
Kalvalya as it is called, when the aspirant having
4ranscended the forces of helpless transmigatory
existence and thereby achieving °‘swatantra’ or
-freedom, is said to take part in the cosmic govern-
.ance of the worlds. It is stated, however, that the
mere touch of the Mahat-Plane with Manas, which
‘means the contacting of those forms mentioned
.and also the realisation of Saguna and Nirguna
forms, does not by itself enable one to transcend
birth and death ; for, that is got only when Mahat-
Kaivalya is got; which means the dawning of the
knowledge that Atma is not bound by our deas of
.sin'and merit etc., and is all-pervasive-antaryami.
‘What is known as Manas-Kaivalya is that which
:generates the realisation of ‘vibhooties’ and ‘Karma-
Kaivalya’' goes by the name of Samnyasa. ‘I'he
Kaivalya mentioned in Patanjali-Yoga way be
deemed to fall under the category of Manas-
Kaivalya.

Vedanta-Karma-Yoga, which is thus certainly
‘higher than Patanjali-Yoga in its aims has, as
«could be seen, for its purpose the contacting of the
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Mahat with Manas, and not got by a mere verbaD
knowledge of Vedants, which isall what we seex»
to have now. Patanjali-Yoga, when the fascina-
tiodl for the development of powers 1s‘coupterac‘tec'!,
helps one to get at a powerful discrimination. This-
is more easily got through the aid of .sadha.na..-

chathushtaya’, if discrimanation alone is what 18-
wanted, to enable one, to gain mastery in Vadanta-
vichara. But itis through Vedanta Karma-Yoga-
that further progress is got. In those famous thirty

two Brahma-Vidyas we get the required kno wledge,-
but we have lost their touch now, confining our-
selves as we do only with quarrels in Philosophy.

Before we proceed furtber we would do well tor
note another instance of practice in the name of
Raje-Yoga, that is recently brought to light. The
added interest to consider this is in View of the
fact of its purporting to contact Mahat with Manas-
which we were discussing. This practice is said
to be in vogue in what is known as Esoteric Yoga-
chara School of Tibet. A recent pamphlet * Re-
plenishment from the Centre by a new method of
Raja-Yoga” by onme Mr. Basil Crump of that
School, 89, Lower Circular Road, Calcutta, gives us-
an idea thereon. He states that E.ia.]a..-Yog.a, is
practised in this Esoteric School, which is said to-
be different from the popular one of ¢ Yogachara
well-known' as one of the main four Buddhist:
cults ; and that, in this latter School, said to be in.
charge of the Red Lamaists of Tibet, only certain
rites with formulas and mantras are observefi,.
and ihat, the Hatha Yogins and Tantrikas of India.
are well conversant with it ; while in the fprmer—-
the Esoteric School, said to be & very ancient one
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and the Chiefs thereof are known as Arhats, Raja-
Yoga is said to be taught to its members,

Regarding this practice, Mr. Basil Crump quotes
ithe following in his pamphlet—* According to an
dmportant teaching given by its Head in 1689, it is
this—Mahat is the highest entity in the Kosmos

beyond there is no diviner entity. It will not be
«destroyed, even at the end of Mahamanvantara,
when all the gods are absorbed, but will emerge
drom Parabrahmanic latency. This is because it is
-evolving through experience like the individual
Manas in Man, Alayais above it as a Principle”,
“ Alaya’ is said to be what is termed as ** Anima
Mundi’ the Soul of the world—the distinction
between Alaya and Mahat is, while the former is a
principle, the latter is an entity. Mr, Crump states
ithat the * Divine Spark’ in man is ‘Mind—Manas,’
.and the ‘Higher Power’ from which it emanates is
«called in Sanskrit °The Great One—Mahat’ which
is defined as the First Principle of intelligence and
<consciousness, And latter on he adds, “ The great
vedantic orator Swami Vivekananda always insist-
.ed that Masses should be taught about the Atman,
by which he meant, the spark of ¢ Mahat’ in man.
‘The Atman is a universally diffused principle, which
.overshadows man without entering him. It is not
an actual Entity like * Mahat’ which projects its
.essence (Manas) in Man.”

We need not get into an examination of these
points here since they would reveal themselves as
we proceed. However, it is to be noted that the
fascination for Raja-Yoga is such that, here we
find an example. It is unnecessary to state that
#his is not Raja-Yoga on the basis of Sri Hamsa
¥Yogi’s teachings.
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" However, an important point of philosophical
interest arises in this connection by the mention of
the expression Para-Brahman in the above, in
view of the fact that Buddhism, of which this-
School belongs, is deemed to be a *Nastika’
Religion. and as such said to be driven out of this-
land of its birth by Sri Shankara, Asto what is-
meant by ' Nastika,’ opinions vary. Some deem it
to mean ‘Nireeswara’—non-belief in 2 personal
God 5 some as ‘Nirvideeka’—non acceptance cf the:
Vedas which include Upanishads; while others.
are said to equate it to mean non-acceptance of’
the ultimate Para-Brahm, since the Ultimate they
pestulated was * Soonya”—Nihil. But, herein, the-
term * Para-Brahm’ is freely brought in. In view
of the fact, that, at the time of Shankara such &
positive term as the ultimate Para-Brahm was not.
postulated and that the Ultimate was stated to be-
* Soonya’ which brought the condemnation of this-
Religion by the Acharya, the question arises
whether or not this positing of Para-Brahm in
Buddhistic literature is a latter innovation. Mrs.
Rbys Davids, & life-long student of Buddhism is-
said to have come to the conclusion, as & result of:
her research work of Pali literature, that accord-
ing to the original teachings by Gautama Buddha.
this Religion was not ‘Nihilistic’ and that, the:
Ultimate was postulated as “The Absolute or
Supreme Being.” On this conclusion and also-
from the actual mention of the word Para-Brahm.
in the ° Esoteric Yogachara School” a new philo—
sophical question arises. The light thrown on this-
important point by the Suddha School should be:
jlluminating. Here it is,

A
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The Ultimate known as Para.Brahm was also
known as ‘Athatho adeso neti-neti,’ according to
Bribataranyopanishad. That is to say, the Ultimate
has two aspects—one, the positive, hailed by the
name of Para-Brahm, and the other, the negative,
which is Neti-Neti. The followers of the former
are deemed to be ‘Astikas’, those of the latter
¢ Nastikas.’ The ‘Nastikas’ are so named because
of their non-acceptunce of the name Para-Brahm ;
that is all and no more. Sage Gobhila of the
Suddha School of thonght in his Karika of Maha-
bharata says that the nomenclatare sasti and nasti”
that is, ‘is and is not,’ attributed to the ultimate
Brahm is only verbal, because, transcending as it
always does above thought and speech—'avangmana-

sagocharam’, the naming of it in either way does

not in any way belittle or enhance. the truth of the
Ultimate itself; so that, to deem it “Soonya” as the
Buddhists seemed to have done, is said, to be as valid
as the scriptural dictam Neti-Neti, even as it is posi-
tively termed.Para-Brahm therein. Accordingly, this
is what the Sage says—yatasccha nastikyamapi
brahmaswaroopajam soonyadi namabhavischa tataha
tepi chastikaha : brahmajignasavaste syur yena-
kenaps namabhihi. He adds that the name ‘Nastika’
should not be really attributed to them, but ouly
to those doubting Thomases who cannot differen-
tiate between ‘Asti and Nasti.’

The Sage, however, though adoring Gautama
Buddha as the very Avatar of Bhagavan Sri
Narayana who incarnated to uplift the ‘Charvakas’
that were tied down to body-consciousness only,
still holds out that the four orders of Buddhism
Madhyamika, Yogachara, Soutrantika and Vaibha-
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shika along with the Charvaka School and another,
Digambara or Jaina Religion—that is six in all,
belong to the category of ‘Nastikas’ only. The
explanation is, on the basis of the authority of
Bbagavan Sri Narayana, that, of the two funda-
mental aspects of Para-Brahm, by which alone it
could be known, namely, Bhava and Abhava or
Atma and Anatma, or Purusha and Prakriti or
Kshetragna and Kshetra, these so-called ‘Nastikas’
are said to have offered their worship to the ‘abhava’
aspect of Brahm in the full faith of its being an
aspect of the said Para- Rrahm—'abhavaroopam
brahmiva astiti samayaha’ ; and that snch worship
was offered to ‘prakritabrahmaswaroopam’, that is
the prakritic forms of Brahm, explained as
‘aksharavibhootimatu’ which may Le deemed to
mean as the power of the spoken word. The Sage
adds, that though their dharma is not, either in
terms of Brahm as such or its aspect as Atma, but
only on the basis of Prakriti or Aja—vine brahma
tathaatmanam ajameva cha yejanaha jJuananti
tesham dharma, yet what they declare is pure
and true and purificatory—vachamuttamam satyam
suddham pavitram ; and as such should always be
respected ‘sarvatha manya’. It is needless to state
here the amount of profound respect this great
Religion of Buddha still holds on its votaries and
the unequalled moral and ethical discipline formu-
lated therein to overcome the ills incident to this
life, as also of higher esoteric truths in their own
way.

Sri Shankara's stand against it was because of
its deeming the Ultimate as ‘Soonya’. Although
Shankara postulated the Ultimate as Para-Brahm,
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The equated it only to its Atwmic or ‘Bhava’ aspect

-thereof, and not to the whole of Para-Brahm, as’

-such, which includes both ‘Bhava’ and ‘Abbava’
.aspects, even while still maintaining its mysterious
.state of ‘Eternally Unknowable.” This Suddha truth
is a very important definition of Para-Brahm that
-should not be lost right of. The illusion theory of
“Maya’ attributed to Jagat or the world by Sri
‘Shankara is a patutal corollory of his completely
Jdgporing the ‘abhava’ aspect and stressing the
‘Bhava’ or atmic aspect alone, In Buddhism,
‘however, ‘Maya’ is a power of illusion and not
illusion itself merely. That is how i% is, in this
“School, which confined to the ‘abhava’ aspect only
the development of the Power aspect through the
‘intonation of Mantras etc. already spoken of as
‘aksharavibhootimatu’ gained impcrtance. In the
Vedantic Religion of Shaunkara, the “vichara™ or
enquiry aspect alone of the spoken word regarding
.Atman was developed; which resulted in the
.gradual deterioration in the faith of the power of
Mantras generally. Tbhe latter Schools of Vedanta
:arose to counteract the unhealthy influence of
-deeming the world ‘mitya’ or ‘maya’ or illusion;
which also refuted the concept of Atman as
.Nirguna, and stressed the Saguna aspect thereof in
the form of Vishnu, though Atman is both Saguna
-and Nirguna in relation to the world-process. As
was pointed out in page xix, Saguna and Nirguna
forms are one for experiencing and not for mere
.philosophical discussions. The Atman is as much
Nirguna, as it is Saguna, according to the Lord—
“atma akasa dehasyat chitroopo vishnuravyayaha’.

At is the aspect known as Atman that is important

«more than Saguna and Nirguna.

TR,

B P et B e L I




xxvi

It may be stated that out of the teachings of the
‘Gita, wherein, the Atmic, and the Prakritic aspects-
of Brahm, as also the Suddha-Brahmic state are-
given, the Buddhist School took to the Prakritic
aspect, while the modern Vedanta School, to the-
Atmic aspect. The matual influence of these two
and also of their transcendence which is ‘Suddham”
is the yogic state and the kmowledge thereof is-
embodied in Yoga-Dharmsa or Suddha-Dharma.
which is the teaching of Gita. 8o, Gita isnot.
merely a Vedantic exposition asit is usually stated..

The Suddhas deem it correctly Yoga-Brahma--.

Vidya or the Syntbetic Science of the Absolute,.
the actual realisation thereof, being got by the:
practice of Raja-Yoga taught by Suddha Dharma.
Mandalam.

III. YoagA OF AVYAKTA-PLANE WITH MaNAB

Before we proceed further, it is helpful to bear
in mind that for purposes of this Yoga, knowledge:
in terms of Tatwas is an absolute requisite as-
stressed in the Gita. The Tatwas are mainly three
in pumber.—‘Prakriti-Tatwa’, ‘Atma Tatwa’, and
‘Brahma-Tatwa’. Prakriti-Iatwa has reference to-
the matter formations which are four in number,.
namely, Indriys, Manas, Mahat and Avyakta also-
called Tatwakootas, which infold in themselves-
the various worlds. Atma-Tatwa deals with the-
evolutionary and involutionary  processes—
‘pravritti’ and ‘nivritti’ of the Atman in those
Tatwakootas, the various states of Jagrat (waking),
swapna (dreaming), Sushupti (deep sleep) and
Turiya (the fourth), functioning therein in terms-
of Gnana, Iccha, Kriya and Yoge, the operating.
qualitative forces of Satwa, Rajas and Tamas, which:
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bind the Atman therein, with the corresponding’
release therefrom and the attainment of the state-
known as ‘Brahmee-stiti’. Brahma-Tatwa is-
about the fundamental five brahmic manifestations

known as ‘Purusha’, ‘Parmatma’, ‘Atma’, ‘J ivatma"

and ‘Aksharstma’ and the corresponding sheaths:

or Kosas, in which they abide deriving the said
names, Viz, Anandamaya, Vignanamays, Manomaya,

Pranamaya, and Annamaya respectively. In the
Gits, the contact of the first Brahmic manifestation -
—Aksharatma is extensively dealt with as an-

important preliminary, in addition to others,

Now, we may resume to familiarise ourselves:
. with Sri Hamsa Yogi's teachings on Raja-Yoga-

He says in the sloka 46 ‘dvyaktatma turiya

syatsambandhastena chetasaha sa yogaha parmo-

gneyaha samabhavaha parodayaha which means,

that which goes by the name of ¢ Avyaktatma' is-

known as Turiya, or the Fourth state of conscious-

ness or Superconsciousness as it is termed 3 that &-

contact with it by our consciousness is ‘Yoga' of
a profound kind; and that it generates ‘sambhava’
—equability—‘samatwam yogauchyate’, according

to Gita; and also ‘parodaya’ which is &

‘bhava’ higher than ‘atmabhava’ and known as

‘Paramatmabhava’. In sloka 86, he defines this-
Paramatma as ‘Raja’—'raja tu paramatmasyat’s:

and contacting him—‘sameepya’ is said to be the
aim of ‘Raja- Yoga'. His seat is also said to be
*Turiya’—‘turiyasthana lakshitaha’. Now, since "
Paramatma’s seat goes by the name of Turiya.-
and so also that of Avyaktatma, it may be taken to
mean that the one is the other or vice versa. If-
this were so, Sri Hamsa Yogi would have stated:

Ry
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sit as such straigbtaway. He not only did not do so,

but also says that ‘parodaya’, that is, ‘para’ or
<Paramatma-bhava’ is born subsequent to the
_contacting of Avyaktatma. A little clarification is
.obvious, because this Avyakta state has not
,received the attention which it requires for Yoga.

The term-‘Avyakta’ literally means unmanifest,
.nondifferentiated, so that there is always present &
_certain amount of mystery with this name. Itis
.said that it goes by various names in different

Schools of Thought such as—‘'Avyakta’ by the
“Patwawits, ‘Moola-Prakriti’ by the Sankhyas,
~Turiya’ by the Vendantins, ‘Brihadanda’ or the

‘Big Egg by the Pouranikas, ‘Padma’ or lotus by -

the Yogabrahmavidyadhikaris, ‘Aum’ by the
Kevaladikaris, *Kapalam®' or skull by the
Knowers of the five modes of actioning. In
the Mahabharata, names such as ‘avyakta’(unmani-
fest), ‘prakriti’ (matter), ‘pradhanam’(primal), ‘yoni’
.(birth-place), ‘avyayam’ (immutable)) ‘nityam’
(ever-present), ‘ekam’ (oneness), ‘anu’  (atom)’

.« yyapi’' (pervasive), ‘kriyaheenam’ (actionless),
sghetukam’ (causeless), ‘tamah’ (darkness), ‘sivam’
.(bliss), ‘dhaama’ (refuge), ‘rajaha’ (fiery-activity),
isgnatanam’ (eternal), ‘nirvikaram’ (changeless),
*pralaya’ (deluge),‘prabbava’(exteriorising) ‘a.pya,ya',
+(withdrawing), ‘anudrikam’ (undivided) ‘anunam

(whole), ‘akampam’ (non-tremulous), * achalam’

.(unshakeable) ‘druvam’ (steadfast), ‘ shantaw
Apeaceful), ‘Brahma’, 'sat (truth), ‘asat’ (changing-
truth), ‘triganam’ (triqualitied), ‘suddham’ (pure),
‘satwam’ (bright), ‘uttamam’ (great), ‘tat’ (that),
.+ gjaram’ (ageless), ‘aksharam’ (indestructible)
Xksharam’ (subject to decay) ‘pratamam’ (first)

1
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sturiyam’ (fourth), und ‘agrabyam’ (not-graspable)'
are used, some of the terms connoting ‘avyakata--
tatwa’ itself, some indicating the nature of the:
function therein, while others denoting the Atman-

in ‘that plane. However, that it is the prima}

origin of the entire world-processes—Mabhat,
Manas, and Sense-worlds—is clear from the Gita-
dictum—‘avyaktat vyaktayaha sarvaha’. As the:
non-graspable origin, it is the first or primal. But’
from our point of view it is the fourth, since we-
have to grow into it, from Senses to Manas from
Manas to Mahat, from Mahat to Avyakta, wherein,.
the Atman resides inseparably. In the Gita this:
is conveyed in the sloka, ‘indriyani paranyahu--
rindriyebhyaba param manaha manasastu para-
buddhiryo buddhe parasastu saha’'—senses are high,-
higher than Senses is Manas, bigher than Manas is-
Buddhi, higher that Buddhi is He— the Atman in-.
the Avyakta plane.

This Avyakta-plane called the Yogic-plane by’
virtue of its eternal indivisibility and Origin is,-
however, from our point of knowing it in its actual
condition, said to be two-fold, the higher and the
lower—‘uttaramukha and dakshinamukha’and the
Atman in the higher plane is termed Paramatma-
or Yogatina—a state of utter silence—Mounsa, (note-
its experience mentioned latter on) while in the
lower plane of Avyakta which is also paramatmic,.
it is known as ‘Gnanatman,’” the Canse of the
world-processes, also the functioner thereof in-
terms of directing them—'Prabhu’, and also the
experiencer thereof—'Bokta’. Technically, the
higher level goes by the name of ‘Suddhavyaktam”
and the lower ‘Asuddhavyaktam’ or the seed of the:
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-world-processes. Thus, the Atman in the latter
devel, as the Cause, is ‘Avyaktatman’ also known as
- Kevala-Paramatman or simply Kevalatman, It
may be asked how Avyaktatman could be termed
.Gpanatmen. It is, because, as the origin of the

world-process and other functionings in it, ‘Gnana’-’

_aspect alone has to b= dominant, whether for pro-
_gressing forward with creation—'pravritti-marge’
‘or for withdrawing—‘nivritti or pralaya’, in
.absolute independence 3 and hence ‘Avyakta’ is
“known as ‘Gnanam’ itself accordingto Mahabharata
 —_‘Gpanam avyaktamityuktam'; while from our
point of view, gnana or knowledge is avyakta or
mystery and as such requires to be learnt, it is not
_so to the Atman in that plane or to the aspirant
who has reached it.

According to Gita Avyakta is Akshara—'avyak-
.toksharamityuktam'. There is a certain amount of
technical learning, which, the students of Yoga
have to know in respect of this Aksharm, the first
_manifestation of ‘Brahm,’ and about which some
_reference was previously made. It is this.

The ordinary meaning of the term *Akshara’ is
indestructible, and this one is apart from its being
.the primal sound—Aum. And Avyakta is known as
Akshara because it is the plane of the never ceasing
“activity of creation and convergence ‘pravritti and
pivritti’ or sarga and pralaya—*sargapralays
.dhafmatwat avyaktam prahuraksha.ram’. Herein,
wa see that creation and cocvergence—'sarga and
.pralaya’ is & dharma ie. a feature of activation,
which is, as fundamental, as that of its being the
_seat of Gnana or knowledge, consequent on which
.the aforesaid activities of that plane are born. For,

Xxxi

Gpana end Karma or knowledge and activity
-always go together, the latter being necessarily the
result of former—‘'phalam hi gnanayogasya
‘karmeti budhyatae’ as the Lord puts it, as the rule.
.Creation and convergence always go together also

" as an inter-allied activity. That is why all created

factors have ever an end. And this end, however,
.does not stop there, but marks the commencement
of an epoch of another creative activity with
.corresponding terminus thereof ad infinitum, In
between these activities of creation and conver-
.gence, ‘Sthithi’ or existence springs up as & neces-
sary factor. This existence, however, may differ
from the twinkling of the eye to aeons, the dura-
-tion of which depends upon the will of the ideat-
ing Atman behind. Thus, as a consequence Wa
‘have now the time-factor presenting itself, which
-is said to be Atman verily ‘kalosmi lokakshayakrit’
according to Gita—because ‘sthithi’ is time-factor
-under the control of the Atman, and identical with
it. Time or Kala has no existence by itself except
‘in association with Space or Lioka, which is the
material to he worked upon by Time during the
.state of Sthithi. This space-factor is prakritic and
for purposes of world-processes are mainly divided
into three, namely, Mahat, Manas and Indriya
.groups, already said, which, in addition to Avyakta,
the seed of these activities, constitute the
‘main four groups for functioning. In these four
.groups are comprised the well-known twenty-four
-tatwas which are technically known as ‘Gayatri-
tatwas'. All these twenty-four tatwas catalogued
into those four tatwa-kootas are specialised further
.in Man as the well-known Kosas for functioning
therein by the Atman.
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In the state of Avyakta, Time and Space
constitute a simultaniety. I} Is yogic. W.hen the-
ideating Avyaktatman conjoins itself with the-
creative or forthgoing activity, started by itself—
‘pravritti’ then only, the prakriti or matter condi-
tion presents itself and not before—pravrittim
atmano yogat prakriteravadarqyat. The"a.ctlwty of.
the Atman is by virtue of the inherent jivatatwa—
life-force in it, (about which ;efergnce was once
made), which makes it to multiply itself from 1t'§_.
unitary state into many—‘'bahusyam prajayeyeti "
for its own purpose of enjoying and experiencing.
the manyness. Prakriti or matter which presents-
itself in this ideation of Atman, helpsin the forma--
tion of the distinctive manyness, and the Atu}an
entering into these matter formations by getting.
itself split-up, becomes limited byuthem.ar’:d thus.
we have what is known as the °jivatmic’ states..
The prime such matter-formation is said to be
atomic, Students of Science, aware of the self-
division of the unicellular organism through the-
process of fission, can easily grasp this-
multiplication of the one into many—ekatvena‘
pritaktwena vidata viswato mukham, The areas for

the experiencing of the Jivatman individualised as-

: - . iohest
ntient beings, of whom Man is the hig
Be‘:mlved, are those three planes—Mahat, Manas

iya. Life and Form are interwoven in.
:2:&1)3: rsl};::pes and degrees of combination so as to-
present a dazzling infinity of world-prccesses like-
& thick matrix, wherein, these two ?blde as the-
wharp and whoof thereof and technically named:
‘otham’ and ‘protham’. Such & matrix in which.
Life and Matter are interwoven goes by the name:-
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of ‘Aksharam,” which is the first manifestation in
creation. The Life-aspect is called ‘Suddhakshara”
and the Matter-aspect ‘Asuddhakshara,’ also known.
as ‘Kshara’ or perishable in contradistinction with:
the other one—'Akshara’ or the imperishable. In the-
Gita this is signified in the sloka—‘dwamimow-
loke ksharaschaksharameva cha’; the latter half of
this sloka brings out the status of this ‘Akshara’ as.
always abiding undestroyed in the prakritic groups.
as ‘ Kutastha'—'kutastho aksharamuchyate’, even
while the groups themselves are subject to decay—
*ksharasarvanibootani’. However, the nomenclature.
*Akshara’ is in reference to its prime avyakta state
only—‘avyaktoaksharaityuktam’. Herein Akshara,
-as sound symbolises Brahm,—-the primal sound
‘Aum’ in its ubitary aspect—'Samashti’, Its distri-

butive aspect ‘Vyashti’ is connoted by sound and -

significance—‘sabda and artha’, the former being

- the basis of the prakritic formations of the gross.

variety—of which ‘akasa’ is the first. while the.
latter—‘artha,” being the life or the atmic aspect
thereof- Thus we see, that the approach to a know.
ledge of Akshara has to be done in two ways—
(1) through Matter and Life, and (2) through
Sound and Significance, the former the activity
aspect and the latter the knowledge aspect, generally
known crisply as ‘dharma’ and ‘vidya’ respectively.
That is to say, it is through ‘Vidya’ or study of
Akshara, that its activity as Life in Matter, in

~ terms of ‘dharma’ becomes knowable. Sucha study

is in regard to the evolutionary and involutionary
processes in the lower Planes of Mahat, Manas ang
Indriya while in the Avyakta it is Yoga i.e. all-
consciousness, So it is stressed that ‘Aksharopasana”
is 2 most important first step to enable one to raise

c .
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his consciousness to the Avyakta-level fand :ce]ﬁe\:g

Yoga; and as such studex;ts ;:vou;datuge rell 10
iliarise themselves with this Ieatu

{::[tli‘;h::es;ion. " A study of Akshara-Gita, Chapter

XVI Gita 8. D. M, will be helpful.

is with a view
idya’ he study of Akshara 1s Wit
to‘z,:ldgﬁegz tone's gwn ‘Gnana-shakti’ or ca,;:]a,(i
city of understanding, so to acquiré a."
i zrease one’s knowledge. This study is genera 3(;
Evided into two as itis ;velll-knowix;—giggzrznz.ls
* ‘The ‘apara’ or the lower
g:;:ieen;r in all—p—namely, the six angas of th?1 Ve:;i:ss
viz. (vyaskaranam, siksha, kalpad, mtrukts:l,] e: ;:msa’
joyti the six upangas (vedanta, ,
_]oysls: ﬁ")\;ise,shika,, yoga, sankhya) in all lgzvelve:i
I“lyedya .Upa.nishad, Brahmana, (IlJp&veda.i eSuthz;,; ;mer;n
ish —all catalogued as one, 1.e. thil
‘fnr&s?al,?n?ﬁl;}’m; ignorance as onl;a. tot;:;!hlr:gis :; :iﬂ
¢ ! higher whic
teen. The ‘para’ or the ,Which
flt'::irdzd into ‘a,pa.rama.ban::l palrg,u‘:]a,B;;sasga:ga nto Sb;el
th code about whe ]
glgmﬁfa.tne:nmentions in Sanatana Dharma l)Se;?pltl:a;
It ha.z reference to the stud;f' . 3f ‘P}:gt;‘a;%a.-s ! ;Z t::i"
: in its two aspects of "Vyasht .
or ﬁi\;:?il‘mtive and synthetic, respectively. %t g!a](;
;f)es by the name of Yoga Btahmka Vldya.E o twn (l)gv
Sri ita is the best known text nowe
Sri Bhagavad G;rlta is the | own text mow.
* iis the ‘apsrama’ vidya an S 4
"Vya:r};:' 1vidya. also known respectively as ‘Sankélyat
J;a‘; “Yoga', So, what Sri Hamsa Ytzgl sayi g,Pc::_
. f Akshara—'Aum, is in terms o
-:n:ev:.tg}llis(t)ra.. which gives a complete picture of t!l:g
entirety of creation starting with the mere dso;) nd
Aum, which gets itself transformed an
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cretised as the various world-processes and living
beings, and others. It isalso in this connection
that the study of * Mahavakya' and ‘Gaytri’ which
have direct reference to Pranava is held to be
dmportant; and of all Mahavakyas, the Suddhas
hold the Mahavakyas “ Sarvam tad kalvidam
Brahm, Sarvam Brahma swabhavajam, Sarvam
-avasyakam'' as the highest, presenting as they do,
the full significance of Brahm in terms of Om:
Tat: Sat: in the Gita; and of all ‘Gayatri-vidya,’
the study of ‘chathushpada-gayatri’ is stressed as
the most effective and as fully explaining the
significance of these Mahavakyas; and Maha.
bharata in which Gita is imbedded is said to be the
<ommentary of the said Gayatri-vidya. It is said
that such a study only is & whole and true study,
‘which enables one to acquire the necessary power
to complete the life in this world-process success-
fully. and get into higher.

Such an all-envisaging knowledge which the
study of Gita completely gives, is not for the mere
purpose of knowing only, but for the purpose of
actioning and application. Herein, the sphere of
“dharma’ comes in, to point out how actions are to
be done, and this is embodied in ‘Shastra’. Unlike
Vidya, Shastra is authoritative—‘agnaroopa’, for,
in the sphere of actioning, there is no question of
argument, which is possible in 'the field of ‘Vidya'.
Actioning is two-fold generally —physical and men-
tal. Physical actioning is two-fold again, one with
reference to those doings in relation to others and
the other, the doings with reference to onessif. The
two must go together and not one in preference to
oneself. By this regulation the grossaess of the
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i icle i smuted into an all-_roqn@
'physm;llez:gsl?l:olis;h;:m:vhen the mental actiomng
ggree(a;rted to, ’the physical vehicle that was dlsclrw
llslirne:d from the act of eating onwards, becou.:::
puite responsive and helps to further the ]i::lesl;pid'
actioning, by which, what was merel{ M;.lisa.tion.-

ledge before, becomes a factual re -
kno‘lle mental actioning for contacting Atman s
boo : as ‘Dhyana’ or meditation ; thrqugh which:
ltil?: ‘Ztman is contacted in its first manifestation as-

sAkshara.' ‘ .
It is with a view to intensiferthls’ a.ic;t gie:;g{:;ﬁf
tion that what is known as ‘Japa escribed-
i t of mentally repeating certail
Jap]a lsv:g?:hazre comprised of ‘Bheejaksharas a,x;]d
fﬁ]a:;ras’ the DBheejakshara representing dttg~
Maha,vak’ya, and Mantra, the Gayatrl referrte L to
eviously. This intoning of the formulas fa the
[l:);me of meditation with & fl;lll-tlni(})lzlzglgle:a :t ova the'
d for, brings abou
glt?{cts:)ainworship sought after. In.the hsameﬁ:v;j
‘A\llm‘ stands for Brahm, representing the en 5 1}; '
of creation—‘omityekaksharam Brahnll ,ttea;n o
declared to be its ‘Eka,ksh?,ra..—fone_ etter, he
™ o-Self or Paramatma individualised in ea
Sugr:;zry being as Atman is said to hmze 113&;J ov;/;i ‘
?]fllka,ksham’ which is diﬁergnt from the Efr;s l?;,m
Ekakshara’. Through & japs of th;: rt.aca.ve ; ;
the Individual Self in ones own_thefb payling
tacted. This Ekakshara differs with in ividuals.
?nto what one’s own Tkakshara is, it shou o
leirnt only from a Suddhba-Guru. Thls.,‘ is ;ngi&ce.,
ted with g view to quicken the progressin p_ﬁ loe-
The note, under, will givean idea of the significa

of Ekakshara.

XXXVii

“The aspect of the Divinity, that abides in the
theart of each one of us, is known as the Paramat-
ang, or the Supreme Self ; the immediate vesture of
the Supreme Self is composed of the pure ‘akasic’
particles of the root-matter called Devi-Prakriti. It
is worth noting that this vesture of Devi-Prakriti
ds also in direct contact with our physical body as
:such ; consequently the Supreme Self does not
manifest itself directly in the physical body, its
manifestation in Devi-Prakriti being merely trans-
derred to the physical, through the agency of the
Devi-Prakriti.

The Ekakshara is a letter of invocation, the
:sound of which, when meditated upon, and properly
intoned enables the disciples to vibrate the pure
akasic particles of the Devi-Prakriti vesture of the
SBupreme Self and thus facilitates the raising, by
the disciple of his consciousness to the level of
Paramatmic consciousness, The Ekakshars is
ibestowed, under the sole command of Bhagavan
Bri Narayana, on every disciple, and the disciple

receives it from one of the duly authorised
.servants of the Divine Hierarchy. The Ekakshara
is so selected, that it may suit individual needs, as
dependent upon the atomic constitution of the
physical, which, unlike that of the holy World-
Hierarchs, undergoes constant change. The great
peculiarity of the Ekakshara, so bestowed, is, that,
it has been, ere giving to the disciple, sanctified by
‘Them ; consequently, the use of Ekakshara can
‘have the due effect, only if it is bestowed through
the Agency indicated above. The Vedas make
mention of the Ekaksharas of Vishnu, Brahma,
Biva, Indra, and other high dieties, in as much as
their constitution is constant for a given epoch
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s is not the case with the average indivi-
leﬁft ]t);felsrace. the need for suitable selectmfn.ls’
apparent. The importance of the manner of 1its
bestowal has already been stated. The due practice:
of this Ekakshara by a disciple results not only llnn
vibrating the Devi-Prakritic-Vesture of the

Supreme Self in him, but leads him, in time, with.

further instruction to get into touch with Devi-

iti tures of the great World-H_ierarchs..
f;gktl;ti:i‘s’: sto the level of .their consciousness,
and fare in tune with it. Besides, this .dlsclplu.le ];‘
enabling the aspirant to function mqrea.smgly .vyll)t] '
his Devi-Prakritic-Vesture, results, in every visi he.
act of his so performed, being _sta,mped with the:
mark of perfection j and ever since, he becomes a-
centre of benediction and help.

ne whether celibate or not, may take up:

th?;i;it?ce of Ekakshara-discipline, if permltted*:
by the Elders. In the case of those that a.rﬁ
celibates, the merit accruing to them will be both
pbysical and spiritual, but, in respect of the others;
the benefit will be mainly physical or temporaF
- h hat Sri

rom the above it should be clear that what Sty
Hfmsa-Yogi seeks to convey by the term Avya,k;
tatma’ or Turiyatms, has reference to its ca,usa.dj
aspect as Aksharatma in the role of Jiva aa])J “
Prakriti (suddba and asuddha) governing t e-.
various world-processes, thereby deriving the name:
of Saguna, and also its una;ﬂ’ecteid aspect as
‘Gnanatman’ which is ‘Nirguna’ or I'ieva,la.trrmnf
as it is otberwise named. It is this ‘fgatureo
Avyaktatma that is stated in the Gita mrgunal.]m;
gunabhoktrucha’, and * agcharam charameva cha

-f
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etc, and is known in Suddha literature as ‘Suddhat-
man.” The aspirant who has knowledge of these two
aspects as dr inevitable simultaniety through
experience is known as Yukta, about whom
-Gita eulogises in the highest degree, because
of his taking part also in the world-activities for
the weal of the worlds—'lokasangraha’. This kind
of activity of the Yukta goes by the name of
‘Suddha-Karma-Yoga™ which has for its object not
only his own individual higher progress but also a
simultaneous rendering of service to Hnmanity ;
and Sri Hamsa-Yogi terms it as *Vijayi-Yoga' by
virtue of the purificatory influence of ‘Samnyasa’
and ‘T'yaga’, which, the Yukta brings to bear on
his actions, resulting in success all round. All
these are subject to the contacting of 'Aksharatma’
to start with.

In the Gita, 8.D.M. edition, Chapter XX, Atma
Gita, slokas from 10 to 17 both inclusive, the
nature of the experience of contacting this ‘Aksha-
ratman’ by the aspirants is given ; and it is termed
to be in the form of ¢ Sukra’ which means a speck
of light, say something like a star, and is also called
¢ Mahat-jyoti—yattat sukram mahat jyoti' There,
is a lot of technical knowledge which one has to
acquire for further progress after reaching this
stage and of the nature of those who are said to
have crossed this stage °teerna sukra’ but of this
we need not concern ourselves here. However, that
this experience of Sukra or Mahat jyoti refers to
the contact of Aksharatma is explained by Sage

. Gobhila thus—* kevalakyam paramjyoti yoginaha

paryupasate tad aksharam’—that is koown as
Akshra which the Yogins adore as the great Light
uncontaminated (smokeless and pure). The other
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great Sage and Yogi Sri Ramealingaswamy who is
known to the Suddhas as the incarnation of one of
the thirty-two Siddha-Nayakas by name Pandara,
and who lived and taught the ‘suddhatatwan’, io
South India during the eighties of thelast century,
profusely mentions about the experience of this
.contact, which he adores as ‘arutperumjyoti’'—the
great light of compassion and well-known to the
students of his ‘Arutpa’—Songs of adoration. It
follows that the experience of this contact is
#prima facie’ necessary ; and the further advance
thereon is instanced in the Gita itself in those
slokas to which reference may be made.

The Vedantat-Karmat-Yogins who belong to
the aspirants of the Sankhya-class and exclusively
devoted to the spiritual pursuit of the ‘Nivritti’
category, do get the experience of this Jyoti or
Light in their endeavour to contact the Mahat-
Plane as was already mentioned in Page xix; which
they deem as the contact of the Atman itself. It
is not so, because, though the experiencing of this
Jyoti is & great thing in itself as a fist step of
contact of Atman, the non-recognition of the
all-pervasive ‘antaryami’ nature of the Atman,
which is essentially Avyaktatman or Gnanatman
is @ serious handicap with them. Such a non-
recognition is due to the persistence of ‘swartha-
dosha’—a very great hindrance to overcome the
helpless transmigratory existence and attain
Moksha. because of its attachment still to fruits
of actions. These Karma-Yogins are the ‘Sannya-
sis’ of the Varnashrama-variety, who have previous.
ly lead lives according to the dictates of Veda,
This way of life known as Nivritti and Pravritti’,
respectively, the taking up "of the former life in

XLi

})tpference to the letter is deemed to be due to
.vnsha.ma,b!lava' that seeks always to create conflict-
ing opposites, & characteristic of ‘swarthadosha’
‘mentioned above. Neither the contact of the
‘Atman nor Moksha is got with this attitude of mind.
‘When, according to these two dharmas in vogue
ftpen, Arjuna expressed his wish at a psychological
time of actioning to devote himself exclusively to
ithis kind of spiritual pursuit, aghast at the sin
-accruing to himself by the slaughter of lives in
‘the war, the Liord, who incarnated to inaugurate a
.frest} instalment of dharma--Yoga-dharma, that was
mot in general usage befere, admonishing Arjuna to
-give up the ‘vishama’ frame of mind in which he
was struggling, called on him to assume in the
-discharge of functions, that should be done—‘niyata-
karma,’ theattitude of ‘samatwa’—equability, which
;f.ttntude itself was raised to the state of Yoga—
*samat wam yogauchyate’; and also gave him a fresh
idea of Atman and the easy wsy of contacting it
-even while functioning in the world-process with all-
round success. The Atman mentioned is the
,Avyaktatma.‘n, which is Suddha including its two
:ph.a‘.ses of bg;ga,na. and Nirguna; the necessary
initial practice while functioning in the world-
process being mental Samnyasa and Tyaga, the
former not of the ashrama variety, but non-
-attachment to the fruits of actions done legitimate-
ly, and the.latter an active dedication of the fruits to
the AtmanirPthe heart-cave, with'samatwa’ in exter-
nal relationship; which is a new method of synthesis- -
ing the opposites such as ‘Pravritti’ and ‘Nivritti' etc.
?uch & method of actionlng is given the name of
Suddba-Karma-Yoga’. Most patently this is
different from the Nivritti-Karma-Yoga of the
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School. It is true that the Srutis assure:
Xlz(:a:x; 2 result of fruition of this Karma-Yoga mtc;
Gnans-Yoga, the Nirguna aspect of Atrlxlmn ez--
¢agngushtba-vigraha’ is contacted, eventual yther
abling the attainment of ‘hf[abat-Kal.va,lya., 0 er.
wise known as ‘Adyasthana.’ The Gita, howawt( x:
gives the ruling that the aspirant gvxth his a,tt(eint }11?1 >
focussed on Avyakta and treading its path an e
known as Yogi, not only attains the"st‘ha.na. akaihi
ed by the Vedantins or ‘Sapkhya.s — yat sia;n. ynot,
prapyate sthanan tad yog’u:apl gamyate thl: 11350 &;
only ‘Adyasthana’ mentxon?d above, | ; ) o ¥
higher one, ‘Param-sthana w.hgch is o’ga.-The
valya—"'yogi pa.ra.ma,stha.na,mup'xdu:haasdys;n:g‘r t ot
advantage of following the Yogic path o : ita och
the Vedantic method should be obvious as tsttll f'
The Vedantins also have to t:,a,ke to therq, lo&
Avyakta latter on after reaching Mabat-X atlva,d);d.
for Mukti and Prapti. The Gita teachings, 1? %n :
as they are for the Humanity in this Kali- ogaa,.
wherein, the orderly life of long durztlvond :{1‘1': !
spiritual practice according to Veda.dgm . ?a. lant®
not being possible, give out the 1rec'=t P el
Ayyakta for the salvation of Humanlhy. ohe
one indispensable requisite for success t etr1 x
addition to ‘samatwa’ is ‘asktatwa or non-a.tgach mg tc;
for, in its absence, the path of Avyakta 115I a; Lo
tread—'kleso adhikatarasteshamavyakta sa hta.c ear;
saam.’ This verse implies that the Sankhyas .
¢saktas’ requiring the purificatory mﬁltlxenﬁg e
mental Samnyasa and Tyaga. As such, the / sh
ratman and Gnanatman, the preliminary ez.;perlent ces
of which the Yogi as a Yukta gets 1 his prac lit§
of Raja-Yoga is of the Avyaktatman 10
causal aspect.
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It may be stated that the evolution of the idea-
of Atman which was deemed only to be Jiva in the-
Vedas and as Saguna and Nirguna in the Vedanta,.
reached its climax in the Gita-teaching, as the:

¢Avyaktatman’ or ‘Suddhatman.”

To continue further, Sri Hamsa-Yogi points out’
that the contacting of this Avyaktatman or Turiya,-
whether it is by the Mahatmas endowed with
Devi-Shakti, or by Avatarapurushas who descend:
for teaching the Humanity with Esha or Avatara-
Shakti or by the aspirants in the samsaric life-
governed by Gunamayee-Shakti, ensures the

. attainment of identical status, though the intensity"

of the experience may vary. To elaborate here:
about these three main Shakties is not possible due-
to want of space. They are dealt with extensively
in the ‘Upodghata’ of Gita by Sri Hamsa Yogi.

IV. Raja-Yoaa PROPER

In the second part, the contacting of the Para--
matman in the Suddha-Avyakta-Plane, which is-
the consummation of Raja-Yogic practice is dealt
with. This is got automatically when the preli-
minary practice is successful. It is said to be the-
attainment of ‘Brabma-Nirvana' or ‘Paramam-
padam’ as it is otherwise called. The experience
of this contact, as Sri Hamsa-Yogi explains else-
where and so also Sage Narada, is said to be embodied’
in Mandukyopanishad thus--* Nantapragyam, nabahi--
pragyam, nobhayataprgyam, napragnanaganam,
naapragyam, adrishtham, avyavaharyam, agrahyam,-
alakshanam, achintyam, avyapadesyam ekat-
myapratyayasaaram, prapanchopasamam, shantam,.
stvam, advitam, chaturtam manyante sa atma sa
vigneyaha”. The meaning of this verse may be-
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i onsciousness Wwithin,
.rendered thus—'It 1s not ¢ g thin,
-.:leor without, nor both of these, nor all-conscious

ious; (it 1is
ness, nor consciousness, nor unconscious; (it 1s)

_anseeable, indisputable, non-graspable, indefinable,

unthinkable, nameless, certainty of the lgultigitgf
atmic oneness, cessation of world-mx:h pt ot i;
‘peace, bliss, non-dual, deemed th’e F]gnr h, that 2
e o i’t Shouid ::16 tll?(l)ﬁ:l? the n);me Atman
t Paramatm b
-2:(§ce>i'$zaénto the Shratis is referred to g;r;eara:;g el:
‘its causal aspect of the world-process. he difer
.ence is one of importance & one progr cor;notes
need not worry us here. The despn[:ltmnet nnotes
-yarious stages of ?xper:?;‘c:?g;l ﬂl:;lrthee?soiragt o
i ne of rea ) s
"lﬁl::elt;.emiso such explanation is out of place.

Herein, Sri Hamsa-Yogi points out the l];nlga?l::i.
ance of the conjointed efforts. of Gna.n;{. Bhakt,
“Karma, and Yoga, together with other ¢ 1Islce;; nes,
_and also quotes t];e S}Okasfolfdth:la(.}s;t&o?hgaja- K;)n oy
: e of the four-fo 58 Of !
?:hil.;:i?sr—viz. ‘Arta, ‘Artharti, Jl%na;l;] a.tz?a(,l
'Gpani, also known as Samatma, mho tread.
“Yuktatma and Mahatma resQectlyely,GYZ tread
-this path, A reference to Bala-VldyB- Ml &will s
-connectioln. Chat? ﬁf ni(t‘ezllzhgltt;.is ?c.)m:fol.d division
usel ¢ onfo hrama order, SO
.does not conform to the Varnas sty
- en the House-holders to wha.t.soe r
ity thy may belong i by lleving L Pt

ir title to the sta ¢ ves
'%::Ji(tﬂ}:?ue accompanied with correqundu:g stt;::;zzsg
Tt is said that the actions of the asplranDs readiog
this path of Avyakta are propelled b);l ktqv o som-
‘which is higher than Gunamayee-Shakti
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bination of Grana, Iccha, and Kriya shakties with

Satwa, Rajasand Tamas), and that the status of Yukta.

isthe most covetable, as a first step, since it is one of

active participation in the world-process with deep-
spiritual insight,

In the third part, Sri Hamsa-Yogi, as %he gives-
the concluding touch to the subject, describes how
the Atman, the Ishwara, the Divinity gets itself’
revealed to the aspirant. He says that this is:
revealed by the yoga of the heart with the centre-
of the eye-brows; in other words, the yearnings-
of the heart with the cognition of the head—
*hridaya broomadya yogat gnana vignana yogataha',-
and most obviously this can be effected only by a-
successful practice of Dhyana or Meditation, which,.
along with Bhavana and Karma, constitutes the:
there principle aspects of Suddha-Raja-Yoga.

V. ConcrusioN

The most important thing for a man to consci-
ously tread the path of higher spirituality if he so:
desires, even while functioning in the world, is the-
opening up in him of what is known as divine vision:
—‘divyachakshush’, for, it is this that gives him the
conviction about the existence of a Higher Power-
as a fact to make him endeavour. This does not
get itself opened naturally as a matter of course..
Men may be great thinkers, but lack in divine
vision, the opening of which alone brings in
truly peace all-round, quenching the threefold
fires of hankerings known as ‘tapatriya’, which
cause indescribable misery in the world.  We have:
now found ways and means to increase these fires
but not quench them while in life. To quench-
life itself we are masters, because, to death and

e o

L e e mmeme T L g e,
e e R

B A
AT

R W




XLVi

.destruction we are much attached ! Hence is there
any wonder if there is so much chaos in the world.
In the ancient days of well-ordered society, the
“Varnashrama method of life helped the opening of
:this divine vision—-‘divyachakshush.’ Because it
-was antacipated that this mode of life would not
-yield the necesspry vision in Kali-Yuga, the teach-
-ing of Gita was given at the end of Dwapara-
Yuga. Sri Bhagavan Narayana the Adishthatha
of Suddha Dharma Mandalam also teaches that
‘the opening of this divine eye, (which should not
‘be confused with what is known as ‘Chit-Shakti’
.or power of thought) is not possible through the
-practice of Varnashrama-Dharma in this age—‘'na
.varnashramadharmebhyo divyadhrishthihi kalow
bhavet.” For, the necessary ingredients for the
successful observance of Varnashrame-Dharma are
_said to be absent. They are (1) the cessation of the
_growth of the famous ‘Kusa’ grass, (2) the defile-
ment of Agni (Fire), (3) the extinction of Kshatri-
-yas or the kingly-class to protect and enforce the
-rules of Varnashrama-Dharma, (4) the constitu-
tional inability and short life of human beings,
which disable them to stand the strain of sancra-
mental rites—‘samskaras’, and (5) the very nature
of Varnashrama, which, having & bodily basis of
classification, develops the undesirable qualities of
skama' and ‘krodha’—passion and anger and a lot
of heart bickerings. So that, to facilitate the
.opening of the divine vision or spiritual insight, the
observance of Suddha-Dharma or Yoga-Dharma is
.said to be the easy means in this Kali-Yoga. The
fundamental principle of this Yoga-Dharma is, that
the entire humanity is one as & class—‘sarvesyure-
kajatee yaha manavaha kalow yuge', according to
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;I:-ch;‘il:;ngqu l?lmg?.va.n Sri Narayana, with the
Practice of a,hlr::sa. or.non'violence, ‘satyavachana’
or truo . ptec . !oka.kalqka.rya‘ or service to world
worship of Atman i oneself and . The
wors elf and i
:g:vl‘:z?le four:fold .division of society.mwl:‘iltlzia 1T l;e
;spiritua.ly creation itself and marks the sta, es u;
‘spirit fou[l).rfogl;ess. after the divine eye is opgenez
b fo is- ct);h class of ‘Arta’ etc. mentioned in the’
ks and a.(n): 5 e;wxse known glso as Dasa, Teerta
P l.m nanda; which division havi
owledge as the basis, is said to briﬁg

about the greatest happi
. appiness * . ;
Varnashrama order. ppiness to Humanity unlike

This concepti ’
ption of oneness of i

1 of Humunit
ggsg; ;i th? nature of the Atman a.ndnf;i)t’ilaignzg'
o holp a.es [21' :thes]?;wpe Eierarchy of Great Being:
1 ) » are in themselves de

’c]o)::t]?fh% or Initiation of the ‘dh:$§ to be‘the

oon: i ?IELng as they are ‘sat-siksha’ or propex", :;lety.
~0bse'rva,nc: osfec&nd or ‘karma’ variety of it ieu:l:;
‘ vai ose principles with * '
fﬁ::;bltmy and ‘asaktatwa’ or nnattacheji(;:tv%éh n
e rwo. aspects of Deeksba, which are the. th -
s £ actice of Suddha-Dharma, get a firm h leory
e z;fm:;;t, lée naturally draws the a.ttentiood m}
being invie:bl reat Bemgs, notwithstandin t[ix?
‘moment :; ?.i‘ and since time and place a,rge of 20
:such sincer hem, They render assistance 111:0
such sincere aspiraats by conferring on_them the
consiete it e ‘artha’ or the third variety, whi X
consist In the infusion of what is known y,‘w 'mh'
Pl hgert particles on the head of the aspisan'f‘e]fas
ciplos o a?;ogres in Yoga; which progress thesd'or

measure for themselves. Deta.il’ed kno::-




XLviii

ledge of Deekshas sare available in Sanatana
Dharms Deepika Vol. 111 which is unpublished.
That the Acharya Sri Shankara Bhagavatpada-
was fully aware, that it is only through Suddha-
Dharma and the aid of the unseen Great Beings-
alone that higher progress will be possible can be
very well seen in the Acharya’s commentary on
Mundakopanishad which runs thus—Sa evam
pretatiryang manushyadi  yonishu aajavam
javibhavamapannaha kadachidaneka janmasu sud-
dhadharma sanchita nimittena ken chitparamaka-
runikena darsitayogamargaha etc. The substance of
this passage, in the words of Swami Subraman-
yananda, who had the supreme honour of revealing
the existence of the Great Hierarchy along with
the tenets of Suddha-Dharma, and who is hailed
as the Fourth Guru in the 767th line of successive
Gurus, is, that, “‘as the result of actions done in a
inan’s many former births, in case those actions-
are prompted by or are in accordance with the
teachings of Suddha Dharma, such a man comes to
attract the attention of some Master of Compassion.
belonging to or connected with the Hierarchy, and.
gets instructed by the Great One in the Science of
Yoga, the practice of which and the leading of the
required life cnables him to reach the highest goal..
Apart from the whole trend of the context, the use
of such expressions as ‘kena chit parama Kkaruni-
kena darsita yogamargaha,’ irresistably points out.
to the view that Sankara was not referring to a
mere casual helper of men moved to pity at the:
sight of a fellow being tossed about in the whirl-
pool of successive births, but to one of those
Masters of Compassion who are the guides, appoin-
ted for the purpose by Sri Narayana who is the

XLiX

one upholder of Suddha Dharma, ceaselessly
engaged in Tapas in Badrivana, the holiest spot in
earth and who is the one Initiator.”” The great
excellence of the path of Suddha-Dharma to the
present age should be thus self-evident.

This Introduction has become more long
than it was originally intended and even then,
many passages may appear cryptic and meagre
requiring further elacidation. This could nok be
undertaken here at length for obvious reasous, for
which the writer deeply apologises. Such of those
who want to know further may learn through
correspondence and study of 8. D. M. Books.

May the Public and Hamanity become increa-
singly alive to the principles of Suddha-Dharma
and thus acquire the grace of Bhagavan Sri
Narayana. Sri Yoga Devi and the Great Ones of
Suddha Dharma Mandalam is the profound prayer
of the writer. Om: Tat: Sat: »

Janardana.
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SUDDHA RAJA-YOGA
PART |

Its Principles and Practice.

uq gaafEfdl agdiol  SgosasER R
sfaafean

Declaration of the Sages in the presence of
Hamsa-Yogi (their) desire to know the principles
and practice of Raja-Yoga in full.
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Bages:—

1. O Lord, the practice of Raja-Yoga was
prescribed by you at the end of Japa (prayerful
intoning of mantras); of what form it is and how
is it to be practised.

9. How isit to be jfollowed by the three
groups of Dasas; it is declared, O Prince among
Yogins, in the treatises on Yoga to be of thousands

(manifold) of types.
3. It behoves you, therefore, to explain (us)
duly the mode and manner of (Raja) Yoga ; O Liord

3

even, what “ Yoga” i8, requires to b
by T Dases q e understood

b :1‘ 0) G"r’rea.t S.j»aget some Sages state, herein,
at “ Yoga™ consists in curbing the various sense-

organs that are always after obj
and the like). jects (of pleasure

5. By c’>’th-er high-should ones, it is declarad,
that “Yoga™ is controlling the Manas (Mind-
emaotional vehicle) that gets itself at
oo o attached to the

6. 8Still other Yogi i

. 8 gins describe ¢* Yoga * as th
co-ordination of the controlled Manas gWith tb:
Mahat (Cognitional vehicle).

7--8. Other Great Sages stil i
the contacting, of the Manas v%ith Sudldhoap-ldnzya;c}t]:f
Swaroopa (the Form in the pure unmanifested
state technically known as Turiya or the fourth
plane), is declared to be the purest Yoga her ]
‘O Lord, kindly condescend to inform us t’he tnci,
s to which is the supreme form of Yoga. !

*
® »
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Explanation by Hamsa-Yogi
‘ -Yogi, that all
{various) Yogas lead (ultimately) to Raja-Yoga 3 l::te

of those, Raja-Yoga proper, being f is hi
P P ng foremost is highly
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amsa-Yogi :—

" 9. Listen ye, O Sages, devoted to Suddha

Dhan;m, 1 shall narrate to you the nature of Yoga

as has been described of yore by Sage Narada. '
10—11., All the various formulations cl.a.ssx«

fied and truly described by you, (most certainly}

pertain to the laws of attainment of Yoge.a. 3 :nowe;e:-;

i 1d know, are just var
all these, wise men shou . . yariow
i -Yoga; in the Su

always leading to Raja t .

:te?esla.tions that which relates to Raja-Yoga (as

under) is supreme. | .
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Bhavana (conception), Karma (actioning) an

Dhyana (meditation) constitute the three compl;)—

ne:ts of Raja-Yoga; of these Bhavana should be

mastered at the onset.
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12. Tt is said, that Raja-Yoga practice starts
with Bhavana (conception) proper; the three
component parts— Bhavana (conception), Karma (act
conducive to attainment), and Dhyana (meditation)
along with the mystic syllables (bheejaksharas),

13. constitute the three ever-linked indis-
pensable requisites of this (Raja) Yoga; of these
three parts, Bhavana is the foremost.

L]
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Bhavana—its Nature and Characteristics,
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14. O Sages, to the Dasas, Bhavana has been
definitely settled as follows :—that the entirety of
creation comprising devas, men and animals,
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15. and all those envisaging animate life, the
capacitiés and powers inherent in them, the various
(lokas) spheres in which they have their existence,
and the several laws by which they are governed,

_ 16. are all' born of the very nature of
Supreme Brahm in their very being, is (the grand
conception) that should be retained in memory (by
the Dasas) with a pure and undistracted mind.

17. A constant recollection thus is said to be
Bhavana ; such a Bhavana to become the means
of achieving the Great Goal,

17%. constitutes the result of a long and
continual mental practice by the Dasas (at ald
times).

*
*» ®
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The second component of Raja-Yoga uviz.
Karma is associated with three-fold laws or
dharmas
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18. The second component of this (Raja-
Yoga) is stated to be Karma.

7

19. The knowledge of this yoga-karma is
declared as follows ; by the Dasas engaged in the
performance of acts conducive to (this) Yoga, O
Sages, '

20. have to be learnt three dharmas (rules
of observances) efficacious and eternal, (and) it is
declared that they primarily constitute the most
potent knowledge to the practice (of this Yoga).

e
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Those three-fold Laws,
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21.. O. Sages, Bhavana which has been
aforesaid as a frequent mental recollection is the
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practice to quieten the unsteady mind; (and towards
its achievement),. .

22. the study of Yoga-Brahma-Vidya or the
Synthetic Science of the Absolute (Bhagavad
Gita) is prescribed (in the first place); also
(secondly) the companionship of virtuous Dasas
conduces to the practice of Bhavana 3

28, (thirdly) the pure Bhavana generated by
the great Aryas of Suddha Dharma Mandalam
(through their teachings), constitutes the highest
means for the practice.

24. Since the aforesaid three dharmas conduce
towards the generation of pure vigour, they have

to be carefully followed by the Dasas intent on-

Yoga. ; 4
25, 8o also, action done in terms of the above
is deemed to be pure; consequent thereon, the
aspirant of Raja-Yoga acquiring fullness sheds
glowing lustre all-around.
26, Many an aspirant to Yoga by a due and
proper performance of this only one part of Raja-

Yoga practice has attained the Supreme Goal.

*
*

TNNEHAT: STRIRTETET, TEAATHAAEETH, |
The Kuarma aspect of Raja-Yoga in terms of

+ Pranayama ; the mystic syllables intoned in the
said Karma.

t See Appendix,
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27. In the long ago, the nature of this Karma
{viz Pranayama) has been variously described ; even
then, I shall for the information of the Dasas, re-
count it to you in brief.

.28. Thus, the Dasa, intent on dharma, with
mind undistracted, withdrawing the senses from
their objects, seated comfortably, in a state of utter

tranquility, and not bestowing thought on petty-
particulars,
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29. drawing in the air through his mouth,
retains (the inhaled air) with the aforesaid Bhavanar

in the seat of Naval (Samana) for some time as
convenient. ‘

30—31. Then, O Sages, closing the left:
postril with his thumb, the Dasa should slowly
expel the air through the right one ; again, in this
way, he proceeds to inhale, retain, and exhale the:
sir through the nostrils alternately.

32, It has been laid down that this practice
may be done thrice or five or seven times; in this
way Pranayama may be performed according to
convenience.

83. Thus is described the Bheejakshara
(mystic syllable) the nessary adjunct to this Karma,
by the Dasas of restrained selves, and engaged in
this act.

84. The Dasa, in the course of this Karma
always intones mentally the Brahmic Ekakshara
(single syllable)—OM ; and so engaging carrys on
continuously.

¥
s 2
I FMEEN, dgIMReTGRIUSTER, AT~
@ET , DREgEETSgENir 7 e 1

Dhyana—its nature; the perfect mode of
accomplishing it; the nature of the worshipful
Object on which it is directed, the various centres

RS N
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(in the body) where the Object of worship has to be-
meditated.
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35, Then, the third component (of Raja-Yoga)
is said to be Dhyana or meditation ; by the Dasas-
desivous of complete sovereignty it must be learnt
in the following-wise.

86. Dhyana is said to be a mental act to
facilitate the realisation of the Object of worship ;.
and it is effectively accomplished by the exercise
of the internal senses.

87. By Lord Narayana, it (Dhyana) has-
been declared in the past, as three-fold ; the mode
of actioning by those engaged in this true Raja-Yoga-
should be understood thus :—

TR
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88—40. The Dasa intent on Yoga, drawing
up with effort the Image (of the Atman) enshrined
in the heart-cave, by focussing the visual energy
between the eye-brows, recalling into mind the

significance of Gayatri* sanctified in Suddha-Vidya,

that eulogises the nature of the resplendent and all
pervasive Atman in terms of the ideation embodied
in his individual self, meditates on the said immut-
able Atman either in the regions of the crown of
his head (Brahmarandra) or between the eye-brows
(Adityamandala) or in the regions of his heart
{Hridaya) or in the entirety of his whole body
without any exception whatsoever.

&
* »
sqaqfiEl = Aut gashray srqeme fo:

- The determination of the ultimate seat of the
Dhyana-Yogis in accordance with their own
.constitutional consciousness (adhikara).
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< See Yoga Deepika of Bhaga&an Narayana S.D.M, Publi-
cation No. 2. .
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41. Through such meditative practice only,
the Yoga, becoming pleasing and powerful, waxes
excellent and praiseworthy to achieve the fourth
state of consciousness known as Tuiya.

42. It has been declared of yore by Sage
Narada, that the (ultimate) Goal of all aspirants is
the attainment of this fourth state-—Turiya.

43, The attainment of this state, O Sages, is
gradual and in accordance with one’s own capacity
in the case of those subject to the influence of
Atma-Shakti known as Gunamyee (Satwa, Rajas
and Tamas influencing the humanity in general).

44. 'Whereas, the attainment of those bound
by the Atma-Shakti known as Esha or (Avatara—
Shakti of incarnation) and by that which is known
as Devi-shakti (Shakti of creation by Paramatma
and of the Adhikaris known as Mahatmas) is one
of uniqueness and pure.

45. 1In spite of this difference, that the actual
attainment by all the Adhikaris to the fourth level
of consciousness (Turiya) bound by whatsover
shaktis, is common to all, is a settled view.

&
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The characteristics of Raja-Yogas significance
"_thereof, the enlivenment of Raja-Yoga-Karma
.through the purifying influence of Samnyasa.
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46. The Atman abiding in the Awyakta
-plane is known as Turiya—the fourth and the
.contacting of this Atman with one’s consciousness is
‘known as Yoga of the supreme variety, generating
equability and transcendent vision.

47. The three-fold functioning in the world-
process (known as Gnana, Iccha, Kriya—cognition,
.desire and work) set on foot by the Adhikaris with
_atmic knowledge, when, through the realisation of
the Atman as Kevala (unaffected and witness
aspect), becomes in its performance like unto &
Yukta*,

* See Appendix, The status of Yukta is very much
.eulogised in the Gita, its attainment being important.
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48. then, such a kind of yogic actioning is
famed as Vijay: (conquest); whereafter, ipso
Jacto, follows naturally, Raja-Yoga, Suddha-Yoga
and Brahma Yoga (in their order). :

49. Karma or actioning thus done in terms -
of the aforesasid Yoga (of «yukta-variety) gets to
.bec.ome praiseworthy ; such praiseworthiness in
actioning is so because of the purifying influence of
‘Samnyasa* and not othewise.

usREAl g ; end:—ae, @it —se,
g —gNeAl, FJA—AIRAT; TN TIANRLG AREAGH
QSTRgT AdmEERT |

Raja-Yogis—four-fold class viz. Artha or
Samatmg. Artharthi or Brahmatma, Jignasu or
Yu.kta..tma. and Gnani or Mabatma; the versesof
Ra.]awd'ya. Gita (Sri Bhagavad Gita. Cap. XVII)
embodying the Liord’s authoritative pronouncement
thereon.
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* See ‘' Samnyasa and Tyaga” in the Four Essa
s on
Suddba Yoga. Suddba Dharma Fract No. 7, Y
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50. The Supreme Lord, thus describes the
characteristics of each of the group of four-fold

Adhikaris or aspirants treading the path of Raja-
Yoga thus :—

51. *“The Sages, overcoming dualities, with
controlled mind, intent on the weal of the worlds,
(and, &s such) chastened of all frailties attain to
«Brahmic ecstasy (Group hnown as Arta or San:atma).

52, Unto the Yatis or Sages, freed from
passioing and vengeful anger, with well-directed
mind, and recognising the Life-Principle, the
achievement of Brahmic ecstacy is well nigh easy.
(Group known as Artharthi or Brahmatma).

53—54. Oblivious to all external contacts
with the visual faculty focussed inward between
the eye-brows (eyes closed) and regulating the
inhalation and exhalation of the breath through the
nose i.e., equating into Brahm all acts of Pravrithi
or exteriorisation and Nivrithi or inward-turned,
the Sage, seeking deliverance, with senses, mind
and intelligence disciplined, always devoid of desire,
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fear and anger—is one ever liberated. (Group
known as Jignasu or Yuktatma). '

53. The aspirant, recognising that all yagnas
(sense acts), tapas (mind-emotional acts) are directed
towards Me, knowing (cognitive act) Me -as the
Overlord of the whole Cosmos and as beloved of all
beings, attains peace (Yoga). (Group known as
Gnani or Mahatma).

*
* 2
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The significance of the above as stated by
previous Hamsa-Yogins ; the importance of Raja
Yogic method of observance by aspirants; the
authoritative note thereunto by the Liord in the
Gita.
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56—57. Thus aforesaid, of all kinds of
Yoga, this (Raja) Yoga excells ; herein, the Hamsa.-
9 :
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Yogins.of old, explain the significance, thus, O Sages,
of the four-fold characteristics of the Adhikaris
that are Raja-Yogis and also of the group known as
Dasas etc., (Dasa, Theertha, Brahma, Ananda).

58—59. The Lord, Bhagavan Sri Vasu-
deva having declared, that, in so far this eternal
(Raja) Yoga has been adopted by * Me ” it has to be
well understood, and so holding, declared (to
Arjuna) * Behold My Maheshwara-Yoga ; as such,
this Yoga is held to be supremely tasteful (nectar-
like and beneficient).

*
. » =
TFATARRE TSI WTag=aw |

The Greatness of Raja-Yoga and the euloay
thereof by the Lord.
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60. Hence, it is that this (Raja) Yoga has been
highly eulogised by Vasudeva (Krishna) the consort
of Sri (Yoga-Devi known also as Lakshmi), (the
divine incarnation) of Maharishi Narayana (of
Badri in the Himalayas), thus:—
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61. * This (practice) known as the Science of
Atma (Raja-Vidya), (relating to) Atmic-mystery
{Raja-Guhyam) is supremely sanctifying and even
of most excellence—bestowing realisation directly,
in (complete) accordance with dharma, blissful in
its practice and infallible (in results).”

62. He, who understands through true insight
the eulogistic import signified herein, exclusively
does enjoy in fullness the fruits of Raja-Yoga.

* “
* %

Tl EtneEagEeTEg: e

The determination by Hamsa-Yogi of the
worshipful Object materialised by Raja-Yogis.
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63—63%. Therefore, it is, that the Atman
{Life-Principle objectified in oneself) should be
known, fully meditated upon, and (constantly)
worshipped (in one’s heart-cave) by the four-fold
aspirants, intent on the pursuit of Raja-Yoga, and
desirous of receiving the blessings of Sri (Yoga,
Devi), free from boastful pretensions.
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64—65. Thus, have I (Hamsa-Yogi) explai-
ned, according to my knowledge, the nature of
(Raja) Yoga ; blessed be ye all, O Sages, may your
auspicious minds be satisfied. If, anything on this

subject is further enquired into, I shall expound
them all.

PART I

Il YsFiEasad

‘Suddhatman : lts Nature and Experiance of this:

divine contact.

94 7 R g aRITRE FAI 9T T [SGNI-
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Enqui'ry by the Sages, with a view to know
fully the six-fold higher-excellences of Raja-Yoga..
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Sages :—

66. From you, O learned One, we have heard
about the methods of Yoga, its component parts,
and in truth, O Lord, our minds are completely
satisfied.

67—68. How do the Yogins (those that
are in the path of Yoga), through the realisation of
the Atman in themselves, attain to the proximity
of Parmatma-swaroopa—the Purusha known as
Turiya or the fourth, the Ishwara reflecting in the
pure—Suddha—Avyakta—plane (robt-matter), the
Principle free from the limitations of its indivi-
dualised aspect known as Jivatma.

69. How do they attain, in such association,

to the exquisite blissful state of Purusha the fifth '

(Turiyateeta) 3 how can the Yogins of the Dasa etc.
order get contact to him.

70. How is it possible through meditation
alone, to achieve fulfilment (proximity to Purusha)
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of this.primeval Yoga: in what lies the possibility
to attain peace in that state known as Kevala—
(Lonliness).

'71. In what way do the practising Dasas of
the Yul-xta-order doing meritorious works, know
the' various experiences in the course of their reali-
sation ; this even has to be explained by you.

72. Deign to tell us in your grace all these in
:u::i, O Lord; verily this much remains yet to be

O .

*
* »
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Explanation by Hamsa-Yogi that the aforesaid
all Adhikaris of the Raja-Yoga order, consequent
on their determining the status of 7Turiya, and
throqgh realisation of Kevalatman, come to achieve
proximity to Brahm which is Brakma-Nirvana.

E'H 'ﬁ'ﬂ —
wmied it |asiy smia afyamo:
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FFRRAN AEeX A qARART | '
T agiale AT T 98, Il we |}

73, It is only through meditation (alone) that
all the Adhikaris or aspirants of Hamsa order
(Hamsa and Paramshamsa, Rishi, Siddha, and
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Mahatma), and those functioning in the world-
process belonging to the class of Dasa etc. (Dasa,
Teertha, Brahma and Ananda), of Sudra etc.
(Sudra, Vishya, Kshatriya and Brahmana) and of
Arta ete. (Arta, Artharthi, Jignasu and Gpeni),

74, attain Brahma-Nirvana (liberation in
Brahm) being the highest Goal of Raja-Yoga
having contacted the Atman iu the Avyakta-plane,
(known also) as Govinda or Turiya or Paramatma.

¥
*
aaEET ARl = B, T R e s .
The Vibhooties or the greatness of those that

have attained Brahma-Nirvana and of Yogis; the
Peace that passeth understanding, which is their due.
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75. Attaining Brahma-Nirvana O Sages, men
become wedded to Truth, then (achieve) blessedness
and everlasting Joy.#

76. Then, they all, also know the experience

of Brahmic approximation; those that have
experienced this approximation achieve the state of
Peace for a while.
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77. That state of Peace is verily known as
Kevala or unfettered or unpolluted by prakritic
matter; such a Kevala-Yogi is convinced that
everything is Brahm,

*
*® »

JOIaEeTedd aaEd  sgmerd W SO
wagERIfage |
The authoritative pronouncement by the Liord

regarding the necessity of worship of the
Turiyatma or Suddhatma in due order,
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78. Therefore, O Sages, the glorious Lord
exhorts thus the importance of worship of the
transcendent Suddhatman by those of the Parama-
hamsa-order, (to Arjuna). «

79.  “Repose thy mind solely in Me, establish
thy intelligence in Me, (then) thou shalt abide solely
in Me—whereafter, there shall be no doubt (in
thee)”
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80. In this, the Atman spoken off by the term

“Me”, in essence is said to be exalted by (the acts of)

Gnana—knowledge, Bhakti—devotion, Karma—
actioning and Yoga—synthetic adoration,

81. Hence, the Suddhacharyas agree in
Postulating that there are four-fold class of
aspirants, in (the pursuit of) Raja-Vidya.

L
»* &

UstataigRas: akafawe |
The requisites necessary for success in Raja-
Yoga—the fruits of such success.
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82. Through (the effect of) consecration in
many previous births, by detaching from the
companionship of the wicked, through association
with the noble and pute-minded Dasas, by the
grace of Suddha-Perceptors,

83. through intimate rela.iionship with the
Suddharyas, by the study of the Suddha teachings,
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through the aid of initiations when *Kala is trans-
ferred, by taking in wholesome food, '

84. by a critical study and understandm.g. of
the various Shastras in the light of eternal. ve'rltles.
and through investigating the sound and significan-
ce of the term “Raja-Yoga” by one’s own effort,

85. the Suddha-Yogi realises all the benf:ﬁ-
cent excellences spiritual and material pertaining
to the achivement of Raja-Yoga.

*$$ .

RRTEEI: aF SAREATagIFa ETgad & ayfet
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The significance of the term Raja-Yoga.
Explanation thereof by the Yogins in consonance

with the Lord’s dictum and based on their own
experience; the Lord’s pronouncement.
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sime of D initia-
# 1t is to be known that at the time of Deeksha or_ ini
tion whel: the Guru lays his hand on the head of the dxscl:llple:
a spark (Kala) of the Divine Shakti is transferred on to him ;
hence Kala signifies Divine Shakti.
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86. The term “Raja” signifies Paramatma or
the Supreme—All-Self, enseated in the Turiya or
the fourth seat of consciousness ; “Yoga™ or union
with Him denotes proximity to Him ; and this
supreme state is attained by a Dasa.

87. The doctrine, thereof, by the Suddhas
and the Yogis, has reference to their own indivi-
dual experience only, got by their researches in
their own selfs; (so that), it is not possible to
describe (in words) thereon. :

88. However, its nature and characteristics
have been described in accordance with their own
experiences by the Suddharyas in the past, as
befitting the trend of time and place (as also
according to the constitutional make up of indivi-
dual aspirant).

89. Its nature has been described by the
Lord Vasudeva (in the Gita) thus—** The entire
being of the aspirant ecstatic by Brahmic contact,
neither wails nor wants”.
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The Nature of Turiya or the fourth state of
consciousness,
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90, Even as a person, brave, rightgous and
persevering, completing his dutiful avocations day
to day, -

91, resorts at might to a certain place of
comfort, for rest, and acquires (thereby) perfect
peace necessary for higher advancement,

99. so also, the Raja-Yogi of the Da.szf. order
with the entirety of his whole being well directed
derives ecstatic delight in the Turiya or .the ffmr‘th
level of Brahmic consciousness, sublime in 1ts
exclusive lonliness, bereft of bondages.

93. The world-functioning of the Yogis .tha.t
delight in the fourth level of consciousness is of
Suddha-variety (pure, unbiased and utterly.equa.ble)
being propelled thereto by the Paramatic-Power
known as Devi-Shakti.

E
*®
GgharensfraRe 03 g gf SmREEn |
The status known as «“Yukta” is deemed to

indicate those who have reached this Turiya-level,
which is completeness in Yoga.
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94. - In this wise, the Dasa belonging to the
order of House-holders, and intent on Yoga, enjoys
worshipping, at the time of the practice of Yoga,
the Atman enseated in himself (in the'heart-cave),
becoming absolutely oblivious to the surroundings.

95. Such worshipful enjoyment is only
momentary at the onset; and gets to be longer in
duration in the natural course (by degrees through

* Note :—The Class known as “Dasas’’ is three-fold viz
(1) Grihastha or the Householder engaged in family life and
doing Pitir-yagna of raising children to continue the line,
(2) Madhyama or the middle one is he, who having completed
his Pitir-yagna continues to live in the family solely with the
view to guide the youngsters, and (3) Samnyasi is the ascetic
who is a brahmachari from birth onwards. Grihastha is
deemed asempoorna or incomplete, whereas Madhyama is said
to be sampoorna one who has achieved completion, while
Sammnyasi is termed Sama or one equable under all conditions,
The Dasa of the Madhyama variety who is a Sampoorna is said
to have achieved all the traits of a Sammyasi—''Semuyasa-

lgkshana’ and it is to such a one is given the grand name of
“‘Yukta".
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c.onsta.nt practice), even as the Suddhacharyas
postulate. .
96. A Dasa; who hasachieved such ?y(:E::'
ion and having thereon the stamp 0 samn-
g:zzic?s known as «Yukta”; he is deemed thus
also :— .

97—973. * A Yukts, perfect 1n th'e kncf)w-
ledge of cosmic principles does not deem himsel a.:
action-initator even in the performance of &(;'35 od
negligable value”’, as has been stated by t.he .ori
Vasudeva (in the Gita) regarding the Adhz.karzs o
Raja—Vidya; so declare the ancient Liaw-givers.

98. Nothing more can be said hereto, and
whatever that has to be known further thereon
must be individually experienced.

s s
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The Termination of Raja-Yoga practice-
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i f three factors—
Buquiry by the Sages of ‘
(1) rega.?:ding the duration of time of the practlce
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of Raja-Yoga, (2) the condition of the Raja-Yogis

then, and the (3) kiarma that requires to be done
at the end of the practice.
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Sages :—

99. The Majesticity of Raja-Yoga, O Lord,
was described by you, whereof, we are all well
satisfied and feel also specially blessed.

- 100. O Best of Yogins, Knower of Brahm,
for how long each day, should this bliss-giving
Yoga be practised by the three-fold variety of

Dasa-group (Viz Grikasrami, Madhyama and
Samnyas:.)

101. How fares the Dasa during the actnal
practice of the Yoga; and O Lord, is there any-

thing to be done specially at the termination of
the practice.

-
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102, Kindly favour us now by explaining all
this in their entirety; O Prince among Sagess
verily, there is none else except yourself, who
knows about this Yoga.

Q*O
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Again the determination by Hawsa-Yogi, prior
to the description of the condition in the practice
of Raja-Yoga, of the duration of time of practice
in accordance with the capacity of the aspirant.
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SIS BRA T YT gHaa: |
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Hamsa-Yogi :—

%03.' .Listen: all ye Sages, it is not possible to
describe in its entirety the splendour of Raja-Yoga.

o %04. Tha.t’ha,s to be gathered by one's own
individual experience ; herein, only the barest out-

105. ' It is settled, O Sages, that the duration
or the period for the practice of Raja-Yoga, as has
_been already stated, is known to conform to th
individual capacity of the aspirant. °

106.- The Dasa, at this time of yogic practice
appears completely motionless (externally) conse:
quent on his inner endeavour to correla:te the
heart with the centre of the eye-brow, that is to
f:y, the yearnings or ideations (of the heart) with

e cognitive or knowled ion (i
e oo o ge region (in the centre of

107, As a result, O Sages i
intellect of the Dasas gets riﬂe;ct:: ttl::: ezl:;tj;gi‘:d
form of the Atman (the Spiritual Self), the Isliware
(th? Lord), Sakshi (the Witness of all humaz
actions—cognitional, mind-emotional and sensor )
and the Sanatana (the eternal Purusha). !
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108. This Atman in its unative grandeout is
actually perceived by the Dasas according to their
perceptual abilities not only in its mainfold aspects
of manyness but also in its unitary, pure and trans-
cendental aspect (Suddha).

109, By its very naturé Raja-Yoga is
accomplished solely by constant applied practice
and gets resplendently complete, only by its three
indispensable adjuncts viz. Bhavana, Karma and
Dhyana,

110, Tt is said that the Parama-dharma (the
greatest duty) of the Dasas (consists) in the practice
of this eternal Raja-Yoga, SO ordained, after the
performance of the Japa (of Gayatri in accordance

with one’s initiation into any one of the five-fold
methods in vogue in the Mandalam viz. Swetaketu,
Dharamaketu, Bhadraketu, Vasishtha and Vama-
deva deekshas).*

*
e *

AATEIAHEE T FAAAT fraaerEerd 9
o @eT, agTeAAae:, RITEA A |

The Karma that is ordained at the termi-
nation of the practice of Yoga, the Manira associated
thereof, the offering of salutations to the various
directions—Bast, West, South and North, and its
Mantra. '

*See Yoga Deepika of Bhagavan Narayana, S. D. M, Series
No. 2.
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111. O Sages, I shall now relate the
Upasthana (the from of conclusion—literally the
bri.nging into memory) that has to be" done by the
Dasas; (for), it is said that all actions become

fruitful only by such Upasthana.
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112, The House-holder-Dasa, after having
practiéed the yogic discipline, with joined palms
raised overhead in salutation, performs Upasthana
thus:—

118. “ Salutations unto you, 0] Goddes.s.of
supreme Ssovereignty, embodiment of exqmsxtie
attributes, let me prostrate pnto you, O Yoga-Devi,
and entreat you to retire as you please.

114. *Let the entire creation, through your
divine grace achieve welfare and be freed from
distress ; may the Dasas all be happy and pros-
perous for ever.

115. “May the knowledge of Yoga.- Brahma
Vidya flourish under your divine ble§:51ngs and
benedictions ; let me be endowed with proper‘
discrindina.tion, be strong morally, sweet spea.,kmg.
and become competent to wield lordly powers”.

116. With such mantric invocation, the
Dasa, having performed this a,uspicious. I.J'pasthcmar
must stand up in his seat with palms ]ome.zd over-
head and offer saluation to the various directions
(in succession).

117. The Dasas of the yogic order, well-
conducted and intent on auspicious deeds should
know that the nature of the Root-Mant‘ra'f.or th.e'
performance of such obeisance to the directions 1s

as follows:—

87

118, In the first place the Pranava (¥i-OM)
has to be intoned and then the Maya-bheeja (F-
Hreem); this is to be followed by the dative case of

the term denoting the direction saluted, ending ’

with the word * Namah ™ (#:) at the end.”
g fena: s = g gray qufai |
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119—120. Having thus duly saluted all
directions, the Dasa should perform, achamana
{sipping of water out of one’s own palm) and then
proceed to perform in the morning, according to
rites, the Mahayagna, the sacrifice that bestows
vigour, health and strength; destroys evil thought
and is conducive to longevity.

|| &f shéwafizoia aaaaaadiiwml Gdues
FrEr TSTTIHS S ||
Thus ends the Raja-Yoga-disquisition tn the

Becond Part of Dasadhyaya of Santana Dharma
Deepika by Sri Hamsa-Yog:.

* The completed Mantra herein pronounced when the
quarter “ east ”’ is saluted is thus—Om, Hreem prachii disae
namah”, for ** south ’—Om, Hreem dhakshinaii disae namah'’,
for ** west "—Om, Hreem pradeechii disae namah ’ and for
+¢ pnorth "’—Om, Hreem udeechii disae namah *’
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APPENDIX A.
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PRANAYAMA
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Hamsa-Yogi :—-

1—2. The practice of Yoga in terms of
Pranayama has to be observed according to rules
(1aid thereon); if, however, (the practice of) Prana-

yams is resorted to, not according to rules laid
therefor, it ruins the firm tie of the life-force (with

_the body—that is to say it has a disastrous effect

on one’s life); hence, it has to be practised in
accordance with the rules intructed by the teacher.

SR AT QT TR 7 )
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3. The first component—anga of Yoga is
Pranayama (which is) the practice of enlivening
the nerves or the nerve-centres—Nadi, in the body
through the aid of one’s own virility.
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4-5. Hence, it is, that Vasudeva (Sri Krishna),
the protector of all human beings (Janardana), the
very Ishwara himself (Bhagavan), spoke to the
high-sonled Partha (Arjuna) about the mode of
Karma (actioning), starting with Pranayama and
ending with Samanyasa* (the intervening four are
(Parmatma, Akshars, Raja-Vidya and Paramaham-
sa) which has in it the elements conducive to Yoga
{Yoga-garbham):therefore, the prosperity-bestowing
Pranayama is termed Karma-Yoga.

AT T @ AR |
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6. We have already detailed the underlying
principles and the usefulness of Pranayama which

is composed of parts like Pooraka and others—
Kumbhaka and Rechaka.
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+ See Gita S.D.M, Edition—Karma-shatka.
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7—9. Through (the practice) of Pranayama
results, the purification of Nadis (nerves) generat-
ing divine characteristies; thereby, the Dasa,
conversant with Dharma, through his purified
intellect sees the entirety of creation as abiding in
the body of his own individual being ; as a result of
visioning the manyness residing in his own self,
the Dasa rejects (the impurity in the manyness
i.e. separativity) through the pure conception (of
oneness pervading all) after a complete and constant
examination ; such an act is termed— Nadi-Suddhi
(purification of nerves).

wgtl qraEdfa somrmme @ity 70
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10—11. The components—anga of Pranaya-
ma such as Pooraka etc. and their significances
have been explained in diverse ways by the Great
Sages (Maharishis) ; however, the Suddha-Yogis,
the ancient Teachers, well-conversant with the
secret mysteries of Yoga-Shastra, propound their
meanings in this wise :-—
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12—13. That part of Pranayama known as
Pooraka primarily is said to be this—it is the act

of intergrating all the mental conceptions—hhavas

in the one, divine, pure, life-giving Lord Paramat-
ma (i.e. as emanating from Him and converging

therein); secondly this Pooraka is effected through

the verility—tejas of one’s own physical body.

FATH T qEE IY: WRITACT: 1
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14—15. The vesture of Kshetragna (Life-
Prlnclple in all bodies) is made up of Pranavayu
{oxygen) and hence known by the name Pooraka ;
while the physical body composed of gross materials

(annamaya) is stationary and immobile, the prana-

maya body (the body of Kshetragna) is capable of
universal movement; so that, all concepts attain
their fulness by the practice of intaking-breath.

T§ ¥ WFEE A9 QIR |
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16. He who understands Pooraka in this way

capable of destroying (the separative) manyness,

is deemed, among Raja-Yogis as the Pooraka-Yogi.
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17—18, Among the Pooraka-Yogis, there is &
four-fold division; regarding this division the
Bhagavan (Lord Krishna) has instructed before,
thus (in the Gita); “He, who is known as Yukta, is
one when he firmly abides even in his own Self
with a well-directed thought, and untouched by all
passionate desires (that are against Dharma).
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19—22. The hidden significance of the above
teaching is thus, Oh Sages—the nature therein of
the first one (with a well-directed thought
—fafqsrd fasd) is that which is brought about, after
the examination of all conceptual factors, by the
intaking within (of wholesome ones while rejecting
the others) ; the nature of the second one is said to
be, O Sages, the integration in one’s own Self all
those attractive wholesome concepts (abiding in

43

one’s own Self— &n@A-AIsAfI=); the abandonment of
the distracting ideaticns is the characteristic of the

.third one (untouched by all passionate desires

— fiTgg |3wa:) 5 while the fourth group— Yuktas
consists of those who, having completed their
functionings, abide free from all wants, due to their
contacting of the inherent divine nature of the
Atman (in themselves).
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23, The component part of Pranayama (the:
second one) known as Kumbhaka, and its charac-

teristics are thus told by the votaries of Suddha
Dharma.
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24, That is spoken of Kumbhaka, whereby
the pure and true knowledge dawns spontaneously
in oneself, that all the various concepts (also their
concretised emanations) have their one (ultimate)
Source.
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25—26. Thus, O Sages, the well-disciplined
Dasas resorting to this practice of Kumbhaka are
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1! ‘ also classified four-fold as before; the nature of 50. “Attaining to V‘fhlcl?-he deems not any h
; 1 these four-fold divisions has been explained in their other ?,cqulsltzon surpassing it; and, established i
k ;' order in the Pranayama-Gita by the Lord (Sri wherein, he is not distrated even by intense pain b
| Krishna) before. (or pleasure). !
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a ‘* ' 27, “Ag the flame of a lamp in a region scree- 31, “Let that state be deemed Yoga, which
A | ned from the winds burn unflickering—such & detaches (him) from association with pain (and '
! simile suggests in regard to the steadines of the pleasure) ; such Yoga must be practised with firm i
1. mind by the yogic practice of a well-disciplined conviction, and with mind unassailed by i
L aspirant of Yoga. _ . despondeney " i
p sqaad R freg A@T Ry =r1er CEENAATRASTTIEIR | F
| gAY TRt gea el s 30 e =Rl %
, 98, “In which state, the mind governed by egad A ﬂFﬂ%ﬁi ARy FAFNRAT | . .{
the practice of Yoga a.tf.a.ms.to tra.nc.;ml.lty; wherein, qAida & AR AR A Il g
he even by the (tranquil) mind, visioning the Atma )
| rejoices in it ; . 82—33. Thus thereof, is the inner meaning ;
) - to be understood ; O Sages, the four-fold Dharmas
“gemrafas AT G -5, 1 of Kumbhaka-Yogins are Achanchalamanaskatwam
Iy a7 @ Jasy Ramgefa acaa: I =e || —a state of undistracted mind (sloka 27 above), -

Ekagram—singleness of purpose to contact the
Atman  (sloks 28),  Achutatwam—non-sliding
(sloka 29), and Shantatwam—state of mental peace
(sloka 30 and 31).

29, “Whereby, he realises that supreme
ecstasy, comprehensible by the understanding, but
: beyond the senses; even abiding wherein, he
L declines not from the yogic discipline (state)s
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84. That component of Pranayama (the

-third one) known as Rechaka, O Sages, is thus
‘described in accordance with its form.

THERIFTTE ARG TSI I | ,‘
qaRaE T EFATIAT (NN
.85. That process by which is annihilated the

sense of multifariousness, the impediment in the

recognition of the All-pervasive One (Supfeme
‘Brahm); this Rechaka brings about utter purifica-
tion and the removal of root-ignorance.

g A A s |
g ATEEIRAT G Il sl
86. “The aspirant of Yoga cleansed f_rom all
'pa.in (of swartha-dosha) thus, always directing the
mind by Yoga easily attaing the profound ecstasy
of Brahmic contact”.

Zfy ANAGRIT WEFA FS T T
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387. Thus, O Sages, by Sri Vasudeva (Sri

Krishna) is described the (great) re:v,ult of Rec.haka,
attainable only in one’s own self (in the rebion of

“heart).

qEraH] & a9 fGadan
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88. Hence, Pranayama has to be observed by
the Dasa belonging to the Second group (the First
group is the who is a Grahastha engaged in bring-
ing forth children, and Third one is the Saman-
yasi a bachelor from early life and the middle one
is the House-holder, who has abstained from sexual
intercourse) in accordance with his capacity and
physical strength.,

T & W qF ARG e |
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89. Thus the Lord Narayana on & previous
occasion spoke to the great-souled Narada about the
secret significance of Pranayama and that I shall
now relate to you, O Sages,

EHHT AgIny IS adi |
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40. By Pooraka, one is enabled to attract and

absorb Brahma-Shakti, by Kumbhaka, it is steadily
retained and assimilated ;

AGRASFATE TTBRFIS 90 0
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41. and by Rechaka, then, is cast away the
useless grossness such as selfishness, ignorance, and
separative manyness etc; hence, Pranayama has
to be well-practised by the Yogins.
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42—43. This anga of Yoga known as
Pranayama, O Sages, must be easily practised for
three months, then with a slight effort for six
months; or for a year by the Dasa’ of the inter-
mediate group; or it should be done for a period of
three and a half years; so says Shankara.

qramsRiRifes argr SEa )
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44. TUntil such time of attaining of the
Parmatmabhava in oneself, Pranayama continues
to be the work of Yogins.
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~ 45—46. In the same way the peals of bell
vanish graduslly in the atmospheric strata,
so also the wavering and unsteady mind, peaceless
due to its distraction, by infinite thoughts, when,
attains the highest state of Turiya (the fourth)-
conscousness then, it attains Samadhi—which
is the state of Supreme Bliss.—Mahanirvana.

49
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47. O Sages, the practi
o AT 3 ce of Pranayama
according to capacity is the work of the Disas

until the attainment of the afo i ;
(Samadhi). resaid Nirvana

mmmagmmﬁahﬂqa: !
aat gafyeR & 1d: ¥=: @ Pean 0 ¥e

48, Pranayama has been told i
. . as manifold
aqcordmg to different Bheejaksharas ; henges, it is
laid do'wn that it should be practised by the Dasas
according to status (qualification),
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49. O Sages, thus is described th iding i
\ e abidin
the supreme state (which is) the result attainagbllle’

by the Intermediate grou .
p of Dasa:
Pranayama :— S Intent on
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50. That supreme state is know
n as Turs
(the fourth state of consciousness); and it is t::zz
only,.that the contact of Purusha or the Supreme
Self is experienced and adored by the Sudda-Yogis
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APPENDIX B.
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MEDITATION
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Sages :—

1—5. O Hamsa-Yogi, thou high teacher, adept
in yoga-tatva, we heard from you, O Brahman,
the {puth of Suddha-Deeksha that could be possibly
heard by us; O thou high among the Yogis, pros-
trations unto you ; O thou worshipful Sire, by your
discourse on the truth of Deeksha, our minds are
delighted ; O foremost amongst Yogins, we are
desirous to hear about the nature of Dhyana that
is highly conducive to the practice of Raja-Yoga ;
how this has to be done; tell us O Lord about its
truth.

51
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‘Hamsa-Yogi :—

I shall reveal unto you about the nature of

‘Dhyana, hear thou O Sages; Dhyana or meditation is

-of the nature of thinking (chinta); that itself is the
abode of blessedness.
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6—7. The eternal Vedas declare that the
innate connecting link between the divine Know-
ledge-Form, the brahmic Image, the Atmin and its

corresponding Root Matter (Moola Prakriti) is Yoga-
Shakti itself, the Director of functioning in the
world-process.
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8—9. Yoga-Shakti, verily, is the Maheswari,
the Desire-Form, for the infinite manifestations, of
the transcendent pure, the all-ideating, Sat-Chit-

Ananda-Brahm, the Paramatman; this is agreed to
by the Shrutis.
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10. This Atman, the Image of Brahm, again,
is enseated by itself, with this Shakti alone, on the
Root-Matter (Moola-Prakriti) to protect it; so it is
established.
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11—14. Consequent on the transformation of’
the Root-Matter into twenty-four variations, the
Atman associated with Shakti starts experiencing ;:
such transformation is seen to be atomic; conse-
quent thereof, are born the four Tatwakootas(Mahat,
Manas, Indriya and Avyakta) along with their laws;.
and so it should be known. These four-Tatwakootas-
that are projected along with their laws, the Adhi-
karis should know, are the seats for the performance
of acts conducive to the realisation of the all-bliss-
ful excellences (vibhootis) for the Atman by the:
Shakti itself, ‘
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15, Henecse, allthe Adhikaris diligently perform

the act of thinking with a view to bring about ‘the
Atman’s Shakti in all the Tatwas.
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16—17. O Sages, this thinking, is five.
$old; the formost one is Vibhooti-chinta or the think-
ing on excellences; then comes Guana-chinta or
knowledge-thinking; the third is Sankhalpa-chinta or
desire-thinking; thereafter, comes the fourth Karma-
chinta or action-thinking; the fifth, Bhahma-chinta or
thinking on Brahm is the final of all,
Wity Feaa asd & qeva:
e BRR aivadcany ar: KPS
18. Sueh, O Sages, are the various chintas or

thinking-modes; (that which) is specially spoken of
about them should be known thus :—
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© 19—923. The characteristic of the first or
Vibhooti-chinta is the thinking “this is pleasant or
joyful or sweet and so on’’; the second Gnana-chinta
is the thinking on the shastric injunctions that-
conduce to sukha or joy or happiness ; that which
is known as Sankhalpa-chinta is the thinking on that
mode of actioning as would lead to the realisation
of one’s own wish; what is termed as Karma-chinta
is that which relates to the method of actioning for
a particular result; so say the Suddha Yogis; in alk
the aforesaid thinking-modes, that which gene-
rates patience in the realisation of results of all
acts, abiding as Sootratma (or the thread running
through) and generating every power and capagity
in oneself is known as Brahma-chinta, the fifth,
having the characteristic of Brahm itself.

g asfEa = gl w2 |
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94. This very Brahma-chinta is said to be
Dhyana or meditation; the place (in one’s own being)

for performing this meditation is the Tatwakoota
known as Mind—Manas.
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95. Dhyana is that very act of thinking itselfon
the immesurable, bliss-giving Object, the abode of
prosperity, being (deemed) a transaction—Vyapara-

I TIAY TRGTS: JAT:. |
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96. This transaction (mental) is helpful (to
bring in) the memory of supreme bliss—the memory
having relation to the factors of such Objects that
are (joy giving).

famariyacr amg w@faa =)
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97. The Adhikaris or aspirants should know

that memory in Manas, the seat of thinking, is
according to one’s outlook, (ie.) knowledge.

* 8
R—ae— A —ager — gAML
Outlook - Manas - Dharma - Desire -
Meditation—Each Threefold
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28. The outlook—drishii of the Atman is three-
fold ; and it is said to be Quna-para or qualitative,
Atma-para or pertaining to Atman and Brahma-para
or Brahmic.

sfaer @ gewe lafcafded |

98%. The knowledge of the diva is said to be
its outlook—dhrishiti.
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29—31. The knowledge pertaining to the
qualitative factors of human external senses and
also those of natural phenomena, (ie,) the material
aspects of life, the Aryas or the Suddha Teachers
term as Quna-para, O Sages; then, the other one is
that which relates to the practice of directly
visioning the spiritual principle, the Atman, free
from the taint of karma-phala or the results of

actions; this one, the Adhikaris should knaw, as -

Atma-para.

agn geserhvar o & 1
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32, Then, that dhrishfi pertaining to the
factors concerning Suddha Brahm, should be known
by the Suddhas and the Adhikaris, as the third one
—Brahma-para. i
I AEIGFT o TGRS 79 |
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33—33%. It should be understood by the Adhi-
karis that the Manas-Tatwakoota, theseat of Medita-

tion is classified (also) three-fold as (1) the impure—
Asuddha, (2) the pure—Suddha, and (3) Brahma,

57
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34—353. The Sankalpa or wish is (equally) known
to be differentiated as three-fold—(1) Savikalpa—
associated with doubts or uncertainty (2) Niryi-
Jkalpa—tree from doubts (ie) positive and (3) Suddha
or transcendent; respectively, the law of objective
functioning— Pravritti- Dharma, the law of subjective
functioning—Nivrithi- Dharma and that of transcen-
-dence—Suddha- Dharma, are the preseribed dharmas
to be observed by those practising Meditation.

qaas I g eraege: I3l

36. "In the same way, O Sages, even Meditation
is three-fold as follows :—

csa
I FEET di%he 7 |
The Nature of Saguna (Attributeful) Meditation
and the Results thereof,
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. 36—37. The Jiva (Man) that is evolving in world -
life and subject to it, always meditates or thinks
about objects of senses; therefrom, attachment
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springs ; out of that attachment is born an intense
desire of the right or legitimate type; thereby,
peerless devotion ; out of this devation, pure know-
ledge ; from this is born the fruits of virtue; as &
result, the Jiva attains happiness.
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89—40. The wise Jiva, thereafter,smeditates o
the‘ Lord with Form that appeals to him most ;
even gs the rains remain steady unshaken by the
wind, so also the wise Jiva, engaged in actions
meditates on the Lord after his heart, though
engaged in doing actions that are to be done, with~
out being perturbed (at all). :
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41—45, This is declared, O
&s Meditation on the Attributefslaiegég::a? ‘t::::
is, the Jiva given to actioning, O Sages acc;ording
(to tl'le extent) of his knowledge, bound t;y his own
qualitative forces and subject to its influences—-
Savikalpa (such as doubts ete), given to desires
of worldl'y-modes.and by his actionings of the three--
fold qua}lties—satwa, Rajas and Tamas, formulating.
.a certain Object of the attributefal-kind by his-
impure (object-loving) mind, and, in relation to it,.
meditating with continued conviction like the'
:l-zw:-Aﬂ::v. tc:f toi;, lzmd firmly seated, experiences the:
rd-Attributeful; there !
boing B, reafter he adores that Lord's-
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46, As such, the Meditation on the Attribute--

ful was told by the Ancients ; the Meditation on-

the Attributeless— Ny
guna has to be k g
Adhikaris thus ;:— nown by the

»
* »

e T M |
The Nature and Results of Meditation on the
Attibuteless—Nirguna.
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47. The Jiva (Man) abiding in the world-
proces as Gnani or the knower, meditates on the:

- omes T T
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Atman determining his own form (in his heart) as of.
‘the size of his thumb, by the process of .Sankhya
Yoga (the substance of matter in the fiirst three
.shatkas of the Gita S.D.M).

oftaeer Rgera:sn Reagea |
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48—49, Striving with 8 purified inner mu;ut'eé
.endowed with divine lustre, observing the laws :i
.subjective - functioning— Nivritti-dharma, he bt:‘:le‘ g
tates daily in his own heart, the Atman abi md
beyond matter (and its qualities), the ltord. endow;
.with all powers; this is said to be Meditation Pn the
_Attributeless— Nirguna, with action of the variety of
/renunciation ¢.e. samnyasa.
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50—54, The Jiva, treading the path of know-
ledge, desirous of the Supreme, according to his
knowledge of the atmic ideal, observing the laws of
subjective - functioning, with an unchanging will,
engaged in selfless-actioning, formulating according
to his ecapacity in his pure Manas-vehicle, the
divinely lustrous, the attributeless-form of Atman,
the All-cause and of the size of the thumb, worships-
his own Atman by Meditation, being spotlessly pure,,
like Mother-Earth ; thereafter, O Yogins, he adores
the divine - bhava ; such is the truth of the nature
of Meditation on the Attributeless, as has been
taught by the Suddhas and that should be known:
by the Adhikaris,

L ]
s »
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The Nature and Results of Suddha-Meditation,
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55. O Sages, as has been told in Siddha-mandala
by the Suddharyas, the Suddha-Dhyana, which is

the Yogi’s method of achievement, is said to be:
thus:—

[q Goroy Agtaar g |
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56—58. Abandoning all those dharmas tha:t
-perpetuate separativity, the silefxt aspl.t'ant:—Mz:;z‘ze '
-well disciplined, with true ideation, fiwe.ctl'ng °
-purified mind towards Brahm, dlsmlSSlt'lg t.a
‘ideas of high and low, when, with pure l\{led.lta l::
-worships, the nameless Brahm. (S!m}m) .m bl
-heart-cave as Atman through Yoga, it is said to. e
Suddha-form of Meditation, capable of generating
:Brahma-bhava and Supreme.

qa: Heaw: RgAtrad agea: |
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.aspirant of
59. Thus, O Sages, the knower. aspirt
-this very high order, with his attention du.'ected
towards Brahm, resorting to Yoga congenial to
Himself,

FETiEEdn TRA T AT |
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60. with a true ideation according to Suddha-
Dharma, and O Sages, with the Manas-Tatwakoota,
.endowed with pure Satwa,

| BIr g G O 4 YRR |
FITCEHIOT T I A GG, Il &9 )
ivi ini hm, and in it
61. conceiving the Infinite Brahm,
(Manas-tatwakoots), the All-formed, the All-cause,
-the eternal Para-Brahm,

63
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62. being equated in terms of Atman in one’s
©own heart as would appeal most, examining the
truth of the diectum “Verily everything is Brahm, "
= 7 g ae g 7 aq:
qEAgaE S FIHT Aqrn: Il &3 ||
SUrEd fE aar senid g fdwa:
sty = B qdfafrmRe: Il &= |
63-64. with Meditation of a pure nature, wor-

ships Suddha Brahm, unmoving like the crane,
pure and rich in austerity ; and thereby attains the

pure Brahma-bhava of an exalted nature ; SO0 must

be known by all the Adhikaris.
£ a9 7 F@AT 9 wed:
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66—65%. Thus, O Sages, by Meditation on the
Attributeful—Saguna-Dhyana is generated atma.-

- shakti in the form of FPrakriti-shakti—the power to

function in all the Tatwakootas.

e AT Treafer g | &5 ]
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66—663. By Meditation on the Attributeless

—Nirguna- Dhyana is generated in the Tatwas of the

practising aspirants, the eternal Atma-shak:; of an

-extrordinary nature,
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67—68. By Suddha-Meditation, O Sages, is
generated inthe Tatwas, the prime, etef'na'l Brahma-
Shakti ; thus to attain one's desires, thinking has to

be resorted to.
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69—70. O Sages, it is the cardinal principl.e
of Suddha-siddhanta that through th§ afore-descri-
bed Meditation, according. to adhikara (Hc.Ju'se;
holder, Madhyama or Asectie) is geper.atad dnvu:l
powers and bhava; therefore, Meditation accord-

ing to status is praiseworthy.
"'0 \

TGS, |

General results of Meditation.
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71. By Meditation men acquire bodily purifica-

tion augmenting joy through Meditation they
become long-lived and well-beloved of the world.

,/
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72-73. By Meditation are accrued, natural
strength, virility, youthfulness, handsome body,
all-round intelligence, all the powers of the six-fold
actionings, world-worshipfulness, and what not
more; (in fact) all one's desires,

afErey wafq =naag 9 guw: |
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74-75. Without doubt is aequired memory of
previous births ; Brahma, Vishnu, Rudra and other
chief Devas, attain the seats denoting their names
through Dhyanayoga ; through Meditation only:
fructifies works for the weal of the worlds.

g gAY FAfa WA gEs: |
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76. By the joy-giving Meditation only, alk

perform creative activity; all good men acquire
Brahma-Shakti through Meditation alone.
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77. The means for all-round exhaltation for
Men, Yogis, Bhaktas, and Asceties is through
either Saguna or Nirguna or Suddha Meditation.

aiq mmfﬁ:?mai sqqrfeal WA
quitaat 4l e TR [| we |

78. Accordingly, Bhaktas devoted to Medita-
tion contact Bhagavan; to the Asceties engaged in
works, through Meditation results Peace.

SRt ey T |
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79-80. To those bound in the world-process
results liberation by Meditation ; to the Gnanis
(knowers) great joy. to the Yogis, samadhi (one-
ness with Atman), to the Vedantins, brahmabhava,
are accrued through Meditation ; to achieve one’s
desires Meditation is the highest means,

qeareadshy graren 39 wid st |
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81-82%. Hence, all Dasas and others, being
endowed with divine-will and power through
Meditation, through proper higher study, with
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desire and 'action acacording thereto bogome
capable to gmoy to a great extent the fruits thereof
<correspondingly ; so should know all the Adhikaris.

&®
* »
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“The Special significance to be known in Meditation
T R’ Gy e ghigen e i
FARENTS @R dow & qAE WAL |
FAARAAR: @4 & word | e¥ |l

83-84. Herein, the secret there itati

, of (Meditation
‘must.be known by the Sages; that which ii
described as Meditation is by Manas(Mind-Emotion)

as declared by the knowers of ;
ad
and also by all. hyatmic darsan

FqS AFALAT: NSATI: |
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8:?-86&. By those given to
materfal aspects, by those that are ::teer :::1’1, i 9
material results alone, and by those aspit':;mtg
that seek to acquire powers and exellences of 315
mere rqaterial nature only., the actions that a .
determined to be performed accordingly, are do::
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through their Manas alone ; for, Manas is the Lord
of all, as has been well.established; so also, by
those with their intellect turned towards that whichr
is above material factors,

B S OIE e EESEL IS P g CF Il es |
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87-.88. by those devoted to results above the
material and again by those aspirants ol atmic
knowledge seeking to acquire atmic powers and
excellences, the actions are determined to be

. performed accordingly ;

T99 395 FASRIARTN: |
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89-903. so also by those that are solely
devoted to the study of Suddha-Brahma-Darsana, by
those that are Tyagis or Samnayasis or Suddha-
Sankhyas and Yogis that are after transcendental
all.embracing results and by such aspirants,
seeking to acquire the pure Brahmee powers and

excellences, the actions that are determined to be

done, in accordance, perform such actions through
Manas only—the Manas being the ruler.

69
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91. For all, the aid, to bring about (the neces-
sary) determination, is the purity of Manas.

99 FATBATCH HKEATAREAD |
syt waf aaaf: ga: RXY

qgugd uq enfeiy 3 At o
92-92%. Amongst such actions that are to be
done some are good and virtuous, while others are
their opposite; this is according to the nature

of determination—virtuous or vicious; as such
should be known by the Intelligent.
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93.95. O Sages, it should be known, that
what is deemed as the means of determination is
¢hat surety of a particular known end which is
(sought after) by the Manas ever associated with
buddheendriyas, (namely the five—eyes, ears, nose,
tongue and bodily touch); the actual, actioning
aspect of it comes in when the sought result gets
complete possession of the Manas.

qei feami #aar 55T 99 § WA
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96. When this actioning force in Manas,
generates skillfulness (in performance), then it
should be deemed (as due) to its purity.

o & gt acauEi #ag |
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97. This kind of purity of Manas in respect of

actions, whether virtuous or vicious, that are to be
done, is in the usual nature of things.
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98.99. Thus, it should be known by the Wise,
that this pure and impure—(that is firm and
unsteady) intellection, when it characterises the

ature of Manas in respect of all factors as emana-
ting from the one Para-Brahm, then it is said to
be its Purity; when it is devoid of this basis (of one:
Para-Brahm, and as such disconnected) it is said
to be Impures,

qqAd Fraer e SO |
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100. Thus even though knowledge in respect
of actions determined to be performed constitute
the means according to the nature of one’s Atman,
this knowledge, (however),

PR
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101-102. does not form the means to
experience the ecstasy of blissfullness; when,
however, through the means of Manas-functioning,
experienge results in respect of factors of
Brahmic form, then it is said, O Sages, to go by
the name of Dhyana (Meditation) by the Mahatmas.

AeNFASTFAGICASH T&Ta: |
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103. Though such results may be either of

material or of spiritual nature, (such mental action-
ing) goes by the name of Dhyana by courtesy.
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104-105. Hence, to the Adhikaris such as
Gnanis, Devabhaktas, Karmatas, Ascetics, Suddha-
Sankhyas and Yogis, Meditation has been pres-
cribed as necessary, O Sages; the object of
Meditation varies with different kinds of adhikara
(status).
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106-106%. Thus, O Sages, according to one’s
adhikara and time, by the Suddhas, Mahatmas,

Yogis and Maharishis, Meditation has been pres-

cribed particularly, to the Dasas and others.
JEgAEERg qEafrE R | 90 ||
Atz W‘EW&E fawa: 1
I g & a%a AT @reaefifn | 90¢ ||
107-108. - Hence, such Meditation, as has been
specially imparted by the Suddharyas according to
time, from the view-point of the Adhikaris of the
Dasa ete., order, is the one that should be known
by the Sages.
o USRI &9 Qi e
qERr w9 T et sfor wagsa: Il 0% ||
aFI 9 waedlia a3 ool
109-109%. Therefore, it is said by the Raja-
Yogis, O Sages, that the components of Raja-Yoga
are—the Ideation that all ts Brahm, Action and
Meditation in accordance with it, are deemed to be
three-fold in their nature.
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110-111, Hence, Meditation of the Suddha-
variety is important to the Raja-Yogis ; therefore,
it has been ordained that the Meditation as has
been prescribed by the ‘Teacher, has to be resorted

to by those that are initiated and are the Adhikaris
of the Dasa etc., order.

APPENDIX C.
A TREATISE ON RAJA-YOGA

The world ‘ Yoga’' has been variously defined and
interpreted. Patanjali says that yoga is the control of
one’s Chittavritti—mental or emotional modifications.
Yagnavalkya would have it as the control over the senses,
while there are others who interpret it to mean the
{unctioning of the Manas (mind) and the Indriyas (sense-
.organs) in the Mahat-plane,

In the Suddha-teachings ‘ Yoga' means sambanda or
contact. In every human being Gnana is the most import-,
.ant, a8 this is the sole cause of Pravritti and Nivirtt.
While the Aiman is always associated with Gnana,
Prakrity is considered inert. Atman and Gnana are
ingeparable and ‘Yoga' consists in atma swarcopena
saha pragnaya sambandha—contacting with the Atman
‘with awareness.

‘Raja’ comes from the root ‘ Raj’ to shine and since
Paramatman is Omnipresent, He is known as ‘' Raja’ and
Raja-Yoga consists in Yoga or sambanda with ‘ Raja’, the
Paramatman.

The path to attain this Raja-Yoga is like a flight of
steps, one leading on to the other.

The practice of Yoga in Suddha School is begun with the
aid of Bheejaksharas. Sound is the characteristic note of
Akasa, the particles of which constitute the atmic
vesture. By the proper pronouncement of the Bheejakaha-
vas, the atmic vesture is set in vibration. When the
atmie-consciousness is raised, it begins to function succes-
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gively in Misraprakriti, Kevalaprakriti and Suddha~-
prakriti, that is, matter in increasing degrees of fineness-
While the first is a combination or mixture of all elements,
the last is where the Atmen is seen in its own inherent-
form.

The experiences of the Aspirant starts with what is
known as Bhuta-darsana, thatis, he is able to visualiser
full water-courses, and oceans, mountains rich with:
forests, hurricanes, strange and weird-sha Yotic.

‘When this stage is reached, the aspirant has Guru-~
Upadesa. The Upadesa comes from within. This is
signified by the statements in the Bhagavad Gita—dadami
buddhi yogam tam and nasayams atma bhavasto gnana-
deepena bhasvata. When this Vidya-Upadesa is had,
the disciple has all his external consciousness turned
inwards and enters the state of anenda paravasa—over-
come with great ecstasy ; from when, he attains the
gupreme samadhi, the object of true Raja-Yoga.

The goal of all human aspirations and efforts is the
attainment of that supreme state of consciousness, where~
by, being capable of realising the Self or the Atman im
him, he is able to understand, perceive and thoroughly
grasp the most profound of all truths, that creation mani-
fest and unmanifest is Brahman itself, and everything,
being of its nature, is essential. Various are the paths
ordained, still more are the systems of philosophy pro-
pounded, which marks the struggle of the human soul in
its search after this eternal truth. Of these, the direct,
straight and the shortest is that of Suddha Dharms Man-
dalam, the Esoteric Organisation, which exists for the
study of Brahman, the Absolute. This is an ancient
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Organisation and has been, from time immemorial, training:
aspirants for the realisation of this goal. It is based op

the essential truths of human conduct and existence, and

as such is the life principle of all religions. All other’
religions are but out-growths on this main stock, as could

be seen by & deep study of any one of it in the light of
Suddhe Dharma principles. Aspirants on the path of
Yoga cen attain fruition of their efforts only along the-
path laid down by the Suddha School; and they will-
discover that whatever be the path they are persuing they’
must ultimately either directly or otherwise proceed

along the path of Suddha, ere they could attain the goal.

Just as various roads in a place can bub lead only to the:
gates of & temple from which there is only one path

leading to the Sanctum=-Sanctorum, so is the path of
Suddha Dharma. A few there are, who by their past-
endeavour and proper guidance in the present are lucky

enough to find this path easily while there are others who-
grope about in the dark and do not find the way till some

kind and genuine friends point it out to them or they by"
sheer accident find themselves in front of the portals of the*
temple. The Supreme Lord, Bhagavan Sri Narayana, the-
Almighty Being in charge of the governance of this Globe,

out of his divine compassion for such, who, for want of
proper guidance, are groping about in quest of this Mystery”
of Mysteries, having willed that the existence of this
Esoteric Organisation should be revealed to such as are-
ardent, has caused it to be announced to the public and

the late Dr. Sir S. Subramanier was extremely blessed

when the choice of the Elders of the Suddba Dharma.
Mandalam fell on him to proclaim the existence of this-
Ancient Esoterie School.
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When a person is desirous of entering this School to
follow its teachings, he is received into it and is made to
andergo various forms of Initiations by means of which,
-the Elders enable him to raise his consciousness gradually,
.80 that it may ultimately be brought to the level, as to be
.all pervading. These initiations are of various kinds»
_some being preliminary and others are more advanced.
‘There are many others which are more specialised
‘while there are a very few highest forms which are
.solely individual. When a member is admitted in, the
_Elders determine what must be the type of the Initia-
-tion to be bestowed and in what manner. It is absolu-
-tely necessary that the Preliminary Initiation is undergone
.and further Initiations depend wupon the individual
progress. Whatever be the form of Initiation, it consists
-in the transference of a sort of Tejas or power into
-the aspirant to be assimilated by him to aid him in
his endeavours. What the nature of the Tejas or
power is and of what measure and intensity depend
-upon individual merit of which Elders are sole judges.

The Preliminary Initiations may be roughly divided
_into two kinds. The first is where the disciple is in the
-immediate presence of his Initiator and the other when
-the disciple is, for reasons, unable to be present in the
presence of the Initiating authority, but is desirous of
-being initiated at his place of residence. Whichever be
-¢he form of Initiation, in essence and spirit, both are the
.same. Further progress is assured and the rapidity
“depends upon the individual will and exertions.

Before pioceediug to consider in detail the various
-forms of further Initiations it has to be definitely borne
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in mind that what is desoribed is only the ordinary’
normal course of events. In individual cases, it is likely"
$o be modified and this depends upon one’s progress, of
which the Elders are always in the know. No ome:
a8 & matter of right can claim to be advanced or delayed.
He is beholden to the dictates of the Elders who have
always at heart the ultimate goal of each aspirant.

After tbe Preliminary Initiation, the disciple is, as it
were, on probation, for & minimum period of three and a
half years. During the period, the aspirant must have:
advanced to a stage, when he has gained complete mastery
over his desires as far as they are sensual. Based upon
the intensity of these desires, the -temperaments of:
individuals are divided into three groups, which are
technically known as Bhi, Bhi‘ha and Bhishma. In the
first group or that which is known as Bhi, a person being:
swayed by all forms of desires, does actively exert himself
to gratify them. In his desire for the achievement of
sensual gratification, he even creates the surroundings and
eircumstances conducive to its consummation. The person
of the Bhitha type is more passive in as much as he-
would revel in sensual pleasures provided an opportunity
occurs. He is nob over anxious and consequently he does-
not activily exert or interest himself in their quest. But-
when he comes across them he revels to the utmost.

Though there is an apparent distinction between
these two types in the matter of the extent of slaving of
one’s mind to his senses, the Bht being an abject slave-
still, on a close study it will be found, that the nature of -
pleasures which the senses are mad after and the mind’
likes to dwell on, are all prakritic, that is, worldly and:
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“hence material. On the other hand, in the Bhishma
-temperament of mind, one would find an hankering after
.some object or purpose, which, in essence, is something
very difficult of achievement and is beyond the ordinary
.course of humen conduct and existence. An ardent
.desire to do, possess or achieve something which is wonder-
ful, stunning, terrible, or epoch-making is the common
_characteristic of this temperament. The son of Santanu
was subsequently known as Bhishma, because of the
-terrible vow not to claim the throne in his own right and
-to prevent any chance of any lineal descendent of his,
putting forth such a claim, he took a fresh oath of not
-marrying at all. Such is the characteristic of Bhishma
-temperament. While it has to be recognised that this
‘type is superior to the other two, in as much as the mind
-is not hankering after objects sensual, hence fleeting, still
it has to be noted it is subject to be swayed by the
-influence of emotions.

During the probationary period, the aspirantis expected
-to get his mind under perfect control so that he is nob
.subject to any of the above mentioned three tempera-
‘ments. .

‘When the mind is under one’s sway, that is when the
-mind controls the senses, and not senses the mind, the
.disciple is given & fresh course of training, wherein, he is
-made fit for the practice of Baja-Yoga. Raja-Yoga disei-
pline means that discipline ore course of practice which
makes possible the * Yoga ' that is sameepya or viciniby
with the ¢ Raja’ or the Atman. Hence Raja~Yoga means
that system of training which makes one capable of
realising the Atman in him. :

[
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The aspirants of Raja-Yoga proper are divided into two
classes known as Niyata and Aniyata. Niyata-group
comprises those who from birth have not had, by deed,
word or even thought, any inclination for the gratifica-
4ion of their sexual passions. While Aniyatas are those
who are leading a married life or who had, at one time
.of their present existence lead such & life. It has to be
.clearly understood that while a ban is not laid on sexual
indulgence, it is insisted that it is confined solely within
‘the limits of marriage and Elders thoroughly condemn
those who gratify themselves outside the prescribed
4imits ; and invariably such lapses serve as hindrances to
spiritual development. On the other hand, if such
relationships continue after starting the discipline, the
.aspirant has a definite set back and he thus jeopardises all
his interests, physical, material and spiritual. Conversely,
it is true that it conduces to rapid progress if the aspirant
gradually abstains till he reaches a stage of total absti-
nation.

A, Matrika-Yoga

This form of Yoga is the first of a course of training
to Raja-Yoga proper. It serves as an exercise for actual
yogic practice and trains one's efforts in the proper
.channels.

It is well recognised that if a play is to be well enacted
and obfain encomium from a hyper-critical audience, it
has to be well rehersed. A course of physical exercises
are prescribed so that the limbs may be supple and well
under control. Likewise are the anganyasa and karan-
yasa prescribed before the actual japa of a mantra. It
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will be found that during the nyasa, the main mantra
would have been repeated twice or thrice and this serves-
the purpose of enabling the person to pronounce the-
mantra, properly when he begins the actual japa. For
this same purpose an introductory course of training is-
prescribed for actual Dhyana and this consists of
Matrika-Yoga and Kundali-Yoga.

Mairika-Yoga is that form of Yoga practised by the-
proper pronounciation and meditation on the various-
Mairikas or letters. This training is known as * Poor-
vanga Vyayama” or the preliminary exercise. The
whole course is spread over a period of seven years,
though in individual cases it often happens that this-
period is either extended or shortened.

The Sanskrit alphapet consists of 16 vowels beginning.
with “ Aa” and thirty-six consonants beginning with
¢ Ka'. In yogic literature, each one of these various
letters has a definite form and significance and Matrika--
Yoga consists on meditating on the Atman or the - Self-
Existant in One, ascribing to it those particular charac-
teristics pertaining to the letter meditated upon. Generally
the course of Yoga starts with the letter *“ Ka' and
‘proceeds on to the last consonant “Gna”. The Consonants:
are-dealt with singly at the first instance and later on,-
conjunct-forms arealso used as per instructions giver
when occasions arise. Finally, when all the series of
Consonants, both single and conjunct are finished, the
aspirant is asked to meditate on the Vowels. The Vowels-
are known as ' Jeevaksharas ', and being simple sounds,
they cause excessive vibrations which react strongly on.
the Atman or the Life-Principle.
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Just as each person has a particular individual name to
which alone he responds to when addressed or by which
he is definitely identified from others, so has every indi-
vidual Atman its own particular letter which is known
as “Ekakshara”. The constant intonation (japa) of the
‘Ekakshara’ serves to rouse ome’s consciousness and
correlate it with that of the Atman and thus be able to
realise it.

The maximum siddhi or perfection of the Matrika-Yoge
consists in acquiring the ca,pa.city to be able to concen-
trate and attune oneself with one’s Atmic-consciousness
immediately one sits meditating on one's ‘Ekakshara’.
The pronouncing of the various Matrikas serve to rouse
the Atman and create a sort of vibration init. When the
Atmic-consciousness is variously roused by the separate
matrikas and the disciple also has acquired the habit of
attuning his consciousness with it, he is taught the
‘Bkakshara’, which is the essence of all the Mairikas
and which, in sound embodies the Atman in him.

‘When the aspirant likewise abttains siddht in his
Ekakshara- Dhyana he is able to visualise the object
meditated upon. If igseen by him as an effulgent body
of the size of his thumb and in physical apperance an
exact minature duplicate of himself. This stege marks
perfection of Matrika-Yoga and the disciple has qualified
himaself for the next stage which is known as * Kundals-
Yoga”, which forms the latter part of the * vyayama ”,
or preliminary training for the practice of Raja-Yoga.

B. Kundali-Yoga

Kundali-Yoga consists in the practice of that form of
discipline which vitalises the Kundali-Shakti in man.
6
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This Sakti is & mighty but latent power in man and is
often diagramatically expressed in the form of a snake
1ying coiled with its head hanging down. It is situate in
the vertebral column in or about the region of the Coccyz-
This practice aims ab enlivening this shakti and by
continuous, steady and sustained endeavour the sphere of
its existence widens and it is then, in common parlance,
gaid to move till it reaches the top of the head. Between
the region where it lies dormant and the top of the head
when one achieves the summation of the practice, there
are a few regions or stages which mark successive periods
of advancement. These stages are six in number and are
technically known as Chakras. Beginning with one ab
+the base of the vertibral column, with a second one near
.about it, they are in order at the region of the umbel, of
the heart, throat, forehead and the top of the head. These
six are known a8 shadadharas i.e. main stages or supports.
They are in order named as Mooladhara, Swadhishtana.
Manipooraka, Anagata, Vishuddhi and Agna. .

Facn one of them is a centre of power and when the
sphere of activity of the Rundalini extends to them in
succession, ati each one of the stages the aspirant attaing
definite corresponding results.

As aud when the Kundali-Yoga is practised at the
various cenftres, particular bheejaksharas and definite
{orms of discipline are taught to the aspirant as an aid to
his practice. The practise of Kundali-Yoga in the first
siz chakras or adharas is possible for all. Bat the proper
play and the functioning of the shakti in the Sahasrara
.or the seventh chakra is possible only for the most
advanced who have been ‘ Niyata', the others securing &
glimpse of this experience incidentally in this practice.
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The individual Self, which is a fragment of the Supreme
Belf, when it decends into matter encloses itself in five
“Kosas or vestures. These in order of density are known
a8 ‘Annamaya’, ‘Branamayd’, ‘Manomaya’, ‘Vignana-
maya’ and ‘Anandamaya’ kosas; the first named being the
.outermost and at the same time the densest, composed as
\t is of physical matter. The individual self occupying
+hese kosas bears distinct names depending on the kosa in
~which it is functioning and it is successively - known as
Akshara, Jeeva, Atma, Paramatma (Tureeya) and
‘Purusha. (Turiyateetn). Upanishads speak of them as
“Viswan', ‘Tijasan’: Pragnan’, ‘Tureeyan’, and ‘Pancha-
.man’ (Purusha). The region where these different aspects
of the Self are located, are the adharas mentioned above
.and consequently it will be found that in the practice of
Kundali-Yoga, the Self when meditated upon in his
Alshara aspect is referred to as ‘Viswan’ and is presi-
.ding over the physical vesture and its attributes. By
constant meditation the consciousness is raised up. At thg
start of Kundali-Yoga, when the whole consciousness is
roused up, sukshma-sareeras or the subtler sheaths also
begin to be rudely shaken just as a small boat is being
4ossed up cn the waves. ~ As the aspirant progresses, he
brings the boat under steady and increasing control, so
-that he can steer it along the chartered course.

The completion of the Kundali-Yoga in each of the
wyarious centres is marked by the acquisition of definite
.giddhis. When one's consciousness is witl.drawn from
Annagmaya-Kosa, he gets over the feelings of hunger,
4hirst and other functions of the sensory organs ; there i;
restrained breathing when the pragna or consciousness ig
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ghifted from the Pranamaya-Kosa ; when the conscious -
ness moves from the Manomaya-Kosa, there is aw
absolute cessation of all mental activity, as the Manas
is the seat of resolve or sankalpa. When the consciousness-
is withdrawn into Vignanamaya-Kosa, the aspirant is-
able to realise the Omnipresence and the All-pervading:
pature of Brahman. It is not possible for ordinary persons
to reach beyond, though those who are celebates from:
birth may have a glimpse of the experiences of
Vignanamaya-Kosa. .

1t has to be definitely understood that all the experien-
ces or siddhis are transitory and the disciple must not be-
allured away by them lest he be tracked away from his-
goal.
co Atm&'Yog&

‘When the aspirant has finished with Kundali-Yogsa, he:
proceeds to the next stage known as Atma-Yogs. It is abf
@his stage that he is given the Swetaketu form of Initiatiox
He is also given the special initiation known as Visesha-
Dheeksha. The Elders in charge of the guidance of the
disciplines, bestow on the aspirant, the Anushfana-Sanku
which is a centre of power and because of its being'
ganctified for the purpose, is capable of helping the
disciple in his anushtana. The Sanku is, as it were, &
receiving and broad-casting statien of the divine influence
and grace of the Great Beings who have always at heart
the welfare—spiritual and material—of all beings.

‘When the disiciple starts the course of Atma-Yoga he:
has again to practise the Kundali and Mabrika-Yoges im
the light of new truths taught to him.
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Before proceeding to understand the’ method of the
practice of Raja-Yoga proper, it is well to understand
swhat meditation is and how it is performed Dhyana or
meditation as formulated by the Suddhg School is of three
&inds namely Saguna, Nirguna and Suddha. The Saguna-
Dhyana consists in the meditation of the Supreme-Self
:a8 appearing in some particular form which appeals most
4o the aspirant. This consists in the aspirant visualizing
the Supreme-Self in the region of his heart, to be of the
.desired form, then with some effect locating it in the
region between the eyebrows, mediate on it. When he
shas thus exercised himself for some time, he will be able
without the least effort to call up that image in thab
region. In the Nirguna-form of medidation the Supreme-
Self is meditated upon in the form of the size of a thumb
:a miniature of his own self. Whereas in the Suddha-
_form the visual power of the eye is directed in the
Accation of the heart.

When a person sits down for meditation, it has been
#a8id he attains Samadhi. Now, this Samadh: is of two
kinds— Vyvasthitha Samadhi and Avyavasthithu Samadhs-
“When a person starts with the definite object of control-
ding all his activities and is able to direct his conscious-
mness in one particular direction he is able to attain
Samadht. This form is known as Angee-Samadhi or
Vyavasthitha-Samadhi . i.e. a Samadhi that has been
.actually strived for and obtained. No doubt he has various
spiritual experiences which are real but he will not be
in a position either to understand them or explain them.

Through a course of discipline and conduet, it would be
comparatively easy for one to enter into a state of Samadhi
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involuntarily and without the least effort. This form of
Samadhi is known as Avyavasthitha-Samadhi. When the
disciple is able to éxperience this form of Samadhi, he-
will be able to visualise in the region of concentration, &
full-blown flower facing bim. This stage is known as-
Pushpodaya i.e. the appearence of a flower and it is-
possible only when the Samadhi is of the Awyavasthi-ha
- type. Though Pushpodaya literally means the appea-
rance of a flower and ought to refer only to the occasion
when it appears at the beginning of the Samadhi in the
Annamaya kosa, it has been, by analogy made to apply to-
every subsequent raising of the consciousness to the state:
of the Avyavasthitha-Samadhi in the successive Kosas.

Beginning from the middle of the eyebrows and extend-
ing to a little beyond the crown of the head, is situated a

curved pear-shaped body lying on either side of the .

median line. This is divided into five sections, each oner
corresponding to the various vestures of ths Atman and
the meditation and concentration in these - sections tends-
to the raising of one's consciousness to the corresponding:
Kosa.

Before understanding the various steps ef Raja-Yoga,
the significance of ‘ Kosa-sankramanam’ has to be under-
stood and this term is intended to demote the actual
gransference of one's consciousness from one vesture to-
another.

Raja-Yoga discipline is the only form of yoga-practice-
which is made up of three parts—Karma, Dhyana, and!
Bhavana —action, meditation and conception. The object:
of the Raja-Yoga is to raise one’s consciousness so that it
may be in union with the supreme consciousness and
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hence it necessarily follows that Kosa-sankramanam or
the transference of consciousness from one vesture to
another is a necessary incident of Raja-Yoga. It is pos-
sible to achieve this object by all or any of the three
component parts of Raja-Yoga,

By the proper intonation and concentration on the
various matrikas or bheejaksharas, which constitute the
karma part of the Raja-Yoga, it is possible to achieve this-
object though it is laborious and often is of & very great:
strain. The object is easier of achievement in the case of
Kundali-Yoga, which is considered the Dhyana counter-
pert in the Raja-Yoga. It is most easy of achievement’
in Atma-Yoga, when the disciple sits down to meditate
with the lofty conception that all creation animate and
inanimate with all its attendant circumstances is in
essence but the form of the Supreme Brahman.

Functioning in one vesture, when the aspirant realises
that the Bhavana has become steady, he can transfer his
consciousness to the kosa, one aboves As the disciple sits
down for meditation with the proper Bhavana, when he
could visualise during meditation a number of sparks (like
fire flies) coming flocking from all directions and- merging
into one big beam of light, then it is a sign that the Bha-
vana is getting steady in that vesture. If the disciple
now transfers his consciousness to the Kosa just above, he
would all on & sudden feel the sensation of dropping down
a steep preeipice. To avoid such sudden transference it
is suggested, that every day after the meditation in the
yesture where the consciousness is a6 the time capable of
functioning, the disciple must undergo & preliminary
exercise of performing Dhyana in all sheath centres also.
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The sudden dropping feeling cannot be avoided but it may
be mitigated. Further, when the consciousness is shifting
from Annamaya to Pranamaya-Kosa, the disciple would
feel the twiching of muscels between the eyebrows and
on every successive transference there will'be twitchings
in the places mentioned. Again it is also advised that
attempts to transfer the consciousness be made at the time
when the Bhavana just tends to settle down definitely in
-one kosa, otherwise, it takes a greater exertion to start
;going, once its becomes completely seottled.

The Japa of the various Gayatris taught to the aspirant
helps the fixing of the Bhavana. By Japa the particles
of matter that go to make the vestures are set in vibra-
tion and motion, and when these resettle, such of those
that are likely to retard progress, drop away. -

‘When the disciple starts the Atma-Yoga, he begins by
fixing his consciousness in the first region and meditate in
the manner prescribed. It is here that the ‘pushpodaya’
literally takes place. As he advances, he is able to
understand & great many things for himself. His expe-
riences are varied and it is possible for him when his

consciousness is functioning in the Annamaya-Kosa to .

have a survey of three of his previous births and also a
glimpse of the future of his present and three future ones.
The forms he appeared in or is to appear pass as a moving
picture in his mental vision. The perfection of Atma-
Yoga in Annamaya-Kosa consists in his being able to
visualise a figure of supreme effulgence which is perfect
in every detail but of the size of thumb, which, on close
:serutiny, the aspirant will be able to make out to be an
exact miniature of himself,
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The aspirant, then, continues his ccurse of Atma-Yoga by
.meditating and raising his consciousness to Pranamaya-
Kosa. He now concentrates on the second section
.(instead of the first) in the region of the eyebrows. When
he attains Awvyavas hitha-Samadhi in the Franamaya-
_Kosa he is able to review the course of spiritual discipline
he had undergone in the previous lives and the amount
.of spiritual advancement he has secured. As an exercise
-to his meditation, the disciple during this part of the
.course is asked to meditate upon Lord Vishnu as reclining
.on the serpent in the midst of the milky occean ; and the
.completion of anushiana in this Kosa is marked by the
time when the disciple sees the form meditated upon,
-appearing to him as his own Self.

The next course consists in functioning in Manomaya-
Kosa. While samadhi oceurs &t this time, the disciple
ds able to preceive easily his trippings, if any, on his path

. of evolution, and how far he has swerved away from the

path he had been pursuing on the occasions of former
.existences. He is thus enabled to pick up the thread from
where he let it go. On reaching this stage, he could find
.himself exactly at a place where he had stopped and that
-the cumulative efforts of his past endeavours would then
.come to his aid and would of themselves force him
-towards further advancement. It is of this advancement
-that the Lord said in the Gita—°Poorvabhyasenc
Kounteya Hreeyatae Avasopi sah’—O Son of Kunti, he
«is by his former efforts involuntarily advanced. The
;prescribed form of meditation during the stage is the
.bright orb of the Sun if the practice is during day or of

- the Moon if the disciple meditates during night time.
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When there is concentration at this stage all consciousness
from Annamaya and Pranamaya-Kosas is withdrawn..
He is completely oblivious to the outer world. It is then,.
that the aspirant has attained real Samadhi. He is seen
supremely content and not swayed by any passions or’
desires. The completion of practice in this Kosa is-
marked by the appearance of a bird hovering over the’
orb meditated upon.

The fourth division of the subtle body pertains to:
Vignanamaya-Kosa. This section is really of two parts*
the whole thing appearing as two flat spheres fused:
together. In the lower part the influence of the Manas is-
still seen. The Pushpodaya in this section occurs only
when the consciousness functions in the higher of the:
parts. There the aspirant has the experience of Hitopadesa.
His consciousness is raised to the level of that of the
Mahatmas, who, then, directly instruct him. When Sri-
Krishna says *Upadekshyanti cha te Gnanam Guaninah
Tatwadharsinah'—the Gnanis who knew the absolute:
principles directly impart knowledge, in the Bhagavaad-
Gita, the Lord refers only to this Hitopadesa.

The disiple is then initiated into a fresh Ekakshara-
which pertains to the Self in him in relation to the:
Supreme Self; and this helps him to get into easy com-
munion. Sabda-Brahmati vartate—transcends Sabda--
Brahman, occuring in the Gita refers to the state of
consciousnesss, whereby, the disciple is able o realise
the Supreme Brahman by means of these Bheejaksharas.
During this state of consciousness the disciple is im
oonstant touch with the Mahatmas and Elders.
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The maximum which an ordinary aspirant could further™
hope to achieve is a glimpse of the consciousness beyond.
He cannot except under very extraordinary circumstances-
raise his consciousness to function in the Anandumayu-
Kosa. The various experiences in the Vignanamaya-
Kosa and the lines of further advancement are all secrets,-
which, the disciple would be directly initiated in, when
he comes in direct contact with Mahatmas. AUM
NAMO NARAYANAYA.

R. KRISHNASWAMY ROW.

APPENDIX D.

STUDIES IN YOGA-DEEPIKA

1. Dhyana or Meditation.

The word ‘‘Yoga-Deepika” signifies the light of Yoga ;-
in other words, the illumination accomplished through the
process of Yoga. This process has been most fully set-
forth in this work unden;ip three heads or limbs constituting
true Yoga in the aggregate. It may be said, that this-
topic is treated in this book, in & manner nowhere to be -
found in any extant works; and its eminence as &-
standard work on the subject is unchallenged by other
works in the possession of the Hierarchy.

The three limbs alluded to are (1) Dhyana or Medita-
tion, (2) Vidya or the five-fold methods of Initiation of its -
practice, and (3) Bheeja or the sound seeds indispensable
to its practice and progressive advancement.

At the outset, it must be understood that English

expressions or equivalents to Sanskritic words on Yoga-
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and Philosophy seem too meagre and inadequate to import
the fullness of significance in the latter. Also the pro-
-nunciation has to be acquired by round-about method, the
.alphabet itself being obscure and inconstant. With these

liminations, however, we shall commenco our studies.

“The following studies are based on the able commentary
.of Hamsa-Yogi on the Yoga-Deepika.

It is said that Yoga-Deepika as such was a direch
-exposition by Bhagavan Sri Narayana to the Great Sage

Bharadwaja, with a view to facilitate Initiations for the
benefit of earnest aspirants.

The opening verse of this great work recounts briefly
4he triple essence of Dhyana or Meditation, viz., the
-contemplation of that Source of perennial bliss, of the
.endeavour that facilities such continued mental dwelling
-thereon, a8 also the means for the realisation of the excel-
-lences accordingly.

The world-process otherwise called creation is
-resultant of the action and reaction as between the Life-
-principle—Purusha and the Matter-principle—Moola-
Prakritti or Avyakta. During such functioning by the
“Life-principle or Atma or Jeeva, its perception is three-
fold, viz., Sagunam or objective, Nirgunam or subjective,
and Suddham or transcendent. Accordingly, such triple
perception leads to the triple functioning or dharma
“known as Pravritti-dharma or concretisation, Nivritti-
-dbarma or abstracting and Suddha-dharma or the Yogic.
The AManas or the mind which motivates such triple
-functioning is necessarily also triple in nature—Asuddha
.or concrete, Suddha or the abstractive, and Brahma or the
Yogic (causative or transcendental). The realisation or
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fulfillment as a result of such perception, functioning and
;notivisation is also accordingly three-fold in its nature j
objective meditation has for its achievement the formful
Divinity fullsome with auspiciousness ; similarly subjec~
tive meditation tends to the realisation of divine Imman-
ance ; and finally the transcendental meditation leads-
towards the realisation of Divinity as the primal causation
of all cosmos and all-pervasive.

By way of illustration, Hamsa-Yogi in his commentary
elucidates the above thus—Objective meditation comprises-
during its progress a continual dwelling on such divine
manifestations as Sri Rama, Shiva, Krishna and the like,

~and this is known as Saguna-Dhyana; the continuity

hereof has been compared to the unstinted flow of oil as-
when it poured from above. Subjective meditation, as a
a result of dwelling upon the idea of the Immanance of
Divinity, must follow objective meditation; as compared
with the former this process is abstractive and it is ususf
in the sacred literature to symbolise its ideal as
*“ Angushtamalra” signifying the extremely subtle nature
of this aspect of Divinity ; the constancy which marks
this meditation has been compared with the solid equali.
brium of Barth itself ; this meditation is centred in the
region of the heart and is known as Nirguna-Dhyana.
The Suddha or the transcendental form of meditation is
attainable by comprehensive contemplation of the Divinity
as the Primeval Cause behind the cosmic manifestation as
a whole and all-pervasive; this practice is in its own
nature the very highest and is the most commendable ;
the Yogi engaged in this practice is said to be full of
unbroken vigilence, ever intent upon the causal aspect,
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.and has been compared in the sacred literabure as & orane
.undistractedly watehful of its prey in the waters ; the
.gynthesising of all dharmas which fall generally under
_the two heads Pravritti and Nivritti is the very essence of

_this Suddba Meditation ; the main watch-word or the -

- Mahavakya which motivates this form of meditation is
-4 Qarpam tat Kalvidam Brahma’.

These three aspects of Brahman on which this three-
-{old meditation is to be based, are made mention of
-in Sri Bhagavad Gita, Chap. 25, wherein—Aum: Tat: Sat:
_are declared to be connotative of Divinity in its Trans-
.cendental, Concretive and Abstractive conditioning.

Tn proportion to the intensity of the meditation, the
receptivity of the aspirant is enhanced for the imbibing of
.cosmic shakthies or energies; without exception all
mortals, Davas and even the Great Tirumoorbis—
Brahma, Vishnu, Shiva, as also the gloricus Hierarchs
_conserve in themselves through meditation exclusively
vast and unfailing stores of energy or Shakthi to be used
_for the benefit of the eternal world-processes. '

Here, in the commentary, Hamsa-Yogi makes a grand
.digression and pointedly invites to the potentialities of
meditation as such. A brief but illuminating allusion is
made to the great cosmic manifestation which results from
g parbial projection of the Infinite Brahman ; the ideation
of this projection is known as Brahma-Sankalpa or
Brahma-Chinta otherwise Dhyana in excelsis. This
_ideation pervades subtly through the four-fold functioning
_of the Life-principle as in its contact with Matter. As a
result of such contact, unmanifested Matter divides itself
-into twenty-four grades of tatwas, which aggregate into

\

"95

4our groups— Avyakta-Tatwakoote, Mahat-Tatwakoota,
Manas-Tatwakoota and Indriya-Tatwakoota which form
-the vehicles' of atmic functioning. During this four-fold
-functioning the Life-pringiple ideates variously which, in
-the aggregate, comprige mainly into four streams known
.as Vibhooti-chinta, Gnana-chinta, Sankalpa-chinta, and
Karma-chinta; the first signifies & perception of the bliss
.of beatitude, the second signifies the maans of the know-
‘ledge (Shastra) of such beatitude, the third connotes the
_agpiration or desire to effectuate such means and the last
.envisages the action or the doing of it therefor; as said
-previously Brahma-Chinta or Dhyana is the common
force or Shakthi which permeates each of these four.
Hence the necessity of Dhyana for the engendering of
-Shakthi, whereby, it is said, that the great Trimoortis
‘have attained their adeptship, and which is open to every
.agpirant worth the name.

A quotation from Sa_na.taﬁa Dharma Deepika is made
.embodying the visible effects of Dhyana on the aspirant
.and the power it engenders in him. Bodily purity leading to

" happiness, longevity of life, being beloved of all, physical

might and spiritual strength, youthful beauty of body,
.seership, recovering the memory of nature in time, in fact
all wholesome aspirations are among the acquisitions
.engendered by Dhyana. It is said, that the power of
Sristi, Sthithi and Laya, an aspirant wields through the
_efficiency of Dhyana or meditation.

The consummation of Dhyana has been . variously
‘termed by aspirants according to their modes of medita-

“tion ; Devotees call it fondly the reaching to the feef -of

“Narayana or Shiva, Ascetics engagsd in austerities term it
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as Shanti, the Hoseholdors as Moksha, the Wise deem it
a8 bliss, the Yogins call it Samadhi or trance, those who
Imow the verities of life call it Brahma-bhava. I
essence all these indicate the Oneness or the Unity really
beyond expression.

The importance of Dhyana is thus emphasised in the
first of the three topics in the Yoga-Deepika as also its-
utter indispensability for Yogic realisation.

2. Vidyas or Modes of Practice.

The Lord, in continuation of his previous discourse
with Bharadwaja, now expounds at length on the modes-
of the practice of japa and meditation, wherewith to-
attain Brahma-Sameepya. From time immemorial these:
modes or vidyas have received special names and are
grouped under five heads, viz., (1) Swelaketu-vidyar
(2) Dharmaketu-vidya, (8) Bhadraketu-vidya, (4) Vama-
deva-vidya, and (5) Vasishta-vidya. Of these, the last or
the Vasishta-vidya is the one in which an aspirant is-
initiated about the hour of his mortal dissolution, provided
he had evinced a genuine desire to be enabled to tread.
the path of Suddha-Sanatana-Dharma ; it is said that such.
initiation instills in him the Light which never sets for
him in future incarnations, but keeps him in active touch:
with the Hierarchy whose guidance, thereafter, h_e
consciously recognises and avails of. The second of theser
modes or vidyas, viz , Dharmaketu has been devised with
a view to sublimate the emotional nature in womew
generally; as a rule, this vidya is not administered o
those of the male sex. Of the three remaining modes or
vidyas, Swetaketu-vidya is taught to those who have
already advanced in the practice of Bhadraketu and
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“Vamadeva modes ; Vamadeva mode, however is the one
‘most$ often givan to Dasag, while Bhadraketu is reserved
a8 & step for Vameadeva. The term ‘Vamadevarahasya'
has reference, however, to the mystery that is increas-
iingly gevealed by the Teacher to the pupil in recognition
of his spiritual progress. :
Attention may be drawn to a clessification of these
wmodes from the point of view of rAdhikaris or disciples’
wmature as foolows :— : :
Sukra

Siddhsa Kumara, Nmym

‘ N

i I
Dharmaketu Bhadraketu

| |
Vasishtha - Vamadeva Swatalketu

While Swetaketu-vidya lays emphasis on the Suddha
or transcendent aspect of-‘meditation, Dharmaketu and
Bhadraketu-vidyas accentuate the.'Saguna or Formful
aspect ; Vasishta-vidya lays special stress on the Nirguna
aspect ; Vamadeav-vidys, it may be said, deals generally
with Saguna end Nirguna espects simultaneously and
hence is the one in which disciples are initiated for the
mosb part. .

Every vidya, herein comprises of three items, viz.,
that concerning the mode of meditation, secondly, concere
ning the Life (atmic) aspect of Brahman, as also its
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shakthio and thirdly, the vehicular or prakritic aspect-
The varions mantras or passages have to be intoned with
due attention to their significance prior to the actual
ineditation on those aspects ; such intoning is known as
Japa. It is necessary during such intoning that the proper
pronunciation whether mental or otherwiss should be
serupulously correct; such pronunciation has a sound
vyalue, which definitely influences the vibratory and
responsive power of our different sheaths or Kosas. .
‘While the four vidyas except Swetaketu are geverally
started with for disciples, Swateketu itself is made the
starting point and precedes Ekakshara Deeksha, Visesha

Deeksha and the rest. .
In these vidyas a few apt similes are made mention of

and deserve notice, chief, among them being Spatika or
Rock-Crystal, Soorya or Sun, Sarath-Chandra or autumnal
Moon, Amrita or Ambresia, Pundarika or Lotus, and
Ksheera or Milk and the like. The transparency of the
Crystal serves an apt illustration for pristine purity ; Sun
indicates the light of wisdom or atma-gnana ; similarly
the Moon stands for the utter purity or selflessness of the
mind-emotion faculty; the Ambrosia has reference to
immortality of the Life-Principle:: the heart in sacred
 literabure is always compared to the Liotus-bud, and it is
also elsewhere kmown as the secret cave, while the
gubtlest chakra is also called the thousand petalled Lotus ;
and Ksheera or Milk connotes metaphorically whiteness
of grace. . R

Mention is made of certain centres or locations in the
pody, whereat to focuss attention so as to facilitate

meditation accordingly. Most of these centres are linked

gogether by & mystic force-channel or nadi known as the
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* Sushumna-nadi * which operates within the spinal chord.
In these Gayabri passages, this nadi is called Kot : the

A heart is & centre connected with ‘Sushumna’ and is said

to be pervaded with a very subtle etherio medium called
in occult literature The sky, wherein, the Life-Principle:
manifests itself at first as (Angushtamatra -vigraha) ; the
Pranava symbolises the Brahman in its three-fold aspects-
by the three letters A, U,and M (aUM) and is hence called
Tripura or three-citied or three-climed; and the energy
there, is known as the Beauty or the Grace of this triple

citadel. .
The word Shatkona-mandalam occurring in one of the

Gryatri, symbolises force cenires or adharas which are
variously said to be located in the Sushumna in the spinak
chord, the heart-ether, and brahmarandra or Sahasrare
or the thousand petalled lotus in the head ; these six.
centres are represented by six letters ; each letter being
a combination of letters A, U, M with FEe, Repa, Sa,
Sha, Ha and Visarga ; M being the bindu (dot) ; it may-
be illustrated thus :— '

The six apices of the triangles are marked by the six.
letters, viz., Hreem, Sreem, Kleem, A¢m, Kreem and
Sowh; it may be noted thag.

while-gome of these six letters or-
Bheejaksharas{syllables of power),

are combinations of a vowel

. consonant and semivowel along

with nasal or an aspirate, other®

arc eomposed of vowels and semi-

vowels only ; as a rule, however, every letter has either-
the nasal (Ma) or aspirate (Aha) with it ; all these letters.
in the aggregate represent Gnana=Shakthi in her compra -
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hensive m&mfesta.tlon s Chandramandala is another
expression to indicate the sphere of the mind—Suddha in
its aspect, which harmonises the aspirations and sctions
of disciples, that are given to its practice,

These passages,-each 'of which is called & Gayatri of &

partioular vidya have reference not only to spiritual
progress through vehicular modification but as their name
implies exert a protective influence guarding the aspirant
from the pitfalls of asura-bhava. The word ‘Gayatri’ in
general means cosmic manifestation, the realisation of its
great cause, the science which facilitates such realisation
and i particular the hymns or mantras that are employed
for purposes of vocal expression, intonation and medita-
tion. Of these mantras or hymnps, the Pranava (Aum) is
said to denote the highest excellence in briefest expression.
In other words, Gayatri is an elaborate commentary on
the Pranava. In the preceding study allusion has been
made to the fruition of such intoning and meditation in ite
analytical and synthetic aspects.

In the course of the next sbudy, the significance of
Bheejaksharas or the seed-sounds of power will be duly
dealt with—such sounds are appended to every Gayatri-
Hymn, administered to the Dasa. A reference to the
second chapter of Yoga-Deepika will disclose the respec-
tive Gayatris of each of these five vidyas, together with
.the Bheejeksharas pertaining thereto respectively.

* It has been the practice of the Hierarchs of 8. D. M. to
"initiate members by administering one of these five
-Initiations duly, which secures in time for the Initiate, to
contact them through practice—such practice leading to
" atmic realization ultimately.
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8. Bheejas or Seed'Sounda

The third section of Yoga-Deepika is devoted ﬁo the
revelation of the occult significance of Bhee]a.ksha.ras m
answer to Sage Bharadwaja’s enqulry of Narayana ; the
inefficiency of Japa and Dhyana without the Trequisite
addition of such sounds of power (Bhesjaksharas) to
Gayatri, the great Gods invoked by the usage of such
sounds and their worlds, as.also the nature of the functio-
ning by the disciple in such worlds ‘have been dealt with
in the Lord's explanation thereto. In brief, the forece of
such sounds and the benefit accruing from their intonation
to the disciple form the main topic of ‘this third section.

‘Generally, Bheejas have the supreme power to
stimulate epiritual perception, thereby effecting an.

. enhancement of shakthi or forces latent in the diseiple.

The following are the Letters whose signigficance is the-
subject of this third and last discourse of Yoga-Deepika:—
(1) A4m, (2) Aum (menifest), (8) Hreem, (4) Aum.
(unmanifest), (5) dim (6) Vam. (7) Kleem (8) Sowh,
and (9) Sreem.

(1) Am. This is made up of A4 and Ma; here A
signifies the evolving Jeeva, i.e., the Life-Principle bound
in the world-process: whereas Ma signifies the universal
or synthetic aspect of the Brahm. In the aggregate the
bheeja Am denotes the Purusha who fis the Over-lord of
Prakriti. In the Atma-Gita the twentieth chap. of
Sri Bhagavad Gita, the nature of the Purusha detailed
therein is signified by Am bheeja.

(2) Aum (manifest). The Pranava in this aspect is
distributive, comprising the Life-Principle, Prakriti or
Matter-Principle. and the synthesis of both which is
Brahm. It may be noted that Prakriti or Matter is body,

-
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a8 it were, of the Life-Principle, operating with the
three-fold urge Satwa, Rajas, and Tamas. This function-
ing results in the subordination of Life-Principle "to
‘Matter ; which subordination has to be terminated. This
is effested through the practice of Matrika-Yoge, whereby
the Dasa becomes & Teertha—Matrika-Yoga being thab
practice, whereby, the disciple achieves the power of the
word or the sound.

(8) Hreem. This bheejs signifies Shakthi. This is
.composed of Ha, Ra, Ee, and Ma; Ha signifies Atma
in the world-process, Ra signifies the world process itself
Ee indicates the trigunic play a8 between the two, and
Ma denctes the cleaning ar the liberating principle. The
jntoning of this with such understanding enables the

disciple to reach the levels of ‘Mahar-Loka’ or the level of

the pure Mind or Manomaya.

(4) Aum (unmanifest). As a symbol of manifest Brahm,
Aum (Vyashti-Pranava) Was considered previously ; so is
Aum (Samashti-Pranava) the symbol of transcendence. It
is necesary for the aspirant to proceed from the Many to
the One, which process is known as Synthesis or Yoga.
As such the unmanifest symbol Aum is intoned subsequent
to every Gayatri. This process is & resultent of the
synthesis of diversity into unity—both being aspects of
Suddha or transcendent Brahm.

(5) Aim. As is equal to A and Ye, while, 4 and Ee is
equal to Ye, the addition of Ma makes it Aim. Hereins
the first A denotes Jeeva in the world-process and FEe
denotes the florescence of its achievement, while the
harmonisation of this A (Jeeva) with the transcendent 4
{Suddha) along with the Ye results in 4, which together
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<with Ma as we have seen produces’Asm. This symbol Aim
ropresents the Gnana-Shakthi or Atman.

(6) Vam. This is compounded of A and U making up
Va which together with Ma, makes Vam. As usual 4
denotes the atmic principle, U the samsaric principle,
-which together with the syathetic spota Ma mekes Vam

“«which denotes the formal aspects of Divinity.

(7) Kleem. This is otherwise known a8 Kamakala ;
Rama means Atma and *Kala signifies its two-fold
:Shakthis, viz., Kriya-Shakthiand Iccha-Shakthi. In effeck
-the letter Kleem represents the phases of atmic activity
-in the mind-emotional and sense-planes.

. (8) Sowh. This is compounded of Sa and O. Here the
Jetter Sa represents the transcendent Life-Principle and
.0 its vibhoothi or beatitude. The summation of these
wo is Sowh which denotes Amritam or the aspeet of
‘Brahmicleternity and bliss. All Atma is Vasudeva—this
-realisation is symbolised by Sowh leading to the bliss.

(9) Sreem. This is composed of Sha, Ra, Ee, and Ma.
‘Herein Sha denotes the transcendent Life-Principle, Ra,
:the prakritic or Material-Principle, Ee denotes the
-manifest world and its process; Ma denotes as usual the
“‘Brahmic aspect of the Shakthi ; the gynthesis of all these
which is Sreem is therefore symbolical of Brahma-
.Shakthi, comprising Gnana-Shakthi, Techa-Shakthi and
Kriya-Shakthi.

The main purpose of annexing these Bheejaksharas to
.Gayatris respectively, it is said, is to stimulate &
vibratory condition in the Jeeva principle engaged in the
wrogressive world-process, whereby, is secured to it the
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summum bonum of his aspiration in evefy phase of ite-
long carrer.

The Lord proceeds after this exposition to emphasise-
the necessity of implementing every Gayatri with
Bheejakshara by pointing out the utter futility of the-
reverse process, In the same manner‘!as an earnest call
addressed to a distant-going friend enables him to turn
round and face the person calling, the Bheejaksharas or-
words of power operate similarly in respect of Atma -
towards Jeeva. Such facing and proximity of Atma to-
Jeeva is necessary for the completion or fulfilment of all
world-processes. This intoning of Gayatris together with
Bheejaksharas is adopted in all -Upasana (worships),
Meditation (Dhyana) and Yogic practicess The Lord is-
positive that otherwise, such worship, meditation or
practice is fruitless and that no achievement of whatso-
ever grade is possible owing to the non-cooperation of
Devas with the actions of men.

The Bheejaksharas being the generators of Shakthi, it-
follows that all, whether God, men or ‘animate creation
can operate only in terms of such Shakthi, Every being.
has & centre responsive to particular sounds or Bheeja--
ksharas, which, the Blders in the Mandala, call “Shanku’
and therein they infuse the Yoga-shakthi through.
Initiation. Such Initiation through Bheejakshara leads to-
the waxing of the energy principle of the Initiated. Such.
Initiates are thereby enabled to behold face to face the-
Divinities presiding over the various Yagnas or sacrifices.
Such powerfilled Initiates are capable of influencing men
and worlds. This may be illustrated by Sri Rama bidding:
Jatayu, the great devotee to ascend unto worlds of Light.
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To propagate in every individual such power the Great-
Ones initiate the aspirants into the mystery of Ekaksh&m.
which is his particular Bheeja. Powers of a very far-

reaching excellence accrues to the initiated disciples, -
enabling them to travel at will through the sky as the -
Herandas do and to get into the consciousness of human _.
or other environment, noting the nature of the places of
Life-Principle therein. It is this proficiency ‘which
enables the aspirant to traverse internally and intensively
his own subtler sheaths and to behold therein as also-
without, the Immanent-Transcendence. All arts, sciences

and philosophies being expressions and images of sounds,
the Initiates duly qualified in the Bheejaksharas get into -
touch with them attaining proficiency. They also get
command over their physical and other vehicles 8o that-

they can change them at their will.

Continued practice of the Gayatris along with
Bheejaksharas, after due Initiation as signified in the-
Yoga-Deepika exalts the disciple from his status as Dasa,-
to that of the Teertha, the second in grade.
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