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NOTES 

FoR the con~enience of readers who wish to 

know how to pronounce Sanskrit words we offer the 

following suggestions, which will give sufficient 

accuracy for all ordinary purposes. Consonants 
should be much as in English, but th must be as in 

" hot-house ". Jna is usually sounded like gnya. 
Ph is never like f, but as in "haphazard''. Try to 
sound the h in kh, dh and bh. Vowels are short, if 

unmarked, but long when marked, as in a and a. 
A short is as in " America ", long as in " father " ; i 

short, as in " pin ", long as ee in " feet '' ; u short, as 

in " put ", long as oo in " cool ". E as in " prey " ; 

ai as in " aisle " ; o as in " hole " ; au, like ou in 
" house ". There is no short o, or aw, or e sound . 
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CHAPTER I 

THE SEVEN KINDS OF OCCULTISM 

ABNORMAL PHENOMENA IN INDIA 

.As soon ns ono spc>olrn in tho western world nbout occult
ism in Indin., tho irunginntion flies to tmvellers' stories 
of marvels that thoy have seen in this country, of occur
rences derunnding for their explanation faculties of sense, 
powers of consciousness and facts of nature beyond the 
common experience of humankind. Regarding these, I 
could personally relate a number of uncommon experi
ences, sp1·inhled among the events of a great many years 
spent in this land . 

. I mu,st mention the "rope trick" first of all, as it is 
so widely known. A good account of it appeared in the 
" Chicago Tribune" some years ago, from the pen of two 
Americans, who were travelling together in Northern 
India. At the critical moment, when the little boy was 
to be seen climbing the rope which had unwound itself 
vertically into the sky, one of them, who was an artist, 
made a rapid sketch of what he saw, while the other took 
photographs. Afterwards the photographs showed no 
rope or boy in the air, but only the conjurer and his boy 
standing there with their paraphernalia, and the crowd 
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gathered round. The phenomena were undoubtedly due 
to some form of hallucination which that conjurer was 
able to impose upon all these people. I have not seen 
this "trick" myself, but there are occasional reports of 
its being done. In "Here, There and Everywhere", Lord 
Frederic Hamilton relates the experience as told to him 
by Colonel Barnard. When Chief of Police in Calcutta, 
the Colonel had been invited with a subordinate officer 
to witness the feat. They saw the rope ascending, the 

_ boy climbing, the man after him, and the man returning 
with a blood-stained sword; but their camera also 
revealed that these events had not occurred. In Chamb
ers Journal for December 1934, Mr. H. T. Wilkins bas 
a long article, telling of large monetary rewards offered 
to whomsoever would perform the rope trick. Though 
these were fruitless, the writer mentions the testimony 
to its performance, given at different times by six or 
seven British officers and others, returned from India. 

I once met an old gentleman who could do marvels 
with cards. Two Indian friends we1·e with me at the 
time. He gave to all of us folded slips of paper on which 
he had written the names of cards in our presence. I 
was then required to shuffle my cards, spread them about 
face downwards, and pick one up. On opening the paper, 
which had been in my pocket, I found written the name 
of the card picked up. Next I gathered the cards to
gether, passed them on to my friends, who re-shuffled 
them, spread them out, and had the same experience. 
After this, I asked the old gentleman to give lU e anew 
pap~r, took up the cards and sp1·ead them again; but as 
I prnked one up I willed not to have what he had 
chosen. This time the writing on the paper did not agree 
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with the card. When I showed him this, the experiment
-er was much astonished, but on my telling him that I: 
had willed not to have his card, he said that that was · 
sufficient explanation, because his method was to concen
trate on a card, and transmit the thought of it firmly to 
my sub-conscious mind, which could know where the 
rnquirecl carcl lay, and could dhect my hand to it . 

.A surprising expel'ience of the power of thought
transference possessed by such people occurred to me 
some time later, when I was sitting one evening with 
one of the p1·ofessors on the staff of my college in Sind, 
and he was showing some tricks with cards. Suddenly 
I hearcl a full-bodied voice speaking clearly~. as though in 
.the middle of my head. It pronounced only six words: 
"Five of clubs. Try that experiment.": -I at once wrote 
"five of clubs" on a piece of paper, gave it to the pro
fessor, and asked him to shuffle and spread out his cards 
.and pick one up. He did so, and it was the five of clubs. 
To this clay my friencl thinks that I played a very clever 
trick upon him, but my own belief is that the old gentle
man performed the whole phenomenon at a distance, 

. .after speaking to me telepathically. 
On another occasion I bad a visit in the middle of 

the night from a man whom I had never seen or even 
heard of before. He came in what is sometimes called an 
"astral body", bringing his own light with him, by 
which I first saw him (through the wall of the room) 
-coming across the field outside, and watched him until 
he came into the room and spoke to me. He told me 
who he was, and afterwards I went to his village, some 
two hundred miles away, and found him there. He had 
_practised some form of yoga meditation for many years. 
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Another man whom I visited gave me a fairly full 
account of my adventures on the journey, which I 
undertook in order to see him which had occupied 
several days, and still another told me events yet to 
come in my life, and even in the lives of my brothers
in England, nearly all of which have come out as he· 
said. He told me, for instance, that I would marry at 
a certain age, about seven years later, and that the 
lady would have a mole exactly in the middle of her· 
neck, a fact which I did not know until some years later, 
when the days of short hair came in. Another read my-· 
thoughts with the greatest ease, and even transferred· 
them to the mind of a third person, who could then 
describe in detail the picture I had formed in my mind. 
The above were all educated men, but once I met a poor· 
shoe-maker who told me that on that day I would miss 
my train-he could tell by the twitching of his arm !
which I did, for the only time, so far, in my life. 

Among more external phenomena, one man trans-
ferred some of my own writing from a sheet of paper to
the palm of my closed hand, after asking me to close
my hands and choose that on which it should appear. 
Another somehow substituted a living scorpion for a 
coin held firmly in my wife's closed hand. Another 
s~op~ed and started t_he oeating of his heart at my 
b1ddmg ; he also, havmg made a wound in his thigh, 
caused it to bleed and stop bleeding at my bidding, and:· 
afterwa~ds healed th~ wound completely by a mere pass
ing of his hand over 1t. 

The phenomena experienced in meditation are less· 
susceptible of external observation and judgment. One· 
blind man used to relate to me his visions, some of 
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which I had opportunity of testing. Among those which 
I could not test was his claim to memory of his previous 
existence on earth, which he said had occurred about 
eight hundred years before. The same gentleman show
-ed me the production of a heavy shower of rain over a 
large field. 

THE ABNORMAL NOT THE REAL OCCULT 

But now I have to say that such phenomena are 
not regarded in India as occultism, or really deep and 
hidden things, but as very superficial phenomena which 
the average Indian would not trouble to look at, and 
-certainly would not think of cultivating. These people 
are sufficiently shrewd to observe that such phenomena 
·are of the same class as those of our daily life, though 
they may be somewhat rare or unusual. Such cheap 
magic cannot give them what they really want-release 
:from these restricted and painful conditions of exist
ence, and life in some better condition, which they are 
-able to picture in their minds. 

Such mental pictures take two forms in India, as 
· elsewhere. Some people want a supremely glorified 
-earth-that is, a delightful heaven, in the company of 
tho great devas or god-like angels, in splendid cities 
and countrysides, beautified with delightful roads having 
no dust, lined with flowering shade-trees, peopled by 
happy men, women and children, and splendid elephants 
n.nd horses, and bordered by rivers and ponds bearing 
the graceful forms of brahmani ducks. That such a life 
mu.y be lived in the case of persons of great merit, for 
thousands of years, after death, before it is necessary to 
return to rebirth, is a common belief. 
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But other people aim higher than this; they wish 
to "enter into 1ife." They do not want all those glorious 
heavens, which offer the same kind of forms as those of 
the present existence, which can never be completely 
satisfying. Who wants to play a harp for a long time, 
or even enjoy the sight of those beautiful elephants and 
horses and ducks, and the company of the blessed immor
tals ? We want the pure, eternal Life, beyond the restric
tions of time and space, which is the real occult, that 
which is hidden from those who cannot rise in thought be
yond attachment to these limited states of consciousness. 

To those who have vision, that 1·eal occult is more, 
not less, than any temporal states of being. That is not 
an abstr_action, but all these things are an abstraction 
from that, as though a father, seeing that his little son 
wants to play with his watch, should go and buy him 
a dummy watch for a penny. That real occult is to be 
known to some extent through those best things in 
consciousness which rise beyond our individual bodily 
restrictions-the love which recognizes and values the
life in others, the thought which can overstep material 
limits, and the will which can face danger and destruc
tion in the pursuit of a fuller, freer life, and is thus 
the advertisement of its own immortality or divinity. 
Though the average Hindu acknowledges that abnormal 
psychic powers may come as the aspirant pursues his 
ideal, he does not seek them, and he takes care that they 
do not lure him aside with their childish seductiveness. 
He wants the real occult. So occultism is for him the 
science of Life or the science of the Self. 

How clearly this is put in that most widely res
pected of all Hindu conduct-guiding scriptures, the 
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" Bhagavad Gita " ! The teacher, speaking there as an 
incarnation of divinity, or as one who has conscious 
unity with the one life in all, which he has therefore 
found to be himself, teaches his pupil many things, but 
now and again he declares what is the most occult of all. 

In the ninth chapter he says : " Now I will tell you 
the most occult of all things, intuition combined with 
knowledge, having known which you will be liberated 
from all imperfection." And what is it? "By me this 
whole universe is pervaded. All beings are placed in 
me, not I in them. As the wind moves in the sky, all 
beings are existing in me. I emanate this multitude of 
beings again and again, yet I am not limited by these 
activities. The mahatmas, having come to my divin~ 
nature, worship with unwavering mind, having known 
the imperishable source of all." 1 

In the only two other places where the teacher 
mentions the "most occult" (g11hyatama) the descrip
tion is similar. In Chapter xv, after a long description 
of the Self, seated in the hearts of all, he concludes : 
"Thus I huve told you the most occult teaching. Having 
·understood this, the wise man becomes one who has 
finished his work." 2 Thirdly, the teacher concludes all 
his instruction by saying : " Listen again to my last 
word, most occult of all. With mind intent on me, 
become my devotee; sacrifice to me; bow to me. I 
promise you shall come to me, for you are dear." s For 
the further import of this teaching, and the training 
connected with it, I must refer the reader to chapter 

1 Op. cit., ix. 1, 4, 6, 8, 9, Abridged trn,nsla.tion. 
3 xv. 20. 

• xviii. 64, 65. Abri<lgcd translation. 
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three of the present book, but I must mention here that 
to the Hindu, this, not miracles or magic, is the height 
of occi1,ltism, which I would define as the use of the 
hidden powers in man to discover the hidden reality in 

the world. 
Shri Shankaracharya, reverenced all over India as of 

superhuman greatness, endorses the same idea. He 
speaks of the various practices in which some p eople 
indulge, thinking them to be means to the supreme goal 
of life. Among these he mentions the practices of silence 
and solitude, posture, fixing the gaze on the tip of the 
nose, control of breath and restraint of the senses, and 
declares that: "Real silence is knowledge of that Brah
man who is beyond the reach of speech; real solitude is 
that in which there is no beginning, nor middle, nor 
end, though it is found everywhere ; true posture is 
dwelling upon Brahman in thought; to see the whole 
universe as the one Brahman is right concentration of 
the eye ; to feel ' I am Brahman ' is the true drawing of 
the breath, and the refusal of externals is the outbreath
ing." 1 And he derides mere tongue-silence, which is 
"childish!', and the foolishness of tormenting the body 
with unnatural postures, and the nose with abnormal 
breathing. 

All over India there are people who practise medi
tation for some time during each day, for the purpose of 
reaching the most occult experience. These are not only 
the old-style people of the country places, bnt in thousands 
of cases modern men who spend their days in Govern
ment offices or in business of some kind, and amidst 

108_;2~~·eely abriclgecl from Shanlmra's "Aparokshanubbuti,., verses 
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their families, who reserve a special hour fo1• that medi
tation which is to them a delight, and never a task. For 
-example, I once knew in the south of India a college 
lecturer, who had four great pleasures in his leisure 
time. One was to pla.y with his little children, who 
.used to roll all over him while he reclined; another, to 
play the vina (a musical instrument); the third, to have 
an occasional game of chess, and the fourth, to meditate, 
which was to him a pleasure beyond compare. 

HINDU PRACTICALITY AND OPTIMISM 

There is in aill this a vein of practicality which the 
West scarcely understands. It is often said by Europeans 
-as white men in general are called in India-that tbe 
Hindus are unpractical, and that their religions ai·e 
pessimistic. The Hindu makes no reply to this, but he 
thinks, and says to his neighbour, that the European, 
looking th1·ough the coloured glass of his own personal
ity, imagines what he sees to be of that colour. The 
simple fact is that Europeans are usually unpractical 
and pessimistic-that is why their pleasures are so 
trivial-and Indians are generally both practical and 
-optimistic. 

Consider the example of Gautama, called the Buddha. 
When, as a youth, he came to realize that the world was 
full of trouble and sorrow, and his sensitive heart made 
him feel that of others as though it were his own, he 
did not accept what is usually called the inevitable, and 
content himself with keeping sorrow as much as possible 
out of his own life and that of a few people near and 
.dear to him, but he said, "There must be a solution to 
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this problem, and I am going to find it." Year after 
year he pursued his purpose, travelling, meditating, and 
practising yoga, until he reached " ins(ght vast" and 
"illumination", and made the spiritual discoveries about 
the nature of life and the purpose of experience, now 
called Buddhism, that have since brought understanding 
and happiness to enormous numbers of people. 

Again, when Shri Shankarii.chiirya realized that the 
knowledge that comes to us through the senses was not 
the fact of the matter, he did not assume, as Europeans 
are apt to do, that error is finally unavoidable, but set to 
work, and through yoga opened up the deeper powers of 
his mind, and thus discovered the truth about things. 
Those two great people, and others who have successfully 
followed their paths, in giving out their knowledge, said 
that if a man stops waiting for things to happen, and 
ceases to lean upon external things, and turns his at
tention deliberately to the real occult, a great change, 
will take place in his consciousness. Just as you may 
have a tadpole swimming about under water, and then 
at a certain stage of the proceedings it develops legs, 
and issues forth to a wider life outside the water, so you 
have men, still tadpoles, but the time will come when 
everyone will use the mind no longer merely as a 
machine to assist in planning material gains, but as an 
instrument to see the true relation between man and 
his environment, and thus to enter consciously into the 
superhuman life that pervades our world. 

If the European then says that it does not appear 
to him that much practical benefit has resulted from 
this teaching, the answer is, " Quite so, so far as Europe 
is concerned. But not so in ~ndia, where thousands of 
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people have deliberately practised yoga and have succeed
ed. As to social and physical conditions generally, those
will everywhere express more or less the average awaken
ing of the race or nation in which they are found, assum
ing that that race is self-governing." In the old days it 
is cfaimed, no other contemporary country was more 
enlightened, peaceful and prosperous, more successful in 
both spiritual understanding and material progress, the 
former being attested by its literature, the latter by its 
arts and manufactures. If Europe and America could 
be civilized by the development of wide-spread under
standing of the true ways of living leading to the eman-

. cipation of the population from unworthy desires 
and pleasures, greedy enjoyments and personal prides, 
there would be wonderful material prosperity all over 
the world, instead of anxiety, over-work, struggle and 
war. 

The European tends to say, however, that even if all 
men believed in man's higher possibilities, it seems that 
but few could expect to reach them, however much they 
might try, since life is so short, and many are very un
developed. The answer to that objection is that among 
the discoveries of truth is the fact that life is not short. 
The man is the owner of the body, and when one body 
is worn out, sooner or later be takes another, and gener
ally a better one, and in fact as many as he needs until 
he has reached human perfection, and does not require 
this sort of experience any more. Ho~ long it will take 
a given man to finish this schooling depends entirely 
upon his own will. If he sets himself, like a good student, 
to do his best, his progress will be rapid ; if not, it will 
be slow. 
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But it is not merely the goal that is important. 
·The way is also that. Daily life becomes happy, as the 
Buddha taught it : 

Enter the path ! There spring the healing streams 
quenching all thirst ! there bloom the immortal 
flowers carpeting all the way with joy! there throng 
swiftest and sweetest hours ! 1 

"That this is literally true is known only to those 
-.thoughtfuJ, resolute, affectionate people who have en
:tered upon " the way ". 

THE VARIO US KINDS OF YOGA 

Any efforts deliberately directed to this end may be 
,{:alled yoga. The term yoga means two things. The 
first is union with the divine life that pervades the 
world-that is, the goal of human life. The second mean
ing is an intelligently arranged curriculum of self-train
ing, and study and practice directed to that end. In the 
practice of yoga we can discern what may be called seven 
schools. These are not antagonistic, but their methods 
-are somewhat different from one another, to suit the 
varying minds of men. They are : 

1. The Raja Yoga of Patanjali. 
2. The Karma and Buddhi Yogas of Shri Krishna. 
3. The Juana Yoga of Shri Shankaracharya. 
4. Hatha Yoga. 
5. Laya Yoga. 
6. Bhakti Yoga. 
7. Mantra Yoga. 

1 See " The Light of Asia 11
, by Sir Eclwin Arnow. 
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In Chapters II, III and IV of this book, I have dealt at 
length with the first three, all of which are often classed' 
under the general term Raja Yoga. It is raja or kingly 
yoga, because in each case the aspirant aims at becoming
completely master of himself and his own life through 
the use of his own will, love and thought, each of which· 
is a distinct power. They are also divine powers, 
universal in origin, so in using and developing them the· 
man is always entering more fully into the one ever
present life. The Hindu holds most emphatically, with 
Emerson, that there is no bar or wall in the human-
soul where God the cause ceases, and man the effect-

. begins.' 
There is a great distinction between the yoga prac-

tice which cultivates the mind, and lets the organ or 
body develop itself in a natural way in unconscious
response to that cultivation, and that other method 
which aims me1·ely at the purification and development. 
of the instrument or body, so that the greater powers of 
life may shine through the form (a) either subdued and 
emaciated, or (b) having its latent organs stimulated: 
into activity, as the case may be. 

General terms for these two opposite methods 
are the Raja Yoga or kingly yoga, so-called because 
the man becomes king or master of his own faculties 
and propensities, and the Hatha Yoga, so called from 
a certain portion of its teaching-special methods of 
dealing with the incoming and outgoing, or lza and tha, 
breaths, by which it is intended to affect the instru
ment, the body, so that it in turn will affect the mind 
within. Then, while the first three may be grouped 

1 Essay on " The Over-Soul ", 
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together under the heading Raja Yoga, the last four may 
be classed under the term Hatha Yoga. 

The distinction between the two groups is that the 
latter proceeds by external methods, which operate on 
the bodies, while the former proceeds by methods work
ing in consciousness itself. I know that some may 
think my inclusion of Bhakti Yoga, or devotion, in the 
latter list to be very unexpected, but I will clearly 
justify that classification in Chapter V. 

The three Raja Yogas may be practised up to quite 
an advanced point without danger (except to fools, to 
whom everything is dangerous it is said), without the 
presence of a personal teacher, but merely with the aid 
of suitable books.1 But the other four should not be so 
practised, and any one who takes them up thoroughly 
does so at the imminent risk of most serious bodily dis
order, disease and even madness. Some account of these 
is given in Chapter V. While some of the simpler sugges
tions therein may be followed up in practice with great 
benefit, still the student is warned to be very careful not 
to go too far. 

1 See, for example, the author's "Practical Yoga: Ancient ancl 
Modern ", "The Bhagavacl Gita Explainecl" ancl " Glorious Presence" 
in connection with Chapters II, Ill ancl IV respectively. 



CHAPTER II 

FREEDOM THROUGH WILL

THE FIRST RAJA YOGA 

THE METHOD OF YOGA. 

PAT.A.NJ.A.LI, in his famous" Yoga Sutras ", or aphorisms, 
· describes yoga as chittct vrithinfrodha. 1 Chitta is the 
mind, the instrument that stands between the man and 
the world. As a gardener uses a spade for digging, so a 
man uses the mind for dealing with the world. Acted 
upon by the things of the outer world through the 
senses, it presents to the man within a picture of those 
things, as on the plate of a camera. Acted upon by the 
will of the man within, it transmits into action in the 
body the thought-power that is its positive characteristic. 
It thus has two functions-one receptive or negative, 
the other active or positive. It transmits from the 
world to the man within, and also from the man within 
to the outer world. 

Vritti means a whirlpool, and niroclha signifies res
traint or control. Thus yoga practice is control of the 
whirlpools or changes of the mind or, in simple terms, 
voluntary direction of what is commonly called thought. 

The mind of "the average man is far from being an 
instrument within his control. It is being impressed at 

, Aphorism i. 2. 



16 THE OCCULT TRAINING OF THE HINDUS 

all times, even during sleep to some extent, with the
pictures of a thousand objects clamouring for his atten
tion, through ears, skin, eyes, no·se and mouth, and by 
telepathic impressions from others. In addition to 
all that, it is in a state of agitation on its own account. 
bubbling in a hundred places with disturbing visions. 
excited by uncontrolled emotion or worrying thoughts~ 
Let him achieve control of all this, says Patanjali, and 
his reward will be that he shall stanu, as it were, in his 
own form. 1 

That a man should be in his own true condition has 
two meanings : first, that in his repose he would be ut
terly himself, not troubled with the "whirlpools," which,. 
however slight, are in the eyes of the yogi 2 nothing but 
worry, and secondly, that in his activity as a man, using 
the mind, he would be a positive thinker, not merely a 
receptacle for impressions- from outside and ideas and 
feelings which he has collected in the course of time. As it 
is, people are very largely moved by emotional and mental 
reflex impulses, so that even their feelings and thoughts. 
are usually very mechanical. To say the least, they be
long to a past which should be improved upon or over
come in the present. When the present is so much a. 
reflex of the past, there is not much opportunity for 
progress or for real life. 

Ideas in the mind should be material for thought. 
not merely ideas, just as bodily muscles are useful means. 
of action, not mere lumps of flesh. Yet it must be con
fessed that even studious persons have in many cases 
spent all their mental energy in grasping some ideas put. 

1 Aphorism i. 3. 
• A person who practises Yoga. 
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before them and have none left for thinking with, that 
is for employing those ideas in positive mental work. 
To be a positive thinker, lover and willer, master in 
one's own house, is to be oneself, in one's own true 
state ; all the rest is slavery or bondage, willing or 

unwilling. 
" To its master, the man, the vrittis of chitta are 

always only objects of knowledge, because of his not 
being involved in them. The mind is not self-illuminat
ing, because it is objective. The man gives life to the 
mind; the mind gives form to the man. To be aware of 
the life, not mentally as an object or idea, but by self
knowing, is both freedom and joy." 

The ultimate aim of Patanjali's yoga is just this
to achieve freedom from being conditioned by circum
stances and old feelings and thoughts. The technical 
name for this great achievement is kaivalya, independ
ence.1 That is really only another name for divinity, 
for material things are in bondage, unable to move of 
themselves, but always moved by forces from the out
side; the divine is free, able to move of itself, and to act 
upon other beings and things. Every man feels in him
eelf some spark of that divine freedom, which he then 
calls the will, ; and that is the power with which he can 
control bis mind. · 

We have referred to Patanjali's yoga as the yoga of 
will, the 1·ada or kingly yoga pm· excellence, because in 
every part of· it, at every stage, the aspirant uses his 
will in self-control. Thought governs things, we know; 
so much so, in fact, that every voluntary movement of 
the body follows a mental picture; therefore 1,1Jl work 

1 Aphorism iv. 34, 26, iii. M, 40. 

2 
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done by us, even with the hands, is done by thought
power. But will controls thought, concentrates it, ex
pands it, checks it, permits its flow-directs, in fact, the 
three great mental operations of concentration, medita
tion, and contemplation. 

Before embarking upon a systematic description 
of the practices of yoga, which begins in his second 
book, Patanjali mentions two things which are neces
sary for success in controlling the vrittis, namely 
abhyasa and vairiigya. Abhyasa means constant prac
tice in the effort to secure steadiness of mind,1 and 
vairagya is that condition of the feelings in which they 
are not coloured by outside things, but are directed only 
by our own best judgment.2 This detachment of the 
emotions may be lower (apara-vairagya) or higher (pa,·a
vafrilgya), according as it is born from dislike of external 
conditions, or from a vision of the glorious joy of the 
pure free life.3 Obviously in these two methods we have 
the will at work, controlling the flow of both thought 
and emotion. 

After declaring that the higher vafriigya leads to 
the highest contemplation, and therefore to freedom, 
Patanjali gives the enquirer a foretaste of what is neces
sary in the way of meditation and self-purification be
fore the higher contemplation leading to freedom is 
attained, but we need not now deal with those aphor
isms (sufra), as their purport appears again in the 
systematic course which will be described further on in 
this Chapter. 

1 Aphorism i. 13. 
2 lb id,, 15. 
3 Ibid,, 16. 



FREEDO:U THROUGH WILL-THE FIRST RAJA YOGA 19 

THE KRIYA YOGA 

When we come to consider Patanjali's systematic 
instruction for practical training for -yoga, which oc
cupies about one half of his nearly two hundred aphor
isms, we find that it is given in two po1·tions. The first 
part, called Jfr-iya Yoga,1 is often translated "preliminary 
yoga." It is that, for if a person has not first practised 
it he is not likely to succeed in the second portion, 
the ashtanga,~ or "Aight limbs" of yoga practice. Still 
it is much more than preliminary. It is the yoga of 
of action, the yoga which must be practised all the 

·time in daily life. Without it, meditation would be 
useless, for yoga is not an artificial attainment, the 
opening of a door into another life, but a great change 
in attitude towards oneself and the world. Right in 
the thick of life's activities our freedom must be realised, 
for to desire to slip away into some untroubled sphere 
would be to deny the possibility of our real freedom. 
A man must be master of himself, whatever other people 
and beings, whose activities constitute the major portion 
-0f his world, may do. 

THE FIVE AFFLICTIONS 

The Object of the yoga of action is to weaken what 
.are called the five kleshas. A klesha is literally an afflic
tion, just as one would speak of a crooked spine or 
blindness or 'cancer as an affliction. The five afflictions 
are a·vidya, asmita, 1•,1,ga, dwesha and abhinivesha, which 

1 Aphorism ii. 1 ct seq, 
2 Jbi<l., 29 ct seq. 
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may be translated ignorance, egotism, liking, disliking. 
and possessiveness, chiefly the clinging to bodily life.1 

Every one of these might easily be the subject of a long 
lecture, or even a book, but we must here be content with. 
a concise statement about each of them. They are really 
faults of the man himself, not outside causes of trouble ;. 
the world can never hurt us, except through our own 
faults, and these five reduce us to pitiful slavery. 

Ignorance (avidya) might be better called unwisdom.
for it applies to all those activities of the mind which 
do not take into account the fact that man is eternal, 
pure and painless/ Since all objects are known as of a, 

certain nature and character only in relation to a knower, 
it is clear that the man who does not believe his own 
true nature to be eternal, pure and painless, will judge 
and value no object or experience properly. A house, a 
chair and a pen are something to a man, because with 
them he can satisfy his body and mind, which require 
protection from the weather, rest and expression in writ
ing. They could not be the same things to an elephant. 
But the question now is: what are all these things to the
real man, who is eternal, pure and painless? To look at 
all things as for the use of such a being is to begin to see 
them without error. 

Egotism (asmita) is the tendency to think " I am
this,'' 3 and to desire that other people should also think 
one to be this or that. But the proper form of thought 

1 Aphorism ii, 3, The commentator Vyasa calls the lilcslzas the five 
kinds of wrong knowledge or mistakes (viparyaya., 01· hallucination, as 
when one mistakes a rope for a snake), and adds that, when active, they 
bring one under the authority of Nature, and produce instability, a stream 
of causes and effects in the world, and dependence upon others. 

2 Ibicl., 5. 
3 Ibid., 6. 
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,of self is " I am the willer, the lover, the thinker, using 
:the body as an instrument for the expression and deve
lopment of these powers." It is not that there is no 
.personality but that the personality is not oneself. 
Thinking oneself to be a person involves one in attach
ment to things, even though it be an excellent and useful 
personality, as it should be, to play a proper part in the 
world. It gives rise to every sort of greed, a potent 
,cause of- sorrow and pain, which are always an indica
tion of something wrong, not with the world, but with 
,ourselves. 

Liking and disliking (1-ciga-clwesha) are those un-
·.reasoning impulses which lead us to judge and value 
things by their influence on the comforts and pleasures 
,of personality, not according to their value for an im
mortal being.1 It is characteristic of the thoroughness 
,of the East that men believing in their immortality 
.apply the idea to their present life, and do not act as 
though mortal till they die, thinking afterwards to put 
,on an immortality that does not concern their present 
,earthly condition. 

The fifth affliction, possessiveness (cibh-in-ivesha), 
.beginning with clinging to the body, indicates the lack 
.of that insight which causes a man to 1·egard the body 
.as a mere instrument, which he is willing to use, and 
wear out in the course of time.~ Many are afraid of the 
simplest adventure, because the body might suffer. They 
.are like a man of whom I heard, who bought a new 
~otor-car, and used to go and sit in it in his garage to 

1 Aphorism ii. 7, s. 
"" ~ lbi<l., 9, 
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. his new possession, but could not bring himself to 
enJOY 
run it 0 ut on the road, lest its newness should be lost, 
or perchance it should meet with some mishap. 

In this affliction we have not merely the fear of 
death, but that of old age as well, for men forget that 
the bodily life has its phases-childhood, youth, manhood 
and old age-and each of these has its own perfections, 
though it has not the perfections of the other stages. 
There is constant apparent loss as well as gain, because 
no man can pay full attention to all the lessons of life 
at once, or exert at the same time all his faculties, any 
more than a child in school can properly think of geo
graphy, history, and mathematics in the period which is 
devoted to music. 

In Hindu life, before it was disturbed from the West, 
men were wise enough in old age to give the family busi
ness into the hands of their mature sons, and devote 
themselves to the study and contemplation of life; and 
just as in the v;r est it is considered the bounden duty of 
parents to support their children with every kindness 
and give them the opportunities that their stage in life 
requires, so it was always considered in the East the 
duty of the grown-up children to support their elders 
with eve1·y kindness, treat them with honour and dignity 
as the source of their own opportunity and power, and 
give them every opportunity that their stage of life 
requires. 

Let the would-be yogI, then, fix his eye on the long 
life of the soul, which uses many bodies, one after an
other, and advances on the path to the perfection of 
character, which is a sort of purification clearing the way. 
for freedom, by keeping its goal constantly in view. · 
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REMOYAL OF THE AFFLICTIONS 

It is not presumed that in the preliminary stage 
the candidate will completely destroy these kleshas. 
His object will be attained if he succeeds in definitely 
weakening them. Three kinds of practices are pres
cribed for this purpose in the kt•iya-yoga or yoga of 
action. These are called tapas, swiidhyaya, and ishwara
pranidhana.1 

It is impossible to translate these terms by a single 
word each, without causing the most serious misunder
standing. The first is often called austerity, and I have 

· seen it described even as mortification. The word means 
literally 'heat', and the nearest English equivalent to 
that when it is applied to human conduct is' effort'. 
The yogi: must definitely do those things that are good, 
even when a special effort is necessary because old habits 
of the personality stand in the way. Briefly it means 
this: "Do for the body what you know to be good for it, 
disregarding mere comfort. Do not let laziness, selfish
ness, or indifference stand in the way of your doing 
what you can to make your personality healthy and 
efficient in the work that it ought to be doing in 
the world." 

Patanjali does not explain the practice of tapas, but 
Shri Krishna says, in the seventeenth chapter of the 
"Bhagavad Gita": "Reverence to the gods, the educated, 
the teachers and the wise, purity, straightforwardnes~, 
continence, and harmlessness are the tapas of the body; 
speech truthful, pleasant and beneficial, and study of 
the sacred words are the tapas of speech; cheerfulness, 

1 Aphorism ii. I. 
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balance, silence, self-control, and being true to oneself 
are the tapas of mind." 1 

How then can any one say that tapas is self-torture? 
It is true that there has grown up a system of painful 
practices, such as that of holding the a1·m still until it 
withers, or sitting in the sun in the midst of a ring of 
fires, but these are .superstitions which have grown up 
round a valuable thing, as they are liable to do every
where. Those who follow these methods are few as 
compared with the true yogis. All over the country 
there are Hindus-many of them Government servants 
who have a routine task with the short working hours
who every day spend some time in meditation, deliber
ately guiding themselves by the "Yoga Sutras ". 

The second practice, swadhyaya, means, the study 
of books that really concern yourself as an immortal 
being. Give up indiscriminate reading, and study what 
bears upon your real nature and progress. · 

The third practice, ishwam-pranidhlina, means de
votion to God,2 but to God as understood by the Hindu, 
as the perfect super-mind pervading all things, the basic 
life of the world, the essential consciousness of which each 
one of us is but a share, just as the body is a share of the 
matter of the world. The aspirant must habituate him
self to see That in everything, to accept all as from that 
hand. " Everything that is received is a gift," says a 
Hindu proverb; more than that, it is a gift from God, 

1 Aphorism xvii, 14-16. 

2 Patanjali's iclea of Goll is given in the Aphorisms, i. 24-26. "Goll is a 
superior soul, unaffectecl by troubles or actions, the source of all lmowl
edge, rmlimitecl by ~ime." (Abriclgecl translation). Using these ideas in 
meditation, t:ii,e yogi makes clear to himself what freeclom, which he is 
clestined for, 1s. 
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-presented with perfect wisdom, to be accepted, therefore, 
with the greatest cheerfulness and joy. Behind the eyes 
-of every person he meets, the aspirant must also see the 
divine. The common salutation of the Hindu, with the 
palms together, looks curious to the "\Vesterner, as resemb
ling prayer. It is prayer-the recognition of God in 
our fellow-man. It is the practice of appreciation the 
-opposite of depreciation. It is the fullest appreciation 
of everything, which makes for maximum receptiveness 
.and attentiveness and thus for maximum living. 

This practice develops right emotion; the previous 
one right thought; and the first, right use of the will in 
'work; and the three together, pursued diligently for a 
time, play havoc with the five afflictions. 

When the candidate has weakened the afflictions to 
some extent, he is ready for the eight great "limbs" of 
yoga. These may be divided into three sets: two moral 
.or ethical, three external, and three internal. 

THE Two MORAL LIMBS OF YOGA 

The two moral "limbs" of yoga contain five rules 
each, which the man must practise in his daily life. Put 
together, they make what we may call "the ten com
mandments." The first five are; "Thou shall not (a) 
injure, (b) lie, (c) steal, (cl) be incontinent or sensual, 
.and (e) be greedy." 1 

Explaining this aphorism, Vyasa says th~t aliims<1, 
or non-injury is pla.ced first because it is the source of 
the following nine. Thus the brotherhood or goodwill 
principle is considered as fundamental. Only be whose-

1 Aphorism ii. 30, 
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relations with other beings are of that kind can follow 
up the practice of yoga with any hope of success. Truth, 
for example, can hardly arise unless there is a motive 
beyond selfish desires. Vyasa explains that this means 
word and thought being in accordance with facts to the 
best of our knowledge. Only if speech is not deceptive, 
confused or empty of knowledge, he says, it is truth, 
because speech is uttered for the purpose of transferring 
one's knowledge to another. 

Vachaspati's gloss interprets truth as word and 
thought in acco1·dance with facts, and fact as what is 
really believed or understood by us on account of our 
own direct experience, our best judgment or the ac
cepted testimony of others who are reliable witnesses. 
So yoga is rooted in virtue, and that in brotherhood, or a 
feeling for others. I have explained it only in the case 
of truth, but similar reasons can also be given to show 
that the other virtues-also necessary for yoga-are at
tainable only by the unselfish. Those virtues are to be 
practised in thought as well as in deed, for they are to be 
not merely restraints, but changes in the character, 
implying inward purity and strength. Without at least 
the inward desire for them, the practice would be very 
false. By the attainment of these five a man can be at 
peace with the world, even if the world is not at peace 
with him. It is the end of antagonism from his side. 

The second five are: "Thou shalt be (a) clean, (b) 
content, (c) self-controlled, (d) studious, and (e) devot
ed." 1 Few comments are needed on these. Content
ment does not mean satisfaction, but willingness to 
accept things as they are and to make the most of them. 

1 Aphorism ii. 32. 
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Without dissatisfaction one would not take to yoga_ 
It implies a desire to improve one's life. The remain
ing three are tapas, swadhyaya, and isl1wam-pmnidl1iina 
appearing once more. Patanjali explains that when 
thoughts of sins, which are anything against the ten 
commandments, arise they should be immediately and 
deliberately attacked by reflection to the contrary, which 
is given in aphorism ii, 34 as" The bad thought of injury 
etc., whether done, caused to be done or approved, whether 
preceded by greed, anger or infatuation, whether mild,_ 
medium or strong, results in endless pain and error ".1 

Incidentally, Patanjali mentions that when the ten 
·drtues are firmly established in a person's character 
there are definite effects in the world or environment as 
well as in the mind, such as absence of danger, effective
ness of speech, the arrival of unsought wealth, vigour of 
body and mind, understanding of life's events, clarity of 
thought, steadiness of attention, control of the senses, 
great happiness, perfection of body and senses, intuition, 
and realization of one's true self.~ 

THE THREE EXTERNAL LIMBS OF YOGA 

Now we come to what some will regard as the more 
practical steps, though to the thoughtful Hindu nothing 
can be more practical than the ten commandments. Of 
these the three external steps are iisanii, p1·aniiyiima, and 
p1·atyiihm·a. The first is right posture, the second right 
breathing, and the third control of the senses. They 
mean the control of the outer instrument or body, so 

I 

1 Translation by El'llcst Wood, in " Practical Yoga: Ancient nncl 
:Modern". 

2 Aphorism ii, 35-45. 
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that it will offer 110 impediment to the serious practices 
of meditation which are to follow. 

First, one must learn to sit quite still in a chosen 
healthy position. "The posture must be steacly and 
pleasant," 1 says Patanjali-that is all. There is no re
commendation of any particular posture, least of all any 

-distorted, painful, or unhealthy position. Posture is 
-achieved when it becomes effortless and the mind easily 
forgets the body. 

Next, regulation of breath is necessary. It is the 
-control of the manner of movement of inbreathing and 
,outbreathing. The condition of the breath as outgoing, 
incoming or standing still, is regulated as to place, time 

.and number, and becomes lengthy and fine. A fourth 
(condition arises) which casts aside ·the business of exter
nal and internal (breathing).2 

During meditation, people often forget to breathe 
normally: sometimes they breathe out and forget to 
breathe in again, and so are suddenly recalled to earth 
by a choking at the throat. Indeed, many people never 
breathe well and regularly at all ; let them practise sim
ple natural exercises, such as those recommended by 
teachers of singing, and take care that the body is 
'breathing regularly and quietly before they enter their 
meditation. 

Sometimes numbers or proportionate times are 
prescribed, and one of the most frequently met with in 
India is that in which one breathes in with the number 1 

' holds the breath with the number 4, breathes out with 
:the number 2, and immediately begins again; bnt it is 

1 Aphorism ii. 46. 
z Aphorism ii. 49-51. 
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impossible to prescribe the perfect numbers, beca~se
they must differ with different people, or to say whether 
such a large proportion of retention is good. The ques-
tion is: how long must one retain the air that has been 
taken into the lungs, so as to provide of its complete 
oxidation? Science will some day say. But one should not 
hold it in longer than that, for to do so is equivalent to 
breathing nitrogen, water vapour, and carbonic acid gas,. 
with no oxygen at all. Better too short than too long, for, 
in the former case, though the muscles may overwork,. 
the brain will be properly supplied with aerated blood. 

The only practical advice one can give is that the
b.reathing should be regular and a little slow in view of the· 
fact that the yogi: meditates without any bodily tension,_ 
and there should be a short pause between inbreathing_ 
and ontbreathing. It should also be calm, as may be 
judged by its not causing much disturbance in the out
side air. The student will soon find out what suits him. 
Stunts such as breathing up one nostril and down the 
other, or holding the breath for a long time are not 
mentioned by Patanjali and should in general be avoided 
as dangerous. 

The fifth of the eight angas of yoga is p1·atyalzara., 
the holding back of the senses from the objects of sense.1 

One must practise paying no attention to sounds or 
sights or skin sensations, so that the senses will be quiet 
and create no disturbance during meditation. There-
roust be no anxiety or curiosity about anything during
the period. 

Think of what happens when you are reading an 
interesting book. Some one may come into the room 

1 Aphorism Ii. 64. 
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where you are, may walk past you to get something, 
and go out again; but perhaps you heard and saw 
nothing at all. You were in what is sometimes called 
a brown study. The ears were open and the waves 
-of sound in the air were no doubt agitating the 
tympanum, from which the nerves were carrying their 
message to the brain. The eyes were open, and the 
pencils of light were painting their pictures on the retina 
-but you saw and heard nothing, because your attent
iveness was turned away from those sensations. 

The yogi must try to withdraw attention at will, 
so that in his meditation no external sight or sound will 
distract him. This is helped by vairagya, control of the 
,emotions, so that there is an absence of curiosity about 
anything in the world during the time set apart for 
meditation. One way of practising this is to sit and 
listen for a while to the various sounds of Nature; then 
listen to the delicate sound in the ear and so forget the 
former (though you cannot watch yourself forgetting it) ; 
then listen to a mere mental sound conjured up by the 
imagination, and so forget even the music in tbe ear. 

THE THREE INTERNAL LIMBS 

Then come the three internal steps, to which every
thing else has been leading up, called dharani'i, dhyiina, 
a.nd samadhi. They are concentration, meditation, and 
contemplation. 

Concentration is voluntary attentiveness. It in
volves a narrowing of the field of attention, the focussing 
of the mental eye upon a chosen object.1 

1 Apbo1·isw iii. I. 
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\Vhen you practise concentration or meditation, 
always choose your object before you begin. Sometimes 
people sit down and then try to decide what to concent
rate upon, and come to no settled decision before their 
time is all gone. Then, do not try to hold the object 
in position by your thought. It is not the object that is 
going to run away; it is the mind that wanders. Let · 
the object be thought of as in a natural position-if it is 
.a pen it may be lying on the table; if it is a picture it 
may be banging on the wall. Then narrow the field of 
.attention down to it, and look at it with perfect calm
ness, and without any tension or sensation in the body 
or"head. 

Do not be surprised or annoyed if other thoughts 
intrude on your concentration. Be satisfied if you do 
not lose sight of your chosen object, if it remains the 
.central thing before your attention. Take no notice of 
the intruding thoughts. Say, "I do not care whether 
they are there or not." Keep the emotions calm in this 
'.lllanner, and the intruders will bow themselves out when 
you are not looking. Utter calmness-no physical strain, 
no emotional strain, no mental strain-is necessary for 
successful concentration, and, given this, it is not at 
all the difficult thing that it is sometimes supposed 
to be. 

Meditation is a continuous flow or fountain of 
thought with regard to the object of your concentra
tion.• It leads to the realization of that object as fully 
a,s possible. But you must not let the string of thought 
go so far away on any line that the central object is in 
.any way dimmed. On the contrary, every new idea that 

1 Aphorism iii, 2. 
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you bring forward must be considered only with re
ference to it, and should make it clearer and stronger than 
before. Thus you might meditate on a cow. You would. 
consider it in every detail; think of all its parts and 
qualities, physical, emotional, mental, moral and spiri
tual • think of its relation to other animals, and of 

' · particular cows that you have known. When this is. 
done you should know what a cow is much better than 
you ever did before. You will have brought into agree
ment and union all your knowledge or information on 
the subject. In this meditation there is no clutching, 
no anxiety, only calm mental reviewing and thinking. 

The same method applies to meditation on virtues: 
truth, kindness, courage. Many people have the most 
imperfect ideas as to what these are. Make concrete· 
pictures in the imagination of acts of kindness, courage,. 
truth. Then try to realize the states of emotion and 
mind, and the moral condition, that lie behind them, 
and in doing so carry upwards the vividness of conscious
ness that has already been attained in the beginning of 
the practice on account of concentration on the concrete
scene. 

In meditation you take something up, but it is the 
opposite of going to sleep, because you retain the vivid 
qualities of reality which belong to the world of the· 
senses in the waking state. Yet it should always be done 
with perfect calm, no tension or excitement, and no· 
thought of force. 

Contemplation is another kind of concentration; 
this time at the top end of your line of thought, and 
thinking of the object only, not of yourself as thinker.1· 

1 Aphorism iii. 3. 
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When in meditation you have reached the highest and 
fullest thought you can about the chosen object, and 
your mind begins to waver, do not try to go forward, 
but do not fall back. Hold what you have attained, 
and concentrate ca.lmly on it for a little time. After
wards drop the meditation, and begin again, then or at ' 
another time. 

You will find that by contemplation you have 
created a platform. You have been unconsciously focus
ing the a.wakened creative power of the higher self 
upon an up-till-now undeveloped portion of your psychio 
anatomy. Then contemplation opens the door of the 
~ind to intuitive knowledge, and many powers. 

The world sanyama is used to indicate the triple 
process of concentration, meditation a.nd contempla
tion, a.s applied to any object.1 It is a kind of poise-a 
mind-poise. 

If the candidate wants to have what are commonly 
ca.lied psychic faculties and powers, Patanjali explains 
how he may obtain them-by sanyama on various 
objects having corresponding qualities. He mentions 
knowledge of past and future, memory of past lives, 
reading of others' minds, perception of those who have 
reached perfection, and other powers and knowledge 
connected with " higher hearing, touch, sight, taste and 
smell," 2 

but remarks that, though these are accomplish
ments of the out-going mind, they are obstacles to the 
full or higher samadhi.3 Vachaspati, in his gloss, adds 
that sometimes the mind is captivated by these psychic 

1 Aphorism iii. 4. 
2 Ibid., 35, 
, Ibid., 36. 

3 
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powers, just as a beggar may think of the possession of 
a little wealth as abundant riches, but the real yogi: will 
reject them all. How can the real man, he asks, who 
has determined to remove all pain, take pleasure in such 
accomplishments, which are opposed to his t1·ue state of 
being? Only by non-attachment to all such things, how
ever great, may the seeds of bondage be destroyed, and 
kaivalya be attained.1 

Such is the steadfastness of the yogi in pursuit of 
essential things that he will not permit himself to be 
detained by these glorious temptations, which can some
times be so intoxicating to the personality. He is not 
detained even by such desires as these powers could 
fulfil, but, filled with the spiritual desires of the higher 
self, his eye is fixed on the supernal glory of the divine. 
His aim in treading this path of power is to put an end 
to the voyages of birth and death, and enter into the free
dom and reality of the divine or self-illuminating life. 

1 .Aphorism iii. 49. 



CHAPTER III 

UNITY THROUGH FEELING

THE SECOND RAJA YOGA 

THE DIVINITY OF MAN 

IT is a constant peculiarity of Hindu religious thought 
that it presumes that the goal of human life, the height 
of happiness, is to be attained by special effort on the 
part of human beings. From their point of view nothing 
ronch is gained by the mere routine of life. It may con
tinue for hunclreds or even thousands of incarnations, 
punctuated by short or long intervals in heaven. In 
the course of that experience a man may become more 
and more capable of seeing his way out of the tangled 
forest of ordinary life, with its confused and foolish 
desires, and all the troubles that they generate, and he 
roay discover the height of life itself, which in its purity 
is free and happy. But only when he sees and wants 
•• the true life kept for him who false puts by," and 
deliberately aims to make it his own, or to unite himself 
with that, can he take one step towards freedom, unity 
and peace. 

• 
Sometimes this change has been called a path, but 

that is only in a secondary sense, for, as an old Mahratta. 
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work says, " without moving is the travelling m this 
road." The man must change himself; that is all. It 
is not difficult to change ourselves-our own habits of 
thought and emotion-but it is troublesome, and there
fore most people go on wandering in the forest of con
fused of purposes and ideas. 

There is one life in which we all have being. Just, 
as the fingers of the hand are rooted in one hand, so that 
they work in constant relation to one another, whether 
of antagonism or harmony, so, too, men are rooted in 
one life. They make the mistake of thinking themselves 
to be of the earth, and so they become excited, passion
ate, and quarrelsome about material things. The man 
who in the midst of all trouble can preserve a god-like
independence and calm is fit for the realization of the 
one life. 

In this Hindu view there is something very much 
like the outlook of the more practical of the Stoics. 
Epictetus spoke of reason as the god in man. Seneca put 
the same thought very clearly : " God is near thee ; he is 
with thee. A high spirit resides within us, the observer 
of good and evil, and our constant guardian. . . . Could 
anyone rise above the power of fortune without his 
assistance? .It is he that inspires us with thought, up
right, just and pure. . . . If you see a man unterrifi.ed 
by danger, untainted with lustful desires, happy in ad
versity, collected and possessed amidst a storm, looking 
down as if from an. eminence upon man, and on a level 
with the gods, seems he not a subject of veneration ? .•• 

So great a quality cannot subsist ~ut by the help of 
God. He is there , in part; though still remaining above 
in the heavens. As the rays of the sun reach, and with 
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.their influence pierce the earth, and yet are still above 
in the body whence they proceeded; so a Mind great and 
.holy ... dwells indeed with us, but still adheres to its 
original; it depends upon that; thither tend aU- its views 
.and endeavours, vastly superior to, however concerned 
in, human affairs." 1

. 

A life utterly true to this godliness of ours is the 
means to our union with the divine; which may be 
.described as that which is free from all outside inter.
ference, which is self-existent and self-illuminating. All 
manifestation is less than that. Cover up the major 
portion of reality, .and the .world of the· mere human 
being is _ left. This. godliness -of man -is . seen in three 
parts of his being----'-his will, his love and his. linder
~tanding. 

We have studied the use of the will iil the previous 
-0hapter, and seen how it is applied . by. :Patanjali to 
man's achievement of perfection aild freedom. In the 
present chapter we will stucly the way to perfection and 
unity through fove. .The book most. favoured by those 
who desire above eve1·ything else the peace of perfect 
harmony with all the rest of life is the "Bhagavad
-Gitii. ", which contains a conversation between Shri 
Krishna, commonly regarded by the Hindus as a special 
.direct incarnation of the Divine Life, and one of his 
followers, Al·juna, a noted soldier. 

THE TEST OF FITNESS 

Shri Krishna of the" Bp{Lgavad Gita" was Krishna 
the king, not K1·ishna the boy, although he, too, stands 
.as a great awakener of love. That child was a striking 

1 Ep. 10. (Thos. Morell). 
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figure in the literature of the world, for he so won the 
hearts of all by his charming pranks that he was hailed 
as an incarnation of the fount of love which lives at the 
heart of the world. 

Tradition has it that Krishna the king li\•ed fh·e 
thousand years ago as a great incarnation or avat,fra 

{descent) of Vishnu, the second member of the divine 
Trinity, and that he gave his teaching especially to his 
pupil Arjuna, for whom he acted as charioteer in the war 
between the Pandavas and the Kurus in northern India. 

The way in which that teaching began is full of 
significance. Before the battle, Shri Krishna drove
Arjuna into the space between the two armies, that he
might survey their array. Then Arjuna, looking round 
was filled with love for the people on both sides, enemies 
as well as friends, and with horror at the thought of 
their impending destruction. He sank down in his 
chariot, and said that he would not fight: "I do not 
desire victory, or kingship, or pleasures, 0 Krishna. 
What is the good of kingship, or enjoyments, or even 
life to us, 0 Govinda, when those for whose sake we
desire kingship, enjoyments and pleasures stand here 
ready to fight, throwing away life and wealth. I do not 
wish to slay them, 0 Madhusiidana, even if myself 
killed, though it were to gain the kingship of the three 
worlds.'' 1 

That was Arjuna's test. Had he not felt love as 
the mainspring of his life's interest and activities, it 
would not have been safe for his teacher to impress 
upon him very realistically lthe teaching that he there
upon gave. He said : " You have sorrowed for those 

1 Verses i. 32, 33, 35. 
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who need no sorrow, yet you speak words of wisdom. 
Those who know do not grieve for the living, nor for 
the dead. Certainly never at any time was I not, nor 
you, nor these lords of men, nor shall we ever cease to 
be hereafter. As there is for the owner of the body 
childhood, youth and old age in this body, so there 
comes another body; the intelligent man is not confused 
by that. Just as a man, having cast off his worn out 
clothes, obtains others which are new, so the owner of 
the body, having thrown away old bodies, goes to new 
ones. Weapons do not cut him ; fire does not burn 
him ; waters do not wet him ; the wind does not dry 
him away. Therefore stand up; 0 son of KuntI, 
determined to fight," 1 

This is an invigorating truth, but dangerous to the 
man without love, if it should lead him to be disregard
ful of the bodies of others in the pursuit of his own 
ambitions. 

LOVE AND WORK 

But even thtin, it will be asked, why should not 
Arjuna, feeling thus, abstain from :fighting? For the 
very simple reason that the man who loves cannot 
abstain from activity. He is in a vigorous state, for love 
is the great energy of the soul. He is like the typical 
gentleman of Confucius, who was defined as never 
neutral, but always impartial. 

The man of love looks out upon the world, and feels 
that he must do what he can, however small the oppor
tunity, for the welfare of mankind. This great fact was 
also soon placed before Arjuna by his teacher. He 

1 Verses ii. 11-13, 22, 23. 
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pointed out how all the living beings in the world are 
related to one another in service, how everywhere there 
is interdependence, and then declared that the man who 
on earth does not follow the wheel thus revolving lives 
in vain. Said Sh1·i Krishna, 11 The man who performs 
actions without personal attachment reaches the high
est; therefore always do work which ought to be done, 
without personal attachment. Janaka and others at
tained perfection through work, so, haviJ.1g regard to the 
welfare of the world, it is proper for you to work.'' 1 

There is great significance in the words which have been 
translated II the· welfare of the world." They are loka
sangraha. Loka means the inhabitants; sang1·aha means 
their gathering together, their living in harmony. 

It is in this activity that work and love are brought 
together, and what is called Karma Yoga comes into . 
being. Mere work or karma is not yoga, but when that 
work is energized by love for mankind it becomes yoga, 
that is, a method for the realization of the unity of 
life. So Karma Yoga is one branch of Krishna's great 
teaching of love. The Karma Yogi II goes about 
doing good." 

DEVOTION 

And yet that Karma Yoga is also devotion to God. 
Among Krishna's devotees, as among those of Christ, 
there are two distinct kinds. There are those who 
admire the teacher because he was the great lover of 
mankind; and the1·e are those who fall down in admira
tion and devotion before the greatness and goodness of 

1 Verses iii. 19, 20. 
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:the - teacher, and- then learn from him to spread some of 
his love arnund them, among their fellow-men. Some 
love man first and God afterwards; others love God first 
.and man afterwards. The first are the karma yogis ; the 
second the bhakti yogis. 

God himself is depicted in the "Gita" as the great
-est karma yogi, the pattern for all who would follow that 
path. He says: "There is nothing in the three worlds, 
0 Partha, that I ought to do, and nothing attainable 
:unattained, yet I engage in work. Certainly if I did not 
.always ·engage in work without laziness, men on all 
sides would follow my path. These worlds would b_ecome 
lost if I did not work; I ehould be the maker of confusion, 
.and should ruin these creatures." 1 

. No reason can be 
_given why he should thus work, except that he loves the 

-world. 
But let no man be discouraged because he himself is 

~mall. Let not his vision of great things and devotion 
to great beings cause him to sink down disconsolate, 
thinking, "There is nothing that I can do that is big 
enough to be worth the doing." Let him remember that 
spiritual things are not measured by quantity, but their 
greatness consists in ,the purity of their motive. It is 
one of the greatest glories of this universe that the 
common and inconspicuous life of ordinary.men contains 
.a thousand daily opportunities of spiritual splendour. 
Says Shri Krishna: " Men reach perfection, each being 
engaged in his own karma. Better is one's own dharma, 
though inglorious, than the well-performed clharma of 
another. He who does the duty determined by his own 
state incurs no fault. By worshipping in his own karma 

1 Verses iii. 22-24. 
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(work) him from whom all beings come, him by whom 
all this is spread out, a man attains perfection." 1 

The words dliarma and km·ma here require explana
tion. Dhanna means where you stand. Each man has 
to some extent unfolded the flower of his possibility. 
He stands in a definite position, or holds definite powers 
of character. It is better that he should recognize his 
position and be content with it, true to the best he 
knows, than that he should try to stand in the position 
of another, or waste his powers in mere envious ad
miration. To use his powers in the kind of work he can 
do, upon and with the material that his past karma has 
provided for him in the present, is not only the height 
of practical wisdom-it is worship of God as well. All 
life lived in this way is worship ; ploughing and reaping, 
selling and buying-whatever it may be. Conventional 
forms of kneeling and prostration are not the sole or 
even the necessary constituents of worship, but every act 
of the karma yogi and of the blw !eta is that. The word 
bhakti contains the meaning of devoted service as well as 
of devotional feeling. 

The Lord does not ask from his devotees great 
gifts. Says Shri Krishna: "When anyone offers to 
me with devotion a leaf, a flower, a fruit or a little
water, I accept that, which is brought with devotion 
by the striving soul. When you do anything, eat 
anything, sacrifice anything, (give anything or make an 
effort, do it as an offering to me. Thus shall you be 
released from the bonds of karma, having their good 
and bad results, and being free and united through 
sanriyasa (renunciation) you will come to me. I am 

1 Verses x,·iii. 15-47, aucl iii. 35. 
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alike to all beings ; none is disliked by me, and none is 
favourite ; but those who worship me with devotion are
in me anq. I also am in them. Even if a great evil-doer 
worships me, not devoted to anything else, he must be
considered good, for he has determined well. Quickly 
he becomes a man of dhanna, and attains constant 
peace." 1 This yoga is a way of thinking and acting. 
inspired by love, which release a person from selfishness. 
or bondage to his own personality. 

UNION WITH GOD 

As there is community of work between God and 
man, so is there community of interest, and indeed,. 
community of feeling. "All this is threaded on Me," 
says the Divine, " like a collection of pearls on a string." 2c 

And the reward of the path of yoga is the full realization 
of this unity: " At the end of many lives the· man 
having wisdom approaches me. 'Vasudeva is all,' says this. 
]1ahatma, very difficult to find. By devotion he under
stands me, according to what I really am ; then, having 
truly known me, he enters the boundless. Although 
always doing work, having me for goal, through my 
grace he obtains the eternal indestructible goal." 3 

The love of man for God is more than reciprocated : 
"He who has no dislike for any being, but is friendly 
and kind, without greed or egotism, the same in pleasure 
and pain, forgiving, always content, harmonious, self
controlled and resolute, with thought and affection 

1 Vel'ses ix. 26-31. 

' Ibid., "l""ii. 7. 

s Ibid., vii. 19, and xviii. 55, 56. 
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intent upon me, he, my devotee, is dear to me. He from 
whom people are not repelled, and who does not avoid 
the world, free from the agitations of delight, impatience 
.and fear, is dear to me. These devotees who are intent 
upon the immortal righteousness now declared, full of 
faith, with me for goal, they are above all dear to me." 1 

Some of the devotional verses suggest a great 
.absence of self-reliance, if they are taken out of their 
general context, as, for instance: "Giving up all 
<lharmas come only to me as your refuge. Do not sor
row ; I will release you from all sins." This " I ", to 
whom reference is so often made, is the one Self, the one 
life, and therefore it advocates the giving up of sel:fish
:11ess and taking inte1·est i~ the welfare oJ all. It. is. a 
great mistake to think that the" Bbagavad Gita" contains 
a, mixture of teachings, among which one should make 
.a selection. It presents, on. the contrary, a coherent 
philosophy, and a consistent practice for daily life. 

There is no suggestion in the Gita that man should 
lean upon an external God. His devotion is required to 
the " me" which is all life, and not a portion of life in 
some external form, however grand. Shri Krishna speaks 
f(?r that one life " equally dwelling in all." 2 He holds 
no brief for the worship of limitation, and would not 
have people go into a cave with a candle to worship the 
sun. " There is not a being on earth, or among the 
devas in heaven, who is free from the three qualities of 
Nature." 3 "Those whose wisdom has been destroyed by 
personal desires approach other devas, having resorted 

1 Verses xii. 13-15, 20. 
2 lbi<l., xiii. 27, 28. 
8 Ibid., xviii. 40. 
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to various observances, following their material natures." 1 

" Those who worship the devas go to the devas, but my 
devotees come to me." 2 

Though thus filled with love and work, Krishna's. 
yoga does not neglect the intelligence. It is Krishna 
who, speaking of the sacrifices that men may make in 
the service of God for the benefit of man, places at the 
head of all the use of wisdom. Service is not mere 
giving. It is giving wisely, and, since wisdom is the
treasure that men gather within themselves as the
result of many incarnations of work, the offering of wis
dom is the greatest of all. Of this Shri Krishna says: 
"Better than the offering of any material objects is the 
offering of wisdom, 0 Parantapa, for all work, 0 Partha. 
culminates in wisdom. You should learn this by re
verence, enquiry and service, and those who know and 
see the truth will teach you wisdom. By this you will 
see all beings without exception in the Self, and thus 
in me. Even if you were the most wicked of evil-doers, 
you would cross over all sin by the raft of wisdom. As 
fire reduces fuel to ashes, so does the fire of wisdom 
reduce all kar1nas to ashes. There is indeed no purifier 
in the world like wisdom. He who is accomplished 
finds the same in the Self in course of time. Having 
attained wisdom he very soon goes to the highest peace."~ 

THE PRELIMINA.RY PA.TH 

This passage introd1,1ces us to a portion of the 
definite path of training-the equivalent of Patanjali's 

1 Ve1·ses vii. 20. 
1 Ibid., vii. 23, and ix. 25. 
8 Ibid., iv. 33-39, 
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practical yoga. It was not sufficient for Arjuna to have 
great love. If he would tread the path, he must express 
it in work in the form of service, and must also have an 
enquiring mind, so as to gain some understanding. The 
unbalanced character is unfit for the higher path, no 
matter how great the progress it may have made along 
one line. Three practices are prescribed; reverence, 
enquiry and service-in the original, pmnipata, pari
prashna and seva.1 The first means bowing, or respect 
for God in all beings and events, which is the same 
thing as Patanjali's ishwm·a-pmnidhana. The second 
is inquiry or questioning, something not very different 
from swadhyaya. The third is service, another form of 
practical effort, the equivalent on this path of Patanjali's 
tapas. The requirements are thus the same in each 
school, but the order and emphasis varies. 

When speaking of service, it is necessary to empha
size broad conceptions. Some would narrow it down to 
personal service to a particular teacher, but the whole 
"Gitii." points to that social service which is the doing 
of one's best duty to all around, under any circum
stances. The aspirant should desire the welfare of the 
world. This does not imply that one should merely 
engage oneself in helping those who are in need, who are 
weak or poor or ignorant, and bestow one's assistance 
upon them. That is too narrow a view for the Gita. 
Besides, it is a dangerous occupation, as it tends to 
a habit of superiority, and often ends in the produc
tion of a_ missiona~y ~pirit which is fatal to occult pro
gress. Right assoc1at10n with those who are approxi
mately one's equals is, on the whole, the best means for 

1 Verses iv. 34. 
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rendering the greatest help to others and oneself. Life 
<loes not flow harmoniously across big gaps. The begin
ner does not become an expert tennis player by playing 
.against great experts, but with those just a little better 
than himself, and it is not the business of the greatest 
-expert to teach the mere beginner, just as it is not the 
business of the chief professor of a college to teach the 
infant class. A good, sensible, brotherly life, in which 
one does not embarrass others by making conspicuous 
sacrifices on their behalf, is always the best. 

DEGREES OF AWaKENING 

We may see all mankind in process of evolution or 
self-unfoldment in seven degrees or stages, according to 
Shri Krishna's teaching. . In the first three stages 
the man's life is energized from the personality; in the 
last three, from the higher self ; in the middle stage 
there is a conflict between the two, while the man is 
beginning to live his life in the light of the three prac
tices mentioned above-devotion, enquiry and service. 

Modern science recognizes three properties in Nature, 
or three essential constituents in the objects of the 
external world. One of these is materiality, or the 
ability to occupy space, and resist the intrusion of 
another body into the same space. The second is 
natural energy, and the third natural law and order. 
There is no object to .be found anywhere, be it large or 
small, which does not show something of all these three, 
as it occupies space, shows internal or external energy, 
and obeys at least some of Nature's laws. These three 
qualities of Nature were also well known to the ancient 



48 THE OCCULT TRAINING OF THE HINDUS 

Hindus under the names tarnas, ra;'as, and sattwa, and 
they held that things differed from one another accord
ing to the varied proportions of these three ultimate
ingredients. Thus an object in which materiality predo
minated would be described as tamasic, and one in which 
energy was most prominent would be spoken of as 1·ajasic. 
A rock and a tornado could typify these. 

The same adjectives are applied. very fully in the
" Gita" to the personalities of men.1 In the early stages. 
of human awakening we have the very meterial or
tamasic man, who is sluggish, and scarcely cares to move~ 
unless he is stirred by a strong stimulus from the out
side. Next comes the man in whom ra;'as has developed,. 
who is now eager for excitement and full of energy. 
Perhaps the bulk of people in the world are in this 
condition. Ra;'as sends them forth into great activity 
with every kind of greed, from the lowest lust of the
body to the highest forms of ambition for wealth and 
fame and power. Men of this kind cannot restrain 
themselves-to want is to act. 

Thirdly come the people who recognize that there is: 
such a thing as natural law, who realize, for example, that 
it does not pay to eat and drink juat what they like and 
as much as they like, but that there are certa'in regula
tions, about kind and qun.ntity and time, which pertain 
to eating and drinking, and that violation of these regula
tions leads to pain. In time that pain draws attention 
to what is wrong, and the man begins to use his intelli
gence, first to try to thwart the pain and avert the law, 
but later on to understand the law, and obey. And then, 
in that obedience he learns that life is far richer than 

1 Verses xviii. 7-40. 
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ever he thought it to be before, that there is in it a 
sweet strong rhythm unknown to the man of passion, 
and that alliance with the law can strengthen and 
enhance human life beyond all the hopes of the im
passioned imagination. All good, thoughtful people are 
in this third stage, obedient and orderly, and they 
deserve the name of sattvic people. 

The disciple has to see that his bodily life or bhava 
is kept in this sattwio condition. In this there is plenty 
to do, resembling Patanjali's first five angas or limbs or 
steps of Yoga. He thus becomes the ordinary good man. 
But the disciple has to go further than this. He has to 
·rise above the gunas ; using the bhava, his actions will 
be done from a higher motive, which is not mere com
monsense or manas, but is buddhi, which is wisdom ; 
which is love recognising the unity and purpose of his 
own life and that of his fellow-beings. Life is not 
enough, there must be purpose, and love. There is no 
use in asking why this should be so. It is the simple fact 
that sattwio persons find these buddhic requirements ris
ing insistently in theil· consciousness, and are no longer 
contented with mere pleasures and personal prides.1 

It is at this point that we find Arjuna in the 
opening chapter of the Gita, when he has sunk down 
unwilling to fight. Through many experiences and 
trials, which are described at length in the ]Jf ahiibhiirata, 
he has become a man of law and order, but now he 
rejects the selfiish pleasures of material life. He says, in 
effect, " This is not good enough. The natural life is 
unsatisfying. I must have love, the law of the soul, not 
of the body." This is the fourth stage, that of struggle. 

1 Verses ii. 99-50, 
4 
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Shri Krishna tells Arjuna what to do at this 
moment: "Be thou above the three attributes of Nature, 
O Arjuna," he says, "beyond the pairs of opposites (such 
as heat and cold, praise and blame, riches and poverty), 
always steadfast in sattva, careless of possessions, full 
of the higher self.'' 1 The three qualities of Nature 
are tamas, ·raias and sattva. The Teacher instructs his 
pupil to rise above these three, and yet he tells him to 
establish himself in sattva ! But sattva is obviously one 
of the three. What then does this mean ? It can be 
theorised that there are two kinds of sattva, and even 
of rajas, and of tamas. Sattva is the law and order in 
things. It is also the law and order in the spiritual life 
of man ; in life there is definite purpose and method, 11 

goal to be attained and a series of experiences which, 
properly understood, lead to that goal. The man will 
now learn to understand and obey the spiritual laws. 
But it is simpler to say that the disciple must himself 
rise above the gunas and not be at all subject to their 

' rule except that his whole material nature is perma
nently habituated to the sattwa. One can work in the 
body, with a motive above it. 

These laws work out in a multitude of ways in life, 
but there are three main principles behind them all
principles of the evolution of consciousness. They ex
press themselves in the powers of will, love and thought, 
creative in the world, and self-creative in the man. 
There are only three things that the man must now 
not do. He must never cease to use his will in work. 
In that work he must never break the law of love. And 

1 Verses II. 45, 
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in that work of love he must never act without using 
his intelligence. 

These are principles-greater than all rules and 
regulations, because they are the living law of the higher 
self; and not much consideration is required to see that 
he who follows this law must necessarily show in his 
practical life all the virtues that are admired by good 
men of every religion. 

The man who has consciously accepted the spiritual 
laws, and is established in this sattva may be described 
as in the fifth stage, for the fourth was that period in 
which the aspirant was raising himself from the sattva 
of Nature to the sattva of the higher self by the three 
practices of reverence, enquiry and service. The analogy 
is perhaps permissible, though Shri Krishna does not 
use the terms sattwa, rajas and tamas in this way. 

THE HIGHER AWAKENING 

Though the man in the fifth stage is unfolding his 
powers very rapidly, he has not acquired any great 
momentum. That will come when he reaches the next 
stage. Then the rajas, as it may perhaps be called, of 
the higher self, will come into operation-that fierce, 
burning love which will brook no obstacle, but must 
express itself in vigorous Karma or Bhakti Yoga. There 
are men in the third stage who are good men, working 
steadily for the benefit of their fellows in accordance with 
the customs and conventions of the form of society in 
which they find themselves; but the man in the sixth 
stage is not guided from without. He brings his great 
energy out from within, and therefore his love has real 
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creative power, and he is able to stand alone in the prac
tice of brotherliness and neighbourliness, and in support 
of what he thinks to be reforms or in the succour of those 
who need his help. All the same, this energy from with
in may often travel into fantastic ways, until the man 
is more mature in experience of the spiritual life. He 
is no guide or model for others ; only of one thing we 
can be sure, that in the times when he does not fall back 
from the high watermark of his achievement, he at least 
means well and is unselfish, and can be counted to sacri
fice himself first of all if he is engaged in a losing cause. 

Such a man is capable of considerable agitation and 
excitement, because of the rush of his energy, not because 
outside things can agitate him; but in the next stage, 
the seventh, the yogi has reached a state of serenity. 
He is now called yogarudha, which means" he who has 
risen to yoga." 1 Before that, the aspirant was only 
iiruruksliu. " eager to rise ". The analogue of tarnas in 
the higher self is the spiritual will, that knows itself 
and can never be shaken, the quietest and the strongest 
thing in the world. He who has reached that place 
(yogarildha-ascended to yoga) is seated as on a rock, 
above illusion. He has the intuition of the will, which 
contains a knowing of its own, which appears as an in
tuition called faith. He knows that the divine purpose 
is never thwarted by anything at all, but is being fulfilled 
even in those things that annoy those who have not 
this vision.2 

These last two stages may also be described in other 
terms. The man in the ;ixth stage, looking at others, 

1 Verses iv. 3. 
1 See The Intuition o/ the WiU by Ernest Wood, 
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sees looking at him through their. eyes a consciousness 
that is his own. As other men say, " My house; my 
money," so this man says, "My other self." He sees, 
as Shri Krishna puts it, the same self equally dwelling 
in all beings. But the man in the seventh stage sees 
more than that-to him all forms are nothing but very 
limited expressions of the one life, toys made for children 
by children. 

THE TRUE RENUNCIATION 

There is one term which Shri Krishna applies to 
all those who are renouncing allegiance to mere plea
sures and self-satisfactions, or personal attachment to 
the objects of the world. He calls them sctnnyiisis.1 

In the final discourse of the " Gita" there is a long ex
planation of the meaning of the term sannyiisa. It is 
compared with another-tyiiga. Tyiiga means abandon
ing, giving up, leaving behind, and the tyagi is therefore 
the man who has renounced the world, given up all 
possessions, and taken to the uncertain life of a religious 
mendicant, except perhaps that the term mendicant is 
not quite appropriate, since this man will not positively 
beg. Sannyasa is the same thing in spirit. The sannyasl 

does not necessarily give up the material things, but 
he gives up personal attachment to them. 

There is still plenty to do for the man who is be
coming more and more conscious of the life around him, 
and therefore less liable to merely personal motives. 

'The things that he must do are described by Shri 
Krishna as follows : "Acts of sacrifice (ya;"na), gift (dana) 

1 Verses xviii. 4.9, 
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and efforts (tapas) s_hould not be given up, but should be 
done. But even these karmas should be done without 
personal attachment or desire for results." 1 These three 
kinds of action alone the sannyasi is permitted to do, and 
indeed he must do them. He gives up dwesha as much 
as he gives up raga. It is love and not disgust or dis
illusion, that is the " outlet to the sky ". 

It is always unsatisfactory to try to translate techni
cal Sanskrit words into one-word equivalents in English. 
Sacrifice, (ya;"na) does not mean the mere surrender of 
things, but it really means to make all things holy. This 
is done by offering them to God as all, and to other men 
as God, for the one life is recognized as equally dwelling 
all around. Any action done with an unselfish motive 
is thus holy. "Eating the remains of sacrifice" 3 means 
that the food is offered first to God at the shrine, with 
suitable words and actions. What is then left is con
sidered as from him, and is thus holy. Such a ceremony 
is a reminder. But the sannyiisi does not need to perform 
any ceremonial offerings, because he sees the one life 
everywhere, and all his actions are in the direct service 
of that life. In the West it is significant that "holy " is 
connected with "whole ", and so what is done not for 
selfish -gain but in the interests of all is holy. Sacrifice 
is thus a law by which living beings are inter-related into 
one great brotherhood. 

The sannyiisi gives freely. He also consents to re
ceive only freely, and should any one offer food or any
thing else for his use, he declines it if the gift is not 

1 Verees xviii, 5, 6, 
• Verses iii. 13. " Those good people who eat the remains of sacrifice 

a.1·e freecl from nil guilt, but those who cook for their own sa.kes eat evil." 
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sincere, and free from any suggestion of obligation. His 
life is one of giving (dana). All his powers are completely 
at the service of mankind. And he must strive also, with 
tapas, to increase those powers. There is plenty to do for 
the man whose life is only sacrifice, gift and effort, 
whether he be a wandering monk in India or a railroad 
magnate in the United States. This yoga of Shri 
Krishna's does not exclude meditation. On the contrary 
it recommends meditation. In meditation one finds the 
light; one achieves the vision and the inspiration which 
will then express themselves in practical life, for ShrI 
Krishna's yoga is not a. retreat but a suffusion even of 
the material life with such spirituality that the material
ity of it disappears. 



CHAPTER IV 

HAPPINESS THROUGH UNDERSTANDING

THE THIRD RAJA YOGA 

THE WAY OF UNDERSTANDING 

WE now come to the third school of Hindu Raja Yoga, 
in which the faculty that predominates is thought. The 
goal of this yoga is realization of the truth about life. 
The great teacher of this school was Shri Shankara
charya, who, according to Hindu tradition, lived some 
five hundred years before Christ,1 and is regarded by his 
followers as a special avatiira, or descent to earth, of 
the supreme deity Shiva. The prefix Shri is a title of 
the utmost respect, even of veneration ; the suffix iichii1·ya 

means a spiritual teacher, and the name Shankara, 
which is another name of Shiva, means" the producer 
of happiness." 

His yoga is sometimes called the J nana yoga, which 
is what in the West would be called the path of know
ledge or philosophy. The Hindus, however, regard philo
sophy as a definite means to human progress and perfec
tion, not simply as an intellectual hobby disconnected 
from practical life. The pessimism that characterizes the 

1 Weste1·n scholars put this about a thouea.nd years later. 
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western world makes people think that there is no 
ultimate solution to the problems of human poverty, 
sorrow and strife. The practical Hindu of Krishna's 
school asserts that the practice of love in feeling and 
work leads to the solution, by the realization of the 
unity of all life.1 Similarly, western pessimism in 
science and philosophy suggests that we can never attain 
the ultimate truth, but the practical Hindus of Shan
kara's school assert that the way is open, and has been 
marked out definitely and clearly. 

First of all, Shankaracharya makes a distinction 
between people who want to have and those who want 
to know. To have is connected with external things. 
The whole world consists of things to have. We have 
the sun, moon and stars and many little things. 

Shankara does not deny the infinity of worlds or the 
existence of "higher planes", containing lofty and glori
ous beings or gods, or the popular belief that by desil'ing 
things of higher planes or heavens and by worshipping 
the gods people may obtain centuries and even millenia 
of delight in various lofty heavens; but he affirms that 
all those things are the playthings of children, who are 
making and seeking them all for themselves because 
they have not yet thought seriously about the eternal 
realities. 

He therefore draws a decided distinction between 
dharma-JigniLsa (the desire to know what should be done 
in 01·der to obtain better conditions on earth and in 
heaven) and Brahma-Jignasa (the desire for that which 

1 '!'his ii! a.s though one Wel'e to sa.y to 11, Christian: "Never mind 
a.bout lntel'preta.tions of Christ's words, Do wha.t he so.id, tho.tis, love 
your nelghbom- as yourself. Try it, and that will leo.d to the greatest good 
a.nd happiness. That will n.lso take you to him--to his state of being." 
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is eternal). This is discussed very decisively in Shan
kara's commentary on the first of the "Brahma-Sutras," 
or aphorisms. The desire for the "heavens" must be 
preceded by sense-experience, and confidence in the 
Vedas, which declare that the heavens exist; but the 
desire for Brahman must be preceded by thought, 
thought and more thought (vichara), especially with 
reference to an understanding of the distinction (viveka) 
between the eternal (nitva) and temporary (anitya) 
realities. In emphasizing thought, however, Shankara 
does not leave out the Vedas, as containing information 
and much advice for those who are seeking the eternal. 
Shankara's emphasis on thinking is very clear in his 
little book. "Aparokshanubhuti" Direct Exverience: 
" Thinking should be done for the sake of attaining 
knowledge of the Self. Knowledge is not attained by 
any means other than thinking, just as objects are never 
seen without light. 'Who am I?' 'How is this world 
produced?' 'Who made it?' and 'What is the material?' 
-such is the enquiry." 1 

It is well known that we do not see things as they 
really are, because of our limited point of view, and 
yet there is in us the craving for greater understanding, 
because the human soul is one with the divine or 
universal soul. Each one of us reflects that; just as the 
disc of the sun may be reflected in many little pools of 
water. We have thus a dual nature, and though the 
lower may be satisfied, still the higher makes its claim 
in a ceaseless desire to understand. If human power 
and love were to grow so great as to make our life on 
earth a perfect paradise of peace and plenty for all, still 

, Op. cit., I 0-12, i a.bridged tr&nelation, 
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men would say, "Now we want to know why all this 
is so." There are the needs of the personality-food, 
clothing and shelter, amusement and education, exercise 
and rest-but beyond these there are spiritual needs, 
and among them is this real hunger for understanding. 
It is a spiritual appetite, and its satisfaction results in 
spiritual growth. It is not a question of changing our 
bases of relativity in the world of the senses, but of 
seeing in our present sphere something fundamental 
which previously has been overlooked. 

Some ancient peoples thought that the sun travelled 
every day in a great arc over the earth, because they saw 
that it did so. Then they reasoned that during the 
night it must travel back to its starting point in the 
east through a long tunnel in the bowels of the earth. 
Now we know that the earth is a ball, and that it is 
the daily rotation of this ball that is the chief cause of 
the apparent motion of the sun. To realise the rotation 
and rotundity of the earth must have cost people great 
efforts of imagination when the idea was new to them. 
~uch is the case in our present enquiry, in which the 
obvious is not the true. 

The limited point of view has to be transcended 
by further knowledge. Thus a tree is a larder to certain 
kinds of worms ; to birds and monkeys it is a house ; 
to the foot passengers on an Indian roadside it is a kind 
of umbrella; while to a poet or an artist it may suggest 
a variety of things. It is no easy matter to say, then, 
what a tree really is. As we usually picture it in imagin
ation, only a side view is seen, and we are apt to forget 
what it looks like from above, and overlook altogether 
the part which is beneath the ground. This is true 
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also about ourselves ; we miss the part " below the 
ground" but the aim of Jnii.na Yoga is to see man as 
he truly is. 

Here is a body, with organs of sense and organs of 
action, and a conscious being using the body. What is 
that, and what am I ?-These are the questi?ns to which 
our meditation is directed by Shri Shankaracharya. 

THE UNiTY OF ALL 

The first postulate of this school may be expressed 
in a saying from one of the Upanishads: "Sarvani, 
khalwidam Bmhma," which means " Everything verily 
is God," or in a sentence from the Rig Veda, "Ekam, sat 
vipra bahudha vadanti," that is, "There is only one 
Being, though the sages name it variously." Unless all 
things were at last one united whole, thinking and 
understanding would be impossible. To realize that one 
underlying truth, and look at everything in the light of it, 
is to achieve enlightenment and attain liberation. At one 
time people used to think that the world was made up of 
a lot of separate things put together-rocks and water, 
grass and trees, ants and men; but now it is being realized 
that all things are parts of one whole, just as a cat is made 
up of eyes, nose, mouth, claws and tail, and many other 
parts material and psychical, and yet eyes are only eyes 
and the tail is only a tail because the cat is a cat. 
Matter in the form of a tail is not a tail ; that would 
be no tail were it lying by itself on the ground. The 
part derives from the whole-always. 

The idea of absolute motion gives a useful illustra
tion. In absolute motion something passes through every 
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point of space in every direction in every moment of 
time. Without absolute motion there could be no relative 
motion, because there is no motion without motion, 
which is pure motion. So absolute motion is the soul 
of every motion, and is ever-present where any motion is. 
Meditation on absolute motion will cause intuition. The 
same reasoning applies to love, truth, self ~to. It is not 
that thinking discovers ; it destroys the covering of the 
light. Wrong thinking makes the covering worse. 

When a man thinks of himself he makes two big 
mistakes. First, he thinks of himself imperfectly; just 
as the worms think the tree to be merely food, and as 
the monkeys think it to be a house combined with a 
gymnasium, he imagines himself to be a male or a 
female, a doctor or lawyer or merchant or clerk or nurse 
or housewife, or whatever it may be. Secondly, he 
forgets that he is not a separate being, but a part of 
something else, just as the tail is part of the oat. 

Even external considerations could convince him, if 
he stopped to examine them, that his personality is part 
of the great body of humanity, without the rest of whom 
he· simply would not be what he is in body, feelings or 
mind, in activity, possessions or knowledge. To illustrate 
the matter briefly, every time a person puts on any article 
of clothing he becomes part of a network of beings, com
prising millions of people and other creatures. Even 
earthworms and spiders have played their part in causing 
him to be what he is, and friends and so-called enemies 
have both been indispensable. He cannot out himself 
off from all that life without becoming ze1·0, physically, 
emotionally and mentally, but he can rise above his 
Fresent limitp,tions by understanding the great truth 
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about the unity of all being, and the ever-present unity 
in each, the absolute being of all being and the absolute 
knowing in all knowing. 

WISDOM 

In studying this great truth a man learns wisdom. I 
may state some points of that wisdom from the" Bhagavad 
Gita," for it contains understanding as well as Karma 
and Bhakti Yogas. No Raja Yoga misses anything of 
importance, but each has one quality of character as 
a driving force, or as the leader of the forces of the soul. 
In the Gita you will find it stated that all work culmi
nates in wisdom, and that wisdom is to be obtained by 
the employment of three means-reverent feelings, an 
earnest enquiring mind, and acts of service. 

Shankara's school asserts the same thing. It is not 
merely knowledge that we are aiming at. Reading, study 
and meditation will not alone bring realization. There must 
be sadhana-discipline in daily life-as well. There are 
two great principles at work in the world. One is the active 
life, building up forms. The other is the relatively passive 
principle of Nature, pulling them down. As man works, 
Nature destroys, yet the fruit of his work is never lost, 
because it remains in himself as a modification of bis 
character. All the lost achievements of past civilizations 
still exist. · Though the cities have perished, all the will, 
love and thought developed in the building of them exists 
in the character and consciousness of men living to-day, 
who are reincarnations of the ancient workers. 

Comprehension of this fact should enable a thinking 
verson to reach wisdqm with great ra:i:iidity. Then, as ~h~ 
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"Gita." once more says, the Y O(?i becomes serene. To him, 
as Emerson put it, "All things are friendly and sacred, 
all events profitable, all days holy, all men divine." The 
simple reason for this is that all things serve the soul 
as means for its experience, clay as well as gold, enemies 
as well as friends. And he can have no jealousy or envy 

· to whom another's happiness is felt to be as good as his 
own. That another person should possess something
riches, name, position, opportunity, power-is no cause 
for envy or desire, for the simple reason that the happi
ness of others is just what is required to give happiness 
to those who understancl. Such practical philosophy was 
exemplified by Shankara in his own person, for though 
he passed away at the age of thirty-two, he had done 
in a short time a life's work for his fellow-men. He 
travellecl incessantly throughout India, and established 
four great monasteries to spread the teaching and practice 
ol J nana Yoga. 

THE MEANING OF MAYA 

• One of the principal doctrines of this school is that 
of rniiyii, which bas often been translated "illusion", 
whence it bas been thought that the school teaches that 
all this world does not exist, and people only imagine 
that it does so-that there is nothing there. That is 
not so. It does not deny the existence of objects, but 
affirms that we see them wrongly-just as a man may 
see a piec~ of rope on the ground and mistake it for a 
snake, or as he may see a post in the distance and think 
it to be a man. Just as the Buddha, witnessing the 
i;i9rrow of mankind, folt thJLt there mqst be a solqtioll 
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for it, which he afterwards discovered; so Shankara, 
seeing mistakes everywhere, yet declared that it was 
possible to realize the truth behind this maya. 

It is necessary to know that maya has two 
functions: "covering-up" (avarana) and "throwing-out 
" (vikshepa).1 The first is declared to be the effect of 
tamas, which hides or obstructs the life, and the second 
the result of raJas, or material energy.~ "Covering up" 
implies that although we are every one universal in our 
essential nature, our attention is now given less than 
the whole. Most of the reality is covered up, and since 
we see only the remainder, it must necessarily become 
unsatisfying and stupid and even painful, when we have 
played with it long enough to exhaust its lessons for us. 
When we have read a book and absorbed the ideas in it, 
we do not want to read it again. If it is forced upon us, 
the experience will be painful. We may laugh at a good 
joke told by a friend to-day, but if he persists in telling 
us the same story again and again it will be far from a 
joke. Our life must be moving and overcoming the 
iivarana; there is no pleasure in standing still on any 
platform of knowledge that we may have gained. 

"Covering up" does not mean that objects of experi
ence lack reality. The maya or illusion is that we do 
not see their full reality; we see too little, not too much. 
As far as they go they have an excellent :flavour of real
ity, but their incompleteness is unsatisfying. Suppose, 
for example, that I am sitting on my verandah when 
some cows are passing by, and suppose further that by 
some freak of vision I cannot see the whole of the cows 

' 
1 See Shrl- Vttkhy,t-Sudha, 13-19, 35. 
• See Viveka-C]mdttmani, 113, 115, 
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but only their tails. That procession of tails, perhaps 
engaged in swinging about and flicking flies, would look 
very stupid and ridiculous. Yet the tails without the 
cows would be real enough. As the "Gita" puts it: "The 
unreal has no being." 

The second function of maya, "throwing-out" (vik
shepa), means that we put forth our creative energy in 
reference to that part of reality which for us individually 
has not been covered up, and thereby we produce the 
:world of maya or created things, which are only tempor
ary (anitya.). The origin of the 'Yord maya is difficult to 
explain, but its significance appears very clearly in certain 
compound words, in which it has the meaning of meter
ing out or measuring off, thus making or creation. This 
being the case, one cannot say that maya indicates pure 
illusion, in the sense that the object has no reality, but 
it means that the idea that tails can go about with no 
cows attached to them is an illusion. In other words, 
to see the world as a material world is false. 

The power of" throwing-out" is not merely imagina
tion of the mind, but it is actually creative, and this it is 
which makes all the forms around us, the world of mani
festation. The objects therein are very much like pictures 
painted by an artist. They represent his expression of 
such part of the reality as is not covered up, that is 
selected parts. As he looks at the picture and realizes how 
defective and even nonsensical it is, the hunger arises 
in him for something more satisfying, ancl he then works 
at removing some of the "covering-up." Thereby arises 
what is called intuition, which always comes as the result 
of a complete study of any fact or group of facts in the 
world of experience which is a purification of his knowledge. 

5 
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It is in this manner that experience is educative. 
It gives us nothing from the outside, but leads to the 
power to introduce ourselves to a fuller part of 
reality. So avarana, resembles concentration and vikshepa 
resembles meditation, and the result of the experience 
of these two can be compared to contemplation. And 
miiyii while not reality, is also not unreality. 

REALIZATION OF REALITY 

The question then arises-what is the best way to 
start to attain reality. To this two answers may be 
given : (1) Realize the infinite possibilities of every finite 
experience, and (2) do not mix yourself with your objects 
of experience. As to the first, it means simply that we 
can learn from one thing what we can learn from 
many things. The following appears to me to be a 
clear example. A person has one mother; if he has 
loved her he is predisposed to love towards other 
mothers he may meet. He need not learn the lesson all 
over again in connection with those other mothe1·s. 
Thus, as instructed in the "Gita", by attending to his 
own experience he can reach perfection. Such results of 
experience come quickly if one respects and even rever
ences experience as such-and welcomes, every bit of it 
that happens to come, though it may not be the best of 
its kind at any given time. At least we should be beyond 
having to learn by pleasure and pain. 

Another instance of the same principle is the use of 
the human body. If we had to attain some kind of 
perfection which involved knowledge of everything that 
is going on, or experience of all things which people are 
making for themselves by their" throwing-out," this body 
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would not be enough. In such a case we should need a 
hundred or a thousand arms and legs instead of only 
two of each. But this is not the way of the evolution 
-of life. It can reach its perfection through an ordinary 
body with two arms and two legs. It need not have the 
muscular system of a professional athlete or the mental 
capacity of a great scholar. Realize the infinite possi
bilities of the moment's experience, cease to resent any 
-of the experience, and immediately most of the pain and 
sorrow that it may contain is emptied out of ·it, and 
it becomes immensely fruitful. 

There are two ways in which we may live amidst the 
~vents of the world, without materially retiring at all from 
that world. In both cases the material mixing with the 
world will be the same, but in one there is moha-confusion 
(that is, fusing together) and in the other merely mixing. 
For example, if milk ::i,nd water are put together it is ve1·y 
difficult to separate them, but if oil and water are mixed 
together, although they are together they retain their 
individuality. So in relation to the worlcl we are to be 
like oil in water, not milk in water. We must disting
nil;!h between " the world," " my world" and " myself"~ 
three things, not two. It is like a person playing a game 
of chess. The board is there-my world. The pieces 
b:we been moved into a certain position. A good player 
does not become excited and flustered, whether be is 
winning or losing. He cannot, in fact, really in himself 
either win 01· lose. Even if his pieces are taken one by 
one, if he has played the game to the best of his ability 
he has developed his faculties, and on the whole he is a 
little more likely to profit by a lost than by a won game. 
It is the inward success that matters. 
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These facts being established, people sometimes raise 
the academic question : " Whence comes this ignorance 
which hides the full reality?" The answer is that since 
the fruit of experience comes only after the experience, 
the cause of it will be understood only in the sequel. The
fact is that we have to begin our reasoning and our 
activity from the place in which we find ourselves. 
We are apparently on a ladder·, which goes upwards 
out of sight. The important thing is that it goes up
wards. But one would not avoid the ultimate question. 
The answer to it is that space and time are a creation of 
ignorance-they come into being through the "covering
up ", and disappear for us when the covering is removed. 
How, then, can the questions "where " and "whence",. 
which ask for an answer in terms of time and space, be
applied to this matter? Evidently there is some sort of 
evolution or unfoldment, but it is not a change in time· 
and space. That this is so is indicated 

0

by the unchang
ing character of our central experience of " I ", which is 
the same point of reference in youth and age, and whether· 
we be here or there, and is not the same as our thought 

of I. 
Shankaracharya speaks in very strong language about 

the work of avarana and vilcshepa in practical life : "The 
function of iivarana, made of tamas, covers up the shining 
Self, which has unlimited faculties; just as the shadow 
of the moon hides the disc of the sun. When there is thus 
the obscuration of a man's real and stainlessly radiant 
Self, he thinks he is the body, which is not the Self. Then 
the great power of 1·aJas called vikshepa afflicts hilTh by 
the binding qualities of passion, anger, etc., so that this 
unintelligent man, deprived of real knowledge of the Self~ 
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through being swallowed by the crocodile of the great 
delusion, wanders about, 1·ising and falling in the ocean 
-of limited existence. As clouds produced by the sun 
obscure the sun -as they develop, so does egotism arising 
from the Self obscure the Self as it flourishes. And as 
on a bad day when thick clouds swallow the sun, and 
they also are afflicted by sharp cold winds, so does the 
power of acute vikshepa annoy the man of confused in
telligence with many troubles. By these two powers the 
man is bound; deluded by them he wanders about, think
ing the body to be himself." 1 

Then comes the question how to remove these two : 
4

' Unless the ava1·ana function ceases completely, vikshepa 
cannot be conquered. When subject and object are 
-separated, like milk from water, then i'iva·rana disappears 
-on its own account in the Self. Perfect discrimination, 
.arising from clear perception, having distinguished the 
subject and the object, cuts away the bondage of delusion 
made by ml'iya, and then for the free man there is no 

d . b t"~ more wan er1ng a ou . 
The substance of material things is called sat, or 

being. Consciousness, with its powers of will, love and 
thought, is called chit. Then beyond those three aspects 
.of consciousness is iinanda, the true life that is sheer 
happiness. The being of true life is happiness. First a 
man must get over the delusion that he is the body, and 
realize that he is consciousness using the body. He has 
.a, body. Then, later on, he must 1·ealize that he is not 
the powers of consciousness, but that he simply'• uses" 
these. Then he will be his own true self, ananda, 

1 Vivclai-Clmcl,imani, 141-14.6, abridged translation. 
2 Ibid., 345-348, abridge(l translation. 
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happine·ss, which is the nature of our pure being.i.: 
But that ananda- is one with chit and sat, as the man 
will find on reaching illumination ; so the world of sat 
is real, part of his own true life, and not illusion. 
lliaya was the practical ~£feet of the mistake (avidya) by 
which he confused together, first consciousness and 
external being, and later consciousness and his own being. 

The analogy of dreaming is employed to illustrate 
these points. Just as on waking we realize that our· 
dream was irrational, so on waking from the dream that 
we now call waking we shall realize the truth that will 
make our present outlook appear irrational. Not that it 
is inational, but that the true vision is far mo1!0 truly 
mtional. Even our present knowledge, it is said, is 
ignorance, or better unwisdom, because we are always. 
looking at things with the eyes of the flesh, while we
ought to look at them with the eyes of the spirit, that is,. 
from the standpoint of the imperishable consciousness. 

MEDITATION ON THE SELF 

The meditations of Shankara are practical, because
they are not merely thoughts about things, considered· 
as objects, dwelt upon in the third grammatical person.2 

First, the student must say to himself," I am not it"
,, it" being the personality, physical and psychical, com
posed of body, personal emotions and fixed ideas, not 

1 Strictly, this "using" ii:; not a conceivable sort of using, and the 
unliberatecl man can no more conceive what the reality is than a motor
car can unclerstancl the man who drives it. 

2 For the complete study and explanation of Shri Shaulmracharya's. 
philosophy ancl }Jr3:ctical meditations see " The Glorious Presence ", by 
Ernest Woocl, pubhshecl by E. P. Dutton & Co., New York, ancl Ricler 
& Co., Lonclon. 
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simply the set of "vehicles" as thl;ly stand, but also their 
habits of action, emotion and thought-the entire per
sonality. He must put that outside himself. Secondly, 
he must say, "I am not you," referring now to that in 
himself which he would call you in another person-the 
pollection of powers of consciousness. The personality 
is something that we use-not something that we are. 
So also the conscious powers are something that we 
use, not something that we are. Thirdly, he must say, 
"I am I. I can take up and put down these powers of 
consciousness. I can enlarge or reduce them." But in 
the second stage he must take care to regard his own 

. ordinary personal consciousness always as yolt, otherwise 
he will remain in the yon, and not reach the I. 

All happiness in life is beyond the limited conscious
ness and is experienced when that is forgotten. All the 
delight that comes from response to beauty, lorn and 
truth in the world, and from the powers of will, love and 
thought in consciousness, lie in the Self beyond, when 
the world and the limited self are forgotten, and the 
thought of time and space has been forgotten. Beyond 
c~mmon consciousness, in a state better than that, we 
are, and all clinging to the old mental picture of our~ 
selves, like clinging to body, bars the realization of that 
truth. That I is iinanda, happiness, the one reality. 
To the Buddhist it is nfrvi'ina. The atma or Self denied 
by Buddha as an ultimate reality, stated by him to be 
not that which is eternal, was but the will, the moving 
spirit of common consciousness. It was not the same 
conception as the atma or Self, of Shankaracharya. Both 
these tea.chers were tryin,g to avoid anthropomorphism, 
each in his own wa.y. 



72 THE OCCULT TRAINING OF THE HINDUS 

THE PRELIMINARY STEPS 

For the realization of all this, or even the desire to 
realize it, what is called sadhana, or practice, is supremely 
important. In this school, as in the others, the work 
is divided into a preliminary and an advanced course. 
The preliminary course is a kind of general education, 
requiring a certain training, direction and maturing of 
thought, love and will-all three. It is interesting to 
make a comparison of the three schools in this respect. 
It will be seen from the following table that the same 
three things are taught in each, but that to Patanjali the 
will is the chief means, while to Krishna it is love, and 
to Shankara it is thought. 

PATANJALI KRISHNA SHANKARA 

1. Tapas (Will) 1. Pmnipata 1. Vivelca 
(Love) (Thought) 

2. Swddhyciya 2. Pa1·iprashna 2. Vairiiyya 
(Thought) (Thought) (Love) 

3. lshwara- 3. Sevci (Will) !3. Shatsampatti 
pranidhiina (Will) 
(Love) 

THE USE OF THOUGHT 

The three means in this general training lead to the 
awakening in the personality of a complete response to 
the three powers of consciousness-thought, love and 
will. The requirement first mentioned is viveka, discri
mination, discernment, insight.1 It comes from the 
practice of meditation upon the personality, so that life 

1 Viveka-Chucl,Imani, 18-28. 
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in it may henceforth be the positive life of the indwelling 
·consciousness, and not simply a succession of conscious 
states called into expression by personal stimuli. This 
meditation is threefold. Ffrst, one must dwell upon the 
,body and realize that it is only an instrument for the 
.conscious self to play upon. Then, one must dwell on 
the habits of feeling and emotion which have been accu
mulated during the present lifetime (or strictly, body
time) and realize these also to be part of the instrument 
-" I am surely not my feelings and emotions towards 
things and people." Thirdly, one must meditate upon 
the fact that the lower mind, the collection of informa
.tion, ideas and opinions that one has acquired up to this 
period, is also not the self, but merely an internal library 
more or less imperfectly indexed, in which the books have 
a tendency to open at certain places because they have 
been opened there many times before. 

This meditation must then be applied to other 
people, so that one comes to think of them also as the 
-consciousness beyond the pernonality, and in dealing with 
them to assist and further the higher purposes of the 
Se.If within them rather than the desires rising from the 

. personality. Being a material thing, even up to the 
mental plane, that personality has its own quality of 
inertia, and dislikes the discomfort involved in new think
ing and willing and feeling, until it is well trained and 
learns to rejoice in the sharing of a life more than its 
-own. But we must help to bring the day of triumph 
nearer for all whom we contact, as ShrI Shankam did. 

This meditation must be extended still further to all 
the business of life, to the family, the shop, the field, the 
-office, society. All these things must be considered as of 
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importance not as they minister to the laziness, selfish
ness or thoughtlessness of the personality, but as they 
bear on the advancement in power of will, love and 
thought of the evolving consciousness in all concerned. 

Fifteen to thirty minutes of this kind of meditation 
each day is sufficient to establish an entirely new outlook 
in the personality. Emerson speaks of something of the 
same kind in his essay on "Inspiration," as the way to 
an altogether richer life than any of us can possibly 
reach without it. It can often be practised to some extent 
under unfavourable conditions, as for example in the 
railway train, if one makes up one's mind to take the 
various disturbances of it with a sweet temper, and lend 
oneself to the rhythm of its noise. 

THE USE OF EMOTIONS 

The second requirement is vafriigya, an emotional 
condition in which one does not respond at once to im
pressions coming from the outer world, but first submits 
the matter to the discriminative power rising from 
viveka. If you strike an ordinary man, he will get hot 
and strike back, or run away, or do something else 
spontaneous and scarcely rational; bnt a man having 
vairagyet would use his spiritual intelligence before res
ponding. The literal meaning of the word vairagya is 
"absence of colour", and in this connection it means 
absence of passion. Raga is colouring, especially redness_ 
People everywhere take their emotional colouring from 

their environment, according to well-known psychological 
laws ; like pieces of glass placed on blue or red or green 
paper, they change their colour. Likes and dislikes rise-
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up in them without reason, at the mere sight of various 
objects, and the mere appearance of different persons calls 
up pride, anger, fear, and the other personal emotions. 

They are constantly judging things not with their 
intelligence, but by their emotional habits. " This is 
good, that is bad," means generally nothing more than, 
" I like this ; I do not like that." A man dislikes a 
thing because it disturbs his physical or emotional con
venience or his comfortable convictions, "I thought I had 
done with thinking about that-take it away, confound 
you," grumbles the man comfortably settled in his 
opm10ns, as in a big armcho.ir. The vafriigi sees no• 
-intrinsic value in anything;but the true value of every
thing. 

Vafragya is the absence of agitation due to things 
outside. A mistaken idea which is sometimes associated 
with this word is that it implies absence of emotion. 
That is not so. The purified personality responds to the· 
higher emotions, the love emotions. Those emotions 
come from that aspect of the indwelling consciousness 
which feels the other life to be as interesting as one's. 
own. This is the root of all the love emotions~admira
tion, kindness, friendship, devotion and others-which 
must not be confused with any sort of passion, which is 
personal or bodily desire. If a man has vm'.ragya and he 
is still emotional, his emotion must be some form of love. 

Vairagya may be developed by a form of meditation 
in which the aspirant should picture and turn over in 
mind the various things that have been causing him 
agitation, or the disturbing emotions of pride, anger and 
fear. Having made a picture of the cat spilling the ink 
on the best tablecloth, or of your enemy putting in a. 
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-bad word for you with your employer or superior behind 
your back, you calmly look at it, meditate upon it, and 
the light of your own intelligence will see the real value 
of the experience and this removal of ign,_orance will also 
.remove the old emotion. One will then act according to 
.the new judgment or viveka-vafragya combination. There 
-is no codified action. If, for example, anger arises, you 
may certainly strike somebody if you decide that this is 
best, as long as your emotion is calm and of the right 
kind, without anger and with love. One must not here 
substitute the deadly coldness that some people some
times feel instead of anger, and imagine that to be the 
-calm state. 

Tbe calmness obtained in this way will soon make 
all reflection and meditation far more effective than 
before. Meditation best opens the door to the inner 
w01·ld and all its inspiration when the body is quiet, the 
emotions are calm, and the attention is turned without 
any muscular or nervous strain or physical sensation 
whatever to the subject of thought. Incidentally it 
should be said that meditation with physical sensation 
or strain may prove injurious to health, but meditation 
rightly done in this way can never do the least harm. 
The best meditation comes about when even thinking, 
loving and willing quiet themselves away. 

THE USE OF WILL 

The third requirement is called shatsa-mpatti, which 
may be translated "the six forms of success." The will 
is now used to make all conditions favourable for the 
further effectiveness of viveka. To understand the func
tion of the will, it is necessary to realize that it is the 
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faculty with which we change ourselves. Thought is 
k1·iyashakti, the power of mind that acts upon matter; but 
it is the will with which we change our own thoughts and 
other inward conditions. Now will-power is used to bring 
the whole life of the man within the purpose of Jnana 
Yoga. This work is the equivalent of the tapas of Patan
jali and the sevii of Krishna. 

The six forms of success are: (1) shama, control of 
mind, resulting in calmness; (2) dama, control of body; 
(3) upa1'ati, cessation from eagerness to have certain per
sons and things around one, and therefore a willing 
acceptance of what the world offers-contentment with 

.. regard to things and tolerance with regard to persons, a 
glad acceptance of the material available for life's work. 
The fom·th is titikshii, patience, the cheerful endurance 
of trying _conditions and the sequence of karma. The
fifth is s"hmddhii, fidelity and sincerity, and therefore 
confidence in oneself and others. The sixth is samadhana,. 
steadiness, with all the forces gathered together and 
turned to the definite purpose in hand. 

- Every one of these practices shows the will at work 
pr~ducing that calm strength which is its own special 
characteristic. This is necessary for yoga, and anything 
in the nature of fuss, or push, or excitement is against 
it. In no case does this calmness mean the reduction 
of activity or work, but always that the work is done 
with greater strength but less noise. Success is marked 
by quietness, the best indication of power. Thus the 
mind and body will be active but calm; and there will 
be contentment, patience, sincerity and steadiness. 

The three branches of training already mentioned 
make the entire personality exceedingly sensitive to the 
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higher self, so that a great longing arises for a fuller 
measu1·e of realization. This is called nmmukshatwa, 
eagerness for libertion. 

It is not that the yogi makes or produces the new 
experience beyond the body and the conscious functions. 
He purifies himself and lets the light shine. Thus he 
does not find something anticipated, and certainly does 
not seek what he already knows. He expects only some
thing unknown before, but which by the universal testi
mony of those who have gone before, is true being, pure 
consciousness and incredible joy. 



CHAPTER V 

THE FOUR HATHA YOGAS 

·THE aims of Hatha Yoga va1·y, insomuch as for some it 
is to spend long years in a happy heaven or in the com
pany of the desired form of God, but for others it is the 
same as that of the Raja Yogis, who wish to be fully 
conscious of the one life in which all forms of existence 
have their being, like clouds in the sky. But all Hatha 
Yoga works agree in the opinion that extenial practices 
are necessary for the quickest possible attainment of 
the goal. 

There is sometimes a discussion as to whether exter
nal means are essential or not, but the Raja-Yogi main
tains that if it were true that they are useful for the • development of the man himself they would obviously be 
-essential to those who wished to produce in themselves 
-the most rapid awakening. 

Some thinkers combine both pmctices. One of the 
standard works, the " Shiva Sanhita" argues: "There 
is no Hatha Yoga without Raja Yoga, and no Raja Yoga 
without Hatha; therefore the Yogi should start with 
Hatha Yoga, guided by a competent teacher." 1 

CONTROL OF BREATH 

Let us first turn to the Hatha Yoga proper, whose 
method employs chiefly the regulation of breathing. 

I Op, cit., V. 181. 



80 THE OCCULT TRAINING OF THE HINDUS 

This is very clearly described in the "Shiva Sanhita •• 
in the following verses : 

" The wise man, having closed the right nostril with 
the thumb of the right hand, and having drawn air in 
through the left nostril, should hold his breath as long 
as he can, and then let it out through the right nostril 
slowly and gently. Next, having breathed in through 
the right nostril, he should retain the air as long as. 
possible, and then breathe it out gently and very slowly 
through the left nostril.1 

"Let him thus practise regularly, with twenty re
tentions, at sunrise, midday, sunset and midnight, every 
day, keeping a peaceful mind, and in three months the 
channels of the body will have become purified. This. 
is the first of four stages of pranayama (regulation of 
breath), and the signs of it are that the body becomes 
healthy and likeable and emits a pleasant odour, and 
there will be good appetite and digestion, cheerful:µess,. 
a good figure, courage, enthusiasm and strength. 

"There are, :b.owever, certain things which the swm·a
sadhaka (breath-practiser) must avoid: foods which are 
acid, astringent, pungent, salty, mustardy and bitter~ 
and those fried in oil, and various activities of body and 
mind;. bathing before sunrise, stealing, harmfulness. 
enmity, egotism, cunning, fasting, untruth, cruelty to 
animals, se:xual attachments, fire, mm;)h conversation 
and much eating. On the contrary, he should use and 

1 The II Gheranda Sanhita" instead of saying, 11 Hold the breath as 
long as you can," gives the candido.te the syllable yam to repent (the 
m being merely a nasal after-sound), and tells him to draw the breath 
in while mentally reciting this sixteen times, to hold the breath for 
sixty-four repetitions, and to let it out with thirty-two recitations. 
V. 38, 39. 
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enjoy ghi (butter clarified by simmering), milk, sweet 
food, betel without lime, camphor, a good meditation
chamber with only a small entrance, contentment, 
willingness to learn, the doing of household duties 
with vafriigya, singing of the names of Vishnu, hearing 
sweet music, firmness, patience, effort, purity, modesty, 
confidence and helping the teacher. If there is hunger, 
a little milk and butter may be taken before practice, but 
there should be no practice for some time after meals. 
It is better to eat a small amount of food frequently 
(with at least three hours intervals) than much at once. 
If the body perspires it should be well rubbed (with the 
hands). When the practice has become well established, 
these rules need not be so strictly observed." 1 

One does not wish to give descriptions of any of 
these Hatha Yoga practices which will be read by various 
kinds of people without sounding the severe warnings 
which are given in .the Hatha Yoga books themselves. 
Many people have brought upon themselves incurable 
illness and even madness by practising them_ without 
providing the proper conditions of body and mind. The 
yoga books are full of such warnings, and they tell the 
would-be practitioner to go to a teacher who really knows 
all about these things, to receive personal inspection and 
instruction. For example, the "Gheranda Sanhita." 
announces that if one begins the practices in hot, cold or 
rainy weather, diseases will be contracted, and also if 
there is not moderation in diet, for only one half the 
stomach must ever be filled with 1,iolid food.' When I 
tried the long breathing, as a boy of fourteen or fifteen, 

1 Op. cit., ill. 22-40:; o.bl'idgecl tra.nela.tlo:Q, 
1.Ibicl., v. 8, 16, 22, • 

6 
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for three quarters of an hour, I found when I stood up 
that I had lost my sense of touch and weight. I handled 
things without feeling them, and walked without any 
sense of touching the ground. The sense returned after 
ten or fifteen minutes. 

The '' Hatha Yoga Pradipika" states that control of 
breath must be brought about very gradually, "as lions, 
elephants and tigers are tamed", or "the experimenter 
will be killed", and by any mistake there arise cough, 
asthma, head, eye and ear pains, and many other dis
eases.1 On the other hand, right practice may be un_der
taken by anybody, even the young and the old, the sick 
and the weak, and will result in slenderness ancl bright
ness of body.2 

The theory behind these breathing exercises is that 
between the mind and the body comes p1·iina. This word 
is translated "breath ", but various descriptions of its 
five kinds operating in various parts of the body would 
indicate that it means not only the ordinary breathing, 
but also some other functions of air in the body, or per
haps of etheric currents of some kind. However, in 
practice, the first two, the principal forms of breath are 
associated with inbreathing and outbreathing. There
fore it is considered that the regulation of breath will 
govern all or almost all the automatism of the body, 
which will then react upon the mind. 

Faulty breathing is responsible for many bodily dis
orders. It should be corrected, and care should be taken 
that meditation should not be accompanied by tensions 
causing faulty breathing. 

1 Op. cit., iJ. 15-18, and i. 15. The " Sancli_lya Upanlsbad" gives the 
same warning. 1 Ibid .. I. 64 .and ii. 20, 
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When the yogi is able to practise holding the breath 
for an hour and a half, one work declares, various siddhis 
(occult faculties and powers) arise, including prophecy, 
travelling at will, sight and hearing at a distance, vision 
of the invisible worlds, entering others' bodies, turning 
various metals into gold, invisibility at will, and moving 
in the air. In the second stage, however, he will be able 
to hold the breath for three hours, and then, if he wishes 
to do so, he can balance himself on his thumb.1 

Some teachers maintain that more elaborate breath
ing exercises should be carried on, of which eight are 
usually mentioned: (1) Practise kumbhaka (holding the 
breath) until the pressure of air is felt from head to foot, 
then breathe out through the right nostril; (2) breathe 
in deeply and noisily, hold as before, and exhale through 
the left nostril; (3) putting the tongue between the lips, 
breathe in with a hissing sound; exhale through both 
nostrils; (4) breathe out as fully as possible, then in with 
a hissing sound, and go on very rapidly like bellows, 
until tired; then exhale by the right or (5) the left 
nostril ; (6) breathe in with the sound of a male bee, and 
out with the sound of a female bee; (7) after breathing 
in, contract the throat, place the chin on the chest• 

' breathe out very slowly; (8) simply hold the breath, 
without inbreathing or outbreathing, as long as you like. 

Some teachers maintain that all the impurities of 
the body may be removed merely by control of breath, 
but others hold that it is necessary to practise certain 
cleansings, especially in the case of persons who are 
flabby and phlegmatic.~ 

1 "Shiva. Sanhita," iii. 57, 59. 
2 "Hatha Yoga. Pra.dipika.," ii, 21, 37, 
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The six principal purifications are : (1) slowly (under 
the direction of a teacher) learn to swallow a clean, slightly 
warm, thin cloth, four fingers broad and fifteen spans long, 
hold on to the end of it, and gradually draw it out again; 
(2) take an enema, sitting in water and using a small 
bamboo tube ; shake well and dispel ; (8) draw a fine 
thread, twelve fingers long, in at one nostril and out at 
the mouth; (4) look at something without winking, 
until tears come; (5) with the head bent down, slowly 
massage the inte~tines, round and round both ways, and 
(6) breathe mpidly, like the bellows of a blacksmith.1 

These acts are said to remove corpulence and many other 
diseases. 

The "Gheranda Sanhitii." has a much bigger collec
tion-about twenty-four puritications-which includes 
swallowing air with the lips formed "like the beak of a 
crow," and expelling it from below; doing the same with 
water; gently pressing the intestine& towards the spine 
one hundred times, massaging the depression at the 
bridge of the nose (especially after awakening and after 
meals) ; vomiting by tickling the throat; gargling; draw
ing air softly in at one nostril, and sending it out softly 
at the other, alternately; sucking water in at the nostrils 
and letting it out at the mouth.2 

In a popular book, such as this, one is not recom
mending these practices, but only relating what some 
people do. All Hatha Yogas are dangerous, and they are 
unnecessary, because Raja Yoga will bring about a correct 
mental and emotional condition, and purity and health of 
the body will gradually follow upon that. The science of 

1 "Ha.tba Yoga. Pra.dipika.," ii. 22-35. 
• " Ghera.nda. Ba.nhit:i ", i. 13-61. 
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health is always more important than the science of 
curing disease, and external curing lacks permanent effect, 
unless the causes of trouble are also attended to. The 
Raja Yoga is undoubtedly col'l'ect in laying down first 
morality based on respect for life in others, and then 
the guidance and use of mind. Especially must the 
reader be warned against modern sensationalists and 
money-makers in these matters, and against those who 
sell " secrets " of yoga which may be a hash made from 
translations of Hindu yoga literature. 

Closely connected with the elaborate practices of 
ptanayama are the postures (asanas). Quite often eighty
four of these are enumerated, but the" Shiva Sanhita" 
contents itself with recommending four, which are called 
" The Adept Seat ", " The Lotus Seat", "The Powerful 
Seat", and " The Swastika Seat''. These are briefly 
as follows: (1) body straight, legs crossed, one heel at the 
anus, the other at the front, gaze between the eyebrows, 
chin on breast; 1 (2) legs folded with feet, soles upward, 
on opposite thighs, arms crossed, hands on thighs, tongue 
pressed against teeth, chin on breast or held up, gaze 
on· tip of nose; or arms may., be crossed behind, hands 
holding great toes ;3 (8) legs stretched out, apart, head 
held in hands and placed on knees ; 3 (4) feet between 
calves and thighs, body straight.4 The "Hathayoga 
Pradipika" also advocates four asanas especially, two 
being the same and two different. 

' "Bh1vn. 8&nh1ta ", ill. 85 ; '' Ghera.nda. B," ii. 7, 8; 11 Hathayoga. 
P." i. 36. 

• Ibid,, Hi. 88; "Ghera.nda. S," ii. 9; "Ba.tha.yoga. P." i. 45, 46, 

• Ibid., Iii. 92; 11 Ghera.ndo. S." ii. 28; 11 Bo.the.yoga P." l. 29, 

' Ibid., lil. 95; 11 Ghera.nda S." ii, 14; 11 Hath a.yoga. P." l. 20, 
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THE LAYA YOGA 

The two great features of the Laya Yoga are Kunda
lini and the chakras. Kunda,lini is described as a force 
lying in three and a half coils, like a sleeping serpent, 
in a cavity near the base of the spine. This is regarded 
as a goddess, "luminous as lightning", who, even though 
sleeping, maintains all living creatures. She lies there 
with her head blocking a fine channel which goes straight 
up the spine and is known as the sushumnii. Some, to 
link this up with modern knowledge, have called the 
first Chakra the seat of electricity. 

The purpose of the Laya Yoga practice is to awaken 
Kundalini (or "coiled one"), who will start up hissing, 
and can then be carried through the series of six chalcras 
(literally, "wheels"), which are threaded upon that 
channel at various points in the body, which are situated 
at the level of the base of the spine, the root of the penis, 
the navel, the heart, the throat and the eyebrows. These 
chakras are pictured as flowers rather than wheels, and 
have petals respectively numbering four, six, eight, twelve, 
sixteen, and two. 

The works describing these chakras, and the effects 
of meditation upon them or in them, are altogether too 
numerous even to mention.' They are depicted with 
very much symbology. For example, the aniihata chalcra 
(at the heart) has a yantra or design showing twelve 
petals, each one bearing a certain letter of the alphabet. 
In the centre circle there is a pair of interlaced triangles, 
having written in the middle the syllable "yam" (which 

1 Except tha.t one must recommend " The Serpent Power " by Sir 
John Woodroffe (Arthur Avalon), with many coloured cliagmms, published 
by Ganesh & Co. (Madras) Ltd., for a. very tull study, ' 
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is a manfra, 01· sound which can produce some effect 
when properly repeated). This yam is pictured as riding 
on a black antelope, and, in its final sound m, which is 
written as a dot, a figure representing the male divinity 
is placed. He is styled Isha, has three eyes, and holds 
out his hands with the gestures of dispelling fear and 
granting boons. Near by, in the pericarp of the lotus 
(for the chakms are also called lotuses) is the female divin
ity Kakini, seated on a red lotus, having golden colour, 
dressed in yellow clothes, wearing all kinds of jewels and 
a garland of bones. She has four arms, two hands bear
ing a noose and a skull, and the other two showing signs 
of dispelling fear and granting boons. In the centre, 
above the interlaced triangles, is an inverted triangle as 
bright as lightning, and in that a symbol of Shiva of a 
golden colour with a crescent moon surmounted by a 
dot upon its head. This ohakra;· like all the padmas 

(lotus flowers) is brightly coloured, the petals and peri• 
carp being 1·ed. 

One cannot attempt in this brief space to unravel the 
significance of all these letters, colours and symbols, or 
to· give the symbols of the other five padmas. Each 
chakra has its own diagram, colours, animal, divinities, 
letters, etc. It will be evident that the yogi, as he 
meditates in each of them in the course of his progress, 
will have plenty to think about. Arthur Avalon's ex
cellent translation of the" Shatchakra Nirupana ", with 
comments thereon,1 is a mine of information on the 
subject, but the thorough student should also read 
various minor Upanishads, Puranas and general works 

1 "The Serpent Power," by A1·thu1· Ava.lon·. Publishecl by Ga.neijh & 
Co,, (Ma.dras) Ltd., Madras .. 
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on yoga touching on this subject. There is a certain 
amount of conflicting testimony on the subject of colours, 
divinities, etc., but this does not mar the general unity 
of information as regards all the main features. 1 

The way in which the yogi wraps himself up in a 
world of his own imagining, when meditating in these 
chakras, is shown in the following verses, which I trans
lated from the "Gheranda Sanhitii" for my book on 
"Concentration'' about forty years ago: 

Let him find in his heart a broad ocean of nectar, 
Within it a beautiful island of gems, 

Where the sands are bright golden and sprinkled with 
jewels, 

Fair trees line its shores with a myriad of blooms, 
And within it rare bushes, trees, creepers and rushes, 

On all sides shed fragrance most sweet to the sense. 

Who would taste of the sweetness of divine complete
ness 

Should picture therein a most wonderful tree, 
On whose far-spreading bro.nches grow fruit of all fancies

The four mighty teachings that hold up the world. 
There the fruit and the flowers know no death and no 

SOl'rOWS, 

While to them the bees hum and soft cuckoos sing. 

Now, under the shadow of that peaceful arbour 
A temple of rubies most radiant is seen. 

And he who shall seek there will find on a seat rare, 
His dearly Beloved enshrined therein. 

Let him dwell with his mind, as his teacher defines, 
On that Divine Form, with his modes a,nd his signs. 

1 The "Yoga. Kunde.Ii Upe.nisbe.d" gives sixteen petals in the bee.rt 
centi·e, instead of twelve, e.nd the "Dhviinabindu Upanishad" and the 
" S;i.ndilye." Upe.nishad both descl'ibe the navel padma a.s having twelve 
pete.ls instead of ten. 
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This particular meditation takes place in a small 
subsidiary chakra just below the twelve-petalled lotus 
of the heart, so it does not contain such a variety of 
symbology as is usually brought in. 

There is in all the old literature on this subject a 
poetical rather than an exact descrip,tion of what happens 
as Kundalini rises. The spine is called" the axis of crea
tion" for the body. In that is the channel sushumna; 
within that another, named vaj1·oli, and within that 
again another, called chifrini, " as fine as a spider's 
thread." On this tube the lotuses are described as 
threaded "like knots on a bamboo rod." Kundalini rises 
·up little by little, as the yogi employs his will. In one 
practice he brings her as far as he can, and, as she 
pierces any one of the lotuses, its face, which was turned 
downwards before, turns upwards, and when the medita
tion is finished he leads her back to her home near the 
base of the spine.1 It is held that as she leaves each chakra 
on the way up, she withdraws the functions of that centre, 
and so makes them latent (hence the term Laya Yoga, 
or the Yoga of Suspension). It is, of course, natural 
that in such a process, as attention is given more and 
more to the higher thought, the lower responses should 
become latent, as, for example, when we are reading and 
do not hear or see a person who enters the room. 

Kundalini proceeds upwards until she reaches the 
"thousand-petalled lotus" at the top of the head, 
beyond all the six chakras. There she enjoys the bliss 

1 There is a little difference of opinion here. Some hold that once she 
has reached the heart cliakra, that will ba her permanent home, ancl she 
will not return below it. Others say that even from the beginning she 
was at the level of the navel. These are not altogether reasonable views, 
if, as is usually believecl, Kuncle.lini has the work of pul'ifying and tre.us• 
muting all the lower centre& on her retu1·n journey from the higher. 



90 THE OCCULT TRAINING OF THE HINDUS 

and power of union with the source of all life, and after
wards, as she returns through the padmas, she gives 
back to each its specific powers, purified and enhanced. 
The process of bringing Kundalini to the highest point 
is usually considered to require some years, but there 
are exceptional cases in which it is done quickly. 

The Hatha Yoga books take up a curious view of 
the mind in relation to all these matters. It is expressed 
in a few verses of the " Hathayoga Pradipika." " The 
mind is the lord of the senses ; the breath is the lord of 
the mind; and that depends on nada ".1 "There is talk 
of Zaya, Zaya, but what is its character? Laya is the 
non-arising of further vasanas,2 and the forgetting of 
external things." 3 Some of the minor Upanishads, such 
as the "Muktika" of the "Shukla-Yajurveda ", have a 
similar idea. 

Even so brief an account of these practices as this 
is woLlld be incomplete without mention of the mud1·as, 
or physical practices, and the nadas, or internal sounds. 
The mudras, although in some cases similar to the puri
fications, are intended for a different purpose-to obtain 
some delight or power, and to awaken Kundalini, for it 
is held that the awakening can take place through iisanas 
(postures), Kumbhakas (holdings of the breath), and 
mud1·as. 

Though there are many mudras, only ten are usually 
recommended. Among the most popular ones intended 
to awaken Kundalini is that of supporting the body on 
the palms of the hands aud softly striking the posteriors 

• "Hatbayoga Praclipika,," iv. 29. 
a The " perfume " of past attachments or desires, which now produces 

plea.sure and pain. The group of intellectual tendencies. 
3 Ibid., iv. 34, 
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·· on the ground, which is also considered to remove 
wrinkles and grey hair, although for the time being "the 
body obtains a death-like appearance." In another, very 
highly recommended, the membrane under the tongue 
is gradually cut (" one hair's breadth every seven days"), 
and rubbed with salt and turmeric, so that the severed 
parts will not join. The tongue is also gradually length
ened by a process resembling milking, so that after six 
months the yogi can turn it upwards into the cavity at 
the back of the palate, and th us, with the hole closed 
and the breath suspended, contemplate Kundalini and 
'_' drink the nectar" flowing there. Another physical 
method requires the manipulation of the 1·egion where 
Kundalini resides, for an hour and a half morning and 
evening, for up to forty-five days. Another practice is 
to contract and dilate the anal aperture again and again; 
and still another requires both feet to be crossed behind 
the neck. Some of the books prescribe an "elephant 
1nud1·ii, ", which is performed by standing up to the neck 
in water, drinking it in through the nostrils, sending 
it out through the mouth, and then reversing the process. 
This resembles the action of elephants in the pools and 
rivers, though they use the trunk only, not the mouth. 

Now we come to the nadas or sounds. The " Shiva 
San hi ta" instructs the yogi to close the ears with the 
thumbs, the eyes with the index fingers, the nostrils 
with the middle fingers, and the lips with the remaining 
four fingers. After some practice, he will begin to hear 
the mystic sounds. The first will be like the hum of a 
bee, then u. flute and then a vina. With more practice 
there comes the sound of bells, and afterwards thunder. 
The mind of the yogi becomes absorbed in these sounds, 
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and he forgets the external things which could distract 
him.1 These sounds are usually called aniihata, , 01· 

belonging to the heart centre. According to the "Hatha
yoga Pradipika ",. when the ears, eyes, nose and mouth 
are closed, a clear sound is heard-first like the tinkling 
of ornaments, and later like kettle-c1rums; later still 
there is the sound of the flute and the vina. · In the 
middle stage there may be the sound of bells and horns. 
The yogi must give his attention to the subtler sounds. 
The "Nadabindu Upanishad" also gives much the same 
order of sounds as the " Hathayoga Pmdipika ", mention
ing in stage one the sound of the sea, clouds, waterfalls 
and kettle-drums, in the second stage that of drums, 
bells and horns, and thirdly, that of tinkling bells, flutes, 
viniis and bees. The" Hamsa Upanishad '' gives the order 
more in agreement with the " Shiva Sanhita ". First 
comes a soft chattering sound, then that of the bell, conch, 
lute, cymbals, flute, drum, double drum, and, lastly, 
thunder. The nada Zaya or" absorption through sound" is 
regarded as a great aid to concentration." 2 

Samadhi, the highest practice of yoga, is conceived 
in a very material manner in the Hatha Yoga books. 
The idea is that the yogi in samadhi is uninfluenced by 
anything external, because the senses have become in
active, and he does not even know himself or others.3 
Although the "Gheranda Sanhita" says that samadhi 
involves union of the individual with the supreme Self 
(Paratman), so that "I am Brahma and no other; 
Brahma am I, without any sorrows; I am of the nature 

I 01), cit,, V, 22-28, 
1 Op. cit., iv. 65-98. Theee different orde1·s of sound ma.y seem 

puzzling, but the fa.ct is tha.t they differ. 
3 Ibid., iv. 109. 
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of fundamental existence, knowledge and bliss, always 
free and self-supporting," 1 it also prescribes for attain
ment of this various 1nud1·iis or physical practices, such as 
that of turning the tongue into the nasal cavity and 
stopping the breath,i the theory being that all you need 
to do is to cut off contact with this world, and the other 
state will be there. 

This view places the value of physical life and experi
ence at zero. Bnt pure Raja Yoga implies realization of 
one's divine being and power in the midst of external 
events, the retirements of meditation being intended for 
the gathering of strength of love, thought or will. It is 
not denied that breath and mind and body and mind 
influence each other intimately; so much is it the case 
that what is reached at any time in intuition must have 
its creative or modifying effect in the organs of consci
ousness in the body. The " Gitii." points out that 
ordinary men, thinking about sense-objects, become at
taohed to them; from this arises desire for them, and 
that, frustrated, produces anger; anger produces excite
ment and this destroys memory 3 ; then comes loss of 
bitddhi (perception of life, or feeling for others) and thus 
he perishes. But the self-contro11ed man goes about 
among the objects of sense without being attracted or 
repeBed by them, and so he attains peace.' 

THE YOGA OF DEVOTION 

In the list which I have made of seven forms of 
Yoga, it will have been noticed that there is a certain 

1 Op. cit., vll. 3, 4. 

• The ma.n "loses his hew. 11 

• Ibid., vii. 7 ct seq. 

' Op. cit,, ii, 64, 611, 



94 THE OCCULT TRAINING OF THE HINDUS 

co1Tespondence between numbers 8 and 5, insomuch as 
they proceed mainly through intelligence and. under
standing rather -than through feeling or determination. 
The difference between them lies chiefly in the applica
tion of the intelligence, which in number 8 is directed 
mostly to the internal consciousness, and in number 5 
to the various centres in the body, as the subtle organs 
of abnormal vision and powers, and as the gateways 
to higher states of consciou·sness which, some hold, can 
best and most quickly be opened from the outside. 

When we come to consider feeling, we find the same 
relation between the Karma Yoga of line 2 and the 
Bhakti Yoga of line 6. Both represent forms of love; 
the former rises out of love of human and other com
panionate lives, and the latter from love of God. Some 
readers having a little knowledge of the Yogas may find 
this placing of the love of men as internal and the love 
of God as external somewhat surprising at first sight, 
but this is the only sound classification. Karma Yoga 
means union by work or service, but behind that is 
what Shri Krishna, in the" Bhagavad-Gitii.," calls Buddhi 
Yoga, which I would translate, "the Yoga of perceiving 
the life." 1 

Karma Yoga is only an expression of Buddhi Yoga, 
which means that the Yogi is able to feel the life or 
consciousness of others, which is always much more inter
esting than mere material objects, which are, so to speak, 
tbe thrown-off creations of the life, employed for external 
purposes and the mere satisfaction of the body. 

1 Op. cit., ii. 49-53. Buddhi Yoga is taught, ancl then, in verse 50, the 
teacher says "Yoga is skill in karmas", while In verses 51-53 he explains 
that in all this worlt or activity there will be no desire tor the material 
results of work, because the man never loses his perception of t}le life, 
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To know the life in others is to love it, just as we 
all find fascinating the unfolding psychology in little 
animals and children, whose pretty ways are delightful 
because we see the life expression itself. 

This love of the life in others which leads to service 
of mankind, is internnl because it acknowledges no 
barriers; its primary unconscious interest is in the en
hancement of our consciousness through adding to it 
the life of others, in contrast with that of the unawaken
ed man, who is interested in the increase of his personal 
sensations-comforts or excitements-or in the enlarge
ment of his personality through possessions or the 
enjoyment of power. Living beings are more to be fond 
of than mate1·ial things, nnd this realisation soon leads 
to genuine love. 

In the "Bhagavad Gita" there is much talk of devo
tion (bhakti) to God as well as to man, but this is quite 
different from common bhakti, for it demands the recog
nition of the one life, and co~plete devotion to that 
which is seated in the hearts of all. Common emo
tional bhakti which the " Gita" does not advocate, 
thinks of God as a particular being, not the life in all, 
and of " him II or " her 11 (as the case may be) as reachable 
through an external form,- or as giving some benefits 
which the man is unable to obtain or to reach through 
the use of his own best powers of consciousness. It is 
external because it is goodness that is being worshipped, 
and this would be seen to be so if the mind of the 
devotee were sufficiently analysed. Of course, the devotee 
is not likely thus to analyse himself. He appreciates 
goodness, and all "goods", and attributes them to a 
~ood giver, often quite µ,nthroi:,omori:ihised, rather than to 
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a supreme law-giver. Even when a supreme law-giver is 
postulated, there is a proviso that the laws, even if seem
ingly hard, would be seen as good if they were under
stood. Or else in some cases, as in some Christian sects, 
there is added a divine department of mercy or mitiga
tion of the severity of law, lecl by the Christ the son of 
the Father, who is one with him. The devotion is still 
to the Father and is inclined to partake of submission, 
or delight postponed, among the less understanding of 
the devotees. 

The Hindus have collective, though not organized, 
worship, in the form of bhajanas, in which songs are 
sung, containing mostly the names of the deities, to the 
accompaniment of drums and music, before a statue or a 
picture representing the divinity. Individual worship 
appears in daily prayers and in yoga practice. 

It is doubtful whether any strict Raja Yogi could 
adore or worship a separate or outside God, because of 
the consideration of such a one as the source of wealth 
and bounty, considered either as an example, or as a giver 
of material benefits, or of divine grace. To him the goal 
of our being is upright, strong life, happy and free be
cause it is illuminated as to its own divine nature and 
that of all the other lives seen around, using other forms. 
Then, the goal of his life is this happiness, which exter
nally is the joy of upright, strong life, master of its own 
small world of body and circumstances. 

Devotion has its place as a hat,hayoga practice in 
the very broad sense of the term, as a rejoicing and 
thanks for the joy of life expressed wherever there is 
good. It is a leaning but it is not· illogical to lean. We 
lean upon a flower a11d tha11k it for its calmness a11cl 
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beauty, which can infuse us with something of the same. 
This applies to all the gifts of Nature and of man, for 
we do not live alone. It is the reason for the use of 
pictures and idols also, which are not idolatory if it is 
remembered that they are not in themselves sources of 
power. The question then is-is devotion a benefit? The 
answer is that it is so if it leads to emotional strength. 
Emotion is valuable, just as physical health and strength, 
and a good mind and memory are valuable.· As Shri 
Krishna says in the " Gita ", '' I am k(i,ma (desire) not 
contrary to dharma." 1 There has been a tendency here 
and there to despise emotion. This is illogical. The 
·devotee may despise bhoga and aishwa1·ya, inferior emo
tions, as mentioned in the " Gita " verses ii, 48, 44, but 
not emotion as such. And inasmuch as we are using 
the world for the intensification of consciousness, physi
cal, emotional and mental are all important. In the 
Laya, Bhakti and Mantra Yogas we have schools of 
insight which have their own samadhis looking right 
through the experiences, into what lies beyond. 

As already remarked, the four Hatha Yogas are 
very much mixed together. Devotion, therefore, comes 
in, along with concentration, in the various chak1·as. 
The " Gheranda Sanhita" mentions it as one of the 
means to samadhi; " Let him meditate in his own heart 
upon the proper form of his desired deity; let him 
meditate with the Bhakti Yoga, full of the greatest 
gladness; let him shed tears of happiness."~ 

The flow of unrestrained feeling, even if it means 
self-abandonment before the recognized glory of the divine, 

1 Bhagavad Gita, vii. 11, 
1 Op. cit., vii. 14-16, 

1 
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also has its own dangers, as the insane asylums testify all 
over the western world, and a red record of fanatical wars 
and cruelties witnesses in history; though it is a, path 
that may be followed without special guidance, provided 
the developments of intelligence and will in practical life 
are not seriously neglected. 

Many churches and other organizations are busy on 
this line, but for the most part they miss the point of it 
because they direct attention to God or his representative 
as something for the weakling to lean upon or as a foun
tain of blessings for personal gratification, rather than 
as something so splendid-a good beyond all goods-that 
at the mere sight of it one loses personal desires com
pletely, forgets oneself in the contemplation of it, and 
adds a new form of ecstasy to the permanent treasures 
of the soul. 

THE MANTRA. YOGA 

The Mantra Yoga is that in which the chief feature 
is the repetition (:japa) of certain fixed forms of words, 
often with a definite intonation, and always with the 
thought of their meaning and intention. We find this 
practice frequently combined with the Bhakti Yoga, as in 
the following example, which I translated some years ago, 
with explanations, from the " Gopalatapani Upanishad " 
and the "Krishna Upanishad ". Of all the mantras of 
Shri Krishna, none is considered more powerful than 
this five-divisioned, eighteen-syllabled one, which is: 
" Kli,;n Ifrishnaya, Govindaya, Gopi-jana, Vallabhaya 
Swaha I" 

Once the sages came to the great Brahma and 
asked : ' Who is the supreme God? Whom does 
l)eath fear? Through the knowledge of wb~t c1oes 
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all become known? What makes this world continue 
on its course? 

99 

He replied : ' Shri Krishna verily is the supreme 
God. Death is afraid of Govinda (Shri Krishna). By 
knowledge of the Lord of Gopi-jana (cowherd people) 
the whole is known. By Swaha the world goes on 
evolving.' 

Then they questioned him again : 'Who is 
Krishna? \~/ho is Govinda? Who is the Lord of GopT
jana? What is Swaha?' 

He replied : 'Krishna is he who destroys all 
wrong. Govinda is the knower of all things, who, on 
earth, is known through the great teaching. The 
Lord of Gopi-jana is he who guides all conditioned 
beings. Swahii. is his power. He who meditates on 
these, repeats the mantra, and worships him, be
comes immortal.' 

Again they asked him: ' What is his form ? ·what 
is his mantra? What is his worship?' 

He replied : ' He who has the form of a protector 
of cows. The cloud-colored youth. He who sits at 
the root of the tree. He whose eyes are like the 
full-blown lotus. He whose raiment is of the splend
our of lightning. He who is two-armed. He who is 
possessed of the sign of wisdom. He who wears a 
garland of flowers. He who is seated on the centre 
of the golden lotus. Who meditates upon him be
comes free. His is the mantra of five parts. The 
first is Klini lfrishnaya. filim is the seed of attrac
tion. The second is Govindaya. The third is Gopi
.fana. The foq.rth ig Vallabhaya. The fifth and last 
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is Swiiha. Klim-to Krishna-to the Giver of Know
ledge-to the Lord of the Cowherds-Swaha ! ' 

Om. Adoration to the Universal Form, the 
Source of all Protection, the Goal of Life, the Ruler 
of the Universe, and the Universe itself. 

Om. Adoration to the Embodiment of Wisdom, 
the Supreme Delight, Krishna, the Lord of Cow
herds! To the Giver of Knowledge, adoration! 

Such mantras as this are full of symbology. The 
word krishna means the color of the rain-cloud, a 
symbol of protection and beneficence. The cows are the 
verses of scripture. Vallabha means Lord and also 
Beloved, and the " cowherd people II are the great sages. 
The tree is creation or evolution. 

The recitation of the Vedas, when it is performed 
by a great many pandits at once, has a most moving 
effect upon almost any audience. In many ways the 
rituals of the Catholic Churches among the Christians 
closely resemble in their methods of worship the Hindu 
practices of both Bhakti and Mantra Yogas. 

There is also what is called the AJapa Giiyatri, 
which is described in many places. It simply means 
that one should think that with every breath one is 
saying So'ham, meaning" I am that." The breath comes 
in with the sound "sa" and goes out with the sound 
"ha", and of these movements there are said to be 
twenty-one thousand six hundred in one day and night. 

Favourite among the Laya Yogis is the mantra 
" Om, aim,, klim, strim." " Om II is introductory; the 
other three are called " seed" mantras; aim being the 
seed of speech or intelligence, in the first lotus, klim 
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the seed mantra of love, in the heart lotus, and strim 
the seed mantra of power, in the eyebrow lotus. On the 
chitrini canal at these points there are g1·anthis, or 
"knots", which ob~truct the advance of Kundalini. 
With the aid of these mantras they are broken through. 
Great results are said to accrue from many repetitions 
of this mantra, which must be said neither too quickly 
nor too slowly. At the lower end of the scale he who 
repeats it a hundred thousand times becomes "very 
attractive ", and at the higher end, by ten million 
repetitions the great yogi reaches the highest goal. 

' The 1nantra Om, which is used at the beginning and 
end of all prayers, needs special mention. It is con
sidered to have a harmonizing effect, as being the word, 
or true name, not merely the appellative name, of the 
"one life without a second." It is composed of the three 
letters a, ~• and m, and can be pronounced with the a 
and u both distinctly heard, or, as is more usual, with 
the two bunched together as Om. The meaning may 
be derived in the following way. As a is sounded from 
the throat, it is the beginning of all sounds, and as m 
is formed by the closing of the lips, it is the end, u being 
in the middle. Therefore when Om is properly sounded 
with a glide from one letter to the next, it is the com
plete word. And since sound is creative power, Om is 
not only the natural name of God, but pronunciation 
of it is a means to harmony at every level. 

The same idea is symbolically represented in the 
"Shandilya Upanishad ", where the yogi is told to medi
tate, using the p1·anava, that is, Om, at the same time 
thinking of three goddesses : Giiyatri, a girl of reddish 
colour, seated on a swan and carrying a mace, who 
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represents the letter a; Savitri, a young woman of white 
colour, mounted on an eagle and carrying a disc, who 
represents the letter u; and Saras.wati, a mature woman 
·of dark colour, riding on a bull and carrying a trident, 
·who represents the letter m. These goddesses are the 
wives and shaktis, or powers, of three members of the 
Trinity-Shiva, Vishnu and Brahma-who together con
stitute the one Brahman. The yogi is told to use the 
proportions ;ixteen, sixty-four and thirty-two, for breath
ing during this meditation. 

Generally, mantras hav~ meanings, and must be 
recited with the mind intent upon them, but there are 
exceptions. So far as I am aware, aim, klim and strim, 
mentioned above, have none, but all the same they are 
to be recited with intention or purpose. In private 
recitation the low voice is considered to have much more 
effect than the loud. 

Very closely allied psychologically with the Mantra 
Yoga is the practice of art in connection with religious 
matters. Just as the repetition of certain words helps 
the devotee to keep his mind well concentrated, so in 
the case of the temperament which runs to external 
creativeness, painting and sculpture is a means of hold
ing up and preserving the desired emotional and mental 
states. The whole process is similar to that of damming 
up a valley and so conserving the water for the constant 
use of the cou~try-side. Art may very well be looked 
upon as a form of yoga. I have already referred to a 
passage in the " Bhagavad Gita " which says that yoga 
is skill in work. Shukra.cha.rya says: "Let the image
maker establish images in temples by meditation on the 
deities who are the objects of his devotion. In no other 
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way, not even by direct and immediate vision of an 
actual object, is it possible to be so absorbed in contem
plation as thus in the making of images." 

Out of this inevitably comes beauty, even when 
the intention to do so is not intellectually formulated, 
for action well done always produces that effect in 
some natural way. Thus, for example, the limbs and 
figure of the race-horse are wonderfully beautiful, be
cause of the skill developed in running, and also the 
running is beautiful to see. When an artist does his 
best, the same effect is produced, both in the man and 
in the work. This itself constitutes a kind of union 

·with the divine, for if God is expressible in material 
form, it must be in beauty, since that is the one thing in 
the material world of which the soul never tires. 

Before closing this chapter on Hatha Yoga one must 
add that none of the standard works on the subject 
countenance physical mortification, such as withering 
the arm or sitting on spikes, but all aim at a good con
dition of bodily health, and in food, not fasting, but 
moderation. The examples of mortification occasionally 
seen may be regarded as cases of partial insanity, due 
generally to that fear of the future which, as Sir Edwin 
Arnold puts it in "The Light of Asia", causes men 
to try to "baulk hell by self-kindled hells." So these 
practices of asceticism are not countenanced by any 
school of yoga. Patanjali extols excellence of the body, 
and describes it as consisting of correct form, beauty, 
strength, and very firm well-knitness.1 

As this subject is very important, I will indulge in 
a quotation on the subject from the "Garuda PuJ;iJla": 

1 Aphorisms Ul, 44-45. 
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"Donkeys walk about among people, in forests and 
among houses, quite naked and unashamed. Are these 
free from attachment? Jf men are to be liberated by 
earth, ashes and dust, does the dog which always lives 
among earth and ashes become liberated? Jackals, rats, 
deer, and others, which feed upon grass, leaves and 
water, and always live in forests-do these become 
ascetics? The crocodiles, fishes and others, which from 
birth to death dwell in the waters of Ganges-do these 
become Yogis ? Pigeons at times eat stones, and Chataka 
birds do not drink water from the earth-are these 
observers of vows?" 1 

Similar ve1·ses occur in many other works. In the 
"Bhagavad Gita" Shri Krishna denounces those who 
practise mortification, which he calls horrible, and says 
that they are full of vanity, egotism and passion. "Being 
unintelligent, ~hey torment the elements of the body, 
and me also within the body. Know them to be ungodly 
in their resolves." 2 

1 "Garuda Purana. Saroddhara," xvi, 65-70. Tra.nslated by Emest 
Wood in the Sacred Books of the Ea.st Series, Alla.ha.bad. 1909. 

~ Op. cit., xvii, 5, 6. 



CHAPTER VI 

PRACTICAL CONCENTRATION AND 

MEDITATION 

THERE can be little doubt that most of those who read 
this book will be actuated not so much by a mere 
academic desire to know what are the psychological 
practices of the Hindus as by a wish to discover a means 
to awaken the undeveloped capacities of their own 
minds, and also in many cases to direct them to a goal 
worth-while-something better than the squirrel-cage 
of ordinary unambitious human existence. 

In India an intelligent serenity has long been the 
ideal of practical life, and one does notice more calm, 
strong faces, and eyes which appear to see the eternal, 
than in other countries-faces out of which the fever 
and hunger have gone, and which seem instead to reflect 
a quiet rippling joy of the heart. The two things which 
can produce such a peace are the discovery of the infinite 
in the finite, and a mind which has no foibles, clean or 
unclean. The interest in life of one who by thought in 
league with experience is winning his way to this goal 
is not in personal ambitions, bodily sensations, or mental 
foibles, but in life itself in all its forms. It is natural 
for us to love life, when personal fear, greed and pride 
do not get in the way. That is why all like flowers and 
young things, even the tiger cub. And really all people 
are flowers and tigers. , 
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The opportunity for this universality, or the finding 
of the infinite in the finite, is ever present. We may 
quite naturally love even our enemies when the mind is 
no longer lashed into a storm of unnatural and undigni
fied sensations and emotions. It is sufficient to see the 
supreme in one thing in order afterwards to see it 
everywhere. To learn the piano I need one instrument, 
not a million. If I have loved one mother, I can love a11 
mothers. One friend introduces me to all people. Love 
and thought, and that dignity which is the will, are the 
open doorways to eternal life, which no circumstances 
can ever be. 

I almost doubt the value of training the mind, when 
I see the superlative power of even the smallest vision 
of the eternal, and that life is not quiescent, but is essen
tially a bubbling, dancing, happy thing. Life is fond of 
work, but when not clouded by dull care, which is always 
unnecessary, it plays, and there is no use in questioning 
this. The play of life true to itself, and when not losing 
its nature of intelligence and love, is more fruitful than 
that stupidity called work. He is the happiest man who 
can take his work as play. 

I am offering some hints about the training of the 
mind, as a fitting conclusion to this study of occult 
training. But I would suggest as the greatest secret of 
success in this matter that all its undertakings should 
be done in a spirit of play, not of work. 

CONCENTRATION 

Concentration is the narrowing of the field of at
tention in e. manner and for a time determined by the 
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·will. Our consciousness may at any given time be 
diffused over a large area, in which everything is in
definite, or it may be focused on some chosen object. 
In the latter case, we obtain the clearest mental vision 
and the most vivid consciousness of which we are 
capable. The practice of concentration is intended to 
produce this condition, and may be carried out with the 
aid of the following hints : 

1. Go into a room by yourself, sit down, close your 
eyes, and observe what happens when you think about 
an elephant. You will soon see that two mental processes 
~re going on. The first is that the idea of the elephant 
seems to be a kind of box, containing many other ideas, 
and as you concentrate upon it these ideas come forth 
and stand round it. You may see there special pictures 
of particular parts of the elephant, such as its large ear 
or its peculiar trunk; you may think of its intelligence 
and philosophical temperament, or of elephants that you 
have seen. These ideas arise not by accident, but ac
cording to definite laws, for there are roads which the 
human mind has made through the jungle of the thought 
world, just as men have made roads in the outer world. 
So, when yon think of an elephant, you may also think 
of a hippopotamus or a rhinoceros, or ivory, or the 
zoological gardens or India-you are not likely to think 
of a humming-bird or a silk hat. In the mental world 
there are laws analogous to those of gravitation, magne
tism, cohesion and the like in the physical world. 

I have explained the 11 1·oads of thought" fully 
in my book Mind and Memory T1·aining, 1 but will here 
summarize them in four groups. The first law of idea 

1 Published by Sir Isa.a.c Pltma.n and Sons Ltd., London. 
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attraction is that thoughts of similar things cling close
ly together and suggest one another. We may call 
it the road of Object and Class, and Objects of the same 
Class. The second law connects Whole and Part ; for 
example, thinking of the elephant, ideas of its tail and 
ears and trunk would come up-you are not likely to 
think of the sails of a ship or the carburettor of a moto r 
car engine. The third law expresses the relation between 
Objects and Quality ; thus one thinks of the elephant's 
weight and sagacity, or of the devotion of a dog, or the 
artistic tendencies of a cat. The fourth law may be 
entitled Familiar Experience. Thus, for example, if I 
think of a pen, I shall probably think also of ink, not of 
white-wash; or if I think of a bed, I shall think of sleep, 
not, of dancing. All the connections of what are usually 
called Cause and Effect also come within this law, as, for 
example, in the relation of sunrise and day-light. 

The second process is often called mind-wandering. 
If you try to concentrate on an elephant for a few minutes, 
you may very soon find yourself thinking about something 
totally different, having forgotten the elephant altogether. 
Still, your attention has not jumped. You have thought 
perhaps first of the elephant, then of the timber yards 
of Rangoon, then of the woodwork in the new house that 
you are building, then of delay in the building, and now 
you suddenly wake up to find yourself worrying over 
that. There has been a definite passage from one thought 
to another. If you can control that chain of thought, 
and compel it to follow a definite line, just as you control 
your legs and make them go along a predetermined road 
whenever you take a walk, you will be really thinking. 
This involves some effort, because it is somewhat like 
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going up hill; but the drift of thought in mind-wander
ing is like that of water finding its way down hill, at 
each movement taking the easiest or most familiar path. 

2 .. Select a subject and settle down to concentrate 
upon it for five minutes. Some people sit down and 
shut their eyes, and then begin to try to decide what 
they will concentrate upon, and after changing their 
minds several times, because they do not quite like the 
subject that they have thus casually chosen, they, find 
their time already gone. But you should first select 
your subject-some common object, such as an orange, 
then sit down and say to yourself: "Now I am going to 
keep my mental eye on that orange for five minutes 
without losing sight of it, and I am not interested in 
anything else during that time. There is plenty of time 
outside this five minutes for other things." Then close 
your eyes, and begin. You should not give yourself an 
indefinite time for this practice. Give yourself five 
minutes exactly. If you are hungry for more, give your
self another five minutes, but at least three hours later. 
It does not matter if you are unable to visualize the 
orange, as long as you can keep it in the mind's eye. 

8. Do not try to hold the object before your mental 
vision. The aim of concentration is not to grasp the 
chosen object, but to stop the mind from wandering 
away from it. Look at it perfectly quietly and calmly, 
just as you would look at anything normally with your 
physical eye. There is no need to stare with great fixity 
at your watch, in order to see the time. Look mentally 
with similar calmness at the orange. In the beginning 
imagine that the orange is lying on a plate on the 
table. When you first close your eyes, you will thus 
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imagine it there, and the whole room will be in your 
thought to some extent. Let your mind dwell on the 
entire room for a moment, and then narrow down the 
field of attention to the table, the plate, and finally the 
orange. You will then have no sense of holding up the 
orange. You ought also to have absolutely no tension 
in the body, or anywhere in the head. To crease the 
brow, and clench the jaws and fists, and tense the 
muscles of the neck and swell the blood-vessels is not 
mental concentration. The yogis say that the brow of 
the great thinker is smooth and calm; it is the very 
reverse of what is depicted in Rodin's famous statue of 
"The Thinker." That shows the man who is trying to 
think, and does not know how to do it. 

4. The mind and the physical body being thus quite 
calm, you have next to consider the emotions. These 
are a prolific source of interruption in concentration. 
Though people do not usually notice it, the mind is full 
of little disturbances, which easily arise during concen
tration, so that quite often you may find yourself troubled 
by what somebody said yesterday, or what is likely 
to happen tomorrow. It is possible, by an effort of the 
will, to cast those thoughts out whenever they appear, 
but that is not the best way to deal with them. It is 
better to quieten the emotional nature by applying the 
formula, "I don't care." As soon as one of the intruders 
catches the mental ·eye, you say, " Hello, are you there ? 
Well, I don't care. Stay if you like; go if you like. I am 
busy, looking at this orange and cannot attend to you." 
It will then quietly fade out; but you cannot have the 
satisfaction of watching it do so, just as you cannot see 
yourself go to sleep. Do not trouble yourself if othe~ 
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things come vaguely into the neighbourhood of your 
chosen thought, provided that that remains in the centre 
of the stage. There is no boundary to a thought-picture. 
You do not draw a line and keep within that, but your 
picture shades off gradually from the central object that 
you have chosen, and all you have to do is to see that 
you keep your eye on that Cflntre. 

5. During the five minutes, practise recall by the 
method described in my book on Concenfration, which is 
briefly as follows: Having settled your attention upon 
the choson object, think of all that you can about it 
without going away from it. In this practice it is best 
to follow the four roads of thought. First think of the 
class of things to which the orange belongs, that is, 
edible fruit, and of other members of the same class. 
Then think of its parts, and of the greater whole of which 
it is a part, that is to say, the tree. Then think of 
its qualities for each of the senses, its shape, colour, 
weight, etc. And finally think of oranges you have 
known, and other thoughts familiarly associated with 
the subject, such as Spain and California and marmalade. 

• By this means you will have set up a habit of the 
mind to keep its attention to one thing until you have 
brought out all your possible thoughts iµ connection 
with it. You will have arranged all your knowledge on 
the subject. Yon will know what an orange is as you 
never did before, and your mind will be awake to it and 
interested in it-just as a man who has newly and for 
the first time acquired a motor-car has a keen eye for 
every one on the road. This practice, which after some 
time may be permitted to continue for fifteen minutes 
~t ij sitting, should be a:J?:J?lied at first to comµion objects, 



112 THE OCCULT TRAINING OF THE HINDUS 

but later on it may equally well be applied to difficult 
and abstract subjects. 

As a result of these practices, concentration will 
suddenly become easy. It is something like swimming. 
Many times, perhaps, you have entered the water, and 
clutching it fiercely with hand and mouth, you have 
sunk beneath it again and again, but one day you found 
yourself at home in the water, and then you could swim 
and fl.oat. And after that, always before entering the· 
water, you almost unconsciously put on a certain mood 
of the mind, which acts on the body so that it assumes 
the right condition and position for swimming. So it 
is with concentration. Having achieved it once, you 
become aware of a certain mood which makes it quite 
easy thereafter. Then you will find that concentration 
is a power, and that its application to a thought even 
for a moment can do wonders in impressing it upon the 
memory, or in opening up its possibilities. 

MEDITATION 

At any given time, meditation 1s to be practised 
only after concentration. Some people try to jump, 
as it were, straight into meditation, but in doing so 
they fail to achieve the vividness of vision that con
centration gives. Meditation is expansion, where con
centration is contraction. By concentration you have 
reached your best state of consciousness ; in meditation 
you must keep that state of consciousness, but enlarge 
its field. Meditation in which the concentration lapses 
is a failure. In concentration, also, one usually begins 
on a material or simple thing; but in meditation one 
carries the clear conception of that simple thing to 
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levels of thought more abstract or complex and difficult 
to hold. There are thus two consequences to meditation: 
you enlarge your scope and you develop your power. It 
is thus real thinking, and a creative exercise. 

To make this clear, imagine a tall jar, and let us 
suppose that it is marked with horizontal lines into 
divisions, and some one is pouring water into that jar 
from above. Now, if there are a great many little holes 
all round. the bottom and sides of the jar, the water will 
run out, and the level in the jar may not rise very high; 
but if the holes are filled up the water rises. Most people's 
_minds are like jars full of holes, always ready to leak all 

· over the place, being guite uncontrolled. But concen
tration, starting with its quietness of the physical body, 
and then of the emotions, and then of the mind, stops 
up all the holes. 

Meditation is the flow of the water from above, and 
as long as it is clear and strong plenty of water is coming 
down, and filling up the vessel quite steadily. Thus by 
meditation you observe the object in detail and accurately, 
and you proceed to understand its functions in relation 
to other things. 

Meditation is thus the opposite of going to sleep. 
In it you make the body quiet, but keep the mind alert, 
and carry up to higher and broader conditions of thought 
the clearness of consciousness that you have acquired by 
concentration. 

Meditation may be practised with the aid of the 
following hints : 

1. Sit down as before, and concentrate on a cat, 
bringing the subject fully forward by means of the four 
roads of thought. Then thinlc of the oat in a wider 

8 
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significance, making your lines of thought go further 
than they did before, but still without losing sight of 
the cat. It is just as though, in the example of th0' 
elephant, you could think of the timber yards, of your 
new house, of the delay, and even more, without losing 
sight of the elephant. This is the expansive meditation. 
It is not essentially different from thinking, but it does 
not go out of sight of a chosen cent-re. For example, if 
you concentrate on cat, and the thought of milk comes 
up, you combine the milk and the cat in one rational 
picture. So you think about everything that comes up 
in the four roads, only in intimate relation to the object 
of meditation. Thus you never lose sight of it. 

Thus a student of geometry, in the working out of 
a proposition, has certain data before him. He should 
first concentrate on the data, and then start his flow of 
thought, and then go as far as possible in the direction 
of his solution without losing sight of his data, and 
what they involve. When he loses sight of those, his 
thread breaks and he has to begin again. 

2. Once more take the cat as subject, and carry 
your thought inward and upward. Dwell first on the 
physical nature of your cat, then try to realize what its 
emotions are, then if possible its mental nature, and 
even its moral and spiritual condition, if such can be 
discerned. 

This method may be applied also to meditations 
on the virtues, which have a prominent place in re
ligious practices generally. A person selects a quality 
such as kindness or courage and generally begins to 
dwell upon it without realizing that he has a most 
inadequate conception as to what it really is. Asl:{ 
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a person what kind of figures are on the dial of his 
watch, and very often he cannot tell you rightly, though 
he may have had it for years. Or ask him the difference 
between running and walking-two acts which most 
people think themselves able to imagine as well as to 
perform. It will probably be some time before he realizes 
that in running both feet are off the ground at the same 
time, but in walking one is always touching it. If people 
have such imperfect ideas about such common things, 
what must be said with regard to their conceptions 
of kindness and courage? Meditation on these virtues 
should be so arranged as to create a clear realization of 

·what they are. 
First of all, then, make some pictures of con

crete acts of kindness or courage. Make a picture of 
a soldier bringing in a wounded comrade under fire, an 
invalid taking his lesson in the right spirit, a young,. 
artist keeping to his purpose in the face of great dis
couragement, or one pursuing with cheerfulness a dis
agreeble task that is a duty. These pictures may or may 
not be clearly visualized. Many persons have a species 
of factual visualization, if so it may be called, by means 
of which the idea is perfectly clear in detail ; they are in 
conscious touch with it, and yet it would not be quite 
accurate to say that they see or visualize it. It will take 
some time to make each picture, and a number of sittings 
are necessary to make a little collection of them on one 
topic. When, however, one has been made and concentrat
ed upon, it will reappear with great alacrity when called 
up by the will in subsequent sittings. Make these pictures 
solid and living, like a drama played upon a stage, not 
flat, lilrn a picture on_ a wall. 
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When the pictm·es are ready, go over them in 
meditation, trying to realize the state of feeling and 
emotion and afterwards the state of mind of the oharao
ters in them, and again with a view to grasping the 
abstract idea of the virtue. Finally, in order to build 
this courage into your own character go over the pictures 
11,gain, but this time step up onto the stage and take the 
place of the hero depicted there, and feel yourself acting 
the part. Thus many people practise a little time each 
day for about a month on one virtue. 

8. Sometimes a devotee wants to meditate on an 
ideal man, with a definite face before him, but finds it 
difficult to hold the complete thing in imagination. In 
that case he may build it up in the following manner. 
First of all concentrate on one portion, such as an eye; 
then drop that and concentrate on another portion, say 
the other eye. Then recall the first and make a joint 
picture of the two. Drop that and concentrate on a 
third portion, say the nose. Then recall the other pair 
and make a joint picture of the threti, and so on. Thus 
he will have given equal attention and full concentration 
to forming each portion, and in the end the whole picture 
will be equally clear in every part. In India, not so 
much attention would usually be given to the physical 
features, as to the form, containing a great variety of 
symbolical detail, and suggesting many trains of thought, 
as in the following example, translated by Pandit Rama 
Prasada; from one of the Puranas : 

" The personified appearance of the Lord leaves 
no room for the desire to possess any other object 
of oonoen tration. The fact of the mind being held 
fast there is what is called concentration. And, O 
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King, hear what that personified appearance of the 
Lord is that should be meditated upon ; there can be 
no concentration without something upon which 
the mind may rest. The face is cheerful and pleas
ing to the mind, the eyes are full of freshness and 
depth like lotus-leaves, the cheeks are beautiful, the 
forehead is bright and high, the ears are symmetrical 
and well-adorned by drops, the neck is long like the 
shell of a conch; the auspicious sign of fortune, a 
curl of white hair, appears on his breast; with a deep 
navel and deep furrows appearing in the abdomen ; 

. with eight or four arms hanging from his body; 
sitting with thighs and shanks evenly placed, and 
hands and feet placed in the form of a Svastika. 
Such is the appearance of Vishnu, clad in clean 
yellow garb, ador:ied with beautiful head-dress, 
armlet, bracelet, etc.; carrying his bow, his discus, 
his club, his sword, his conch-shell and his rosary of 
Rudraksha. He has become Brahma. With mind 
merged in him, let the yogi devote himself to meditat
ing upon him. Let him apply his mind to him so 
long as his concentration becomes well established. 
Practising this concentration o~ doing some other 
work in accordance with his own wishes, so long as 
the mind learns not to get away from the object of 
concentration, the yogi should in that state consider 
his concentration achieved." 

4. There are two other general practices which 
should be undertaken by all who wish to make a success 
of formal, scientific meditation. One of these was spoken 
of · in a general way by Emerson as " reading for cor
rection." The practice ie to think first and read afterwards. 
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Every aspirant should always have a good book on 
hand, on some subject that requires thought, and 
several times a week, when he can give half an hour or 
more to it, he should quietly proceed to read it, on each 
occasion thinking first for about ten minutes of what he 
is going to read about, and then giving about twenty 
minutes to the reading. In this case the mind first brings 
forth in review what it knows on the subject, however 
little, and also a number of questions, some of them 
quite unformulated. Thus a kind of mental mould is 
made, in which the new knowledge will take its place, 
and many mental grappling irons are ready to take hold 
of the author's information and meaning. One may also 
beneficially spend ten minutes immediately afterwards 
in reflecting upon what has been read. 

The second practice consists• of quiet reflection in 
the evening upon the occurrences of the day, or in the 
morning in anticipation of the day's work. This medita
tion is not formal-one just turns things over and looks 
at them very quietly-but it is nevertheless a source of 
much inspiration. One must take care not to arouse 
emotional troubles in this practice ; for example, do not 
be angry with your anger (which you may have fallen 
into). Do not be upset because yon were upset, and now 
become upset by your upsetness. Do not fight yourself. 
Simply review matters without judging, or thinking of 
good or bad. 

CONTEMPLATION 

Contemplation may be briefly described as another 
form of concentration, in which one's attention is fixed 
upon the highest aspect of the subject that one can reaoh. 
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It is the third step in the series. Meditation should not 
be dropped suddenly, just as it should not be begun sud
denly, but when you have reached the highest point that 
you can without loss of strength, or when you have a 
flash of illumination, do not try to go forward, and do 
not turn back, but concentrate upon that for at least a 
few moments. Contemplation is concentration at the 
top end of your line of thought. Thus a new platform 
is produced in the mind. This applies to scientific 
thinking and secular matters just as much as to philoso
phic and religious studies and purposes. When it is 
properly achieved you " forget yourself " for the time 
being in your interest in the subject-really you are very 
much awake, but you forget your mental picture of 
yourself. 

This state is sometimes reached involuntarily by 
devotees in whom a chosen image or picture, or the 
sight perhaps of some glorious natu1·al beauty, awakens 
an ecstatic feeling, and they stand transfixed, drinking 
in, in complete self-forgetfulness, the beautiful realities. 
This is worship, the highest human faculty, in which 
mari contacts truth, goodness and beauty beyond the 
limited personally relative experiences and conceptions 
of them which are already familiar to him. 

OccULTISl\I 

Contemplation, deliberately practised with regard to 
an object, opens up the avenues of intuitional knowledge 
connected with it, and thus also the way to many of the 
powers that people think of as occultism. It is true that 
these powers are occult as being hidden from the ordi
:pary man, bµt to the yogi they ar~ in :po way marveUous. 
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They are nothing more than an extension of those ,vhich 
are 11.sed every day by all people, and are not therefore 
really the hidden powers. But the aim of the true 
occultist is not merely to enlarge the world of his experi
ence in that manner, with new powers and the new prob
lems that they bring. 

Occultism may be defined as the use of the hidden 
powers in man to discover the hidden life in the world. It 
has thus rightly been said that it is atmavidya, the science 
of the Self, and that its object is to discover the Divine 
Mind in Nature and in oneself. Through the faculties and 
powers of the personality a man comes in contact with 
phenomena, and learns through them, as a child with 
toys. But with the powers of the higher Self-its will, 
and love and thought, working in outward things, but 
unshaken by them, and not confused by personality-a 
man may penetrate through the veil of appearances, and 
the hidden reality in him will deal with the hidden 
reality behind phenomena. This man works through 
intuition-no longer a child, he deals with realities, not 
with toys. Such is the occultist, and to such a goal is 
directed the occult training of the Hindus.1 
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Ancient and lroffiirn· and " The Glorious Presence ", both by Ernest 
Wood, published by E. P. Dutton nnd Co., New York and Rider & Co., 
London. The former gives a. new translation of Pntanjali's Yoga Butras 
with a detailed psychological explanation. The latter expounds the teach
ings of Shrl Shankar&charya, with translation of va1'1ous Items from the 
writings of th&t Great Teacher. 
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