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This compilation is my endeavor to reassess a specialized aspect of our Bhāratîya Darśan, the practical and the theoretical aspects of the Yoga school of thought, as is quite evident from the title. The basic idea of this write-up occurred to me as I became aware of some gross misconceptions about our Darśan that many people seem to have. It is characterized as a fruitless pursuit of unscientific mysticism with no positive progress either in the field of academics or in any practical field. Psychologically, it is supposed to be an utterly pessimistic one preaching cryptic escape routes for frustrated, disillusioned people who have resigned from this battle of life that brings ever-new challenges for survival. Philosophically also it is almost an intellectual waste for there is supposed to be no body of sound theory with cogent reasoning to support it. As Hegel said “... Indians did not think and never raised their intuitions to concepts they cannot be said to be doing philosophy.”!

It is to prove that such allegations are based on a total misinterpretation of our Darśan that I have undertaken this work. I have divided this book into two parts - Theory and Praxis, The first part deals with the philosophical and theoretical aspects of the Yoga school. The second part constitutes the practices of Yoga, and their pragmatic and therapeutic aspects from an analytical, physiological, and psychoanalytic point of view.

In Chapter One - Introduction - I mentioned that it is a dire need today that science and spirituality join hands together and work harmoniously if humanity should be saved at this hour of global degeneration from all quarters. This need was prognosticated by men like Sri
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Aurobindo and Acarya Vinoba who had foreseen that unless man tries to evolve his consciousness as much as the tremendous growth in the fields of physical sciences, it is inevitable that technology will outgrow the technician. We would be destroyed by the demon we have created ourselves. The needed synthesis of science and spirituality is called Ādhyātmya Vidyā - "the Science and Spirituality of Man-in-Depth’; and the perfect example of this is Yoga. This chapter includes a discussion on spiritualism, the historical background of Yoga, justification of the words: 'theory' and 'praxis', and the significance of Yoga both as a ‘goal’ as well as a ‘means’.

In Chapter Two I have discussed Yoga as revealed in the Gîtā, The Bhāgavat Gîtā is a revered scripture that is believed to contain the cream of all the Upanişads. Any attempt to understand our Darśan without resorting to the Gîtā is bound to be incomplete. Moreover, the Gîtā is also upheld as a basic text on Yoga. Also, one finds that all of the eighteen cantos of the Gîtā have the suffix 'yoga' to them for example, "Arjuna-viṣāda-Yoga'. So, the student of Yoga must decipher the implications of that common suffix, in addition to the famous Karma-yoga, Jñāna- yoga, and Bhakti-yoga that have been advocated in the Gîtā.
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In Chapter Three, I have outlined the metaphysical and ontological postulates of this school, which are almost the same as the sister school Sāṁkhya. Apart from the Gîtā and a few passing references from the Upanişads, I have mainly concentrated my research on the Yoga Sūtra of Patañjali in this book.
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In Chapter Four I have tried to analyze the yogic concepts from a psychological perspective. Such an analysis is naturally not present in the Yoga texts, for psychology as a discipline was not of any concern to our ancient rşi-s. So, from the pure concepts of Yoga, I have gleaned those that can be viewed as ‘psychological’ and have attempted a comparative study of those and modern-day psychology, emphasizing relevant topics like the nature of sense organs, the process of perception, dreams, instincts, psychoses, etc.

Chapter Five is - On Transcendence - the highest state of the evolving consciousness of the yogin, technically known as kaivalya. During this state, the yogin transcends this ephemeral world of pain and pleasure and exists in a realm of eternal bliss and freedom. Here, I have tried to envisage that supernal state though epistemologically it is virtually impossible for an ordinary person to overcome the spatio-temporal framework and comprehend this ultimate state of being.

Chapter Six is a comparative study of the Pātañjala Yoga and the Yoga in the Bhāgavad Gîtā. Since I am predominantly focused on the Pātañjala-Yoga and the Gîtā, in this chapter I have discussed a novel allegorical way of understanding the Gîtā entirely from the yogic perspective. The Gîtā deals with the battle of Kurukshetra fought between the Kauravas and the Pāndavas. This may be metaphorically interpreted as the eternal 'Armageddon' that is constantly waged in our bodily field of Kurukshetra between the good, soul qualities (Pāndavas) and the material, sense qualities (Kauravas).
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Chapter Seven initiates the ‘praxis’ part of the book. Here I have discussed the methods of transformation and the actual means to the achievement of the goal of Yoga. The most important is the eight-limbed path' or the Aşţānga-yoga. I have also discussed the method of Kriyā-yoga following sage Patañjali.
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Chapter  Eight is crucial as here I have discussed the three-fold bodies of jîva-s (causal, astral, and physical) as the yogins believe. This issue is significant because it provides answers to several baffling questions. To begin with, it explains the vibhūti-s performed by the yogins. It is indispensable for understanding the working mechanism of the law of karma. It also explains how and why different living beings have different experiences, bhoga, life span, āyuş, and species, jāti, assigned to them as 'fate'. Most importantly it seems to bridge the ‘explanatory gap’ between the mental and the physical in its unique way.

Chapter Nine narrates the exact physical changes that occur in the citta of the yogin, the sequential mechanism of the mutations, pariņāma, till he attains asamprajñāta samādhi. We have heard about the ‘mystic experiences’ of realized saints like Sri Ramakrishna Paramahansa. What exactly happens during such states of ‘ecstasy’ have been described by Patañjali himself in the Yoga Sūtra.
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In the Conclusion, Chapter Ten, I have suggested that the perennial problems regarding the phenomenon of consciousness may be reviewed from the standpoint of Yoga metaphysics. The interrelation between mind and matter has remained inconclusive in the realm of the Western Philosophy of Mind. Several theories on this problem have been formulated without
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satisfaction. I have mentioned some of them briefly. I am not claiming that Yoga would solve these problems once and for all. My sole intention is that one should not balk away at the very idea of Indian Philosophy, but consider with an open mind the beautiful way, supported by cogent reasonings, in which Yoga blends the chasms of the conscious, unconscious, mental, and physical.

As I have discussed, the science of Yoga reaffirms the infinite potential latent within every human being. It is my conviction that Indian philosophy indeed has a lot to contribute to the world's repository of knowledge and wisdom and Yoga is one veritable example of that. Yoga is not merely a set of physical contortions; it is based on profound and rational metaphysical theories that are unparalleled.


















X 


Dr Uma Dhar
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THEORY
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CHAPTER 1




INTRODUCTION
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1.1  PURPOSE OF THE THESIS

A powerful tide is surging across the world today creating a bizarre environment full of threats starting from nuclear annihilation, ecological disasters, and racial fanaticism to regional violence, consequently splintering all value systems. Allan Bloom in The Closing of the American Mind says, the most important phenomenon of our time is that there is now an entirely new language of good and evil. More than an increase in immorality, it is the elimination of the notion of guilt from the modern man's mind, which is profoundly disturbing. More than a century ago Nietzsche spoke for the need of a 'transvaluation’ of all values. Perhaps a transvaluation is going on all over the world. This global unrest was foreseen by Sri Aurobindo as a precipitate of the tremendous growth in the fields of Science and Technology Modern science has placed at our disposal tremendous potencies of the Universal Force, which can no longer be adequately mastered by mankind's ego- centric, imperfect individuality. Science has as yet neglected the man behind the machine. With the progress of the machine, there should also be a parallel growth in the ‘nature’ of the man behind the machine, otherwise, it is not surprising that technology would go out of our control and we shall be annihilated by the demon we created. Acharya Vinoba pleads for a fundamental inner

[image: image]

change in the individual to be consciously brought about by awakening the inner reality of our being - the Spirit - so that we can cope with the gigantic technological developments. And, the method to bring about such a transformation lies in the realization of ādhyātmya vidyā - which is a synthesis of the scientific or aparā vidyā and the spiritual or parā vidyā1. And the classic, most perfect representation of this ādhyātmya vidyā is Yoga. It is said in the Bhāgavad Gîtā that there is no wisdom like the Sāmkhya and no power like Yoga. Yoga is said to be the connecting link between values and reality. The need for value-orientation in the modern man must be supported by reality-orientation. We need to be shown how to make values or virtues real in our lives. This calls for self-control, and self-realization, which in due course brings about a radical transformation of man's consciousness - which is what Yoga strives to achieve. The principles of Yoga Darshana are of universal application not demarcated by sectarianism and consist of codified rules for disciplining the mind and the body so that better human beings can evolve.

Apart from lending support to this value crisis in man, this ancient science of India, Yoga has more to offer in its theoretical and practical aspects. It is not just a list of physical acrobatics that most people seem to believe.

There is a basic misconception prevalent among people regarding our Darshana which is its radically opposite characterization to the Western Philosophy as mystic, unscientific and practically useless. To be more specific, there is a gaping distinction between the scientific and rational West and the unscientific, mystic East. According to Hegel, 'Indians did not think and never raised their intuition to concepts. As such, how could they even be said to be doing philosophy?' Philosophy as a theoretical, intellectual, and scientific study was a Greek invention and thus a European destiny. Moreover, Darshana has a prominent aspect of practice and applicability to it. But even this is treated in a derogatory way in contrast to the theoretical ways

[image: image]

of the West. This is probably because the Greek philosophers regarded action' as something derogatory belonging to the strata of the 'helots! Philosophers or the 'guardians' were meant to do only intellectual theorizing. But Indian philosophy is a lived philosophy. People lived according to their purûşārthas or values or goals. And the values were not necessarily other-worldly. The values could be artha (wealth), kāma (material and sensuous pleasures), and dharma (morality) the ‘trivarga’ for the common people. For those who have developed dispassion for the world, our Darshana offers the highest form of value - mokşa, mukti, or absolute Freedom from sorrow. This division itself shows how pragmatic the Indian seers were as they had a path set for every type of man, a route set according to the individual's aptitude and inclinations.

In answer to the charge of unscientific nature, it may be said that science, in its true sense, should be universal and international by its very nature. A genuine scientific and philosophical approach can at most be contributive but not limited by culture and geography. If philosophy is the purest form of rational enquiry then it becomes fallacious to talk about 'European rationality', for such an adjective automatically imposes a limitation that destroys the very essence of rationality. It is to bring to the notice of people that Indian philosophy is rational and analytic and has both practical and theoretical values that I have chosen to work on Yoga. It is not to eulogize a specific school of thought due to personal favoritism but to re-interpret our traditional wisdom through a new perspective, to establish that in the formation of a 'global philosophy,' India has a lot to offer, that I have chosen to work on our classical Yoga Darshana.

Our traditional philosophy has remained a cryptic, irrational, and impractical one, because it had neglected the very nerve of existence - evolution. Enlightenment dawned on us much before it did in the West and continued to be nurtured all through the Vedic period (1500 to 500 B.C.). But its evolutionary graph has steadily deteriorated with the Brahma Sutra of Badarayana. After that of

[image: image]

course, there were Adi Shankaracharya, the propounder of Advaita-Vedanta (800 - 900 A.D.), and Ramanuja and Madhvacharya. Later, great philosophers like Sri Aurobindo, Rabindranath Tagore, and a few others did try to rejuvenate our traditional wisdom. But what I am trying to point out is that the nurturing was not enough to keep it vivid and blossoming according to the exigencies of time. It is our fault that we did not care to delve deep into our rich, given tradition of ours, and help it to evolve to accommodate it in today's world. We have marveled at the brain waves of Western scholars, accepted blindly what the Indologists have to say to us about ourselves, and echoed them. Evolution is progress towards betterment through dialectics, logic, and reason keeping pace with time.

So, I ask, with the help of the already existing bulk of knowledge, by editing some of it, by improvising and supplementing some of it, can we not put forward a fresh trend of thought, new, but wizened to the core and extend an indigenously enlightened hand to the world thus contributing to the world's repository of knowledge? I believe that we have no reason to shy away and take cover under borrowed information of the West to prove our worth. The prodigal wisdom of Bhāratîya Darshana shyly awaits the announcement of its arrival and participation in the world's congregation of revolutionary new-age insights.

I have divided the thesis into the theoretical and the practical aspects of Yoga. The theory part shows that we are quite capable of analytical and logical studies and a review of those may open up horizons, especially in two fields: one is Psychology and the other is studies regarding Consciousness. Yoga psychology is not only theoretically intriguing but also has an immense scope of application, proving its pragmatism.

According to Professor Amartya Sen, the ‘dephilosophization’ of classical Indian philosophy by Marxists, Deconstructionists, and Freudians have led us to a stage where to know what dreamless
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sleep (suşûpti) is, we read neuroscience and physics; it would be shocking if we were to look up the Bŗhadāraņyaka Upanişad for understanding similar phenomena. Moreover, Yoga offers a novel solution to the perennial 'consciousness' versus 'matter’ problem through its unique metaphysics. A comparative study between the Western theories of instinct, dream, and memory and how Yoga would explain those, have been attempted in this thesis.

This psychological study quite naturally leads to queries about the nature of the mental phenomenon and their place in a systematic account of the world. What sort of thing is pain, thought, desire, etc.? What is it to be conscious? These disturbing questions lead to certain ontological debates centering around current problems of consciousness. The problems of mind- matter and consciousness are probably the most puzzling and nagging of all problems faced by philosophers and physicists.

Yoga ontology throws a radically new light on those problems, which are worth considering. In the part of practical applicability of Yoga, I have tried to show that yoga is not at all a subjective and mystical study, it is an objective science consisting of methods, which can be tested in laboratories. The techniques of Yoga lead to an actual transformation, a positive evolution of the person's psychic structure, constituted by his brain and nervous system. The psycho-physical methods of Yoga suggest various means of neuro-biological control for the progressive growth of personality. It is not a physicalist study of 'is', nor, a normative study of 'ought' - but a science of ‘becoming’.

[image: image]


1.2  HISTORY OF YOGA SŪTRA



The Yoga Sūtra is the oldest work among the six Indian philosophical systems, which accept the authority of the Vedas. It contains no reference, either approbatory or unfavorable, to the teachings or views of any other philosophical system. Its sūtra-s or aphorisms seek only to establish its tenets and not to refute the views of other systems, as almost all later philosophical works do. It stands to reason therefore to assume that the Yoga Sutra preceded the advent of Buddhism or any other philosophical thought2.

The Upanişads reveal to us for the first time in the history of Indian thought an earnest enquiry after Truth. But the Upanişads are not the work of a single hand or a single age and the concepts of philosophy such as we understand them, did not evolve at that time. They were generally intuitive realizations of the rşi-s. Thus, according to many, the appropriate name for the religion of the Hindus is ārşa dharma. Those are the roots from which later philosophical systems developed. Tracing the root ideas of the Samkhya-Yoga philosophy in the Upanişads, we find first that the sages being impressed with the idea of one single reality, had set out on their quest to discover it. After testing many of the external powers like the Sun, the Moon, the Wind, etc., and also many of the inner functions such as the senses, vital breath, or prana, they discovered the true reality in the inmost sheath or the covering of the Self which is known as the sheath of Bliss - the ānandamaya koşa3. Gradually there was growing a current of thought towards the consciousness of the reality of the manifold as being Unity-in-Itself, which was identified with the deepest Self. But running apart from this monistic trend, a dualistic vein could also be detected, which gradually developed into Yoga, Sāmkhya, Vaişnava, and the Śaiva systems. The concept of the Absolute was probably conceived in the earliest Upanişads on two characteristically different lines, one setting in motion the Vedantic school of thought and the other leading to the dualistic schools of

[image: image]

thought like the Sāmkhya and Yoga. In the Maitri Upanişad, we find that the loose ideas of the earlier Upanişads are gradually taking a definite Samkhya form. Here we find that though the supreme and transcendent Soul retains Its unique importance, yet an empirical ego is spoken of as coming forth by covering the transcendent Self with natural human qualities such as feelings and emotions. For the first time, we notice that the psychological qualities of man are being spoken of as standing in opposition to the supreme Self. Moreover, these psychological qualities were called prākŗtîka guņa and were believed to have arisen from one primal entity, technically called the Pradhāņa or Prakŗti.

There are many controversies, however, regarding the exact relationship between the Samkhya and the Yoga schools. According to Professor S. N. Dasgupta, the Maulîka Sāmkhya or the original Sāmkhya texts have been lost and the systems that now pass by the name of the Sāmkhya and Yoga represent two schools of philosophy that evolved through the modifications of the original Sāmkhya school4. He believes Yoga did not borrow its materials from the Kapila-Sāmkhya but, being itself, a modification of the original stock has much in common with the Samkhya school. This view seems to imply that one can have an understanding of the Yoga Sūtra-s without any reference to the Sāmkhya school – an implication that is very dubitable. The difference that predominantly strikes the student of Sāmkhya and Yoga is that the former is entirely metaphysical and theoretical. Whereas, Yoga emphasizes certain disciplinary practices that must be abided by the follower of Yoga. Here, the philosophical aspects have been largely subordinated to the elaborate physical processes of Yoga5. Swami Hariharānanda Âraņyaka, the founder of the Kapila monastery and a realized sannyasin himself, however, says that the Sāmkhya provides the theoretical base without which one can neither fathom the aphorisms of Patañjali nor derive full benefit by practicing Yoga mechanically.

[image: image]

Whatever the actual relationship between the two schools may be, one cannot deny the fact that they are very closely related to each other and I am hardly qualified enough to make a conclusive judgement on this matter. At most, I can bring to notice what great thinkers of our Darshana have said regarding this confusion. It is said in the Gîtā, ... the ignorant differentiate between Sāmkhya and Yoga, not the wise. He who considers the two as integrated has the right insight.' In the line of the Gîtā, the general belief seems to be that no self-realization is possible without basing on the wisdom of the Sāmkhya and constant, unfailing practice of the regulative exercises of the body and mind as prescribed in the Yoga Sūtra. The main difference between the two lies in the fact that while the Sāmkhya believes in self-realization through a correct understanding of the underlying principles of phenomenal reality and complete renunciation of worldly life, Yoga seeks to achieve the same through the practice of self-discipline (tapah), the study of religious scriptures (svādhyāya) and devotion to God (Îśvarapraņidhāna).

Sāmkhya and Yoga seem to be mutually complementary and the most accepted belief seems to be that the former provides the necessary theory and the latter offers instructions on their implementation.

––––––––
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1.3  THEORY AND PRAXIS

The word 'praxis' is in the subtitle of this composition. Let me explain why I have used that word; because Yoga ‘practice’ is what we hear about mostly. The word 'praxis’ was initially used by the Greeks but today it has acquired quite different connotations after being taken up as the central theme of Marxian philosophy. In English, only the word ‘practice’ is in common usage, while
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'praxis' has a more limited philosophical status. Hence, despite its etymological links with ‘practice', ‘praxis' does not carry with it the same semantic undertones.

All ‘praxis' is activity but not all activity is 'praxis'. We understand by activity in general, the act or conjunction of acts through which an active subject modifies a given material. The agent may be physical, biological, or human; the nature of the raw material on which it acts may be the physical body, a living being, a psychic entity, or a social institution; and the acts may be physical, psychical, or social. However, the general definition does not specify any of the above. Whereas activity applies to men, animals, and even machines, the term 'praxis' applies only to human beings. The difference between human and non-human activity is that man, having anticipated the actual outcome of the action in an ideal sense, can adapt his acts accordingly, there is a prefiguration of the actual result. What differentiates the worst architect from the best of bees is that the architect can raise his structure in imagination before he creates it in reality. Thus, it is consciousness that bestows the uniqueness of human activity. But all human and conscious activity is not ‘praxis'. All meaningful action is goal-directed. This goal may be outside the act or 'inside the act itself. For example, the goal of playing the flute is playing it well whereas, the structure the architect created is beyond (outside) him. Acts in themselves, like playing the flute well, were considered 'praxis' by the Greeks. Aristotle considered moral actions, thinking, and political and ethical activities to be ‘praxis’ or 'energia'. On the other hand, the artisan's activity, which produces something that exists independently of the agent, is not ‘praxis' but 'poiesis' or 'making'. Thus, in the original Greek usage 'praxis' had no utilitarian sense that belongs to the term practice.

In this book, I have consistently used the word ‘praxis’ in this simple sense of 'energia' or 'doing' and not as it has been used in later times. Strictly speaking, the actions of the yogin are all directed
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at himself, his self-realization. The goal is directed inside the agent himself, thus, Yoga activity may very well fit into the Aristotelian sense of praxis'.

We shall now see the evolution of the meaning of praxis' along the line of history and why its later acquired connotations cannot be used in the context of Yoga, German Idealism was concerned with activity, and in Hegel's philosophy, we find that 'praxis' is a stage in the process of self- consciousness of the Absolute, whether as human labor (in Phenomenology) or as a practical idea (in the Logic). Human labor is integrated into the universal process of the knowledge of the Absolute, in which all objectification is overcome thus transcending the subject-object dualism into realization of one Spirit. The movement of the Absolute here is theoretical unlike the actual self-realization of the jîva in Yoga ‘praxis'. Moreover, Patanjali-yoga culminates in a total disjunction of the purūşa and Prakŗti; whereas, in Hegel's philosophy, Reason and Reality are conjoined as one.

Karl Marx replaced the spiritual and theoretical content of Hegel's ‘praxis' with actual and real content. Man defines himself as a practical being. Marx's philosophy is a philosophy of the transformation of the world - of human ‘praxis'. Marxian ‘praxis' aims at transforming nature and society through man. Yoga's praxis also transforms the world, but that is an implicit duty only for the practicing and realized yogin - not for all men. Moreover, activities that deal with psychic objects that have a subjective existence only, which produce nothing material, do not turn the entire society into a new form that can exist independently and cannot be defined as `praxis' in the Marxian sense.

I have already hinted before in the previous section, that generally, Sāamkhya and Yoga are considered to be complimentary systems - one comprising the Theory (Jñāna) part and the other a body of practices that lead to the realization of those theories (Karma). Jñāna - enlightenment
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through knowledge and Karma - enlightenment through the practice of Yoga were never treated as opposed to one another in our Darshana. The integration of the two as Jñāna -Karma-Samūccaya would be the best perspective to understand them This proves that our Darshana is as much adept in theorizing and forming doctrines and concepts as it is in creating a definite methodology for the acquisition and application of those concepts.

––––––––
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1.4  YOGA AND SPIRITUALISM

The lexicographical meaning of 'spiritual’ denotes something non-material, non-physical. But whether that denotes the mind or the soul we shall gradually see. The Latin term ‘spiritus' means 'breath'-the connotation being life or the vital element in a living being. Lexicographically spiritual also means vigorous, courageous, and cheerful. Thus, whatever else it may mean, spiritual' certainly does not imply a pessimistic and nondynamic disposition in a person who is described to be so. But these are the very adjectives that Indian philosophy is described with, i.e., spiritual or mystic, pessimistic and nondynamic escapism. This is why, in this section, I have discussed the actual meaning of spiritualism and that Yoga can be rightly described as a spiritual discipline without implying that it is other-worldly and mystic.

In our Darshana, a 'spirited' person is said to be dominated by the psychological quality tejas which means energy, and action. Thus, because it is a psychological quality, it seems to be non- physical and related to the soul or the mind, and quite implausible that it should qualify as inert matter.

According to Norman Blunsdon, spiritualists are essentially students who seek knowledge from any possible source, which may provide further evidence of man's psychic propensities.
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Spiritualism is an accepted religion in England, which asserts that man is a spirit, a part of the Great Spirit. Here, spirit implies the post-mortem entity of man, which can be and has been established by medium-ship. Such investigations regarding discarnate spirits were first formally inaugurated by the inexplicable exhibition of the Fox sisters in the year 1848.

But here spirituality does not denote that sort of a religion. Accordingly, to Sri Aurobindo, spirituality is not high intellectuality, nor idealism, nor an ethical turn of the mind, nor moral purity nor an ardent emotional fervor. It is essentially an awakening of the inner self or soul, which is other than the mind, body, or even life. It comprises a radical change in consciousness, an elimination of ego, which culminates in absolute Freedom. According to Swami Vivekananda, each soul is potentially divine. Manifestation of this divinity by work, worship, psychic control, or philosophy - by one or all of these, to gain ultimate Freedom and self-realization - is the whole of spirituality.

The question that now arises is whether spirituality applies to the realm of the mind or the soul. Both the oriental and the occidental thinkers would agree to the point that it is non-physical. For the Western thinkers, the mental would be envisaged as spiritual, for they make no distinction between the mind and the soul. However, in the Samkhya and Yoga philosophy, there is a well- defined demarcation between the spiritual, the mental, and the physical. To understand this point, let us briefly touch upon the
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1.5  YOGA: BOTH THE GOAL AND MEANS
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