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FOREWORD

To many inhabitants of the Western world Yoga means
something ancient and curious, Hindu mystery, the
magic of the supernatural. Among the followers of cer-
tain Western cults Yoga is believed to contravene the
laws of physiology, to abolish basic principles in psy-
chology, as well as to reveal the ultimate in religious
philosophy. The historians of philosophy have included
the fundamental Hindu systems in their world surveys,
and a few Western philosophers have sought to pene-
trate deeply and understandingly mnto Hindu teachings.
That this endeavor has not been more often or more
completely accoruplished is patently due to the difficul-
ties mvolved first in the language as the medium of
understanding and more fundamentally 1n the unfamil-
tarly esoteric quality of the Eastern concepts.

In the history of thought the Hindu contributions
have been characteristically philosophic and mystical. It
appears natural that the forces of biology and culture,
of mental growth and expression in a land where earth
and sky are ruled by the tropical monsoons, have mev-
itably conspired to produce a philosophical tradition
congenial to the world-remote psychological soil from
which 1t has sprung and in which it has continued to
flourish from generation to generation. The Western

mind, even in its 1dealistic or transcendental phases, has
X
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not sought charactensucally to cairy on ity MOsSt pro-
found speculations in an isolated wotld of pure mental
experience. Western niystics have gencerally closed their
ceyes 1 order to view more clearly that which would
guide them later in the real world. They have looked
for the infinite in the self and in the world. In Ouental
thinking the soul seeks typically for escape from che
real or present world; here the ulumate problem is the
search for the self in the universe. The language attests
this contrast. for the treasury of Sanskrit speech avail-
able for religious and philosophical exchange is said to
be more than the corresponding vocabularies of Greek,
Latin and German combined.

Yoga is one of the several Hindu systems of thought
that developed from the ancient philosophical concepts
contained in the Vedic writings of the fiist millennium
B.C. In common with the other systems Yoga has sought
for an ultimate union of the individual personality with
the infinite. To yoke the mndividual soul to the world-
soul s, like the attainment of any dealistic goal, an end
much more easily thought than woun. Not comfortably
content, as were some other Hindu philosophies, in the
intellectual assurance that an abstract knowing about
the mature of things was adequate to cxtricate the be-
hever from the meshes of mortal existence and the
“woes of rebirth”, Yoga added to an cssential profes-
sion of faith the arduous traming and discipline of a
difficult routine of physical and mental self-develop-
ment. Beginning at the physiological level with the
systematic control of reflexes, postures and respiratory
functions the Yogic training regime progresses to the
higher mental processes, especially seeking the develop-
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ment of minute control in states of mental concentra-
uon. Rather than submit to the “effortless custodian of
automatism” or than passively allow social conditioning
to find 1ts way by some kind of mstinct the Yogic dis-
ciple takes humself in hand, seeking by his regimen
consciously td organize and master his entire self. This
combination of a practical physical development and
discipline with a mystical objective which it is its pur-
pose to facilitate has served to attract world-wide atten-
tion to Yoga. The coordination of a system of thought
with a program of daily-life exercises proves of interest
in physiological psychology as well as in religious
philosophy.

The reader who approaches the study of Hindu mys-
ticism in a negative and doubting mood will be sur-
prised and intrigued by the temper and type of treat-
ment that the author of this volume has given to his
subject. On the other hand, ardent readeis may at first
be disappointed in the lack of supernatural content, but
I believe that ultimately they will be grateful for the
enlarged view presented here. For those who read with-
out prclimmnary prejudice or bias either for or against
Yoga and its teachings a fascinating educational expe-
rience i$ 1n store.

In this volume a sympathetic presentation and ap-
praisal of Yoga is given without a championing of 1t as
2 final or finished system of philosophy. Objective or
subjective creations built up by long and earnest human
endeavor, on whatsoever plan or by whomsoever
wrought, constitute material worthy of study by other
human beings; and, when these are examined critically,
they must serve to broaden our views in their several
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fields. As we should expect of any system of thinking
intended to be a comprehensive theoretical psychology
or philosophy, Yoga ss formulated abour such basic con-
cepts as existence and self-cxistence, energy and nertia,
cause and effect, body and nund, blind duve and mtelh-
gence, death and rebirth. We have never had the oppor-
tunity of discovering what men from Mars think about
these things, but perhaps in the chapters of this book
some readers will find ideas or slants as novel to them as
a2 Maruan’s view of our philosophical foundation stones.

The reader will, I beleve, appreciate Dr. Behanan’s
mtimate use and definition of a considerable number of
Yogic terms. Those for whom these terms are new may
derive from them a sense of more direct touch with the
concepts represented, while others to whom they are
already somewhat famihiar will appreciate the author’s
fresh English translations further defined by many apt
phrases and illustrations in our American whiom. The
use of a Yogic vocabulary of at least moderate size
seems essential in a work of this kind, as the uanslated
terms provide the points of reference for the orienta-
tion of novices and for the identification of the terrain
by scholars already familiar with this region of thought.
Differences of opmion on certain points of fact in the
history and thought of Yoga will doubtless appear.
However, 1 believe that we may have confidence m the
author’s portrayal of this intricate subject matter and in
his interpretations based as they are upon thorough and
conscientious study and upon a soundly critical point of
view.

A Hindu by birth, early experience and education,
Dr. Behanan is also a well qualified student of Western
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philosophy and cultare, not only in terms of years of
academic experience but also m terms of respect and
confidence among a wide circle of scholars. Fe has car-
tied on distinguished work in the study of religion, of
philosophy and of psychology. This unusual breadth of
competence will become evident to the reader as he
notes the different aspects of Yoga in the detailed
presentation of this book.

Dr. Behanan was born in Travancore, India, of a
famuly conspicuous for leadership in the legislative as-
sembly of the Travancore State. He received the B.A.
degree in 1923 from Calcutta University, graduating
with dustinction, and then spent two years m govern-
ment service in the Madras Presidency. After a year
devoted to the study of philosophy in the University of
Toronto, he came to Yale, where he continued his
philosophical and religious vestigations. In 1929 and
1930 Dr. Behanan carried on his studies at Yale in the
Graduate Department of Psychology; and a year later
the Unwersity awarded him a Sterling Fellowship for
two years of study at first hand of the Yoga discipline
m India. Some of the studies carried on in the following
year at Yale (part of which is reported mn the conclud-
g chapter of this book) served to complete the disser-
tation for the degree of doctor of philosophy awarded
in 1934. [ shall not attempt to detail the success with
which our author acquamted himself at first hand with
the personalities and activities of Yogic groups m India
and with the Yogic literature and traditions. He was
fortunate in coming under the tuition of Swami Kuvala-
yananda, a modern Yogin sympathetic to scientific in-
terest. So great a man attracts aspiring followers and
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from these some are accepted as “ripe for diseipleship”.
In the older tradition he who went o Yoga dud so tor
Iife, after a swrable period of struction by the master
he in turn became a teacher of other disciples
Behanan’s interest and purpose was in this respeet dif-
ferent from that of the usual diseiple; but the master
was willing to accept him as a pupil, recogmizing his
sympathetic and genuine desire to study the system of
Yoga objectively and critically. By entening the disciple-
ship himself he has undergone the spectfied discipline
and learned the techniques as a willing student, so that
he mught be competent to understand the phenomena
and be able as a tramed specialist to observe other
Yogins and their practices. I do not know of any other
student who has similarly prepared himsclf through a
combined course of philosophic, scientific and syste-
matic prescribed Yogie tranmg for scholarly research
and writing in this field.

Dr. Behanan has set as his goal the preparation of a
relatively complete description of the major physical
and mental exercises and the theoretical formulations
composing the Yogic system. Because of the compre-
hensiveness of his plan both scienusts and religious
philosophers will, I believe, find material of specific in-
terest in the volume. The chapters on the “Process of
Knowing”, “Ethical Prcparation”, and “Iixcrcises in
Concentration” are of direct psychological interest.
That on “Evolution and Its Stages” presents a cosmo-
logical view in terms of the physicist. The discussions
of “Postures” and “Varietics of Breathing” have import
for the physiologist. Psychiatrists may discover in
“Yoga and Psychoanalysis” some interesung theo-
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retical parallels. The chapters on “Rebirth” and “Yoga
and Psychic Rescarch” will surely mterest students n
the psychology of religion, while the first four chap-
ters of the volume arc more especially m the field
of religious phidosophy. The many-sided approach gives
the work as a whole the value of completeness appre-
ciated by the general reader.

Phiosophers and systematizers gencrally view their
systems as adequately complete; their critics oft-times
insist on as complete a repudiation. The author of the
present volume does not press the reader to accept or to
reject the Yogic system, he is neither over-protective
and over-zealous on the one hand, nor is he coldly de-
structive in his analysss. The reader 15 free to take or to
leave, but whatever his temper or the angle of his obser-
vation he will, T feel confident, find matenal here for
deep thought and a baus for increased respect for the
subtleties of the Hindu mind.

Warter R. MiLes
Institute of Huinan Relations
Yale University
January 15, 1937






PREFACE TO THE DOVER EDITION

IN THE relatively long period of more than two
decades since the first publication of this volume in
1937, I have been preoccupied with other things;
consequently no new eperimental work has been
carried out by me Nevertheless, during all these
years, I have continued to practise yoga for my own
benefit, and occasionally kept in touch with new
publications

The rash of steadily increasing number of books
would testafy to the public interest in this subject.
But one cannot escape noticng the unduly large
proportion ol popular literature that 1s still
werghted with wild and unverified claims That
such claims could still appeal to the public is an
index ol the high degree of emotional maladjust-
ment and sense of insecurity that characterizes our
time.

For my part, I see no reason to revise either my
approach to yoga or the conclusions reached in this
volume. As a system ol practices for inducing a high
level of relaxation, yoga is unsurpassed The longer
the practice, the more easily one 1s able gradually
to gain control over the nervous system, central and

xXvii
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autonomic This will explain the cmotional mastery
ol the yoga practitioners

I know ol no verified yogic phenomena that would
justify any hypothesis other than the generally ac
cepted scientific one that mind 15 the specal mode
ol existence of matter evolutionarily orgamsed m a
particular way. What 1s called lor is mote experi-
mental work, and less mystery—mongering and
grandiose metaphysical speculation

I express my thanks to Dover Publications for
bringing out a new edition. It 1s graulying to any
author to learn that there 1s still demand {o1 a vol-
ume exactly as it was first published even alter more
than two decades.

K. T. BEHANAN

Gandhipagar,
Bangalore — 9
Inda.

January, 1959



PREFACE

Tuis book is a study of the philosophical basis, motiva-
tions, and methods of a group which, through continuous
psychological and physiological practices, achieves and
maintains a state of emotional stability. I have tried to
apprase yoga from the standpoint of science and West-
ern culture. It was my scientific interest which led me to
undertake this study and to undergo some of the yogic
practices myself. I have made every effort to remamn crit-
1cal and objective throughout the book. The reader may
form his own judgment as to how far this effort has
been successful.

I am deeply indebted to my countryman and teacher,
yogin Swami Kuvalayananda of Lonavla, who for over
a period of one year patiently instructed me in the tech-
nique of the yogic practices. I am further obligated to
him for his kind permission to make use of the dlustra-
tions In Chapter X. A buef description of his work is
given in the Appendrx.

Thanks are due to Professor Walter R. Miles, under
whose direction the experimental research was per-
formed, and who so generously wrote the Foreword for
this book; and to Professors Roswell P. Angier and Ray-
mond Dodge for thewr keen wmterest and valuable guid-
ance throughout my work,

I am indebted to Miss Ann Abelson for her invaluable

Xix
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assistance throughout the cntire pertod of writing, Miss
Ethel Davis is to be remembered for her painstalang tech-
nical assistance.

Chapters I and VIII were gone over carcfully by Mi.
Wallace H. Wulfeck, and Chapter XII by Me Glen L.
Heathers. I am most thankful for theiwr suggestions

The entire manuscript was read by Dr. Leonard W,
Doob and many suggestions for its improvement were
made by him.

My deepest gratitude 1s due Mr. Tom J. Gorham for
his trenchant criticism of the entire manuscript and his
patient codperation in reading and revising the text.

This study was made possible by Yale University and
the Department of Psychology through the means of a
Sterling Fellowship.

K. T. Bemanan
Institute of Human Relations
New Haven, Conn.

January, 1937
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Cuarrrr 1

THE APPARENT COMPLEXITY OF
INDIAN CULTURE

No worp can bring to Western minds a greater number
of esoteric associauons than the name India. The entice-
ment of romance, the lure of gold and diamonds, wander-
lust, a desire to face the tiger in the jungles of Bengal,
the reputed unerring precision of the mongoose in sub-
duing the cobra, or even a sneakmg suspicion that there
1s a catch somewhere in that tall “rope-trick story”; these
and many others are mingled together as elements In a
hazy picture of India. While there 1s a basic residuum of
truth 1 such a conception, a correct understanding of
the complexity of modern India 1s impossible without
some historical knowledge of the cultural evolution of
the country.

The cultural history of India begins with the Aryan
invasion. Leaving aside for the moment the vague origins
of what is now one of the oldest cultures of the world,
we may profitably summarize the high pomnts of India’s
later history. Although thousands of miles away from
Europe, India has figured recurrently in historic times as
the goal of 2 succession of military conquests from the
Western world. Blazing new trails and overcoming great

obstacles, Alexander the Great of Macedon subjugated
1
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the northwestern regions of India n 326 n.c. e came
not to cstablish a kingdom, but merely to conquer. Like
a bird of passage he disappeared soon after lus arrival,
The cultural mfluence of tlus invasion suivives today i
some of the architectural monuments of North Inda.
During the next great wave of conquest, which began
in the cleventh century and finally culminated in the
establishment of the Mohammedan Empire, Europe lost
contact with India. But with the breakup of feudal
Europe and the beginning of the modern era of Western
expansion, a sea route to India was discovered by the
Portuguese. After a period of struggle for power between
the various nations of Europe, the English established
their rule and built an Indian Empire on the ruins of
that of the Mohammedans, which had been slowly dis-
integrating since the beginning of the eighteenth cen-
tary. The coming of the English to India was in many
respects different from the previous conquests, in that
two distinct cultures came into intimate contact with
one another. After the consolidation of their political
power, English scholars were not slow in imtiating re-
search in various directions to reconstruct India’s past.
What strikes any keen student of present-day India
is its incomprehensible diversity. It is a veritable museum
of beliefs, a finely interwoven tapestry of multifarious
sects and secret rites. Side by side with the most abstruse
and sublime metaphysical speculations about the nature
of reality, one may see primitive animistic beliefs and
worship of natural forces. The introduction of Western
education has made these anachronisms all the more in-
congruous. Until recently, for example, there existed in
a section of the country a hospital for rats endowed by
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public subscription! What can be more paradoxical to
the Westerner than the sight of pamnted, sacred bulls
mingling nonchalantly with the pedestrians on the streets
of Calcutta, the second largest city in the Britsh
Empue?

Social Iife 15 even more incomprehensible—a rigid caste
system, with the Untouchables at the bottom and the
Brahmins at the top, 1s the very bedrock of Indian civi-
lization. The rigidity of such social stratification is to be
seen in two communities of fishermen in a certan section
where the members of one weave their nets from right
to left and the other from left to right; there is no inter-
marriage between the two groups.

Religion, like salt in the ocean, pervades all aspects of
life. Because of the religious sanction which undexlies ail
social institutions, caste has continued to flourish for cen-
turies in spite of the moral and material degradation to
which a vast number of India’s population has been con-
signed. Even highway robbery was once considered as
having rchglous sanction. A “thug” in American news-
papers is an armed robber. But the name 1s derived from
a North Indian community of the last century, whose
members not only gamed a livelihood through armed
robbery but considered it a religious duty.

The contradiction between theory and practice and
the wide prevalence of the most barbaric social customs
and religious practices alongside sublime philosophic
thought and ideals of self-abnegation have led many
modern observers to contradictory evaluations of India’s
culture. But tlus contradiction would fade away on
deeper analysis. The sociologist and the social psychol~
ogist aim to understand culture. They are not averse to
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mtroducing changes m socicty, though they do not con-
sider it their province. On the other hand, reformers all
over the world have one thing in common, namely a de-
sire to change existing institutions when they have out-
lived their usefulness. Therr praise and blame ate mflu-
enced by relatve standards of what 15, or what 15 not,
desirable A modein example may help us here. The
reformers of the extreme left today attribute all the 1lls
of socety to the private ownership of the means of pro-
duction, hence, they clamor for a collectivist society.
But such an attitude does not help us to understand how
and why private ownership became an cconomic m-
stitution all over the world. To comprehend this, it is
necessary to study the various factors which mfluence
the evolution of changing relationships in the means of
production. Without an understanding of the past the
present becomes inexplicable.

Gradual evolution from lower to higher forms is the
pwvotal truth of biology; forms of thought and autitudes
toward lifc, religion, and phiosophy arc also beteer
understood in terms of evolution. Ancient Greece and
Rome are dead, but who would deny that the legacy of
these two civilizations may be traced n modern Europe
and America? The exaggerated dictum that nothing
moves in the world that is not Greek 1n origm may be
true of the West, but it is equally true that India moves
on foundations that are thoroughly Hindu in origin.

With the exception of the Chinese, Indian civilization
1s the only one that has come down to us from antiquity
with an unbroken tradition. Conquerors may have come
and gone and at Delhi may be seen the rumns of half 2
dozen empires, but the culture of India has remained un-



COMPLEXITY OF INDIAN CULTURE j

touched through the ages. In spite of repeated poltical
convulsions, 1cligious reforms, and foreign mvastons, the
spirit of Hindu culture today is not very different from
what 1t was centuries ago. Today, after neatly two cen-
turies of Briush rule, the ways of the man in the street
remam unchanged. Politically and economically, in India,
as everywhere else, threatening clouds are gathering on
the horizon. Whether this will lead to a disintegration of
the age-old Hindu culture remains to be seen. The words
of the English historian, V. A. Smith, are very significant
m this connection:

European writers, as 2 rule, have been more conscious of
the dwersity than of the unity of Inda. . .. India beyond
all doubt possesses a deep undetlying fundamental unity, far
more profound than that produced either by geographical
isolation or by political suzerainty. That unity transcends the
innumerable diversities of blood, colour, language, dress,
manners, and sect.!

It is generally believed that the important factor which
makes for this unity has been the Hindu religion and its
philosophical tenets. And so, if we are to understand
yoga, which 1s an important part of the philosophical
tradition, in its natural setting in Hindu thought and
with a correct perspective, it is necessary to trace briefly
the history of this culture with reference to religion and
philosophy.

Evidence gathered from the earliest Indian literature
leads us to believe that a group of warlike tribes invaded
India from the northwest and spread to the east and to

18mith, V. A—The Ouxford Hiutory of lIndia, Introduction, x;
Oxford University Press, 1919.
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the south, subjugating the natives and wmposing their
speech and crvilization upon them, I'he exact date of this
invasion remains conjectural, but was probably the firse
half of the second millennum B c.

The language spoken by these tribes was the carliest
form of Sanskrit, the classical language of India. In the
beginning of the last century, the first gencranon of
scholars that studied India’s past discovered that San-
skrit was closely related to several European languages.
This group of languages, known as Indo-European, may
be traced all the way from Western Europe to the banks
of the Ganges. The following list of words gives an indi-
cation of this interrelationship: *

Old Old Old
Sanskeit | Latin Irish  (High Germani FEaglsh
bhritar | friter brathir hruoder brathor
dvau duo dau 7wel Lwil
akshi oculus —_ ouga tage
niman | nomen | amnm namo nama
yuvan juvens | dac jung poong
deva deus dia 10 Ly
Lithua-

nlan Czech | German | French | Iinghsh
broterelis bratr Bruder frive brother
du dva zZwel deux two
akis oko Auge oeil eye

— jmeno Name nom name
jaunas — jung jeune | young
dievas — — dieu Tues-day

The philologists soon concluded that a race of people
known as Aryans must have lived, in pre-hustoric times,
in their original home somewhere in Central Asa or
Eastern Europe. In the third or second millennum s.c.

2 The author 15 indebted to Professor Fdward Sapir and Dr Stanley
Newman for this list.
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they nugrated m various directions, the nibes thar spoke
Sanskit and that invaded Indi being the most easterly
branch of this race. For a long ume it was the pastime
of the philologists to atenbute superionty of mental de-
velopment and the great achievements of the ancient
world w the Aryans who were regarded as a distinct
race. The Iatest excavations m Mesopotamia and Egypt
have taught us to think differently. The concept race in
its origmal sense has no meamung, and the present tend-
ency 15 to discard the word and substitute “ethnic group”
(a group sharing the same culture, irrespective of the
ancestry of its members) m its place. But the human
mind 15 50 prone to accept what 1s pleasing that the word
“Aryan” has been resurrected for political purposes in
Germany.

When the invaders poured into Tndia from the north-
west they were confronted with dark-skinned, long-
nosed aborigines. What lietle culture these indigenous
peoples possessed was cither destroyed or absorbed by
the conquerors. Smee we have had only ghmmerings of
the period preceding the Aryan conquest, it has been
taken for granted that the second millenmum was the
dawn of civilization m Tndia But a new chapter of In-
dia’s pre-historic past has been suddenly opened by the
acaidental discovery, about a decade ago, of the site of
Mohenjo Daro in the Indus valley. No less than ten
superimposed pre-historic cities have been 1dentified, al-
though only the latest three have been explored. Ac-
cording to Sir John Marshall, the leader of the excava-
tions, “ the civilization of which we have now
obtained this first glimpse was developed in the Indus
valley and was probably as distinctive czf that region, as
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the civilization of the pharaohs was distinctive of the
Nile," 3

It is too early to decide the racial origin of the people
who evolved this civilization, since it came to an end
about 3000 B.C., but it has been suggested that 1t was
probably destroyed by the conquermg Aryans. Or, on
the contrary, it may have died out leaving no observable
influence on the later development of civilization in
India.

After this brief historical digression we may now come
back to the culture as revealed in the earliest literature
which originated with the Aryans. The word “Veds '
(from wid, “to know”) means “sacred knowledge or
Scripture” and the first compositions, four m number,
are known as the Vedas. For the most part these books
contain collections of sacrificial hymns sung on rehgious
occastons. The recovery of the Vedas and the extensive
work of scholars Iike Max Muller in interpreting this
literature have revealed a fascinating side of Induan his-
tory. It has been clearly established that writing was un-
known in India before the fourth century and the old-
est known inscriptions do not go back further than the
third century B.c., whereas the oldest extant manuscripts
of the Vedas belong to the sixteenth century a.p. Yet it
has been established beyond doubt that the major part of
the Vedas was composed before 1000 B.c. Evidently
these hymns were handed down from generation to gen-
eration by a select group of people who learned the pas-
sages by heart. Take, for example, the Rig-Veda. It 15 the
oldest product not only of the Indian, but of the Indo-

3 Marshall, Sir John—Annual Report of the Archaeological Survey
of India, 1923~24, 49, Government Press, Calcutta
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Lurop an literature, consisting of 1017 poems, 10,550
verses, and about 153,826 words. When Max Muller, to-
ward the end of the last century, decided to translate
and publsh the Rig-Veda, instead of collecting manu-
scripts, as scholars do in Greek and Latin, various Vedic
students were asked to recite the whole book from mem-
ory. Strikingly enough, if every manuscript of the Rig-
Veda were lost today, we should be able to recover the
whole of 1t from the memory of professional Vedic stu-
dents known as Srotrayas. Inasmuch as oral transmission
is a religious function, the candidates are selected at a
‘very early age and made to undergo vigorous physical
and spiritual discipline in preparation for their task.
Eight years spent with a teacher (gurus) is the minimum.

The Rig-Veda and the culture it reveals remind one
of the lliad of the Giceks. In both literatures we have a
picture of a socicty molded by invasions, showing the
full vitality of the conquerors. Nobles and kings ruled
the various tribes. The indigenous peoples were enslaved.
The unit of society was the patriarchal houschold of
{rcemen; farmung and sheep-grazing the means of live-
lihood.

To the student of the evolution of thought, the reli-
gious ideas embodied in the Vedas are of paramount im-
portance, for here we see the development of mythol-
ogy, magic, and religion from a very primitive to an
advanced form. Every phenomenon of nature which
showed power and beauty was personified. The Sun,
Dawn, Rain, Thunder, Rivers and Mountains, all be-
came gods and rulers of the world. Their food is the
same as that of men. They could be placated by sacri-
fices and made to bestow gifts on men. The world was
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picturcd as a cosmic Punch and judy show, controlled
and administered by the will of the divine officers.

One stage of grear importance m the evolution of reli-
gion, in general, 1s the atrribution of moral majesty ot
goodness to the deities. This is nowhere to be found in
Vedic religion. Shepherd tribes mgrating constantly
could not be expected to devote any serious and consist-
ent thought to ethical problems. Material comfort, not
soul-searching philosophy, dommated the minds of the
Vedic people.

The Vedas were followed by a group of theological
treatises (Brabwanas), written in prose, detailing mi-
nutely the various steps in sacrificial ceremonials. The
priest became the guardian of the secrets of sacrifice and
thus gained a dominant position 1 social life, The the-
ological intricacies and hair-splitting arguments of this
literature present a close parallel to the Hebrew Talmud.
The four castes and thewr duties are mentioned for the
first time in these books, which consequently shed con-
siderable light on the soctal orgms of caste and the vul-
garized nature of the organized rchgious forms of a later
period.

The whole of India was not caught in the meshes of
this popular theological religion and ritualism. We find
the emergence of a number of treatises known as U pani-
shads containing a highly idealistic exposition of the
problems of philosophy and metaphysics. These be-
came the basis of all the subsequent schools of philos-
ophy mn India. The subject matter of all these volumes
is essentially the same: Le., speculations on the nature of
the supreme soul. They constitute the latest phase of the
Vedic literature, Before proceeding any further we
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would do well to recapitulate the main trends of our dis-
course thus far.

We have said that the Vedic period began with the
conquest of the Aryan tribes sometime in the early part
of the second millennium. The sumple civilization of the
pastoral people embodied in the Vedas was followed by
one in which the priests, by becomung the custodians of
sacrifice, began to exercise economic and social power
and influence. It was primarily against the money-
making priests that Buddha directed s reform move-
ment 1n the sixth century B.c. But the hold that the sac-
rificial mysteries had gained over the masses was a strong
one, and with characteristic human intolerance the
priesthood spared no pains in rooting out of India the
teachings of Buddha.

The precepts of the Upanishads (c. rooo-sixth cen-
tury B.C.) constitute a new turn in the development of
Indian thought, having nothing to do with the old theo-
logical magic of the priests. Inasmuch as the teachings
contained 1n the Upanishads were aimed at the salvation
of the soul, and not concerned with the reformation of
society, like those of Buddha, they did not fall under the
ban of the official priesthood. This period of daring spec-
ulative philosophy came to a close around 300 B.c. Mod-
ern India becomes less of a paradox when we realize that
these two traditions, the sacrificial religion of the masses
which is dominated and controlled by the priests and
the philosophic idealism of the Upanishads (which is free
from the shackles of caste and creed), have continued to
flow along side by side ever since they came into exust-
ence 1n the later Vedic period.

We turn now to the Upamshads. The word literally
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means “secret teachings”. Since the distnctive chatacter
of the Upanishadic doctrines constituted an uncompro-
mising departure from the prevailing sacrifical religions,
it is very probable that certain formulae embodymg phil-
osophical principles—as for example, tar tvarn asi, mean-
ing the identity of the cosmic (Biahman) and individual
souls (Atman)~were communicated by the teacher to
the disciple as hidden truths to be guarded as priceless
treasure. In the course of time, when the varnous litera-
tures were brought together, the Upanishads were ap-
pended to the end of the Vedas; hence the name Ve-
danta,* which literally means “end of the Vedas”. It was
in the same way that Aristotle’s Metaphysics received its
designation; because it was placed after his writings on
Physics.

More than two hundred Upanishads are known to be
in existence, some of them having been composcd as late
as the eighteenth centuty a.p. It has been cstablished,
however, that the most important of them, about twelve
in number, were actually composed after the comple-
tion of the Vedic hymns and before the Buddhust period
(c. 1000-s1xth century B.c.). The style of préscnmtion 18
mostly m philosophic-poetic dialogues and is reminiscent
of the Dialogues of Plato. We learn of the authors only
indirectly, for their modesty made them attribute their
works to mythical heroes and deities, a practice current
in modern India among philosophers i the old tradicion.

The mam problems of the Upanishads are the central
themes of philosophy. They are the questions that per-
sistently rise in thoughtful minds of all ages whence do

4 Vedanta today is the name of the most uncompromsing idealistic
school of philosophy m India.
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we come? whither do we go? what is the unchanging
reality behind the flux and change in the phenomenal
world? It was not a sheer accident of history that these
questions came to be asked in India. In Greece, the spir-
itual home of Western civilization, we find a parallel de-
velopment. The religion of the lliad with 1ts Olympic
gods was soon eclipsed, at least among the thinkers, by
the fundamental philosophical questions raised by a suc-
cession of philosophers culmnating in Aristotle. The
Upamshadic sages do not all teach the same doctrine; the
diversity of their teachings reminds us of the “schools”
in Greek thought. For the various subsidiary problems
dealt with are subject to an infinite variety of interpre-
tations. Yet nowhere do these men lose sight of the car-
dinal teaching, that the reality behind the flux of phe-
nomena is identical with the individual principle, the true
Self within. This is a far cry from the popular religion
of gods and sacnifices, for which the Upamishadic teach-
ers had only veiled contempt. The priests were satiri-
cally represented as a procession of dogs, each holding
the tail of the one in front and saying: “Om'*® Let us
eat! Om! Let us drink. ...” ® The pleasures of the senses
are all ephemeral and only the realization of the timeless
Self within can bring true bliss and joy.

Two terms, Brahman? and Atman, on which the
whole edifice of Indian phiulosophy rests, may well be
explained here. The original meanings of the terms are
obscure. Brahman i the Vedic vocabulary meant prayer,
and later came to signify the power inherent in the

5 A syllable believed to have symbolic spiritual sigmficance and
uttered by worshippers

8 Chandogya Upanishad, Liz.s.

" Brahman or Brahmin 15 also the name of the priestly class.
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prayer of the devotee. In the magic-ridden religion of
the priests the sacrificial formulae were believed to con-
tain the spell which would make the gods reward the
worshippers with gifts. Fially, in the Upanshadic times,
it came to connote the cosmic reality underlymg the
phenomenal world. The etymology of the word “At-
man” is more clear. The root term meant breath at a
time when breath was considered the vital essence of
man or of any living organism. With the development of
critical thinking it acquired the meaning of self or soul
as a spiritual principle. Thus Atman came to mean the
imperishable Self within, the ultumate principle m man
which ever remains the umfying ground of all experi-
ence sometimes referred to as the psychical principle or
self-consciousness.

In an interesting Upanishadic dialogue between Praja-
pati and Indra,® the conception of the self as the ultimate
substratum underlying all experience is brought out. It
is said that the gods and demons had jointly decided to
learn about the nature of existence and deputed Indra
to ascertain from Prajapati the real truth of the matter.
Prajapati had held that “that entity, which is free from
sin, free from old age, frec from death and grief, free
from hunger and thirst, which desires nothing, must be
regarded as the ultimate sclf.” This pronouncement was
much easier made than understood, and the gods and
demons decided to get further light on the matter.

After a long interval during which Indra has served
as a disciple, Prajapati deludes him further by the re-
mark that the self is the image of the person as seen in
water or in a mirror—nail and hair all included. Prajapati

8 Chandogya Upanishad, VIILy-12.



COMPLEXITY OF INDIAN CULTURE 15

wants Indra to learn from experience the truth of any
proposition, but the latter, taking what the former had
said for gospel truth, goes back to the gods in perfect
complacency. After a time doubts arise mn his mund:
when the body is well adorned, the self is well adorned;
when the body is clean, the sclf is clean; but what would
happen when the body s lame, blind, or crippled® “I
see no good in this,” says Indra, and goes agan to the
teacher for further mstruction.

After another long interval of learning, Indra 1s told
that the true self 1s he “who moves about happy m
dreams”. Thus dream-consciousness is made rdentical
with the self. This time, before he reaches the gods,
Indra realizes that what had seemed to him to be precious
truth is in reality full of contradictions. It is true that
in dreams our thoughts seem relatively independent of
the body. They are free from bodily deformities. Dreams
do not differ from ndividual to individual because a few
are crippled and others are not. “But,” says Indra, “do
we not feel as if we are struck or chased in our dreams?
Do we not experience pain, and do we not shed tears in
dreams® I see no good in such a self.” Dissatisfied, and
eager for more light, Indra again approaches Prajapati.

This time Indra is told that the true self is to be iden-
tified with the consciousness in deep sleep. While there
are fluctnations in dream states, deep sleep 1s a state of
continuous repose and perfect rest. There is a changeless
unity of the self in deep sleep which 1s entirely different
from the succession of states characteristic of waking
and dream conditions. A self to be the true self must it-
self be permanent and yet be the ground of the stream
of consciousness. Prajapati realizes that Indra would per-
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cewve the desirability of such a conception of the self.
Immanuel Kant recognized that such a unity was neces-
sary to explamn knowledge and called it “transcendental
unity of apperception”. This self, according to Praja-
pati, must exist if knowledge of the external world s to
be registered on a common ground. It may only be a
shadow, but a necessary shadow. Although there are no
objects to be perceived Devadatta (John Doe) after
sleep is the same Devadatta as before slecp. Sleep 1s not a
break as far as the real self is concerned, otherwise it is
difficult to explain the continuity of experience. A neck-
lace of pearls could not exist without the string, but the
string could remain without the pearls. The subject is
supreme over the object, maintains Prajapaty; and Indra
is satisfied for a time and goes back to the gods.

Constant medutation, the creator of doubts, begins to
spread dark clouds over Indra’s mental horizon. He re-
flects: if the self knows no objects, does not react, knows
not that it exists, what is it but a barren fiction, a cuphe-
mistic term for unconsciousness, non-existence, and mere
nothingness? Who could take this for final wisdom? A
box without the sides, bottom, or top, is not a box, but
empty space. The concept of a self deprived of positive
qualities has been deemed inadmissible again and again
in the history of thought.

Lake the empirical psychologist of the modern day, the
indomitable Indra could find no useful purpose served
by such a shadowy self. But, while the psychologist is
prepared to rest content without any self at all, Indra
continues his quest. Seeking light, he again puts his diffi-
culty to Prajapati thus: . . . in truth that dreamless
sleeping subject does not know himself that he is, nor
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does he know anything that exists. He is gone to utter
annihilation. I see no good in this.”

Whereupon Prajapati gives his final answer: Atman
is nothing but Self-consciousness, existing in itself and
for itself. Through all the phenomena and processes of
the universe, in the subject and in the object, in the finite
and in the infinite, Atman constitutes the basic reality.
Being the universal self, it is both the subject and the
object. It is not in experience because it is the permanent
possibility and basis of experience; it is not consciousness,
for it illuminates consciousness. The eye which sees can-
not itself be seen. It 1s the Kantian “I am I”, the supreme
Self-spectator.

Throughout the dialogue, Prajapati is trying to point
out that the Atman is not an empty abstraction. In its
true state, it knows only itself. But the problem was, and
remains: is it possible to realize this self? According to
the Upanishadic teachers, the way of the intellect with
its reason and logic all molded after the demands of the
objective world 1s not the path to the realization of the
Atman. Mystical intuition, or whatever else it may be
called, is the condition of this knowledge. Ultimate real-
ity from the subjective side, Atman, is attainable only
through a super-intellectual, mystical process.

When confronted with a new phenomenon, the scien-
tist will try by analysis to trace the particular causal
relationships that produced the event. The test of correct-
ness is verifiability. On the other hand, throughout his-
tory we find philosophers seeking an ultimate cause that
would explain the whele universe. They are not inter-
ested in piecemeal relationships in terms of immediate
causes, but in an ultimate basis of existence itself. In the
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carly days of philosophy, at one time or another, fire,
water, catth, sun, moon, ctc., wete each considered the
substratum of the phenomenal world With the advance
in thought such crude formulattons were one after an-
other abandoned; and quute naturally the ultimate real-
ity, of which the world 1s 2 mamfestation, progressively
became a concept endowed with spuituality.

Such was the evolution of the concept “Brahman” in
Upanishadic philosophy. It 15 onc thing to lay down the
dictum that all things flow from the Brahman and quite
another thing to picture it in understandable language.
The various attempts 1 the Upanishads to describe the
Brahman aim to illuminate two aspects, viz., that the
Brahman is definable and yet unknowable. To define it
is to do injustice to its supreme transcendence, but not
to define it at all would be tantamount to making the
ultimate a fiction, a negative abstraction, a zero. Much
ingenuity has been brought to bear on the problem by
the “altimate-mntoxicated” authors of the Upanishads in
their attempts to straddle the horns of the dilemma.

On the positive side Brahman s said to be pure exist-
ence, consciousness, bliss. Bliss appears not as an attribute
or state of Brahman, but as its cssence. Without exist-
ence, attiibute has no meaning; therefore Brahman is
contmuous existence. It 1s a unity of existence and es-
sence, the latter bemng conceived in terms of bliss.

The unknowability of Brahman is most dramatically
revealed in the celebrated refrain of the sage Yajnaval-
kya, who, when questioned, invariably answered m the
negative, saying: “Brahman is not this, Brahman is not
that, . . .” More than all other modern Western philoso-
phers, Immanuel Kant has pointed out that our empiri-
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cal order of things 1s subject to the laws of space, time,
and causality, and that the self-existent, in contrast with
the empirical system of the universe, is not in space but
spaceless, not 1n time but rimeless, not subject to, but
independent of the law of causality. Upanishadic philos-
ophy has brought out this pomt very clearly by as-
cribing contradictory and rreconcilable qualities to
Brahman:

“He stays, yet wanders far from hence,

He reposes, yet strays everywhere around,
The movement bither and thither of the god,
Who could understand besides me?”?

“One,—motionless and yet swift as thought,—

Departing; not even by gods to be overtaken,

Standing still he yet overtakes all runners,—

In bim the god of the wind interwove the
primeval waters.

“Resting is be and yet restless,
Afar is he and yet so near!

He is within all,

And yet yonder outside of all.” *°

Perhaps the following story 1s more expressive than the
above stanzas: Vashkal, the disciple, questioned Bahva,
the teacher, about the nature of Brahman. “Teach me,
most revered sir, the nature of Brahman,” said Vashkali,

9 Katha Upamshad, 1121 (Paul Deussen’s translation, The Philos-
ophy of the Upamshads, 149).

W Isa Upanishad, 4-5 (Paul Deussen’s tianslation, The Philosophy
of the Upamshads, 149)
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The other, however, remained silent. The knowledge-
loving disciple pursued the matter and repeated the ques-
tion several times, whereupon the teacher answered, “I
teach you indeed, but you do not understand; this
Brahman s silence.” *

The reader may ask, what is the difference, if any, be-
tween the two concepts, Brahman and Atman? Well, the
answer is “none”. The most important step in the devel-
opment of Indian philosophy was taken when the Brah-
man, the cosmic principle, and Atman, the psychic prin-
ciple in man were looked upon as identical. Thenceforth
the two have been used synonymously. Long before
Plato recognized the identity of subject and object, the
notion was accepted as a cardinal doctrine of meraphys-
ics in Indw. The identity is briefly expressed by the
saymg, “that art thou” (tat tvam ast); and “I am Brah-
man” (abam brabma asmi).

Is this 1dentity an empty formula or something that
really expresses the truth of ultimate existence? As our
general knowledge goes, it is an unverifiable dogma, but
several great thinkers of history have, independently in
some cases, arrived ot the same conclusion. It is a tacit
assumption of mystics all over the world, irrespective of
credal affiliations. Paul Deussen, a student of both East-

ern and Western philosophy, has the following to say on
the subject:

This idea [the equation Brahman—=Atman] alone secures
to the Upanshads an importance reaching far beyond thewr
land and clime; for whatever means of unveiling the secrets
of Nature 2 future time may discover, this idea will be true
for ever, from this mankind will never depart,—if the mys-~

1 Deussen, P.—~The Philosophy of the Upanishads, 156.
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tery of Nature is to be solved, the key of i1t can be found
only there where alonc Nature allows us an interior view of
the world, that 1s in ourselves.1?

What the Upanishadic philosophers sought, a unity
behind the changing phenomena of the world and life,
was discovered with the Brahman=Atman equation, and
it has remained ever since, most often explicitly and at
times implicitly, the pivotal point of nearly all the
schools of Indian philosophy. Alongside this conception
of the ultimate nature of reality, there were developed
certain minor doctrines which also were destined to
influence the course of Indian culture and philosophy.
Foremost among them was the question of the relation
of Brahman to the universe.

If Brahman is the only source of all that is manifest, it
is fair to ask what 1s the status of all that we experience.
The evolution of the organic and the inorganic world
from the less to the more complex, the reality of an ob-
jective world which only madmen could deny, a sense
of plurality which no theoretical belief in ultimate unity
can explain away; these and many other problems need
to be clucidated. The Upanishads, like all philosophies,
are sometimes vague and often self-contradictory in their
attempts to answer these problems. Humility born of a
realization of the limitations of human intellect made
them admut the impossibility of obtaining a satisfactory
explanation of many things that we would like to know.
Heroic attempts, however, were made with the help of
symbols, metaphors and parables to bring about some
kind of understanding.

12 Deussen, P.—Outlines of Indian Phlosophy, 23, Berlin, 1907,
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According to the prevailing conception, the material
world and the muluplicity that 1t nuitures are a transfor-
mation of the essential nature of Brahiman. Through the
plethora of this changing world of experience, which we
call the universe, runs a single thread of umty, the Brah-
man. Here are some fine images showing this relation-

ship:

“As a spider ejects and retracts (the threads),

As the plants shoot forth on the earth,

As the bairs on the bead and body of the living man,
So from the imperishable, all that is bere.”” 3

“ds the sparks from the well-kindled fire,

In nature akin to it, spring forth in their thousands;
Living beings of many kinds go forth

And again return into bim.” **

What is implied here 1s the relationship of cause and
effect. The world is not to be considered erther as exter-
nal to or apart from Brahman. The cause and effect are
never identical, yet the effect is a transformanion of the
cause; similarly, Brahman is not identical with the world,
yet the world is in an essential sense the transformation
and expression of Brahman. There is nothing in the
Upanishads to suggest that the phenomenal world is un-
real, a fiction of the imagination, a foggy illusion like the
“stuff of which dreams are made”. Earlier interpreters of
the Upanishads, Western scholars in particular, conveyed
the impression that the Upanishadic teachers considered

18 Mundaka Upamshad, 11.7.
¥ Mundaka Upamishad, IL.1.1.
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the world an illusion. But the overwhelming majority of
subsequent investigators have discredited this interpreta-
tion.

It has sometimes been maintained that the Upanishadic
conception is panthesstic. This 15 equally erroneous.
Pantheism 1s generally understood to be the view that
identifies ultimate reality and the world, as against the
deistic view that reality stands apart and outside the
world—that is, it 1s transcendental. According to the pan-
theistic view reality is so completely exhausted by the
world that there 15 nothing beyond 1t; m the deistic view
reality is so detached that the world bears no trace of it.
Neither of these views 1s entirely applicable to the Upan-
ishads. Brahman is both 1n the world and above it. The
world of experience derives its reality because it is in
Brahman like a net in the ocean, but 1 a very real sense
it is also transcendental. By manifesting itself i the
world process, Brahman has not exhausted its nature.
The logic of the intellect, which is the logic of the finite,
may not be able to grasp fully this 1elationship; just the
same, one of the Hindu sages expresses this relationship
between the eternal Brahman and the finite world in the
following paradoxical image. “That 15 full and this is full.
From that full rises this full. Take away this full from
that, what remans is yet full ” ** From all these images
that run counter to the practical logic of everyday life,
the reader may very well see that the order of truth em-
bodied in the Brahman=Atman equation is not intellec-
tually demonstrable. The Upanishadic teachers were
themselves willing to leave 1t here.

15 Radhakrishnan, S —The Philosophy of the Upamshads, 78; The
Macmillan Company, 1924



24 YOGA

The next doctrine for our considcration, and one
which has become a nuclear feature of Hindu culture,
concerns the problem of death. The answer to the im-
portant question of what becomes of the mdividual after
death has led to a firm assertion of immortality in the
various religions of the world, but in Hinduism it re-
sulted in the development of a unique Upamishadic doc-
trine which has been accepted as an axiomatic truth of
life by that extensive mass of people owing spiritual
allegiance to the different persuasions of the Hindu reli-
gion. The doctrine has two closely related notions:
namely, karma and rebirth, each supplementing the
other.

Karma, stripped of the metaphors and allegorical lan-
guage in which the doctrine 1s expressed, is an expression
of the belief in the inviolability of the natural sequence
of cause and effect. We are all familiar with the law of
the uniformity of nature in the physical world where
every event must have its antecedent cause or causes. In
the moral world, so the Upanishadic teachers argued,
whar we do is determined by past habits. Chance and the
timely help of a beneficent god are entircly 1uled out of
the moral world and individual responsibility is brought
to the foreground. Every act, good or bad, leaves a trace
in the organism which becomes a potential determiner of
future action and progress. Karma follows us like the
shadow follows the figure. By right conduct we can
slowly, but surely, undo the effects of the past bad
habits; evil conduct will only lead to a further strength-
ening of the knots in the net that has entangled us, the
net of mundane existence with its attendant suffering.
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But, the critics might say, that is not true of the world
in which we live. Instead of moral retribution, we see the
wicked flourishing like the “Oaks of Lebanon”, and the
good go through suffering like a Job. It was this real
paradox of life that led to the doctrine of rebirth or
cycles of existence, the counterpart of karma. Only in a
long series of successive lives are the effects of our deeds
and our actions undone. We live now because of our past
karma and for the same reason we shall live again. Life 1s
thus an expiation of the deeds of the previous existence
and as long as it is accompanied by action and deeds the
necessity for further expiation makes rebirth nevitable.

It is starthng how a doctrine of rebirth hike this, which
can never be verified, has been accepted and believed as a
solution for the riddle of existence. Cultured and illiterate
alike find in 1t a just answer to the inequalitics and suffer-
ings of life. It inspires in its adherents a hope for the
future coupled with submissive resignation in the face of
present suffering. To say the least, the theory is, so far
as the moral order is concerned, as logical as any other,
which perhaps accounts for its acceptance. In its cardinal
features the doctrine is found 1n the teachungs of the an-
cient Greek philosopher, Pythagoras. Plato, too, believed
in it.

When appraised against the background of the priestly
religion, then current, the doctrine of karma and rebirth
was an 1mprovernent on the more primitive sacrificial
religion. But it did not remain so very long. Instead of
undermining the influence of the custodians of the trodi-
tional religion, it had the opposite effect. The evil-doer,
accordimg to the priests, would be reborn as serpent, tor-
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toise, or worm, and his soul would migrate even into in-
animate objects! The caste system and the misery it
heaped upon countless human beings were complacently
explained on the basis of karma. Thus a theory developed
to free men from primitive bonds served only to cnslave
them all the more. It 15 easier to preach a democratic
religion than to establish it. Doctrines evolved to explain
buman suffering have sometimes been utilized to make it
greater. The way to heaven becomes the way to hell. At
any rate it was so in India.

The equation, Brahman==Atman, and the doctrine of
karma and rebirth constitute the essential teachings of
the Upanishads. The field was now ready for systemati-
zation. It is not necessary for our purpose to trace the
development of the various schools of Indian philosophy,
all of which claimed to represent the essential teachings
of the Upanishads.

Following the formulation of the doctrines of the
Upanishads, there was no further attempt to interpret
the universe or speculate on the nature of the ultimate.
To be sure, great strides were made in logic, ethics, and
allied disciplines. But these were only minor advances.
Six classical systems of philosophy evolved from the
Upanishadic teachings. All of them accepted the Upani-
shadic teachings and claimed to point the way to
emancipation from mundane existence, which to them
was an obstacle to be overcome. ‘Realize the Atman in
you”, became the watchword of every system.

Among these systems, yoga was one. Some of the ele-
ments of yoga may be seen mn the Upanishadic writings,
but not as a system. With the emergence of the various
schools, each pointing the way to salvation, yoga aclueved
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popularity as an independent system. More than all oth-
ers1t offered a practical way to realize the Atman through
a graduated series of physical and mental excrcises. We
may now turn our attention to the subject at hand,
namely the study of yoga.



Cuaaprer [

PRAKRITI OR NATURE

Ir oNE were to ask, say, ten cultured men of America
whether they had heard the word “yoga”, we should
receive a few “no’s” among the answers. It would be
even more interesting to investigate the mental picture
this word would call forth in those claiming a fair degree
of acquaintance. A few would picture a bearded, cmaci-
ated fellow lymng composedly on a bed of nails; we might
also hear of people sitting cross-legged under the shade
of the banyan trees oblivious of what 1s happening around
them. By such an inquiry we should learn that most peo-
ple hold fantastic notions of yoga, no doubt mixed with
certamn elements of truth.

Such misconceptions are unavoidable. In the tangled
web of Indian thought and practice, the crudest super-
stitions and the most revolting practices constitute an ele-
ment of historical tradition. No one could deny that self-
immolation is regarded as a method of spiritual salvation
in India. The error lies not in believing that such prac-
tices exist in India, but m attributing all that is revolting
and mysterious to yoga.

What, then, is yoga? The word means “to yoke”
(Latin jugum is a cognate word meaning the same),

which implies the claim that the practitioner of yoga
28
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would ultimately be able to unite his soul with the world-
soul. In a country where such an ideal was held in high
esteem and regarded as the goal of human existence, 1t 15
only to be expected that any physical or mental exercises
which could allegedly consummate this union would find
followers and admurers. Thus in the Upanishadic litera-
ture can be found various references to breathing exer-
cises and postures which, in the hands of later authors,
became a part of yoga. We shall describe some of these
practices in subsequent chapters.

We stated in the previous chapter that the post-Upan-
ishadic period (beginnng c. 300 B.C.) saw the beginnings
of systematization or schools of philosophy, each point-
ing, with varying emphasis, the road to salvation. Among
these schools yoga took its place some time mn the second
century B.c. The cornerstone of the system is a book
called Yoga Sutras (sutras means aphorisms) attributed
to Patanjali.’ He did not claim to propound a system of
philosophy, but set down valuable instruction to induce
certain psychological states. At a time when various sys-
tems were competing for recognition in the “philosophi-
cal market”, mere affirmation or dogmatic assertions
would have been of no avail. Doctrines could win gen-
eral approval only when based on certamn critical analy-
ses. Doctrines of yoga assume that the mind, by training,
could be made to function at higher levels.

To convince his readers of the possibility of molding
the mind, Patanjali has gone into an analysis of matter
and mind, their relationship and origin. Not being a pro-

1The most readable English translation of the text and of some of
the commentaries is the one by Professor Woods of Harvard Uni-
versity (Woods, J. H—The Yoga-System of Patangals, Harvard Ori-
ental Series, Vol. 17, The Harvard University Press, 1914).
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pounder of a new philosophy, he was willing to take over
certain doctrines from among those that were current at
the time, thus the yogic cosmology and doctrines con-
cerning the evolution of mind and matter were bor-
rowed, with minor modifications, from another system
known as samkbya.? In what follows, we shall attempt a
brief exposition of the doctrines of mind and matter and
their evolation. Since they are held in common by both
samkhya and yoga, we would do well to regard them as
samkhya-yoga doctrines.

Every critical philosophy begins with an analysis of
experience, and no matter how brilliant might be the at-
tempt of a philosopher in explaining or explaining away
matter, or even mind, the anuthetical character of the
two 15 a persistent residuum for naive experience. This is
the riddle that has cropped up mn every generation and
age which has given any thought to deep problems of
life. If we separate the two and treat them as belonging
to two distinct orders, we are immediately confronted
with the problem of knowledge how can the mind gain
experience of the external world when there 1s no rela-
tionship between the two? If we regard both as two as-
pects of one and the same original substance, we have to
give a satisfactory explanation of this differentiation in
terms of evolution.

Samkhya-yoga offers a naturalistic interpretation of
material phenomena, including in this category mind
which, in its various modifications or operations, appears
as intellect, will, and feeling. The concept of evolution,

2 The basic doctrines of the samkhya system are embodied 1n the

Samkhya Kamika of Isvara Knshna, recently translated into Englsh
by §. S. Suryanarayana Sastri, University of Madras, 1930.
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common to all systems of Indian philosophy, enabled
samkhya-yoga to regard the world as the result of a
gradual process of differentiation. By taking the manifold
of experience and subjecting it to analysis, we should be
able to find certain elements which could not be further
reduced without doing violence to felt experience. This
is no doubt a process of abstraction, but philosophy 1s the
science of abstraction, accepung the irreducible and re-
jecting the non-essential and the contingent as unneces-
sary for the deeper understanding of the totality of
phenomena.

What strikes us in samkhya-yoga as the most charac-
teristic feature of experience 1s the element of change,
that which was is no more, that which is will no more be.
Everything is in a process of becoming. Nature, both
organic and inorganic, 1s ceaselessly undergoing changes.
The particles that make up the mnert rock are in a con-
stant state of motion; the process of formation and dis-
appearance ranges over a Jong period but all objects are
momentarily changing from one state to another. It was
thus theory of flux to which Heraclitus, a philosopher of
ancient Greece, called attention when he said that we
could never plunge into the same river twice. Buddha, in
India, attributed all suffering to this process of becoming.
Perpetual motion underlies all phenomena; although, as
Alice said in Wonderland, we cannot catch motion at 1t.

This is equally true of the mental world which can be
considered a regular stream of images flowing continu-
ously from moment to moment. Thoughts are born, they
grow and disappear; before we can “catch” one, the next
one appears on the stage; there is a succession of links 1n
a fleeting chain of dynamic movement. In both the physi-
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cal and mental worlds, samkhya-yoga found this com-
mon feature or element of change and called it rajas
(energy). Without rajas there cannot be any change or
motion, and since the universe of experience, both inter-
nal and external, is forever n a perpetual state of flux,
rajas or energy is an irreducible substratam.

Side by side with the dynamic nature of phenomena
we see a factor of “staticity” whether we call it mass or
materiality. This mass-factor could have come into ex-
istence only from something which, at any rate poten-
tially, must have contamed materiality, for nothing
comes out of nothing. Every material object possesses an
impenetrability and resistance which no intellectual
somersault can take away. It is a datum of experience.
The Englsh philosopher Berkeley said that only ideas
were real and matter nothing but an illusion, whereupon
Samuel Johnson kicked the nearest lamp-post and claimed
it was very real. Samkhya-yoga asserts that this common-
sense cxperience of matter could not be dismissed as an
illusion, The “stubborn” material object will, no doubt,
disappear in the ceaseless flow of change, and the minute
particles, whether we call them atoms or sub-atomic
constituents, may not be directly expericnced, but the
coarse impenetrability of matter persists in our experi-
ence. At bottom this factor 15 present 1n the mind, too,
manifesting an inertia or lack of translucence; and while
it is predominant in the world of material objects, it is
subordinate or latent in the mental world. That which
constitutes the most important characteristic of the mind,
as we shall see below, is not the factor of mass or inertia,
nevertheless its hidden presence may be observed there.
This aspect of experience 15 in samkhya-yoga called
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tamas, which may be translated as inertia, mass, heavi-
nEess Or resistance.

We may yet infer a third element in the world of ex-
perience which, according to samkhya-yoga, can be de-
tected 1n a highly developed form in the operations of
human consciousness. Is there not a quality in the human
mind which enables the perceiver to trace relationships
between the objects of the external world and conscious-
ness itself> Without this aspect of experience, which cre-
ates order and intelligibility in the perceptual field, the
world would remain a mad stage for blind actors. Like
the shining sun which sheds light on dark corners and
hidden crannies, this element enables the human mind
to gain knowledge and experience. The shining fluidity
of the mind stands in direct contrast to the inertia
(tamas) inherent in material objects. Samkhya-yoga calls
this element of experience sazzva, which is best translated
as intelligence or mind-stuff, lightness as opposed to the
heaviness of matter. The sattva-aspect, although pre-
dominant 1 the realm of the mind, 1s not absent in the
objects of nature, for 1t lies latent just as the tamas ele-
ment is latent 1 the mind. In the lower organism we see
the beginnings of sattva in the mamifestations of feelings.
In the process of evolution sattva gamns ascendancy and
reduces to a minimum the power of inertia.’

These three elements, sattva, rajas, and tamas, which
by combining in various proportions constitute the
evolving umverse (becoming), are called gumas. At this
stage a very valid question may be asked. what are these
gunas® Are they substances or mere qualities® In other
words, what 1s the samkhya-yoga point of view with

8 Samkhbya Karika, 12-13.
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regard to the age-old question of substance and attri-
butes? 1t 1s customary, i philosophy, to make the dis-
tinction between primary and secondary qualities. Ex-
tenston, weight, etc., are primary qualiies that are
present in the object independently of the perceiving
subject. But color and smell, ctc., on the other hand, are
secondary qualities which have their origin in the ob-
server. They could not be regarded as existng in the
object.

The word “guna” has three meanings and one of them
is especially significant n connection with the present
problem. In this sense guna means quality. According to
the second meaning, gunas would constitute a category
subordinate to the purusha (sclf or soul). The nature of
purusha and its relation to the gunas we shall consider in
the following chapter. For the present 1t may be pointed
out that both gunas and purusha arc cternal. Thus in a
system of two eternal categories it is difficult to under-
stand how one can Dbe subordinate or inferior to the
other. This may perhaps be explamed from the stand-
pomnt of the funcuon of the gunas, since they exist for
the experience and liberation of purusha. Although both
are eternal, purusha has a pre-emment position, in that
the scheme of evolution, which is made possible by the
collocation of the three gunas, becomes meaningful only
in the light of purusha’s emancipation. In what is yet a
third meaning, the three elements which constitute the
substratum of the universe, by mterpenetration and inter-
weaving, make a rope (guna) or chain to bind the
purusha in the meshes of worldly experience. More about
this later.

That the word guna, among other meanings, implies
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quality 1s significant, for according to the samkhya-yoga
conception substance and quality are identical. Per-
petual change 1s a fundamental postulate; but change is
impossible without a substratum that can undergo the
change. While the gunas remamn the same throughout,
the various changes and modifications appear different
from moment to moment. Quality is the manifestation
of the modification and rearrangement of the gunas. The
collocations change and the qualities “announce” these
changes.

A glass of water is a particular arrangement of certamn
particles. Every moment the particles are shifting posi-
tion with a corresponding change in quality, though such
qualitative changes do not come under our vision. If we
heat the water the movement of the particles will be in-
creased and at a certain stage, when boiling point is
reached, water will be transformed into steam and the
changes in quality will be obvious to the observer. Again,
by cooling the water to freezing point we could change
it into ice. The qualitative differences between ice, water,
and steam are sufficiently great from the point of view
of the observer to justify three names for three different
conditions of the same objective particles.

In the smallest interval of time (kshana) the whole
world is undergoimng change, i.e., a rearrangement of par-
ticles. At any particular moment the subsequent changes,
as yet unmamnufested, exist in a latent form. Simularly, all
the past changes of the collocating atoms are not com-
pletely lost but exist in a sub-latent form at any particu-
lar moment. Without the past the present could not have
come into existence; neither could the future arise if it
did not exist mm the present. The effect is contamned in
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the cause.* Evolution, therefore, is a conunuous unfold-
ing of the past. The substancc or substratum is that
which 1s common to the past, present, and {future mani-
festation of qualities. The power by which the changes
are produced 15 inherent i the gunas. They arc the unity
of both substance and power.

The basis of the universe is to be sought in the three
gunas sattva, rajas, and tamas. On asking the question
why there are only three and no more, we find that the
gunas are said to be infimte in number. Each of the three
enumerated above represents a type or a class with vary-
g differences of degree. There is, for example, an in-
finite number of sattva-gunas, each possessing essentially
the same quality differing only in degree. Whatever may
be the intrinsic difference of gradation between the in-
fimte number of gunas of a particular class (sattva-class,
for mstance), they are grouped together under one type
because of their essential qualitatve sumilarity, in this
case lightness or intclligibility which makes them differ-
ent from the other two, rajas (energy) and tamas (in-
ertia). The triple character of gunas 1s necessary to ac-
count for variety m the manifested modifications of the
umverse. Let us suppose for a minute that the gunas con-
sisted of one type only, say, tamas, we should then not
be able to explain the mind and its intelligibility. If we
postulated another class of gunas, sattva, we should still
be at a loss to understand the basic and undeniable fact
that all phenomena are in constant flux. Hence the three
gunas. If it were asked why there are not more than
three classes of gunas, the samkhya-yoga philosopher
could only answer that these are enough to explain all

4 Samkbya Karika, o.
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the differences in the experienced world. When we ex-
plore the basic ultimates of experience do we find any-
thing, other than mind, matter and change, that needs
explanation?

A consideration of the finite character of some of the
productions, as against the all-pervasive nature of others,
reveals another aspect of the three classes of gunas. An
infinite number of infinitesimals would not explamn the
all-pervasiveness of some productions like ether (akasa)
and intellect (buddhbi). In the chapter on the evolution
of categories, we shall see that, although various bodies
and objects of nature appear in their finite or Iimited
character before us, certain products of evolution are un-
limited, that is to say, they are all-pervasive. It is con-
cluded, therefore, that each class of gunas consists of
some that are infinitesimals and others all-pervasive
There are two reasons why they could not all be all-
pervasive. First, it would be impossible to account for
the finite character of most of the mamfested things.
Second, motion, which we know to be the essential func-
tion of rajas (energy), would be impossible if all the
gunas were all-pervasive. The samkhya-yoga philoso-
pher, thercfore, concludes that the substratum of the
evolving universe consists of three classes of gunas, each
in turn consisting of an infinite number of gradations,
some of which are limited, which accounts for the finite
nature of objects, and others all-pervasive.

At this stage we may introduce a new term, prakriti.
Once the process of evolution has been started, the rea-
son for which we shall see in the next chapter, the three
gunas by combining and re-combining produce the vari-
ous objects in the universe. Before the beginning of the
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process of evolution, which has a defimte beginuing, the
gunas must have existed in a state of equilibrium. This is
known as prakriti, which may be translated as primor-
dial, undifferentiated mateer. It is very important to bear
in mind that prakritt is not different from the gunas, but
only the gunas before their actualization in evolution.®

The equilibrium of prakriti 1s not static but dynamuc,
because of tension and action among the gunas, prakritt
is in a state of balanced motion which does not result in
the production of objects. It might be called a type of
mner, dynamic movement producing no transformations
or modifications—undisturbed perpetual motion. Once
the equilibrium is upset we have the beginnings of cos-
mic evolution which proceeds in an endless series of
changes taking place from moment to moment. The vari-
ous modifications that are mamfested in cvolution exist
potentially in a latent form in prakridi, for effect 1s only
a manifestaton of what was already in the cause. The
oniginal cause prakrnti, consequently, must have con-
tained all the later productions in a latent form. In com-
mon with the other systems of Indian philosophy,
samkhya-yoga also conceives evolution as a cyclic proc-
ess. Every period of evolution 1s followed by dissolution
when the universe, after having reached a certamn stage,
takes a backward course which culminates in the dy-
namic equilibrium of prakriti. After a time a new cycle
would begin, only to end again in dissolution. The rea-
sons for this eternal alternation of periodical evolution
and dissolution are not inherent in prakriti, but are to be
sought outside, in the nature of purusha (soul) whch is
independent of prakritu,

5 Samkbya Karika, 15-16.
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In the history of psychology, several theorics have
been advanced to explain the relation between matter and
mind; thus we have mechanical, biological, evolutionary,
and various other theories of the mmnd. Among these
therc is one, the double-aspect theory, according to
which mind and matter are two aspects of an unknown
original substance. It 1s worthwhile to point out that, in
spite of certain apparent similarities, the samkhya-yoga
conception of the mind-matter relation has very little in
common with this psychological theory. Prakriti is not a
homogeneous primordial substance, it is a dynamic
equilibrium of three different, but interdependent ele-
ments or gunas. The sattva-gunas which later develop
into mund exist potentially m the prakriti. This is equally
true of matter and energy. If it were not for the original
sattva, no amount of quantitative or qualitative develop-
ment of the two other gunas, tamas (inertia) and rajas
(energy), would produce mind. Mind is not derived
from matter nor matter from mind. Nor arc they two
aspects of the same substance, for they develop from
different gunas.

But the interdependence of the three gunas 1s so close
that no mamifestation 1s possible without the three being
present. Predominance of any one guna 1 a particular
combination decides its essential nature. Human mind is
the highest manifestation of sattva, nevertheless tamas
lies hidden n 1t. Inert matter is predominantly tamas in
composition, but here the sattva element lies submerged.
Rajas or energy makes motion and change possible in
both.

In a land of idealism, it is only to be expected that the
greater. part of the thought of the various schools would
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be devoted to the clucidation of the nature of soul and
its metaphysics. Samkhya-yoga, however, was not com-
pletely swept away by this philosophical predilection; 1t
took the external world as real and proceeded to make as
exhaustive an analysis as was possible. The system 15 a
mixture of both idealism and realism. Since the three
gunas are eternal and super-subtle elements, the reabstic
nature of samkhya-yoga stands in contrast to the over-
emphasized idealism of the greater part of Indian
thought. But the other aspect of the system, its tran-
scendental idealism—the core of Upanishadic thought—
comes out clearly in its doctrine of the purushas, to
which we may now turn.
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PURUSHA OR SOUL

THE oft-quoted asseveration that “there is nothing new
under the sun” is 1 a very real sense applicable to philos-
ophy. There is something shop-worn or second-hand
about the latest solurions of the persistent problems of
philosophy. Most philosophers, and sometimes their for-
mulations as well, can easily be labelled—they are Pla-
tonists, Neo-Platonists, Kantians, Hegelians, etc.

Achievements of philosophers look piufully meager
alongside the dazzling discoveries of the sciences. Our
conception of matter has undergone a revolutionary
change as it has been reduced to mere mathematical fic-
tion, radiations emanating from a center. Matter is no
longer a substance, as 1t used to be, but a series of events
that just happen.

Philosophy can boast of no such advance. Old prob-
lems, no doubt, are reformulated to incorporate the sci-
entific discoveries of the prevailing age. Philosophic con-
ceptions of the umiverse current in the time of Galileo
and Newton have yielded to those that include Ein-
stein’s Theory of Relauwvity and Planck’s Quantum
Mechanics. We have today mathematical philosophers
like Russell and Whitehead who, using science as a coign

41
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of vantage, have built new models of the universe, diffi-
cult of understanding even for the enhghtened.

Yet the central problems of philosophy, hike the concept
of the soul, are as debatable today as they werc centuries
ago. A cursory acquamntance with its history would suf-
fice to convince one that unlike the objectively verifi-
able formulations of science, philosophy is not above the
private values, desires, aspirations and unconscious mo-
tives of the individual philosopher. The subject matter
and reasoning employed are such that no generally ac-
cepted standard of proof can be applied to the problems
of philosophy. Professor Alexander has defined philos-
ophy as the “process and expression of rational reflection
of experience”. Can we say, however, that our individual
experiences resulting from the same objective situation
are alike? Do we all agree that we see indisputable evi-
dence of a benevolent power in the processes of nature?
The answer to all such questions, whether negauve or
positive, would be greatly influenced by our private
prejudices and outlook on hfe. Philosophical system-
builders are endowed with the genms of the potter who
can mold the putty in any fashion to suit hus tastes. The
“will to beheve” 1s common to all, but what wec believe
is determined largely by what we want to beleve.
Nietzsche made a remarkable observation when he wrote
of philosophers:

They [the philosophers] all pose as though therr real opin-
ions had been discovered and attained through the self-
evolving of a cold, pure, divinely indifferent dialectic (in
contrast to all sorts of mystics, who, farer and foolisher,
talk of “inspiration”) whereas, in fact, a prejudiced propo-
sition, 1dea, or “suggestion”, which is generally their heart’s
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desire abstracted and 1efined, is defended by them with
arguments sought out after the event.*

The malleable nature of philosophical deductions is a
good starting pomt for a chapter on the yogic theory of
the soul, The reader, acquainted even shghtly with
Western philosophy, will readiy see the resemblances
between some arguments of yoga and those advanced at
different times in the development of Western thought.
It should be borne in mind, however, that yoga as a the-
oretical system of metaphysics 1s based primarnly on cer-
tain mystical experiences which, in the eyes of the
yogins, are as real and valid as the sense experiences of
everyday Life. No yogin would ever claim that intellec-
tual arguments by themselves are sufficient to convince
critics, who evaluate yoga from the “outside”, of the
existence of the soul that transcends time and space. The
final and clinching argument is the invulnerabiity of
mystical experience.

The prototype of the variants of the doctrme of the
soul in Indian philosophy was the Atman of the Upan-
ishadic sages. In 1ts essential aspects the samkhya-yoga
soul, called purusha, is not very different from the Upan-
ishadic Atman. Similarly, the purusha is independent of
the material universe. It is beginningless and eternally
unchanging. Even the highest product of prakmti, the
mind, has nothing in common with purusha, which is
timeless and spaceless, mere sentience and entirely pas-
sive. All the products of prakriu are variously character-
1zed by the three gunas; but purusha is devoid of them.
It is the eternal seer behund the phenomena of prakrit

! Nietzsche, F.—Beyond Good and Evid, 9 (ir. by Oscar Levy);
The Macmillan Company, 1923
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and its changes. It is without parts and attributes, all-per-
vasive and subtle. Whatever it may be that charactenzes
individuality, the empirical “me” is of the essence of
prakriti, and puruwna contributes nothing to the sum
total of personality ~his inactive, characterless purusha
may be put down on the positive side as pure conscious-
ness (¢iz). On analyzing our elements of knowledge we
find that it is composed of ideas and images—mental pic-
tures. These various image-patterns are the inevitable ac-
companiment of all thought-processes, but their constant
fluctuations should teach us that they are the work of the
sattva (aspect of translucence) element among the three
gunas. Motion and activity are characteristic of prakriti
alone. But what does this steady flow of the mental
stream reveal? Only the content and form of the mind.
There is another factor, the pure relating element of
awareness (cit), the origin of which, like a distant source
of light, remains in the faraway background, shedding
luster and glow on, and giving continuity to, the opera-
tions of the mental mechanism. This is the transcendent
principle of consciousness, purusha, the never-changing
soul that makes the content of the mind mcaningful.
Samkhya-yoga admuts that this factor cannot clearly be
observed in introspection which reveals only the mental
film-roll, but not the light (consciousness) that enables
the pictures to be registered. The presence of the puru-
sha as a theoretically necessary principle may be safely
inferred from the data of knowledge. One can only
wonder at this point if it is Kant or the samkhya-yoga
that is speaking.

The emaciated, ghost-like purusha is, in certain re-
spects, less colorful than the Atman, the latter was said
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to be intelligence, consciousness, and bliss (ananda); the
purusha, except for the fact that it illuminates mental
states, is neither pure intelhgence nor bliss. Intelligence
as a mental faculty, according to samkhya-yoga, is the
work of prakriti and cannot have any relation whatever
to the transcendental principle, purusha. Rationality 1s in
the empirical ego. The term “bliss”, which was con-
sidered an attribute of Atman and later of the vedantic
soul, is only a less pretentious name for “pleasare”, which
cannot be the nature of purusha. Pleasure and pain can
be traced to the instincts, desires, and cravings of the ego
in the world of experience, but the purusha as a de-
tached spectator 1s not circumscribed by the limitations
of the three gunas. The crucial point that marks the dif-
ference between the Atman and samkhya-yoga purusha
is the doctrine of the plurality of souls. According 10 the
Upamishads as well as the vedanta, mdiwidual souls are
only temporal and illusory forms of the cosmic soul,
Brahman. In the final analysis individual souls are only
appearances; they derive their reality from, and it 1s thewr
final destiny to become absorbed in, Brahman. Not so in
the samkhya-yoga. Each individual soul is here an iso-
lated principle, eternally real and ever the same. Reality,
consequently, consists of an infinite number of purushas,
instead of the all-embracing Brahman of the monistic
vedanta.

Some arguments have been advanced to prove the ex-
istence of purushas.? The first one is very much like the
design or teleological argument that has figured so prom-
inently in Western philosophy, although the conclusion
drawn is not the same. The collocation of objects and

2 Sammkbya Karika, 17, Yoga Sutras, IV .24
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their modifications must exist {or the sake and benefit of
a principle that 1s sentient. It 18 worth pointing out that
the conclusion drawn from the design argument is not
the same as in Western philosophy. Whereas in the latter
God is the designer, the samkhya-yoga pomnts to the
purusha which benefits from the design. Nor could this
be otherwise. Prakriti, the original ground out of which
the material world has evolved, is beginningless and eter-
nal; hence a creator is entirely superfluous.

The second argument is familiar to all students of
philosophy, the subject or seer must be free from the
perpetual modifications and movements of the physical
manifold, a simple, unitary and unchangeable substance.
All the presentations and changes are due to collocations
of the three gunas, sattva, rajas, and tamas. The seer,
therefore, must be free from the limurations of prakriti
and its gunas, for none of the products of prakriti can
be simple or unitary; and so the actual seer is the purusha
which as an unfailing light lluminates the mind, lending
meaning and purpose to the cyclical processes of evolu-
tion and dissolution. The third argument maintans, as
did Kant, that there must be a supreme background with-
out which it would be impossible to coordinate all ex-
periences. In spite of the reality of multiplicity in mental
life, there must be a transcendent and unitary principle
—the purusha.

The fourth and last argument is drawn from the long-
ing which, samkhya-yoga claims, is present, in varying
degrees, in all people. This “instinct” to be free, the
desire to escape the impermanence and futility of ex-
istence, is, of course, the heart around which the body
of samkhya-yoga, as well as the other systems of Hindu
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philosophy, is buult. Desires and cravings and love of life
itself may crowd in on us to make living a worthwhile
adventare, but a hidden voice, even in those moments
when all seems well, might be heard (if we were reflec-
tive enough) uttering the language of doubt and despair.
A life-tedium overtakes us. This craving for emancipa-
tion is interpreted as due to the demand of the purusha
to seek release from the meshes of prakriti. That this
world-weariness is a real element mn our experience has
been attested by many great minds. “Would any man
of sound understanding,” says Kant, “who has lived long
enough, and has meditated on the worth of human ex-
istence, care to go again through life’s poor play, I do
not say on the same conditions, but on any conditions
whatever?” * A materialist or a sceptic might consider
this paradox, viz., that we love to hive and yet long to
escape the weariness of life, as a result of, in the words
of Freud, the interplay of hfe and death instincts. But the
samkhya-yoga, believing as it does 1n the reality of puru-
shas, concludes that the striving for freedom from the
limitations of existence points to one that longs for and
can effect the release. This is the purusha.

Against monism, which asserts that individual souls
are illusory and that only the world-soul is real, sam-
khya-yoga adheres uncompromisingly to the doctrine of
the plurality of purushas.* The reasons adduced in favor
of this standpoint are drawn from within the framework
of the presuppositions of the system, particularly its anal-
ysis of the nature of prakriti and its evolutionary devel-

3 Kant's article, “On the Falure of every Philosophical Attempt in
Theodicy,” published 1 1791. Kant was, m this article, argumg par-
ticularly aganst the optimism of Letbnitz.

4 Samkbya Kartka, 18.
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opment. Among the various products of prakrt, like
cther, mind, etc., which will form the subject of the next
chapter, there 15 one which is the basis of the empirical
ego This, known as buddhi, 1s the active agent in the
processes of cognition, feeling, and willing. The various
senses are the individual organs of 2 buddhi. Each buddhi
is, therefore, an isolated organism possessing an individu-
ality of its own, We have said that the buddhi is the basis
of the empirical ego and not the ego-proper, because of
the role purusha plays in the production of the ego-
sense. There is a kind of relationship, best expressed as
that of reflection, between the purusha and each indi-
vidual buddhi. If the purusha did not reflect the hght of
consciousness in buddhi, there would be no “I” {eeling.
The “1” sense 1s the temporal psychological unity pro-
duced by the reflection of purusha in the activities of
buddhi.

This relationship is important if we are to understand
the arguments for the existence of mnumerable souls.
The samkhya-yoga, unlike the vedanta, 15 keenly aware
of the differences of the mdividual organisms. The vari-
ous organisms mn the world are neither morally, physi-
cally, nor intellectually alike. These differences should
indicate that their expericnces and perception of the
outer world are different. The presiding consciousness,
which 1s due to the reflection of the purusha, must there-
fore be different for different buddhis. The element of
change as well as diversity in the buddhis can easily be
understood because the latter are products of prakriti,
but the multiplicity of unities (each buddhi is a unity)
would demand a corresponding multiplicity of purushas.

On this question samkhya-yoga was faced with the
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unrealistic conclusion of the vedanta that the external
world, ego, and knower (Atman) are, in the final analy-
s1s, unreal and that Brahman alone is the metaphysical 1r-
reducible. But the samkhya-yoga would not and could
not be satisfied with such a sweeping denial of the reali-
ties of everyday life. Prakriti is metaphysically as real and
eternal as the purusha, and the latter. although not an
active agent, 1s the remote knower of the drama of life.
If the world and the ego, that 1s, Iife, are unreal, then
what guarantee is there that purusha, also, is not unreal?
Just as there has been a conjunction between an ndi-
vidual buddhi and purusha, there will be, i the fullness
of time, a disjunction of the two. But it must be clearly
understood that while the conjunction lasts, the buddhi
is real and there 1s no illusoriness about 1ts transforma-
tions. As long as prakriti was not the 7zaya of the vedan-
tins, samkhya-yoga philosophers, 1f they were to remamn
consistent, could not escape the doctrine of the plurality
of purushas.

Certain considerations are advanced to show the utter
futility and irreconcilable contradictions following from
the assumption of one cosmic purusha. If this were so,
how should we be able to account for the multiplicity of
buddhis, which with their individua! experiences and
cognition, would be difficult of explanation® Consist-
ency would demand that we should have one buddhi
instead of many. But this is obviously not the case. Ac-
cording to the samkhya-yoga view prakrit exists for the
emancipation of purushas. If it is a fact that there is only
one purusha, then praknti would not be working for the
emancipanion of purusha but only for the ego which, al-
though real, is only a temporal unity. If the prakriti leads
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to the emancipanon of only the ego, then its rile and
function as the emancipator of purusha would have to be
abandoned. If it 1s maintained on the other hand that the
purusha and not the cgo 1s liberated, then with the eman-
cipation of one, all would be finally released, {or there is
only one cosmic purusha.

It is very doubtful whether these contradictions al-
leged to follow from the hypothesis of an all-embracing
world-soul are valid enough to lead to the acceptance of
a pluralistic theory of souls as preferable. Monists should
be, in fact they are, able to find very damaging mncon-
sistencies mn a pluralism. Metaphysicians are like subtle
lawyers who can make even the camel go through the
eye of a needle! Whether we will accept a parucular
conclusion would depend on how far we are predisposed
w believe it. In the case of samkhya-yoga, its realistic
attitude regarding the material universe, plus the belief
in the possibility of individual salvation by yoga practice,
led to the assumption of many souls instead of one.

Among the recurring problems of philosophy 1s that
of the relation between the temporally changing and the
eternally ever-the-same. It does not make any serious
difference whether it is the relation of the mind to the
body or the soul to the body, as long as mind and soul
are taken to be different in nature from matter. The
interaction or cooperation of the two will always remain
an impenetrable mystery to the extent that the dividing
gulf between the two orders of existence is broad and
deep. Plato tried to bridge the gulf by his partictpation
theory, according to which the material world s real
inasmuch as the eternal ideas participated in it. But how
are we to understand this participation? Aristotle nar-
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rowed down the gulf by his theory of form and matter.
There can be no form without matter and no matter
without form. His knowledge of biology, his mnterest in
the various sciences, and his consequent realistic attitude
towards the world made him think i terms of continu-
ous development from the lowest forms of life to the
highest. But 1n addition to a series of souls of varying
grades of sigmificance, the nous or noetic soul (intelli-
gence) stands out as pre¢minent among free and immor-
tal souls. By calling the soul the “entelechy” (realization)
of the body only the name is changed, but the problem
remains. Descartes and Locke pronounced it a mystery
and helped themselves out of the situation by trusting in
God. Kant’s conclusion that the Pure Ego cannot be
known did not throw more light on the crux of the prob-
lem; he only put 2 damper on the ardor of “soul-chasers”.

Samkhya-yoga also had to face this problem. When
the mental mechamsm and the active elements of cogni-
tion, feeling, and willing arc all said to be the evolution-
ary products of prakriti the crucial problem still remains
as explicable as in any other system, only the relation
between the changeable and the unchangeable has been
transferred to a different level, i.e., between prakriti or
buddhi and purusha. How can purusha, the inactive and
colorless soul, have any relation to the non-conscious
prakriti®> The problem, in fact, is two-fold. First, to
ascertain the reason for the existence of prakriti and its
relation to purushas collectively, and secondly, to show
how buddhi becomes attracted to purusha.

We have already seen the réle of prakriti in evolving
a complex umverse by the collocations of the three
gunas. While impermanence is of its very essence, it
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seems to have a dircction towards which 1t is cvolving,
There is no chaos in nature f we look at it m per-
spective. It is blind m 1ts activinies, followmg the law of
cause and effect even in the mmute transformations of
stmple collocations. There 1s no place for a “muacle” in
nature. While we do not sce teleology in wsolated parts
of nature, samkhya-yoga clums that the evolution of
prakrici is, when nature is taken as a whole, adapted to
certain spiritual objectives. There is a kind of upward
swing from the mnorganic to the organic, from the lower
to the higher forms of hfe. This long-range teleology is
not due to any consclous purpose within the bosom of
prakriti, for it is assamed that prakritt is unintelligent
and incapable of conscious reflection. “A strange mys-
tery it is,” says Russell, “that Nature, omnipotent but
blind, in the revolutions of her secular hurrymngs throngh
the abysses of space, has brought forth at last a child,
subject still to her power, bur gifted with sight, with
knowledge of good and cvil, with the capacity of judg-
ing all the works of his unthinking Mother.” 8

Such is the evolution of mechanical prakrici. Although
eternal, prakrici plays a secondary role. Its reason for ex-
istence is its serviceability to purusha. The teleology,
consequently, has its origin not within itself but in the
nature of the purushas—their demand for emancipation.
The samkhya-yoga conception of the evolution of
prakriti has many points of similarity with the Leibnitz-
ian view of pre-estabhished harmony, In both the har-
monious evolution is the result of an outside agency.

It is possible, therefore, to have a teleology in nature

5Russell, B.—~Mysticuszn and Logic, 48; W, W, Norton and Co,,
1919,
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emanating from an outside source. Commenting on the
methodology of science, and particularly of physiology,
Whitehead makes some very interesting remarks about
the upward trend in evolution: “The material universe
has contamed in itself, and perhaps still contains, some
mysterious impulse for its energy to run upwards. This
impulse 1s veiled from our observation, so far as concerns
1ts general operation. But there must have been some
epoch in which the dominant trend was the formation of
protons, electrons, molecules, and stars, Today, so far as
our observations go, they are decayng.”

Once we begin to think of the cosmic process in its
totality and the reason for its evolution as well as dissolu-
tion, the explanation for which modern science does not
offer, 1t is legitimate to seck an answer outside the physi-
cal unwerse. Bergson traces it to an élan wvital, Lloyd
Morgan and Whitehead to God, and a great many minds
proclaim it a mystery and let it go at that. Samkhya-yoga
calls m the aid of purushas whose necessity for experi-
ence and the subsequent demand for liberation from the
web of prakriti account for the teleology, evolution, and
dissolution in nature. Several analogies are used to explain
how the non-conscious prakriti can be utilized for the
service of purusha.” One of the early commentators gives
the following story: Two men, one lame and the other
blind, were, each in his own way, seeking a way through
the jungle. They agreed to fulfill their duties by mutual
cooperation. The Jame man climbed on the shoulders of
the blind man and by following the former’s directions

8 Whitehead, A. N.—The Function of Reason, 19, Princeton Uni-
versity Press, 1929
7 Samkhya Karika, 21.
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both of them rcached their destination. The soul could
sec but not “move”—like the lame man Praknti could
move, but not see—like the blind man. When they reached
their destnation, there was a separation. Prakriti ceased
to act, for its work was done, and purusha, having
rcached the journey’s end, was frec forever after

The system admits that some questions cannot be an-
swered. To the question as to how the purushas become n-
volved in the meshes of prakmti, there 1s no clear answer.
Since both purusha and prakriti are eternal, and the for-
mer free before its entanglement in prakriti, the only ex-
planation 1s that, as a result of non-discrimination which
1s beginningless, purushas somehow become entangled.
Non-discrimination may have an end and once the puru-
sha atrained emancipation, it 1s forever free from the
possibility of further entanglement. This non-discrimina-
tion (avidya) is common to many systems of Hindu
philosophy. What it 1s we do not know, we can only say
that it is.

The conjunction between prakritt and purusha is not
one of contact but of proximity. As the magnet moves
the ron with 1its attraction, so the proxumity of purusha
excites prakriti and guides evolution, But the prakriti
is also characterized by the counter-movement of decay
or dissolution. Just as the proximity of purushas launched
prakriti on the road of development or evolution, the
former by inner necessity and united effort seek cessa-
tion from the forward movement. This is the beginning
of dissolution—~the backward movement to reach the
origmal equilibrinm of the three gunas. Prakriti thus
reaches its original quiescent state. As far as the purushas
are concerned, dissolution (pralaya) is only a temporary
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state of cessation from evolutionary activity. It 1s like 2
deep slumber in which the bonds that connect the puru-
sha with the buddhi remain intact. Dissolution, in short,
15 not a state of emancipation but only one of temporary
quiescence. The striving of the purushas to seek release
exerts after a time “magnetic influence” on prakriti,
thereby upsets 1ts equilibrium, and starts it ancw on the
course of evolution. This alternation of evolution and
dissolution, both determined by the transcendental influ-
ence of the purushas, will continue until all the purushas
find emancipation from the clutches of prakriti.

While the relation between prakriti and purushas is
indirect and cosmological, that between buddhi and
purusha is more direct and psychological. We pointed
out previously certain considerations which inclined the
samkhya-yoga to accept the doctrine of plurality of
souls. Since buddhi is a product of prakriti, in fact the
highest one on the mental side, a detailed treatment of
this important problem will be taken up in a subsequent
chapter.

Among Western philosophers, one might find a simi-
larity between Aristotle’s God or Prime Mover and the
samkhya-yoga conception of the purusha. Neither Aris-
totle’s Prime Mover nor purusha is available for religious
purposes. They are devoid of those qualities which make
a sprritual principle the object of religious dependence.
A Prime Mover who is himself unmoved is an aesthetic-
contemplative being, with no concern for the detailed
running of the umverse which is determined by prin-
ciples within the system. By a kind of attraction the
world strives after God, without being an active agent,
God’s mere presence extends this influence. It 1s so with
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purusha too. Its transcendental presencee, without m any
way affecting or being atfected by the transformations of
the world, predisposes praknu to work for its emancipa-
tion. It is the metaphysical necessity {or a comprchensive
understanding of existence that made both Aristotle and
samkhya-yoga introduce 2 non-mateial transcendental
principle—God or Prime Mover and purusha.

It is instructive to pomnt out here the most important
difference between the samkhya and yoga. The classical
samkhya 1s atheistic, if by theism 15 meant belief 1n a per-
sonal God who 15 either the creator of the universe or the
perpetual guardian of its destiny, or both. The samkhya
shows a strong bias for ratuonalism, and anything that
could not be ratronalistically demonstrated 1s discarded.
Like Kant in a later peniod, Kapila, the traditional author
of the samkhya aphorisms, contends that it is impossible
to demonstrate the existence of a peisonal creator. If
God is perfect, then there is no concewvable reason why
he should have created the world; if he 1s imperfect, then
he is no God. To say that he is neither perfect nor im-
perfect is to make all rational argumentation 1mpossible.
It is customary to mvoke God to reward the nighteous
and punish the wicked, to play the role of moral guardian
over the erring ways of mankind. Kapila has no need for
a God n this respect, for the law of karma automatically
and justly regulates moral retribution.

Prakriti and purushas, says Kapila, are sufficient to ex-
plan the universe and its evolution and destiny. There-
fore, as Laplace was to mamntam later, it is meaningless
to assume the existence of (God who 15 neither demon-
strable by reason nor necessaty as an explanatory prin-
ciple. Some of the later commentators of the samkhya
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have tried to introduce God mto the system, but their
attempts, instead of creatng harmony, look like patch-
work. Whatever may be the merits or demerits of the
system, Kapila’s denial of God and his fearlessness in
running counter to the current orthodox philosophical
opinions deserve admiration.

Although yoga accepted samkhya metaphysics, certain
changes were mtroduced here and there. Practice and
not theory is the all-important thing in yoga. So Patan-
jali, the author of the yoga aphorisms, contends that God
as an object of devotion is an aid to the yogin, for he
(God) by his kindness might make the physical and
mental discipline of yoga easier to bear.® Speculative
demonstrability or undemonstrability of God did not
interfere with Patanjali’s reasoning. God 1s therefore a
solicitous creature who is interested in the salvation of
souls, but he is not powerful enough to mterfere either in
the workings of the law of karma or n the evolution of
prakriti. God is a special kind of purusha who is ever
free. He is not subject to the law of karma, nor has he
any direct relation, like purusha, to an individual buddhi.
Avidya (non-discrimmation), consequently, never mars
his perfect wisdom and bliss.

One gathers the impression that Patanjali introduced
God into the system because he found that concept use-
ful. He must have been an astute psychologist who knew
that faith helps. His reasoning could be summarized thus:
If belief in and devotion to God help you in your prac-
tice, then you may assume that he exists; if this does not
help you, you may equally well assume that he does not
exist. While yoga was at great pains to defend a meta-

8Yoga Sutras, I 23-26.
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physic that would justify its practices and aims in the
eyes of the public, it allowed for extreme deviations in
the matter of philosophical belicfs. The practices were
taken over by other schools because of their alleged effi-
cacy to point a way of salvation.

The result is that the passages devoted to the discussion
of God (Isvara) m the yoga aphorisms are extremely
vague and irrelevant to the rest of the system. The argu-
ments are unconvincing. According to Garbe:

The msertion of the personal God, which subsequently
decisively determined the character of the Yoga system, was,
to judge from the Yoga Sutras, the textbook of Patanjali, at
first accomplished m a very loose and superficial manner, so
that the contents and purpose of the system were not at all
affected by 1t. . . . The passages which treat of the person of
God are unconnected with the other parts of the book—
nay, even contradrct the foundations of the systemn.?

This Iiberal and sometimes indifferent attitude towards
metaphysical subtleties has been characteristic of yogins
throughout the ages. The vedanta has dominated the
Hindu mind for so long that today most yogins have
grafted the vedanta metaphysics to the yoga practices—
Brahman alone is real. It is the adaptability of the system
that makes yoga more a philosophy and a psychology
than a religion.

The simmularity of yogic formulations and Kantian ideas
of the soul is close enough to deserve brief mention in
passing. Objects, according to Kant, are a manifold of
qualities or facts in a set of mutual interrelatedness. But

® Garbe, R.~Phidosophy of Ancient India, 15, The Open Court
Publishing Co, Chicago, 1897,
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in perception the manifold appears as a unity, which is
due to the synthetic way in which the mind handles the
manifold. Kant admitted that experience 1s an essential
prerequisite for knowledge, but the way in which we
perceive is determined by the mind. The materials of
sense-impressions are made to conform to certain cate-
gories supphed by the mind. For example, space and
tune are not objectively real, but our mind is so consti-
tuted that we project these on the objects.

The lower faculties retain the object in all its diver-
sity; it is however, the function of the higher faculties,
like mtmtion, apprehension, understanding, etc., to pro-
duce unitary perception. The “I think” is the necessary
condition of the ligher “Unity of Apperception”. The
consciousness of Self, although implied mn all experience,
need not always be actually realized; it may remain
hovering in the dim background as a potentiality capable
of realization. This 1s the Pure Ego to which he gave the
name “original transcendental synthetic Unity of Apper-
ception.” Kant, like the yogic philosophers, knew per-
fectly well the utter futility of any attempt to explore
the nature of such a quality-less soul. We could not even
know whether it is material or immaterial, simple or
substantial. Since 1t is beyond our introspection, Kant
admitted that psychology could gain nothing by this
metaphysical entity; nstead, the empirical “Me” should
constitute its proper subject matter. In the language of
yoga, Kant’s empirical “Me” would correspond to the
individual buddhi and its manifestations. But the Pure
Ego of Kant and the transcendental purusha, both dim
barren abstractions, look very much hke two peas from
the same pod. They may be necessary logical postulates
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for speculative metaphysics but entirely inaccessible to
scientific methods.

What has become of the soul in modern psychology?
Does it manage to find at least a precarious existence
cither in psychological books or in its laboratories? It has
been humorously suggested that psychology would work
with anything but its proper sub]ect psyche (the psy-
chucal principle). There 15 a certain amount of truth in
this jocular remark, but at bottom only 2 confusion and
misunderstanding of the modern point of view can lend
any substance to this characterization.

Psychology, as any instructed person knows, is the
inheritor of two traditions; it has to live up to the one
and live down the other. The rise of the evolutionary
point of view since the days of Darwin and the scientific
approach towards the problems of_the biological sciences
have made psychology grawitate almost entirely towards
science. But for several centures, in fact, {rom the begin-
nings of cultural history, the most important clement in
the province of psychology, the problem of the mind,
whether regarded as an expression of a soul or otherwise,
has been conceived in the womb of philosophy and meta-
physics. The emancipation took place in the middle of
the last century, a period which saw the birth of scveral
new sciences. Contributions in the last century came
from men who had their traming in both the sciences and
philosophy. In their writings one may see both traditions
thriving side by side, strict experimental work in the
field of mental operations on the one hand and philo-
sophical discussions of the mind on the other. Towards
the turn of the century the scientific method and ap-
proach gained the upper hand; today the approach to
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psychology lies through physics, chemistry, biology,
statistics, etc., and not through philosophy.

It is only the vagaries of certain enthusiasts that have
led psychology to the point of denying the existence of
consciousness. The vast majority of psychologists 1s
stll working, and will so continue, with the problems
of mental life. But their method and approach have
changed. The sense of personal identity—and it is for
this reason that the soul is invoked in psychology—still
constitutes one of the most puzzling problems of this
field. But what good purpose is served, asks the scientific
psychologist, by the pious affirmation of the existence of
a soul about which there is as much evidence as there is
for a personal devil? Is anything gained by tracing the
unity of mental life to the soul? Nothing. Such a pro-
cedure, furthermore, would become a positive hindrance
to the development of psychology. If we know nothing
about 1t, then it is an unscientific procedure to bring this
concept into a scientific field. Only the maxim “What-
ever you are totally ignorant of, assert to be the explana-
tion of everything else”,’® can justify the soul in scien-
tific psychology. It would put a premium on scientific
laziness. Like the king of England, the soul is a superflu-
ous entity in the government of psychology. For senti-
mental purposes, just as the Englishman shows an affec-
tion for the symbol of lkingship, a few psychologists
mught still offer loyalty to this concept. Motives in such
cases would be certainly not scientific, whatever might
be the justifications from other realms of life’s aspira-
tions. It would be equally unscientific to deny the ex-

1 Quoted, from H. 8 Hodgson, by Willlam James m his The
Principles of Psychology, Vol. 1, 347, Henry Holt and Co., 18go.
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istence of the soul, for that would amount to a dogmatic
assertion not warranted cither by the nature of the sub-
ject matter of psychology ot the cvidence at our dis-
posal. The psychologists would merely mamtan that it
15 a superfluous concept unwarranted and unnccessary
as an explanatory priciple m a scientific discipline.



Cuaarrir IV

EVOLUTION AND ITS STAGES

TuEre has come to us from very ancient times a saying,
“There is no knowledge equal to the samkhya, and no
power equal to the yoga.” One can easily see why yoga
was so highly rated, for it was the only system that for-
mulated a discipline to liberate the human soul from the
bondage of worldly entanglement. The practices of yoga
were accepted on the testimony of the practitioners as
desirable for those who sought spiritual development.
The method and the life of detachment of its followers
held a distinct spiritnal charm even for those who could
not or would not undergo the strenuous life of a yogin.
When one mentions “yoga”, it is not its theory that is
imphed, but a set of exercises that is unrivalled by any
other system. At best a philosophy lays down an ethical
code as the Stoics and the Epicureans did, or peremp-
torily demands that its adherents be good without point-
ing out a positive way of achieving that state as most
religions do. Not so yoga. “Do this and this,” says the
yogmn, “and you shall reach higher spiritual levels.” In 2
country where emancipation was not a mere matter for
philosophical hair-splitting but the goal of life, yoga,
because of its insistence on effort rather than knowledge,

won awe-inspiring respect from all and sundry.
63
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But we feel compelled to ask why a unique place
should have been assigned to the samkhya. There is
sufficient historical evidence that the spirit and the doc-
trines of the Upanishads had greater following than
other systems deviating from 1its mystical sdealism. Abso-
lute idealism has always held a preemment position mn
India. Modern vedanta, which is the spuitual inheritor
of the traditon of the Upanishads, is unexcelled in irs
popularity among the cultured of the present genera-
tion. In the Bhagavad gita, which 1s to the Hindus what
the New Testament is to the Christians, various schools
of philosophy are mentioned, but the dominant thesis
is patterned after the idealism of the Upanishads.

The doctrine of the plurality of souls in the samkhya
constitutes an uncompromising departure from the mon-
ism of the Upanishads, and hence could not have com-
manded sympathy in the philosophical circles. More
problems, in fact, were created than solved by this doc-
trine. The Upamshadic notion that Brahman was the
only reality and that individual souls were merc reflec-
tions that would ulimately be merged m the former
had so intrenched itself in the minds of the people that
no pluralistic position could have made much headway.

What about the concepts of evolution and dissolution
found in the samkhya® That the universe is alternately
subject to growth and decay, that creation is a myth fit
to be believed in by the weak but meant to be despised
by the wise, is an accepted doctrine in almost all sys-
tems. The concept of God and creation, whenever
found in Indian philosophy, may be easily inferred to
be a concession to the demands of the finite mind that
was never taken seriously by any philosopher. There is a
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breadth and depth in Hindu philosophies that is a
challenge to the unimagnative theistic conceptions of
the West. While the evolutionary development of nine-
teenth-century science undermined to a considerable ex-
tent some of the basic doctrines of Christianity, it did
not generate even a neghgible ripple on the religious
consciousness of India. It was subscribed to by the
“heterodox” Buddha and the orthodox Sankara. James
says:

God as intimate soul and reason of the universe has al-
ways seemed to some people a more worthy conception than
God as external creator. So conceived, he appeared to unify
the world more perfectly, he made it less fimite and mechan-
ical, and i comparnison with such a God an external cre-
ator seemed more like the product of a childish fancy. I
have been told by Hindoos that the great obstacle to the
spread of Christianity in their country 1s the puerility of our
dogma of creation. It has not sweep and mnfinity enough to
meet the requirements of even the illiterate natives of India.t

In this connection it is worth pointing out, paradoxical
though it may seem, that Western philosophies are more
religious than philosophical, while Hindu religions are
more philosophical than religious. Anthropomorphism is
the product of the infancy of the human mind and the
higher conception of reality should leave belind all
personalistic notions, wurespective of the demands of
religion—so the philosophers of India have always con-
tended.

If neither the doctrine of the many souls nor the gen-
eral acceptance of evolution could account for the high

1 James, W.—A Pluralistic Unwverse, 28; Longmans, Green and Co.,
1912,
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csteem accorded the samkhya, then we wall have to seek
the real reason elsewhere. It 1s to be found m the sam-
khya speculations concerning the various stages in the
evolution of prakriti. It was not enough to say that, un-
der the teleological guidance of purushas, prakriti takes
both a forward and a backward course; the various
stages in the process of evolution had to be and were
mapped out. Reason and logical necessity were the only
criteria by which Kapila wished the merits of his specu-
lations to be judged. His thoughts on evolution were in
some respects a foreshadowing of the Lamarckian thesis
that the need of the self (organism) determines function
and that the function generates the organs. The realistic
attitude of the samkhya toward the external world de-
manded more than a vague avowal that all that exists is
the product of evolutionary change. Although samlkhya
admitted that human reason could not penetrate all the
mysteries of the universe, 1t maintamed that it should
be possible for us to give a rational picture of evolu-
tion, the whys and wherefores of it.

Idealistic schools of the extreme variety had paid only
very little attention to the real world. True to ther
central doctrine that the Brahman alone was real, m
accounting for the world they explained it away. But
the samkhya accepted prakrits as real i the true sense
of the word, hence a knowledge of it should be pos-
sible and necessary. Herein lies the difference between
the samkhya and the idealist thought which called forth
the saying: “There is no knowledge equal to the
samkhya . . .” The wisdom of the Upanishads was, of
course, the highest, but the knowledge of the samkhya
had no equal because it was the boldest and the most
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rational speculation m the field of natural philosophy.
Very probably it is this aspect of the samkhya that made
Garbe, a German scholar and life-long student of sam-
khya and yoga, say that “mn Kapila’s doctrine, for the
first time in the history of the world, the complete inde-
pendence and freedom of the human mind, its full con-
fidence n 1ts own powers, were exhibited.”* We can
learn very little today about evolution from the ancient
speculations of Kapila; we look for evidence in science.
But who can deny that the philosophical problems of our
age, whether those raised by evolutionism or otherwise,
are very simlar to those that confronted the ancients?
Kapila’s answer that the ego generates the function and
then the organs would probably nor satisfy many critical
moderns, nevertheless his thoughts arc not uninterest-
mg. Distance in tume, furthermore, makes is doctrine
the more enticing.

But a hostile critic might ask whether we are justified
in using the term “evolution” to describe the thoughts
of men who hived twenty-five or so centuries ago. Could
these men have meant the same things by that term as
we do today, we who are backed by the scientific discov-
eries of the recent past—say, from the days of Lamarck
and Darwin® The most obvious answer 15, No. Modern
theories are the result of painstaking and careful observa-
tion of and cxpermmentation in natural processes; they
are contributions from the various sciences. On the other
hand, ancient philosophies were mostly vague, lacking
in the precision and objectivity that characterizes
science. It would be too much of an exaggeration, how-

2 Garbe, R —Phiosophy of Ancient India, 30; The Open Court
Publishing Company, Chicago, 1897
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ever, to say that In some cases at least, phidosophers of
antiquity in Greece and m India did not understand the
deep implications of evolutionism. The plulosophic ap-
proach to evolutionary problems, then as well as now,
1s different from that of the scientific. The former s
concerned with questions of origin and end, while the
lacter considers everything outside the possibility of ob-
servation and legitimate inference as beyond its jurisdic-
tion. But the philosophic notions of evolution had to
awair for thewr full development the work of research-
ers in the natural and biological sciences.

One of the early Greek philosophers, Anaximander,
claimed that man was descended from the fish. Accord-
ing to some commentators, Aristotle’s concepuon of
evolution was not far different from that of today.
Heraclitus, more than all the other great men of Greece,
contributed to the development of the cyclical idea of
the cosmos. The Stoics, who seem to have borrowed this
notion from him, thought that “the history of the world
and the Deity moves in an endless cycle through the
same stage.” Pythagoras and Empedocles held traces of
this doctrine within thewr systems. Among recent writ-
ers Spencer and Nietzsche may be mentoned. The de-
cline of Greece was also followed by a decline in phi-
losophy and, if the power of the church in the Middle
Ages had not demanded of the philosophers strict ad-
herence to credal requirements, Greek speculations
would probably have contmued and advanced. Perhaps
this was just as well. What was needed was scientific
evidence and not hypotheses spun out of thin air; evi-
dence for evolution from the various branches of science
came to the fore in the last century.
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Lamarck and Darwm are the pioneers who established
the claims of evolutionism in the field of biology. Vari-
ous controversies about the detals of their arguments
and points of view—for example, transmission of ac-
quired characters, natural selection, etc.—are still rag-
ing and will continue for years. Here we are only
concerned with the influences of the doctrine upon the
physical sciences. If the various forms of life, including
man, have developed from some crude, primitive life-cell
which in turn was the product of purely physical and
chemical structures and processes, i.e., if the properties
of life are evolved in some yet unknown way from mat-
ter, it is only reasonable to conclude that the cosmos
as we now know it must have been in some past age
subject to evolution. As we shall soon see, the samkhya
scheme is mnteresting for its theory of cosmic evolution.
The boundary between the organic and inorganic has
never been an insurmountable one to the Indian phi-
losophers. Biological evolution is only a secondary form
of the primary cosmic evolution.

The application of the evolutionary hypothesis to the
inorganic part of nature originated, at any rate m a lim-
ited form, with the French astronomer and mathemati-
cian Laplace. Following a lucky guess of Lucretius,
Kant had made certain suggestions along the lines of a
nebular hypothesis for the origin of the solar system.
But Laplace, who knew nothing of Kant’s remarks 1n
this field, gave mathematical form to the nebular theory.
According to the theory, a nebula, a collection of cloud-
like gaseous matter, has been resolved by a process of
contraction—by the working of forces and mn accord-
ance with laws inherent in the nebula—into a mass which
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1s our present sun, and a number of subordinate bodies,
the present plancts and satellites. I'rom the gascous na-
ture of the nebula 1t may be inferred that 1t is capable
of shrinking; in fact, it has been found that the sun is
sull shrinking appreciably. The various planets of the
solar system revealed various stages of cooling, and the
earth before the formation of the crust had passed
through a long history: first it was a gas, then a liquid,
and finally there was formed the present crust whose
temperature was favorable to the development of life.
There was a weak link m the hypothesis from the
evolutionary point of view. Where did the nebulae come
from? There was no answer except that they consisted
of atoms. Atoms (meaning “that which 1s not divisible”),
it was unanimously agreed, were the primary and ir-
reducible units of matter. The different chemical ele-
ments had different atoms, and they were arranged ac-
cording to creasing atomic weights, beginning with
hydrogen, in a periodic table. Barring one or two excep-
tions, the ewghty or so elements in the periodic table
exhibited remarkable continuity in an ascending series.
Was the evolutionary hypothesis to stop at the citadel
of the atoms, “the foundation-stones of the material uni-
verse, which have existed since the creation, unbroken
and unworn”, as Clerk Maxwell described them® In
that case, evolutionism as a universal doctrine must fail.
The discoveries since 1895 have shown that the hitherto
indivisible atoms, too, are the products of evolution.
From the beginning of the last decade of the last cen-
tury, physicists have been pleasantly suffering from a
peculiar intellectual ailment, dizziness from a plethora of
experimental success. Discovery after discovery enabled
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them to penetrate the mystery of the atom. The discov-
ery of X-rays by Roentgen, a Wurzburg physicist, sig-
nallized the beginning of the avalanche. The discovery
by Becquerel and the Curies in France that some of the
heaviest elements like uranium emutted “particles” or
rays which formed the nuclei of helium atoms proved
convincingly that atoms are not indestructble and that
one element can change mto another. After all, the
alchemists who believed that elements are transmutable
and sought to change lead mnto gold were not fools!

The understanding of radioactivity cleared the way
for the electrical theories of matter. What are called
constituents of matter are bundles of energies; protons
at the center of atoms represent positive charges of clec-
tricity, while the electrons in the outer region of the
atoms represent negative charges. We may say, then,
that the eighty or so “elements” or energies arc reduci-
ble to two: the positive and negative charges of elec-
tricity. All the physico-chemucal phenomena are due to
the groupings and regroupings of these two forms of
energy. Many physicists believe that all atoms above
helium in the periodic table are only various continua-
tions of hydrogen and helhum atoms. It is also claimed
that helium may be traced to the hydrogen atom.

The case for cosmic evolution has been established on ir-
refutable evidence, but the various philosophical questions
ansing out of the new conception have not been satisfac-
torily ironed out. Certam hypotheses seem more reason-
able than others, but there is still room for justfiable
differences of opimion. One of the important laws of
physics which should have a bearing on philosophy is that
of the conservation of matter, first formulated by Lavoi-



72 YOG4

sier. According to this, the total quantity of matter in the
universc remains ever the same. But the recent develop-
ments have shown that matter 1s merely a name for a tran-
sitory phenomenon; and, if we wish to be precise, we
should talk of conservation of energy. This principle, asso-
ciated with the name of Carnot and known as the second
law of thermodynamics or the law of entropy, clamms
that the world 1s “running down”. In every process of
nature a certain amount, though small, of energy is dissi-
pated, ie., it becomes unavailable for further work.
Every event is like an engine, it takes up energy but
never releases the same amount in forms that might be
further availed of. The universe is sinking more and
more, slowly but certamnly, into a dead level where no
event, process, or evolution will be possible. Of all the
known laws of physics, this is the most certain. Man may
think he is the creator of novelties, he may evolve higher
and nobler forms of culture, but he, along with the rest
of living forms, is doomed to sink into the anonymity of
cosmic death level.

Some physicists, notably Millikan, have contended
that the universe might not be 2 closed one, and new
sources of energy might exist not accessible to our pres-
ent methods of observation. In a sense all laws, includ-
ing those of physics, are probabilities, and no one is justi-
fied in positively asserting that these physicists are
wrong. One might point out, however, that such con-
tentions are of the “might be” variety, and not free from
the earmarks of wishful thinking. The majority of emi-
nent physicists is agreed that the inevitable destiny of
the cosmos is “heat death”. Eddington, the English
astronomer, thinks that the probability that the universe
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is “running down” is so remarkably high that the op-
posite view is, on the basis of our present knowledge,
negligible.

Energy dissipates and becomes unavailable for con-
structive work, but the total quantity remains constant.
This is the threshold of phllosophmal speculations. Ignor-
ing the question of ongm for the time being, we may
say that, if the world is “running down” at present, there
must have been a time when the counter-tendency was
predominant. We have substantial evidence, as was
pointed out before, that atoms, molecules, stars, and
galaxies are not indestructible in their present form, but
rather they are the end-products of a long process of
evolution.

Although modern physics has reduced matter to en-
ergy, the nature of the latter remains a mystery Be that
as it may, we are convinced that, although the form may
change, the total quantity remains the same; which is a
vindication of the oldest scientific maxim from the days
of Thales in Greece: Ex mibilo wnibil fit, nothing comes
out of nothing.

Now what are the possible hypotheses of philosophy
to account for the origin of the universe? No one can
claim to be impartial and objective, for our wishes and
desires are too strong to be unconcerned about the ulti-
mate destiny of the umiverse. The “tender-minded”
would prefer to believe in a personal God who presides
over the cosmos; the “tough-minded” in some kind of
impersonal spiritual force, like the Brahman, into which
everything would be merged in the fullness of time; and
the very “tough-minded” m physico-chemical processes
to explain all that needs explanation.
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Our purpose 15 not to assign a supenor place 1o the
samkhya-yoga, but only to show that 1t 15 a reasonable
theory, perhaps as reasonable as any of the others. What-
ever may be the ultimate constituent of cnergy, we may
infer from the conclusions of the second law of thermo-
dynamics that nothing 1s lost and nothing can come
from nothing. May 1t not be possible that the primordial
X, prakriti or what not, 1s eternal® The theistic notion
of a God, standing outside and creating the world at 2
definite time, is hardly compatible with the law of the
conservation of energy. At best, the Deity may be re-
garded as the All-Sustamner and All-Supporter, to use
the words of Goethe.

Or, as the absolute idealists maintain, cosmic evolu-
tion and hfe wself may be a dream, 7aya or a thought in
the mind of Brahman. Like solipsism, which mamtams
that one can be certain of only onc’s existence and noth-
ing else, this philosophy 1s logically impregnable. But
the vast majority of mankind finds 1t difficulr to explain
the universe away.

On the other hand, if the universe, after a phase of
evolutionary advance, 1s lapsing back mto the orginal
chaotic changelessness, is it not also possible that it might
renew the cycle, evolving and devolving m infinite al-
ternation? The same cause or causes, whatever it may
be that jmtiated the process, may yet again operate after
the equilibrium has been reached. As long as the human
mind is not able to penetrate the mystery of origins, we
may continue to question what the purpose of evolution
might be; but that a cyclical universe is a reasonable
hypothesis, we have no right to deny. “And thus then
is suggested,” says Spencer, “the conception of a past
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during which there have been successive Evolutions
similar to that which is now going on; and a future dur-
mng which successive other such Evolutions may go
on.” 3

Somgc have seriously maintained that the whole thing
might be a joke, and that some cosmic mind 1s being
constantly amused by the struggles of the frail human
mind to penetrate the vel. Or it may be, as others
have suggested, that chance has determined everything,
“His Majesty Chance”, as Frederick II called 1t in con-
nection with its intervention in the fate of battles.
Samkhya-yoga has cast its lot on the spiritualist side, and
finds the reasons for the eternal alternation of evolution
and dissolution m the transcendental influence of the
purushas that seek emancipation from bondage. This
may arouse a sense of futility; lest we forger, it might be
also pointed out that many have found consolation and
peace in such thoughts. Lotze, in his Microcosmos, held
that each cosmic period might be an item in a melodious
world-drama “The series of cosmic periods, . . . each
link of which is bound together with every other, . . .
the successive order of these sections shall compose the
unity of an onward-advancing melody.” * We may now
turn to the samkhya-yoga scheme of evolution of pra-
kriti and its different stages.

The name “samkhya” (number) is in all probability
denived from the enumeration of the various products,
twenty-four in number, that are the evolutes of prakriti.
The purusha, which is an independent principle, makes

8 Spencer, H —First Prmciples, 482, Williams and Norgate, London,
1862

# Quoted in C. W, Saleeby’s Evolution, The Master-Key, 315; Har-
per and Brothers, rgo6.
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up the total of twenty-five realities (Tarrwas or “That-
nesses”). Prakrin, the original unmanifested basis of all
later manifestations, exists potentially as a union, but
not an 1dent1ty, of opposites, n which the three gunas
maintain an inner equilibrium which does not culminate
in modifications. The transcendental intervention of
purushas brings this balanced state to an end, initiating
prakriti on the course of evolution. The process of be-
comung is not a fortuitous one, but works by inner neces-
sity within the limuts of space, time, mode, or constitu-
tion of things. We cannot understand why a certain
product comes first and another later; we can only say
that it just happens so. The order is what it is, because
nothing else would swt the purpose of purusha.

A significant distinction is made between the unspe-
cialized (avisesha) and the specialized (visesha) products
of evolution. The former are intermediate products that
orignate further products; but the latter are end-products
incapable of initiating new Realitics (T'attwas). A rough
analogy may be invoked from the current distinction in
science between the protons and clectrons on the one hand
and atoms on the other, In fact, as we shall see below, there
are two modifications in the samkhya-~yoga scheme that
are reminiscent of the distinction between sub-atomic
constituents and atoms. By the combination of protons and
electrons in various proportions atoms come into exist-
ence. No one denies that they are a new stage in the
evolution of cosmos, for the properties they manifest
are entirely new and different from those from which
they are evolved. But the atoms, in their turn, are not
able to originate new products. Atoms, of course, com-
bine among themselves to produce the different sub-



EVOLUTION AND ITS STAGES -

stances, but no new unit or state of existence 1s formed.
This is approximately the contention of samkhya-yoga.
Unspecialized products are, therefore, both effects and
causes, but the specialized ones are only effects. There
15, no doubt, a haziness about these subtle distinctions.
The chief contention is that the properties of the new
products are so different from the original that, what-
ever may be the intrinsic re-shuffling or synthesis that
brings about these changes, it deserves to be considered
a new stage. Thus the twenty-three Realities, which are
all ultimately differentiations within the homogeneous
and ubiquitous prakriti, are new existences or stages of
cosmic evolution. A new existence exhibits new prop-
erties which were, at any rate, not manifest 1n the old.
This 1s the dialectic of nature. Evolution is from the
subtle to the gross, resulting 1n the phenomenal world of
atomic matter which serves completely the purpose of
urusha.

The first product of prakrit 15 #zabat, sometimes
called buddhi, or the Great.® We have already explained
at length that prakriti is the unity of the three gunas,
sattva (the basis of mental life), rajas (activity), and
tamas (non-activity or inertia). Mahat is characterized
by the preponderance of the sattva guna. No evolute of
prakniti is free from the three gunas, but in some there
may be more and in others less of a particular guna, The
sattva predomimnance in mahat, therefore, means that it
is primarily mental stuff, or, to use the language of
Western psychology, the stuff of consciousness. There
is a theoretical reason why the stuff of consciousness
should be the first product of evolution. Purusha is the

5 Samkbya Karika, 22.
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real and ulumate source of pure consciousness. This po-
tential source can mamifest itself only by 2 kind of “mag-
nctic relaiion” of “contact” by proximity. Since the
sattva guna is the nearest in likeness to purusha, only
where there is a predominance of sattva can the remote
purusha come into relation with prakrid. The logic of
the situation, therefore, demands that, if purusha is to
guide the thread of evolution, the sattva should prepon-
derate in the first evolute. Perhaps, here as well as
many other places in our exposition, an analogy would
clarify our understanding. A piece of rock and a crystal
are both composed of atoms, but the latter can reflect
the rays of the sun while the former cannot. Sattva, as
against the other two gunas, has that something 1n 1ts
nature which, although different from purusha, makes
the reflection of the latter possible. When mahat is
spoken of as consciousness-stuff, this is all that is meant,
it is that existence of matter which can come into “con-
tact” with purusha and act as the basis of the mind and
discursive intellect.

The gulf between the subject and the object, the per-
ceiver and the perceived, 1s an acute problem to all those
who have pondered over it. Many philosophies with
idealistic preferences have found it necessary to consider
the two as having a common origin, unfolding in the
course of evolution into what appears as two mutually
irreconcilable opposites. 'The samkhya-yoga had to face
the same difficulty. Mahat is that evolute of prakriti in
which there is no differentiation between subject and
object. It is neither subject nor object but subject-object,
a vast ocean of cosmic consciousness. It is both mind-
and matter-stuff. From the subject-object point of view,
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all the modificanions after the mahat stage are either
subjects or objects but not both.

Buddhi (meaning “intellect”) which is a synonym of
mahat indicates that, in addition to the cosmic aspect,
there is a psychological (individual) sense in which the
term is used. In life, we know that mental operations
take place in organisms, mental faculties, mn short, are
individual and not collective. Buddhi is the faculty by
which we perceive and distinguish objects. This 1s the
vital distinction between consciousness and self-con-
sciousness; hence buddhi (self-consciousness) 1s the psy-
chological counterpart of mahat i the organism. It 1s
the contention of samkhya-yoga that individual buddhus
passively exist in the mahat. Quitc naturally, the two
terms, buddhi and mahat, are used interchangeably, de-
pending on whether the cosmic or psychological sense
is referred to. Here 1t may be pointed out that, until the
time of emancipation when there is a cessation of evolu-
tion, the bond between purusha and buddhi holds good.
It exists potentially as seed-force in an unmanifested
condition. It follows, consequently, that the same rela-
tion should exist in the mahat stage. The germs of re-
birth are the spiritual residue of experience which has
its location in the buddhu. In the prakriti as well as in the
mahat stage the experiences exist n seed-form, with this
difference: that mn the former the relation is unmani-
fested and in the latter manifested. Buddhi 1s the store-
house of all memories.

The passivity of buddhi in the mahat stage is what
makes it one with cosmic consciousness. Although each
buddhi is potentially the principle of individuation,
which later becomes the mental apparatus and basis of
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intellection, there 1s no complete diffcrentiation mn the
mahat,

Terms like self-consciousness and ego aie very often
used 1n psychological hterature without a precise defini-
tion or limutation of meanings. But in samkhya-yoga, the
distinction is relatively clear. Self-consciousness 1s that
phase of the experience of the organism existing pas-
sively without the “I” sense. This is buddhi. Ego may
be put down as passive self-consciousness (buddhi) plus
the “I”. Thus the “I” is a later product, coming into
existence when the buddhu transforms itself into the ego
—the second stage in cosmic evolution.

This second stage in which buddh: evolves into the
ego is technically known as abamkara (self-sensc).® From
the passive buddhi (mahat), self-sense arises by the
preponderance of rajas (activity). Simce mental func-
tions like perception, reasoning, etc., are all duc to the
modifications of buddhi, the activity of self-sense
(ahamkara) is a limited one. It appropriates to itself the
role of agency. It is the sense of “I” that is the source of
much confusion in individual hfe. The true Seclf, the
cternally real, is the purusha; but our mtellectual hife is
so preoccupied with the external world that we asso-
clate our experiences, sorrows and joys, which are
merely the changing state of buddhi, with the eternal
purusha. Through the mediation of phenomenal “I”,
agency is falsely attributed to the purusha, which is at
all times free. Non-discrimination is the cause of this,
and only the right knowledge can put a stop to the
illegal and fatal marriage of self-sense (ahamkara) and
purusha.

8 Sammkbya Karika, 24.
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Ahamkara 1s the source of yet another cause of human
suffering. It 15 the father of self-love. The desire for
emancipation is, more or less, in inverse proportion to
self-love. Whatever self-love may mean 1n the abstract,
concretely it means a desire to continue the pleasur-
able experiences of hife. But experiences, pleasurable or
painful, are of the very essence of prakriti, and continua-
tion of them would only mean deeper and deeper en-
tanglement in the chain of existence which is to be
avolded 1if the wheel of rebirth 1s to be broken.

There 1s yet another point which needs clarification—
the relation of self-sense to the principle of individua-
tion. The intricacy of samkhya-yoga psychology
reaches its height when we are told that the phenomenal
“I” (ahamkara) has nothing whatever to do with n-
dividuality. It is the mental hife as a whole, rather than
the crust “I”, prominent though it may be, that should
constitute individuality. Buddhi 1s the mental substance;
it 15, therefore, also the basis of individuation. What 1s
the organ that coordinates mental life? It s a well-known
fact that our impressions and sensations, although medi-
ated by the different sense organs, develop a unitary
phase. Here also the self-sense plays no part, codrdina-
tion bemg the role of a later product yet to be described.
After this organ has coordinated experience, the “I”
sense may relate the unified whole to the purusha.

There are undoubtedly some conflicing accounts of
ahamkara in the ancient books. One may safely say,
however, that its function is essentially practical rather
than cognitive. It merely takes part in the false attribu-
tion of individual experience ro the purusha, the real

self.
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Throughout the ahamkara as well as the buddhi stage,
tamas, the incrtia or non-acuvaty factor domumnant in
matter, exists in a suppressed state. In our waking lfe
the “I” sense becomes real in opposition to the external
world. In short, how can the “I"” exist if therc is nothing
other than the “I”? If there 18 no material woild as yet,
then there can be no mental content for objects. In an-
swer to this, we are told that the gunas contain in them-
sclves the germs of subjectivity and objecuvity.
Through rajas (actwvity) the ahamkara comes into exist-
ence and continues to function abstractly, making itself
1ts own ob)ect Although pnmarﬂy subjective, it remains
as an energizing activity, awaiting the development of
the tamas-dominated cxternal world for concrete ex-
pression.

In the next stage of cosmic evolution after the pro-
duction of sclf-sense (ahamkara), the gunas cvolve
through different lines, one of the thice gunas prepon-
derating in each.” The sattva side develops mnto the five
cogmtve senses—hearing, touch, sight, taste, and smell;
the rajas side produces the five conative senses or
organs of action—speech, hands, fect, and excretory and
generative organs. The tamas side generates first matter
potenuals (tammatras), which in wurn evolve the five
gross atoms (paramanu) of ether, sound, hght, water,
and earth. The predominance of a pardcular guna along
one line of development does not preclude, of course,
the presence of the other two gunas in a latent stage. Of
particular importance is the réle of rajas as a common
denominator, furnishing the power of movement.

" Samkbya Karika, 25-26.
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It is the need of the orgamism that generates function
and the preponderance of 2 guna determines the nature
of the function. Cogninive function could not develop
from tamas (inertia), nor a material atom from sattva
(the translucent guna). The conative organs like hands,
etc., are called forth by the need for action; hence rajas
(activity guna) plays the chief role in these functions.
There 15, however, a clear distinction between function
and the organ of function. An organ is made up of the
grosser products of matter evolved along the tamas (ma-
terial) side; but the function or sense is the subtle need
which has its genesis m the ahamkara (self-sense). The
giross, material sense organs are, so to say, the vehicles
of the five faculties.

In addition to the five cognitive senses, the sattva side
of evolution produces, also, the coordinating sense called
manas (mind).® Each sense is specifically suited to take
in only a particular kind of sense data; hence there must
be a faculty and its organ to synthesize and arrange the
chaotic impressions that come streaming in from the
outside world. If the senses are the doors, mind (manas)
1s the doorkeeper. This 1s what we meant above when
we said that the “I” or the ahamkara was not the co-
ordmating sense. In fact, the “I” 1s prior to the mind.
Though chiefly associated with the cognitive side of
mental life the mind is also related to the organs of ac-
tion, hands, feet, etc., ansing out of the rajas (energy)
side. A full hfe 15 not a hife of synthesis and reflection
alone, but one of action too. In voluntary as well as in-
voluntary actions there is interplay between the synthe-

8 Samkbya Karika, 27.
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sizing mund and the exccuting organs. Manas (mind),
therefore, is said to partake of the nature of both the
cogmuve senses and the organs of action,

Fiom the ahamkara (“1”) stage on, the development
of the material world takes place through the preponder-
ance of tamas (element of mertia). The suppressed
tamas develops into homogeneous, nert, and chaiacter-
less rudiments of matter called bhutadi. These are infimi-
tesimal units of mass or quantum, devoid of physical and
chemical characters. This 1s only a development within
the ahamlkara,

With the operation of rajas (energy) these rudiments
or quanta (bhutadi) evolve into the five potentials (tan-
matras).” These are sound, touch, light, taste, and smell
potentials, the differences being partly due to unequal
aggregation of the original units of bhutadi and partly
caused by the unequal distribution of cnergy (rajas).
Being sub-atomic potentials, they arc partly specialized
but do not possess chemical propertics like the gross
atoms. They are subtle, vibratory, and pregnant with
cnergy, somc of them possess power of impact, others
penetrability, stll others power of cohestve attraction,
and so on. The name “tanmatra”, which means “mere
thatness” significs its nature. They cannot scrve as sen-
sory stumuli, however, since this 1s possible only after
they have undergone further evolution into gross atoms.
These sub-atomic potentials, therefore, may be taken as
the indeterminate state of matter, their essences being
indistingwshable one from another as far as manifestation
of effects are concerned.

How do these sub-atomic potentials (tanmatras)

¥ Samkbya Karika, 38.
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evolve into the gross atoms® In spite of the divergence
of views on certain matters of details, atoms (paramanus)
may be said to arise through the compounding of the
potentials with the addition of the onginal units of mass
(bhutadi). The order of the evolution is as follows:

sound potential 4 bhutadi = ether (akasa) atom

sound potential + touch potential 4 bhutadi = air (vayu)
atom

sound potential - touch potential + light potential 4- bhu-
tadi = light (tejas) atom

sound potential + touch potential 4 light potential - taste
potential -+ bhutadi = water (ap) atom

sound potential 4 touch potential 4~ Light potential - taste
potential + smell potential - bhuradi = earth (kshutt)
atom

Each succeeding atom possesses one more quality than
the preceding one because of the extra addition of one
more potential. The ether atom, for example, has sound
for its manifest quality, the air atom sound and touch,
and so on down the line to the fifth, the earth atom
which has the qualities of sound, touch, color, flavor,
and odor.

It 15 needless to point out that atoms, since they are
formed by the compounding of potentials (tanmatras),
have parts. In the true sense of the term, only the gunas
are partless. Atoms, by definition, are the smallest in-
dwvisible particles which possess the properties of the
compound. An atom can act as a sensory stumulus, al-
though it has to unite with others to form objects of the
sensible world. The trend of evolution, as we have said,
1s from the subtle to the gross, atoms reveal greater dif-
ferentiation than the potentials (tanmatras) and the



86 roag4

potentials still more than the rudimentary unus (bhu-
tadi). Since the atoms consurute the last stage m evolu-
tion, we may now represent the scheme by the following
diagram:

1. Praknt, Primordial Root
2. Mahat, Buddhi, or Cosmic Consclousness

3. Ahamkara (the “I” sense)

| | |
The Six The Five The Five

Senses Motor Organs Potentials
4. sight 10. hands 15. sound
5. hearing 1. feet 16. touch
6. smell 12. speech 17. light (color)
7. taste 13. excretory 18. taste
8. touch organ 19. smell
9. manas 14. generative
(mind) organ The Five Atoms

20. cther

21. air

22. hght (color)
23 water

24. earth

Purusha, when added to the above twenty-four prin-
ciples, makes up the twenty-five Realities (Tattwas) of
the samkhya-yoga. The distinctions between the non-
specialized and specialized products of prakriti should
become more clear with the above diagrammatic repre-
sentation of evolution. Mahat, ahamkara, and the five
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tanmatras are both causes and effects, for they are
evolutes of previous existences and capable of producing
further effects; hence they are non-specialized. The five
sense organs and manas and the five motor organs and
the five gross atoms are end-products incapable of fur-
ther differentiation. Since it is eternal, prakriti is the
uncaused root-cause, and purusha, being transcendent, is
neither cause nor effect.

Primary evolution comes to an end with the gross
atoms. The underlying principle 1s that when new prop-
erties come into existence we have an instance of primary
evolution. The various products of the material world
are all due to the shuffling and re-shuffiing of the five
basic atoms which form their constituent units. This 1s a
case of development or secondary evolution. According
to the samkhya-yoga, therefore, mutation of biological
species is only a case of sccondary evolution. Inorganic,
vegetable, and animal lingdoms are only three phases of
the same development. The same atoms are constitu-
ents of the bodies of plants and animals as well as of the
inorganic compounds. The different qualites in the
products are to be traced to the different arrangements
of the atoms.

The samkhya-yoga classification is a qualitative ap-
praisal based on the senses. Every atom that displays the
qualities of heaviness, roughness, obstruction, etc., for
example, comes under the earth group, while those that
possess subtlety, softness, clearness, etc., belong to the
water group, and so on. In the formation of chemical
compounds atoms of one group may combine with those
of the others. In plants there is a predominance of earth
and water atoms 10 varying proportions. In the bodies
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of man and amumals there is a large agpreganion of carth
atoms, and the largest accumulation of light atoms 15 to
be observed in the sun. Matter can exist 1 three states,
potential, atomic, and as giross substance. The first two
are the products of primary evolution. The last 1s a case
of secondary cvolution. All the changes and devclop-
ments 1n the world of perception are duc to the combin-
ing and re-combining of atoms

Before bringing this chapter to a close, the samkhya-
yoga conception of time and space must be briefly de-
scribed. Everything in the world appears as change and
the empirical mind relates these changes to time and
space. Considered independently time and space are ab-
stractions. Time order 1s merely another way of repre-
senung a serics of changes. If the atom 1s the smallest
“indwvisible” unit of matter, then the time taken by one
atom to change, i.e., to leave one pomt and rcach the
next, would constitute the smallest wndivisible unit of
time—a moment (kshana). Objectively there is a continu-
ous succession of changes and moments. This does not
give us the nght to believe that there 1s a continuous
ume. Our empirical knowledge of an infinite continuum
is not objectively true; hence this perceprion must be
the mind’s method of schematizing the ob)cctxvc world.
Time, therefore, is discrete; our perception of infinite
time has no metaphysical reality. The present 1s a single
moment during which the whole world is undergoing
change. In the present the past is no more and the future
is not yet. The effect of the preceding change is latent
and the future is potentially ludden in the present. The
present moment alone exists, the past and future are rela-
ve to it,
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Space as position is the relation of the finite objects
to the all-pervasive akasz (ether). Without the object
limiting the all-pervasive medium, there could not be
relative position. While change and objects are real,
space as position is only relatively real; it 1s illusory and
has no external existence. But space is also considered as
extension. A thing 1s gross because it occupies space. In
this sense it cannot be reproduced in infinitesimal units
of position and hence is existentially real.

We have already seen that two causes, material and
efficient, are recognized. The efficient cause is the tele-
ological influence of purusha, for whose service the whole
of praknti evolves i a particular direction. Outside of
this remote relationship, purusha has no bearing on the
cause-effect sequences of the material phenomena. That
the effect 1s pre-existent in the cause 1s a central doc-
trine; hence 1 the final analysis evolution 1s the con-
tinuous transformation of energy from one form into
another. It 1s a process of greater and greater differentia-
tion with integration, both takmg place in prakrti.
None of the products are in opposition to prakriti; they
are only praknti in a changed form. Mahat, or any other
product of cvolution, is different from prakriti in the
sense that the latter has become, or differentiated into,
mahat. To use the words of Dr. Seal: “The process of
evolution consists in the development of the differen-
tiated (vaishamya) within the undifferentiated (sam-
yavastha), of the determinate (visesha) withm the
indeterminate (avisesha), of the coherent within the in-
coherent.” 10

10Seal, B N.—The Positie Sciences of the Ancient Hindus, 7;
Longmans, Green and Company, 1915
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Potentially all things are alike, for they are only mani-
festations of the same gunas. We may compare evolu-
tion to the flooding of lower levels due to the bicakng
of barriers holding back water on a higher level Al-
though effect 15 contaned m the cause and fundamentally
theie 1s no difference between the two, certain con-
comitant conditions it transformation of potentiality
into actuality. Otherwise, all mamfestations would ap-
pear at once. The marble may contain the image, but the
sculptor must work with the chisel to manifest the hidden
form. Plants do not grow from stones, nor does the form
of man rise from that of a deer. The concomitant con-
ditions that limit the course of evolution are place, time,
form, or constitution. A plant will not shoot forth from
a stone because the form of the latter, or the arrange-
ment of the atoms, stands as an obstacle to this develop-
ment. Potentiality, like stored water ready to flow forth
when the obstacles are removed, 5 ever m 1cadiness to
manifest fully in actuality; but the buiriets restrict the
speed and course of this process.

The samkhya-yoga presents cvolution as actualiza-
tion of power or energy. There 1s no ultimate difference
berween substance and quality, hence gunas are both
substance and energy. Just as evolution 1s explained on
the basis of conservation and transformation of energy,
dissolution too is accounted for by the same principles.
The teleological reason for the backward march of the
evolved universe we have already seen. The epoch of
dissolution 1s determined by the collective mnfluence of
the purushas which seek respite from evolution. Then
the prakriti would resume a counter-march, atoms would
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disintegrate into tanmatras (potentials) and so on all
along the hine. There would be a temporary cessation of
activity when the praknti has reached its orginal state,
to be resumed agam to satisfy the demands of purusha.



CHAPTER V

YOGA PSYCHOLOGY: THE PROCESS
OF KNOWING

In THE mind of the modern psychologist, trained as he is
in the quantitative appraisal of experimental results, the
samkhya-yoga analysis of the mind would perhaps evoke
the same sense of intangibleness and of futility as have
the soul-psychologies of the Greeks and of the Middle
Ages. The modern terminology, ideas, approach, and ex-
perimental temper of the laboratory are far removed
from the qualitative observations of the ancients. There
is an irreconcilable gulf between conditioned reflexes,
physiological gradicnts, and the intelligence tests on the
one hand, and the nows, soul, and vital spirits of the ear-
lier period on the other.

In this respect Hindu systems are not unlike those of
the ancient Western world. They are empirical rather
than experimental; they are products of observations and
reflections on experience. Attention, will, imagination,
etc., were treated as manifestations of 4 mind, emphasis
being chiefly centered on the interrelationships between
these aspects of mental hfe rather than on their bodily
basis. The subtle distinctions of the indistingmshable nu-
ances of the mental processes in the Hindu treatises, par-
ticularly those of the Buddhists who developed psycho-

Q2
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logical analyses to a high degree, might appear to some
today like trying to split a hair in the dark. Changes in
the mental stream at every turn in the progress of con-
centration are elaborately described. There is a special
word for the state of concentration when the name of
the object alone is in the mind, another when the object
is thought of with its predicate relauons, sull another
when it is merely a point, and so on. It is significant that
more words for philosophical and religious thought are
to be found mn Indian literature than in the Greek, Latin,
and German languages combimed. This fact has been
recognized by one of the modern investigators of Indian
culture, Count Hermann Keyserling.!

There was an impelling reason for these empirical ob-
servations. Like all other philosophies, yoga was directed
towards a particular goal or salvation. Unlike the other
systems, however, yoga discovered a practical method
of mental training; hence the study of the mind was not
a matter of philosophical diversion but a practical neces-
sity. Yoga improved on the metaphysical contributions
of the samkhya by offering a feasible method of mental
development. This, by the way, is another important
difference between the samkhya and the yoga. The
former contended that an intellectual understanding of
the nature of purusha and prakriti was enough to eman-
cipate the individual from the woes of rebirth. One who
truly grasped the eternal nature of purusha and the
fact that ignorance of the true nature of things was the
cause of pain and suffering in the world, said the
samkhya, would not permut himself to be swayed by a
false set of values. Reason alone was sufficient to bring

! Keyserling, H—The Travel Diary of a Philosophber; London, 19:25.
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about this transformation. Yoga, on the other hand, was
not satisfied with this philosophical complacency. With-
out denying the samkhya contention that the wise may
attain emancipation by plulosophical reflection of the
nature of things, it formulated a scheme of systematic
training to guide the individual. Reason may help all
those who are naturally equipped to climb the sublime
heights of phulosophy; since such men are always few,
however, yoga specialized in a method and a way of Life
that would be within the reach of all who could put
forth the necessary effort.

Thus, in a sense, yoga may be called “cosmic thera-
peutics”, and its analysis of the mind is colored by this
underlying aim. The popularity of psychoanalysis in
recent years may be traced to its appreciation of the
quite obvious truth that there can be a mental cure for
mental illness. In a subsequent chapter we shall devote
some thought to the close smularity between certain
phases of psychoanalysis and yoga. Here we shall be
content to poiwnt out that whatever may be the limita-
uons of therapeuuic psychology—which are undoubtedly
many—they are bound, by the very nature of their ap-
proach to the problems, to throw extremely valuable
light on the nature of mind, its motivation, its alleys and
labyrinths. And so we should not only be able to ap-
preciate yoga psychology but also to see it in concrete
perspective.

Every act of knowledge is a three-cornered affair; an
object of the external world that is known, the knower
or the subject that knows, and thirdly the process that
makes knowledge possible. In the samkhya-yoga the
problem 1s very complicated because purusha, the real
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self and element of pure consciousness, is the knower
without being an agent. Praknti and all its modifications
are non-conscious, but some evolutes, because of the
predominance of the sattva gunas (element of translu-
cence), are able to reflect the light of purusha. By “con-
tact through reflection” knowledge becomes possible.

Evolution is greater and greater differentiation within
prakriti. While for functional purposes the various prod-
ucts, like buddhi, ahamkara, etc., may be said to fulfill
different purposes, all evolutes on the mental side col-
lectively serve to acquire experience for the purusha.
These are. buddhi, ahamkara, the five cognitive senses
and the mind (manas or mind is sometimes claimed as
the sixth sense), and the five motor organs. The thir-
teen modifications of prakriti may be said to constitute,
collectively the psychic apparatus. While the samkhya
uses the term buddhi also in the sense of psychic ap-
paratus, yoga shows a bias for the word citta. Hereafter
we shall use the word citta in its traditional collective
sense (psychic apparatus) and reserve the word buddhi
for contexts in which intellectual operations of the mind
are meant to be emphasized.

Thus knowledge, which is not possible for either citta
or purusha if each were to exist alone, becomes possible
by the reflection of the transcendental purusha in the
non-conscious citta.? Being non-conscious, citta cannot
experience or apprehend, purusha, therefore, is the real
experiencer. The modification that takes place in the
citta following perception is “caught” by the purusha.
We may say, then, that simultaneously with the modifi-
cation 1n citta, purusha “catches” a glimpse of what is

2Yoga Sutras, Lq.
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happening and thereby gains experience This associa-
tion between the two results in an apparent interchange
of functions—citta appears, as it were, conscious, and
purusha appears active; while in reality purusha is eter-
nally passive and citta mechanical and non-conscious. If
1t be asked how the purusha can be the experiencer and
still not change, we are told that such an experience is a
modification that does not result in new qualities. Any
entity 1s always the same if it does not produce new
qualities. Purusha’s expenience is of this kand.

Let us try to clarify this analysis in another way. If
we forget for the moment the sense impressions that
come from the outside world, every perception is a
blend of two factors: the modification of the citta
(writtz), which assumes the shape of the object, and the
element of awareness which is caused by the reflection
of purusha. This reflection follows or imitates the modi-
fication of citta and results in apprehension (jnana) by
the purusha. The apparent identity of the two is com-
pared to the “red-hot 1ron ball”. The formless glow ap-
pears spherical, and the cold iron, hot. In order to gain
experience for purusha, through the evolution of the
menta] series prakriti has adapted itself to the needs
of the former. It 1s the citta that comes in contact with
the material world, but the experience belongs to puru-
sha. Thus the transcendent purpose of purusha is
achieved. The apparent union of buddhi and purusha
and a lack of understanding of the true nature of their
connection are the source of pamn and suffering. The
road to liberation lies m severing thus bond. The yoga

claims to be able to do this by gradually steadymng the
mind through practice.
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There is a cosmic as well as an individual aspect to
citta: citta as cause (karamacitta) and citta as effect
(karyacitta). We saw in the preceding chapter a simi-
lar distinction between the individual buddhi and the
cosmic mahat. The underlying reason for this cosmic-
individual differentiation is to find a theoretical basis for
the so-called “muracles,” like telepath Vs clalrvoyance,
etc., which are claimed to be genuine experlences n the
hlgher stages of yoga practice. In the organism citta ap-
pears as effect pervading the whole body. But citta as a
cause is cosmic and all-pervading. By concentration, ac-
cording to yoga, it 1s possible to turn the limited mind
into the cosmic mind-stuff and thus estabhish contact
with other munds. This may be compared to the relation-
ship between space as hmited by the four walls of a room
and cosmic space in which all objects inhere. Only the
four walls divide the room-space from cosmic-space. In-
dividual citta (karyacitta) is limited by the organism,
but it is not separate from cosmic mind-stuff (karana-
citta). Citta as effect, which undergoes modifications in
perception, 1s only a limited manifestation of citta as
cause.

In everyday life we are concerned only with organis-
mic citta. We perceive an object when the citta assumes
the form of the object. It may come as a rude shock to
some that thoughts, according to yogic theory, are
things and that they occupy space. Both matter and mind
arc only parallel developments of prakriti, the ultimate
elements 1n both being the three gunas. Tamas (inertia)
predominates in gross matter, while sattva guna s upper-
most in the mental scries, hence both mind and matter
occupy space. When 1t is said that citta modifies itself
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and assumes the form or shape of the object, we should
take it not metaphorically but literally.

While the citta, the psychic apparatus, collectively
operates in perception, the sense organs, ahamkara (the
“I” sense), etc. perform different functions. If we take
the visual sense, for example, we find that it establishes
contact with the external object only under certain con-
ditions: when the distance between the object and eye is
neither too great nor too small, when the object is not
too small, when the visual organ is not defective, when
the object is not lost in its own medium (as when a drop
merges in a volume of water), etc. At the first moment
of contact we have a case of indeterminate (nirvikalpa)
perception—raw, unverbalized perception, to use the lan-
guage of James. This stage is characterized by a vague
awareness of something without an understanding of the
nature of the object or its relation to other objects. The
second stage is that of determinate perception (savikalpa)
where the object takes “shape and form”. The manas
(mind), which we described in the last chapter as the
coordinating organ, imposes determinateness on the in-
determinate sense data. One might say that the work of
mental analysis and synthesis takes place in the manas. In
the third moment perception becomes individualized
when it is appropriated by ahamkara (the “I” sense).
Finally, buddhi decides the course of action that should
follow perceprion. Buddhi, here, may be taken as the
organ of deliberation and will.

While this is the general picture of the various mo-
ments in perception, it must be pointed out that there
are, here and there, minor differences of detail among the
commentators, It is contended by some, for instance, that
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determinate perception takes place simultaneously with
the modificanon of the sense organs without the inter-
mediation of the manas (mind). These commentators
have naturally subordmated the réle of manas. It may
also be pomnted out that the sequence described above
need not chronologically follow in any and every case
of perception. As an example, the fear of a man when
confronted by a tiger 1s very realistically described, the
various moments accompanying such a percepuon are
said to take place simultaneously. Here one is vaguely
reminded of the modern theory of reflex action as an
automatic process.

No perception is free from subjective factors. Since
the mediation of the senses is essential we never perceive
things as they are, only as they are modified by the
senses. If the sense organs are defective, our perceptions
become distorted. At no time is our perception complete,
for we see things only partially. Spatial position of things
in relation to other objects is included in the data that
the sense organs gather from the outside, but the tem-
poral order is a construction of the citta.

The problem of memory and recognition deserves
mention. Every experience leaves a trace or potency
(swmmskara) in the citta which 1s a great storehouse of all
past experiences. They he as seeds awaiting activity at a
favorable opportunity. A present perceptual image would
resuscitate, by internal relationships, all the potencies
that are in any way related to 1t Thus the modifications of
the citta to assume the form of an object are invariably
due to the conjoint influence of two sets of factors sense
impressions commg from the outside and the previous
potencies that were already mn the citta. It is not only
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the individual differences of the senses alone that modif
our perception, but also the memory factors as well. The
potencies are carried over from previous births which
are constantly modifying our mental life. The details of
the mechanism through which these potencies are car-
ried over from one life to another and the influence of
the subconscious we shall take up in a later chapter.

Like a flame that is constantly bending in all directions,
the citta is perpetually undergomg modifications. In in-
ternal percepuon as in dreams, imagination, etc., psychic
process is the same with the difference that the coopera-
tion of the senses is not required. Memory is the function
of only three evolutes of prakriti—buddhi (intellect),
ahamkara (the “I” sense), and manas (the organ of syn-
thesis and assimilation) which are called, collectively,
the “inner-organ” (antab-karana). If it were not for the
proximity and “attachment” of purusha to an individual
citta, these perceptions and consequent modifications
would remaimn non-conscious. Prakriti 15 blind and non-
conscious, and no matter how fine the citta may be as
against the gross matter of the external world, it cannot
be the source of consciousness. It is the purusha that in-
telligizes knowledge by its reflection in the citta.

The mechanism of auditory perception and verbal
cognition was a subject of great interest to grammarians
and philosophers of ancient India. Several theories were
current in different schools. Patanjali’s theory, in his
Yoga Sutras, was different from that of the samkhya. He
maintained that the basis of sound is the sound-potential
(sabda tanmnatra), the first evolute on the material side
through ahamkara (the “I” sense). While these potentials
objectively constitute the nucleus of sound, the medium



YOG4 PSYCHOLOGY 101

mn which it takes place 1s the cosmic cther which is all-
pervading. But the subject becomes aware of sound only
through the movement of air which is composed of gross
atoms. Sound could be generated in the absence of air
but, in that case, we would not hear it. When the moving
air atoms touch the organ in the ear the sensation of
sound 1s produced.

Each letter of the alphabet potentially can reveal an
infinite number of meamings in combination with other
letters; individually, however, they have no significance.
Take the word “man” wuth its three letters, 72, 4, and #.
Only when the three letters are uttered in continuous
succession do we become aware of its meaning. But the
m and a4 could combine with #, producing the word
“mat”, which has an enurely different meaning. Tem-
poral intervals between the letters are 1mportant, other-
wise sounds would not register as a word.

It is further argued that there is no unity between
word and its object. All that the sense organ registers is
a succession of sounds. The word becomes complete only
after the last sound has been heard, but by that time the
previous sounds have perished. The sense of hearing has
no power to hold together the sounds that vanish as soon
as they are registered in the ear. Letters may act as a
kind of stimulus to generate the comprehension of the
complete word which takes place by modification of the
citta. The image produced in the citta is called “notion”
(sphota). The important point about the “notion” is
that, unlike the letter-forms produced by sounds, it is an
inseparable and unified whole, possessing connotation
and .denotation. As long as the letters are heard in a par-
ticular order, they arouse the notion-forms. Great im-
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porrance 15 attached to these citta-notions, as against
letters which are considered msignificant. The full word
is comprehended by the citta and not the sense. The rela-
tion between the word and its meaning, i.e, the object
implied, may be traced to immemorial custom and tradi-
tion. The word is a sign of the thing signified. Thus three
stages are distinguished: the letter sounds thar are heard
by the ear; the unitary perception of the completed word
(sphota) which is the work of citta; the external object
which the notion (sphota) signifies. Ordinarily there 15 a
confusion between all these three stages, but analysis
should show that there is no unity between any two or
all three.

Two kinds of inference are accepted as valid. The first
is that of positive concomitance or from cause to effect,
as when we infer from the cause, clouds, the effect, rain.
We may reverse the process and infer the cause from the
effect. Inference is also possible on the basis of simularity.
In all these cases, however, the necessity of isolating the
relevant from the irrelevant causes is emphasized. The
syllogistic form of reasoning is accepted where the
preruses are derived from valid inductive reasoning. Tes-
timony of trustworthy and skillful observers are also ac-
cepted as a source of valid knowledge.

‘We have explained the essential nature of sensory per-
ception as a form of cognitive knowledge. Perception,
inference, and reliable testimony constitute one of the
five kinds of the modification of the citta.® Of these we
have described, so far, only the first. The other four are:
unreal or illusory knowledge n which the modification

3 Yoga Sutras, Ly.
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of the citta 1s different from the real form of the object;
abstract imagination; sleep; and memory.*

We walk along the beach, see a shell, and immediately
come to the concluston that it 1s silver. Where 1s the
source of this llusion® Every apprehension 1s the result
of the cooperation of two factors, the mdividual bias of
the perceiver and the object seen. Citta, being the seat
of impressions of previous experiences of silver and simi-
lar objects, brings to bear on the present object certain
factors that are pecular to the percewer. The source of
error lies in the power of the citta to interfere with the
object, or, rather, the error might be traced to the sub-
ject’s peculiar mental twist. We never see any object in
its completeness, only that much of 1t that 15 mn keeping
with our mood at the tume. Every illusion, therefore, is
the result of incomplete observation, A relatively com-
plete exammation of the shell would show that it is quite
different from silver. The way to amass correct knowl-
edge 1s to appraise everything from all sides. In the case
of the shell the error was due to mistaking part for the
whole. Error is not a positive wrong knowledge, but a
lack of complete knowledge. While errors result basi-
cally from this deficiency of knowledge, they may ap-
pear, of course, i various forms. Thus a white crystal
which appears red by the side of a red flower is 2 case of
illusion where two objects are involved. It is one of non-
discrimination, for the moment we realize the distinction
between the two there is no longer any error. But non-
discrimination implies that we failed to investigate the
situation fully. Complete knowledge would have shown

¢Yoga Sutras, 1.8-11.
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that the white crystal and the red rose were two distinet
things.

We have attempted to give only one of the several
views on the psychology of error found in the samkhya-
yoga books. All the discussion on this subject is aimed to
show that the pain and suffering of the empirical life is
itself due to non-discrimination (avidya or ignorance)
which is the confusion or mistaken 1dentity between the
empirical self (buddhi) and the true self, purusha. A
complete understanding of the distinction between the
two, claims samkhya-yoga, would dispel this faral ig-
norance.

The third modification of the citta takes place in ab-
stract reasoning or imagination, where language symbols
are employed to express relations between parts of the
real world. For practical purposes, the knowledge de-
rived through this source is valid to the extent that it en-
ables discursive intellect to proceed with its rational
operations, to broaden our understanding, and to convey
meanuing to others. They represent an indispensable tool
of thinking. The symbols, however, do not convey the
relations in the world as they are. They produce sym-
bolic knowledge which is valid by common consent.

When phulosophers say that the “true nature of pur-
usha is consciousness” they attribute, by the inevitable
demands of symbolic thinking, cunsciousness to purusha.
In reality purusha 15 nothing but consciousness; but to
malke 1ts nature clear philosophers have divided a unitary
thing into two and estabhshed an ateributive rclation be-
tween two imaginary parts. Again, what do we mean
when we say “Chaura’s cow”? In the real world there
is no relation between Chaitra and the cow, but in our
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imagiation we have established a relation. Through lan-
guage we falsely attribute diversity to things that are
identical, and identity to things that are diverse. The pur-
port of the whole discussion is to pomt to the question-
able nature of most of ow thinking. The concepts and
names with which we buld our syllogistic propositions
may have an instrumental value in furthering a limited
kind of knowledge. But they cannot be a valid source of
knowledge, for they are only partial representations of
processes mn nature. Abstract thinking cannot be carried
on without the aid of symbols, but we should constantly
be watchful lest we 1dentify symbolic knowledge with
real knowledge.

Dreamless sleep is a kind of modification. The sense of
inactivity accompanying sleep should not mislead us into
thinking there 1s no fluctuation at all in the mind-stuff in
this condition. No doubt, the citta 15 1n a state of relative
quiescence, there 1s neither perception nor reflective
thinking, consequently the citta does not assume the
form of objects m sleep. This quiescence of the citta n
sleep only shows that the usual predominance of sattva
(the element of translucence) characteristic of citta in
1ts waking hours, and which constitutes the essential dif-
ference between matter and mind, has sunk into relative
insignificance. Instead of sattva, tamas (inertia, the guna
conspicuous mn matter) dominates the psychic apparatus
and the purusha remains wardly conscious because
there 1s no modification of cirta into the form of an ob-
ject. This conclusion is supported by the evidence that
on awakening, we are able to reflect “I have slept well
and my mind is calm,” “I have slept poorly and my mind
is dull,” etc. These reflections would be possible only if



106 YoGg4

we had some vague experience of a cause in sleep. Also,
we would not have the memories based upon these ex-
periences if sleep were not a peculiar modification of the
citta.

The yoga method demands that, in order to attain the
highest stages in concentration (one-pointed mind), it is
necessary to suppress all five kinds of meodifications of
the citta.® It is also true that the highest state thereby
reached is a condition of thoughtlessness. One might
argue from this that there is a similarity between such a
state (samadbi) and sleep, for in the latter the citta 1s
relatively suppressed. This would be an erroneous con-
clusion because in concentration sattva is predominant
and in sleep tamas is. As a matter of fact the progress
through concentration to the highest stage of “modifica-
tionlessness” is in a direction completely contrary to that
of sleep. Only by steadying the citta, by increasing the
power of sattva and suppressing the tamas, can we im-
prove our concentration. In sleep we are nearer the
“thoughtlessness” of “inert” matter, for in both tamas
(inertia) is uppermost.

The fifth and last kind of modification is memory
(stariti). It is the pecubar nature of citta that it can re-
tain percepts in the form of impressions. In this hidden
state they he latent, Like the seeds that come to life when
the necessary conditions, like watering the soil, etc., are
fulfilled, these impressions or potencies change from an
unphenomenalized into a phenomenalized form in ac-
cordance with certain association laws. Thus we have a
revival of a previous experience known as memory.

Every time a memory is revived, the potency of the cor-
5 Yoga Sutras, L.
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responding experience is further strengthened. No mem-
ory 1s ever wiped out; 1t is ever ready to be phenom-
enalized, to take advantage of favorable opportunuies.

The difference between perception and memory is
this. the former gives rise to something new, whereas
the latter cannot go beyond the lLimits of previous ex-
perience. Every perception is in a very real sense a new
one. Memory may correspond with the whole of the past
experience or with part of 1t, but it never adds anything
to the old. The dream state 1s a kind of memory depend-
ing on previous experiences and not on real objects as in
percepuon. It is admutted that what may look like a new
experience may occur in dream. For example, one’s de-
ceased parents who have been experienced in one time
and place are brought into relation with another time
and place not previously experienced. The answer to this
is that there are two kinds of memory that in which
mentally-construed (ymagined) things are remembered,
and the memory 1n which only real things are remem-
bered. Of these two, yoga contends, the latter alone has
the night to be called memory proper. The other is like
lusory perception described above. If it be argued that
the distorted dream experience is real as long as 1t lasts, it
might be pointed out that this is equally true of illusory
knowledge. The shell is silver, until discrimination re-
veals the error. So it 15 with distorted dreams.

In addition to the production of knowledge, the feel-
ing side that accompanies every kind of modification of
the citta deserves emphasis. Knowledge and feeling are
mseparable as the obverse and reverse side of a medal.
All Ife 15 suffering and it is the feeling side of mental
and emotional life that gives the urge to live its dynamic
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motivation. The cardinal fechings are three, pleasure,
pain, and ignorance. The dactrine of the universality of
suffering which is an axiom in all Indian philosophies
leaves no room for choice between pleasurable and pain-
ful feeling. All experience 15 tinged with pleasure and
pain, the former being mevitably followed by the latter.
It is impossible to acquire knowledge which is not tinged
with feeling and in suppressing the modification of the
mind-stuff we shall eliminate both knowledge and feel-
ings. It is foolish to expect to gain emancipation by in-
creasing knowledge.

Although seldom attained by men, there is a state in
which the citta could be free from all fluctuations where
neither knowledge nor its twin, feeling, could exist. This
state can be reached by slowly steadying the mind
through exercises in concentration. Citta is like a river
that runs in both directions, one leading to a continuance
of the present existence and resulting in strengthening
the ue of life, and the other leading to release from the
chains of rebirth. To be successful in the latter venture,
1t is necessary to redirect the natural course of the mental

life. By slow practice and training, yoga clairs, it is pos-
sible to effect this redirection.



CuaartEr VI

YOGA PSYCHOLOGY: ETHICAL
PREPARATION

In THE previous chapters we have dealt with the philo-
sophical foundations of yoga which are essentially those
of the samkhya, and to emphasize the relation the com-
pound term “samkhya-yoga” was used throughout. This
usage would have no jusufication when dealing, as we
propose to do 1n this and the following chapters, with
the pracucal side of a yogin’s traiming, from the ethical
preparation to the higher stages in which mental modifi-
cations are suppressed. This method and its development
are a contribution of yoga alone, samkhya having very
little to say m the matter. In the rest of this book we
shall use, therefore, the word “yoga” instead of “sam-
khya-yoga”.

Lafe at every stage 1s an attempt to make a harmonious
adjustment to the environment. This growing adapta-
bility of the orgamsm 1s what makes hife possible. In the
course of the struggle of man to mold the environment
for his own advancement, a new factor emerges—a con-
scious attempt to regulate conduct. Ethics, the science of
conduct, presupposes the existence of a cleavage between
the 1deal and the natural inclinations of man. But the

nature of any system of ethics would depend upon what
109
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we believe to be the purpose and meaning of life itself.
If life 1s an accident and merc sensuous pleasure is the
goal toward which we are stuving, then a conscious at-
tempt to pattern hfe after a transcendental ideal would
be misguided heroism.

On the other hand, for those who, like yogins, take a
spiritual view of life, progressive self-development is an
inevitable requirement, More than any other school of
spiritual nterpretation of life, yoga regards the so-called
joys of life as at bottom the source of our suffering. Only
when each mdividual becomes weary of life and all its
attractions will yoga become real to him. Even after one
has convinced himself that Worldly life will Iead to
greater pain and suffering, the instinctive propensities
may yet continue to operate, leaving the individual at the
mercy of the current of life.

If we forget metaphysical theories for 2 moment, we
shall see that the first requusite of contemplation is a with-
drawal from the hazards and responsibilities of a life of
action. Superficially this may appear to be an escape
from reality. But if we penetrate deeper, we shall find
that the real motive that impels most men to substitute
sohtude and contemplation for action is the positive con-
viction that security and happimness may be gamed only
by spiritual emancipation. The hife of a yogin will itself
bear testimony to the fact that the path of spiritwal
progress is not a bed of roses. So far as our instinctive
tendencies are concerned, it is very much like making
the river flow backwards, or, to use Bergson’s language,
a remounting of the natural slope of our minds.

Yoga has recognized this necd for remolding the mind
and reversing the natural trend of our propensities and
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inclinations to achieve the ultimate objective by prescrib-
g 2 long program of step-by-step progress towards the
goal. It is a comprehensive plan begmning with moral
preparation and ending with samadbi, the highest mysti-
cal state. The various stages in the yogic discipline are: *

. Yamas (negative ethical code)

. Niyamas (positive ethical code)

. Asanas (postures)

. Pranayamas (breathing exercises)

. Pratyahara (withdrawal of the senses)
. Dharana (meditation)

. Dhyana (contemplation)

. Samadhi (isolation)

D03 WV W o =

The first two, which we shall deal with in the present
chapter, are aimed to wean the neophyte away from the
social world and to reconcile him to 2 Iife of retirement
and seclusion. Since what is desired 1s 2 well-rounded de-
velopment, the mmd and body are both taken into con-
sideration.

. Our normal Iife, says the yogin, is one of confused
thinking; we never see clearly the motives of our actions
nor the consequences of our deeds. Automatism is char-
actenistic not only of our body but also of our mind. We
follow the line of least resistance, seeking pleasure and
avoiding pain. We are the victims of habits developed 1n
early childhood which are ammed to make living more
efficient and successful. But how many of us stop to ask
whether these habits, which constitute our character, are
desirable from a spiritual point of view? If one were to sit
down at the end of a day and recapitulate all that he

1Yoga Sutras, 11 20.
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had done from morning until evening, he would find that
very little was undertaken after conscious deliberation.
Mental energy contains thoughts directed towards the
perpetuation of worldly experiences as well as those
pointing to the higher ethical 1deal of liberation. In the
confused rush of life the latter group of thoughts and
desires, which are as few as pebbles in an ocean of sand,
is lost sight of. But with the unveiling of our mental life
and the motives that prompt us to action, we should be
able to identify these desirable moral urges and then de-
velop them. The plasticity of the mind and the habit-
mechanism are both ethically neutral, hence by conscious
redirection and effort it should be possible to destroy the
old habits and bwild new ones in conformuity with the
yogic creed. Looked at from the pomnt of view of our
normal trend this may be, no doubt, a reversal of our hives
but we should not therefore think it unnatural, for
what is being done is to strengthen the “voice” of libera-
tion whuch, yoga claims, is already there, only tempo-
ranly relegated to oblivion by the strangling hold of a
crowded but confused life.

‘We must penetrate a little deeper into the causes of the
confusion of empirical life if we wish to conquer them
in the long run. The main cause of all our troubles, yoga,
as well as other Hindu philosophies, calls ignorance
(avidya). All the other obstacles to a correct under-
standing of the true realities of life, however much they
might appear as instinctive to all life forms, are the off-
spring of this all-embracing ignorance? The precise
meaning of this conception is unfortunately not fully

conveyed by the English translation. Ignorance is recti-
2 ¥Yoga Sutras, 11.3-4.
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fied by amassing knowledge, but not so avidya which is
a general cloak operatnive 1 our whole empirical life,
from the most abstract reasoning to crude, instinctive
acts. It 15, like praknti, eternal and effective for souls in
the flux of hfe. In fact, as we have already mentioned m
a previous chapter, avidya is the basic cause that brought
the soul into the maelstrom of evolution. But 1t is difficult
to see how the transcendental purusha could be inveigled
into the thralldom of natural existence by this magic
wand of cosmic ignorance. Yoga, therefore, maintains
that we shall never know the true nature of this confu-
sion. The moral urges of empurical life can only convince
us of the firm hold and reality of avidya, but not its
metaphysical nature nor its rason d’étre. For practical
purposes avidya may be thought of as that tendency
which inclines us to mistake the real for the unreal and
vice versa, What 1s meant here 1s the innate instinct of
man to seek scnsuous pleasures, and thus drive the nexus
of our enslavement more deeply into the complex whirl-
pool of prakrity, If life itself is the cause of our suffering,
then 1t cannot be an isolated error or confusion, but only
a gencralized ignorance affecting all the acuvities of
mund, that can induce us to cling to the pleasures of life
—a doubtful good no better than the cooling shade of a
cobra’s outstretched hood Instead of making haste to
retrace our steps, instead of realizing that the highest
pleasure is tinged with pamn, we allow ourselves to be
victimized by avidya. The supreme ethical task of yoga,
therefore, 1s the uprooting of avidya, and this 1s accom-
plished by steadying the discriminatory knowledge that
arises in the beginning m scattered moments of sight.
There 15 no guarantce that avidya can be completely
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overcome in finite life, but cnergetic application to yoga
should enable us to reduce its hold and accclerate the
progress towards liberation.

Avidya, then, is the generating cause of all musery.
Again this in its turn leads to results which may be
treated as the immediate sources of the confusions of hfe.
The foremost of these is egoism or self-esteem.®* We have
the metaphysical origin of egoism m the mistaken iden-
tity of the power of knowing (purusha) and the instru-
ment by means of which one knows (citta or the mind-
substance). Could we but know that the citta is only a
transitory unity of changing elements and that purusha
is the real self, egoism and the resultant misconception
would have no hold on us. Sorrow, joy, vanity, feeling
of power and ambition are all tentacles by means of
which egoism increases our dependence on hfe. Who
wants to be lost in the race of life? In everything we do,
consciously or unconsciously, the ego has a place. But
the more we allow ourselves to be influenced by this
feeling of personality, the farther away we get from the
real self.

Take the development of egoism in early childhood.
‘The child begins to identify itself with all the things that
give it enjoyment: mother, playthings, etc. The ego thus
slowly expands, until at last it includes a greater part of
the environment. When any of the objects to which the
child has become attached is taken away the result is a
genuine feeling of despair and agony. While the adult may
have outlived the ego-world of the child, he in turn
begins to build a new one—friends, ambution to outstrip

others, desire to be a social success, and so forth. All these
8 Yoga Sutras, 11 6.
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demand continuous effort leading to a craving for the
experiences of life. It is the feeling that certain things
are mine that leads to identification of the ego with them.
While egoism 1s necessary for the successful continuance
of life, yoga contends that it 1s an obstacle to the realiza-
tion of the hugher self. Egoism and yoga are mutually
mcompatible. For the former dulls spiritnal vision, keeps
the victuum in a state of perpetual subservience, and helps
to evaluate the values of life in wrong perspecuve.
The subjective element through which egoism builds
an attachment between the individual and hife is the de-
sire for the perpetuation of pleasurable experiences. All
our cravings, from that for food to the higher aesthetic
appreciation of art, are tamted with this desire. It covers
the whole realm of emotional Iife. Like the bird in the
gilded cage, we are held captive in the net of enticing
pleasurable experience. A little introspection is enough
to show how imperceptibly and unconsciously, and al-
most as if by an unerring instinct, we seek those activities
which would offer the maximum pleasure. Yoga claims
that these desires can be “tamed” by inculcating in the
mind of the neophyte the thought that they are extrane-
ous to his true mner self. We shall show m a later chap-
ter that the method by which this is accomphshed 1s dif-
ferent from what we usually understand by the word
“repression”. Here it may be pointed out that the chief
aim is neither to ignore nor deliberately to suppress them,
but to treat such experiences as external or as having
nothing to do with the individual. Everything must be
consciously appraised from a detached point of view,
never allowing the subject and the experience to become
one. It is possible, says the yogin, to have an emotion and
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yet be neither iz it nor of it. Only because we feel that
we have something to gan or lose if a certam situation
develops one way or the other do we become 1dentified
with the emotion; and this develops into a passion. It is a
true insight that has made poets and arusts depict love
and anger as blind passions. A man at seventy, who had
been the victim of a blinding passion in his youth, looks
at his previous experience in a very different light. He
is able to objectify it and even smile at himself for hav-
ing taken certain things so seriously. By a conscious
effort of the will we should be able to detach ourselves
from emotional experiences. In the case of the yogmn a
long period of traming is necessary before he achieves a
relatively important degree of success.

Opposed to the above are aversion and the feeling of
hate which, although not of the same intensity as desire,
are emotions and, as such, manifestations of citta. Both
desire and aversion are effective only as long as we pay
unreserved homage to the ego. It is the natural instmet
in all living things to withdraw from pain and to hate
those who might injure them. But for a yogin who 1s
expected to develop detached brotherliness towards the
whole of creation such emotions are a serious handicap.
One should learn to be unmoved and unaffected by pam-
ful situations. This can be done by conquering them and
not by withdrawal.

The last undesirable quality in the list is the will to
live which is so strongly embedded in life that it char-
acterizes the stupid and the wise.* In the language of
Western psychology this is the familiar instinct of self-

preservation. While granting that this mstinct is neces-
$Yoga Sutras, I.g.
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sary for the prolongation of life, yoga maintains that fear
of death or clinging to life, which are rwo aspects of the
same motwe, prejudice all human thinking. However
unpleasant it may be, yogins should, therefore, learn to
be fearless of death which s only just another incident
m the long round-of-rebirths. The more we fear death,
the greater the crop of worries and anxieties we develop;
hence an unruffled mind which is a prerequisite of yoga
and fear of death are incompatible.

One concluston which yoga has drawn from the uni-
versal presence of fear of death in all living creatures is
interesting, for it shows an attempt to explam instinct in
terms of the subconscious. Even in the case of a new-
born worm there 1s a disposition to withdraw from pain
and death. The same is true of the new-born infant. But
knowledge is acquired through three sources, perception,
inference, and verbal testimony, none of which can ac-
count for this fear in the mfant. It would be meaningless
to conclude that such a universal reaction is a mere acci-
dent. We may conclude, therefore, “from this peculiar
quvering the child infers the nearness to himself of the
experience of death and is found to be afraid of it.” This
fear is not any different in the case of the wise man, i.e.,
one who realizes that death is only an episode in the
chain of rebirths and that eternal existence 1s isolation of
the purusha from phenomenal evolution. From all these
considerations we can draw only one legitimate conclu-
ston: that in a previous life the organism must have ex-
perienced the pain of death. The memory of this painful
experience of the past life, since it persists in the sub-
conscious, is the cause of this universal fear. By practice,
the yogin should uproot even the subconscious impres-
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sions. One can imagine the austerity of a discipline which
demands the eradication of a primary instinct hke that of
self-preservation.

The five modifications described above are the mmpor-
tant obstacles in the path of successful consummation of
yoga. Of these avidya or ignorance s the root-cause of
the last four—egoism, desire, aversion and hate, and the
will to lwe. Certain other hindrances, though not so
deep-seated or fundamental, are also mentioned. They
are: “sickness, languor, doubt, heedlessness, worldliness,
erroneous perception, failure to attain any stage of con-
centration, and instability in the stage when attained.”
In the course of the progress toward the ultimate ideal of
yoga, these might arise as sources of doubt and desparr,
and by guarding agamnst these from the beginning one
might be better able to overcome the obstacles of the
second group.

It is one thing to point out habats that are mimical to 2
yogin'’s progress and another to devise a workable
method to overcome them. Without denying the possi-
bility of achieving liberation by rational understanding,
as, for example, maintained by samkhya, yoga claims that
its discipline consisting of eight stages is, for those who
are willing to go through with it, a satisfactory method
to reach the goal. Yoga points to a difference between
the distant and immediate goal of its discipline. The for-
mer 15, as has been pomted out several times, isolation of
purusha and escape from the bonds of rebirth. But this
can be achieved only by calming the mind-stuff, that is
to say, going beyond the mind. All the elaborate prepara-
tion, ethical, physical and psycho-physiological, is aimed
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to serve this one purpose: the control and then the climi-
nation of mental processes.

The first of these eight stages, yarmas, may be called
abstentions or negative ethical code, corresponding to
the “thou shalt not’s” of any practical religion. The
yogin is asked to refrain from causing injury to any liv-
ing thing, falsehood, theft, incontmence, and acceptance
of gifts. The first one, abstaining from injuring others, is
considered the most important and a proper fulfillment
of it wll, it 1s said, automatically take care of the rest.
Every ume, for example, we tell a falsehood we are in-
juring some one. Interpreted thus, this moral principle,
famibarly known in Indian philosophy as the doctrine of
abinsa, demands of the yogin a spuit of friendliness to
all living creatures. It 1s not a conditional principle mak-
ing allowance for exceptional situations. Not even self-
defence, nor differences of age, sex, or circumstances can
justify murder. The yogin should go through life bear-
ing malice towards none. By observing these obligations,
yoga claims, it is possible to develop an attitude of mind
which will remain unruffled in the face of situations both
pleasant and pamnful.

If the first set of ethical precepts is negative, the sec-
ond, known as niyamas (observances), constitutes posi-
tive directions concerning what the yogin shall do to
develop a serene frame of mind. They are- cleanliness,
self-discipline of body and mind, and resignation to life.

Cleanlness includes regulations concerning diet,
clothes, and other requirements of the body as well as
those dealing with the mind. In the matter of food, a
yogin is not allowed to undergo extremes of privations.
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On the other hand, he should eat only just as much as is
necessary to keep fit. In these matters a golden mean is
what is desired; overeating and undernourshment are
equally ruled our.

Anyone who has recognized that the development of the
will goes hand in hand with the breaking up of old habuts
can also recognize the significance of the second precept,
self-discipline of body and mind. The neophyte who takes
yoga practice seriously has to give up many of his old
standards of comfort and luxury. This can be done only
by bodily austerities. Here, as elsewhere in yoga, ex-
tremes are prohibited. The impression most Westerners
have gained that yoga means self-mortification and tor-
turing of the body 1s true only of those cases in which
men, despairing of mnsufficient spiritnal progress, mis-
takenly lend themselves to incredible physical tortures.
Such aberrations are not countenanced by yoga. In fact,
the practitioners are explicitly warned against these mal-
practices. In our investigations we have had the privilege
of coming in close contact with several who had dedi-
cated their lives to the discipline of yoga, but at no time
did we find any instance of self-morufication. What they
aimed at was eradication of the desire or craving for
comfort which 1s the curse of one who has devoted him-
self to a spirirual hife. This mastery is gained by deliber-
ate effort of the will and a corresponding determination
to undergo the discipline. Thus the immediate goal 1s
self-control and not self-torture. One of the aphorisms
describes perfection of body as “beauty and grace and
power and the compactedness of the thunderbolt.”

But the psychologist has also to face the fact that n
the history of mankind a desire for spiritual perfection
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has spontancously led in many cases, both in the East
and the West, to the most tormenting kinds of self-casti-
gation. The writer has seen men lymg for hours on a
bed of nails, others gazing steadily at the bright sun,
others piercing the body with nails, and others rolling
on dusty streets under a scorching sun for miles and
miles. The West, too, has many instances to offer. The
lives of Heinrich Suzo, St. Bernard, and St. Teresa are
enough to convince one that sclf-immolation of the ut-
most severity was characteristic of a leading group of
Western mystics also. Commenting on the severity of
Suzo’s exercises, Leuba says the followmng: “One could
wish this tender soul mught have been spared the repul-
stve pains of extreme asceticism. But the destruction, by
torturing the body, of the evil tendencies of the flesh and
of the pride of the spirit was an established tradition. By
him, as by others, voluntary suffering was regarded in
addition as expiation for sin and as visible token of utter
devotion to God.” ® All that we wish to point out here
is the futility of lumping together, as some writers have
done, all these phenomena (steady discipline, ethical
preparation of yoga, and extremes of physical torture)
m one grand category and then dismussing the whole
thing as mamfestations of psychopathic traits.

With regard to disciphning the mind in the early
period of a yogin’s life, it 1s necessary to find something
that would absorb his time and attention. The previous
interests, of course, have to be discarded; hence reading
of books that treat of spiritual life and problems 1s pre-
scribed. By developing this habit one is weaned away

%Leuba, ] H ~The Psychology of Reltgious Mysticism, 61-62; Har-
court, Brace and Co, 1925.
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from old mental attitudes and the intercst in the new life
is developed.

The third prescription 1s directed to dcstroying the
self-will, the feeling that “1” am doing things. It is desu-
able, therefore, to feel that whatever the yogin accom-
plishes or does is for the sake of and by the will of
another. Most often, Isvara (God) 1s the being to whom
the yogmn succumbs his will, n some cases the teacher
(guru) takes the place of God. It is a fact of religious
life, even of the institutionalized kind, that one who
attributes both deed and consequence to God gams a
sense of relief by this act. The individual ceases to be re-
sponsible no matter what happens. The result is that
those petty little worries and anxieties that haunt us as
long as we remaimn the agent of action no longer adversely
affect the mental serenity of a yogin who has resigned his
will to one higher than himself. Subjection of the indi-
vidual wall and transference of responsibihity would lead
to that detachment of spirit which would make the yogin
a spectator rather than a participant even of his own
actions. Passionlessness (wvairagya) or freedom from at-
tachment to objects or the consequences of one’s own
deeds, as the yogins call this mental attitude, is a pre-
requsite for success in exercises of mental concentration.

We may now summarize the first two stages as the
ethical code of yoga by which a moral transformation,
involving important psychological changes or redirection
of mental set, is brought about, marking the beginning
of a veritable uphill climb in mental training. We should
like to point out that this ethlco-psychologlcal prepara-
rion has been recognized and utilized by mystics as well
as pretstic religious groups in the West. The central aim
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everywhere has always been to emasculate the over-
whelming strength of the pull-back of instinctive hfe.
Untl this 1s accomplished, 1t 15 impossible to devclop
personality around a spiritual mental set. The process
takes varigus forms but the target is mvariably egoism or
self-will. Whatever may be the academuc psychologist’s
theories about wstincts, whether they can be sublimated
or not, there 1s no doubt that by thewr practice mystics
are able to harness all their energies and direct them along
one channel—towards a new lifc. Leuba, who has studied
Western mystics very extensively, 15 clear on this pomt:
“According to thewr theory and practice,” says Leuba,
“the fundamental psychological condition of Union is
passivity. It is only when the human will ceases to strive
and surrenders to the divine Will that 1t becomes possible
for God to communicate himself.”” ® That psychological
conditions are primary and intellectual belicfs relatively
unimportant i spiritual progress has been well recog-
nized by men who have penetrated beyond the crust of
institutionalized religions. According to Underhill:

Thus need for the conversion or remaking of the instinc-
uve life, rather than the achievement of mere beliefs, has al-
ways been appreciated by real spiritual teachers, who are
usually some generations m advance of the psychologists.
Hence they agree 1n finding the “root of evil”, the heart of
the “old man” and best promuse of the “new”. Here 15 the raw
material both of vice and of vircue—namely, a mass of de-
sires and cravings which are in themselves neither moral nor
immoral, but natural and self-regarding.”

6 Leuba, J. H-The Psychology of Religrous Mysticism, 156, Har-
court, Brace and Co, 1925

"Underhill, £ —The Life of the Spirst and the Life of Today, 70,
London, 1922,
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It is the precise care with which yoga has been pre-
sented in systematic form that marks it as different from
all other treatises on mysticism. Ethico-psychological
preparation is only the beginning. As we shall see in sue-
ceeding chapters, various other exercises have to be prac-
tised before the individual can reach the higher stages.

If while trying to establish the new habit and mode of
life, the yogin finds that he is assailed by thoughts of his
old life, desires and cravings, what is he to do? When
such resistance is very grea, he is asked to think of what
the consequence might be were he to leave the path of
yoga. This is known as contrary production in psycho-
analysis. The language in which the opposite thought is
formulated is often very strong.® If the thought of want-
ing to hurt any creature comes to mind, the yogin is
asked to think the following: “Baked upon the pitless
coals of the round-of-rebirths, I take my refuge in the
rules for yoga by giving protection to every hving crea-
ture. I myself after ridding myself of perverse considera-
tions am betaking myself to them once more, hke a dog.
As a dog to his vomit, even so I betake myself to that
of which I had rid myself.”

8Yoga Sutras, 11.33-34.



Cuaarter VII

REBIRTH

THaT death is not the end of Iife is a universal belief of
mankind. It probably had its origin in the primitive ani-
mistic religion—~the behef that the world 15 full of spirits
and that the disintegration of the material orgamism does
not mean the anmhiation of the spirit. Belef 1n any kind
of immortality goes hand 1n hand with a corresponding
belief in some kind of union between that which is im-
mortal and the body. Various imaginative pictures have
been employed to make this connection understandable.
Thus the body, for example, has been conceived of as
the prison or tomb of the soul.

But if one were to press the believers for a precise
statement of the kind of immortahty they believed in,
one would surely be faced with conflicting answers.
Some would subscribe to conditional inmortality, others
to personal immortality, some would be pleased at the
prospect of absorption in the oneness of Brahman and
many others would passionately believe in some kind of
rebirth, In this chapter we shall consider the doctrine of
rebirth, a central doctrine of yoga which it shared with
all the other systems of Indian phiosophy. While it may
have originated in the superstitious behefs engendered by

primitive psychology, later on 1t was very seriously con-~
125
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sidered by philosophers m Greece as well as in Indm. For
the materaalist the problem does not exust. The scientist
is not concerned with metaphysical teaths. And the vast
majority of Western philosophers has been very much
concerned with the fate of the soul after death, but not
before birth.

The present attitude of most westein thinkers to the doc-
tune of pre-existence is curious. Of the many who regard
our life after the death of our bodies as certam or probable,
scarcely one regards our life before the birth of those bodies
as a possibility which deserves discussion. And yet 1t was
taught by Buddha and by Plato and it 1s usually associated
wich the belief 1n immortaly in the far east. . . . My con-
clusion is, then, that any demonstration of immortality is
hikely to show that each of us exists through all titme—past
and future—whether nime is held to be finite or infinite.!

McTaggart points out that the gencral antago-
nism of Western philosophers to the doctrine of trans-
migration 1§ due to the uncompromising attitude of
the Christian religion towards any deviation from its
particular doctrine of immortality.

The commonest Greek word f{or rebirth is #ueterm-
psychosis; some of the modern equivalents are re-incarna-
tion, re-embodiment, transmigration, ctc. A fierce battle
is raging among Orientalists and Greek scholars about
the origin of this doctrine in Greece, whether it was an
indigenous growth or an importation from India. While
there is no doubt of the cultural contact between ancient
civilizations, there is no reason to believe that a doctrine
like the present one, the premises of which existed in

! McTaggare, ] M. E.—~Sowme Dogmas of Religion, 1x2, 115, London,
1906,
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every culture, could not have independently arisen
the metaphysically-inclined minds of the Greeks. The
cult that grew around Orpheus, the bard of Thrace
(about sixth century B.c.), contained the germs of the
doctrine. To men who were caught in the wheel of inex-
orable rebirth Orpheus preached the necessity of self-
purification and an ascetic life as the means of deliverance.
Among those m the direct line of Greek thinkers, the
doctrine 1s particularly associated with Pythagoras. He
speaks of the body as the transient habiration of the soul,
death severimg the connection only to unite with another
body.

Empedocles carried the doctrine further. He con-
ceived the possibility of human souls migrating to sub-
human organisms or even plants.

Thus, in former lives, I have been a boy and a gul, a bush
and a bud and a fish without speech 1 the depths of the sea.

This extieme position was taken for the first time in
Greece by Empedocles. Two traditions have existed
both in India and in Greece that which confined the
soul’s mgrations to the human level and that which
extended it to cover all nature.

Plato believed that the human soul could migrate to
animal bodies, but he dwverged from many of the think-
ers by introducing a novel 1dea. Those who had devoted
any thought to the onginal fall of soul had maintained
that it was caused by an ancient guilt; consequently the
soul was banished to the earth. Plato, on the other hand,
rejected this conception, maintaining that the soul be-
came involved in earthly existence by its own mistake,
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by the falure of the intellectual element to master its
own passions. These passions mduced a craving for the
pleasures of life, and hence release can come only
through philosophical enlightenment. The reader may
notice the close similarity between this and the yogic
conception of avidya (ignorance) as well as the samkhya
conception of philosophic discrimination.

Plato further maintained that the self-sufficient law of
moral growth determined the choice of a body. Thus the
character the sou} had acquired by deeds and experiences
would decide whether 1t should rise or sink lower in the
next birth. Emancipation would come, therefore, only
through self-development. This Platonic conception is
also the same as that of yoga. Neo-Platonism grew around
the mystical and intellectual thoughts of Plato. Plotinus,
who was the chief figure in this movement, was himself a
mystic and a great admircr of Plato’s system. Dionysius
Areopagita, a book of anonymous origm and the foun-
tain of Christian mysticism, was directly influenced by
Neo-Platonism. But in this book the transmigration of
souls was ignored, undoubtedly through the growing
opposition of the Church.

In the Renaissance period, with the revival of Greek
philosophy, metempsychosis was introduced into Euro-
pean thought. Marsilio Ficino, in addition to translating
Platonic and Neo-Platonic works, wrote a treatise on the
Platome doctrme of immortality. Giordano Bruno ex-
pounded the various ramifications of the doctrine in his
writngs. Emanuel Swedenborg, the founder of the
“New Church of the Heavenly Jerusalem”, gave partial
support.

If these were only sporadic movements, one may say
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that re-incarnation came to full fruition in the classi-
cal period of German literature. Goethe’s references to it
were more than casual, he even explained deep attach-
ment between individuals on the basis of friendships
developed in previous births. He says to Frau Von Stein:

“Ah, in the depths of ume gone by
Thou wast my sister or my wife,”

Other minor intellectuals, like Lichtenberg and Johann
Georg Schlosser, brother-in-law of Goethe, wrote essays
and dialogues on the subject. One of the greatest figures
of this period, Lessing, came to the defense of this the-
ory. He expressed the idea eloquently:

Why should I not come back as often as T am capable of
attaimng fresh knowledge, fresh skill* Do I bring away so
much at once that 1t does not repay the trouble of conung
back? Not on that account. Then because I forget I have
been here already? The recollection of my former state
would permit me to make only a bad use of the present.
And what I must forget now, have I of necessity forgotten
for ever? Or because too much time would be lost for me?
Lost® And what have I then to miss? Is not a whole eter-
nity mine? 2

It is significant that David Hume, who destroys several
illusions of philosophers, contends in his essay, “Of the
Immortality of the Soul,” ® that metempsychosis 15 the
only theory of 1ts kind deserving of attention by philoso-
phers. Schopenhauer, although he stood in the German

2 Lessing, G. E.—The Education of the Human Race, $%97-100

3 Hume, D.—Essays: Moral, Political, and Literary, 404 (ed. by T.
H. Green and T. H. Grose), Longmans, Green and Co., 1875.
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tradition, was deeply influenced by the Upanishads. He
made the astute observation that the doctrine was a myth,
but a myth which contamed great philosophical truth,
The present-day revival of the subject m philosophical,
religious and popular circles has undoubtedly been con-
siderably mfluenced by Hindu thought which began
flowing into the West on a large scale since the muddle
of the last century.

Any theory of immortality when carried to extremes
can be made to appear as a caricature. This has been
particularly true of metempsychosis, with its dark and
sometimes comic picture of the same soul passing
through the body of man, animal, and stone. It is, there-
fore, quite easy for unsympathetic critics to paint a
ludicrous picture of this doctrine. But if we were to
judge any doctrime at its highest level, as it was held by
sympathetically critical minds, we should find that it
answers, granted that materialism 1s not the final world
mn philosophy, some of the important questions that man
has always raised.

In India, metempsychosis has always been supple-
mented by the doctrine of karma which is nothing but
the law of cause and effect in the mental world. There
is an unbroken continuity between the early habits and
thoughts of the child and the later adult. What a man
does at any particular time will be determined by his
past. Lafe 15 2 continuous growth, a desire and aspira-
tion for completeness, which is suddenly mterrupted by
death. This feeling of inadequacy, a hidden thought that
we might have done differently or even better had we
had another chance, is probably the mainspring of thus
doctrine both in the East and the West.
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At tlis point we may notice a fundamental diffcrence
between the Western theories and that of yoga. Accord-
ing to yoga, that which migrates is not the soul but the
crtta, which is the congealed and concentrated essence
of all the previous experiences gathered together in an
individual mental substance. At the end of all rebirths,
that which is destined for mmmortality is the purusha
which, once 1t has been liberated from the round-of-re-
births, is all-pervasive and hence icapable of mgration
from one body to another. On the other hand, Western
philosophers, most of them at any rate, attribute mental
faculties to the soul and quite naturally we have the ex-
pression “transmugration of the soul”.

It has been urged that metempsychosis lcads to a con-
ception of distribution of reward and pumshment which
is not 1 keeping with a belief in an all-merciful and
omnipotent power. This argument only gocs to show
how difficult it is to outlive the magical belief m a capri-
cious and unpredictable God. Tor, first and last, rebirth
assumes a moral law according to which effects follow
causes as automatically as in the physical world. If we
believe m a spiritual world, we can have two alterna-
tives: regulation of spiritual life by the law of karma,
or a God who capriciously decides to save some and
damn others. It is not an accident that adherents of re-
birth have either completely ignored or pushed the con-
ception of a benevolent, omnipotent God imto the Iimbo
of oblivion. At least, as in yoga, he could be an aid to
concentration, but never powerful enough to mnterfere
with the law of karma. If our character 1s what 1t 1s
because of our past deeds, we can see i 1t evidence of a
just law rather than the existence of an external power
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who retributively dispenses justice, rewarding the good
and punishmg the wicked. The adherents of rebirth
think in terms of personal responsibility rather than at-
tribute their misfortunes to an avenging God.

This criticisim, furthermore, entirely ignores the very
reason which has inchined people to take this doctrine as
an answer to the problem of human existence. It has been
advanced to explain the inequalities among men in mental
and moral capacity and inchnations. The responsibility
for our fate has been sought in our own actions and not
traced to the whims of an Almighty God. Conceived in
this spirit the doctrine is an incentive toward aspiring
for a higher goal.

Some have insisted that this conception leads to fatal-
ism—a belief that we are victims of fate and nothing that
we can do will alter our condition, This is the age-old
and tattercd question of free will and determinism. It
would be presumptuous on our part to enter 1nto a dis-
cussion of any phase of this problem on which volume
after volume has been written. We can only urge that
the whole spirit of yoga is against a faralistic acceptance
of life. Fach individual holds the future 1n his own hands,
with freedom to rise or fall. In either case, he alone
is responsible for his state. This should not be construed
to mean that yogins do not appreciate individual differ-
ences and the ease with which some could respond to
spintual influence or urges from within. Greater effort
and long practice would be necessary for such persons
to destroy the heavy store of past influences. But the free-
dom and opportunity, although limited, are there for all
who will make the necessary sacrifice. Itis only a superfi-
cial view that could characterize yoga as pessimistic, for
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underneath 1its outspoken rejection of the life of the
senses may be seen a deeper and more emphatic joy, that
the changelcss and eternal souls, one and all, will regain
their pristme purity after much travai and agony.

Is metempsychosis at variance with what little we
know of heredity? Those who have advanced this argu-
ment fail to see that rebirth is itself a theory of hereduty.
Let us see how this is. That the child inherits physical
features of the parents is so well established that it would
be accepted by all. As for mental traits evidence is not so
incontrovertible. We may accept, however, the strong
possibility that the oflspring inherits also a mental predis-
position, though not actual traits, from its parents. Yoga
maintains, as if mn anticipation of this objection, that
every organism has a gross and a subtle body (lmga
sarira). One might, if 1t would lead to a clearer under-
standing, call the latter the psychical body. Karma or
the dispositions and tendencies which we develop in
any life is, in a concentrated and congealed form, de-
posited in the psychical body. After death, this psychical
body in conjunction with the purusha is ready to re-
embody itself in a gross organism. Quite naturally, the
psychical body seeking rebirth would accord only with
that gross body which will be “symmetrical”, to use
Plato’s expression, with its mental potencies. The psy-
chical body, therefore, selects its own physical form for
rebirth, thereby establishing a harmonious reciprocity
between the physical features and the mental predisposi-
tions of the gross body manufactured at birth, on the
one hand, and the potencies (vasanas) of the ego seeking
re-embodiment, on the other. The soul, being eternal
and all-pervasive, is ever in relation with the buddhi (the
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principle of individuality) through the nnumerable
number of rebirths. We mheitt our parents' The psy-
chical or the subtle determines the selection of the gross
or the physical, although, as we have already seen, both
are manifestavons of prakrti.

Agam, if we set aside the materialist contention that
the complexities of indvidual differences and mental life
can all be explamned on the basis of physico-chemical
combinations, we are justified 1n asking if the differences
between the parents and the offspring are not too great
to be explained away by heredity. There 15 too much of
a tendency sometumes to trace what 1s mexplicable to
some remote ancestor. Until we know more about what
is at present partially a mystery, those who believe m
rebirth would seem jusufied in sceking an explanation
from the doctrine of transmigration for wmequalities
among men in respect to mental and moral capacity.

Now when we look at the natural characters of men, we
find that m many cases they possess qualities strongly re-
sembling those which, as we learn by direct experience, can
be produced m the course of a single hife. One man seems to
starc with an impotence to resist some particular temptation
which exactly 1esembles the impotence which has been pio-
duced mn another man by continual yielding to the same
temptation. One man, agam, has through life a calm and se-
rene virtue which another gains only by years of strenuous
effort. Others again have innate powets of judging charac-
ter, or of acting with decision in emergencies, which give
them, while yet inexperienced, advantages to which less for-
tunate men attain, 1f they attain to them at all, only by the
expericnce of years Here then we have characteristics
which are born with us, and which closely resemble charac-
teristics which, in other cases, we know to be due to the
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condensed results of experience. If we hold the doctrine of

re-cxistence, we shall natuially explain these also as being
the condensed 1esults of experience—in this case, of experi-
ence in an earher life.*

The problem of chuld prodigies is, to say the least, a
baffing one. In recent days the subconscious has been
mvoked to account for these phenomena. If the subcon-
scious is a development of the present life and not 1n-
herited, then the paradox remains unsolved, for the child
certainly did not have a chance to develop these special
gifts in its nfancy. Our conception of heredity may be
enlarged to include the subconscious. This thought seems
to underline Jung’s theory of the “collective uncon-
scious”. The “collective unconscious” is a possible alter-
native cxplanation. But the advocates of rebirth, smce
they basc their belief on certan moral considerations,
such as individual responsibility, will not be inclined to
accept the Jungian view of the inheritable unconscious
for the contents of which, whether good or bad, the in-
heritor 1s not hable.

Is there not something weird and ghostly about these
psychic bodies “floating around” trymng to find suitable
bodies to mugrate to? Yoga claims that just as there is
attraction and repulsion between certain bodies among
natural objects, as for example, between iron and mag-
net, in like manner rebirth is adjusted by some kind of
force that may be called psychic gravitation. Each subtle
body, by this law, is attracted towards its most natural
gross body. If chemical affinity may be invoked to ex-
plain some of the phenomena of nature, why could we

¢ McTaggart, . M. E—Some Dogmuas of Relgion, 122, London,
1906
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not conceive of some such Jaw to bring about the neces-
sary connection between the subtle and the gross body?
Analogies are, no doubt, vaguc and misleading, but we
should not forget that the adherents of any other view of
immortahty would have the same difficulty 1n picturmg
a union of the immortal and the perishable. If this union
takes place by an act of God, as many theistically-
minded folks would have it, it is neither more clarifying
nor less miraculous, however more pleasing it may be
than the yogic analogy.

We may make use of another analogy from daily life.
The hat each man wears fits him perfectly not because of
any causal connection between the two but due to the
fact that the wearer selects the right one from among
several that might be near-fits. The head was not made
to fit the hat nor the hat to fit the particular head. Yet,
among a large number he has found one that looked as if
it were made for his head. The shape and size of the
head determined the selection but not the production of
the hat. In a similar way the psychical body would gravi-
tate towards that organism most suited to its re-embodi-
ment,

The lack of memory of experiences of past lives has
been advanced in recent times against metempsychosis.
This too was the burden of Epicurus’ argument against
Pythagoras. As far as the feeling of identity 1s concerned,
I feel as though my life began at birth. Even if I have
lived several umes before, there is no conscious identicy
connecting my past lives and the present. Am I to be
held personally responsible for what 1 cannot remem-
ber? So runs the argument.

Pythagoras was not able to offer a satisfactory an-
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swer to this objection. With the theory of the subcon-
scious in so much pronunence today, the reader would
easily see that this objection is no longer relevant. Yoga,
centuries—rather, about two millennia—ago contended
that all the-experiences of past lives are conserved n the
subconscious as traces and impressions influencing our
life at every turn. The crux of the matter is the impor-
tant point concerning whether we can have a contimuity
of mental life without a corresponding memory of ex-
periences. Yoga answers in the affirmative and modern
psychoanaly51s religiously confirms it as far as the ex-
periences of the present life are concerned.

It has been unanimously admitted by psychologists
that the early years of infancy are the formative period
of hfe. No one would question the influence of these
years on the adult life. But do we have a memory of
these early experiences? We cannot recall them even if
we wish to. The situation is not very different in respect
to those habits which are developed later in life. I have
an mtense hking for a particular type of food which is
the cumulative result of having eaten it on several occa-
sions. Quite naturally and automatically, I shall in all
probability order it again the next time I am 1n a restau-
rant. Every ume 1 order it T do so because of an mnclina-
tion developed in the past, without consciously having
before me a memory of the circumstances in which I
ordered it before. That I could recall some of these oc-
casions if I cared to does not alter the case, for every
time I order I am behaving in continuity with the past
without being aware of these experiences.

So the lack of memory of the past is no bar to continu-
ing our life along a mental groove that was developed
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previously. Consciousness and memoty help the organ-
ism to adapt 1self to the envaironment m its fight for sur-
vival. And think for a minute what a positive lundiance
it would be if we remembered all our past including
previous hves' Yogins have claimed, 1t may be noted
here, that 1n certain stages of yoga practice memorices of
previous lives might be revived!

We may throw more light on this problem from a
group of psychological phenomena known as amnesias,
1 which the individual as a result of some intense emo-
tional experience or myury to some part of the brain, for-
gets all or part of the memories of the past. These
memortes have sometimes been recovered, which would
show that they were not lost once and for all. During the
period of amnesia the individual may not be able to re-
call the experiences, but he will act on the basis of his
past habits. He may have forgotten, for example, that he
was a storekceper, but he is able to open a new stoie
and make use of his past experiences.

Death is a crucial break, contends yoga, a time when
all our experience gathered in the course of life under-
goes a sudden transition, giving a sudden twist to the
psychical body. The traces of these experiences con-
tinue to exist as seeds in the subconscious which de-
termine the new birth and mfluence the new hife. Qur
subconscious has a long past and will continue through
several new births. There will be no liberation until the
cumulative experience of the past, which is exerting its
influence through the subconscious, has been eradicated
through yogic practice.

Does reburth follow immediately on death? Or is there
a strange interlude after death and before the psychical
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body finds its appropriate corporcal apparatus® There is
no unammuty of opmion on this point. Some contend
that “as the caterpillar, when it has reached the tip of a
leaf, lays hold of another and draws itself over to it, so
the soul,® after it has cast off the body and [temporanly]
abandoned ignorance, lays hold of another beginming
and draws itself over to 1t.”” ® Others hold that a period
of time may elapse before re-embodiment, comparing
this state of the psychical body to that of deep sleep.
As has been pointed out i the chapter on “Purusha”,
scientific psychology may rightly balk at problems of
immortality and at theories of metempsychosis. These
subtle bodies and souls are all beyond the grasp of
science. Yogins, while making a reasonable case for this
theory, have held that human reason would not be able
to comprehend these transcendental mysteries. But our
reach is greater than the grasp, and a deep yearning has
made some great ruinds, widely removed in time and
place, scek peace and spiritual consolation mn metem-
psychosis. “A  theory,” says George Foote Moore,
“which has been embraced by so large a part of man-
land, of many races and religions, and has commended
itself to some of the most profound thinkers of all time,
cannot be lightly dismissed.” " If we were to make an
agenda of the most puzzling and as yet unsolved rid-
dles of human experience, we should be justified in assign-
ing an honored place among the various items to the
doctrine of rebirth. Even those who will frown upon any

5 Unlike the yoga, this passage, being Upamishadic, follows the
tradition that 1t 1s the soul that nugrates.

8 Bribadaranyaka Upamshad, 1V 4-5.

"Moore, G. F.—Metempsychosis, 67, Harvard Umnversity Press,

1914
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conception of mmortality cannot fail to see the
poetic magnificence and cosmic grandeur of a theory
that regards our phenomenal existence, extending
through several lives and regulated by the workings of
a law, as a temporary phase of an eternal and change-
less purusha.



Cuarrer VI

YOGA AND PSYCHOANALYSIS

Nierzscue used to say that the mind is a “horned” prob-
lem. If the system built by Freud means anything it
confirms this view. Discarding the restraints and cautious-
ness of the laboratory psychologist, his ways of measur-
ing and weighing, Freud has approached the problem
from a new angle. There is something of an accident
in the ongmn of psychoanalysis itself. Beginning m the
medical clinic as a cure for neuroses, especially hystera,
it has become a system of psychology and a theory of
the mind. Step by step, Freud was led to building a
colossal edifice on the findings of the clinic. Although
based on the observations of the abnormal, the doctrine
has come to be applied to the normal. In mfluence, one
might say that psychoanalysis has deepened our under-
standing of the social sciences more than any other in-
tellectual movement of the last three decades. The re-
sult is 2 new way of Jooking at history, religion, social
evolution, literature, and of late even politics.

The laymen might well be puzzled by the variety of
psychologies which all attempt to explain the same phe-
nomena. The mind is so elusive that it cannot be ex-
plained in its entirety by any one of several approaches,
biological, philosophical, environmental, or therapeu-
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tic. The tolerant person, therefore, should be apprecia-
tive of every new attempt to explore this “horned”
problem,

Many factors have contributed to the repugnance of
the academic psychologist to psychoanalysis. Its dog-
matic tone and “nothing else but” complex have alienated
the sympathies of many fair-minded scientists. Freud,
and to a still greater extent his disciples, has failed to pay
any serious attentton to the incontrovertible findings of
the experimental psychologist and other workers in al-
lied fields. Psychoanalysis rolls on its own wheels, some-
what like a religious cult. While Freud has argued that
the opposition emanates from the moral bias and sex
taboos of the academic world, it is difficult to believe that
the vast majority of intellectuals 15 so prejudiced that
it could not appreciate the basic thcories of psycho-
analysis even if they were as well established as Freud
claims. The truth of the matter is that psychoanalysis is
an unpardonably one-sided theory of human motivation.
Its unsubstantiated speculations have scandalized many,
amazed others, and made them smule at Freud’s claim that
every one of his conclusions is based on sufficient obser-
vation.

Psychoanalysts claim that their work is scientific. Cer-
tain abstractions and postulates no doubt constitute the
foundation stones of every scientific edifice. In the pres-
ent condition of our imperfect understanding of the
ultimate nature of both matter and mind, such formula-
tions are unavoidable and even necessary. For this reason
Freud’s attempt to build a science on the concept of
mental energy alone, if it leads to clarification of funda-
mental problems, is commendable. It is not, therefore,
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the psychoanalytic concepts that are at fault, but rather
the imnclination of psychoanalysis to speculate sky-high 1n
the name of science. The published results of dream in-
terpretation arc enough to convince one of this.

Whatever may be our conception of science and
scientific procedure, Freud has, his sins of omission and
commussion notwithstanding, distinctly furthered our
understanding of the ways of the psyche. But what kind
of understanding?® Certanly Freud has not contributed
anything of value to the elucidation of the mind-body
relation, acqusition of learning, and various other ques-
tions of a hike nature on the agenda of every laboratory
psychologist. But for those who take seriously the old
Greek maxim, “Know thysclf”, Freud has furmshed an
interesting line of thought. By making sexualty the
central theme of human motwvation, he has put forth a
unitary picture of the psyche and its devious ways. In pre-
senting this thesis, Freud has had to make several sub-
sidiary excursions mto the unconscious, developing an
extremely interesting theory of instincts which s not very
different from that of yoga. In farrness to him 1t must
be said that he is aware of the speculative nature of some
of his conclusions and has appropriately grouped them
under the name “metapsychology”.

Were we to judge Freud by his system, we would
fail to obtain a correct appreciation of his contribu-
tions. He would have us all accept him whole or not at
all, but we are not obliged to do so. Many unverified
assumptions are intertwined with some refreshingly
original reflections of a kind of which only men of high
intellectual order are capable. It is the latter that have
made sympathetic minds among the academic scientists
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speak approvingly of Freud. McDougall’s estimate that
“Freud has done more for the advancement of psy-
chology than any student since Anstotle”,! may perhaps
contain some pardonable exaggeration; this apprasal,
however, 15 nearer the truth than the unrestrained con-
demnation and derision of some. There are dogmas
aplenty in psychoanalysis, but the approach is material-
istic and naturalistic. Some people thought that Freud
would probably turn out in the end to be a2 “mystic” and
philosopher. But lus book, The Future of an Ilusion,
has revealed hum as a consistent materialist and, for that
matter, 2 hard-boiled one. While he is unable at present
to base his psychology on a physiological foundation, he
leaves no doubt that this will be accomplished by furure
workers. As the biological sciences advance further, it
is reasonable to expect that the valuable material from
the structure of psychoanalysis will be fitted neatly into
the sum total of knowledge. Until then much of it will
remain loose and even rootless.

How can there be any similarity between the material-
istic psychoanalysis and the spiritual yoga, two disci-
plines which were born in different ages and bear the
marks of different cultures? Underlying a multitude of
differences of both theory and practice, there lies a thera-
peutic thread that 15 manifested in both. As Jung has
pointed out, psychoanalysis is not only an achievement
but a psychical symptom of our times. Man seeks relief
from the ever-mounting problems of civilized life, He 15
like a reed wafted by every passing breeze, assailed by

! McDougall, W.~Outhne of Abnormal Psychology, Preface, viu;
Charles Scribner’s Sons, 1926.

*Freud, S~The Future of an llusion (tr.by W. D, Robson-Scott),
The Insuture of Psycho-Analyss, 1928,
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doubts, victimized by his own uncontrollable passions,
often “lived” by urges and strivings that do not add
credit to the crust of rationality with which we are sup-
posed to be endowed. How often it 1s heard “If
only I could understand mysclf.” The scientist, from his
Olympian heights, might prefer to look with disdain on
the “petty” worries and fears of the layman. But this
does not alter the fact that to the layman himself the
illness is acutely real, ignorant though he may be of 1ts
origin and true nature. What he is looking for is a “soul-
cure” and psychoanalysis fills the need. What we have
said so far about yoga will, we hope, convince the reader
that it too is a way of life, a “prescription” for mental
ills. Both these approaches, divested of theoretical for-
mulations, are in the final analysis therapeutic systems.
To be sure, yoga goes much further than psychoanalysss,
for even fear of death, which s an underlying cause of
a mild neurosis 1 many people, does not assail the yogin.
Psychoanalysis, on the other hand, makes its appeal to
those whose concern is with a successful adjustment to
social life. Analysis enables them to evaluate their own
mottves, to know themselves.

The psyche may be one thing according to some, and
another according to others, but in every case neuroses
arise out of the complications of the psyche and a cure
is possible only through it. Theosophy, Christian
Science, and the varieties of occultssms, which have
only to be mentioned to find followers, offer a way of
life to their respective adherents. But the intellectual
crudities of these movements are too glaring for the
modern man, educated as he is in the spirit of science.
He wants something in keeping with his intellectual self-
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respect and capable of decpening his psychological un-
derstanding. This purpose 15 admirably served by psy-
choanalysis.

We have mentioned the psychothcrapeutic value of
yoga and psychoanalysis to explan thewr wide popular-
ity. But the fact that both systems are not only thera-
peutic but psychological gives justification enough to
the examination of a few of the basic theories that are
common to both After this we shall tarn our attention
to pomnts of sumilarity 1n practice.

It is not that mental life may be divided into what is
conscious and what is unconscious that makes psycho-
analysis unique, but rather that the unconscious is the
determining factor in life. The conscious is a thin super-
structure definitely at the mercy of the deep cravings
and urges originating 1 the unconscious. Several psy-
chologists and philosophers before Freud had used the
concept of the unconscious, but none of them had made
it the pivot of psychology as Freud has done. Conse-
quently, one may rightly say that Freud’s point of view
is a novel departure in Western thought.

The unconscious is likewise the basic proposition of
yoga. Its practice from beginning to end is a long-range
plan to get at the unconscious by various methods and
to destroy its generating power. As long as the uncon-
scious retains its potency, the yogin does not consider
himself to have made any progress. The essentia]l part
of mental hfe mn both psychoanalysis and yoga is, there-
fore, the unconscious.

The rdle of the conscious in both systems is also the
same. Its content 1s transitory and changing, “like the
flame that bends in all directions”. Freud compares
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the conscious to a sense developed to meet the demands of
the external world. We have already pointed out in a
previous chapter how yoga also treats the conscious part
of the mind as the sixth sense, assigning to it an assimila-
tive function. Consciousness or awareness is not the
whole of mind; it 15 only a quality or property—an -
significant one at that—of mental life which in its total-
ity mcludes all the past experiences of the individual.
There is 2 difference between the two systems as to how
far back the influences of the unconscious extend. We
shall come to this soon.

The logical reasons for assumung this existence of the
unconscious have been put forth clearly by Freud, as
well as by other psychologists who, while not accept-
ing Freudman theories, have found it impossible to ac-
count for certain occurrences, like slips of speech, loss of
memory, ctc, except by means of a dynamic uncon-
scious that extends far beyond the conscious. It is
claimed that, for those who approach the psychological
problems mdependently of physiology, Frendian argu-
ments are logically compelling to warrant the postula-
tiont of the unconscious.

The more one studies the controversies concerning
the use of this concept of the unconscious 1 psychology,
the greater becomes one’s conviction that the larger
part, at any rate, of the differences is 2 mere matter of
terminology. Some have argued that, since we might
distinguish various gradations of intensity and clarity in
consciousness, and since it 1s also possible to bring the
fringes to light by paying more attention to them, it is
a matter of difference of degree between the center and
the margin of consciousness; hence, they argue, the term
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unconscious serves no useful purpose. Freud has an-
swered these critics in forceful language:

The reference to gradations of claiity in consciousness is
m no way conclusive and has no more evidennial vatue t.han
such analogous statements as. ““Therc are so many giadations
in llummation—from the brightest and most dazzhing hight
to the dimmest ghimmer—that we may conclude that there
is no such thing as darkness at all”, or, “Thete are varying
degrees of vitality, consequently there 1s no such thing as
death.” Such statements may mn a certain sense have a mean-
ng, but for practical purposes they are worthless. This will
be seen if one proceeds to diaw certain conclusions from
them, such as, “at 15 not necessary, therefore, to strike a
Iight,” or “therefore all hving things are immortal.” Fuither
to mclude “what is unnoticeable” under the concept of “what
15 conscious” 15 simply to play havoc with the one and only
prece of duect and ceirtain knowledge that we have about
the mind. And after all, a consciousness of which one knows
nothing seems to me a good deal more absurd than an un-
conscious mind. Finally, this attempt to cquate what 1s un-
noticed with what 1s unconsciouns 1s obviously made with-
out taking into account the dynamic conditions nvolved,
which were the decisive factors in formulating the psycho-
analytic view. For 1t ignores two facts: first, that it 1s ex-
ceedingly difficult and requires very great effort to concen-
trate enough attention on something unnoticed of this kind;
and secondly, that when this has been achieved the thought
which was previously unnoticed 1s not recognized by con-
sclousness, but often seems utterly alen and opposed to it
and is promptly disavowed by 1t. Escaping from the uncon-
scious 1n this way and taking refuge in what is scarcely no-
ticed or unnoticed is, therefore, after all only an expression
of the preconceived belief which regards the idenuty of
mental and conscious as settled once and for all.3

3Freud, S-—-The Ego and the Id, 14-15 (tr. by Joan Ruiviere); The
Insutute of Psycho-Analysis, 1927.
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The last sentence 1s significant n that it shows that the
arguments of the critics were based on a confusion of
termmology. Neither psychoanalysis nor yoga would
admit that conscious and mental are identical. But it is
true that the overwhelming tradition of several centuries
and the terminology of academic psychology have used
these terms interchangeably. Since there is no indubi-
table evidence to prove the identity of the two, the ad-
herents of the doctrme of the unconscious are quite
justified 1n treating the conscious as a property or mam-
festation of the mental. Once the disunction has been
grasped, arguments of this kind should become invalid.

Another group of crticisms, more basic than the
previous oncs, has been advanced by the biological
sciences, particularly by naturalistic psychology. The
essence of this criticism is that a scientific concept of the
unconscious, if it is to become compatible with the
already established knowledge, should have a biological
foundation. Although our present knowledge is pitiably
meager, we have sufficient evidence for the close rela-
tionship between the manifestation of consciousness and
the nervous system. The inference that there can be no
idea without a corresponding change in the brain is,
while not concluswvely demonstrable, a logical conclu-
sion from available evidence. Any theory of the uncon-
scious that does not root itself on firm physiological
foundations, therefore, will run counter to the tradi-
tions of science. What we need is a cerebral uncon-
scious.

Rivers, who was anxious to find an organic basis for
the unconscious, has furnished a clue in the distinction
between protopathic and epicritic sensibiity. He con-
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cluded that there 1s a nervous basis for the crude, vague
sensation as against the clear and easily recognized one.
In the lowly organisms we may trace the protopathic
system which, 1n the higher species, especially man, has
been submerged by the epicritic (discriminating). In
short, according to Rivers we may find a correlate for
the unconscious 1n the protopathic or primitive element
of the nervous system,*

Freud thus becomes a dissenter, domng his own ex-
cavation and building on his own foundauons. Is he
justified m runmng counter to well-established trac-
tion? Our answer would be determimed by our belief as
to whether psychoanalysis could develop a line of
thought on concepts different from those of academic
psychology. Freud seems to think that the intrigung
ways of the mind can be better understood by such
concepts as libido, unconscious, complexes, etc., than by
the strictly physiological ones. There 1s a dim obscur-
ity in the foundation of every science. The classic ex-
ample is physics, which 1s daily making use of concepts
like atoms, energy, electrons, etc., concerning the basic
nature of which we know very httle. In an analogous
fashion Freud 1s building a system in the language of
mind alone. The ultimate test of any such scheme is its
usefulness in deepeming our knowledge. Whilc a po-
liical complex is inexplicable in physiological terms,
none of us would deny 1ts reality in mental life nor the
fact that it can lead to observable changes in behavior.
Consequently, the Freudan concepts, i so far as they
lead to a satisfactory explanation of psychic changes,

tRuvers, W. H. R —Instmet and the Unconscious; Cambridge Unu-
versity Press, 1920,
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may be taken as worlang principles; a dynamic theory of
the mind is forced to lay its own foundation stones.

The unconscious of psychoanalysis, with which we
are cluefly concerned here, ss such a working principle.
Our incorrigible habits of thought find it difficult to con-
ceive of this working principle in any except recognized
physiological terms. Behind the substantive there always
looms the substance, with the consequence that even an
energetic concept of the unconscious, as that of psycho-
analysis, is thought of as amenable to localization. The
language of Freud and his followers would often lead
one to think that the unconscious is some kind of sub-
terranean cavern where various 1deas are wagng a life-
or-death battle to seck an outlet through the conscious.
Whatever may be the impression we receive from such
language or the picrure we form of the unconscious,
Freudian concepts arc meant to be nothing more than
working principles to explain the psyche in psychic
terms alone. Since the physiological terms do not help
us in this procedure, they are left alone.

Yoga has also been confronted with the same diffi-
culty in formulating the unconscious. The speculative
schemes of the evolution of prakriti and the underlying
thought of the same basic energy manifesting itself in
different forms, as mind and body, have enabled yoga to
conceive of the mind (citta) as a subtle material entity
which 1s the depository of thought life. The uncon-
scious 1deas are said to exist in the citta as traces, poten-
cies, or impressions (wscmas) They are active and ever
able to influence the conscious. The important point in
connection with the yog1c theory is that the mind, being
a substance, can retain all the past ideas as traces. The
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theory of transmigration made necessaty the contmuity
of a material individual mind that could pass from one
organism to another. In both psychoanalysis and yoga
an anconscious idea means an idea which is “latent and
capable of becoming conscious”. When we advance be-
yond this working assumption, every theory of the un-
conscious, including the physiological theory of Prince,
appears full of glarmg contradictions—one more evi-
dence that the mund is a “horned” problem. The diffi-
culty of picturing the nnconscious in physiological terms
seerns to have been felt in the two systems. Freud prefers
to talk in terms of energy, working principles, and
clinical realities. Yoga, having been born in a pre-
scientific age, worked out a cosmic scheme of evolution,
with transformation of energy as a basic concept and
matter and mind as special developments. In spitc of
much speculation that is involved in I'reudian though,
one might wonder how much further it would have
gone if it were not for the restraints of science which
are bound to exert a remote control even on psycho-
analysis!

A word about the content and origin of the uncon-
scious. If the conscious exists to meet the demands of
life, the unconscious is, in many ways, its opposite. One
need not, therefore, be surprised to find a contradiction
between the attributes of the two in psychoanalytic lit-
erature. Says Freud. m the unconscious “instincrual im-
pulses . . . exist independenty side by side, and are ex-
empt from mental contradiction. . . . There is in this
System no negation, no dubiety, no varying degree of
certainty. . . . Its processes are timeless, they are not
ordered temporally, are not altered by the passage of
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time, in fact bear no relation to time at all , . . thewr {ate

depends only upon the degree of their strength and

upon their conformity to regulation by pleasure and
ajn.” 1]

All these attributes tend to emphasize the “dynamicity”
and the “blindness” of its urges as against the dull con-
formity of the conscious to the needs of the factual real-
ity which demands consistency, moderation, and resig-
nation to immediate pain in the mterest of deferred
pleasure. This picture of the nature of the unconscious is
shared by yoga as well. The conscious, according to
yoga, is ever at the mercy of the volcanic rumblings of
the threatening unconscious, which knows neither
reason nor sanity. Its demoniacal nature 1s unalterably
opposed to the ways of the tumid conscious, and pleasure
1s the goal of all its strivings. While yoga would agree
with psychoanalysis that pleasure 15 the guding prin-
ciple of the unconscious, it makes a slight exception 1n
favor of those strivings which, although feeble, do exist
to remind the individual of the utter futility of an end-
less pleasure-chase. This muffled voice, diametrically op-
posed to the dominant trend of the unconscious, speaks
a different language and shows the way out for those
who, like the yogns, are willing to subdue the clamor
for experience in the interest of emancipation. In his
earlier works, Freud recognized nothing except the
pleasure principle. Since the publication of Beyond the
Pleasure Principle,® he has consistently placed emphasis
upon the existence of a different motive which, to the

5Freud, S—Collected Papers, Vol. 1V, 119, The Institute of Psy-
cho-Analysis, 1925.

8Freud, S —Beyond the Pleasure Principle (tr. by C. J. M. Hub-
back), The International Psycho-Analytic Press, 1922.
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consternation of those who have accepted the supremacy
of the self-preservatory msunct, he calls the nstnet of
death. More about this when we come to the Freudian
and yogic views on instincts.

In the beginning of his invesugations, Freud’s em-
phasis on the represstons of childhood led to the impres-
sion the unconscious has an mfanule origm consisung
mainly of sexual impulses. The zeal with which his fol-
lowers, like Jones, upheld the sexual nature of infantile
life only confirmed the apprehension of critics. Theoret-
ically, however, Freud had left a loophole. All repressed
experiences were in the unconscious, said Freud, but not
the whole unconscious was repressed. What else was
unconscious other than the repressed? This problem the
master ignored. With greater cliical work, 1t would
seem, Freud came upon certain phantasies which, be-
cause they all assumed a typical form, could not be
traced to the actual experiences of infancy. The uncon-
scious, therefore, had to be extended to include ractal
inheritance, and Freud began to explamn “primal phan-
tasies” on the basis of phylogenetic possession:

[ believe that these prumal phantasies . . . are a phylo-
genetic possession. In them the individual, wherever his own
experience has become insufficient, stretches out beyond it
to the experience of past ages. It seems to me quite possible
that all that today 15 narrated in analysis in the form of
phantasy, . . . was in prehustoric periods of the human fam-
ily a reality, and that the child in 1ts phantasy simply fills out

the gaps m its true mndividual experiences with true prehus-
toric experiences,”

"Fread, S—A General Introduction to Psychoanalysis, 324, Liver-
1ght Publishing Corporation, 193s.
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Among other things, Jung diverges from Fieud on
this point and places only little emphasis on the infan-
tile origin of the unconscious. Nor has he much use for
Freud’s concepts of repression, sexuality, and several
others. He has broadened the unconscious to include a
superpersonal or collective inheritance phylogenetically
acquired. “In every indwvidual, n addition to the per-
sonal memories, there are also . . . the great ‘primordial
images’, the inherited potentialities of human imagina-
tion. They have always been potentially latent 1n the
brain structure.” ® These “dominants” and “archetypes”
which are projected on the analyst in the form of divini-
ties, saviours, and magical demons are explicable on the
basis of a racial level in the unconscious. To the question,
whether these 1deas are inherited as representations, Jung
answers. “I do not hereby assert the transmission of
representations, but only the possibility of such repre-
sentations, which is a very different thing.” ®

We nced emphasize here only one fact: both Freud
and Jung beheve the unconscious contamns something
more than the personal experiences which, whatever be
the difficulties in explaining, could be possible only
through inheritance. Here agan, yoga would agree with
the psychoanalytic belief m the superpersonal content of
the unconscious, but the emphasis placed upon it and the
way of accounting for it are quite different.

Yoga beheves that the unconscious contains the in-
dividual experiences of all the past lives and will con-
rnue to be effective until the passion for life has been

8 Jung, C G —Collected Papers on Analytical Psychology, 2d ed,
410; Moffat Yard and Company, 1917
9 1bd



156 Yog4

forcefully conquered by “buining the seeds of the latent
deposits”. The “prumal phantasies”, “domunants”, and
“archetypes” attributed by Jung to a collectuve uncon-
scious and by Fieud to phylogenetic inhcritance can
equally well be explamed on an individual basis if the
yoglc theory of a subtle mental substance, which might
constitute the principle of individuality, is accepted.
Freud has pointed out that a childhood experience after
having been long forgotten, might manifest its effect in
later hfe. Why should not the same apply to the experi-
ences of earlier lives’ Theory of rebirth and a subtle
mental substance 1 which the latent experiences could
inhere are fundamental to the yogic concepr of the un-
consclous. Not so in psychoanalysis because it lays par-
ticular emphasis on the ontogenetic unconscious,
recognizing the superpersonal clement of this uncon-
scious just enough to admit a phylogenetic basis for 1t.
Just as psychoanalysis shows a bias for polarities and
antitheses, as for example, pleasure-pain, life-death, love-
hate, activity-passivity, etc., yoga too has shown a pre-
dilection for dualities. The most important of these
linked opposites are love-hate, the scer and the secn (pur-
usha-prakniti), passion-aversion (pleasure-pam), and
life-liberation. The last duality, life-liberation, is not very
different from the Freudian life-death antithesis, except
that what yoga interprets as the urge for emancipation,
cessation from life, Freud calls the mnstinct of death. Al-
though admittedly speculative, the new Freudian theory
of instincts has enough in common with that of yoga to
deserve a slightly detailed treatment.
The use of the word “instinct” with various shades of
meanng in the biological sciences 1s nothing short of a
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scandal, since each writer has made his own list. Terms
Iike “drives”, “urges”, “mpulses”, etc, are so difficult of
precise definition that they are understood and inter-
preted differently by various writers. Freud, however,
is quite consistent in his use of the word “instinct”, He
reserves the term for primary nnate trends, those which
are irreducible. As an mnstance we may point out that the
herd-instinct, which is found in many psychological
classifications, is traceable, according to Freud, to a
more fundamental and irresolvable innate trend. He
thinks of instincts in terms of energy, as a constant psy-
chic upswelling from within, demanding satisfaction. In
this sense “urge” would be an appropriate synonym.
Freud admits, however, that the source of instinets is to
be sought in the bodily processes.

The earlier Freud disunguished two groups of in-
stincts, the sexuval and the ego-mstincts. Although the
term “sexual” was used in 1ts most comprehensive con-
notation, like Plato’s “love”, 1t was given a pre-eminent
position The energy derived from the sexual mnstinct
was called “libido”; but there was no corresponding
energy-representation for the ego- (self-preservative)
instinet. In recent years he has concluded that at least
in part the ego-instincts originate from the same source
as the sexual instincts, 1€, libido. All these, therefore,
are brought under the term ‘“‘Eros” or life-instincts.

The manifestation of destructive tendencies—maso-
chism, sadism, etc.—did not receive satisfactory explana-
tion m the earlier dualism of sexual and ego-instincts. In
the new formulation of the theory the destructive im-
pulses are grouped under a new concept, the death-
instinct. In place of the old duality, we have, in the new
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theory, two different groups of insuncts life-nstnct and
death-instinct. The former represents the universal urge
to mamntain life. the uninhuibited sexual impulses, the sub-
limated impulses and the self-preservative impulses. The
death-instinct stands for the tendency to lead orgamc
matter back to the inorgamc state from which all hfe
sprang.

All psychoanalysts have not agreed on the presence of
a death-instinct. Freud admits that, since the death-
instinct is very elusive, it is seldom found in its pure
state, on the contrary, it manifests itself by fusing with
the hife-mnstinct. And so we have the peculiar phenom-
ena of sadism and masochism which throw light, also, on
ambivalence—the strange feeling of love and hate to-
wards the same object. The life-death instinct theory has
led to a modification of at least one fundamental thesis
of psychoanalysis: that pleasure, as Freud had thought in
the beginning, is not the only goal of human activity.
Even before Freud had come upon his new theory of -
stincts, Barbara Low, one of the carly popularizers of
psychoanalysxs, very approput\tely termed the desire for
annihulation “nirvana prmcxple Freud mcorporated this
suggestion into his writings, but maintained that it still
conformed to the pleasure principle. With the develop-
ment of the new instinct theory, nirvana principle has
been linked with the death-instinct.

To the student of yoga, the antithesis between the life-
death instincts is a very fanuliar one. Just like Freud,
yoga has maintained that all the manifestations of self-
preservation, fear of death, destructive impulse towards
those who might thwart one’s life, etc., may all be de-
rived from the supreme wﬂl—to—hve Yoga has not shown
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any inclination to treat at length such subsidiary impulses
as the desire for sexual graufication, parcntal love, and
so on. It would scem, therefore, that the importance
Freud assigned to sex, in the broad sense i which he
uses the term, 1s inconsistent with his latest formulation
of the wstinct theory. Which seems more primary, the
will-to-live or the desire for sexual gratification? We
might quite correctly say that sexual impulse 15 one
among the several impulses which make continnance of
life pleasurable. The will-to-live must naturally base it-
self on certain impulses and sex is only one among them.

Another deep urge, according to yoga, is the mstinct
of liberation, a deep yearning for passivity or cessation
from life. Might it not be that Freud's death-instinct 1s
only a variant of this urge which yoga says is inherent in
all life?

The arguments by which Freud establishes a death-
instinct are, to say the least, questionable. It should be
possible to explain much of the destructive mmpulses,
from which the death-instinct is derived, as merely a
way of overcoming the obstacles in the path of the will-
to-live. Adaptation to the conditions of life is not accom-
plished always in the same way. Under certain circum-
stances destruction is quite understandable as the ideal
method for preserving oneself. Masochism may then be
understood as the turning inward of the impulse for out-
ward aggression and destructon,

Granting that psychoanalytic arguments are suffi-
ciently valid to warrant the postulation of death-mstinct,
yoga mght well ask a very pertinent question, if an in-
stinct for liberation were to exist in life, could it mani-
fest itself in any way other than by self-destruction?
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Obviously not. It is, therefore, not impossible that Frend
has musinterpreted the mstinct of hiberation as the death-
instinet. Freud pownts out that the concept of death in
its literal sense 1s not present in the unconscious, and
hence the organism instinctively strives for passwity
rather than complete annihilation. Nirvana, of which we
spoke above, does not sigmfly death, although Freud
seems to have attached that meaning while incorporating
the term into his body of thought. It means only release
or liberation from the wheel-of-rebirth, existence. It is
by no means an entirely negative concept like death.

Both yoga and Freud agree that two antithetical and
qualitatively different groups of instincts exist in life.
The clamor of life-instinct is too noisy to let the voice of
liberation (death, according to Freud) be heard. Some
followers of Freud have shown 2 hesitation to accept the
speculative conclusions of the master, claiming that at
any rate the death-instinct has no significance in clinical
work. Others hold that it 15 a discovery of cardinal im-
portance destined to influence the theoretical develop-
ment of psychoanalysis in the future.

Be that as it may, it is 2 matter of unusual importance
that these two systems of psychology, both built on the
concept of the unconscious, have also advanced a nearly
similar theory of instincts. What psychoanalysis inter-
prets as death, yoga claims to be the urge for release—
two interpretations one might legitimately expect to fol-
low from the contrary assumptions of the two psy-
chologies, one materialist and the other spiritualist. Simce
both interpretations are speculative and beyond the reach
of scientific method, one might say that both alterna-
tives are tentatively justified. However, it might be ad-
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vanced for the consideration of Freudians that in every
age and culture several individuals have manifested hfe-
weariness and an urge for passivity which would be bet-
ter understood by the yogic theory of striving for libera-
tion than by the negative concept of death or complete
annihilation. Is it possible that this elusive instinct m 1ts
pure form leads to orderly withdrawal from the craving
for life’s experiences, as the lives of yogins and other
mystics show; and that, when 1t is fused with life-
nstinct, it also leads to the dramatic destructive impulses
which form a sad chapter in the history of mankind?
Apart from the above points of similarity in theory,
certain aspects of practice i both systems are worth
noting. Freud has always maintained, and it has been
confirmed by practice, that to be effective analysis must
have the cooperation of the pauient. Unless 1t dawns
on the patient that he 15 the victim of mental maladjust-
ment which could not be set right by his own skill, psy-
choanalysis would be meffective. A feehng of self-dis-
satisfaction accompanied by a willingness to change and
accept new standards is an essential prerequisite for suc-
cessful treatment. “It [psychoanalysis] is also not to be
applied in persons who are not prompted by their own
suffering to seek treatment, but subject themselves to it
by order of their relatives.” * What is expected of a
yogic disciple is also about the same. It is understood by
yogic teachers that no one could be persuaded to accept
their discipline by philosophical argumentation or log-
ical reasoning. The seed of dissatisfaction could not be

1 Freud, S —Selected Papers on Hysteria and Other Psychoneuro-
ses, 181 (tr by A A, Bnll), The Journal of Nervous and Mental
Disease Publishing Co., 1900.
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planted from the outside. It has to grow from within to
such proportions that the indwvidual would begm to en-
tertain doubts about his pretended sccurity. The old
values must crumble before one can accept new ones.
There is an old tradition among yogins that the aspirant
who does not find his own teacher would probably not
succeed in yoga. That 1s to say, if his dissatisfaction with
Iife is acute enough, no obstacle will stop hum from find-
ing a guru (teacher) who could study his case and im-
part the necessary instruction,

Freud has insisted from the very beginning that the
analyst should not assume the réle of a director or guide.
He should reframn from imposing his own view on the
patient as to what the latter should or should not do.
Many of his adherents, on the other hand, think that
there are patients who even after a successful analysis
would need guidance. Such schools of analysis actively
interfere with the life of the patient. To keep him from
lapsing into the old ways, the patient is made to take up
some study or occupation of absorbing interest, painting,
clay-modelling, etc. This is a well-recognized device,
found in all systems of psychotherapy, to break up the
old habits and automatisms and initiate new ones. As far
as yoga is concerned, every disciple is made to apply
himself “intensely to some one thing”, usually the study
of the Scriptures. During the first few years of yoga
practice this in an absolute necessity.

The relation of the patient to the analyst and of the
disciple to his guru (teacher) brings us to an element
common in both systems. The phenomenon known as
transference is well attested to by the experience of all
analysts, As the hidden complexes are unearthed and as
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the analyst penetrates deeper into the hidden experiences
of the psyche, the patient begins to objectify his emo-
tions on the physiclan. He 1s sometimes loved and at
other times hated, a phenomenon which has no parallel
in yoga. This may be due to the difference in the ap-
proach to the patient. The yogic disciple, while not 1n
intimate bond with the guru, is always under his watch-
ful eye. But in analysis a session lasts for not more than
an hour during which period the analyst makes 2 con-
centrated effore to get at the psychic complexes either
by letting the patient relate his own story or by
interpreting his dreams.

It is apparent, however, that the analyst and the guru
are in a very real sense confessors. Whatever may be the
law underlying this phenomenon, a psychic tension is at
least partially relieved when related to an “understanding
soul”. It has the effect of a mental purge—a fact well
recognized by the Catholic Church. The dependence on
and devotion to the guru are vastly more important in
yoga than in any other system of psychotherapy.

In conclusion 1t might be pointed out that therapeutic
similarities exist between psychoanalysis and only the
earlier phases of yoga. The higher stages of yoga are
reached by psychophysical and mental exercises for
which psychoanalysis has no parallel.'* Freud’s “depth-
psychology” would not be considered deep enough by
yoga. The repressions of childhood and their uprooting
by psychoanalysis may equip a man to meet success-

11 We are not to be understood to mmply that there are no funda-
mental conceptual differences between psychoanalysis and yoga On
the contrary, such differences are many. The conce}Jt of repression,
for example, which s central to the dynamucs of psychoanalytic
conflict 15 conspicnous by its absence in yoga.
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fully the problems of life. The method may be sufficient
for the goal. But the spiritual objcctive of yoga, a release
from the chain of existence, is attained only by a con-
trary procedure, the exunction of life-instinct itself. Can
there be any two ideals more mutually opposed?



Cuartrr X

YOGA AND PSYCHIC RESEARCH

Yoea is a product of the East and psychic research be-
longs to the West. In between the two we have a few
eclectic movements that have a flavor of both—theos-
ophy, occultism, anthroposophy, Christian Science, etc.
Whatever may be their doctrinal differences, the latter
have one thing in common, a caricature of Fastern
thought and Western science. “Mahatmas” and “astral
bodies” of the Orient are brought together with the
“mental radiations” and “psychoplasms” of the Occident,
Psychic research, as the name implies, is carried on in
the name of science, sometimes with the active support
and encouragement of a few men in that field. Not in-
frequently “official science” is condemned for its lack of
nterest in certain alleged supernatural phenomena.
Whule the supernatural forms the kernel of such move-
ments, in yoga it is merely a superficial crust kept alive
by the weight of popular recognition. The yogins them-
selves are reticent about these miracles. The tradition
connected with yoga continues to perpetuate the belief
that the practitioners can “do things” which defy the
known laws of nature. If our task were merely to nar-
" rate facts, that is, if we had come across phenomena that

could not be accounted for by normal means, the an-
165
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swer could be given m one word, “no”. But the prob-
lem 15 not as sumple as that. A critical examination of
some of the clamms of yogins might 1eveal that the mind
under certain conditions is capable of reacting in strange
ways. One might sce appartions, hear strange sounds,
and smell fragrant odors. Most of the yogins know them
to be hallucinations and accordingly advise the new
disciples to 1gnore them,

Not so the theosophists and such experts in “psy-
chism”. They point to yoga with the same feehngs that
a devout Mushm has for the birthplace of the Prophet.
They insist on treating the fictions of their imagmation
as realities, mixang philosophy and science, abdicaung
reason and fact to wishful thinking. Our experience and
long conversations with yogins have convinced us that
they have a greater appreciation of logic and reason than
the mystery-seekers and spirit-chasers. “There are more
things 1n heaven and earth than are dreamt of m our
philosophies” is the watchword of the supernaturalist.
Surangely enough, this is the fundamental assumption of
science as well, for only one overpowered by the delu-
ston of omniscience can say that he knows all there 15 to
be known. 1f the above assumption 15 common to both
science and psychic research, why is it that “official
science” considers it beneath its dignity to investigate
the supernatural? When the phenomena are well-attested
and have been properly investigated, they are mcor-
porated nto the body of accredited knowledge. But
scientific method stops short of glorifying human foibles
as scientific facts. The debunking of séances demon-

strates this more than any other supernatural epidemic
of the present day.
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Whatever may be its emotional value, the word
“supernatural” has no special meaning for science. When
the nvestigator 1s faced with new kinds of phenomena,
his first task 1s to establish relationships. Let us take the
alleged phenomena of telckinesis, which refers to the
alleged movement of objccts by some mysterious non-
physical force. The conclusion of the supernaturahst 1s
that the movement 1s produced by some spiritual agency.
The scientist, on the other hand, first attempts to see if
any concealed apparatus not visible to the naked eye has
had any part in the manifestation. He also likes to know
if the Limbs of the medium have been in any way free to
operate a string, rod, or anything else that might indi-
rectly cause the movement of the distant object. If, by
pattent investigation, it is found that some hidden ap-
paratus has been responsible for the movement, the
phenomenon is easily explained. It 15 assumed that the
conditions 1n the séance-room are favorable to a thor-
ough mvestigation.

If, on the other hand, 1t were found that objects move
around without being 1n touch with some physical me-
dium, the investigator would no doubt be left baffled.
He would know of no way m which this could be re-
duced to the known laws of science. If such phenomena
do recur a sufficient number of times, then he will be
able to make further observations, Sooner or later he
will be able to lay down the law or laws that operate in
such phenomena, When thus formulated the supernat-
ural becomes natural, the mysterious no more glamorous.

There is still another possibility. Even after the most
exhaustive analysis and investigation, the phenomenon
may elude our grasp. In plain language, we would not
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know how and why it occurs, nor when it will occur
again. Here the word “supernatural” turns out to be a
high-sounding term for our ignorance. If it is a well-
established fact that yogins could levitate and thart ecto-
plasmic materiahizations are not due to the frandulent
practices of mediums, and if these phenomena cannot
be accounted for by science, there is no reason why one
may not believe that they are caused by discarnate spir-
its, devils, or angels. Any being that imagination can
conceive of may be made to “do the work”. Science can-
not disprove this hypothesis because 1t knows nothing
about disembodied intelligences. But the cautious man
will not go to any such extremes, for he knows that the
supernatural is a doubt{ul lixury certain to become nat-
ural tomorrow or the day after,

Science claims neither infallibility nor omniscience. Its
conclusions are invariably tentative, and its premises are
subject to revision and correction. Its cautious and un-
dramatic manner of experimenting and its critical atu-
tude may not satisfy those who, from motives of faith
and belef or fear of death, would like to believe that the
universe is what they wish 1t were. Wishful thinking is
out of order in the house of science. While the student
of science knows these things and conduets his research
accordingly, the lay public, which 1s easily deccived by
the claims of psychic research, theosophical caricatures
of yoga, etc., is not equally appreciative of the difficul-
ties of the problems involved. What may seem impec-
cable proof to the layman might be shown by the scien-
tist to be an elaborately though cleverly arranged fraud.
For those who have a scientific mterest in yoga, 1t is im-
portant to know the pitfalls of supernaturalism, “What
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is fiction and what is fact” should be asked at every
turn. Most of the alleged “miracles” of yoga will, on
scientific investigation, turn out to be fictions which may
be pleasing to the imagination but of no moment for
science. The history of psychic research demonstrates
this more than any other movement.

The group of problems known in the English-speak-
ing countries as psychic research is called “metapsychics”
in France and “parapsychology” in Germany. One of
the important characteristics of psychic “events” 15 that
a specially gifted person, known as 2 “medium”, 15 neces-
sary for therr production. Although every country has
produced 1its quota, America may claim first place for
both the quality and number of its mediums. It was dis-
covered in the middle of the last century, March, 1848,
that the two Fox sisters, Margaret and Catherine, of
Hydesville, New York, could produce raps at will. The
sisters were separated but the raps still followed them.
An excited public and pious clergymen attributed the
phenomenon to the supernatural. Shrewd observers
pointed out that the raps were caused invariably by the
cracking of the toe-joints. This was confirmed by more
than one scientific commission. But the public stood by the
supernatural theory. In August, 1888, Margaret showed
before a large audience in the Academy of Music in
New York how she had fooled an international public
for several years, The toe-joint theory was right. “That
I have been chiefly instrumental i perpetuating the
fraud of spiritualism upon a too confiding public,” said
she, “most of you doubtless know. . . . The greatest sor-
row of my life has been that this is true, and though 1t
has come late 1n my day, I am now prepared to tell the
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truth, the whole truth, and nothing but the trath,—so
help me God!”*

Thus ended the first “supernatural fraud” perpetrated
on a gullible, international public. The scientists, when-
ever they got a chance, exposed the impostors, but the
“will-to-belicve” proved stronger than the power of
reason. The errors of observation that even an impar-
tial investigator of unrivalled merit might make when
dealing with the supernatural are a matter of great impor-
tance to science. Sir William Crookes, an eminent chem-
1st, had the following to say of Margaret Fox: “With a
full knowledge of the numerous theories which have
been started, chiefly in America, to explain these sounds,
1 have tested them in every way that I could devise, nn-
il there has been no escape from the conviction that the
were true objective occurrences not produced by trick-
ery or mechanical means.” 2 To Locke’s saying, “There
is no error to be named that has not its philosophers,”
might be added “and scientists”.

Margaret Fox was only a novice compared to Signora
Eusapia Palladino, said to be an ignorant Iralian peas-
ant. She was “dragged through all Europe and half
America” followed by a galaxy of savants and commer-
cial agents. With her table she made history—a lustory
that has taught the wary investigator many useful les-
sons. The table moved, it rose, it levitated for seconds.
From her seat in the half-dark séance-room she moved
objects at a distance, some of them floating through the

1 Coover, J. E.~“Metapsychics and the Incredulity of Psycholo-

gists”, in The Case for and agamst Psychical Belief (ed. by Carl
Murchison), Clark Unversity, 1927.

2 Crookes, Sir William—Researches m the Phenomena of Sprritual-
ism, 87; J. Burns, London, 1874.
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air and resting on the heads of “scientific sitters”, ap-
parently to establish ulefmgqblc proof. She too got her
share of “scientific” testimony, gushing tribute, and
plamn cash. The believers in turn had their faith con-
firmed.

She ¢éscaped detection in Europe. But a séance in New
York in April, 1910, proved to be her ruin. Two ob-
servers, dressed in black and unknown to Eusapia, had
managed to crawl under the transcendental table. They
had their eyes close to her left foot, which they had
suspected was the cause of levitation. Here is their re-
port:

A foot came from underneath the dress of the medium
and placed the toc undeineath the leg of the rable on the
left side of the medium, and pressing upward, gave 1t a litdle
chuck mto the air Then the foot withdiew and the leg of
the table dropped suddenly to the floor ... T was lying with
my face on the floor within exght mches of the left leg of
the table, and each time that the table was Iifted, whether m
a parttal or complete levitation, the medium’s foot was used
as a propelling force upward.®

Other famous mediums, like Home and Margery, were
exposed several tumes, but the pestilence sull continues.
The fraud 1s not always confined to the happenings of
the séance-room. For an appropriate payment, spirit-
photographs are produced. In case of doubt spirit finger-
prints may also be had. This novel idea, it seems, was
introduced by the American medium, Margery. Sir
Arthur Conan Doyle clamed that he had n his posses-
sion genuine pictures of fairies—human figures with

8 Jastrow, J.—Wish and Wisdom, 145, D Appleton-Century Com-
pany, 1935.
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wings like those of a butterfly. Abundant evidence has
been adduced by Dr. W. F. Prince, Research Officer of
the American Society of Psychical Research, that all
spirit and fary photographs are fraudulently manufac-
tured. Some of the various methods of producmng such
photographs have been described by Houdmi* Sir
Arthur, however, preferred to ignore such unpleasant
thoughts.

An important point to remember in connection with
séances 1s that the conditions are not favorable for scien-
tific investigation. In a genuine investigation, the experi-
menter controls the conditions. The medium, in psychic
research, dictates the conditions. Usually a very dim red
light is all that is allowed. If it is too bright, the phe-
nomena either do not appear or change their nature. If
the medium suspects that there are investigators in the
room who might be too critical, then the “spirit” does
not condescend to perform. Lrrors of malobservation
and non-observation play a large part to confound the
investigators. A semi-hypnotic lethargy induced by the
monotony of gramophone records or vocal singing and
religious atmosphere are enough to warp the human
critical acumen. Aldous Huxley says, in a magazine
article,” that after thirty minutes under séance condi-
tions, he would not trust his own testimony. In the for-
tieth volume of the Proceedings of the Society for Psy-
chical Research (London) the results of an interesting
experiment, carried out by Theodore Besterman, to test
the reliability of trained and untrained witnesses at

4 Houdini, H.—“A Magician Among the Spirits”, in The Case for
and_against Psychical Belsef; Clark University, 1927.

® Huxley, A.—"Science Views the Supernatural”, Forum, Vol. o3
(Jan.~June, 193%).
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séances, are given. Of a possible total of 100 marks the
highest on record was 61 and the lowest 3.9, the aver-
age was 33.9. It has often been remarked by metapsy-
chusts that the medmums have to be in a semi-unconscious
state before the phenomena begin to appear. This may
be doubted, but it would seem there 1s no doubt of the
state of the “sitters”, judging by the above results.

One wishes to be as charitable as possible toward men
like Sir William Crookes, Sir Oliver Lodge, and a host
of other intellectuals who have an abiding faith 1n the
genuineness of psychic phenomena. Even to think for a
munute that such men are capable of deliberately mislead-
ing the public 1s preposterous. They themselves have ex-
posed many a fraud, and, where they failed, conjurors
have succeeded. But the scientists are not imimune to un-
conscious wishful thinking. In such matters as psychic
research, evidence may be found in abundance if our
inpulse is to believe. Professor Boring of Harvard has
related a very interesting mcident in the Atlantic
Montbly ® Mr. Code, one of the mvesugators of Margery,
had agrecd to produce all the phenomena by tiickery.
At the séance Professor Boring occupied an important
position holding Mr. Code’s left hand. The demon-
stration was a success; things happened as mysteriously
as 1if Margery were the medium. But once in the red hight
Mr. Code attempted too much and Professor Boring saw
how the trick was done. According to previous arrange-
ment he was to have immediately reported any fraud
mto the dictaphone, but he did not. He wanted the
séance to be a hundred percent success; hence he did not

8Boring, E G —~“The Paradox of Psychic Research”, The Atlantic
Monthly, Vol. 137 (Jan-June, 1926).
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“see” the fraud. His desire to have Mr. Code succeed
was at the moment stronger than the impulse to fulfill
what was demanded of him as a sctentific investigator,
Professor Boring, in mentioning this meident, draws the
obvious conclusion that persons, no matter how eminent,
who are inclined to believe i psychic phenomena do
not make good investigators. An amusing story of how
the celebrated electrician Ampéere tried to “cheat” a
scientific committee is on record. He was giving an
electrical demonstration before the committee, but at
the crucial moment the galvanometer needle failed to
move, whereupon he gave it a mud push wath his finger.
At the second trial he said triumphantly, pointing to the
needle, “This time it goes of itsclf!”?

The mediumistic spirits, like cockroaches, seem to
prefer darkness, in addition to a cabinet and plenty of
apparatus. The scientist can ar least drag the unwilling
cockroach into broad daylight, but he is helpless before
spuits. If there is a law that spirits can manifest their
power only in the dark and only under conditions in
which séances are staged, then “official scicnee” can do
no more than reiterate that every mvestigation con-
ducted so far has gone on record against the pretenses
of mediums.

Sometimes the advocates of spirits use a strange variety
of logic. “It is true that mediums use trickery and decep-
tion. But it is possible that genuine occurrences also take
place.” Would this reasoning be accepted in a court of
law? One might as well say that, where no investiga-
tion was carried on, the phenomena were real. This kind

" Richet, C~Thirty Years of Psychical Research, 458, The Mac-
millan Company, 1923.
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of logic takes advantage of the scientific axiom that a
universal negative can ncver be proved. Proof 1s by 1ts
very nature positive. If one were to say that the book
before me has the vicious habit of rising from the table
every time I was not looking at 1t, I could not anmihilate
the argument. I would have to be omniscient to be able
to affirm posiuvely that such an occurrence 15 1Mpos-
sible. One can only say that a judicious mind would
not be persuaded by such negative logic.

Another argument is somewhat as follows. There are
very many things about the umiverse of which we are
ignorant. We know the ultimate nature of neither mind
nor matter. What we previously had thought was 1m-
possible has turned out to be possible today We should
be humble before the mysteries of the unverse, ete., ete.
Here agam there is a fallacy, the fallacy of not recogniz-
ing the essennial difference between a scientific fact and
what we would like to believe about the unknown con-
cerming which science has nothing to say. Science neither
denies nor asserts that there is a spirit world. “Official
science” only says that 1t is not a scientific fact. The
void of the unknown may be populated by angels,
demons, fairies, gods, and three-horned incorporeal ser-
pents. But when one claims that their existence 15 a well-
established fact, 1t 15 very important to draw the distinc-
tion. Like nature, mind also abhors a vacuum; hence we
build our philosophies and seek satisfaction through be-
lief. We saw in a previous chapter on what an mgenious
and, to many, satisfying scheme of evolution the theory
of yoga is built: an attempt is made to find a sausfactory
explanation of the persistent questions confronting life.
Whether we abhor some types of philosophy and accept
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others, they are all merely speculations. None of them
can be proved or disproved. But to mix philosophy and
science 15 to do violence to both.

It must be adnutted, however, that a group of phe-
nomena, on the borderland of psychology, has received
attention in the laboratory. The most important of these
are telepathy and clairvoyance. The claim 1s made that
some persons possess a faculty of knowing the thoughts
of others and seeing distant events and objects without
the intermediation of the senses. When the perception is
of mental conditions, it is known as telepathy and when
of physical objects or occurrences, clairvoyance. It is
well known that belef in telepathy and clairvoyance
has been current among all races fiom remote umes. The
first effort at gathering data along this line was made by
Gurney, Myers and Podmore in England. Their two-
volume book, Phantasms of the Living,® has rccorded
several interesting cases of spontaneous telepathic occur-
rences. A more recent book by Osty, Human Experi-
ences, also contains a properly classificd report of many
cases. It may be of interest to point out that most spon-
taneous telepathic phenomena deal with messages re-
ceived from the dying, or from those suddenly con-
fronted with danger to life. Someumes the message is
revealed through a hallucinatory vision, dream, etc. Does
the experience of death, a state of “collapse into imme-
diacy”, to use an Hegelian phrase, create a state of mind
favorable to “sending out” telepathic messages? These
and many other questions could be answered only after
we have had enough experimental evidence under all

8 Gurney, E., Myers, F. W H,, and Podmore, F.—Phantasms of the
Living; Trubner and Company, London, 1886.
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possible conditions. The above books were responsible
for inutiating sertous work in the field of telepathy.

The carliest experiments were those of Mr. and Mrs.
Henry Sidgwick.® The material used in the transference
consisted of simple numbers and words. This was fol-
lowed by a series of experiments in European countries
as well as in America. From the vast mass of these early
attempts no clear conclusion one way or the other was
possible. The most extensive of these experiments, those
of Pierre Janet in France in 1885 and 1886, are striking
but not convincing.

What appears to be an impressive piece of work was
reported 1n 1921 by Dr Brugmanns at the First Interna-
tional Congress of Psychical Research. The experiments
were carried out by threc professors in the psychological
laboratory of Gronimngen, Netherlands. The materials,
as in the Sidgwick expermments, consisted of letters and
numbers. Three professors took turns as “senders” of the
message. The conditions for excluding sensory cues were
nearly perfect. The sixty successes out of 187 trials were
far above chance expectation of 4.5 successes according
to the theory of probability.

Professor Coover’s '° experiments in the psychological
laboratories of Stanford University constituted a dis-
tinct mile-stone in American investigation. They were
as well controlled as might be wished. Out of 10,000 the
successes were 294, only 44 above chance expectation.
The difference is not sufficiently great to constitute posi-
twve evidence for telepathy. But Dr. Rhine has pointed

S Proceedings of the Society for Psychical Research, Vol. 8, 1892.
10 Coover, ] F —Experuments m Psychiwal Research, Leland Stan-
ford Unuversity Publications, Psychical Reseaich Monograph No 1,

1917.
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out that, if Professor Coover had continuced the tests
with those who succeeded best the first time instead of
continuing with “good” and “bad” subjects, he might
have obtained satisfactory results. This 15 a very legt-
mate criticism, for we have no right to believe that all
people are equally endowed with the “telepathic fac-
ulty”. It 15 possible that such gifts, if genuine, may be
possessed by only a few; hence it is desirable to repeat
the tests with promising subjects.

Harvard, too, has done some experiments in telepathy.
Professor Gardner Murphy, who held the Hodgson Fel-
lowship in Psychical Research from 1922 to 1925, car-
ried out experiments with undergraduates en #asse, as
well as with individual subjects who claimed special tele-
pathic gifts. His conclusions may be summarized in his
own words: “The great bulk of my telepathic work has
yielded results closcly comparable to those of Dr.
Coover; that is to say, the vast majority of subjects give
results which offer no difficulties of explanation in terms
of coincidences. Some rather marked exceptions remain
unexplained.” ** His successor, Dr. Estabrooks,** con-
unued the work using the average college student as
subject. The conditions for excluding sensory cues were
an 1mprovement on Professor Murphy’s. The results are
extraordinarily consistent, showing that out of 20 trials
the first 10 yielded better results than the last 10. This
would indicate a progressive diminution of the “tele-
pathic faculty”.

The most recent, and by far the most impressive and

1 Murphy, G —“Telepathy as an Experimental Problem”, in The
Case for and agmnst Psychical Belzef, 273; Clark University, 1927.
1% Boston Society Psychic Research Bulletn V, 1927.
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exhaustive, worle m the field is that of Dr. J. B. Rhinc
of Duke Untversicy Although the work s still proceed-
g he has alicady published the results of the fiist three
years m a lictle volume, Extia-Sensory Perception.® Dr,
Rhune, 1f we judge hus work by the precautions taken to
control the sources of error, has amply profited by the
mustakes of hus predecessors Ide has taken care to dis-
tinguish telepathy and claitvoyance, which m previous
experiments had often been lumped together. Material
consisted of cards with the following symbols: circle,
rectangle, plus, star, and wavy lincs. Instead of repeat-
edly experimenting with large numbers of students, he
concentrated his efforts on a few who showed signs of
promise.

Rhine’s results and conclusions are convincingly posi-
tive. Seven out of the eight major subjects have shown
a remarkable ability in both telepathy and claivoyance.
The lay reader will find impressive, if not spectacular,
evidence for believing that the same general function,
whatever that may be, underlies telepathy and clairvoy-
ance. Both arc affected in the same way by drugs.
Rhume’s statsstical methods and experimental procedure
have been severely criticized by Willoughby.** These
ciiticisms have in tarn been met by Stuart.®® Since the

W8 Rhune, J. B—FEatra-Sensory Perception; Boston Society for Psy-
chic Rescarch, 1935

4 Willoughby, R. R —“A Cutique of Rhine’s ‘Extra-Sensory Per-
cepuon’”, Journal of Abnormal and Social Psychology, Vol. 30, No.
2, 1935, “Prerequusites for a Clurvoyance Hypothess”, Journal of
Apphed Psychology, Vol 19, No 5, 1935, “The Use of the Probable
Eiror in Evaluaung Clawvoyance”, Character and Personality, Sep-
tember, 1935.

15 Sewart, C E~*In Reply to the Willoughby ‘Critique’”, Journal
of Abnormal and Socual Psychology, Vol. 30, No. 3, 1935; “The Wil-
loughby Test of Clairvoyant Perception”, Journal of Apphed Psy-
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discusston in the technical journals has only begun, it 15
as yet too early to conclude that extra-scnsory percep-
tion has been scientifically demonstrated Most psychol-
ogists, we believe, would say that Dr. Rhine’s experi-
ments are by no means conclusive, but that they are
interesting and mmportant enough to warrant further -
vestigation.*® More research 1s m order and no doubt his
work will attract many psychologists to the ficld in the
near future,

We have gone mto this short review of experimental
work in telepathy to pomnt out that, where there is
reasonable evidence for some phenomenon yet to be
understood, scientists are quite prepared to launch in-
vestigations, The rank and file of scientific psychologists
have every right to hold their opintons in abeyance unul
further experimental results are available. In an impor-
tant problem like that of telepathy, where practically
nothing is known as far as the basic laws are concerned,
a large block of evidence gathered under various condi-
tions 1s a prerequsite {or reliable conclusion, especially
for positive affirmation.

Experiments in telepathy and clairvoyance, if thor-
oughly established, will lead to some radical changes in
our theoretical conception of the mind. Most of the
theories of psychology in the West have been built along
lines which do not take into consideration telepathic
manifestations. It is, therefore, worthwhile to pomnt out
that yoga has held that such phenomena are not onl
possible, but also that they have been confirmed by the

chology, Vol. 19, No s, 19355 “A Reply to Dr. Willoughby”, Char-
acter and Personality, September, 1935,

18 Kellog, C. & —~“]. B. Rlune and Extra-Sensory Perception”, Jour-
nal of Abnormal and Social Psychology, Vel. 31, Na. 2, 1936,
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experiences of yogins, and so yoga makes the distinction
between the ndividual mind and collective nund  (kar-
anacitta and Raryacrtta). ‘The nund under certain psy-
chological conditions somehow scems able to “make
connection’” with other nunds, without at the same time
losing 1ts sdentity, Fach nund is an ssolated organism in
one sense, and at the same time 1t exists in a cosmuc
whole. This 15 the yogic contention. If and when extra-
sensory perception 1s established beyond any doubr,
theoretical considerations would probably lead to an
hypothesis not very different from the yogic theory.
What 1s the mental state that makes telepathy possible?
None of the scientific workers doubts for 2 moment that
it is 2 mental process, but they all claim that it is in many
respects, if not all, different from the attitudes and quali-
tics of mind demanded m meeting the ordmary problems
of life. Judging by external obscrvations, 1t would seem
that the pererpient (one who “receives” telepathic mes-
sages as contrasted with the “agent” sending them) has a
blank, vacant look. 'T'he subjects themselves have de-
scribed their experience as one of “detachment”, “ab-
straction”, “relaxation unknown in the waking hife”, and
the like. The critcal faculty of discrimination, a highly
prized quality of intellectual life, 1s the opposite of the
mental state of the telepathic percipient. In that most
popular book on telepathic episodes, Mental Radio by
Upton Sinclair,*” Mrs. Sinclair, who was the percipient,
relates from her experience what she considers to be
essential conditions of telepathic reception. Among them
are complete bodily relaxation, a blank mind and an

17 Sinclair, U —Mental Radio; T. Werner Laurie Ltd., London,
1930.



182 Yoagd

inward turning of the mind, i.c., withdrawal or turnmg
away from the ordmaty stuuule of the external world,

The reader will do well to bear these observations m
muind while reading the succeeding chapters, for this is
exactly the mental condition the yogm clauns o strive
for in the early stages of his mental excraises. The term
“concentration” should not mislead us. Circumscribed
concentration leads to a state of blankness sooner or later
as agamnst intense application to a paiticular topic, which
is what we usually mean by the term 1 popular language.
Yoga, of course, has evolved a technique to produce the
“telepathic state of mmd”. Western experimenters and
yogins would both agree that “a vacuous mind” is essen-
tial for these unique experiences. If telepathy 1s a genuine
experience, we might reasonably expect yogins to make
admirable subjects.

In discussing the borderland-phenomena of psychol-
ogy, critical students usually separate the grain from the
chaff, those that deserve experimental attention from the
hallucinatory experiences. But the popularizers and
supernaturabists, by the natural inchnauons of their spir-
itual propensities, are wont to attribute the same degree
of reality to all. Yogic “muracles” constuitute an ever-
recurring theme 1n the repertowre of such writers.

Anyone who looks mnto the history of mystcs of all
countries and ages may satisfy himsel{ that hallucinations
are common at certamn stages. They see “flames”, colors
of unexcelled beauty and brilhance, pearls of various
shapes and sizes, apparitions, and ghostly forms, Hyper-
aesthesia may spread to fields other than that of vision;
smell of strange perfumes and sounds of soft voices are
also common. In an mtroduction to a mystical treatise
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of probably the rzth or 13th century, Evelyn Underhill,
commenting on the hallucinarory experiences of the
anonymous authots, says.

Psychic phenomieny, oo, seem to have been common
ecstasics, visions, voices, the scent of stiange peifumes, the
hearmg of sweet sounds. For these supposed indications of
Divine favowr, the author of the Clond [the name of the
book] has no more 1espect than the modern psychologist:
and here, of course, he 15 1 agicement with all the greatest
writers on mysticism, who aie unanimous in their dishke
and distrust of all visionary and auditive experiences. Such
things, he considers, are most often hallucination and,
where they are not, should be regarded as the accidents
rather than the substance of the contemplauve hfe—the
harsh rind of sense, which coveis the sweet nut of “pure
ghosthness”.8

Another phenomenon often referred to as 2 muacle
Is the mmpression of levitation. A very satisfactory his-
tory of this experience among Westeln mystics is given
by a French aurhor, A. De Rochas, i lus lictde book,
Recueils de dociments relatifs a la 1évitation duw corps
human. The expericnces of yogins are 11 no cssentials
differcnt from those of thew spiritual comrades of the
West. In some mstances those who are able to relax
themselves have experienced a fecling of “floating” or
levitation. In an cxperiment mm which relaxation was
naturally produced, Lydiard H. Horton *° reported that
out of 20 subjects who retained consciousness after they
had completely relaxed, eight testified they had experi-

18 Underhill, E~Thke Cloud of Unknowing, 22, John M. Watkins,
London, 1922

121 eymarie, Pars, 1897

20 Horton, L. H —“The [llusion of Levitaton”, The Journal of Ab-
normal Psychology, Vol. 13 (1918-19).
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enced levitation. One of them, a2 woman, giipped the
chair in the momentary belief that she was floating away!

While most of the expenences of illusion and halluci-
nation of yogins as well as other mystics may be traced
to psychical causes, we have very satisfactory evidence
that they may also be produced by drugs and other phys-
ical means. Ancient civilizations had many hymns in
praise of intoxicatung drinks and drugs. One of the four
Vedas consists of many hymns praising the divine value
of soma, a juice drunk to experience ecstatic visions.
The drinking ceremony was associated with the Delphic
mystery religions of Greece. Among drugs, mescal (a
product of the branches of cactus of the Melocacteae
group) known unul recently to Mexican and American
Indian tribes only, and hasheesh are unexcelled in pro-
ducing hallucinatory experiences. Of the visions pro-
duced by taking mescal, Havelock Tlhs says, “On the
whole, if T had to describe the visions in one word, I
should say that they were living arabesques.” ** One of
his subjects felt his self had been released from the body.
Under the mfluence of hasheesh time and space judg-
ments are seriously affected and the experiences are “in-
describably exquisite”. In experiments with nitrous oxide,
Leuba #* was told by one of his subjects of his expers-
ence that “the ego 1s a defimite and indestructible unity™.
Three gases that give the strange and sublime feeling of
severance from physical bonds of the body and the con-
sciousness of pure selfhood are ether, chloroform, and
nitrous oxide.

#ElLs, H-"Mescal A Study of a Divine Plant”, T'he Popular
Science Monthly, Vol 61 (May-Oct., 1902)

% Leuba, ] H.—The Psychology of Religious Mysticismn, 272; Har-
court, Brace and Co., 1925.
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The conclusion that hallucinatory experiences may be
induced by physical as well as psychical means 15 obvi-
ous. My acquaintance with the yogins has convinced
me that they do not use drugs. One of the aphorisms of
the Yoga Sutias, admicung that “supernormal experi-
ences” may be induced by intoxicating liquors and drugs,
strictly prohibits their use. The pomnt we wish to empha-
size is that yogimns who have the spiritual ideal before
them pay very httle attention to these “psychic phe-
nomena”. One encounters them 1 the course of his prac-
tices, but they are merely distractions to be overcome.
They are not gifts but obstacles. Barring the pretensions
of the professional marvel-seekers, there is no basis for
the popular impression that the “supernatural” centers
around yogins and yoga. They would merely laugh such
claims out of court provided they were at all willing to
discuss the subject.



CnartEr X

POSTURES

In THE progressive development of a yogin special atren-
tion is paid to the building of a healthy body. The third
of the eight stages of the yogic discipline deals with a
series of gymnastic exercises which are meant to improve
the various parts of the organism.

Although yoga consists of eight stages, the rcader
should not consider the yogm as mechanically progress-
ing from one stage to the next. The gurn or teacher
determines, as we have alrcady indicated in a previous
chapter, the requiremnents of a disciple and prescribes the
necessary exercises m lmc with his capacity and needs.
There is no uniform formula that 15 applicable to all.
This important point should be borne in mmd in read-
ing this and the following two chapters. While in theory
these physical exercises are available for those who may
benefic by them, one may directly proceed to the mental
exercises, ignormg this stage altogether. It is assumed that
in such cases the individual does not need, from the yogic
pomnt of view, any development of the physical side
other than that which he already possesses. Nor is there
any definite regulation about how long a time one may

devote to a particular kind of exercise. Here, also, the
186
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teacher Nom time to ume lays down the necessary in-
sLuCtons

While yoga makes suflicient allowanee for mdividual
differences, certam general rules ate generally enforced.
The c\uuscs deseribed below are to be practised at
dawn and sunsct on an empty stomach. Several hours
must clapse after a meal and before the exercise is begun.
Dietary regulations are to be strictly followed. The
yogin should not take sour, pungent, or spicy food.
Mecat and mtoxicating diinks are to be rehgiously avoided.
All yogic exercises are carried on in a place {ree {rom
disturbing factors. A firm but soft seat is chosen. Yogmns
generally use some kind of tanned hide or carpets made
of grass to sit on,

Asanas, as these exercises are called, may be best trans-
lated as postures. It is intercsting to note that, as against
Western exercises, a postute, once the position 1s as-
sumed, is held for a long tme—anywhete from three or
four minutes to half an hour. Rapid or violent move-
ments are against the yogie tradion. Space does not
aflow us to enumerate more than a few of the several
avallable postures which, 1t is hoped, will convinee the
reader that an all-round development of the body 1s con-
templated mn the yogic scheme of postures. There are one
or more exercises for every part of the body.

Apart from the gencral development that 1s claimed
to follow from these postures, some of them are said to
have specific therapeutic value. Traditional claims are
often exaggerations, 1if not entirely unfounded. It would
secm reasonable, however, to believe that there 1s a sub-
stratum of truth in these claims. One of the modern
yogins with a scientific turn of mind, Kuvalayananda,



188 YOG4

who has utilized these postures in his worl with patients,
is convinced of their therapeutic advantages. We shall
refer to some of his claims made for certam postures.

An immensely difficult posture and one of great dis-
comfort to beginners is the lotus-posture.’ Fach leg is
bent at the knee and the foot 15 kept resting at the oppo-
site thigh-joint, with the soles turned up and the heels
pressing agamst the lower side of the abdomen. The
hands rest on the knees or on the toes, one on the other,
with the palms turned upward. The beginner is repeat-
edly advised of the importance of maintaining an erect
spine.

The lotus-posture, along with three others which all
follow more or less the same principle, is utilized in the
breathing and concentration exercises, and hence is
known as the meditatve posture. The techmque of yogic
deep breathing, described m the next chapter, demands
certain movements of the head and hands. On the con-
trary, during meditation the head is held erect and the
eyes closed.

The topsy-turvy-posture is an exercise in which the
student stands straight on hus head. After knceling, the
student makes a finger-Jock by interlacing the fingers of
both hands. With the forearms on the ground and with
the elbows a foot apart, the head is placed in the curve
formed by the fingers, which serves as a support to the
back part of the head. As the toes are brought nearer the
head, the trunk is raised to a vertical position. The legs

tEach posture has a Sanskrit name which often sigmfies the re-
semblance of the posture to an mammate object or ammmal. I am
following the very appropriate English translation by Kuvalayananda

(Kuvalayananda-Asanas, Part 1, Popular Yoga, Vol. 1; Kaivalyad-
hama, Lonavla, India).
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are then rased to form a strarghe e with the spine
Although this posture 1 1ather uncomfortable m the
begmnung, practice enables one t()‘ mantun the position
for twenty minutes or even more.?

The pan-physical-posture, as the mame would indi-
cate, 15 said to mfluence the whole b()dy and 16s {uncuons,
As it is meant to duect a hberal supply of blood 10 the
thyroid and parathyroid glands, 1t 18 possible that there
is substance to this claun. It 15 also Interesting to note
that this exercise is very commonly practised in the West.
After lying on the back, the legs are slowly raised, unul
they make a right angle to the ground. Next, wich the
elbows planted on the ground, the trunk 1s raised with
the help of the forearms. The body s 1aised sufficiently
high to allow the chest to keep pressing against the chin.
The posture 15 sometimes mantamed for half an hour or
more.*

The fish-posture (so called because the posture enables
one to {loat like a fish 1 water for a constderable time
without exertion) 1s a complement of the pan-physical
one. After assunung the lotus-posture, the student lies
on his back and the trunk 15 raised with the help of the
elbows, throwing the head backwards as far as ¢ will
go. The cyes keep looking across the forchead. The

2The mam puipose of this exeteise would seem to be to dnere
a laige supply of blood to the bian On the therapeuuc side, 1t is
maintamed that dyspepsia and constipation, when caused by digestive
disorders due to deficient blood supply, can be ticated satisfactonly
by means of this posture (Asanas, 67)

3 Yogins hold this posture m high estcem and consider 1t to have
great therapeutic value Besides the general mmprovement in health
through developing a healthy thytoid, according to Kuvalayananda,
thus posture has a beneficial nfluence on weak sex glands.” A ver
anctent yogic tradition presctibes this posture with a milk diet for
patients in the mital stages of leprosy (Asanas, 75).
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posture is completed by talang hold of the toes with the
fingers.

To assume the plough-posture (because 1t imtates the
Indian plough), while lying on the back, fitse the legs are
raised and then the lower part of the trunk. Slowly the
legs are lowered beyond the head, the tocs touching the
ground as near the head as possible. The trunk 15 raised
higher and higher, the toes aie moved farther and far-
ther away as far back as they will go. Now the hands are
brought together to form a finger-lock around the head
as in the topsy-turvy-posture. With this support for the
head, the toes are pushed even farther back until the
chest presses tightly against the chin.

To execute the cobra-posture, while lying on the back
and with the palms on either side, first the head is raised
and thrown back as far as possible. Very slowly, then,
the thorax is raised, and then the lumbar section. As one
advances m this practice, the pressurc on the hands is
reduced and the back muscles brought into action. Those
who are well cstablished 1n yogic deep breathmg are ex-
pected to hold their breath while domg this exercise. As a
complement to this, the locust-posture is practised. While
lying on the chest and with the hands kept at the sides
(with clenched fists), the legs arc raised after decp in-
halation by putting pressure on the chest and hands.
When it is no longer possible to hold the breath, the legs
are slowly lowered. The bow-posture combines the
features of both cobra- and locust-postures. The anlles
are held, and the head, chest, and the legs are raiscd.

In the posterior-stretching exercise, the student first
sits with hus legs stretched out. Hooks are made with the
forefingers and the toes are grasped by bending the trunk
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a little forward. Nexe, the grasp 15 made fivmer and the
rrunk 1 bent sudl farther forward unual the face ress
between the knees, and the elbows rest on the ground.

In most of the postures described so far, the spial
column 18 bent cither backward or forwaird. But the
semi-Matsyendia-postute (called after a famous yogin of
ancient tuncs) cnables one to twist the spine sideways.
The student sits on the floor with the legs stretched out.
The right leg 1s bent, the heel 15 set against the permeum,
and the sole against the left thigh. The left leg 15 bent
and the foot made to rest on the nght side of the right
thugh. The right hand 1s passed around the left knee to
grasp the left toe, so that the shoulder keeps pressing
against the knee and allows the body to be twisted to
the left. The maximum possible twist 1s effected by
bringing the left hand behmd the back to grasp the right
thigh below the gron, The head is also turned to the left
in e wth the left shoulder. To make the right twist,
one may start with the left leg and mtroduce the corre-
sponding changes.

The pelvie posture. while seated, either one of the legs
is folded and, with the knces raised, the foot is made to
rest mn front of the corresponding buttock. If the scudent
starts with the left leg, he leans a hetle to the right. The
sole is turned up and the toes brought behind the corre-
spondmg buttock, where they remain pomting to the
right The right leg 1s then arranged likewise. With the
spine held erect, the palms are brought to rest on the knees
and the eyes are closed.* The supine pelvic-posture is a
continuation of this, in which the student lies on his back
with the forearms serving for cushions under the head.

4This 15 a medirative posture, too.
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In the peacock-posture the student balances the body
horizontally on the two forcarms—a very diflicule pos-
ture to maintain and one which involves great expendi-
ture of energy. While kneeling down and resting the
body on the knees and toes, the palms are turned back-
wards and pressed agamst the floor. The elbows are
brought together and held on the abdomen a little be-
low the umbilicus. As pressure is put on the forearms, the
toes are raised and thrown back in a hne with the body.
The head is held at a slight elevation to counterbalance
the lower limbs.

We now come to the last posture, one which aims at
the relaxation of all the muscles of the body. It is called
the dead-posture because the subject lies on his back as
motionless as a corpse. First the thoracic muscles are re-
laxed, then the abdominal, and so on. In attempting to
relax, one concentrates on the part worked upon and
imagines that the part thought about is relaxing. If neces-
sary, the eyes are closed. Although onc begins by work-
ing, one by one, on the different muscle groaps, onc's
ultimate aim is to relax them all at once when so desired.
With the muscles relaxed, one begins to regulate breath-
ing. Fust, without attempting to control, one simply
observes the inflow and outflow of breath. After a time
the irregularities in breathing are rectified by voluntanly
equalizing the time taken for both inhalation and exhala-
tion. Fmally, volume is increased, making respiration
deeper. Each stage is atrempted only after the successful
completion of the previous one, If the student were to
find that he had over-exercised himself, he would cus-
tomarily pracuse the dead-posture to recover equilibrium.

If we are to get a complete picture of the purely
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physical exerenses of yoga, it is not cnough to deseribe
the postures. Several mumor exereises, grouped under
technical names, are uulized by the yogmns. Soine of themn
relate to the disposition of certain anatomical parts dut-
g the exccution of the postures. Others are merely
putificatory devices for cleansing the stomach, colon,
ete. A few ate practised mdependently of the postures.
If we overlook the yogic way of grouping them (into
bandbas, mudias, etc.) we may divide them mnto two
broad groups, viz., thosc dealing with particular anatom-
1cal parts and those that are purificatory in nature. We
shall first consider the former.

Two ways of stcadily gazing at some pomt of the
body are practised by yogins as a preliminary excrcise in
concentration, cither as a part of the technique of the
meditative postures or independendy. In one of them,
the nasal gaze, the student stares unflinclungly at the tip
of the nose. Tradition considers this gaze a part of the
lotus-posture. In the frontal gaze, the eyes arce directed
to the mud-pomt between the eyebrows Since this gaze
might somerimes injure the cyes, yogins always take care
to warn the enthusiastic beginner agamst overdomng It
is claimed, however, that when cautiously done these
gazes help immensely to conquer the wandering pro-
pensities of the mind.

Yogins place a great deal of emphasis on abdominal
exercises. One of these is designed to rawse the diaphragm.
The student stands with the feet a few inches apart and
the knees and the trunk bent a little forward. The hands
rest a little above the knees. As the knees are pressed,
he exhales completely. A vigorous mock inhalation is
then attempted by rasing the ribs and producing a pro-
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nounced depression of the abdomen. When 1t is no
longer possible to refrain from mhaling, the abdomen s
brought back to its normal position.® This exercise may
be practised in several positions, sitting cross-legged,
squatting, etc.

In the chin-lock, the head 1s bent down so that the
chin presses the jugular notch. Throughout the period of
retention in yogic breathing, the head 1s held in this
position. It is claimed that this exerts an upward pull on
the spine.

Yogins attempt from very early in their practice to
gain control over the anal sphincters. The first efforr 1
this direction consists of repeated contraction and relaxa-
tion of the sphincters for several minutes in succession.
The same procedure is repeated during the diaphragm-
raising exercise, With every inhalation the sphincters are
relaxed and in exhalation they are contracted. One of
the developments of the topsy-turvy-posture consists of
pracusing the diaphragm-raising cxercise while maintain-
g this posture with slight modifications. While mnhaling
and exhaling in this position, the sphincters are also
manipulated. A few days’ practice in various positions
enables the stadent to accomplish his objcctive—that of
gaining complete voluntary control over the sphincters.®
Once the control is established, while the abdomen is
withdrawn for the diaphragm-raising exercise, the sphinc-
ters are opened to force out the gases from the lower
part of the colon. When the abdominal muscles are re-

5This 1s claimed to have great therapeutic value against many
abdomuinal troubles (Asanas, 51).
6 This is not merely 1dle claim. In one of the purificatory exercises,

to be described shortly, we shall see how this voluntary control aver
the sphincters 1s urilized.
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laxed, the same process 15 repeated, this tme to take fresh
air 1 from the outside.”

An exercise called the symbol of yoga 1s executed b
forming a foot-lock as in the lotus-posture. The hands
are brought behind the back, the rght hand giasping the
left wrist. With the body bent over the heels, the fore-
head 15 made to touch the ground.?

There are a few exercises that are generally practised
only by advanced yogins. One such is the tongue-rolling
exercise in which the tongue is rolled backward and up-
ward to cover up the nasal cavities posteriorly leading
into the pharynx at the base of the skull. Ordinarily,
since the tongue is tied to the region below by the frenu-
lum, its movements are checked and hence cannot reach
the posterior openngs. To overcome tus difficulty the
frenulum is cot. According ro the prescribed procedure
thus curting is done, little by little, once every week untl
the fibrous band is removed. Every day the student en-
hances the (lexibility of the tongue by rolling it to both
sides. Ile lengthens it by pulling it out slowly until it is
long enough to reach the posterior openings of the nasal
cavitics and to cover them up. This 15 practised as an
adjunct to the breathing exercises by those who are able
to hold thetr breath for a considerable time. While it may

7“The nerve supply of the rectum and the anus 15 mamly from
the sympathetic, and the neive endings m the skin at the anal oufice
are exceedingly numetous The work of Asvini-Mudra [the anal ex-
ercise to contiol the sphincters] prinupally hes with this part and
through it the sympathetic 1s probably stimulared.” (¥ oga-Mirnansa,
Vol I, 133, ed by Kuvalayananda, Kavalyadhama, Lonavla, India.)

8On the therapeutic side 1t 1s clumed that the pressure exerted by
the heels against the pelvic loop and the cecum induces movements
m these poruions of the colon, and hence this pressure is a good
remedy for consupation (Asanas, 118).
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be difficult for the layman to secc what could possibly be
accomplished by this the yogins are UNINimous 10 ate
tributing great value to it. It 15 clamed by some that this
practice induces sccretions of great physiological value,
All of them maintan, however, that it helps the pracu-
tioner to advance towards sazadbi—the highest stage of
yoga practice, the 1deal and the supreme objective of all
yogins.

We may now take up the purificatory exercises which
are utilized to cleanse the different parts of the body.
It is not necessary for every yogin to practise any or all
of them as a regular part of the daily yogic routine; only
those with certain irregularities or those suffering from
defective functioning of any particular region need un-
dertake them. Everyone, however, is cxpected to know
the techmque of doing these so that, when the occasion
arises, he may easily utilize them.

The most important of the purificatory exerciscs is the
one in which the two muscles, recti abdomini, arc iso-
lated; first together and then each independently. In a
sense this is a continuation of the diaphragm-raising cx-
ercise described above. When the daphragm has been
raised, with the practitioner in a standng position, a
downward and forward push is given to the abdominal
portion above the pubic bone. After considerable prac-
tice, sometimes running over several months, one is able
to isolate the two muscles. This forms the first stage.
Next, the attempt is directed to isolating either one,
keeping the other one relaxed. If the 1solation of the left
rectus is desired, the body is bent a little to that side and

a corresponding change is introduced for isolating the
right muscle.
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When the student has succeeded in isolating the two
rectt, together and then mdependently, he 1s ready to
pass on to the final stage, which consists of 1olling manip-
ulations. This 1s achieved by the rapid contracuon and
relaxation of the two muscles m quick succession and is
also practised both ways, from left to rght and vice
versa.”

Yogns have developed a very interesting method for
washing the colon. While the rect abdomini muscles are
isolated a partial vacuum 1s created in the colon which
enables the student to take water up through the rectum,
provided the sphincters can be voluntarily opened.’® We
have already described the practices by which one can
gain control over the sphincters. In traditional practice,
for thosc who could not voluntarily open their sphinc-
ters, it 15 customary to insert a bamboo tube into the
rectum. After the water 1s in, the student practises the
diaphragm-raising exercise and the isolation and the roll-
ing manipulation of the rcett abdonuni before the water
is let out.

Another interesting consequence of the isolation of the
two muscles is the development of a partial vacuum in
the bladder as well. Just as 1n the case of the colon, this
is utihized by the yogns 1o wash this organ. In traditional
practice 2 silver or lead tube 1s used to force open the
urethral sphincter which gives ready access to the blad-
der. The student nserts the first one as far as the bladder.

9 Kuvalayananda, after some X-ray studies as well as some thera-
eutic application of this exercise, concludes that it 15 one of the
nest exercises for several abdomumal and intestnal complaints (Yoga-
Mumansa, Vol 1, Nos, 2 and 3).

10 On experimental evidence, Kuvalayananda claims that a partial
vacuum of 30 to 47 mm.Hg. was in evidence every tume the two
muscles were isolated (Yoga-Mimansa, Vol 1, 28).
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The outer end of the tube 1s lefr m a bowl of water
and the rcctr abdomini are wolated. Immediately the
water rushes up through the rube. Before the muscles are
relaxed, the tube 1s pulled out and the water 1 retained
in the bladder for a few minutes, after which 1t 1s let
out. Sometimes in modern yogic practice rubbet cathe-
ters are used.!!

There are several exercises to improve the stomach.
One of them is aimed to develop control over the stom-
ach to the extent that one could voluntarily vomit the
contents. The student drinks four or five glasses of water
on an empty stomach. The student bends the trunk
slightly forward, spreads the legs and rests the hands on
the knecs, and then mhales deeply. With the hands
pressed firmly against the knees, the abdominal muscles
are thrown backward and upward and then relaxed again.
This is repcated at the rate of approximately scven or
eight times a minute. After a few months of practice,
most students gain full control over the stomach and can
vomit the contents at wall.

In an unusually striking practice to cleanse the stom-
ach and massage its walls, the yogins swallow a long
piece of cloth. A strong but thin piece of cloth about
twenty-two feet long and three mches wide is used for
the purpose. One end of the cloth, which is moistened
and held 1n one hand, is inserted into the mouth and the
student begins to swallow it bit by bit. Very often it

3 The wnter has seen both these practices, viz., takimg warer mto
the colon and the bladder by msolaung the rcct abdomumi In the
former no tube was used, since the practitionet was able to open the
rectal sphincters voluntarily, while the traditional sdver tube was

avalled of 1n the case of the bladder. About half a glass of water was
diawn mto the bladder.
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takes considerable practice to swallow the whole piece,
leaving out only a few mches. With the cloth n, the stu-
dent practises the diaphragm-rasing cxercise for a few
minutes and follows this by the 1solation and the rolling
manipulations of the rectt abdomuu. The cloth s pulled
out after twenty minutes or so by the alternate use of the
two hands.*®

The breathing excrcises, described in the next chapter,
constitute, according to the yogic classificauon, the
fourth among the eight stages. Yet there is a type of
rhythmic, shallow breathing known as kapalabbati which
1s considered a purificatory exercise. The pause between
inhalation and exhalation, the main feature of all yogic
varieties of breathing which are claimed to have spiritual
value, is conspicuous by 1its absence in kapalabhat1.

It may be pracused m any one of the four meditative
postutes, preferably the lotus-posture.® Since this is a
dphragmaue variety of breathing, the abdominal mus-
cles play the major réle The student starts with an ex-
halation brought about by an inward stroke of the
abdomen. Inhalation follows unmedrately after exhalation,
there bemng no interval between the two. Muscular con-

12 Two spectfic advantages ate claimed for thus practice—absorption
by the cloth of the fluids collected mn the stomach and the massage
given to 1ts walls (Veoga-Munansa, Vol. 11, 174).

13 Any onc of these postures 1s good enough as long as kapalabhati
15 practised for a short time, say, four or five minutes When practised
for a longer petiod, however, the lotus-posture 1s the only one aval-
able. The reason 15 that when the breathing 1s carried on over long
periods certan vibiations are started all over the body and this,
coupled with a feeling of exhularation, results 1n a lessening of the
motor control over the lmbs But i the lotus-posture the legs are
formed mto such a firm lock that 1t is impassible to undo them with-
out the help of the hands, and hence not likely to be disturbed by
the lessening motor control.
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traction beyond that involved in one moderate mwmd
stroke 1s avoided. In actual practice, mhalation 15 so
passive and autamatic that the student pays no attention
to this phase. Two exhalations per sccond 15 about the
usual rate, and one munute the duration of one round
(one hundred and twenty respirations). After the max-
mum number in one round is rcached, the student rests
for a short period ranging from a few seconds to one
minute. Then the second round begms. Three such
rounds are generally practised in one sitting. Students
who have had long pracuce, however, sometumes pro-
long the session to thirty minutes and increasc the speed
to four exhalations per second.™

We may now conclude this chapter with the observa-
tion that, from the yogic pomt of view, a correct and
harmonious physiological functioning of the various
organs of the body is more important than cither mere
physical strength or muscular power. The exercises de-
scribed above seem to have been developed primanly fot
that purpose. It is a well-rounded system in that no part
of the body has been left without an appropriate exercise
or exercises for its development. These, coupled with the
breathing exercises, help the yogins to maintain their
bodies at a high level of physical efhiciency

14“Ag an exercise of great oxygen value, kapalabhatt has no parallel.
Its nerve culture value 15 also very great. Its effect upon the citcula-
tory and digestive systems are of considerable physiological impor-
tance. The massage of the abdominal wviscera which the exercise
effects 15 obwvious” (Kuvalayananda—Pranayama, Pare 1, g7, Kaval-
yadhama, Lonavla, Inda.)
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VARIETIES OI' BREATHING

In THE minds of many people, both in India and in the
West, yoga is very often associated with pranayama, i.e.,
with certan types of breathing, sometimes to the exclu-
sion of all other practices. In point of fact pranayama
occupies the fourth stage in the yogic curriculum, which
i turn is followed by the mental exercises.

There 15 a substantial reason why yoga has come to be
assoctated with pranayama i the popular mind; it is the
connecting link between the physical and the mental
aspects of yoga, We can make this point clear by con-
sidering the general nature of the postures and the effect
they are supposed to bring about in the organism. They
are physical excrciscs intended to develop a physiological
balance and as such have very little to do with the m-
duction of any extraordinary mental experiences. But
with sufficient practice in pranayama the yogin finds that
changes occur in lus mental states; in a marked way his
awareness of the external world diminishes.

Pranayama comprises different types of breathing.
“Prana” means “breath” and “ayama”, “pause”; hence
the compound “pranayama” literally means a cessation
or pause 1n the movement of breath. While in the earlier

writings, especially in Patanjali’s Y oga Suzras, the word is
201
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free from all mystical and symbolic interpretatons, m
the hands of later writers 1t became equivalent to some
psychic force or cosmuc element. We shall ygnore this
unnecessary mystification of the word and use 1t in 1
original and cotrect sensc, referring to the normal func-
tion of respiration.

Each act of breathing, according to yogic tcachers,
consists of three parts. inhalawon (puraka), holding
(kuwmbbaka), and exhalation (rechaka). Holding may
refer to the stage when the air 1s held in the body or
outside of 1t. The tume relation between these three parts
of respiration 1s one of great importance to yogms. The
most authentic tradition demands that if inhalation should
take one time-unit, then holding and exhalation should
take four and two respectively. This means that in the
successtve order of inhalation, holding, and exhalation
the ratio 15 1:4 2. There are two other traditions, onc of
which prescribes the propoition as 1-2:2 and the other
has a uniform measure for all the three acts.

Beginners gencrally follow the sccond ratio, 1.e., 1.2 2,
although one may practise according to the first propor-
tion after a time when 1t 18 deemed desirable. For that
matter the beginner is even advised to omit retention
altogether in the first few days of pranayamic practice.
It may be taken up after the student has made satisfac-
tory progress in inhalation and exhalation m the propor-
tion 1:2. All yogic pranayamas are practised slowly, and
one should not continue under a sense of discomfort or
feeling of suffocation. The adjustments that may demand
conscious attention in the beginning follow as a matter
of course with practice.

Advanced yogins practise pranayama four times in“the
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course of twenty-fom hours, i.c., mommg (at dawn),
mudday, cventng (at sunset), and mudnight; {or begin-
ners, however, morning and evening 1s sufficient. Just as
a light stomach 1s necessary in the case of the postures,
so also 1t 15 imperative in pranayama. If the postures and
pranayama are both practised in one session, the latter
should mvariably come second. Concentration exercises,
if practised with either postures or pranayama or both,
should always come last.

According to one of the generally accepted traditions
there are eight varieties of pranayama: wjjayi, bhastrika,
suryabbedana, sitkari, sitali, bbramari, murchebba, and
plavini. We shall now turn our attention to a description
of these.

Ujjayi

After assummg one of the meditattve postures m
which the spine and the head are held erect, the student
is ready to start the first part of the respiratory act, in-
halation. After a slow, but complete, exhalation the chest
15 expanded and the air allowed to flow . Inhalation is
done slowly and deliberately. The disposition of the glot-
s deserves particular notice. In normal breathing it 1s
customary to keep the glottis wide open. But 1 ujjayi
the glotus is partially closed. When the student mbhales,
consequently, a sound similar to that produced in sob-
bing 1s heard even at a little distance. The frictional
sound sometimes produced when the nasal passages are
not clear is religiously avoided. It is important to bear
in mind that the force exerted during mhalation must be
uniform until the last cubic, centimeter of air is 1n, and
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further, that no jerky movements of the muscles of -
spiration should take place.

Since ujjay: is a thoracic variety of breathing, the
abdominal muscles play only a passve role. It 1s custom-
ary, for most people, to draw out the abdomen in any
kind of deep breathing. This, however, 1s not counte-
nanced i yogic pranayamas. On the contrary, the ab-
dominal muscles are held in a state of shght contraction
throughout inhalation.

Inhalation is followed by holding, and a few changes
are mtroduced in the disposition of some parts of the
body. Furst, the glottis, which remained partally closed
during inhalation, is now tightly closed. Next, the chun-
lock 1s formed, i.e., the head is bent down in {ront so
that the chin presses firmly against the jugular notch.
This position 1s maintained throughout the period of
retention.

The student then closes his nostrils, using the right
hand for this purpose. With the index and the nuddle
fingers bent so as to touch the palmar side, the thumb and
the other fingers are held straight. While arranged in
this fashion the fingers are kept on the bridge of the
nose. If the practitioner desires to close the right nostril,
the thumb is moved down and pressed against the septum
and the hard bone above. Similarly, to close the left
nostril, the extended fingers are brought down. If both
nostrils are to be closed the fingers as well as the thumb
are brought down and pressed agamnst the septum.' In
wjjayi both nostrils are closed during retention.

! In some varieties of breathing, as we shall see later, it 1s necessary
to open and close the right and left nostrids alternately; hence this
arrangement of the fingers 15 a convensent device
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Before exhalation begins, pressure is relieved from the
left nostuil, and the right one still remams closed. The
head 15 then raised and brought back to its original posi-
tion; and the glotus is parnally opened. The student then
exhales through the left nostril, mamtaming a umform
speed to the cnd. In order to make the exhalation com-
plete, the abdominal muscles are contracted more and
more as the ar supply 1s exhauvsted. This completes one
round of ujjay.

One may begin with a few rounds and increase the
number every day. With some practice one is enabled to
increase the duration of each round and develop the right
ratio. It is desirable to practise eighty rounds in one
sitting. In doing this, care should be taken to avoid the
inhalation of extra air between the rounds.

So far we have described ujjayi as it is taught accord-
ing to tradition. But Swami Kuvalayananda suggests a
slight change which is based on his experiences as well
as those of his seveial disciples. According to him, in-
stcad of cxhaling through the left noseril, beginners
would do well to make use of both nostrils for this pur-
pose. He is also convinced that this minor change m
technique docs not greatly affect the results, Beginners
generally find the frequent mampulation of fingers for
opening and closing the nostnils very irksome. The ad-
vantage of the suggestion is that this part of the tech-
nique, Le., closing both nostrils after inhalation and later
opening the left one before exhalation, may be con-
veniently avoided.

We have already mentioned that all yogic prana-
yamas are practised m one or another of the meditative
postures. Even according to traditional teaching there is
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one exception to this. This is ujjayr. Onc may practise
this also while walking. The chin-lock, etc., which gen-
erally go with the different kinds of pranayamas, are
avoided in this case. This then becomes nothing more
than decp breathing. When so practised, yogins nuan-
tain that one cannot expect {rom wyjayi those spititual
results that are claimed to follow from pranayamas.
Utmost concentration is mvariably demanded in all
yogic pranayamas. The student 1s asked to concentrate
on that pomt in the nasal passage where the first touch
of inhaled air 15 felt. It is claimed by yogins that such

concentration has, in the long run, a steadying effect on
the mind.

Bhastrika

Bhastrika 1s a pranayama which 1s held in high esteem
by yogns. This type of breathing 15 claimed to be best
among all the yogic pranayamas for arousing the spir-
itual forces and for prepaning the practitioner for con-
centration (dharana) and meditation (dbyana). There
are four varieties of bhastrii®, ‘the one common char-
acterisic of them all is the short-rhythm-bieathing,
ie., quick and sudden exhalations followed by equally
sudden inhalations. The short-rhythm-breathung part of
bhastrika 1s exactly the same as m kapalabbati, described
under the purificatory exercises in the previous chapter.
This is, however, only the first part of bhastrika which
1s followed 1n all the four varieties by the same sort of
deep breathing that is found in ujjayi. The sound pro-
duced by the incessant expulsions in the first part of
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bhastrika is smular to that of the bellows of a willage
smith, hence the name, “bhastiika”, meaning “bellows”.

In the fivse type of bhastiika one starts with kapa-
labhaa, the numbet of rounds being determined by the
needs of the individual. Twenty rounds 1s considered a
good average for begmners. After this is completed, one
round of ujjayr 1s pracuised wich a slight change, viz.,
the glottis remains wide open throughout mhalation and
exhalation Because of the kapalabhatc type of breath-
ing preceding ujjayi, the duration of the latter i bhas-
trika 1s longer than it would be otherwise, because the
student takes advantage of the apncea resulting from the
short-rhythm-breathing. The end of deep exhalation
completes one round of bhastrika. Several such rounds,
depending on individual needs, are practised.

In the sccond varicty of bhastrika the kapalabhatic
part is shightly different from thac of the first. Instcad
of keeping the glottis completely open, as is generally
done in kapalabhati proper, it 1s shghtly contracted. The
stadent takes particular care to see that the closure ef-
fected is so slight as not to cause any friction consequent
on the rapid movemeffi-of the breath in and out. After
the preseribed rounds of kapalabhat are over, the stu-
dent begmns ujjayi. Here he inhales through the right
nostril, eflecting the necessary closure of the left nostril
with the fingers of the rnght hand. This is followed by
retention, the formation of the chin-lock, etc. In exhala-
tion, air is let out through the left nostril in the same
manner generally used in ujjayi. This completes one
round of the second variety of bhastrika. As soon as the
ujjayic part of bhastrika is over, the right hand is brought
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down and held against the nght knce. The hand 15 again
raised to make the adjustments during the ujjayic part in
every round.

The most conspicuous feature of the third vartety 1s
the alternation between the right and left nostrils for the
expulsion of air during the first part of cvery round. If
the right nostril, for example, 1s used for expelling air
in the first round, the left 1s used mn the second, and so
on for every odd and even number. Inhalation in the
ujjayic part is done through the same nostril as in the
preceding kapalabhatic part and exhalation through the
other. Since the right hand s frequently used for clos-
ing one or the other of the nostrils mn the kapalabhatic
and ujjayic parts of this bhastrika, the student finds it
helpful 10 keep the hand on the bridge of the nose
throughout this exercise.

In the fourth variety there is a change m technique
only 1n the first part of the exercise. The student inhales
through the right nostril and exhales through the left.
The order is reversed mn the second round. Thereafter
all odd rounds follow the first and even rounds the scc-
ond. The second part of this exercisc is similar to the
corresponding part of the second variety of breathing.
the student inhales through the right nostril and exhales
through the other nostril.

Suryabbedana

The name “suryabhedana” is related to the yogic claim
about the effect of this particular pranayama on the
orgarusm. It is generally held by yogins that inhalation
through the right nostril increases the temperature of
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the body, while mhalation through the left lowers it
Since mhalation 15 done through the right nostril m this
pranayama, 1t is called “suryabhedana” and the word
“surya” (meanmg “sun”) is expressive of the result ex-
pected.

After making the adjustments with the right hand to
close the left nostril, the student mhales with partially-
closed glotus through the night nostril. This is followed
by retention as in ujjays. Exhalation 1s done through the
night nostril. The distinguishing feature of suryabhedana,

in short, is the use of the right nostrd for both inhalation
and exhalation.

Sithkari

This pranayama involves inhaling through the mouth,
although the disposition of the various parts 15 as n
ujjayi. The tip of the tongue 15 kept berween the two
lips with sufficient space between the upper lip and the
tonguc to allow the air to flow m. With this arrange-
ment the student inhales through the mouth, producing
a wheczing sound. A kind of breezy and pleasant scnsa-
tion 1s felt on the forepart of the tongue. As soon as
inhalation 1s over, the lips are brought together and the
mouth closed. The chin-lock 1s formed at the beginning
of retention. Exhalation is donc through both nostrils.

Sitali

This pranayama is very much like sitkari, in that in-
halation is done through the mouth and exhalation
through the nostrils. The arrangement of the tongue and
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the hips is, however, shightly different. Both lips are con-
tracted and between the two the tongue 15 folded like the
beak of a bird. The tongue is found to protrude a lictle
beyond the Lips. After inhalation the mouth 1s closed and
retention begins. Thus is followed by cxhalation through
both nostrils, thus completing one round.

Bhramari

This is usually practised at some time past midnight
when external sounds are at a mimmum. The ears are
closed with the thumbs and inhalation and exhalation
produce a sound like the humming of bees (“bhramari”
means “a bee”). It is claimed by yogins that in this pra-
nayama the palate is set yibrating.

Murchchha

As far as inhalation and exhalation arc concerned there
is nothing unique about this pranayama. It is, however,
the only pranayama in which exhalation is done with the
chin-lock and thus 15 an exception to the general rule.
It is claimed that this type of breathing is particularly
capable of calming the mind.

Plavini

"The unique feature of this pranayama is that it is prac-
tised while floating on water. The legs are crossed in
a fashion similar to that of the fish-posture which is de-
scribed in the previous chapter. The disposition of the
head is just the opposite to what is done in the chin-
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lock, 1e., it 18 thiown back and the hands are crossed
behind to give it support. This arrangement of the body
helps one to float m water wath considerable ease.

We have so far described the cight varieties of prana-
yamas that are available to the yogins. It is not alway®
necessary to practise all of the cight kinds to obtain the
desired resalts, and very often yogins confine themselves
to the most important varieties like bhastrika and ujjayi.
In the texts all of them are said to possess spiritual sig-
nificance, inasmuch as they are all conducive to the
awakening of spiritual forces. Some of them are claimed
to have spec1ﬁc virtues. U]]ayl and suryabhedana, for
example, increase the heat in the body, while sitkari and
sitali have the opposite effect. Bhastuka 1s supposed to
preserve even temperaturc. Murchchha s particularly
effective in producing a state of mental passivity that 1s
highly desired by yogins. As far as physical health 1s
cBncerned, all the pranayamas are said to have a benefi-
cial effect on the system. In actual practice gurus
attach utmost importance to ujjayi and bhastrika.

In one form or another the different kinds of yogic
pranayamas arc, from a physiological point of view,
variations of deepr breathing with a few changes in tech-
nique, ¢.g., the meditatfve postures in which the flexor
muscles remain contracted, the partial closure of the glot-
tis, the chin-lock, etc. It i1s perhaps possible that the un-
usual disposition of the different anatomical parts of the
body may have something to do with the mental changes
claimed by yogins to follow upon these practices.
Equally important are the results that are likely to be
produced in the retention period. When we realize that
the yogins attach a great deal of importance to, and try
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therr utmost to prolong, the holding period, we are
justified in concluding that this stage in pranayama prob-
ably has important bearing on the physico-chemical
changes leading to the mental states alleged to supeivene
and hence deserving of our experimental attention. The
subjective experiences that arise in the course of prana-
yama are so varied that it would be very unscientific to
advance any hypothesis which does not take all the phe-
nomena mto consideration. Very many avenues will
have to be experimentally explored before we shall be
1n a position to state exactly the changes that take place
mn the organism as a result of the yogic pranayamas.
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EXERCISES IN CONCENTRATION

It 15 our task in this chapter to explain the last stage of
yoga, a stage which involves mental exercises or exer-
cises n concentration. They are meant to influence di-
rectly the mind as against the gymnastic and breathing
practices designed to control the body. The four stages
comprise: sense-withdrawal (pratyabara), concentration
(dbarana), contemplation (dbyana), and trance (sarm-
adbi). Anyone who scels precise theoretical distine-
tions between these four stapes will be disappointed, for
there 15 considerable overlapping and gradual but dis-
tinguishable development from one stage to another.
For practical purposes, however, it is possible to differen-
tiate each stage from the others.

It would be uscful at this point to clarify the technical
meaning of the word “concentration” in yogic termi-
nology. In populqr language the process implied by the
word 15 one of intense application to a particular sub-
ject, to the exclusion of extraneous thoughts that have
no relevance to the subject on hand. But within the
circumscribed “area”, attention 1s allowed to range over
innumerable i1deas before a decision or solution is ar-
rived at. One might characterize this as the intensifica-

tion of the process of discursive reasoning within a nar-
213
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row field. The mind, by an cffort of the will, is made to
limit its range, but within the chosen “circle” the stream
of consciousness knows no cessation, passing from idea
to idea and thought to thought. Reason and intellect
function at their hughest level of cfficiency. If the atten-
tion is directed to an extcrnal happening, then the ap-
propriate sense would also participate i the process.

How different is all this from the yogic idea of con-
centration may be easily grasped by the following con-
sideration. The objective that the yogin lays before
himself in practising the exercises 1s the complete elim-
inauon of thoughts, or, rather that of getting behind
thoughts, ie., transcending the activities and fluctua-
tions of the citta or mind-stuff, The ideal 1s not reached
until all thoughts are suppressed. To the mind as such,
yoga attaches no importance, regarding it as an obstacle
or veil, so to say, that hides the true self. When the yogin
succeeds in suppressing the activities of the mind by
means of his mental exercises, then he 15 smd to have
realized hmimself. This 1s the “purc consciousness”, un-
tarnished by the modifications of the mind-stuff which
usually result in sense-perception, reasomng, intellectual
activities, etc.

To reach such a goal, the mind has to take a different
turn and concentration has to be of an entirely different
order. The yogin is advised, therefore, not to place a
premium on discursive faculties, to 1gnore the primary
as well as the secondary qualities of the object of con-
centration, and to retain just the bare idea of the object
in the mind. Attention is to be narrowed down to a
vague, “qualityless” point—a kind of monoideism claimed
to be essential for autohypnosis. The reader may gain
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some tdea of this kind of concenrration by gazing
steadily at a mumute object or by thinking C(mrinuously
of the meanmg of a word, This would resule first n a
cloudiness leading sometimes to a mental vacuum, The
distinction m the use of the word “concentration” should
convince us that as practised by yogins the process 1s one
of regiession, re., he begins with the fluctuating mind-
stuff with its propensity to “fly” from thought to
thought; he then steadies the mind-stuff by practice and
effort of the will, untl at last by intense concentration
even the steady mund and its single thought are sur-
passed.

After this digression we may turn now to the practical,
if not the theoretical, differentiation of the four stages
in the development of yogic mental practice. The ex-
ercises in concentration usually come after a few rounds
of decp breathing (pranayama) and 15 needless to
reiterate that the practitioner continues to sit i one of
the meditauve postures described in a previous chap-
ter! In pratyabara or the sense-withdrawal stage, a de-
liberate effort 1s made to diminish the impulses stream-
ing in through the sense organs. The student attempts
to cstablish a control over the senses which restrams the
communication of external impressions to the mind. This
is only the negauve aspect. On the positive side, the
physical exhilaration and mental passivity induced by the
heavy breathing facilitate the sense-withdrawal.

The state of the mind in this condition may be thought
of as one of detachment from the external world, but in
no way does 1t approach a rigid immobulity. The yogin,
for example, is alive, and advised to be so, to certain
sensations in the body that are produced by the prana-
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yamic breathing. It 15 claimed that certain vibrations are
generated in the lower part of the spme.t The impulses

1Yoga has devoted considerable attentton to the anatonucal and
phystological descuiption of the human body IHere 15 an illusieative
description  “In the body of mm there ate ;qo,oool'nmln [nerves? |,
of them, the puncipal are fourtcen .. All these prineipal wadis
are like thin threads of lotus The other nadus vsing {rom widadbara
[a region 1n the pelvic area, sacro-coccygeal plexus®] go to the van-
ous parts of the body, eg, the tongue, oigan of gencration, eyes,
feet, toes, cars, abdomen, armpit, fingers of the hands, scrotum and
the anus, Having risen from then proper places they stop at their
respectve destinations, as above described ¥rom all these fourteen
nadss, there anse gradually other branches and sub-branches, so that
at last they become three hundred thousand and a half i number,
and supply their respective places These wnadis are spread thiough
the body crosswise and lengthwise; they are vehicles of sensation and
keep watch over the movements of the ain . . These nadis are the
seeds of mystery, or the sources of all principles which consutute a
man and show the road to Brahma” (Swa-Sammbita, 1I 13,17,20,30,31
and V.i21; ed by Major B. D. Basu, The Pamim Office, Allahabad.)

Brabmadanda or the merudanda [spinal colunin?] 1 said to be like
a column or suck ébat extends from the lowest part of the vunk to
the occiput With# this column is the thit cord susburma {spmal
co1d?] which, because of s supreme unportance, 1 called Bra}mm—
nady (nerve of Brahma) by the wise. The rest of the wadis aie sub-
ordmate to tt To the lelt side of the long colunin s Ida and to the
night Pingala, cach ending in the opposite nostul [the two ganglionic
chams?] Both of these have their connection wih the sushimma
[spmnal cord?®] somewhere m the navichakia (pelvic area).

It should be borne in mind, however, that what the yogins have
said on this subject 15 clothed 1n such mystical and allegorical phrase-
ology that 1t is difficult, if not impossible, to gauge the precise signifi-
cance of the terms used Any attempt to intetpret this termmology
in modern scienufic language 1s very likely to end m confusion, since
the yogic conceptions of the functional significance of the different
parts of the body are far removed from those of the present day

Even the higher experiences of the yogins are smd to be generated
by the arousal of a psychic energy known as kundalun The impor-
tance attached to this force, kundalini, 1s unsurpassed by anything mn
the whole realm of yogic theory and practice. Under ordinary cir-
cumstances kundalim 15 claimed to be sleeping like a coiled serpent.
Although psychical n nature, 1t has a physical counterpait and 1s lo-
cated m the reglon somewhere at the end of the spmal column
(Brabmadanda). The paramount aim of yoga practice 1s to arouse this
normally static energy into action. Once aroused, 1ts influence extends
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thus wmitwated arc m some mdircet way responsible for
inducing those higher experiences that are yet to come.
As one advances in his practices, these sensations ate not
confined to the lower part of the spine alone, but slowl
ascend along the spine, step by step, unul they reach the
head No doubt individual difference plays a part. It is
clamed, for example, that in some people these vibra-
tions may origmate anywhere along the spine. Instead
of vibrations, one may experience a sensation of throb-
bing.

To summarize: in pratyaebara or the stage of sense-
withdrawal one 1s responsive only to those sumuli that
have a spiritnal value. When the yogin finds that his
mind 1s able to “detach” itself from those stumuli that are
unnecessary and useless for his spiritual progress, he is
ready for the next scage, dharana. -

The word dbarana means restricting the mind to one
point. In practice, however, this stage 15 more compre-
hensive and connotes more than the literal meaning of
the word would mdicate. What is known as ntrover-
sion of the mund, for example, plays a conspicuous role
in dbarana. While introversion and one-pointed concen-
tration are both included i this stage, the former is only
a step or aid in achieving the latter condition.

The practitioner is asked to let the continuous proces-
sion of thoughts, a kind of reverie which inevitably be-
comes real when relaxation follows upon pranayamic

through the sushusmma [spmal cord?] to the sabasrara or the thou-
sand-petalled center [upper cerebrum?] Kundalmz, then, is the
divine power i man which when hiberated becomes the causal facror
in all Ingher experiences of the yogin. Quite naturally yogic descrip-
tions are mterspersed with references to this force. Some yogins have
pomted out that, i the case of those who lay claim to casual mys-
tical experiences, kundalim: mught be accidentally released.
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breathing, take its own coutse. The mind may observe
the thoughts in this stream as they come and go with-
out attempting to restrict or control them. The mind is
turned on 1tself, becoming a disinterested spectator of its
own processes. The precept has been well described
thus-

Seat yourself for a while and allow your thoughts to take
their own course freely. It behaves like a frisky monkey. Let
the monkey jump about, wait and take note. Your thoughts
will entertain ugly 1deas, so ugly that you will be surprised.
But day by day, these errings will become less numerous
and less extensive. During the first months you will have a
thousand thoughts; then you will have no more than seven
hundred; and the number will progressively diminish.?

The next development in 1htrospective observation is
one of singhn%»out the thoughts. Up to this pomt the
thoughts have been observed as a continuous stream, but
now they are separated as distinct from one another.
This 15 found, of course, to introduce a certain amount
of aruficial interference with the free flow of thoughts.
In trying to observe each thought, one should make sure
that the vague beginning, the rise, the highest peak, the
fall, and the vague disappearance of each thought are
well observed. Similarly, the next thought is taken as a
separate entity and the student hkewise follows its
course. This procedure, according to yoga, reveals the
fact that, although our thoughts appear to be continu-
ous, in reality they are discrete.

Next, attention is to be directed to the interval be-
tween succeeding thoughts. One can understand the

2 Baudouin, C.—Suggestion and Autosuggestion, 178; Dodd, Mead
and Company, 1922.
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yogic contention that the most mportant part of this
stage begins with the obsetvation of the vacuous gap be-
tween successive thoughts, when one realizes that their
mmediate aun 15 to make the ctta (mmnd) calm and
still. Since thoughts are the fluctuations or modifications
of the mind-stuff, 1t 15 impossible to reach this goal until
they are climinated. The interval, however, is free from
fluctuations and conscquently 1t is to the yogins a good
handle, as 1t were, for the prolongation of the vacuous
state and the suppression of the rising thought. He who
succeeds in this endeavor may be said to be well on his
way to succeed in yoga. The idea that the pure self lies
hidden behind the thoughts is conveyed by a metaphor
in which the mind 15 compared to a necklace of beads
where every bead 1 a thought. The thread runs through
all the beads, but s existence, because it is covered by
the beads, 15 not obvious. By separating two beads the
hidden thread 1s bared. Likewise, when the gap between
two thoughts 15 prolonged, one gets a “taste” of what
the pure sclf 1s like. All the studied introspective efforts
of yoga, therefore, are only attempts to bring the mind
to a thoughtless state which 1s then prolonged.
Another road open to the yogin to achieve his special
goal is that of concentration, where attention is focussed
on a point. If a flower is chosen as the object of concen-
tration, there 1s no consideration of its size, weight, or
any other qualities whatsoever, 1t 15 mentally reduced to
a point and kept before the mind as a mere idea. Any
thought about the qualities or relations of objects only
leads to a perpetual succession of ideas and this is pre-
cisely what the yogin wants to avoid. However barren
this kind of focussing of the attention may seem, yogins
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claim that one-pomted concentration is dynamic enough
to reach deeper levels of consciousncss.

The object chosen for concentration may be mental
or physical, the latter being either external to the body
or within it. It 1s 2 usual practice of yogins to concentrate
on certain spots 1 the body—the tip of the nose, the
pomt between the eyebrows, the navel, etc. Tmaginary
objects also are sometimes employed.

Another method of creating a mental vacuum is b
repeating innumerable times some sacred word like
“OM?”. The two letters in the word are separated and
uttered distinctly at a pitch that is kept more or less
uniform throughout the period of repetition.®

Whatever the means, the goal is the same: to have ;
before the mental eye nothing more than a bare idea.I
Attention remaimns spontaneously immobilized. An im-
portant point, the role of the will, should receive careful
attention here. Does the yogin, n this state, have any
sense of effort? In the initial stage of practice, before
one gets used to holding the object for any considerable
time, it may be necessary to exercise the will. But the

31t is a well-known fact that certain words have the power to
arouse mild and someumes intense states of ecstasy. Words like
“Mesopotanua”, “Philadelphia”, “woods”, “forests”, etc., can some-
times transport people into realms of ecstatic feeling. Certam fragrant
odors and musical sounds can open undreamt-of vistas. In a leswer
degree words and phrases of lyric poetry have a similar cffect on a
great many munds. Repetition of one’s own name can bring about a
transformation in the mmd. “A kind of waking trance 1 have fre-
quently had,” wrote Tennyson to a friend, “quite up from boyhood
when [ have been alone. This has generally come upon me through
repeating my own name two o three times to myself silenty, tll
all ar once, as 1t were out of the mtensity of the consciousness of in-
dividuality, the individuality itself seemed to dissolve and fade away
nto boundless being, and this is not a confused state, but the clearest
of the clearest, the surest of the surest. .. .)”
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yogins claimi that unul one 1s able to induce this as a
matter of habie and without any feeling of cffort, one
cannot be considered to have advanced very far. What-
ever the will may be i plulosophic language, 1t 15, to the
ps:ychologlsp nothing more than a muscular adjustment,
with the accompanying feeling of effort.

One of the tangible results of relaxation is the diminu-
tion of effort and progressive disappearance of the will.
The greatest contribution of the Nancy school of Coué
is the demonstration that autosuggestion, to be effective,
must be piactised in that somnolent state just before
sleep and after waking. To relax is passively to waith-
draw into ourselves—a condition contrary to the activi-
ties of the waking hours where the will is more or less
an important determinant.

It would seem, therefore, that in the mencal exercises of
yoga a progressive relaxation is also accompanied by the
diminution of the will unul at last in the highest stage,
that of samadbi, a complete paralysis of the will is
reached. The will may mtervene mn the carly stages to
give a general twist to the mind in the direction of intro-
version and also to bring the wandering onc-pointed
object or idea again and again before the mental eye.
But once the habit is developed, effort is replaced by
spontaneity and, mstead of having the attention hold the
object, the object holds the atiention.

The next stage, dbyana (meditation), m spite of its
many points of likeness to the previous one, 1s technically
considered a step beyond concentration (dharana). In
actual fact both are merely stages of concentration.
Even those who are not given to yogic practices may
sometunes legitimately claim that they, too, can concen-
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trate though only for a short pertod, hence the question
arises whether this can be classed as dbaiana or dbyana
To make a practical distinction, yogms have introduced
the time factor. In pranayamic breathing, a holding pe-
riod of a 12-second duration is usually considered the
lower limit. The upper limit is 108 seconds. A dbarang
would then be twelve times pranayama, Le., lower Iimit
144 seconds and the upper limit 1296 seconds, and a
dhyana twelve times dbarana.

There is, in addition to the quanatative facror, a quali-
tative difference between dbarana and dbhyana. The na-
ture of the object of concentration in the dharana stage
is invaniably gross; during dbyana, on the contrary, the
gross matter “disappears” and leaves in its place the
subtle infra-atonuc constituents which make up the ulu-
mate elements of matter. The gross objects begin to give
way to their subtle form. The ability to perceive these
subtle things depends on the “purity” of the concentrat-
ing mind. Some minds do not advance beyond the gross
matter, but those that do are able to penctrate deeper
levels. By passing through varying degrees of subtlety
the yogin finally reaches the last state, trance-contempla-
tion (samadhi).

Since samadhi is the last of the eight stages and the
goal towards which all efforts are directed, it 1s impor-
tant to understand the nature of the yogin’s experiences
in this condition. Even here several grades are said to
exist and the one quality which characterizes them all
is the relative or total loss of subject-object awareness.
That state in which the mind is one with the object
(artha), together with the concept (jnama) and the
name (sabda), called savitarka, is the lowest kind of
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sanadln The object remains gross because it is identified
with concept and name. In short, the associations formed
m our waking life still persist.

The next stage of samadhi, nervitarka, is a grade higher
than the above, 1n that the associations of name and con-
cept are dropped off. The object 1s just the object with-
out predicate relations. In the savicara prajua, the gross-
ness of the object 1s no longer felt; its place 1s taken by
the subtle constituents of matter (tammatras). Percep-
tion, 1f one may call it such, is determinate because the
tanmatras are subject to time, space, and causality. In
the fourth kind of samadhi, nirvicara, the tanmatras are
finally dispossessed of the conceptual notions of time, etc.

These four stages are also called conscious-samadbi
(sanmzpranata-saniadhi), because there 15, though only
vaguely, a union between the subject and the object, the
object 15, so to say, still there. The buddbi conunues to
function as long as the object remains and the fecling of
petsonality, accompanied by deliberation (vizarka), re-
flection (vicara), and joy (ananda), persists.

But the yogin’s aim 15 to surpass the cifta stage entrely.
This condition is reached in the superconscious-samadhbi
(asamprajnata-samadhbi). Prakriti  (datare), through
citta, docs*not bind the purusha any more, the sense of
personality and the resultant joy are no longer exper-
enced. The ultimate truth dawns on the yogin and the
purusha abides in tself. Inasmuch as it is not possible to
remam in this condition indefinitely, complete deliver-
ance is attamed only after death.

Yoga claims, as we have mentioned before, that our
ordinary knowledge is vitiated by concepts dealing with
the general characteristics of things. This artificial cloak
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—a veritable symbolic structure—keeps us from knowing
things as they are. Conscquently, the supeiconscious
“perception” 1s the door that leads to a new nsight, an
insight which is considered superior to the knowledge
derived through perception, mference, and valid testi-
mony. If our language is not an effective vehicle for
conveying this experience, it is because 1t deals with a
different order of reality. Frequently, however, the
yogin warns us that his negative description should not
muslead us into thinking that it is a state of nescience.
Consciousness 1 its purest form, with the potentiahity for
ideation, remamns. It 1s not a negative state of absolute
silence and darkness, but one of pure consciousness free
from thoughts—a mill that does not grind.
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YOGA: AN APPRAISAL

Our exposition of yoga in the previous chapters had one
essential purpose: to reveal the basic metaphysical and
metapsychological theories on which the system is
based and the goal toward which the practitioner is striv-
ing. Judged from this angle, it is both an intellectual sys-
tem and a practical way of life which give purpose and
direction to its adherents.

Every culture has its own distinctive characteristics
or patterns, its own particular Weltanschauung. In this
respect yoga, like every other product of Hindu civiliza-
tion, has shared the features of religion. While, to be
sure, the philosophical aspects and intricacies of the
practices of yoga were known only to a few, and were
kept alive by oral transmission from one generation to
the next, the masses inchoately felt it to be the natural
consummation of the general trend of the culture.

Philosophical systems are an attempt of the human
nund to present the problems of existence, life, meaning,
and values in a comprehensive and consistent framework.
It is probably fair to say that in all such systems, whether
Eastern or Western, no problem has evoked a keener
mterest than that of the mind, particularly in its relation

to the body. But the speculative theories advanced to ex-
225
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plan the mind-body problem are mvariably based on
assumptions that are naceessible to scicntific methods.
Religious and philosophical approaches, like the yoga,
aim to explain the ultinate nature of the mind. The limbo
of the unknown is admirably passive to all quesuons con-
cerning ulumates; we may ask any question and receive
the answer that pleases us most. Perhaps this is nature’s
kind way of making our otherwise precarious existence
moderately reasonable and acceptable.

An intelhgent evaluation of yoga, therefore, should
make a disunction between its metapsychological
theories, which are speculative, and the elements of
practice that are amenable to experimental treatment.
Our acceptance or rejection of the former as articles of
belief would be influenced by our philosophical bias.
But the experiences and developments claimed to follow
upon yogic practices can and should be objectively
verified.

In contrast with the rehgio-philosophical approaéh,
modern psychology makes a modest, yet far-reaching,
analysis of the mind-body problem. We say modest be-
cause, unlike the religio-philosophical approach, it does
not and can not claim to reveal the ultimate nature of
the mind or the body; yet far-reaching, because scien-
tific method traces the delicate operations of the mind
and their relationships in terms of cause and effect.

Traditional modes of thinking have in general per-
petuated the notion that the mind and the body are two
different substantial entities. As long as this notion per-
sisted, it was difficult to make a scientific appraisal of
psychological problems. Today, closely following the
findings of the various biological sciences, we are forced
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to think of the mind as a {function of the integrated or-
ganusm. Mental operations no doubt constitute the high-
est function of the delicately balanced organism. Any
decp-going structural change s inevitably accompanied
by a corresponding change in the function. We all know
that physical illness 1s accompanied by low spirits, men-
tal cloudiness and lack of “pep”. Would any religio-
philosophical theory of the mind advance our knowledge
of the causes determining this change? Obviously not.
This would demand an experimental study of the bodily
processes.

For all practical purposes it is simple enough to dis-
tinguish mental and muscular work. No one would ever
doubt that the conclusions embodied in Einstemn’s for-
mulae involved work of a kind different from that of
ditch-digging. In both cases, however, there is trans-
formauon of cnergy from one form to another which
may be measured n various ways. Work, muscular or
mental, 15 invariably accompanied by a general increase
in metabolism and the factors that contribute to this
change are present, though in different degrees, in both
kinds of work. Although we do not consider Johnny’s
effort at multiplication physical work, for purposes of
description and analysis we are forced to take into con-
sideration all the physical and chemical changes that
take place in the organism, reahzing full well that much
concerning the underlying processes is still unknown
to us. Instead of classifying certain types of work as
mental and others as physical, the psychologists are more
and more beginning to study all work as activities of an
integrated organism. As long as we bear in mind that
the underlying cause of all changes in the organism is
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physico-chemical, it is equally possible, and sometimes
necessary, to approach certamn problems from the men-
tal side.

The above remarks lead to one conclusion. No matter
whether we approach from the side of the higher mental
processes or from that of the physical aspects, the organ-
ism emerges as an integrated whole—an mscparable but
distinguishable unity of physical and mental factors.
The treatment of the mind-body problem as two aspects
of an integrated organism, distinguishable for purposes
of experimentation and understanding but wholly unreal
when separated, has proved more fertile and seems to
offer a very sausfactory explanation of the problems of
psychology. The trend in this direction has always
existed, but today more than ever before would no ex-
perimentalist present or discuss psychological problems
in any other framework.

We may now turn our attention to the results of a
few experiments in which the writer was the only sub-
ject. It is only proper, however, to warn the reader
against an over-enthusiastic evaluation of our results.
The limitations are too manifold for that. All of the
studies were made with one subject—a very unsatisfac-
tory condition for any precise experimental conclusion.
The preliminary preparation, conformation to all regula-
tions concerning diet and daily routine, etc., was by no
means what it would be in the case of one who deter-
minedly undergoes yogic discipline as a way of life and
a means to salvation. In short, what is presented here
should be regarded chiefly as exploratory work with no
claims to conclusiveness. The lesson that some of these
problems can be isolated from the totality of the system
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and brought into the laboratory s, however, sigmficant.
With further advance in the technique of psychological
experimentation, we should undoubtedly be able to
deepen our knowledge of the mental modifications and
experiences of the higher stages of yoga.

The writer learned the technique of the yogic prac-
tices from Swami Kuvalayananda, of Lonavla, with
whom he spent a year in India from April, 1932 to
March, 1933. In order to conform as much as possible
to the yogic demands of a life of “detachment”, the sub-
ject has tried his best, with partial success, to lead a rela-
tively quict life. When the experiments were commenced
in the spring of 1935 he had nearly three years of experi-
ence In some varieties of yogic breathing. His daily
practice generally consisted of 30 minutes of #jjayi (one
of the important types of pranayama) followed by 20-30
minutes, of concentration.

The well-known method of menral testing was utilized
to derive a quantitative measure of the mental changes.
Five tests were employed. In setting up the experiments
we were particularly anxious to answer two important
questions, What is the effect on the mind, as revealed
by the results of the tests, of (1) 30 minutes of u]]ayl
(one variety of breathing) and (2) 30 minutes of ujjayi
followed by 20 minutes of concentration? To answer
both of these questions, it was necessary to take the tests
under two experimental conditions. On 36 days the tests
were administered both before and after breathing only,
and on another 36 days before and after breathing fol-
lowed by concentration. These two situations were al-
ternated, Le., if on a certain day the subject did only the
yogic breathing, the day after would be devoted to
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bicathing and concentration, and so on. In the preceding
Table we have summarized the results of the five tests.

We can readily gather from column 11 that the intro-
duction of the 20-minute peiiod of concentration has
increased the test time over the first experimental con-
dition, 1.e., when the yogic practice consisted of breath-
ing only. Both of these increases are not any too appre-
ciable. In trying to answer the question concerning the
effect of mental concentration as revealed by the tests,
let us remind ourselves of the following query: What
would probably be the result if the subject had practised
yogic breathing for 5o munutes mstead of introducing
the 20-minute period of concentration after 30 minutes
of breathing® The figures in column 4 show the percent
change in efficiency after 30 minutes of breathing. On
the basis of these figures we may naturally expect a
greater gncrease of tme (this is the same as decrease in
efficiency) if breathing were continued for a further
period of zo minutes (a total of 50 minutes). This is not
to say that concentration did not influence the results.
We may nightly conclude, therefore, that breathing and
concentration tend to decrease the mental functions. As
to whether concentration is better adapted for this pur-
pose than breathing, as is sometimes popularly thought,
we must give a negative answer.

While the mental state as borne out by the tests indi-
cates a retardation of mental functions in both pranayama
(breathing) and concentration, it does not necessarily
follow that the subjective experiences of the practi-
tioner under both conditions are similar; on the con-
trary, yogins maintain that they are different. Breathing
alone, no matter for how long, would not induce the
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higher experiences so ardently longed for by them. Con-
centration practices constitute an essential preluninary
condition for these.!

Here we may touch upon another popular misconcep-
tion concerning yoga in relation to mental training.
Those who are inclined to believe that yoga is a benefi-
cial traimng for mental development may be a little
surprised by our conclusion that there is a retardation
of mental functions after yogic practices. But we have
not even raised, let alone answered, the question as to
what effect these practices have on the mind over a long
period of time. While the retardation effect 1s apparent
immediately after the practices, we do not know how
long the effect would be operative, or whether our
normal intellectual faculties are improved after the m-
mediate effect has waned.* There is no experimental evi-
dence, therefore, either to support or dlspg)ve the
popular notion that these practices can improve one’s
intellectual faculties (n the broad sense including mem-
ory, logical acumen, etc.).

The yogic contention that by these practices the mind
is turned inward and “detached” from the external
world of normal waking life is to some extent confirmed
by our results. This, however, does not give us an insight
into the nature of the bodily changes occurring in this
condition. We would like to know, for example, whether
the state of the organism during the yogic practices is
comparable, at any rate in certain vespects, to that in-

1 The writer 1s convinced from his own practices that concentra-

tion ntroduces a new stage 1n the subjective experiences of the prac-
tiioner.

3 My conclusion (subjective, of course) is that yogic practices do
not influence mtellectual Life either way, favorably or unfavorably.
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duced by voluntary relaxation. From our own experi-
ence we can distinguish the difference in the feclings of
tension accompanying a stare of mental activity and one
of mental passivity. The same task sometimes requires
greater effort on one’s part under a different stmula-
tional setting. When we are disturbed by noises pouring
in from all sides, nothing but greater effort can accom-
plish the same task which might have been performed
easily under more favorable circumstances. But what
are the physiological accompaniments of such concepts
as “effort”, “attention”, etc., which we are so accus-
tomed to use in everyday life? Or, what makes reactions
relatively slower in a state of relaxation?

The results of an elaborate study by Dr. Edmund
Jacobson on the effects of voluntary relaxation upon
mental functions are contained in his book, Progressive
Relaxation® He found that many patients and normal
subjects could develop, after considerable traming with
one muscle-group after another, the skill and ability to
relax the whole body at once. Under extreme relaxation
the subject would lie entirely motionless except for the
movement of the respiratory muscles. His subjects
agreed that visual mmagery failed to appear with relaxa-
tion of the ocular region. Furthermore, when the muscles
of the lips, tongue, and throat were relaxed, the so-
called “silent speech” also disappeared.

In another important study, Dr. A. G. Bills * of Chi-
cago created tension in his subjects by making them

3 Jacobson, E —Progressive Relaxation; The University of Chicago
Press, 1920,

4Buls, A, G.—“The Influence of Muscular Tension on the Effi-
ciency of Mental Work”, American Journal of Psychology, Vol. 38,

1927.
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grasp a dynamometer durmg the performance of a vaii-
ety of mental tests Like memorization of syllables, adding
columns of diguts, cte. In general it was found that effi-
ciency increased with tension, that 1 to say, heightened
muscular tone increased mental cflectivencss.

The general conclusion to be drawn from experments
of this nature is that neuromuscular tension is closely
related to mental functions. When the tension 1s less,
such functuons become proportionately less efficient.
The physiological correlate of mental activity 1s, there-
fore, the contraction of the musculature which m turn
is controlled by the nervous system. In technical lan-
guage the tense state of the muscle is referred to as one
of tonicity. It is true that 1n our experiments we have no
objective rccord of the measure of tension or muscle
tone during deep breathing and concentration. Yet, as
judged by the results of our tests, it is difficult to refran
from the conclusion that there is a simlanty between the
ncuromuscular condition under yogic breathing and con-
centration, on the one hand, and the state of relaxation
and reduced tension indicated by the above experiments,
on the other.

It seems very probable, then, that the pranayamic
breathing of yoga induces a state of relaxation, thereby
mnfluencing the mind to take an “inward” course.® In the
period of concentration following upon breathing this
relaxation 1s further advanced by the reduction in the
movement of the body which in turn lessens propriocep-

5In the writer’s opinton the subjective evidence for the relaxation
during yogic breathing and concentration 15 incontroveruble. One
becomes aware of progressive relaxation as the breathing proceeds.

During concentration relaxation 1s so complete as to make one “for-
get the presence of the body”.
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tive sumulation, 1.e., the samult that have theil origin n
the body.

But one might ask why the yogic way of inducing
relaxation docs not lead to sleep, while Jacobson’s sub-
jects pomted out that progressive relaxation culminated
in a complete loss of consciousness. As a matter of fact,
yogic teachers invartably advise the practitioner to guard
against a natural inclination to sleep in the course of
concentration and meditation—an indirect proof of the
underlying similarity between the two states. The
yogins, however, counteract this inclination with their
effort to concentrate. This, we should think, is enough
to explam the differential result. Since relaxation leads
to a condition of general passivity, any attempt at con-
centration—and that too according to the difficult tech-
nique of yoga—would be like trying to swim against the
current. Yogins are the only persons who, as a group,
have made such practices a part of thewr mental train-
ing. We may presume, therefore, that such practices
may lcad, as the yogins claim, to intercsting mental
modifications as yet unknown to present-day expert-
mental psychology.

Inasmuch as yoga has sometmes been equated with
partial or complete hypnosis, we may make a few rele-
vant observations in passing. Recent researches ¢ have
conclusively shown that sleep and hypnosis are different
phenomena when viewed from the angle of underlying
physiological changes. While automatic reactions (re-
flexes) are abolished in sleep, they are not influenced by
hypnosis. These reactions are reduced, however, under

6§ Hull, C. L—Hypnosis and Suggestibility, D. Appleton-Century
Company, 1933.
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progressive relaxaton. If, as we have already indicated,
the carlier stages of yoga are anything like the state -
duced by progressive rclaxation, we may venture the
opinion that hypnotic phenomena are far removed from
the mental modifications of yoga. Intellectual functions,
furthermore, are not abolished or even reduced in hyp-
notic trances. Our experiments have shown, however,
that yogic practices, as m progressive relaxation, retard
the mental functions.

An hypnotized person has no memory of what had
transpired during the trance (except when it is suggested
that he remember). But the yogms are relatively con-
scious of their experience during and after the trance.
Their statements of indescribable joy and bhssfulness
certainly are indicative of a real remembered experience
which, because of its sheer ineffability, is found difficult
to convey through the medium of language. The expert-
ence itself may be transitory, but 1t does lcave a vivid
impression on the practitioner—so vivid and blissful as
to make him long for further trance experiences. This is
an important point of difference between the two.

There is one feature which is strikingly common to
both hypnosis and yoga. It is well known that hypnosis
can be induced by staring steadily at an object or by
thinking exclusively of one idea. This monoideism has
its parallel in yoga during the meditatve period when
the yogin aims to eliminate from the mind everything
but the thought of the minute object of concentration.

Hypnosis comprises various stages ranging from mild
drowsiness to deep trance. Yoga, likewise, has its grada-
tions of experience. We might expect, therefore, that it
would be possible to indicate, as we have done, elements
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that are sumilar and others that are different. Experi-
mentally, however, we know only very lrtle about
hypnotic phenomena and practically nothing about the
samadbic (trance) stage of yoga. It would be mere spec-
ulation of doubtful value cither to affirm or deny that the
two are essentially similar, Without further research no
fruitful purpose would be served by such speculations.

It 1s well known that oxygen is the prime sustainer of
life. Apparently the breathing exercises of yoga must
be, on the physiological side, a direct aid to ncreasing
oxygen consumption. In a series of experiments we
measured the rate of oxygen consumption in ujjayi,
bhastrika, and kapalabbati.”

Taking normal breathing as a basis of comparison it
was found that oxygen consumption increased 24.5 per-
cent 1n ujjayl, 18.5 percent in bhastrika, and 12 percent
in kapalabhati. The three types have, therefore, distinc-
tively great oxygen valuc—the grearest increase was
noted mn ujjayi. Since each cycle of bhastrika and kapa-
labhat1 15 preceded by several rapid, shallow respira-
tions, the duration of each cycle for these two types
would natumlly be longer than the corresponding cycles
n u]]'lYl. From the average rate of 28 cycles 1n 22 min-
utes in ujjayi, it was seen that the subject could con-
veniently manage with 76 respirations per hour. It may
be pointed out that the wearing of the mask and other
inconveniences of laboratory experimentation must have
tended to reduce the duration of each cycle.

It is popularly thought that the yogic period of con-
centration is characterized by a lower level of breathing

7 The technique of these breathing practices is described in Chap-
ter X1
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than is found during normal. In our experiments, when
concentration came after wjjayi, oxygen consumption
increased 5 percent over normal. In Dbhastrika and
kapalabhati, however, there was a deciease of 5 and 2
percent, respectively. The decrease of § percent m con-
centration when 1t came after bhastrika was striking
enough to descrve further experimental attention. But
the results showed no appreciable reduction n the level
of breathing. In short, the popular notion concermng
the lower level of breathing during yogic concentration
practiccs is not borne out by our results. If there be any
significant difterence, it is not translatable in terms of
oxygen consumption.

Yogic breathing routines on the physical side con-
stitute a bodily exercise. Can we say that this is any
different from other kinds of gymnastic exercises® Is
there anything that may be considered umque about
this? Increascd oxygen consumption, which 1s character-
istic of yogic breathing, in itself docs not mark it off as
different {rom other kinds of cxcrcises, because any
kind of exertuon involves an mcrease in metabolic rate
which 1s manifested by the greater intake of oxygen. A
few details, like the tipping of the head during the hold-
ing period and inspiration and expiration with half-closed
glotus, may appear to be umque features. Unul we have
positive evidence concerming the physiological changes
introduced by these details, however, 1t does not seem
reasonable to believe that they are a very important part
of the system.

One thing seems rather unique. In yogic breathing,
while the respiratory muscles are exercised in the execu-
tion of deep cycles, the other groups of muscles remain
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relatively mactive. Thus 1t differs markedly from the
deep bicathing incident to 1iding a bicycle FHere, al-
though the trunk and arms are rather inactive, they can
hardly be relaxed and the lower himbs ate called upon to
do vigorous exercise.

The diffcrent stages of the respiratory act are executed
with calculated deliberation. The contraction and 1elaxa-
tion of the respiratory muscles arc accomplished slowly,
while jerky movements are avoided. It would seem
reasonable, therefore, to believe that the chief purpose
of the yogic breathing exercises is to mcrease the con-
sumption of oxygen with the minimum of physical exer-
tion, under conditions probably favorable to the storage
of oxygen.

At best, the above experimental results have answered
certain specific questions. We should like, however, to
make a qualitative appraisal of yoga as well. Does 1t help
the practiioner to arouse deeper levels of cnergy? Is 1t
conducive to a fecling of equanimity? In short, we may
ask whether the sum total of these practices leads to an
alteration of personality, attitndes, and the manner in
which we react to the ups and downs of everyday life.

One of the great problems of individual psychology
is to map out the upper and lower limits of human effi-
ciency and powers. Just as it is possible to stretch a rub-
ber band to a certain lmit without breaking 1t, so the
human mind, in like fashion, has always shown an un-
usual capacity to muster untapped reserves of energy
when confronted with obstacles. Biographies are full of
episodes 1 which, by infinite patience and perseverance,
human beings have demonstrated their ability to rise
higher than they had ever dreamed possible. Of course,
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like everything else, this phenomenon has s limics; but
it should make us wonder »f we are fully aware of the
limits of our powers. Onc who has been too weak to
carry a load across the strect may be scen carrying his
wife and children out of a house which 1s on fire. Every-
one must be familiar with such examples of herosm of
which the human organism is capable under cxcitement.

The key that unlocks these decper reservoirs ma
differ with individuals. A passing display of the Amer-
ican flag is enough in some to open the flood-gates of
moral enthusiasm and great deeds. Rehgious, economic,
and political conversions are equally crystallized emo-
tional transitions that call forth higher degrees of moral
ardor. Who could deny that there has been an alteration
in the personaluy of a new recruit to Christian Science?
All these are realitics of daily life which we arc as yet
unable to represent in terms of charts and weights.

The systematized practices of yoga scem somehow to
be able to arouse, little by little as the practice pro-
gresses, this indomitable power of the human mind. The
late William James devoted a great deal of his time to
gathering the personal testimony of those who had un-
dergone mental regeneration, including Western practi-
tioners of yoga. Basing his evaluations on a letter from a
European friend of his who had practised yoga, James
has the following to say:

But the most venerable ascetic system, and the one whose
results have the most voluminous experimental [?] corrobo-
ration 15 undoubtedly the Yoga system in Hindustan. . .
The result claimed, and certainly in many cases accorded by
impartia] judges, is strength of character, personal power,
unshakability of soul . . . a very gifted European friend of
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mine who, by persistently cariying out for several months
1ts methods of fasting fiom food and slecp, 1ts exeicises in
breathing and thought-concentration, and 1ts fantastic pos-
ture gymnastics, scems Lo have succeeded m waking up
deeper and deeper levels of will and moral and meellectual
power n himself, and to have escaped from a decidedly
menacing bram-condition of the “circular” type, from which
he had suffered for yeais. ... A profound modification has
unquestionably occurred in the running of his mental ma-
chinery. The gearing has changed, and his will is available
otherwise than it was.8

My own experience with yoga and yogins agrees so
well with the opiuon of James that the above quota-
tion, though lengthy, is an apt mtroduction to what I
have to say.

I have had no complaints whatsoever which may be
considered as due to organic defects exther before start-
ing yogic practices or since engaging in them. In the few
years before taking up these practices, however, I was
n a generally run-down condition, a victim of frequent
headaches and a general condition which may be collo-
quually described as one of lack of “pep”. Needless to
say, I did not commence yogic practices for any amelio-
ration of these ills; on the contrary, the mere belief that
an objective study would be facilitated by practising the
exercises myself led me to undertake them.

A few months after beginning the practices in April,
1932, a distinct change was noticeable in my health. No
work, physical or mental, could tire me so rapiudly as it
did before. This phase may be summarized as an increase
in my resistance capacity or power of endurance. My

8 James, W.—On Vital Reserves, 26-28; Henry Holt and Company,
1911,
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susceptibility to frequent headaches also was dimmished
considerably.

Sitting in one of the meditative postures to practise
yogic breathing was, in the begmming, a matter of con-
siderable difficulty, causing severe pamn. The knees
tended to form an angle to the floor. Since the difficalty
centered mainly around the inflexibility of the hips, I
began by folding one leg and by keeping it in that posi-
tion for several minutes. With practice, the hlpS became
very flexible. It would be interesting to point out that
this posture, which gave me considerable difficulty in the
beginning, now, after four years, is executed wath per-
fect ease and gives an unmustakable feehng of relaxation
and passivity.

Maintaining an erect spine while sitting in the medita-
tive posture did not involve any discomfort. There are
two gazes, described in Chapter X, which form part of
the technique of the meditative posturcs. In one of them
the gaze is directed to the tip of the nose, and in the
other, to the midpoint between the eyebrows. These are
claimed to be helpful in concentration. I am convinced
that the nasal gaze—this alone of the two was utilized by
me—1s an aid to checking the wandering propensities of
the mind, but when practised too long in one sitting it
resulted sometimes in 2 feeling of strain. I have no doubt
that, if carelessly done, this practice might lead to un-
favorable complications.

The most difficult part in mastering the technique of
the breathing exercises was that of regulating the speed
of each cycle and the time ratio between inspiration, re-
tention, and exhalation—a matter claimed by yogins to
be of considerable importance. 1 overcame this difficulty
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by mental countng Iere, also, a few months of p1actice
enabled me to achieve a satisfactory uniformty. I no
longer find 1t necessary to count, the act has attamed the
precision of a well-established habit.’ Tipping the head
to brmg the chin to touch the jugular notch forms a
characteristic {eature of yogic breathing, and great re-
sults are said to follow from 1t. My feeling, however, 1s
that 1t merely makes retention easier.

The breathing part of my practices may be divided
into two phases. In the first few minutes (approximately
15 to 20) I feel a “physical excitement”, 1f I may use this
uncommon expression. I feel as if my system were very
active and alive; an activeness which sometimes leads to
the erection of hairs in the follicles on the trunk and
hands, and this phenomenon s followed by a tingling
sensation. Sometimes muffled sounds are heard within
the ears and the phenomenon gencially known as the
“flight of colors”’—difTerent colors seen in rapid succes-
sion—IS Not an uncommon occurrence.?

In the second stage all this excitement dics down and
is followed by an cxtremely pleasant feeling of quicrude
and relaxation. Every kind of noise now becomes very
disturbing. Kinesthetic sensations are at a mimmum.
Slowly, but unmistakably, one begins to feel that the
mind takes a turn, becoming more and more “centrip-
etal”. When I find that I have practised breathing for a
time sufficiently long—generally about 30 minutes—to

9 That this remarkable consistency of time proportion between
each cycle holds throughout the practice period has been borne out
by the laboratory experiments.

10 The highly metaphorical and allegorical langnage of the yogic
literature may easily be explained as superb exaggeration of these
well-known physiological phenomena.
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induce this pleasant feclng of quietude and isolation, 1
begin ordnarily the period of concentration.**

It has been very difficult for me to keep the object of
concentration before the mental cye. Before I know it, I
am thinking of something else, and considerable effort
is required to keep up concentration successfully. Prac-
tice has shown progressive improvement, and what was
accomplished with great effort in the early days has be-
come relatvely easy. Very often it happens that, when
and if concentration 1s successful, the object becomes
vague and ill-defined, a condition which leads to a kind
of mental vacuty. In this condition any sense of efforr is
lacking, though dimly I am aware of what 1s happening.
On the affective side, this condition is onec of extreme
pleasantness, and I would like to prolong it indefinitely
if it were in my power to do so. Before I know it, how-
ever, I am out of this statc and there is no morc vagueness
about the object of concentration. An nteresting obser-
vation that I have made just as I come out of this hazy
pertod is the consciousness of a change in the level of
respiration, ie., I am struck with the fact that in that
condition my respirations have been very few and shal-
low. Our experiments, however, do not point to an
actual decrease in the rate or depth of respiration; hence
I am inclined to believe that this is a purely subjective
feeling. All through the period of concentration one be-
comes less and less aware of the body, and as concentra-
tion wanes the process of respiration forces itself on one’s
consclousness. Probably this may lead one to believe, as
in my case, that respiration may have been at a reduced

1 Yogic breathung and concentration are practised with the eyes
closed
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level during concentration and more particularly in the
state of relative mental vacuity.

In spite of the mnevitable subjecuvity of the above re-
marks, I cannot refrain {rom putting on record a change
in my own emotional life which seems somehow to be
an outgrowth of these piractices. They have led to an
emotional stability and balance which I do not remember
having possessed prior to taking up these exercises. Of
what does this mental-emotional integration consist? In
the final analysis, 1 think, it is that quality of mner feel-
ing which 1s the subjective counterpart of our reactions
to the events of the world, particularly those that im-
mediately affect our own personality. This inner quality,
immeasurable though 1t may be, has changed m me as
yogic discipline has progressed. My mental-emotional
life 1s no longer a blind catch-as-catch-can and, unlike
the two snakes that intertwined thewr bodies so n-
extricably as to make cach fecl the other a part of itself,
I seem relatively able to prevent self-victimization by
cmotional extremes. Here I may add that this discipline
has in no way influenced my mtellectual outlook.

James’ appraisal is in my opinion essentially correct. I
have had the privilege of watching at close range the
daily lives of more than a half-dozen yogins for over a
period of one year. I can testify without any reserva-
tion that they were the happiest personalities that I have
known. Their serenity was contagious and in their pres-
ence I felt always that I was dealing with people who
held great “power” in reserve. If the saying “radiant
personality” means anything, it should be applied to
them.

The physiological basis of the emotions is becoming
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more and more one of the important ficlds of research,
In his book, The Wisdom of the Human Body, Pro-
fessor Cannon 2 has discussed at length how organisms
composed of materials characterized by the utmost in-
constancy and unsteadiness have somchow learned the
methods of maintaining constancy and steadiness in the
face of profoundly disturbing physical conditions, The
physical basts, according to him, 1s to be sought in the
“homeostasis of blood sugar”, ete. Yogic practices perhaps
lead to what may be called the homeostasis of emo-
tion. It seems to awaken deeper levels of energy. Recent
studies have shown the supreme importance of the
changes in the secretions of certain endocrine glands for
personality development. The changes in the mental-
emotional life and consequently in the personality of the
practitioner may, in all probability, be mediated through
transformations in the glandular system.

The graduated series of exerciscs, which offers a prac-
tical way of achieving emotional stability, distinguishes
yoga from other systems of discipline whether religious
or moral. Almost all systems expect of their adherents
some kind of change m attitudes and the quality of mner
response, but they fail to offer a practical way of achiev-
ing this change. Whatever may be one’s opinion of the
yogic theory of the mind and its evolution, its success in
developing a healthy emotional equilibrium is empirically
verifiable. Nor does one need to reach the higher stages
of its practices to attain this desirable adjustment.
Whether or not the yogic way of life is desirable in its
entirety is beside the pomnt. It offers 2 practuical program

2 Cannon, W. B.—The Wisdom of the Human Body; W. W. Nor-
ton and Company, 1932,
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for the attainment of what any judicious person would
admit is an enviable frame of mind—one that is not easily
perturbed by emotional conflicts.

In defending their metaphysical system the yogins,
along with other mystics, may claim that their certamcy
is based on supeinormal experiences. Their experiences
are claimed to be face-to-face presentations rather than
logical deductions and, to them, the reality experienced
is not of doubtful validity but of a certainty that is equal
to, if not greater than, the knowledge presented through
sense data. While there 1s unanimity of agreement among
all mystics with regard to the affective nature of their
cxperiences, irrespective of the extreme diversity of the
philosophical presuppositions, we search in vain for any
kind of clear, objective interpretation of the content of
experience. The vedantist ** m his mystical state finds
that Brahman is the sole reality in which the individual
soul (Atman) is merged, while the yogin “sees’ his own
soul (purusha) existing as a scparate entity. On the other
hand, the Christian mystics 1n general conclude that per-
sonality 1s never lost. Agamn, from the point of view of
the 1ntellectual content, naturalistic mystics fall into a
diffcrent group. To cach, then, the absolutely certain
experience of the mystical state provides a valid justifica-
tion for his own particular intellectual outlook,

In the face of such extreme diversity of intellectual
interpretations, the objectivity of mystical perception be-
comes a matter of questionable validity. To be sure, the

experience uself is sufficiently real and vald to the yogin
18 Indian school of monustic idealism which believes that the physi-

cal unwerse 1s only an appearance—ilusion (maya)—and that Brah-
man 1s the sole reality.
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to be the starting point of a new set of values. The
“measuring rod” of value which we employ in our judg-
ments 1s peculiarly our own, and n this respect the mys-
tics differ from the vast majority of mankind whose
“rod” is based on the reality of knowledge and experi-
ence arrived at through the senses.

But is an intensely real experience, no matter how cer-
tain 1t might seem to the experiencer, by 1tself a proof
of the objectivity of what 1s experienced? ** On the con-
trary, the diversity of intellectual interpretations should
mcline us to believe that the supernormal experiences are,
to say the least, predominantly subjective. They consti-
tute no valid source of knowledge. For thosec who are
incorrigibly wedded to the belief that philosophical
superstructure can reveal absolute truth we can do no
better than quote the words of a contemporary philos-
opher, George Santayana:

What is the funcuon of pmlosophy?® To disclose absolute
truth? But 1s it credible that the absolute truth should de-
scend into the thoughts of a mortal creature, equipped with
a few special senses and a biassed intellect, a man lost apdst

millions of his fellows and a prey to the epidemic delusions
of the race? 10 -

As far as the metaphysical tenets of yoga are con-
cerned, they are an audacious and poetic leap in the dark

14 “To distingwish between what is subjective and what 15 objec-
tive about our experience is frequently difficult, even in physical ob-
servation; but especially in the experience of the mystic, the objects
are difficult to grasp, while the inner event 1s comparatively tangible.
It would be strange if there were not a general tendency to mistake
one for the other.” (Hoclking, W. E.—The Meaming of God in Hu-
wan Experience, 352; Yale Umversity Press, 1912.)

18 Santayana, G —The Realm of Essence, Preface XIII; Constable
and Company, London, 1928,
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—wotthy enough to occupy a spacious hall in the “Man-
sions of Philosophy” that the human mind has spun 1n 1ts
irresistible desire to explan the warp and woof of the
unknown.

“With bis night-cap and his night-shirt tatters
He botches up the loop-holes in the structure of the
world.”






APPENDIX

Kaivalyadhama was founded by Swami Kuvalayananda in
1924 with a view towards furthering the objectives of yoga
and of developing the social usefulness of its pracuces. This
institution is located in Lonavla, a hill station 1n the Bombay
Presidency.

The acuvites of Kaivalyadhama have received encour-
agement and support from several Indian States and two
Provincial Governments of British India. A system of yogic
physical culture has been worked out by the founder-dirce-
tor, Swami Kuvalayananda Yogic therapy 1s rendering val-
uable service to many patients from all parts of India. A new
Health Center under the auspices of Karvalyadhama has
been opened in Bombay.

The results of laboiatory reseaiches conducted at Kaival-
yadhama aie published n the quarterly jownal, Yoga-Mi-
mansa. This journal gives accurate descriptions of various
yogic posturcs and other exercises.

In spite of the vartous cultural and humanitaiian acuviues
in which 1t 15 engaged, Kaivalyadhama has not lost sight of
the ulumate goal of yoga. An exclusively spiritual center is
availablc for those who seek salvation through complete ad-
herence to the yogic discipline.
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GLOSSARY

AHAM BRAHMA ASMI, I am Brahman; I am one with the
universal soul.

AHAMIKARA, the “I” sense.

AHIMSA, the doctrine of non-violence.

AKASA, cthei, space; sky.

ANANDA, bliss.

ANTAH-KARANIA, the inner-organ; a collective name for
buddbi (mmtellect), abambkiara (the “1” sense), and manas
(the organ of synthesis and coordination).

AP, water.

ARTHA, the objcct in its meaning.

ARYAN, noble; a member of the ethnic group of the Indo-
Europeans who invaded India probably in the first half of
the second millennium s.c.

ASAMPRAJNATA-SAMADHI, the stage of trance-con-
templation in which the subject 1s not conscious of the
object of concentration.

ASANA, posture; the third stage in the yogic curriculum.

ASVINI-MUDRA, an exercise of the anal sphincters.

ATMAN, self, soul.

AVIDYA, cosmic ignorance, non-discrimination.

AVISESHA, unspecialized form,

AYAMA, pause.

BANDHA, lock; one of a group of yogic exercises involv-
ing certamn anatomical parts.

BHAGAVAD GITA, The Song of the Lord; the most sa-
cred book of the Hindu Scriptures.

BHASTRIKA, one of the eight varieties of the yogic
breathing exercises.

BHRAMARI, one of the eight varieties of the yogic breath-
Ing exercises.
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BHOTADI, 1udmentary matter devoid of physical charac-
ters.

BRAHMADANDA, the rod of Brahman, the spinal columa,

BRAHMAN, the ulimate realicy, a member of the priestly
caste.

BRAHMANA, a theological commentary on the vedic sac-
rifices.

BRAHMANADI, the neive of Brahman; the spmal cord.

BRAHMIN, a member of the priestly caste.

BUDDHI, the individual basis of intellection.

CIT (pronounced chit), the pure, relating element of con-
sciousness.

CITTA (pronounced chutta), the mind-stuff.

DHARANA, concentration, the sixth stage in the yogic
curriculum.

DHYANA, meditation, the seventh stage in the yogic cur-
riculum.

GUNA, strand, quality, constituent.

GURUY, teacher.

IDA, the left ganglionic chain, the left nostril.

ISVARA, personal god.

JNANA, conceptual experience, mental modification.

KAPALABHATI, a purificatory exercise for the body con-
sisting of short-rhythm, shallow breathing.

KARANACITTA (pronounced kdianachitta), the mind-
stuff m its causal aspect; collective mind-studl,

KARMA, the doctrme of causality in the mental-moral
world.

KARYACITTA (pronounced kdryachitta), the mind-stuff
m its resultant aspect, individual mind-stuff.

KSHANA, moment.

KSHITI, earth.

KUMBHAKA, retention (of air in or out of the body).

KUNDALINI, the spiritual or psychical energy said to be
located somewhere in the lower abdominal region.

LINGA SARIRA, subtle or fpsychxcal body.

MAHAT, the first evolute of prakriti; buddhis in the collec-
tive aspect.



GLOSSARY 255

MANAS, mind, the organ of codrdmation and assimilarion,

MAYA, appearance, illuston; mystical nature.

MERUDANDA, a vertical rod; the spinal column.

MUDRA, a symbol, one of a group of yogic exercises in-
volving certain anatomical parts,

MULADHARA, the prmcipal source; sacro-coccygeal
plexus(?).

MURCHCHHA, one of the eight varieties of the yogic
breathing exercises.

NADI, nerve.

NAVICHAKRA, the pelvic area.

NIRVANA, the Buddhist conception of the highest good;
the spiritual equlibrium in which the passions have ceased
to rage.

NIRVIKALPA, indeteiminate.

NIRVITARKA, the stage of concentration in which the
objcct appears without the name-concept associations.
NIYAMA, moral law 1 1ts positive aspect; the second stage

in the yogic curriculum.

OM, a sacred syllable symbokc of vedic knewledge.

PARAMANU, a gross atom.

PINGALA, the right ganglionic cham, the right nostyil.

PLAVINI, onc of the cight varieties of the yogic breathing
EXErCIses.

PRAKRITI, primordial, undifferentiated matter.

PRALAYA, the quiescent state of cessation from evolution.

PRANA, breath

PRANAYAMA, breath control; a yogic breathing exercise;
the fourth stage mn the yogic curriculum.

PRATYAHARA, sense-withdrawal, the fifth stage in the
yogic curriculam.

PURAKA, mbhalation.

PURUSHA, soul.

RAJAS, energy-stuff.

RECHAKA, exhalation.

RIG-VEDA, the oldest of the four vedas.

SABDA, sound.

SABDA TANMATRA, sound-potential.
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SAHASRARA, thousand-petalled [nerve center]; cere-
brum.

SAMADHI, trance-contemplation, the last stage (cighth) in
the yogic curticalum,
SAMKHYA, one of the six systems of Indian plulosophy;
the philosophy of number (25 categoties). ,
SAMKHYA KARIKA, the basic text of the simkhya phi-
losophy; samkhya aphotism.

SAMPRAJNATA-SAMADHI, the stage of trance-contem-
plation 1n which the subject is conscious of the object of
concentration.

SAMSKARA, the root-impression of past deeds.

SAMYAVASTHA, undifferentiated condition, state of
equilibrium.

SATTVA, intelligence-stuff.

SAVICARA PRAJNA (pronounced savichara), the stage
of concentration in which the object has lost its grossness.

SAVIKALPA, determinate.

SAVITARKA, the stage of concentration i which the
mind 15 aware of the name and qualities of the object.

SITALI, one of the eight vaiieties of the yogic breathing
eXErcises.

SITKARI, one of the eight varieties of the yogic breathing
exercises.

SMRITI, memory; law books.

SOMA, an intoxicating juice.

SPHOTA, notion, concept.

SROTRAYA, a professional vedic student.

SURYA, the sun.

SURYABHEDANA, one of the eight varieties of the yogic
breathing exercises.

SUSHUMNA, the spinal cord.

TAMAS, inertia-stuff.

TA_NMATRA, mere thatness; potentiality devoid of quali-
ties.

TAT TVAM ASI, that thou art.
TATTWA, category; reality; product.
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TEJAS, hght, brlhance, refulgence.

UJJAYT, one of the cight varietics of the yogic breathing
EXETrCISEs.

UPANISHAD, secret teaching, a philosophical treatise.

VAIRAGYA, passionlessncss

VAISHAMYA, differenuatedness.

VASANA, the tendency determined by past hves.

VAYU, ar.

VEDA, one of the four earliest compositions of the Aiyans.

VEDANTA, the end of the veda, the most idealistic system
of Indian philosophy.

VICARA (pronounced wichara), reflection.

VISESHA, specialized form.

VITARKA, deliberatton.

VRITTI, perception.

YAMA, moral law in the negative aspect, the first stage in
the yogic curriculum

YOGA SUTRA, the basic text of the yoga system, yoga
aphottsm.






INDEX

A

Abdominal exercise, 196

Ahamkara  (self-sense), 80-83,
father of sclf-love, 81, its prac-
tical function, 81, both causc
and effect, 86

Ahimsa (abstention from injur-
g othets), 1ig

Alkasa (ether), 37, relation of
finite objects 1n space to, 89

Alexander, S, his definition of
phulosophy, 42

Alexander the Great, 1

Ambivalence, 158

Aimnerican Journal of Psychology,
233fn.

Armnesia, 138

Ampere, French clectiician, 174

Ananda (bliss), quality of Atman
(qv), 45, persistence of, 223

Anatomy, yoga, 216fn,, z17fn.

Anaximander, Greek philosopher,
claimed fish-origin for man, 68

Anthropomorphism, 65

Anthroposoplhy, 165

“Archetypes,” 155, 156

Aristotle, 12, 13, 144; theory of
form and matter, 50, 51; his
conception of God compared
with that of samkhya, 55, 565
concept of evolution, 68

Artha (object), 222

Aryan invasion of Ind, 1

Aryans, prehstoric, 6-8

Asamprajnata-Samadhi  (super-

259

conscious Samadhi), 223. See
also Samadhi

Asanas (yogic postures), 111,
187, 188; theiapeutic value of,
187, 188. See also Discipline,
Postures

Agsia, Central, 6

Asvini-Mudra
195fn.

Atman (individual soul), 12, 43,
49, explanation of term, 13, the
impernshable self, 14, 17; mysti-
cal mtwwon, 17, diffetence
from Brahman equation, 20,
plurality of souls doctrine, 44

Aloms, 70

Austetitics, extremes prohibited
In yoga, 120

Avidya (ignorance), 104, 112,
128, practical defimion of, 113,
its uplootng supreme ethical
task, 113; cause of all musery,
results analyzed, 114 ff.; as
100t-cause in citta modification,
118

Avisesha (indeterrmnate unspe-
cualized product), 76, 89

(anal exercise),

B

Bahva, teacher, 19

Baudouin, C,, au. Suggestion and
Autosuggestion, quoted, 218

Becquerel, French physicist, 71

Bergson, Henri, French philos-
opher, 110, his élan wital cos-
mic theory, 53
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Berkeley, Bishop, 32

Bernard, St, 121

Besterman, Thecodote, 172

Beyond Good and Ewl (Nie-
rzsche), 43fn.

Beyond the Pleasure Pimciple
(Freud), 153, 153fn

Bhagavad gita, the Hindu “New
Testament,” 64

Bhastrika (four wvarieues), de-
scribed, 206-208

Bhramar: (pranayama variety),
210 See also Pranayama

Bhutadi, rudiments of matter, 84~
86, evolve into tanmatras. See
also Tanmatras

Bills, A. G., on muscular tension,
233, 233fn

Bormng, E. G., 173, 173fn, 174

Boston Society Psychic Research
Magaztne, 178fn.

Bow-posture, 190

Brahman (cosmic soul), 12, 45,
49, 64, explanation of term, 13;
connoting cosmic reality, 14,
evolution of concept, 18, con-
tradictory qualies of, 19, dif-
ference between Atman and
Brahman concepts, zo0; Brah-
man-Atman equation, 20, 23,
26, as thread of unity, 22, rela-
tion to world of experience, 23

Brahman-Atman equation, 2o, 26

Brahmanas (theological treatises),
10

Breathing, exercises and postures,
20, 199, 201 ff.

Bribadaranyaka Upanishad, 13pfn.

Bruno, Giordano, 128

Buddha, 11, 31

Buddhi (intellect), 37, 223, active
agent in cogmitive feeling and
willing, 48, basis of empirical
ego, 48, relationship to purusha,
48; multiphecation of, 49; as
cosmic consclousness, 79, as

INDEX

synonym of Mahat (qv.), 79;
bond with purusha, 59, em-
pitical sense, 104, as prnciple
of mdividualny, 133, 134

Buddhises, then achievements
development of psychological
analyses, 92, 93

C

Calcutta, 2

Cannon, W, B, au. The Wis-
dom of the Human Body, 246,
246fn.

Carnot, formulator of second law
of thermodynamics (entropy),
v2

Caste, 3, 26, ongms of, 10

“Chaitra’s cow,” 104

Chandogya  Upanishad,
14fn

Chin-lock, yogic exercise, 104

Christian Science, 145, 165

Cit  (pure consciousnes), In-
active purusha (qv), 44

Citta (mund, psychic appatatus),
05y 114, I51; Ity cosmic Aspect,
97, 1ts perpetual modification,
100, five forns of modification,
dlusion, abstract imagination,
slecp, memory (qv), analyss
of modifications, 102 ff.

Clairvoyance, 176, 179; experi-
ments, 179; may radically
change conception of mind,
180

Cobra-posture, 190

Code, séance mvesugator, 173

Cognition, verbal, 100

Cognitive senses, 8z, 83

Collected Papers (S. Freud),
153fn

Collected Papers on Analytical
Psychology (C. G. Jung),
155fn

13fn.,
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“Collective unconscious.” See

Jung

Colon, yogic exercise for wash-
mg, 197

Conative senses, 82, 83

Concentration, 106, 108, 213 ff.,
difference betwcen popular and
yogic meanings, 213 214, fom
stages, 213. See also Pratyahara,
Dhatana, Dhyana, Samadhi

Conscious, the, its réle same mn
yoga and psychoanalysis, 146

Conservation of energy, 72, See
also Carnot

Coover, J. E, au. Experimcnts n
Psychic Research, 17ofn, 177,
177fn, 178

Cosmic process, various views o,
53

Coué, autosuggestion theory of,
221

Crookes, S Willlam, quoted,
170, 173

Curies, the, 71

D

Darwim, Charles, 67; a proncer of
evolution, 69

Dead-posture, 192

Death, Upanshadic doctrine of,
24; fear of, incompauble with
yoga, 117, memory of previous
d., 117, yogic atutude towards,
138

Death-1nstinet, 157-159,
opinions on, 160

Delphic mysteiies, 184

“Depth-psychology” (Freudian),
163

De Rochas, A., au. Recueids de
documents relatifs 4 la lévi-
tatton du corps bummn, 183

Descartes, Réne, 51

Desires, tammg of, 115

various
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Decussen, Paul, translator, 19 ff.,
20, zo0fn,

Devadatta (Johin Doe), 16

Dhatana (meditation, concentra-
tion), 111, 213, quanutative
and qualitatrve distincrion from
dhyana, 222 See also Discipline

Dhyana (contemplation), 111, as
concentration exercise, 213,
uantitative and qualiative dis-
tinctions from dhaiana, 222

Dionysius Areopagita, 128

Discipline, yogic, eight stages
listed, 111, described, 119 ff;
self-discipline, 120

Dissolution, s55; influenced by
purusha, go

“Dominants,” 155, 156

Doyle, Su Arthur Conan, 171,
172

Dieam-consciousness, identity
with self, 15

Dualities, 156

I

Fclectic movements, caricatures
of Eastern thought and West-
cin science, r6j

Eddingron, Sir Arthur S., as-
tronomet, 72

Education of the Human Race
(G F. Lessing), 120fn

Ego, defimition as passive self-
consclousness, §o

Ego and the Id (S Freud), 148fn.

Egoism (self-esteem), metaphysi-
cal onigin of, 114, mcompanble
with yoga, 115, aimn to counter-
act, 123

Egypt, 7

Einstemn, relatwvity theor

Ellis, Havelock, 184, 184{n.

Emotions, 115, 116

Empedocles, Greek plulosopher,
68, on transmigration, 127

of, 41
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Lnetgy, ws nature still a mystety,
73 See also Conservation of
Energy, Carnot

Epicurus, Greek philosopher, 136

“Trros” (life-instincts), in Freud-
1an usage, 157

Essays, Moral, Political, and Lit-
erary (D. Hume), 1z9fn.

Tstabrooks, G. H., 178

Ethics, in yogic traming, 109 ff.

Europe, 2, Eastern E., 6

Evoluuion, 63 ff.; unanswered
questjons, 71; final analysis, 89

Evolutionism, implications of, 68

Lxercises, yogic physical and
mental, 29, rules, 187, anatomi-
cal, 193; purificatory, 193, 196
ff., abdominal, 193. See also
Breathing, Postures

Experiments, in yogic practice,
228 ft.; personal experiences of
author, 241-243

Extra-Semnsory Perception (J. B
Rhine), 179, 179fn.

F

Fatalism, yoga opposed to, 132

Feclings, cardinal feelings, pleas-
ure, pain, ignorance, 108

Ficino, Marsilio, 128

First Principles (H. Spencer),
75fn.

Fish-posture, 189

Fox, Margaret, medum, exposes
fraud, 169

Fox sisters, mediums, 169

Frederick 11, 75

Freud, Sigmund, 47, 141, 142, 144,
146, 147, 151; sexuality theory,
143; replies to critics, 148;
quoted, 152, 153, 153fn.; views
on wfanule Ufe, 154, “pr-
mal phantasies,” 154; attitude
towards 1nstincts, 157 ff., an. Se-

INDEX

lected  Pupers  on Hystern,
quoted, 161

Frontal paze, 193

Function of Reason (A N.

Whitehead), s53in
Future of an Hlusion (8. Fiend),
144, 144fn.

G

Galileo, 41

Garbe, R., quoted on personal
deity, 58, au. Phdosophy of An-
cient India, quoted, 67

General Introduction to Psycho-
analysis (S Freud), 154fn.

Goethe, J. W. von, 74, views on
remcarnation, 129

Greece, 13, 68

Grecce, anclent, 4

Gronmgen, Netherlands, 177

Gunas, elements of sattva, 1ajas,
and tamas (q.v), 33, defined,
33, 34, meanngs and functions,
34, threc types but infine de-
grees of, 36, not all-pervasive,
37, preponderance determines
funcuon, 83, all thmgs mam-
festations of, go

Gurney, E, co-au, Phantasws of
the Living, 176, 176in

Guru (teacher), 122, 162, 163, 186,
211

H

Hallucinations, 182, 184, 185

Hasheesh, 184

Health, culuvated by yogins, 186

“Heat-death,” 7z

Heraclitus, Greek philosopher, 31,
68

Herd-instnct, 157

Heredity, 1

Hindu, foundations of India, 4,
culture, 5, religion, 5
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Hocking, W I, au. The Mean-
ing of God in Human Exper:-
ence, 248fn

Hodgson, H S, é1fn.

Hodgson Fellowship in Psychical
Research, 178

Home, medium, 171

Horton, Lydiard H, on levitauon,
183, 183fn.

Houdunt, Harry, au. 4 Magician
Among the Spirits (art), 172,
172fn.

Hull, C. L, au. Hypnosis and
Suggestibilizy, 235fn.

Human Expersences (Osty, E),
176

Hume, David, au. Essays, Moral,
Political, and Laterary, 129

Huxley, Aldous, au. Science
Views the Supernatural (art.),
172, 172fn

Hyperacsthesia, 182

Hypnosis, 235, 236

Hypnosis and Suggestibility (C.
L. Hull), 235 fn.

I

Iliad, 13

Mlusions, result of incomplete ob-
servation, 103

Imagination, 104

Immortality, 125

India, 1t

Indo-European languages, 6; list
of word nterrelations, 6

Indra, dialogue of, with Prajapat,
14, 15

Indus, valley of, 7

“Instinct,” vague defimition of,
156, 157; Freudian definition,

157

Isa Upanishad, 19fn.

Isvara (God), 122, vague refer-
ences m yoga aphorisms, 58
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J

Jacobson, Edmund, au. Progres-
swe Relaxatzon, 233, 233fn.
James, Willam, au. The Prin-
ciples of Psychology, 61fn., aa
A Pluralistic Umiverse, quoted,

65, quoted, 240, 241

Janet, P., telepathic experiments
of, 177

Jastrow, J., au. Wish and Wis-
dow, 171fn

Jnana  (apprehension, concept),
96, 222

Johnson, Samuel, 32

Journal of Abnormal Psychology,
183fn.

Journal of Abnormal and Social
Psychology, 170fn.

Journal of Apphed Psychology,
179fn.

Jung, C G, his theory of “collec~
trve unconscious,” 135, on psy-
cho-analysis, 144, differs from
Freud, quoted, 155

K

Kant, Immanuel, 16, 18, 46, 47fn,
56, 69, tesemblance of teachings
to yogic, 44, 58, 59, quoted, 47;
on “Pute Ego,” 51; his “Unity
of Apperception” (Pure Ego),

59

Kapalabhati, breathing exercise,
199, 199fn.

Kapia, traditonal author of
samkhya aphorisms, 56, declares
existence of personal creator
undemonstrable, §6; reason and
necessity sole criteria, 66

Karanacitrta (citta as cause), 97,
181

Karma, belief in inviolable se-
quence of cause and effect, 24,
130; regulates moral retribution,
56
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Karyacitta (citea as effeer), 97, 181

Katha Upamishad (The Philos-
ophy of the Upamslmds), 19fn

Keyserling, Count Herman, au.
The Travel Diary of a Philos-
opher, 93, 93fn.

Kshana (moment of time), 88

Kumbhaka (holding bieath), zo2

Kuvalayananda, Swamu, yogin,
187, 195fn, 197fn, 200fn, 205,
229

L

Lamarck, pioneer of evolution-
18m, 66, 67, 69

Lamarckian thesis, 66

Laplace, on exsstence of God, 56,
formulates nebular theory, 69

Lavoisier, formulates law of con-
servation of mattet, 71, 72

Leibnitz, G. W, 4¢7fn., his view
on pre-established harmony, 52

Lessing, G. E., au, The Education
of the Human Race, quoted,
120

Leuba, J. X, au. Psychology of
Religious Mysticism, 184, 184fn.;
quotegl on asceticism, I12I; On
passwity, 123

Levitation, 183

Liberation, ethical i1dea of, 112;
msunct of, 159

“Libido,” 157

Lichtenberg, writings on remncar-
nation, 129

Life-instinct, 158

Linga sarira (gross and subte
body}, 133

Locke, John, philosopher, s1,
quoted, 170

Lodge, Sir Olwver, 173

Lotus-posture, 188

Lotze, H., au. Microcosmos,
quoted on cosmic period, 7§

Low, Barbara, popularizer of psy-
choanalysis, 158

INDEX

Lucietius, 69
M

McDougall, W, au Outline of
Abnormal  Psychology, 144,
144fn

McTaggart, J M K, au Some
Dogmas of Religion, 126, 126fn.

Magician among the Sprrits, A
(Hairy Houdi), 172fn

Mahat (buddhi, the Gieat), first
product of prakrity, 77, 78, the
stuff of consciousness, 77, both
cause and effect, 86, prakrit be-
comes, 8¢

Manas (mind coordinating sense)
product of sattva side of evolu-
ton, 83, nature of, 84; analysis
and synthesis 1n, 98, 99

Margery, medium, 171

Marshall, Sir John, 4, 8fn.

Masochism, 157, 158

Maxwell, C., quoted on acoms, 70

Maya (illusion), 74, 247in.

Meaning of God n Human Ex-
pertence (W, L. Hocking),
248fn.

Mediauve posture, 188

Medtums, spiritualiseie, Ametica
leads m, 169 See also Fox sis-
teis, Marger

Memory, orgin of its function,
100

Mental purge, effected by con-
{ession, 163

Mental Radro (U Smclair), 181,
181fn.

Mescal, 184, 184fn.

Mesopotamia, 7

Metapsychics, 169

“Merapsychology,” 143

Metempsychosis, 126, 128, 130, ar-
guments analyzed, 131 See also
Rebirth

Metempsychosis (G. F. Moore),
130fn,
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Millikan, R. A, physicist, 72

Mind, three gunas mtetdependent
mn, 39

Mind-body problem, 1n modein
psychology, 228

“Mitacles,” 169

Mohammedan Empire, 2

Mohenjo Dato, 7

Monmsm, 5o, samkhya-yoga op-
poses, 47, monistic 1dealism,
247fn

Monoideism, 214

Moore, George Foote,an. Metem-
psychosss, quoted, 139

Morgan, Lloyd, 53

Muller, Max, 8, ¢

Mundaka Upanishad, 22fn.

Murchchha (pranayama variety),
described, 210

Murphy, Gaidner, au “Telep-
athy as an Experimental Prob-
lem” (atr), 178, 178(n.

Myers, ¥ W H,, co-au. Phan-
tasms of the Lming, 196, 176fn.

Mysticrsm and Logic (B Russell),
szfn.

N

Nasal gaze, 193

Nebular theory, 69, 70

Neo-Platontsm, 128

Neuroses, cure of, 145

Newman, Stanley, 6fn

Newton, Sir Isaac, 41

Nietzsche, T, 68, 141, on philos-
ophers, 42, 43

Nirvana, 158, 160, “nirvana prin-
ciple,” 158, not death but re-
lease, 160, Freud's mnterpreta-
uon, 160

Nirvicara, fourth stage of sa-
madhy, described, 223

Nirvikalpa (indetermmate per-
ception, 98

Nirvitarka, second stage of
samadhi, described, 223
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Nitrous owde, 184

Niyamas (observances), 119, posi-
uve ethical code, 111 See also
Discipline

0]

Occulusm, 145, 165

Qdozs, effects of, 220fn

Orpheus, 127

Osty, E., au Humar Experiences,
176

Qutline of Abnormal Psychology
(W McDougall), 144fn.

Outlines of Indian Phiosophy (P.
Deussen), 21fn

Oxford History of Imdia, The (V.
A Smuth), sfn

Oxygen, consumption in yogic
practice, 237, 238

P
Palladino, Fusapia, medum, 170,

171

Pan-physical-postute, 189, 189fn.

Paramanu (gross atoms), 82, 8s,
otder of evolution, 85

Parapsychology, 169

Patanjali, au. Yoga Sutras, 29,
29fn., upholds devotion to God,
57, his theor y of perception and
cognition, 100, use of “‘prana-
yama,” 201

Peacocl-posture, 192

Pelvic-postuie, 191

Perception, auditory, 100, its dif-
ference from memory analyzed,
107

Peisonal identity, a major prob-
lem in mind-study, 61

Phantasms of the Livmg (E
Gurney, F. W. H. Myers, and
F Podmore), 176, 176fn.

Philosopby of Ancient India (R.
Garbe), 58fn,, 67fn.
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“Phylogenetic possession,” Freud's
explanation of “primal phanta-
sies,” 154

Physics, obscurity mn, 150

Planck, his theory of Quantum
Mechanics, 41

Plato, 12, 20, 1333 paiticipation
theory of, 4, 50, believer m re-
birth, 25, his views on tiansmi-
gration, 127, 128

Plavini (pranayama varety), de-
scribed, 210, 211

Plotinus, follower of Plato, 128

Plough-posture, 190

Pluralistic Umverse, A (Wm.
James), és5fn.

Plurality of souls, doctrine op-
posed to Upamshad monism,
64. See also Purusha

Podmore, F., co-au. Phantasms of
the Living, 176, 176fn.

Popular Science Monthly, 184fn.

Popular Yoga, 188fn.

Portuguese, discover sea route to
India, 2

Posterior-stretching exercise, 190

Postures, yogic, asanas, 186 ff , no
uvniform formula, 186

Prakrici (nature), 28 fI., 49; as
primordial matter, 37, 38, dy-
namic eguﬂlbrium of, 38, 39, de-
cay or dissolution in (pralaya),
54; twenty-~four evolutes of, 75,
potentiality a union of oppo-
sites, 76; the root-cause, 87; its
non-consciousness, gs. See also
Purusha

Pranayama (breath-panse), breath-
ing exercises, fourth stage n
yogic curniculum, 201 fi., 202,
203; eight varieues, described,
203 ff., varuant of deep breath-
ing, 211; prelmmnary to concen-
tration exercises, 215. See also
Discipline

INDEX

Prapaywma (Kuvalayananda),
zooln

Pratyalina  (withdiawal of the
SCISCS), TTL, Ay i1 concentlation
exercise, 13, 215, 217 See also
Disciplme

“Puimal phantasies,” 154, 156

Piince, W T, 172

Pimnciples of Psychology, The
(W, James), 61fn

Proceedings of the Soviety for
Psychical Researeh, 172, vyyfn,

Progressive Relaxation (E Jacob-
son), 233, 233fn.

Psyche (the psychical punciple),
6o, 145, 151

Psychic gravitation, 135

Psychic 1eseaich, 169

Psychical Reseatch, Fust Interna-
tional Congress of, 177

Psychoanalysis, 141 ff , influence
of, 141, like 1ehgous cult, 142,
scienufic claims, r42; specula-
tive rendencies, 143; its thera-
peute link with yoga, 144, “a
psychieal symptom”  (Jung),
144, basic theories common to
p- and yopa, exanuned, 146 {t,
simitarities  and  dissmolacities
between . and yoga, 163, 1630,

Psychology, tts two uaditions, 6o;
emancipaton of modewn, 6o;
yoga p., 92 ff.

Psychology of Religious Mysti-
cism, The(] H. Leuba), 121{n,,
123in

Puraka (inhalation), 202

Purusha (sonl), 34, 41, 114, “mag-
netic mfluence” on praknt, 55,
devoid of prakriti products, 433
as plire CONSCIOUSNCSS, 44; argu-
ments for exstence of, 45, 46;
relation to buddhy, 48; the sam-
khya-yoga soul, 43,resemblance
to Upamishad Arman, 43; plu-



INDEX

1ality of, 49, 50, 0only one cosmic
p, so, now mvolved with
prakricy, 54, effect on p of non-
discrimination, 54, cosmologi-
cal link with prakri, 55; psy-
chological 1clation to buddhy,
55, the twenty-five realities
(Tatrwas), 76; ultimate source
of consciousness, 78, 1ts tan-
scendence, 87; teleological m-
fluence as efficient cause, 89,
how evolutes serve the p, 93,
the true self, 104, the immoutal
survivor of rebirth, 131
Pythaporas, Greek philosopher,
68, 136; believer 1n rebirth, 25

Q

Quantum  Mechanics,
theory of, 41

Plancl’s

R

Radhakrishnan, S, au. The Phe-
losophy of the Upanshads,
23fn

Radioactivity, 71

Rajas (eneigy), 32, 33, 36, 77, 80,
ahamkara exises through r, 82

Reubur of Essence, The (G Santa-
yana), 248fn

Reasoning, abstract, 104

Rebirth, 24, 25, a centtal yoga
doctiine, 125 ff, fundamental
difference from Western theo-
ries, 131, peisonal rc;ponmblhty
m, 132, question of mterlude
before, 138. See also Metempsy-
chosis

Rechalka (exhalation), zo2

Recueds de documents relatifs a
la lévitatron du corps humain
(A De Rochas), 183

Relatvity, Eiwsten’s theory of,
41
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Renassance, 128

Rescarches 1n the Phenomena of
Spu teealnem (Su Wm., Crookes),
ryofn.

Rhine, J. B, au. Extra-Scmsory
Perceprion, 177, 179

Richet, C, au Thirty Years of
Psychical Research, v74in.

Rig-Veda, 8, ¢

Rivers, W . R, au. Instinct and
the Unconscious, 150, rsofn.

Roentgen, X-ray discoverer, 71

Rolling exercise, 196

Rome, 4

Russell, Bertrand, 41, quoted, 5z,
s2fn,

S

Sabda (name), 222
Sabda-tanmatra
tial), oo
Sadism, 157, 158
Saleeby, C. W., au FEwolution,
The Master-Key, 75in.
Samadhi (absence of thought, iso-
lation}, lghest stage of concen-
tration, 106, rix, supreme ob-
jecuve, 196, concentration exci-
cise, 213, effect on will, 221,
tiance-contemplation, 2223
giades, 222, analysis, 222-224.
See also Savitarka, Nirvitarka,
Savicara prajna, Nirvicara
Samkhya (number), wheremn it
differs from yoga, 56, classical
and athesstic s., 56, why umque,
64, its concepts of evolution
and dissolution, 64, unequalled
knowledge 1, 66; derivauon,
75, mental disunctions from
yoga, 93
Samkbya-Karika, by Tsvara Krish-
na, 3ofm, 33fn., 36fn, 38fn.,
a5fn., 47fn, §3fn., 77fn., 8ofn.,
82-84fn.

(sound-poten-
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Samkhya-yoga, naturahistic expla-
nauon of materal phenomena,
30, 3ofn., cvolution concept, 3o,
31, 38; differenuation, 31, “sta-
ticity” of mattet, 32, clement of
change m energy (1ajas), 3I,
32, wdenuty of substance and
quality, 35, combined iealism
and 1dealism, 4o, 1deahst pui-
usha docerne, 405 faces two-
fold problem, 51, spiritualist
quality, 75, presents cvolution
as actualized energy, 9o; prob-
lem of knowledge, 94, 95

Samprajnata-Samadht (conscious
samadhi), 221. Se¢ also Samadh:

Samskara (potency), n citta, 99

Samyavastha (undifferentiated),
8

Sankara, 65

Sanskrie, 6

Santayana, George, au. The
Realm of Essence, quoted on
funcuon of philosophy, 248

Sapir, Edward, 6 fn.

Sattva (intelhigence, nansluzcence),
33, 36, 77, 78, predominant n
citta during waking houis, 1053
m concentration, 106

Sattva-gunas, three classes of, 36,
develop inta mind, 39, potential
m prakriti, 39, predominant mn
mental series, 97. See also Rajas,
Tamas

Savicalpa (determinate percep-
uon), ¢8

Savicara prajna, thurd stage of
samadhi, described, 223

Savitarka, first stage of samadhi,
described, 222, 223. See also
Samadhi

Schlosser, Johann Georg, 129

Schopenhauer, influenced by
Upanishads, 129, 130

Science, Indian religious con-

INDEX

scrousness unaflected by mod-
cin, 65

Seal, B. N, au. Positive Seciences
of the Ancient Hindus, quoted,
89

Séances, unfavorable conditiong
mn, 172

Selected Papers on Hystera (S
Freud), 161in.

Self-consciousness, defined, 8o

Sclt-motufication, 120, 121

Semu-Matsyendra-postuie, gt

Sidgwick, H. and I, 177

Sinclair, Upton, au Mental Radso,
181, 181fn.

Sitalt (pranayama variety), de-
scribed, 209, 210

Sitkan (pmnay.lma variety), de-
scribed, zog

Swa-Smnbrta, quoted, zis5in

Sleep, 105

Smuth, V. A, au Oxferd History
of India, 5

Smriti (memory), 106, its differ-
ence from perception analyzed,
107, two lands of, 107

Solipsism, 74

Soma, drink praised m Vedas, 184

Some Daoginas of Religron (J. M.
E McTaggart), r26fn.

Soul, 1ts place 1n modein psychol-
ogy, 6o, 61

“Soul-cure,” provided by psycho-
analysis, 145

Sounds, effect of, 2zofn.

Spencer, Herbert, 68, quated on
evolution, 74, 75, 75fn.

Sphincter, anal, control of, 194,
194fn.

Sphota (nowion), rox

Srotrayas, Vedic students, g

Stoics, 6

Stomach exercises, 198, 198fn.

Stuart, C. E,, 179, 170fn.



INDEX

Subconscious, the, yogic antici-
pation of modern theory, 137
Suggestion  and  Aurosuggestion

(C Baudoumn), z18fn.
Supernatmal, the, 165, 185, sc1-
ence and the s, 166, mvestga-
tion of, 167-16¢
Suryabhedana (pranayama vati-
ety), described, 208, 209
Suryanaiayana Sastiia, 8. S, trans-
lator, 3ofn
Suzo, Hewnrich, 121
Swedenborg, Emanuel, 128
Symbol of yoga, an exeicise, 195

T

Talmud, 10

Tamas (mertia), 33, 36, 77, 97,
105, 1 suppressed state, 82

Tanmatras (matter  potentials),
82, character of, 84, both cause
and effect, 87

Tatewas (realities), 76, scheme of
cvolution (table), 86

Telelunesis, 167

Teleology, 1 samkhya-yoga, 52

Telepathy, 176, 179, experiments
may change conception of
mind, 180; mental state of, 181;
yogic techmque, 182

Teresa, St., 121

Tests, 1 yogic practice, 229 ff,,
table, 230

Theosaphy, 145, 165

Thirty Years of Psychical Re-
search (C Richet), 174fn.

Thugs, 3

Time and space, samkhya-yoga
conception of, 88

Tongue-rolling exercise, 195

Topsy-turvy-posture, 188, 18¢fn.

Transference, a psychic phenom-
enon, 162, 163

Transmigration See Rebirth, Me-
tempsychosis
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Travel Dwry of a Philosopber,
The (Count Tl Keyserling),
93fn

U

Ujjayr (pranayama vauety), de-
scribed, z03-206

Unconscious, the, determining
hfe-factor in both yoga and
psychoanalysis, 146, differences,
147, brological criticisms, 149;
physiological foundation de-
manded, 149, “cerebral uncon-
scious,” 149, as working prin-
ciple, 151, yoga’s difficulty, 151;
content and onigin, 152, pleas-
ure-guding principle, 153

Underhill, Evelyn, ed. The Cloud
of Unknowing, 183, 183fn

Underhill, E., au. The Life of the
Sprrez and the Life of Today,
123, 123fn.

Uuntouchables, 2

Upanishads (tieatises), 10, 18, 453
precepts, 11, problems, 12, car-
dmal teachings, 13, 26, errone-
owsly called pantheistic, 23, six
classical  philosophic  systems
from, 26; highest “wisdom,” 66

v

Varragya (passionlessness), 122

Vatshamya (differentiated), 89

Vasanas (potencies), 133, 151

Vashkali, disesple of Bahva, 19

Vedanta, 1dealist school of philos-
ophy, spiritual herr of Upani-
shads, 12, 12fn,, 45, 48, 58, 64

Vedantists, 247

Vedas, sacred books of knowl-
edge, 8-12; 184

Vibrauons, anatomical, 216, yogic
anatomy, 216fn., 217fn

Vicara (reflection), 223
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Viscsha (spectalized product), 76,
89

Vitarka (deliberation), 223

Viita {modification ol citta), o6

W

‘Whitehead, A N, mathemacical
philosopher, 41, §53fn.

Willoughby, R R., au Character
and Personality, 179, 170in.,
1Bofn.

Wisdom of the Human Body,
The (W. B Cannon), 246,
246fn.

Wish and Wisdom (] Jastrow),
17:fn

Woods, J. H, 20fn.

Words, ecstatic effect of certamn,
220fn

Y

Yajnavalkya, famous sage, 18

INDEX

Yanus (neganve cthical code),
1 See alvo Pneiphine

Yoy, Upannshad evaluuon ot 26,
nusconceprions of, 16, defined,
aB 1, resemblances o Western
thought, 43, ptactice not the-
oty 1, 57, unttvalled exerones,
63, mustencee on effort, 63, dif-
ferent from samkhya w mental
field, 93, fornulated systemaric
teaming, 94, tesemblance to
psychoanalysis, o4, “cosmic
theiapeutics,” 94, “mental pre-
scription,” 145, basic theories m
agrecment with psychoanalysis,
146 fI., basic concept of tians-
formation of eneigy, 152, de-
mands intense application, 162,
thetapeutic attitudes of yoga
and psychoanalysis, 163, 163fn,;
apprasal, 225 ff,, relation to
modern psychology, 226 fF.
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Philosophy, Religion

GUIDE TO PHILOSOPHY, C E. M. lead A modern classic which oxamines many cruclal prob
lems which man has Eondered through the ages Does free will exist? §s there plan in the
universe? How do we know and validate our knowlicdge? Such opposed solutions as subjective
\dealism and realism, chance and teleology, vitalism and logical positivism, are evaluated
and the contributions of the great philosophers from the Greeks to moderns hke Russell,
Whitehead, and others, are considered (n the context of each problem 'The finest intro-
duction,” BOSTON TRANSCRIPT Index Classified bibliography 592pp 53 x 8

T297 Paperbound $2 op

HISYORY OF ANCIENT PHILOSOPHY, W Wndelband One of the clearest, most accurate com
prehensive surveys of Greek and Roman philosophy Discusses ancient philosophy in general,
intellectual hife \n Greece in the 7th and 6th centuries B G, Thales, Anaximander, Anaximenes,
Heraclitus, the Eleatics, Empedocies, Anaxagoras, Lcucippus, the Pythagoreans, the Sophists,
Socrates, Democritus (20 pages), Plato (50 pages), Arnistotle (70 pages), the Peripatetics,
Stoics, Epicureans, Sceptics, Neo-platonists, Christian Apologists, etc 2nd German edition
translated by H E Cushman xv + 393pp 53 x 8 T357 Paperbound $1 85

ILLUSTRATIONS OF THE HISTORY OF MEDIEVAL THOUGHT AND LEARNING, R L Poole Basic
analysis of the thought and llves of the leading philosophers and eccleslastles from lthe
8th to the 14th century—Abailard, Ockham, Wychiffe, Marsiglio of Padua, and many other great
thinkers who carried the torch of Western cutture and learning through the ‘‘Dark Ages"
political, religious, and metaphysical views Long a standard work for schalars and one of
the best intraductions to medieval thought for beginners Index 10 Appendices xti -+ 327pp.
53 X 8 T674 Paperbound $2,00

PHILOSOPHY AND CIVILIZATION IN THE MIDDLE AGES, M de Wulf This semi-popular survey
covers aspacts of medieval intellectual life such as religion, philosophy, science, the arts,
etc |t also covers feudalism vs Cathalicism, tise of the unlversities, mendivant orders,
monastic centers, and similar topics Unabridged Bibliography Index, viil - 320pp, 5% % 8

T284 Paporbound $1.85

AN INTRODUCTION TO SCHOLASTIC PHILOSOPHY, Prof. M. de Wulf Formerly entitied SCHO-
LASTICISM OLD AND NEW, this volume examines the central sCholastle tradltion from St
Anselm, Albertus Magnus, Thomas Aquinas, up to Suarez in the 171h tentury The relation of
schalasticism to ancient and medieval philasophy and science In general 15 clear and casily
followed The second part of the book considers the maodern revival of scholasticism, the
Louvain position, relations with Kantianism and Positlvism Unabridged xvi -+ 271pp. 5% x 8

7296 Clothbound $3 50

T283 Paperbound $1,7§

A HISTORY OF MODERN PHILOSOPHY, H Hdffdig An exceptionally clear and detalled coverage
of western philosophy from the Renaissance to the end of the 19th century Major and minor
men such as Pomponazzi, Bodin, Boehme, Telesius, Bruno, Copermcus,” da Vinci, Kepler,
Gailleo, Bacon, Descartes, Hobbes, Spinoza, Leibniz, Wolff, Lucke, Newlon, Berkeley, Hume,
Erasmus, Montesquieu, Voltalre, Diderot, Rousseau, Lessing, Kant, Herder, Fichte, Schelling,
Hegel, Schopenhauer, Camte, Mill, Darwin, Spencer, Hartmann, Lange, and many others, are
discussed In terms of theory of knowledge, logic, cosmology, and psychology Index 2 volumes
total of 1159pp 534 x 8. T117 Vol 1, Paperbound $2.25

T118 Vol 2, Paperbound §2.25

-

ARISTOTLE, A. E Taylor A brilliant, searching non-technical account of Aristotle and his
thought written by a foremost Platonist It covers the hfe and works of Aristotle, classifica-
tion of ths sciences, logic, first philosophy, matter and form; causes, motion and eternity,
God, physics; metaphysics, and sinular topics, Bibliography, New Index compilsd for this
edition 128pp 5% x 8 T280 Paperbound $1.00

THE SYSTEM OF THOMAS AQUINAS, M de Wulf Lcading Neo-Thamust, one of tounders of
University of Louvain, gives concise exposition to central doctrines of Aquinas, as a means
toward determining his value to modern philoscphy, religion Formerly '‘Medieval Philosophy
INustrated from the System of Thomas Aquinas’' Trans by E Messenger Introduction
151pp. 5% X 8 T568 Paperbound $125

LEIBNIZ, H W Carr Most stimulating middle level coverage of basic philosophical thought
of Leibniz Easlly understood discussion, analysis of major works. “Theodicy,” ‘‘Principles of
Nature and Grace,” “Monadology”, teibniz's” influence, inteliectual grawth, correspandence,
disputes with Bayle, Malebranche, Newtien, importance of his thought today, with reinterpre:
fation in modern terminology. “‘Power and mastery,’” London Times Bibliography Index
226pp. 5% x 8 T624 Paperbound $1 35
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Psychology

YOGA, A SCIENTIFIC EVALUATION, Kovoor T Behanan A complete reprinting of the book that
for the first time gave Western readers a sane, scientific explanation and analysis of yoga
The author draws on controfied laboratory expertments and personal records of a year as a
disciple of a yoga, to investigate yoga psychology, concepts of Kknowledge, physiology,
“supernatural” phenomena, and the ability to tap the deepest human powers In this study
under the auspices of Yale University Institute ol Human Relations, the strictest principles of
physioleglcal and_psychological inquiry are followed throughout Foreword by W A Miles,
Yale University, 17 photographs Glossary Index xx -+ 270pp 5% x 8 T505 Paperbound $1.75

CONDITIONED REFLEXES: AN INVESTIGATION OF THE PHYSIOLOGICAL ACTIVITIES OF THE
CEREBRAL CORTEX, | P. Pavlov Full, authorized translation of Paviov's own survey of his
work In experimental psychiology reviews entire course of cxperiments, summarizes conclu-
sions, outlines psychotogical system based on famous “conditioned reflex”’ concept Detalls
of technical means used n experiments, observations on formation of conditioned refiexes,
function of cerebral hemispheres, results of damage, nature of sleep, typology af nervous
system, significance of experiments for human psychology Trans by Dr G V Anrep, Cam-
bridge Univ 235 1tem bibfiography 18 figures 445pp 5% x 8 5614 Paperbound $2 35

EXPLANATION OF HUMAN BEHAVIOUR, F V Smith A major intermadiate-level introduction to
and criticism of 8 complete systems of the psychology of human behavior, with unusual empha-
sis on theory of investigation and methudolegy Part'! is an 1lfuminating analysis of the prob-
tems nvolved in the explanation of observed phencmena, and the diffaring viewpoints on the
nature of causality Parts |l and ll| are a closely defailed survey of the systems of McDougall,
Gordon Allport, Lewin, the Gestalt group, Freud, Watson, Hull, and Tolman Biographical notes
Bibliography of over 800 items 2 Indexes 38 figures xiI 4+ 460pp 52 X 8%

4
7253 Clothbound $6 00

SEX [N PSYCHO-ANALYSIS (formerly CONTRIBUTIONS T0O PSYCHO-ANALYSIS), S Ferencri.
Written by an associate of Freud, this volume presents countless insights on such topics as
impotence, transference, analysis and children, dreams, slymbots, obscene words, masturbation
and male homosexuahty, parancia and psycho-analysls, the sensa of reailly, hyﬂnahsm and
therapy, and many others Also includes full text of THE DEVELOPMENT OF PSYCHO-ANALYSIS
by Ferenczi and Otto Rank Twoa books bound as one Total of 406pp 5% x 8

T324 pPaperbound $1 85

BEYOND PSYCHOLOGY, Otto Rank One of Rank's most mature contributions, focussing on the
irrational basis of human behavior as a basic fact of our fives The psychoanalytic tech-
niques of myth analysls trace to their source the ultimates of human existence fear of
death, prSUﬂd”l?’, the social organization, the need for Jove and creatlvity, etc Dr Rank firds
them stemming trom a common Irrational source, man’s fear of final destruction A semnal
work 1n modern psychalogy, this work sheds light on arcas ranging from ihe concept of
immortal soul to the sources of state power 291pp 5% x 8 T485 Paperbound $2 00

ILLYSIONS AND DELUSIONS OF THE SUPERNATURAL AND THE OCCULY, D H Raweclifie.
Holds up to ratlenal examination hundreds of persistent delusions Including crystal gazing,
automatic writing, table turming, mediumistic trances, mental healing, stigmata, lycanthropy,
live buria!, the indian Rope Trick, spirituahsm, dowsing, telepathy, clairvoyance, ghosts,
SP, etc The author explains and exposes the mental and Bhyslcal deceptions Involved,
making this not only an exposé of supernatural phenomena, but a valuable exposition of
characteristic types of abnormal psychology Originally titled “‘The Psychology af the
Occult ”* 14 1llustrations Index 55lpp 53 x 8, 7503 Paperbound $2.00

THE PRINCIPLES OF PSYCHOLOGY, William James. The full long-course, unabridged, of one of
the great classics of Western Literature and science Wonderfully fucid descriptions of human
mental activity, the stream of thought, consciousness, time perception, memory, Imagination,
smotions, reason, abnormal phenomena, and similar topics  Original contributions are inte
grated with the work of such men as Berkeley, Binet, Mills, Darwin, Hume, Kant, Royce,
chopenhauer, Spinaza, Locke, Descartes, Galton, Wundt, Lotze, Herbart, Fechner, and gcores
of others Ali contrasting interpretations of mental phenomena are examined In detal —
introspective analysls, philosophical interpretation, and experimental research ‘A classle,
JOURNAL OF CONSULTING PSYCHOLOGY ‘*The main lines are as valid as ever," PSYCHO.
ANALYTICAL QUARTERLY *‘Standard reading a classtc of interpretation,” PSYCHIATRIC
QUARTERLY. 94 {llustrations. 1408pp. 2 volumes 53h X 8. Vol 1, T381 Paperbound 22.50

Vol 2, T3aB2 Paperbound $2.50

THE DYNAMICS OF THERAPY IN A CONTROLLED RELATIONSHIP, Jessle Taft One of the most
important works In literature of chlld psychology, out of print for 25 years. Qutstanding
disclple of Rank describes all aspects of relationstup or Ranklan therapy thraugh concise,
simple elucldation of theory underlying her actual contacts with two seven-year olds Ther-
apists, social caseworkers, psychologists, counselors, and laymen who wark with children
will all find this important wark an invaluable summation of method, theory of child psy-
chology. xtx + 296pp 5% x 8. T325 Paperbound $1.75
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Books Explaining Science and
Mathematics

WHAT 1S SCIENCE?, N cCamphell The role of experiment and measurement, the function of
mathematics, the nature of scientific laws, the difference between laws and theorles,
the limitations of science, and many similarly provocative topics are treated clearly
and without technicallties by an eminent scientist “'Still  an excellent intro.
duction to scientlfic philosophy,’” H Margenau in PHYSICS TODAY “A first-rate primer

deserves a wide audience,” SCIENTIFIC AMERICAN, 192pp 53 x 8 $43 Paperbound $1 25

THE MATURE OF PHYSICAL THEQRY, P. W. Bridgman A Nobel Laureale’s clear, non-technjcal
lectures on difficulties and paradoxes connected with frontier research on the physical
sciences Concerned with such central concepts as thought, legic, mathematics, relativity,
robability, wave mechanics, etc he analyzes the contributiens of such men as Newton,
Emsteln, dohr, Helsenberg, and many others “Lucid and entertaining recommended to
anyone who wants to get seme insight inte current philosophies of science,” THE NEW
PHILOSOPRHY. Index xi + 138pp 538 x 8 833 Papsrbound $1.25

EXPERIMENT AND THEORY IN PHYSICS, Max Born A Nobel Laureate examines the nature of
experiment and theory In theoretical Ephyslr:s and analyzes the advances made by the great
physicists of our day Heisenberg, Einstein, Bohr, Planck, Dirac, and others. The actual
process of creation Is detailad step-by-step by one who participated A fine examinatlon of the
scientiflc method at work. 44pp 5% X 8 $308 Paperbound 75¢

THE PSYCHOLOGY OF INVENTION IN THE MATHEMATICAL FIELD, J Hadamard The reports of
such men as Deacartes, Pascal, Einstein, Poincaré, and others are considered In this investi-
gation of the method of idea crealion in mathematics and other sclences and the thinking
grocess i general How do ideas originate? What 1s the role of the unconscious? What is
olncaré's forgettlng hypothesis? are some af the fascinating guestions treated A penetrating
analysis of Einstein’s thought processes concludes the book xili -+ 145;)9 535 x 8,

T107 Paperbound $1.25

THE NATURE OF LIGHT AND COLOUR IN THE OPEN AIR, M Minnaert Why are shadows some
times biue, sometimas green, or other colors depending on the light and surroundings? What
causes mirages? Why do multiple suns and moons appear In the sky? Professor Minnaert
explalns these unusual phenomena and hundreds of others in simple, easy-to understand lerms
based on optical laws and the properties of light and color No mathematics is required but
artists, sciepilsis, students, and everyone {ascinated by these “iricks’” of nature witt €ind
thousands of usaful and amazing pisces of information, Hundreds of observational experiments
are su%gested which require no special equipment 200 illustrations, 42 photos xvi + 362pp
5% x 8. T196 Paperbound $2.00

THE UNIVERSE OF LIGHT, W. Bragg. Sir William Bragg, Nobel Laureate and great modern physi-
cist, I1s also well known for his powers of clear exposition Here he analyzes all aspects of
hght for the layman lenses, reflection, refraction, the optles of wvision, x-rays, the photo-
electric effect, etc He tells you what causes the color of spectra, rainbows, and seap bubbles,
how magic micrors work, and much more Dozens of simple experiments are described Preface
Index. 189 line drawings and photographs, including 2 full-page color plates x -~ 283pp
5% x 8. T538 Paperbound $1.85

SOAP-BUBBLES: THEIR GOLOURS AND THE FORCES THAY MOULD THEM, ¢ V Boys For contlnuing
?opularlty and valldily as scientific primer, few books can match this volume of easily-
ollowed “experiments, explanations Lueld exposition of complexities of liquid films, surface
tension and related phencmena, bubbles’ reaction to heat, motion, music, magnetic fields
Experiments with capilfary attraction, soap bubbles on frames, composite bubbles, liquid
cylinders and Jets, bubbles other {han soap, e¢tc Wonderful introduction to scientific
method, natural laws that have many ramifications in areas of modern physics Only com-
plete edltion in print New Introduchon by S Z Lewin, New York University 83 lllusira
tions; 1 full-page color plate. x1i + 190pp 53 x 81% T542 Paperbound 95¢
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History of Science and
Mathematics

THE STUDY OF THE HISTORY OF MATHEMATICS, THE STUDY OF THE NISTORY OF SCIEMCE,
G Sarton Two books bound as one Each volume contains a long introduction to the methods
and philosophy of each of these historical fields, covermg the skills and sympathies of the
histarian, concepts of histary of science, psychology of idea-creation, and the purposa of
history of science Prot Sarton also provides more than 80 pages of classifled bib)ography
Complete and unabridged indexed 10 lustrations 188pp 5% x 8 T240 Paperbound $1 25

A MISTORY OF PHYSICS, Florian Gajori, Ph.D First written in 1899, thoroughly revised in
1929, this s still best entry into antccedents of modern theories Precise non mathematical
discussion of 1deas, theories, techniques, apparatus of each period from Greeks to 1920's,
analyzing within each period basic topics of matter, mechanics, light, electrnicity and mag-
netism, sound, atomic theory, etc Stress on modern developments, from early 19th century
to present Written with critical eye on historical development, significance "Provides most
of needed historical background for student of physics Reprint af second (1929) edition
Index Bibliography in footnotes 16 figures xv + 424pp 53 x 8 T970 Paperbound $2 00

A HISTORY OF ASTRONOMY FROM THALES TO KEPLER, | L E Dreyer Formerly titled A HISTORY
OF PLANETARY SYSTEMS FROM THALES 10 KEPLER This is the only work in Enghsh which
provides a detailed history of man’s cosmological views from pretustoric times up through the
Renaissance It covers Egypt, Babyloma, early Greece, Alexandria, the Middle Ages, Copernicus
Tycho Brahe, Kepler, and many others Epicycles and other complex (hecories of posltlonai
astronomy are explained n terms nearly everyone will find clear and easy to understand
“Standard reference on Greek astrononty and the Copernican revolution,” SKY AND TELE-
SCOPE Bibhography 21 diagrams Index xvn + 430pp, 5% x 8 579 Paperbound $198

A SHORT RISTORY OF ASTRONOMY, A Berry A popular standard work for over 50 years, this
thorough and accurate volume covers the science from primitive times to the end of the 19th
century After the Grueeks and Middle Ages, mndividual chapters analyze Coparpicus, Brahe,
Galileo, Kepler, and Newtfon, and ihe mixed reception of their startling discoverles Post-
Newtontan achievements are then discussed in unusual detail- Hailey, Bradley, Lagranges,
Laplace, Herschel, Bessel, etc 2 (ndexes 104 illustrations, 9 partraits, xxxi 4 440pp 5% x 8

T210 Paperbpund $2.00

PIONEERS OF SCIENCE, Sir Oliver Lodge An authoritative, yet clementary history of science
by a leading scientist and expnsitor Concentrating on individuals—GCopernicus, Brahe, Kepler,
Galileo, Descartes, Newton, Laplace, Herschel, Lord Kelvin, and other sclentists—the author
presents their discoveries n historical order, adding biographical materal on each man and
full, specific explanations of their achievements The full, clear discussions of the accomphsh
ments of post Newtonian astronomers are features seldom found in other books on the subject
Index 120 )llustrations xv -+ 404pp 5% x 8 T716 Paperbound $1865

THE BIRTH AND DEVELOPMENT OF THE GEOLOGICAL SCIENCES, F @ Adams The most complete
and thorough history of the earth sciences in print Geologleal thought from earhest recorded
times to the end of the 19th century—covers over 300 early thinkers and systems. fossils
and hypothetical explanations of them, vulcamists vs peptunists, figured stones and paleon-
tology, generatlon of stones, and similar topics 91 (llustrations, including medieval, renals-
sance woodcuts, etc 632 footnotes and blbliographic notes Index 51ipp 5% x 8

T5 Paperbound %2 25

THE STORY OF ALCHEMY AND EARLY CHEMISTRY, ] M Stillman. "‘Add the blood of a red-haired
man''—a recipe typical of the many quoted in this authoritative and readable history of the
strange beliefs and practices of the alchemists Concise Studics of every leading fhgure In
alchemy and early chemistry through Lavolsier, in tlus curious epic of superstition and true
sclence, constructed from scores of rare and difficult Greek, Latin, German, and French texis.
Foreword by § W Young 246-item bibhiography. Index xilt + 566pp 5% x 8

5628 Paperbound $2.45

HISTORY OF MATHEMATICS, 0 E Smith. Most comprehensive non-technical history of math
in English Discusses the |lves and works of over a thousand major and miner figures, from
Euclid to Descartes, Gauss, and Riemann Vol | A chronological examination, from primitve
concepts through Egyft, Babylonla, Greece, the Orient, Rome, the Middle Ages, the
Renaissance, and up to 1800  Voi 2 The development of (deas in specific fialds and
problems, up ihrough elementary calculus Two volumes, total of 510 illustrations, 13585pp
5% x 8 Set boxed in attractive contaner, T429,430 Paperbound the set $500
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Puzzles, Mathematical Recreations

SYMBOLIC LOGIC and THE GAME OF LOGIC, Lewis Garroll “Symbolic Logie” js not conterned
with modern symbalic logic, but is mstead a collection of over 380 problems posed with
charm and imagination, using the syllogism, and a fascinating diagrammatic method of
drawing conclusions In “The Game of Logic” Carroll’s whimsical imaglnation devises a
logical game played with 2 diagrams and counters {included) 1o manipulate hundreds of
tricky syllogisms The final section, ‘*Hit or Miss" 15 a lagnlappe of 101 additional puzzles
In the delightful Carroll manner Until this reprint edition, both of these books were rarities
costing up to $15 each Symholic Loglc Index xxxi + 189pp The Game of Logice 96pp
2 vols bound as one 5% x 8 T492 Paperbound $1 50

PILLOW PROBLEMS and A TANGLED TALE, Lews Carrolt One of the rarest of all Carrgll's
works, “Pillow Problems’ contains 72 orginal math puzzies, all typically ingenlous Partley
larly fascinating are Carroll's answers which remain exactly as he thought them out,
reflecting his actual mental process The problems In “A Tangled Tale' are in story form,
originally appearing as a menthly magazine serial. Carroll not only gives the solutions, but
uses answers sent in by readers to discuss wrong approaches and misleading paths, and
rades them for insight Both of these books were ranties unti this edition, “Pillow
groblems" costing up to $25, and ‘A Tangled Tale” $15 Pillow Problems Preface and
Introduction by Lewls Carroll xx -+ 109pp A Tangled Taler 6 illustrations 152pp Two vols
bound as one 5% x 8 T493 Paperbound $1 50

AMUSEMENTS IN MATHEMATICS, Henry Ernest Dudeney The foremost British oniginator of
mathematical t)uzzles 15 always intrniguing, witty, and paraduxical in this classic, one of the
largest collections of mathematical amusements More than 430 puzzles, problems, and
paradoxes Marzes and games, problems on number manipulation, unicursal and ather route
problems, puzzies on measuring, weighing, packing, age, Kinship, chessboards, jJoiners’, cross-
ing river, plane figure dissection, and many others Solutions More than 450 illustrations
vil -+ 258pp 534 x 8 T473 Paperbound $1 25

THE CANTERBURY PUZZLES, Henry Dudeney Chaucer's pilEnms set one another problems n
siory form  Alsp Advenfures of ihe Puzzie Club, ihe Strange fscape of the King's Jester, the
Monks of Riddlewell, the Squire's Christmas Puzzie Party, and others All puzzles are original,
based on dissecting plane tigures, arlthmetic, algebra, elementary calculus and other
branches of mathematlcs, and purely logical ingenmty “The imit of ingenuity and intricacy,”
The Observer Over 110 puzzles Full Selutions 150 itlustrations vii -+ 225pp, 5% % 8

T474 Paperbound $1.25

MATHEMATICAL EXGURSIONS, H A Mernll Cven if you hardly remember your high schooi
math, you'll enjoy the 90 stimulating problems containad i this book and you will come
to understand a great many mathematical principles with surprisingly little effort Many
useful shortcuts and diversions not generally known are Included division by inspection,
Russian peasant multiplication, memory systems for pi, building odd and even magic squares,
square roots by geometry, dyadic systems, and many more Solulions to difficult problems,
50 illustrations 145pp 5% x 8 T350 Paperbound $1 00

MAGIC SQUARES AND CUBES, W S Andrews Only book-length treatment in English, a thorough
non-technical description and analysis. Here are naslk, overlapping, pandiagonal, serrated
squares, magic circles, cubes, spheres, rhombuses Try your hand at 4 dimensional magical
figures' Much unusual folklore and tradition included High school algebra s sufficient 754
dlagrams and ulustrations vlit + 419pp 5% x 8 T658 Paperbound $1 85

CALIBAN'S PROBLEM BOOK MATHEMATICAL, INFERENTIAL AND CRYPTOGRAPHIC PUZZLES,
H Phillps (Caliban), § T Shovelton, G S Marshall 105 ingenious problems by the grealest
fiving creator of puzzles based on logic and inference Rigorous, modern, miquant, reflecting
their author's unusual personality, these intermediate and advanced puzzles all involve the
ability to reason clearly through complex situations, some call for mathematical knowledge,
ranging from algebra to number theory Solutions x1 -+ 180pp 534 x 8

T736 Paperbound $1 25

MATHEMATICAL PUZZLES FOR BEGINNERS AND ENTHUSIASTS, G Mott-Smuth 188 mathematical
puzzles based on algebra, dissection of plane figures, permutations, and probabihity, that will
test and improve your pawers of inference and interpretation The Odic Faorce, The Spider's
Cousin, Ellipse Drawing, theory and strategy of card and board games like tit-tat toe, go moku,
salvo, and many others 100 pages of detailed mathematical explanations Appendix of primes,
square roots, etc 135 illustrations 2nd revised edition 248pp 53 x 8

T198 Paperbound $1 00

MATHEMAGIC, MAGIC PUZZLES, AND GAMES WITH NUMBERS, R V Heath Mare than 60 new
puzzles and stunts based on the properties of numbers Easy techmiques for multiplying large
numbers mentally, reveahng hidden numbers magically, finding the date of any day in any
year, and dozens more Over 30 pages devoted to magic squares, triangles, cubes, circles, etc
Edited hy I 8 Meyer 76 ilustralions, 128pp 5% x 8 T110 Paperbound $1 00
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MATHEMATICAL RECREATIONS, M Kraitchik One of the most thorough compllations of unusual
mathematical problems for beginners and advanced mathemalictans  Historical problems from
Greek, Medieval, Arabie, Hindu sources 50 pages devoted to pastimes derived from flgurate
numbers, Mersenne numbers, Fermal numbers, primes and probabllily 40 pages of mag,
Euler, Lalin, panmaglc squares 25 new positional and permulational games of permanent
value fairy chess, latruncles, reversi, ninx, 1uma, lasca, ticolor, teliachrome, etc Complete
rigorous solutions Revised second edition, 181 iljustrations 333pp 548 x 8

T163 Paperbound $175

MATHEMATICAL PUZZLES OF SAM LOYD, selected and edited by M Gardner Choice puzzles
by the greatest American puzzie crealor and innovator Selected from his famous coliaction,
“Cyclopedia of Purzles," they retain the unigue style and historical flavor of the origmals
There are posers based on arithmetic, algebra, probability, game theory, route tracing,
topology, counter, sliding block, operations research, geometncal dissection includes the
famous ‘“14-15" puzzle which was a national craze, and his “Horse of a Different Color"”
which sold millions of capies 117 of his most ingenious puzzies i all, 120 line drawings
and diagrams Solutions Selected references xx + 167pp 5% X 8 T498 Paperbound $1 00

MATHEMATICAL PUZZLES OF SAM LOYD, Vol 11, selected and edited hy Martin Gardner. The
outstanding 2nd selection from the great American innovator's *‘Gyclapedia of Puziles" speed
and distance problems, clock problems, plane and sohd geometry, calculus problems, etc
Analytical table of contents that groups the puzzies according to the type of mathematics
necessary to solve them 166 puzzles, 150 original line drawings and diagrams Selected refer-
ences xiv + 177pp 5% x 8 T709 Paperbound $1 0D

ARITHMETICAL EXCURSIONS, AN ENRICHMENT OF ELEMENTARY MATHEMATICS, H Bowers and
3 Bawers A lively and lighthearted collection of facts and entertainments for anyone who
enjoys manpulating numbers or solving anthmetical puzzies methods of arithmetic never
taught in schoal, little known facts about the most simple numbers, and clear explanations of
more sophisticated topics, mysteries and folklore of numbers, the “Hin dog abuc’ number sys
tem, etc First publication Index 529 numbered prohlems and diversions, all with answers
Bibliography 60 figures xiv + 320pp 538 x 8 T770 Paperbound $1 65

CRYPTANALYSIS, H F Gaines Formerly contitled ELEMENTARY CRYPTANALYSIS, this infro
ductory intermediate level text is the best book in print on cryptograms and thesr solution
It covers atl major technigues of the past, and contains much that is not gencrally known
except fo experts Full detals aboul concealment, substitution, and transposition ciphers,
periodic mixed alphabets, maitafid, Kasiski and vigenere methods, Ohaver patterns, Playfair,
and scores of ather tapics 6 language letter and word frequency appendlx, 167 problems,
now furnished with solutions Index 173 figures vi 4 230pp 5% x 8

T97 Paperbound $2 00

CRYPTOGRAPHY, L D Smith, An excellent intraductory work on wiphers and their solution, the
history of secret writing, and actual methods and problems tn such techniques as transposi-
tion and substitution Appendices describe the enciphering of Japanese, the Baconian biliteral
clpher, and contain frequency tables and a bibliography for further study. Over 150 problems
with solutions 160pp 5% x 8 T247 Paperbound $1 00

PUZZLE QUIZ AND STUNT FUN, §. Meyer The sofution to party doldrums 238 challenging
puzzles, stunts and tricks Mathematical puzzles ltke The Clever Carpenter, Atom Bomb,
mysteries and deductions like The Bridge of Sighs, The Nine Pearls, Dog lLagic, abscrvation
puzzles like Cigarette Smokers, Telephone Dial, over 200 others including magic squares,
tongue twisters, puns, anagrams, and many others All problems solved fully 250pp 533 x 8

T337 Paperhound $100

101 PUZZLES N THOUGHY AND LOGIC, C R Wyhe, Ir Brand new probiems you need no special
knowledge to soive! Take the kinks out of your mental “muscles’ and enjoy solving murder
prablems, the detection of lying fishermen, the logical wdentification of color by a blindman,
and dozens more Introduction with simplified explanation of general scientific method and
puzzie solving 128pp 53s x B T367 Paperbound $1 00

MY BEST PROBLEMS IN MATHEMATICS, Hubert Philhps (“Caliban’) Only elementary mathe-
matics needed to solve these 100 witty, catchy problems by a master problem creator
Problems on the odds In cards and dice, problems in geometry, algebra, permutations, even
problems that require no math at all—just ¢ loglcal mund, clear thinking Solutions com-
pletely worked out If you ¢njoy mysteries, alerting your perceptive powers and exercising
your detective’s eye, you'll find these cryptic puzzles a challenging delight Originat 1961
publication 100 puzzles, solutions x + 107pp 55 % 8 T91 Paperbound $1.00

MY BEST PUZZLES IN LOGIC AND REASONING, Hubert Phillips (“Caliban’’) A new coliection
of 100 inferential and logical puzzies chosen from the best that have appeared in Enmgland,
available for first time n US By the most endlessly resourceful puzzle creator now lwing
All data presented are both necessary and sufficient to allow a single unambiguous answer
No special knowledge 15 required for problems ranging from relattvely simple to completely
original one-of a kinds Guaranteed lo please beginners and experts_of all ages Original
publication 100 puszles, full solutions x + 107pp 5% x 8 T119 Paperbound $1.00
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YHE BOOK OF MODERN PUZZLES, & L Kautman, A complotely new series of puzzies as fasting
ing as crossword and deduction puzzies but based upon different principles and tochnlques
Simple 2-minute teasers, word tabyrinths, deslgln and pi\ﬂi-.rlr\”mllr'llela, 'lin%lt iﬂgg);\h?{:a“?
- K Answars ta all problems 6 1llustrations § X
puzzles — over 150 braincrackers 4 N e s

ORD PUZILES, G. L Kaufman 100 ENTIRELY NEW puzzles hased on waeds and they
?;r;vblwallons that WI‘|| delight crossword puzzle, Scrabble and lotte fans Chess words, base|
on the moves of the chess king, design onyms, symmetrical designs made of synonyms, thymat
double-crostics, syliable sentences; addie tetter anagrams, alphagrams, linkograms, and man
othars all brand new Full solutions Space to work problems 196 figures vi -+ 122mp
5% x 8. T344 Paperbound $1.08

LABYRINTHS A BDDK OF PUZ2LES, W Shopherd Mazes, formaerty associated wity
mc:taesryhyr?d titual, are still among the most Intriguing of intetiectual puzzies This is a novel
and different collectlon of 50 amusements that embody the principle of the maze: mazes in
the classical tradition, 3 dimensianal, ribban, and Mabius-strip mazes, hidden messages, spa
tial arrangements, etc —almost all bullt on amusing stary situations 84 iltustrations Essw
on maze psychology Solutions xv + 122pp. 5% x 8 T731 Paperbound $1,00

MAGIC TRICKS & CARD TRICKS, W Jonson Two bocks bound as ong 52 tricks with cards, 37t
trichs with coins, bills, eggs, smoke, ribbons, slales, etc Detaiis on presentation, misdirecion,
and routining will help you master such famous iricks as the Changing Card, Card in the
Pocket, Four Aces, Coin Through the Hand, Bill in the Egg, Afghan Bands, and over 75 others
If you follow the lucid exposition and key diagrams carefully, you will finish these two books
with an astonishing tmastery of magic 106 figures 224pp 8% % 8 T909 Paperbound $1.09

PANGRAMA OF MAGIC, Mulbourne Christopher A profusely illustrated history of stage magk,
a unique selection of prints and engravings from the author's private collection of mayg
memerabiiia, the largest of its kind Apparatus, stage settings and costumes, Ingenious ady
distributed by the performers and satiric broadsides passed around n the streets ridiculing
?ompous showmen, programs, decorative souvenirs The Itvely text, by one of America’s
oremost professional magiclans, s full of anecdotes about almost legendary wizards Deds,
the Eg‘\{‘ptlan, Philadelphla, the wonder-worker, Robert-Houdin, “'the father of modern magic,”
Harry Houdini, scores more Altogether a pleasure package far anyone interested in magle,
stage setting and deslgn, ethnology, psychology, or Simply n unusual people A Dover
original 295 llustrations, 8 In full color ~Index wili -+ 2iepp 83 x 1Y

%)
T774 Paperbound $2 28

HOUDINI ON MAGLC, Harry Houdini One of the greatest magicians of madarn times explalns
his most prized secrets How locks are picked, with iilustrated picks and skelpton keys: how
a girl Is sawed into twins, how to walk through a brick wall - Houdini's explanations of 44
stage tricks with many diagrams Also ncluded is a fascinating discusslon of great magiclans
of the past and the story of his fight against fraudulent mediums and splritualists Edited
by W B. Gibsan and M N Young Bibliography 155 figures, photos xv -+ 280pp,

p, 4% x B
T384 Paperbound $1.23

MATHEMATICS, MAGIC AND MYSTERY, Martin Gardner, Why do card tricks work? How do
magiclans perform astomshing mathematical feats? How ls stage mind-reading possibie? This
is tha flrst book length study explaining the application of probability, set theory, theory of
numbers, topology, etc, to achleve many startling tricks Non technical, accurate, detailed!
115 sections discuss tricks with cards, dice, coins, knots, geametrical vanisting 1)lusions, how
a Curry square '‘demonstrates” that the sum of the parts may be greater than the whole,
and dozens of others No sizight of hand necessaryt 135 tlustrations wi -+ 174pp 5% X 8

T335 Paperbound $1 00

EASY-T0-DO ENTERTAINMENTS AND DIVERSIONS WITH COINS, CARDS, STRING, PAPER AND
MATCHES, R. M, Abraham Over 300 iricks, games and puzzies wiil provide young readers
with absorbing fun  Sections on card games, paper fn?ﬁ\ng, tricks with coins, matches
and preces of siring, games for the agile, toy-making from common househald objects,
mathematical recreations, and 50 miscel{anepus pastimes Anyone in charge of groups of
youngsters, including hard-pressed parents, and in need of suggestions on how to keep
ctiidren sensibly amused and quietly content will find this book (ndispensable Clear,
simple text, coplous number of delightful line drawings and llustrative diagrams Originatly
titled “Winter Nights Entertainments™ Introduction by Lord Baden Powell 329 illustrations
v + 1B6pp 5% x 8iA, T921 Paperbound $1.00

STRING FIGURES ANR HOW TO MAKE THEM, caroline Furhess Jayne 107 string figures plus
varlations selected from the besi primitive and modern examples developed by Navaje,
Apache, pygmies of Africa, Eskimo, In Europe, Australia, China, etc The most readily under-
stardable, easy-to-follow book in Enghish on perenmally popuiar recreation Crystal-clear
exposition; step by-step diagrams Everyone from kinderparten chlldren to adulfs looking
for vnusual diversion wiil be endlessly” amused. |ndex Bibliagraphy Introduction by A
Haddon 17 full-page plates 960 (llustrations xxia + A40ipp 5% x 8

2
Ti52 Paperhound $2 00
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Entertainments, Humor

ODDITIES AND GURIOSITIES DF WORDS AND LITERATURE, € Bombaugh, cdited by M Gardier
The largest collection of idwsyncratic pruse and poelry techniques wn English, a legendary
work 0 the curlous and amusing bypaths of literaty recreations and the play techmque In
Iiterature—so Important 1n modern works Contains alphabetic poetry, acrostics, palindromes,
scissors verse, centos, emblematic poetry, famous literary puns, hoaxes, notorious slips of
the prass, hilarious mistransiations, and much more Revised and enlarged with modern
material by Martin Gardner 368pp 5% x 8 T759 Paperbound $1 50

A NONSENSE ANTHOLOGY, collected by Carolyn Wells 245 of the best nonsenss verses ever
written, including nonsense puns, absurd arguments, mock epics and sagas, nonsense ballads,
odes, ''sick" verses, dog-Latin verses, French nonsense verses, songs By Edward Lear,
Lewis Carroli, Gelett Burgess, W 8 Giibert, Hilaire Befloc, Peter Newell, Oftver Herford, etc
83 writers 1n all plus over four score anonymous nonsense verses A special section uf
fimericks, plus famous nonsense such as Carroll’s ‘‘Jabberwocky” and Lear’s *‘The Jumbiies’”
and much excelient verse virtually impossibie to lacate elsewhere For 50 years considerad
the best anthology avaiable Index of first lLines specially prepared for this edition
Introduction by Carolyn Wells 3 indexes Title, Author, First lines xxxiii 4+ 279pp

T49% Paperbound $1 35

THE BAD CHILD'S BOOH OF BEASTS, MORE BEASTS FOR WORSE CHILDREN, and A MORAL ALPHA-
BET, H Belloc Hardly an anthology of humoerous verse has appeared in the last 50 years
without at Jeast a couple of these fampus nonsense verses But one must see the entire vol-
umes—with all the detightful onginal llustratlons by Sir Baslt Blackwood—to aprxreclate
fully Beiloc's charming and witty verses that play so subacidly on the platitudes of life and
morals that beset his” day—and ours A great humor classic Three books in one Total of
157pp 5% x 8 T749 Paperbound $1 00

THE DEVIL'S DICTIONARY, Ambrase tierce Sardonic and irreverent barbs puncturing the
Eomposltles and absurdities of American politics, business, religlon, fiiterature, and arts,
y the country's greatest satirist In the classic tradition Epigrammatic as Shaw, plercing
as Swift, American as Mark Twain, Will Rogers, and Fred Allen, Bierce will always remain
the favorite of a small coterie of enthuslasts, and of writers and speakers whom he supplias
with “some of the most gorgeous witticisms of the English language' (H L Mencken)
Over 1000 entries in alphabetical order 144pp 5% x 8 T487 Paperbound $1.00

THE PURPLE COW AND OTHER NONSENSE, Gelott Burgess The best of Burgess's early nonsense,
selected from the first edition of the '"Burgess Nonsense BooKk '' Contams manpy of s most
unusual and truly awe-inspiring pieces 36 nonsense quatrains, the Poems of Patagonia, Alpha-
bet of Famous Goops, and the other hilarious (and rare) adult nonsense that place him sn the
forefront of American humorists All pieces are accompanled by the onginal Burgess lllustra-
tions. 123 liustrations xl1 + 113pp 5% x 8 T772 Paperhound $1.00

MY PIOUS FRIENDS AND DRUNKEN COMPANIONS and MORE PIOUS FRIENDS AND DRUNKEN
COMPANIONS, Frank Shay Folksingers, amateur and professional, and everyone who loves
singing here, available for the first time in 30 years, Is this valued collectjon of 132 ballads,
biues, vaudeville numbers, drinking songs, sea chanties, comedy songs Songs of pre-Beatnik
Bohemia, songs tfrom all over Amerlca, England, France, Australia, the great songs of the
Naughty Nineties and early twentieth century America Over a third with music Woodcuts
by John Held, Jr convey perfectly the brash insouciance of an era of rellicking unabashed
song 12 (Mustrations by lohn Held, Jr Two indexes (Titles and First llnes and Charuses)
Introductions by the author Two volumes bound as one Total of xwi -+ 235pp 53 x 814
T946 Paperbound $1.25
HOW TO TELL THE BIRDS FROM THE FLOWERS, R W Wood How not to confuse a carrot with
a parrot, a grape with an ape, a puffin with nuffin Delightful drawings, clever puns, absurd
little poems point out far-feiched resemblances n nature The author was a Jeading
physicist Introduction by Margaret Wood White 106 illus 60pp 5% x 8
1523 Paperbound 75¢

PECK'S BAD BOY AND HIS PA, George W Peck The complete edition, contammng both
volumes, of one of the most widely read American humor books The eondless Ingenious
pranks played by bad boy ''Hennery’’ on his pa and the grocery man, the outraged pomposity
of Pa, the perpetual ridiculing of middle class institutions, are as entertaining today as they
were in 1883 No pale sopmstications or subtleties, but rather humor vigorous, raw, earthy,
imaginative, and, as folk humor often Is, sadistic, This peculiarly fascinating hook is also
valuable to historians a{_\d stvuvd?[nts ufI lt\mgncta'n cgltuée FasBla [purt?);; of 53-';} ageg 100
aniginal llustrations by True Wiillams. Introduction by eiler, pp. 5% X 8.

€ y T497 Paperbound $1.35
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THE HUMORDUS VERSE OF LEWIS CARROLL. Almnst every poem Carroll ever wrote, the largest
collection ever published, including much never pubhshed etsewhere 150 paiodies, buricsques,
riddlas, ballads, acrastics, etc, with 130 origlnal Hlustrations by Tenma), Carrol), and others.
“Addicts will be grateful . there 15 nothing for the faithful ta do but sit down and fall 1o
the banquet,” N ¥ Times Index to first tmes xwv + 446pp Sy x 8

1654 Paperhound $2 00

DIVERSIONS AND DIGRESSIONS OF LEW!S CARROLL A major new treasure for Carrol] Tans! Rare
privately published humor, fantasy, puzzies, and games by Carroll at his whimsical best, with
a new vein of frank satire fnciudes many new matliematical dmusements and recreations,
among them the fragmentary Part 11l of ‘“‘Curiosa Mathematica " Contains “The Reclory
Umbrella,” *'The New Belfty,” “The Vislon of the Three T's,”” and much more New 32 page
supplement of rare photographs taken by Carroll x + 375pp 6% x 8

1732 Papetbound $1 65

THE COMPLETE NONSENSE OF EDWARD LEAR This 15 the only complete edition of this master
of gentle madness avallable at a popular price A BOOK OF NONSENSE, NONSENSE SONGS,
MORE NONSENSE SONGS AND STORIES in their entirety with ail lthe ofd favorites that have
delighted children and adults for years The Dong With A Luminous Nose, The Jumbiies, The
Owl and the Pussycat, and hundreds of other bits of wonderful nonsense 214 limericks, 3 sets
of Nonsanse Botany, 5 Nonsense Alphabets, 546 drawings by Lear lumself, and much more
320pp. 53k X B T167 Paperbound $1 00

THE MELANCHOLY LUTE, The Humorous Verse of Frankim ® Adams (“FPA”) The author's
own selechon of light verse, drawn from thirly years of FPA's column, “The Conming Tower,""
syndicated all over the English-speaking world Wilty, perceptive, literate, these minety six
poems range from parodles of other poets, Millay, Longfellow, Edgar Guest, Kipling, Mase
field, ete, and free and hilarious transfations of Horace and otlher Latin poets, to satine
comments on fabled American institutions~—the New York Subways, prepostergus ads, sub
urbanites, sensational journalism, etc They reveal with vigor and claniy the humor, integrity
and restrant 0f a wise apd gentle American sabirnst Introduction By Robert Hutuhinsen
vi + 122pp 53 X BYA. T108 Paperbound $1 00

SINGULAR TRAVELS, CAMPAIGNS, AND ABVENTURFS OF BARGN MUNCHAUSEN, R E Raspe, with
80 Hlustrations by Gustave Doré The first edition in over 150 years 1o reestablish the deeds
of the Prince of Lijars exactly as Raspe first recorded them in 1785--the genuine Baron Mun-
chausen, one of the most popular personalities in Enghish fiterature Included also are the
best of the many sequels, written by other hands Introduction on Raspe by 1+ Carswait
Bibliography of early ediions xhiv 4 192pp 5% x 8 TGI8 Paperbound $1 DO

THE WiT AND HUMOR OF OSCAR WILDE, ed hy Alvin Redman Wilde at his most brillfant,
n 1000 epigrams exposing weaknesses and hypocrisics of *crvilized” saclaty, Divided into
49 categories—sin, wealth, women, America, etc —to ald writers, speakers  Ineludes
excerpts from his trials, books, plays, criticlsm Formoerly “Tho Epigrams af Oscar Wilde "
Introduction by Vyvyan Holland, Wilde’'s only living son Introductoly essay hy oditar, 260pp
¥ x 8 T602 Paperbound §1.00

MAX AND MORITZ, Wilhelm Busch, Busch [s one of the great humorists of all time, as well
as the father of the modern comic stnip This volume, iransiated by H A Klewnn and other
fiands, contains the perennial favorite ““Max and Moritz’” (translated by C T Brooks), Plisch
and Plum, Das Rabennest, Eispeter, and seven other whimsical, sardermc, jovlal, dlabolical
cartoan and verse stonies Lively Enghsh transiations parallel the original Germat This
work has delighted mullions, since it first appeared in the 19th century, and iIs guaranteed
to please aimost anvonie Edited by H A Klein, with an afterword x -+ 205pp. 5% x 8%

7181 Paperbound $1 15

HYPOCRITICAL HELENA, Withelm Busch A companion volume to *‘Max and Morltz,”! with the
titte prece (Die Fromme Helena) and 10 other highly amusing cartoon and verse staries, alt
newly translated by B A Klemn and M C Klein Adventure on New Year's Eve (Abenteuer
in der Neuwahrsnacht), Hangover on the Morming after Mew Yeoar's Eve (Der Katzenjammer
am Neujahrsmorgen), etc Enghsh and German in parallel columns Hours of pleasure, also a
fine tanguage aid x + 205pp 5% x 8% T184 Paperbound $1 G0

THE BEAR THAT WASN'T, Frank Taskhn What does it mean? Is it simply dellghtful wry
humor, or a charming story of a bear who wakes up in the midst of a factary, or a satire
on Blg Business, or an existential cartoon-story of the human cendition, or a” symbohzation
of the struggle between conformity and the individual? New York Herald Tribune said of the
first edition ¥ a fable for grownups that wili be fun for children Sit down with the
hook and get your own bearings ” Long an underground favorite with readers of ali ages
and opimons v 4 5lpp llustrated 53 x 812 T939 Paperbound 754

RUTHLESS RHYMES FOR HEARTLESS HOMES and MORE RUTHLESS RHYMES FOR HEARTLESS
HOMES, Harry Graham (“'Col D Streamer”). Two volumes af Little Willy and 48 other
oetic disasters, A bright, hew reprint of oft-quoted, never forgotten, devastating bumeor
y a precursor of today's “sick” joke schaol, For connoisseurs of wicked, wacky humar
and ali wha deiight 1n the comedy of manners Original drawings are a perfect compiement
61 Wustrations Index vi + 69pp, Two vols bound as one 5% x 8%

Ta10 Paverhound 75¢
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Fiction

THE LANDO THAT TIMC FORGOT and THE MOOM MAID, £dgar Rice Burroughs (n the opinion of
many, Burioughs' best work  The fust conterns o strange isiand where evolution (s inds
vidual rather  than phyfogenctic  Specchiess anthropoids develop nito ntelligent  human
belngs within a =lngle generatton The second projects the reader far into the future and
describes the first voyage to the Moon (in the year 2025), the conquest of the Earth Ly the
Moon, and years of violence and adventure as the enslaved Earthmen try to 1egamn posses
ston of thewr planel "An imaginative lour de force lhat heeps e reader keyed up and
expectant,” NEW YORK TIMES Complete, unabiidged text of the oniginal two novels (three
parts in each) 5 illustrations by J Allen St John wi -+ 552pp 544 x 81%

T1020 Clothbound $3 75

T358 Paperbound $2 0D

AT THE EARTH'S CORE, PELLUCIDAR, TANAR OF PELLUCIDAR THREE SCIENCE FICTION NOVELS
BY EDGAR RICE BURROUGHS Complete, unabridged texts of the fust three Pellucidar novels
Tales of dernng-de by the famous master of science fichion The locale for these three
telated stories 15 the nner surface of the hollow Earth where we discover the world of
Pellucidar, complete with all lypes of bizarre, menacing crealures, strange peoples, and
alluring maldens—guaranteed to delight all Burroughs fans and a wide ctrcle of adventure
lovers Illustrated by 1 Allen St John and P F Berdamier vi + 433pp 53§ x 8%

T1051 Paperbound $2 00

THREE MARTIAN NOVELS, Edgar Rice Burroughs Gontains Thuwvia, Maid of Mars, The Chessmen
of Mars; and The Master Mind of Mars High adventure set in an 1maginative and (ntricate
canception of the Red Planet Mars s peopled with an intelligent, heroic human race which
lives n densely populated cities and with fierce barbanans who nhabit dead sea bottoms
Other exciting” creaturas abound amidst an nventive framework of Martian histary and
geography Complele unabridged reprintings of the first edition 16 lustrations by )~ Allen
St John wi + A99pp 5% X BY, T38 Paperbound $1 85

TG THE SUN? and OFF ON A COMET?, Jules Verne Complete texts of two of the most imagmna-
tive flights into fancy in world lilcrature display the high adventure lhdat have kept Verne's
novels read for nearly a century Only unabridged edition of the best transiabon, by Edward
Roth  Large, cawly readable type 50 illuslrations selected from  first editions  462pp
5¥W x 8 T634 Paperbound $1.75

FROM THE EARTH TO THE MOON and ALL AROUND THE MOON, Jules Verne Complete oditions
of two of Verne's most sutcessful novels, in fiest tdward Roth translations, now available
alter mdny years oul of print Verpe's wisions of submarines, airplanes, television, rockels,
interplanetary 1ravel, of stientific. and not <o scientilic hehels, of peculiarities of Americans,
all dehght and enpross us today as much as when they first appeared Large, edstly readable
lype 42 alfus  from frst french edition 476pp S¥ x 8, T633 Paperbound $175

THREE PROPHETIC NOVELS BY H G WELLS, cdited by & F Bleller Complete lexts of
“When the Sleeper Wakes' (1st book printing in 50 years), “A Story of the Days to Coma,"
“The Time Machine' (1st complete printing n baok farm) Exciting adventuies n the
fulure are as enjoyablc today as 50 years ago when fust printed  Predict [V, movies,
intercontinental anplanes, prefabrnicated houses, air condibioned cities, ele, First pmportant
author to foresece problems of mind vontral, technological dictatorships "Absolute best of
imaginalive hictlon,” N. Y Times Introduction 335pp 5% x B T605 Paperbound $1 50

SEVEN SCIENCE FICTION NOVELS, H & Wells, Full unabndged texts of 7 science fiction
novels of the master Ranging fromn biology, physics, chemistry, astronomy to sociology and
other studies, Mi  Walls extrapolales whole worlds of strange and niriguing character
“One will have to go far to match this for entertanment, excitement, and sheer pleas-
ure ' NEW YORK TIMES Contents The Time Machine, The island of Dr Moreau,
First Men in_the Moon, The invisible Man, The War of the Worlds, The Food of the
Gods, In the Days of the Comet 1015pp 53& x 8 T264 Clothbound $4 S0

28 SCIENCE FICTION STORIES OF H 6 WELLS. Two full unabridged novels, MEN LIKE GODS
and STAR BEGOTTEN, plus 26 short stories by the master science-ficthon wniter of all hme
Storles of space, time, invention, exploration, future adventure-—an ndispensable part of
the library of everyone interested in science and adveniure PARTIAL CONTENTS Men Like
Gods, The Country of the Blind, In the Abyss, The Crystal Egg, The Man Who Gould Work
Miracies, A Story of the Days to Come, The Valley of Spiders, and 21 more! 928pp 5% x B

T265 Clothbound $4.50

THE WAR (N THE AIR, IN THE DAYS OF THE COMET, THE FQOD OF THE GODS: THREE SCIENCE
FICEION NOVELS BY H G WELLS. Three exciting Welis offerings bearing on wviiai social and
philasophical issues of his and our own day Here are fales of air power, strategic bomb-
ing, East vs West, the potential miracles of science, the potential disasters from outer
space, the refationship between scientific advancement and moral progress, ete Ffirst
reprinting of “War in the Air'’ 1n almost 50 years An excellent sampling of Wells at his
storytelling best Complete, unabridged reprintings 16 ilustrations 645pn 538 x 845
T1135 Paperbound $2 00
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Orientalia

ORIENTAL RELIGIONS IN ROMAN PAGANISM, F Cumont. A study of the cultural meeting of
east and west sn the Earty Roman Empire It covers the most jmportant eastern religions
of the time from their first appearance ip Rome, 204 B C, when the Great Mother of the
Gods was first brought over from Syra The ecstatic cults of Syirla and thmla———Cybele,
Athis, Adonls, their orgies and mutilatory rites, the mysienies of Egypt — Serapis, Isig,
Osiris, the dualism of Persia, the elevation of cosmic evil to equal stature with the desty,
Mithra, worship of Hermes Trismegistus, Ishtar, Astarte, the magic of the ancient Near East,
etc. Introduction 55pp of notes, extensive bibliography Index xxwv + 298pp 5% x 8

T321 Paperbound $2.00

THE MYSTERIES OF MITHRA, F Cumont The definitive coverage of a great ideological struggle
between the west and the orient in the first centuries of the Christian era The origin of
Mithraism, a Persian mystery religion, and Its association wilh the Roman army s discussed
in detail, Then utilizing fragmentary monuments and texts, in one of thec greatest feats of
scholarly detection, Dr Cumont reconstructs the mystery teachings and secret doctrines, the
hidden organization and cult of Mithra Mithraic art is discussed, anaiyzed, and depicted In
70 lllustrations 239pp 5% x 8. T323 Paperbound $1.85

CHRISTIAN AND ORIENTAL PHILOSOPHY OF ART, A. K. Coomaraswamy A unique fuslon of
phliosopher, orientalist, art histonan, and hingulst, the author discusses such matters as the
trug function of aesthetics in art, the importance of symbollsm, intellectual and philosophic
backgrounds, the role of lraditlonal culture In enriching art, common factors m all great art,
the nature of medieval art, the nature of folklore, the beauty of mathematics, and sumilar
topics 2 lilustratlons. Bibliography 148pp 5% x B 1378 Paperbound $1.35

TRANSFORMATION OF NATURE IN ART, A K Coomaraswamy Unabridged reissue of a basic
work upon Aslatic religious art and philosophy of religlon The theory of religious art In Asia
and Medieval Eurcpe (exempiified by Melster Eckhart) Is analyzod and developed Detailed
consideration Is given to Indian medieval aesiheiic manuals, symbotic language In philasophy,
the origin and use of images Ih India, and many other fascinating and liltle known topics
Glossaries of Sansknit and Chinese terms Biblhiography, 4ipp of notes 24H%p 5Va % 8

T368 Paperbound $1.75

BUDDHIST LOGIC, F Th. Stcherbatsky A study of an imporlant part of Buddhism usually
ignored by other books on the subject the Mahayana Dbuddhistic logic of the school of
Dignaga and his followers First vol devoted to history of Indian loglc with Centrdal Aslan
contlnuations, detailed exposition of Dignaga syslem, inciuding theory of knowledge, the sensi-
ble world (causation, perceplion, ultimate reality) and menlal worid (judgment, inference,
lagical fallacies, the syllogism), reality of external world, and negatlon (law of caontradic-
iion, universals, dialectic) Vol, 1l contalns transiation af Dharmakirti’s Nyayabindu with
Dharmamottara’'s commentary Appendices cover translations of Tibatan treahises on logic,
Hindu attacks on Buddist legle, etc The basic work, one of the products of the great
St Petersburg school of Indian studies Written clearly and with an awareness of Western
philosophy and logic, meant for the Asian speclalist and for the general reader with only a
mimimum of background Vol 1, xii + 559pp Vol I}, vin -+ 468pp 544 x BYa

T955 Vol | Paperbound §2 50
T956 vo! Il Paperbound $2 50
The set $500

THE TEXTS OF TAOISM. The first Inexpensive edition of the complete James Legge lransla-
tions of the Tao Te King and the writings of Chinese mystic Chuang Tse., Alsg confalns
several shorter treatises the T'ai Shang Tractate of Actions and Their Retributions, the
King Kang King, or Classic of Purity, the Yin Fu King, or Classic of the Harmony of the
Seen and Unseen, the Yu Shu King, or Classic of the Pwot of Jade, and the Hsia Yung King,
or Classic of the Directory for a Day While there are other translations of the Tao Te King,
this 1s the only translation of Chuang Tse and much of other materlal Extensive introduc-
tion discusses differences between Taoism, Buddhsm, Confucianism, authenticlty and arrange-
ment of Tao Yo King and writings of Chuang Tse, the meaning of the Tao anmd basic tenats
of Taolsm, historical accounts of Lao-tse and foliowers, other pertinent matters Clantying
notes incorporated into text Onginally published as Volumes 39, 40 of SAGRED BOOKS OF
THE EAST series, this has tong been recogmzed as an indispensible coliection Sinalogists,
philosophers, historlans of religion will af course be Interested and anyone with an elemen:
tary course in Oriental religion or philesophy will understand and profit from these writings
Index Appendix analyzing thought of Chuang Tse Vol |, xxil| + 396pp Vol I, wili + 340pp
5% x 812 7980 Vol | Paperbound $2.25

Taa1l Val 11 Panarhnund €2 2%
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EPOCHS OF CHINESE AND JAPANESE ART, Ermest T Fenollosa  Althongh this rclassic of art
history was written hefore the archeolupleal discovery of Shang and Chou clvibizations, it
is still i many respeots dhe finest delalled study of Chinese and Japanese art avadable in
Enghsh 1t s very wide in range, covering sculpture, carving, painting, mefal work, ceramycs,
texhles, gaphic arts and other areas, and & considers both religious and secular art, includ
Ing the Japanese woodcut s greatest stranglh, however, lies in ity extremely full, detailed,
sight laden discussion ot tistorical and cullural background, and in ats analysis of the
rehgious and philosophical wmplications of mt works 1t s alse a brifliant stylistic actieve-
ment, wriiten with enthusiasm and verve, which can be enjoyed and read with profit by both
the Orientalist and the general reader wha s interested 1n art index Glossary of proper
names 242 (llustrations Total of 704 pages 5% x 8l

T364-5 Two vol set, paperbound $5.00

THE VEBANTA SUTRAS OF BADARAYANA WITH COMMENTARY BY SANKARACHARYA The defini-
tive translation of the consummation, foremast Interpretation aof Upamshads Orginatly
part of SACRED BOOKS OF THE EAST, this two volume translation includes exhaustive com-
mentary and exegesls by Sankara, 128-page introduction by franslator, Prof Thibaut, that
discusses bachground, scope and purpose of the sutras, value and imporlance of Sankara's
interpretation, copious footnotes providing further explanahions Every senous student of
Indian relimion or thought, philosophers, histonians of rehgion should read these clear,
accurate trapslahions of documents central to development of ymportant thought systems
in the Cast Unabridged republication of Volumes 34, 38 of the Sacred Books of the East
Translated by George Thibault General index, index of quotations and of Sanskrit Vol |,
cxxv -+ 448pp Vol i, v -+ 506pp 5% x BYa 7994 Voi 1 Paperbound $2,00

T995 Vol |1 Paperbound $2 D0

THE UPANISHADS. The Max Muller translation of the twelve classical Upamshads avalable
for the first time 1n an inexpensive format Chandogya, Kena, Aitareya aranyaka and upamshad,
Kaushitaks, Isa, Katha, Mundaka, Taittiriyaka Brhadaranyaka, Svetarasvatara Prasna — all of
the classical Upamishads of the Vedanta school--and the Maitriyana Upamishad Originally
valumes 1, 15 of SACRED BOOKS OF THE EAST series, this 15 still the most scholarly trans-
latioh Prof Muller, probably most impartant Sanskritologist of nineteenth century, pro-
vided Invaluable introduction that acquaints readers with history of Upanishad transiations,
age and chranology of texts, etc and a preface ihat discusses their value 1o Western
readers Heavily annotated Stimulating rcading for anyone with even only a basic course
background in Qriental piiiosophy, religion, necessary to ali Indologists, philosophers, religious

fustarians  Tranuliteraton and pronuncialion guide Vol 1, ¢t + 320pp Vol LI, luy - 350pp
1992 Vol 1 Paperbound ?2 00
T993 Voi [{ Papgrbound $2.00

The set §4 00

Prices gubyect to change without notice
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