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 Introduction

 


There are few subjects relating to spiritual
development so critically important and yet so poorly understood as
Yoga. Although the interest in Yoga that started in the West during
the 1960's has abated to some degree, the teaching of the various
forms of the discipline has become well established. In many cases,
those who practice Yoga as it is generally taught in the West do so
primarily as a means to improve health, reduce stress or maintain
physical fitness.

The other aspect of Yoga given much
attention is the control over the physical body that can be gained
by long practice of its physical disciplines. Sensational accounts
of yogis who can perform amazing feats of bodily control, such as
suspension of breathing for extended periods of time, conscious
control of the heartbeat and the ability to increase body heat in
freezing temperatures get wide publicity. There are stories of
yogis who can fly, live to an advanced age or perform amazing
psychic feats. Although these stories are, for the most part, never
properly verified, the general impression exists, both in the East
and West, that Yoga can bestow magical or occult powers on those
who learn its deepest secrets.

But, as Gopi Krishna points out, there is
much more to Yoga than its benefits to health, control over the
body and potential for developing paranormal abilities. The
significance of Yoga, and the purpose for which the discipline as a
whole was really designed, lies in its potential for enabling the
practitioner to actually experience expanded states of
consciousness and to verify the existence of levels of creation
other than the one we perceive with our material senses. The other
benefits are minor when compared with the real goal.

Part of the reason for this lack of
understanding is that in the West, Yoga is rarely presented in its
complete form. Aspects of the disciplines which are critical to
achieve real success, i.e., a balanced lifestyle,
self-discipline and control of the senses, are not always
emphasized, or if emphasized, they are not followed. Because the
primary goal of Yoga is understood in such a limited way, few
people who take up the discipline are willing to make the effort
essential to real success and the potential for attaining highly
enhanced states of perception remains largely untapped.

Another important aspect of Yoga is that if
Kundalini, which Gopi Krishna claims is at the heart of the
discipline, is the energy responsible for spiritual experience and
mystical states of consciousness, then two logical conclusions can
be drawn: 1) all religious experience owes its origin to this
source and 2) the systematized discipline of Yoga corroborates the
basic beliefs of religion which heretofore could only be accepted
on faith. They are verifiable by personal experience. So, Yoga can
provide a method that alleviates the discord and rivalry that
exists between the adherents of the major faiths and also a
foundation for the development of a more broadly based scientific
method that could reduce the long-standing conflict between science
and religion.

Another reason for the need to properly
study and understand Yoga is the occurrence of what is currently
known as 'Spiritual Emergence.' This term is generally used to
describe a set of physical and psychological symptoms which are
experienced for varying periods of time and, if handled in a proper
way, can result in enhanced levels of awareness, creativity and
mental well being. But some of the symptoms experienced in these
cases resemble common forms of psychosis, and treatments done on
this basis can be detrimental both to the process and to the mental
and physical health of the individual.

For those who approach these processes with
an open mind and who attempt to help the people who experience them
there can be no doubt about the reality of the suffering that many
of them endure, often unnecessarily. But until the physiological
basis for this condition is actually determined and understood, it
will not be possible to make substantial progress either in helping
the people suffering from severe problems related to these
processes or in making Spiritual Emergence a valid and accepted
branch of medical study.

It was Gopi Krishna's belief that the only
way to establish the reality of spiritual experience on a firm
scientific basis is to conduct research into the biological factors
that are responsible for it. The discipline of Yoga, with its
systematized and highly developed methods for enhancing the
processes that lead to higher levels of consciousness, is the
natural center around which this research can proceed.

Although not a Yoga teacher by profession,
Gopi Krishna's more than 45 years of experience with the effects of
a fully awakened Kundalini and the thorough research of the subject
done during his lifetime gave him the insight and knowledge
necessary for the understanding of this vast subject. The
meticulous study of his own condition and the information that he
gathered can be of invaluable help in undertaking a project of this
kind.

If his theories about the nature of
spiritual experience are verified by the research that he
recommended, it will bring about a revolution in our understanding
of the human condition and of the goal towards which the human race
is currently evolving.

 


Michael Bradford

 



1

The Aim of
Yoga

 


The great interest evinced in Yoga and other occult
doctrines by a large number of people, both in the East and in the
West, is a clear indication of a growing thirst in men and women to
know more about themselves, their birth and death, the real nature
of the conscious principle animating them, and about the mystery
surrounding the universe. There is nothing new in the expression of
this impulse. It has been present in various forms from the day man
began to lead the life of a rational being, from the day he began
to use stone implements, of the crudest type, and to live a family
and social life of the most primitive kind. That the thirst has
always been present in one form or another is corroborated by the
earliest relics of primitive man found in different parts of the
earth. Undoubtedly there is a difference in the intensity of its
expression and the form of its manifestation, but that the thirst
has not abated is clear beyond the least shadow of doubt.

There appears to be a misconception in the
minds of some people that Yoga offers an easy and convenient method
for gaming access to the occult. This notion is especially
prevalent in the West, and the idea persists that there are secret
practices which can work wonders in leading one to the realm of the
spirit. Such a conception is not peculiar to this era alone, but,
in various forms, has been present from the remote past, ever since
primitive man began to experiment with different methods to gain
psychic powers, to invoke spirits and ghosts, to practice the art
of magical healing, or to trade in sorcery and witchcraft. Those
who practiced or professed these arts were always a source of
wonder and attraction to novices desirous of attaining similar
powers. The idea underlying this belief, which persists to this
day, suggests that there are latent possibilities in the human mind
which, when developed through appropriate methods, can place at the
command of an adept unseen, intelligent forces of Nature which
enable them to perform extraordinary feats utterly beyond the
capacity of a normal person. How far this concept is based on
reality and how far it is a myth is the aim of this work to
expound.

Properly speaking, Yoga is an adjunct to
religion and has always been treated as such in India, the country
of its birth. The word Yoga is derived from the Sanskrit root
yuj, which means to yoke or join. As such, Yoga signifies
the union of the individual soul with universal Consciousness or,
in the language of the Upanishads, with the uncreated,
all-pervading Brahman. In other words, the spiritual
practices, classified under the general name Yoga, constitute
different methods for the attainment of spiritual objectives, for
verifying the doctrines formulated by prophets and sages, and for
experiencing the Transcendent. Yoga is not something different or
divorced from religion. It is the experimental part of it, offering
ways and means to the properly qualified aspirants, prepared to
undergo the disciplines and to follow the methods suggested, to
prove for themselves the validity of religious doctrines and the
results attained by those who successfully pursued the path
prescribed.

Yoga, as the empirical part of religion, is
especially valuable in this age of reason, as the growing intellect
of the race demands some proof for the existence of the
Transcendent Reality within the universe. Unless and until this
proof is forthcoming, even in a subjective form, it will be
increasingly difficult to reconcile the intellect with the existing
dogmas of religion, and agnosticism will continue to take a heavy
toll from the ranks of scholars and men and women of science. From
earliest times Yoga has provided the answer to the agnostic and the
atheist in India. To the question; “Can you prove the existence of
a reality within the world of phenomena?” the answer has been
“Yes.” How? The answer; “Practice Yoga and see for yourself.” It
should not be supposed that India has not had its share of highly
intelligent and vociferous skeptics and atheists. They existed even
before the birth of Buddha in the 6th century B.C.E.,
and under various guises have continued to spread their subversive
doctrines to this day. Nevertheless, it is true that in spite of
their opposition, Yoga continued to thrive and to be the chief
instrument of realization for almost all the innumerable and,
sometimes, mutually contending creeds and sects in India, thereby
providing strong evidence of its vitality as well as its efficacy
and popularity even under difficult conditions.

The validity of Yoga in its various forms as
a tested method for gaining spiritual experience has never been
doubted. On the other hand, the doctrine has remained surrounded by
a halo that has continued undiminished to this day. Such a halo and
such veneration, as Yoga now commands even in India, could never
have been possible if from time to time its roots had not been
watered by men and women of outstanding genius who brilliantly
proved for themselves and others the possibility of the supreme
achievement claimed for it. Because there exists a galaxy of
extraordinary spiritual luminaries behind it, Yoga has been able to
survive the onslaught of centuries and continues to this day to
excite the curiosity and command the admiration of legions who
accept it. There is ample evidence to show that the various methods
used in Yoga were in vogue in India even in the Vedic age, long
before the birth of Patanjali, the renowned author of the
Yoga-Sutras. To this great savant of the past, however, goes
the credit for gathering the scattered threads of this hoary cult
and formulating it, for the first time, into a methodological
system of scientific experimentation and philosophy.

Divested of the superstition and myth that surround
all religions, Yoga contains absolutely nothing that can be
abhorrent to any faith or creed. On the other hand, it uses most of
the methods advocated by the founders of great religions, mystics,
and sages as a means to God-consciousness and to render the body a
fit vehicle for spiritual illumination. Despite popular belief to
the contrary, Yoga has never been considered to be a shortcut to
self-realization. Although some writers on Yoga, even in the past,
have claimed extraordinary efficacy for their particular method,
the fact remains that this ancient system has never been considered
as a means of easy approach to the Divine. On the contrary, all
those who diligently pursued it did so with full realization that
they were taking up a most serious quest and that they would be
fortunate indeed if they attained some measure of success in it in
their lifetime.

How seriously the quest is taken in India
is, to some extent, evidenced by the large number of men who leave
their homes and families to live in seclusion or in the company of
masters to follow this path. Their number runs into millions. Apart
from them, millions of men and women in different walks of life in
India make Yoga an integral part of their lives, devoting to it all
the time and energy they can spare, and even neglecting their
worldly ambitions to achieve success in this enterprise. The life
of most of these people is one great sacrifice to this holy quest.
They have no delusions about the fact that they have entered upon
an arduous undertaking, and have to submit completely to all the
disciplines enjoined. They know that the prerequisites for an
earnest study and practice of this venerable system are a
recognition of this important fact, a readiness to make the
sacrifice; and last, but not the least, to make it a permanent,
integral part of one's life. The present sundry misconceptions
about Yoga, treating it as a treasure house of easy-to-follow
secret methods to experience the vision, Reality, or the psychic
powers are entirely unfounded and often end in a painful harvest of
disillusionment and frustration.

Many of the disciplines and practices of
Yoga are common to all great religions of mankind or, at least, to
their esoteric aspects. The main difference is that in Yoga they
have been brought into a methodological system divested of other
ritual. This gives to Yoga the semblance of an independent cult.
The word yoga is met for the first time in the Vedas, in the
Katha-Upanishad and some description of it is contained in
Shvetashvatara, the last of the early Upanishads. It is more
frequently met with in the Puranas, the epics and other later
literature, and is sometimes synonymously used for tapas and
dhyana (i.e., religious austerity and meditation).
Basically Yoga is nothing more or less than systematized
concentration. Fixity of attention, whether on a God or a Goddess,
on a symbol or a diagram, on the void or any material object, or
whether on a mantra or any particular region of the body, is
the main exercise of every ancient form of Yoga. It is at the same
time the invariably met cornerstone of every religious discipline
and occult practice known to mankind. Why it is so shall be
explained at other places in this volume.

In one form or another Yoga, mental
discipline and physical exercises combined, has been in vogue in
different parts of the earth from time immemorial, forming a
part—sometimes a repellent part—of primitive cults and creeds. Some
of the unsavory practices continue to this day, incorporated into
obscene rituals and ceremonies of some Yoga cults. In the light of
these facts it is a mistake to treat Yoga as an independent system
of exercises devised exclusively to bestow peace of mind or access
to the occult world on those who practice it. But rather, it should
be taken as a valuable system of tried religious practices,
collected and coordinated, designed to form a much-needed adjunct
to any religion of mankind for lending corroboration to the
possibility of spiritual experience.

The modern tendency to divide Yoga into
several different distinct and separate types, such as Karma-Yoga,
Jnana-Yoga, Dhyana-Yoga, Mantra-Yoga, and the like, is based on an
incorrect appraisal of the circumstances that led to the
development of this science and an incorrect knowledge of its
history. In the earliest religious literature of India no such
distinction is made. It is true there must have always existed
numerous schools of spiritual culture to cater to the needs of men
and women of different tastes, different religious beliefs,
different intellectual levels, and at different stages of moral
development; and these schools, as is natural and as happens even
now, must have designated their systems differently to invest them
with importance and to attract disciples. But that difference
extended only to the pattern of methods used and not to the
fundamental concept of Yoga.

In the Bhagavad-Gita the enumeration
of several forms of Yoga is an attempt at synthesis and every form
has been praised. This is also clear from the reference made to the
identity of Sankhya and Yoga. In the Gita, from first to
last, Yoga is treated as a powerful means toward emancipation, as
an integral and essential part of man's religious zeal. The same
view is taken in other well-known religious books of the Hindus. In
the course of time the various methods of Yoga were also
incorporated into the sacred books of Buddhists and penetrated to
Tibet, China, Japan, and other places in the Far East. The diverse
forms of Yoga, in vogue in India from very early times, embrace
nearly all the methods adopted by people in different epochs and of
different climes from the crude, primitive attempts made to gain
supernatural power of healing, exorcism, black magic, prophecy, and
the like to the subsequent supreme endeavor of spiritual
illumination.

Broadly defined the term Yoga can be applied
to any systematic effort made to effect the assuagement of
spiritual thirst by the use of suitable psychosomatic exercises out
of the vast inventory of methods mentioned in Yoga texts and other
religious documents. The main thing to be kept in mind is that Yoga
is not an accidentally discovered royal road to spiritual
experience nor the secret treasure house of some magically
effective methods for gaining uncanny psychical powers. In its
diverse forms it is in reality the conglomeration of almost all the
methods for the attainment of supernormal states of consciousness
devised by the religious zeal of mankind. In other words, Yoga, in
the real sense of the term and in the light of the purpose for
which it is employed, is to the supersensory or spiritual part of
man what empirical science is to his visible or physical part.

Yoga provides methods for the attestation of
spiritual truths, but the laboratory is the man himself. In this
sublime enterprise he has to experiment upon himself to know the
real facts about his own existence, or about the entity who never
reveals his own nature to him from birth to the last day of his
pilgrimage on earth, and keeps him perpetually mystified about his
past and future, a prey to doubts and misgivings from the day he
begins to think coherently to the end. It never was and never can
be a readily available talisman to bridge the yawning gulf between
the seen and the unseen, between the physical and the
super-physical for all and sundry who undertake it. On the other
hand, the mental and physical constitution of the seeker and the
diligence and purity of purpose with which he devotes himself to
the effort are of paramount importance in determining the measure
of success he achieves. It must be clearly understood that Yoga
does not provide, as is sometimes supposed, a way of escape from
the earthly part of our lives or a back-door entrance to the Divine
for the evasion of religious obligations and spiritual
responsibilities—speaking in universal, not parochial, terms—that
devolve on man.

Patanjali, in his Yoga-Sutras,
introducing the doctrine for the first time as a distinct and
methodical system of spiritual exercises and philosophy, defines
Yoga as restraint of the fluctuations of mind-stuff. In other
words, it means a condition of mental arrest in which the
super-physical existence of consciousness, beyond the range of the
senses and the mind, becomes perceptible to the initiate. According
to the Yoga-Sutras, one of the attributes necessary in the
aspirant is astikya, or belief in God. This belief is not to
be taken in any restricted sense. In order to be qualified as an
astikya, one may believe in an anthropomorphic God or a
multitude of gods or a God without form, or a Transcendent Reality
in the shape of Brahman or Shiva or Divinity in any
conceivable mold, but he must believe in the Vedas and in the
spiritual destiny of mankind. The followers of Sankhya, which does
not advocate a belief in God, but in the plurality of individual
souls and prakriti, or matter, exploit Yoga for the
verification of their own tenets. Similarly Buddhists use it for
establishing the validity of their own conceptions that human
existence is a series of incarnations not of an individual soul,
but of a combination of elements, until after righteous endeavor it
terminates in nirvana or cessation from the cycle of births
and deaths.

The monotheists, the dualists, and the
pantheists in India look up to and use Yoga for the demonstration
of their particular spiritual beliefs and dogmas. The Vedantists
practice it to prove that the soul or atman and
Brahman are one and the phenomenal world is an illusion born
of the action of maya, an unfathomable and inexplicable
conditioning factor, which envelops the atman in a veil of
myth. The Shaivites practice their own forms of Yoga to prove that
the universe is the manifestation of Shakti, the creative
and active aspect of the Shiva-Shakti combination, the two-in-one
attribute of Para Shiva, the lord of creation, who is both the
creator and the created, by combining the conscious principle and
the conscious creative energy in one. In fact, all sects, creeds,
and faiths in India, and there are many of them, depend on Yoga for
the demonstration of their truths and the verification of their
varied and, sometimes, diametrically opposed beliefs.

It is therefore obvious that Yoga has to be
viewed from a broader angle than is sometimes used at present. Even
in recent years the results attained through the practice of Yoga
have been variously evaluated and described by the religious
luminaries of India. The Vedantists, the Buddhists, the worshipers
of Shakti, or Shakts, the Vaisnavites and all the rest, who claim
success in Yoga, describe their experience in terms of the
doctrines and beliefs of their own creed. This means that the final
state of Yoga, namely, the ultimate condition of mental arrest or
samadhi, is not always the same but varies with the
individual and the faith he owns. From this it follows clearly that
those who wish to take up the practice of Yoga, with a definite
understanding that it would lead to such-and-such a condition, and
those who foster this belief among the people not well versed in
the history and the entire application of the system, are not
treading on solid ground.

This misconception not only leads to wrong
endeavor, disappointment, and frustration but also to a tremendous
waste of human energy. The only reasonable and safe attitude would
be to treat Yoga as a systematized form of religious striving,
needing lifelong attention and sacrifice, for a successful
consummation, as has always been recognized; but what that
consummation would be no one can be sure from the start. If the
exercises and the disciplines enjoined are followed scrupulously
one may expect a measure of success, provided the body and the mind
are already in a certain state of maturity, but what form that
success would take, what would be the nature of the ecstasy, what
mental phenomena would be witnessed and what shape the vision would
take, no one can predict.

It is thus evident that the stereotyped goal
of an unfluctuating and unmodified state of consciousness mentioned
by Patanjali does not hold true for all. In the Yoga-Sutras
he postulates the existence of Ishvara, not as the Almighty
Creator of the Universe and the ultimate source and refuge of all
that exists, but as a sort of superior overself that helps earnest
seekers to gain moksha, or liberation, with the practice of
Yoga. This concept of the ultimate is at variance with the
Brahman of Vedanta, the Shiva of Shaivite, and Vishnu of the
Vaishnavite cults in India. Such a variation in the concept of the
Transcendent Reality, depending on the pattern of the vision
experienced in samadhi, provides an irrefutable testimony to
the fact that the supersensory experience of even the highest
adepts in Yoga in the past has not been identical, but unmistakably
varied even in respect to the fundamental truths.

The main problem, on which no light has been
thrown by any writer, ancient or modern, is: How does the
extraordinary condition of consciousness associated with Yoga and
other forms of spiritual effort come about? How does the
practitioner find himself wafted, in the state of trance or
samadhi to regions of omnipotence, transcending the narrow
human limits, or to regions of deathlessness, glory, and
incomparable bliss? Although the ecstasy of a modern mystic or yogi
denotes a tremendous leap forward from the self-induced trance of a
Shaman, the experience of a state of power with vastly extended
knowledge or of a direct contact with higher beings or higher
states of consciousness, which is common to both, reveals an
undeniable similarity in the basic characteristics of the two. In
dealing with Yoga we are, therefore, faced by a historical problem,
stretching across vast spans of time, that has its roots in the
uncanny performances of the medicine-man and the witchdoctor in
primitive societies and its branches in the varied experience of
Western mystics: the Sufis of the Middle East, the Taoists of
China, the Zen masters of Japan, the yogis of India and Tibet in
more recent historic times.

On account of the fact that there is a
radical difference in the concept of Yoga, as presented in this
volume, with corroboration from ancient canonical texts and
standard books on the subject, and the generally accepted ideas,
current today, it is necessary to make this distinction clear at
the outset in order to avoid confusion. According to my view all
systems of Yoga embody divergent methods for the metamorphosis of
consciousness. The real aim of Yoga is not to cause an obstruction
in the normal flow of thought by sustained efforts of
concentration, but to open new areas of perception in the brain
capable of manifesting a transhuman state of consciousness.

The ideas expressed by some modern writers
that the practice of concentration, carried to the required degree,
can enable the sadhaka to keep out both the sensory
impressions, coming from outside, and the subconscious impulses,
invading the mind from within, and in this state of freedom to
experience the transcendent, do not at all present a correct
picture of the processes released by Yoga or of the ultimate state
to which it leads. There is no agreement at the present moment
between the principles underlying Yoga and the concepts of modern
psychology and, therefore, any attempt to explain one in terms of
the other cannot lead to an understanding of the causes that
generate the supernormal states of consciousness associated with
Yoga.

The aim of Yoga is to accelerate a natural
process, already at work in the human organism: to mold the brain
to a higher state of awareness. Modern psychology has no inkling of
this process and, therefore, does not take it seriously into
account in its treatment of the mind and its problems. There is no
recognition among present-day psychologists of the obvious fact
that the human brain is still evolving toward a yet unknown
destination. This being the case, psychology can as yet have no
jurisdiction over the province covered by Yoga. It is for this
reason that, in spite of its antiquity and the overwhelming
testimony of hundreds of top-rank intellects of India, the validity
of Yoga as a means to gain transcendent states of consciousness
still remains to be accepted by the scholars of today, and the
whole subject is obscure and controversial.

Even in India there is a great divergence of
opinion concerning the efficacy of the various practices, as well
as about the ultimate condition toward which Yoga leads. Thus for
Shankara, the exercise of the intellect to discriminate between the
real and the unreal, before the actual beginning of the various
steps of Yoga, is necessary in order to reach the supreme state;
while in the Yoga-Sutras of Patanjali no such condition is
imposed. In the Bhagavad-Gita, the greatest stress is laid
on passionate love and longing for the Deity whether manifesting
itself in a form or in formlessness; Ramanuja, another famous
exponent of Vedanta, believes in acts of daily worship, devout
meditation (upasana), and self-surrender as the surest way
of reaching Brahman. He says in Shri-Bhashya
(iii.2.23): “It is only in the state of perfect endearment,
i.e., in meditation bearing the character of deep devotion,
that intuitive knowledge of Brahman is gained and not in any other
state.”

The Vedas lay stress on the performance of
daily observances, austerity and dhyana (meditation), and
the earlier Upanishads on righteous conduct, control of the senses
and meditation on Brahman as the means to liberation. The
Upanishads, which show an advance over the ritualistic practices
(karma-kanda) of the Vedas as a result of social and mental
evolution achieved during the course of centuries intervening
between the two, assign a higher place to intellectual
discrimination in the pursuit of moksha (liberation) than to
religious rites and daily karma (agnihotra,
etc.). Thus it is said in the Mundaka-Upanishad
(iii.1.8): “It, i.e., the Brahman, is not comprehended
through the eye, nor through speech, nor through the other senses,
nor is it attained through austerity or karma (daily
performance of religious duties). When one becomes purified in mind
with the blessings of a rightly discriminating intellect then only
can one realize that indivisible Self through meditation.”
According to the Bhagavad-Purana utter surrender to the Lord
paves the way to emancipation. “Those who dedicate every day,” it
says, (x.26.15), “their passion, anger, fear, love, unity and
friendship to Hari, attain Him.” This is confirmed in
Bhagavad-Gita (ix.34) in the words of Shri Krishna addressed
to Arjuna: “Fix your mind on Me, be devoted to Me, make obeisance
to Me, worship Me, thus uniting yourself to Me and entirely
depending on Me you shall come to Me.” Krishna repeats this promise
again more emphatically at the end of the discourse (xviii.66)
thus: “Surrendering all duties (dharmas) come to Me alone
for refuge”; “Grieve not, I shall absolve thee of all sins.”

The greatest emphasis among all the factors
conducive to liberation has been laid on detachment, intense
devotion, and purity of mind by most of the spiritual luminaries of
India. The possibility of emancipation for one who has not purified
himself is categorically denied in the Katha-Upanishad
(i.11.24). “One who has not desisted from evil conduct, who has not
his senses under control, whose mind is not concentrated and free
from anxiety cannot attain this Self through knowledge.” The
preliminary practices of Yoga are, in actual fact, meant for
effecting the much-needed purification of the bodily organs, the
nervous system and the mind. Without this purification the practice
of concentration, dharana and dhyana becomes
fruitless. For this reason some of the renowned Yoga saints in
India consider the dry disciplines of Yoga an impediment rather
than an aid to realization as compared to purity of mind and
intense longing for the Supreme. Surdas in his Brahma-Gita
ridicules the idea of Yoga without bhakti (devotion) serving
as a means for the attainment of God. In his Sursagar he
makes the following observation: “In whose company am I to talk. He
talks of Yoga in which all taste of life is burnt up.”

Kabir, another famous Yoga saint, presents
the same idea in these words: “Without devotion to God the wicked
go astray. Whomever I approach for my deliverance is himself caught
in the net. Yogis say Yoga is best and there is nothing else. Hairy
and unshaven sadhus (ascetics) claim that they have found
siddhi (psychic powers, perfection). The Pandit, the
warrior, the poet, the patron—each says he alone is great . . .
Leave passion to your right and left and hold on to the feet of
Hari (the Lord).” Shankaradeva, the far-famed saint of Assam who
flourished in the fifteenth century, conveys the same idea when he
says: “Thou hast muttered spells (mantras), undergone
austerities . . . Yoga and logic have been mastered by thee, yet
clouded is thy mind, for without devotion there can be no
salvation. All piety resideth in the name of Rama; this is the
essential message of all holy books.” The earnest attitude of utter
surrender and overwhelming devotion is beautifully expressed in the
Mahanarayana-Upanishad (38.1) in these words: “May the
Supreme accept me. May the Blissful accept me. May the Supreme
alone that is Blissful accept me. O Lord, being one among Thy
creatures, I am Thy child. End the dreary dream of the sorrowful
existence that I experience. For that I offer myself as an oblation
unto Thee, O Lord, together with the prana (life energy)
Thou hast infused in me.”

The whole spiritual literature of India is
pervaded through and through with the utterances of venerated sages
and seers, from the age of the Upanishads to the present day,
proclaiming purity of mind, detachment from the fret and fever of
the world, extreme devotion to and constant meditation on the Deity
as the most effective means to self-realization. The regimented
system of Yoga, as propounded by Patanjali, beginning with
yama and ending in samadhi, is not earlier than the
beginning of the Christian era, though the practices enumerated
must have been in use from time immemorial. In the Vedas and the
Upanishads tapas (austerity), nitya-karma (daily
observances), dhyana (meditation), bhakti (devotion),
vairagya (detachment), viveka (discrimination),
brahmacharya (continence), upasana (constant, devout
and reverent thought), jnana (intuitive knowledge), and the
like are all said to be the channels through which one can attain
knowledge of the Reality. As Yoga etymologically denotes union or,
in other words, the merger of the embodied individual soul with the
all-pervading Ishvara or Brahman, it follows that
every practice or method, whether adopted singly or in combination
with others, which tends to bring about this fusion can be called
Yoga. For this reason the Bhagavad-Gita, Puranas, and other
books mention various forms of Yoga: Dhyana-Yoga, Karma-Yoga,
Jnana-Yoga, Mantra-Yoga, Laya-Yoga, Bhakti-Yoga, Hatha-Yoga,
Surat-Shabda-Yoga, etc. The system adumbrated by Patanjali is
sometimes called Raja-Yoga in contradistinction to Mantra-Yoga and
Hatha-Yoga of the Tantras. Several of the methods used in one form
of Yoga are more or less common to other forms also, with more
emphasis on this or that practice than on others.

Since every form of Yoga is designed to lead
to moksha (liberation) on attainment of knowledge of the
self it follows that chitta-vritti-nirodhah: (restraint of
the fluctuations of the mind-stuff) is not the only way to attain
the unitive state but that it can be obtained, perhaps more easily
and with greater fulfillment, through other paths, such as the path
of bhakti (devotion), jnana (intuitive knowledge),
karma (religious observances with selfless action), and
upasana (constant devout thought of the Deity) also. Purity
of mind, detachment, self-discipline, and chastity are the common
ingredients necessary to be acquired on any of these paths. That
the goal of all forms of Yoga is the same is asserted by the
Bhagavad-Gita (xiii.24-25) in these words: “Some by
meditation behold the Self in themselves with the help of pure
reason, others by proceeding along the path of knowledge and
others, again, by treading the path of action. Others, however, not
knowing this, take to worship (upasana) by hearing from
others, and they, too, who are thus intent on hearing, transcend
death.” From this it is clear that all forms of Yoga ultimately
lead to a state of inner illumination. This point is further
clarified in the Gita (v.5), while discussing the relative
merits of Sankhya and Yoga schools of self-discipline: “The supreme
state which is attained by Sankhya is also reached by Yoga. He who
sees that Sankhya and Yoga are one really sees.”

The implication of the synthesis, attempted
in the Bhagavad-Gita, is obvious. To the casual observer it
merely signifies that all paths ultimately lead to God. For the
common man the same view is also expressed in the Gita (iv.
II): “By whatsoever path men approach Me even so do I meet them,
for all men follow My path from all sides.” For an earnest seeker,
however, who wishes to go to the root of the matter, this position
gives rise to a host of problems which must be answered if Yoga is
to be made acceptable to the modern highly sophisticated intellect.
If constant practice of meditation in a fixed posture with
regulated breathing (pranayama) and eyes fixed on the tip of
the nose or the place between the eyebrows, can lead to the same
supersensory state, after years of hard endeavor, to which mere
repetition of the name of the Lord or the mantra ‘Om’ without a
regular posture or pranayama, or mere singing the praises of
God in a devotional frame of mind, or pure intellectual
deliberation on the Real and the Unreal, or simple performance of
daily work in a spirit of dedication, or any other act of worship
can pave the way, it undeniably signifies that the conventional
techniques of Yoga are not the only means to gain access to higher
states of consciousness or to the occult areas of the mind. On the
other hand, it shows that there are varying states and varying
degrees of responsiveness in the minds of the seekers. This
accounts for the diverse nature of the methods, some easy and some
difficult, that must be adopted, according to the aptitude and the
state of development of each seeker, in order to lead to a
successful conclusion of the endeavor.

The modern books on Yoga, presenting a
stereotyped version of the Yoga-Sutras of Patanjali or of
Hatha-Yoga, as propounded in the ancient manuals on the subject,
have been instrumental in creating a wrong impression, especially
in the West, that the practices enjoined in these systems induce a
special psycho-mental condition, by the elimination of sensory
impressions and thought, in which the spirit, liberated from these
fetters, perceives its own glorious, ever blissful and immortal
nature. If it is accepted that a transcendent state of
consciousness can proceed only from the suppression of the activity
of the mind, and by completely shutting out stimuli coming from the
senses, the question immediately arises as to how, in that case,
does the same state of transcendence supervene in the case of a
bhakta (devotee) or a karma-yogi (man of selfless
action), who merely adores the Lord in his heart or surrenders all
his actions to Him? In such cases as well as in that of the
illuminati who possess the condition from birth, the higher state
of consciousness can manifest itself, and has indeed manifested
itself on occasions, without the arduous mental training and rigid
disciplines of regimented Yoga.

This is an enigma hard to explain in the
light of the current psychological explanations offered for the
final state of samadhi attained by Yoga. However difficult
it may be to solve the riddle, the fact remains that in all
authoritative canonical books and other spiritual literature of the
Hindus the equality of opportunity for the attainment of the
highest state to all the aspirants, namely, the orthodox yogi, the
man of dedicated action, the devotee, the discriminating
intellectual and the man of unwavering faith and piety, has been
unreservedly guaranteed.

This possibility is recognized clearly by
Patanjali in sutra 1 of the fourth book of his Yoga-Sutras
wherein he says: “Siddhis (psychic powers and perfection)
proceed from birth or from drugs or from spells (mantras) or
from austerity or samadhi.” This aphorism plainly signifies
that the siddhis resulting from concentration and
samadhi, gained through
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