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To 

SRI KAPALI SASTRIAR 

Who . 

Launched me into Dhyana 
.-. " 

aJ~ fqilc.qft Jter~ ~;,m I 

I from my Father have received the 
Knoivledge of Trwth. 

Rig Veda, VJU. 6. 10. 
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Following the Yoga of Dhyana they 
beheld the Self-Force of the Divine 
Being. 

Shvet. Up. I. 3. 



In moments when the inner lamps are 
lit 

And the life's cherished guests are left 
outside 

Our spirit sits alone and speaks to iits 
gulfs. 

SRI AUROBINDO. 



CHAPTER I 

DHYANA 

WHEN did I begin to know what is 
Dhyana ? I have tried to remember 

but without success. But I remember 
very well when I came to know what 
is not Dhyana. Once I was sitting by 
the side of Sri Kapali Sastriar in the 
early hours of the morning. He was 
busy otherwise and I was near his chair 
meditating. After the sitting was over 
I got up and started to go when he 
called me back and said : 

' You are merely letting things happen. 
That's not the way.' 

I was startled. I had not known he was 
following me. Immediately I realised 
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that beyond closing the eyes I was doing 
nothing. Something was indeed flowing 
into the head but the mind was wander
ing from _one _~h0l1g_ht_ to_ anoth_~LJmd I 
with it, leaving -the vibrating Force of 
the Mother to itself. I learnt that day 
that it is not enough that one sits with 
closed eyes once the movement of the 
higher or deeper Consciousness has 
started. It is necessary to be vigilant 
and keep oneself in the current of the 
Force without meandering with the 
mind. One must be present. P.hya~~ 
t.9 be su.c_ce~sful has to be supported !>Y 
~ -~EY~-P~ icipatiQ!_l_ Q~ _the _Dhy~ni: 

Years later it opened my eyes still 
further when the Mother explained, in 
one of Her classes to the children of the 
Ashram, that it · was not enough to sit 
and let meditation go on. One could 
sit for hours together that way and yet 
see no concrete results in one's nature. 
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It becomes a habit and a routine. For 
meditation to be really effective, She 
pointed out, it should be dynamic. It 
must develop into a power changing 
things from moment to moment and that 
required an active will, ~e_aseless _ a~t~p.
~ion and _a-suppo;rting aspirati9p all th~ 
time, · · · --- --

. Neither is meditation a discipline uni
formly common in its working to all, as 
generally supposed. Once we had a 
young visitor - a loquacious social 
worker with a loud spiritual accent -
who had definite views on each and 
every thing under the sun. No one, he 
said, could fail to bubble with joy and 
energy after true meditation. Obviously 
the gentleman did not know that there 
are several kinds of meditation. There 
is a meditation which leads one to the 
threshold of a V~g§t .. Si_!_e_l:!ce ; there is a 
kind "."hich opens the floodgates of 
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Knowledge or Power; there is another 
which fills one with purity, bhakti and 
joy, and so on.* Each kind of meditation 
has its own value and hour. For medi
tation is a means to an end and the 
choice of the type of meditation is deter
mined by the need of the sadhana and 

1 by the nature of the object sought for. 
We shall consider in this study the 
nature and the process of Dhyana in 
relation to spiritual life in general with 
particular reference to the Integral Yoga 
of Sri Aurobindo and the Mother. J 
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0 Vide: 

Our souls can visit in great lonely hours 
Still regions of imperishable Light, 
All-seeing eagle-peaks of silent Power. 
And moon-flame oceans of swift fathomless 

Bliss 
And calm immensities of spirit Space. 

(Sri Aurobindo : Savitri, Book I, _Canto 4.) 



CHAPTER II 

FORMS OF DHYANA 

NORMALLY the faculties of man are 
all dispersed. His senses are cons

tantly drawn in different directions ; his 
thoughts are spread out wide and 
change from moment to moment. When 
he is called upon to do any work or 
apply himself to any thought he narrows 
down this field of dispersion and chan
nels his .. energies in the occupation on 
hand. This deliberate indrawal of the 
energies from their usual course of~
mell activities and their convergence on 
ap~t'icular object is called concentra
tion. This concentration is seen in vary
ing degrees in the different walks of 
life. In spiritual life, especially in the 
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yogic systems of the East, thJs art of the 
control and_application of mental, ener
gfes-has been developed into a fine 
science of Dhyana. ' As perfected and 
ut ilised in Yoga, Dhyana has several 
forms to suit different natures or the 
diff~I!t ~t~g~_s of dE:ve~opment of the 
same nature. ·./ 

Thus there is, first, , c_cxr~t~mplatjon, 
which is a steady regard ·of the mind on1 

an obj~t, e.g. an idea, a form or an 
image. It may be done inwardly in the ~
mind or on an outer physical object. , 
The object chosen must be one that 
appeals deeply, yathabhimaitam. * Such 
a regard gradually awakens in the mind 
a knowledge of the object c~_gt:rat.ed 
upon which may be a sacred Name, a 
verbal formula of spiritual Knowledge 
or a Murti, a form of the Divine. Not ... . -- . 

* Patanjali : Yoga S~ltras, I. 39. 
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only a knowledge about the object but 
also, as the contemplation fixes itself, 
the central truth of it is revealed. It 
can also bring in a certain control over 
the workings of what is so regarded. By 
concentrating upon the Idea of Love 
and Bhakti for the Divine, for instance, 
one can acquire a deep knowledge of 
their nature and working, cultivate and 
organise them in ones~ and shape one's 
life into their mould. Concentration of 
this kind is also a sure means to with- , 
draw the consciousness from the surface 
being to its deeper levels which are inti
mately attained in the culminating sta-: ' 
ges of Contemplation passing intp' 
Saffi.8.dhi.--- .. . · - . ... -· - . - · -- - ·- - -

Next, meditation which means a con
tinuous dwelling of the mind on a series 
of ideas or thoughts forming a single 
subject. Thus one may meditate upon 
any aspect or Truth of the Divine, the 
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Divine in any of His manifestations of 
Love, Beauty, Power, Knowledge, Joy 
or the Divine as the Formles~ Imperso
nal, or even the Divine as the Transcen
dent Brahman. In the very act of medi
tation, the Truth meditated upon grows 
into one's being.* There is an automatic 
organisation and extension of the power 
of Thought in the general consciousness 
which gradually takes on the stamp of 
the finer and higher ideas continually 

' emerging in the process. Thus medita
tion on an object of adoration like God, 
induces a flow of thoughts and ideas 
which fill and bathe the being in vibra
tions of devotion and love and prepare 
it for a conversion into a God-child, God
lover or a God-servitor. Meditation can 

*'l:J'ffer ~'m'~~~, 

One becomes what he meditates upon (Srimad Bhaga
vatam, XI. 9. 22). 
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be used likewise in the Jnana-marga, 
Way of Know ledge, for developing the 
n~ecessary viveka, discrimination of the 
Self from the not-self, of the Real from 
the non-Real and for a merger of the 
being into the Sole Reality of Brahman/ 
The idea of Brahman, for instance, as a 
Silence supporting all this manifestation 
in the universe has been found to be a 
very powerful means of entry into spiri
tual sadhana. If one mentally conceives 
of such a silence behind all Name and 
Form in movement and lets the mind 
dwell upon it for a while, it is only a 
question .. of time before the Pervading 
Silence begins to make itself felt and 
settle on the being in the form of a 
solemn Calm. The mind has to let this 
Silence enter into it. It must not attempt 
to seize the Silence as it often does. Then 
it glides into the being and takes hold 
of the consciousness by and by. Medi-
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tation should be repeated till the object 
is realised ; there should be avritti, says 
Badarayana. * 

Indeed there are other thoughts that 
disturb and conflict. Especially in the 
beginning there is a bewildering rush 
of thoughts, t imaginable and unimagin
able - all alien to the object of medi
tation, with no other purpose than to 
distract and defeat the effort of the 
mind. To meet this difficulty there i~ a 
form of Dhyana of observation which is 
to stand back from the flow of thoughts 

* Bralzmasutras, IV. 1. 1. 
Also, Shvet. Up. : 

'c-"1:l'Rfrm~rff+-... ll'HfTQ, ~ ~ 

One should realise God by the practice of churning 
in the form of meditation. (I. 14.) 

t " If there be too many thoughts," the Maharsbi 
once told Sri Kapali Sastriar in his earlier days, 
"keep the eyes open and meditate." It looks diffi
cult, but it is amazingly effective. 
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without participating in it, let them run, 
observe them showing up the real na
ture of the mind and its constitution, 
and then slowly petering out for want 
of support from the active intelligence. 
There is another kind in which one 
treats the thoughts as foreign to one
self ; they come from the external 
Prakriti. One learns to stand back 
in the poise of the Purusha, with
hold sanction to the incoming thoughts 
and refuse to take notice of them. 
This first leads to a sort of double 
poise in the · being, the undisturbed 
status of . the Purusha and -the mecha
nical field of the Prakriti, and sub
sequently to a weakening and dwin
dling of the hold of Prakriti. This takes 
us to the next step, a more active type 
of Dhyana, the Dhyana of liberation, 
which is to watch and stop the thoughts 
determinedly before they get in from 

11 
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outside, and empty the mind of all its 
contents so as to make of it a clear sur
face or an open vacant bowl in which 
the Higher or Inner Consciousness may 
settle itself. Yet another way is while 
rejecting outer thoughts, to become 
aware of a Peace that is at the back of 
the mind and hold to it by remember
ing and opening _to it. Gradually the 
Peace takes root in the being and dis
places the running activity of thoughts. 

There are three centres in the body 
in which Dhyana in Yoga is usually 
done. It may be done in the head or 
between the eye-brows or in the Heart.* 
It is not to be taken that one concen
trates or meditates upon these ,positions. 
One stations himself in his conscious
ness at these centres and keeps it there 

* Not the physical heart but what is called the 
Heart Centre in yogic parlance. It is in the middle 
of the chest, the cardiac centre. 
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for the duration of the Dhyana. In cer
tain disciplines it is laid down where 
one should meditate, in the heart or in 
the head, etc. But in this Yoga of Sri 
Aurobi_ndo, the position which comes 
most naturally to the sadhaka is to be 
chosen. Note also that at different times 
different centres feel more natural. That 
means the system is ready to receive the 
higher or the inner vibrations through 
the part governed by that centre and 
one feels drawn to meditate there at the 
time. So there is nothing fixed as to 
where one should concentrate or medi
tate. As a- -rule, however, particularly in 
the early stages, Sri Aurobindo and the 
Mother advise concentrating or medi
tating in the heart, for the Divine is 
more easily accessible in this part than 
in any other. For the divine element 
in each one, the soul, the psychic being 
is situate there in the recesses of the 
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heart.* Also once it is contacted by an 
inward plunge, it awakens from its 
depths and begins to spread its influence 
over the rest of the being making the 
sadhana easier and safer. The purity of 
the soul, its radiations of love and joy, 
the powers of truth and knowledge in
herent in it begin to express themselves 
in an increasing measure automatically 
displacing the undivine elements of 
ignorance, ego. and falsehood which are 

* There are many authentic passages in the Upa
nishads on the presence of the Divine in the core 
of one's heart. A typical description in the symbo
lic imagery common to these texts is from the 
Dlzyanabindu Up. : 

irt&~I~ Gl~l.'5~ c!ffel- ~<'~'C:..-it (<alc:11.'54 
~ "(lJ'l'CfT-e~~ ~f-r~tmt!!~ crmi- ~~ 
\'I"~ qf-ffITTT ~~ ~ ',;fl~ I 

" In the seat of the heart is a lotus of eight petals. 
In its centre is jivatma of the form of jyotis and 
atomic in size, moving in a circular line. In it is 
located everything. It knows everything." (94.) 
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always a formidable danger ever ready 
to twist the direction of the sadhana. 

Dhyana is thus a discipline to rise out 
of the normal bounded life of the senses 
and grow into the realms of a higher or 
a deeper Consciousness of the Divine. 
It is. a state that one gradually builds up 
in which the system is put in tune with 
the purer and higher vibrations of the 
Divine and laid open to their workings 
of purification and liberation. During 
these moments, one begins to live, how
ever imperfectly, in a state which is 
above the murk of ignorance and dark
ness. One .. accustoms the system to the 
breath of a higher life and it gradually 
imbibes in its texture the spirit and even 
the subtle substance of the Divine Being 
in its varied manifestations of Peace, 
Light, Knowledge, Joy and Power. It 
has got to be supported by the general 
nourishment of the background of one's 
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day-to-day life. What one does or thinks 
during the rest of the hours needs to 
be in accord with the spirit and tenor of 
the period of Dhyana which is only a 
high-point of the course of one's life
movement. To ensure the provision of 
such an indispensable background, · an
cient Indian thought has built up a 
Science as it were which one has to 
follow for successful Meditation. It was 
this tradition that was systematised by 
Patanjali in his famous Yoga Sutras to 
which we shall now turn for the frame
work of our study. 
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CHAPTER ill 

YOGA 

TO LIVE a higher life needs a higher 
equipment. 

A whole-sided effort is required in all 
the parts of the being for its upliftment 
from the gross animal state of existence 
to which the normal human is heir by 
birth. To that end a preliminary dis
cipline which cultures the mind, life and 
body in the gradual elimination of the 
elements of inertia, ignorance and false
hood, instils an aspiration and builds up 
a will for a progressive elevatic:m of 
them through the pathways of religion, 
mora)ity and mental enlightenment into 
the purer heights of the Spirit, must be 
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undergone. The Yoga Sutras of Patan
jali lay down a ten-fold discipline of 
yamas and niyamas, restraints and 
injunctions, each five in number : 

Y AMA AND NIYAMA 

Ahimsa, abstinence from injury, from 
violence to another in thought, speech 
and act ; satyam, truth, truth of thought, 
speech and action ; asteyam, abstinence 
from appropriation of what does not 
bel0ng to oneself either physically or 
mentally in preparation to it ; brahma
charya, continence, retention of the life
giving and life-building sex-energy with
out wastage in any form, gross or 
subtle ; aparigraha, abstinence from 
greed, from covetousness which grabs at 
everything for one's own present or 
future enjoyment. 

These rules of abstention, it will be 
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observed, are more indicative than ex
haustive ; they emphasise the necessity . 
of a full control and mastery over the 
desires, passions and egoistic impulses 
that keep one bound to the unregenerate 
life of the animal, pashu. 

The niyamas, observances, counselled 
by Patanjali are : shaucha, purity, purity 
not only of the physical body which is 
a simple matter, but purity of thought 
and purity of life-energy also ; santosha, 
contentment which keeps the system in 
a state of happy ease'free from the habi
tual restlessness of unfulfilled desire or 
unreached accomplishment; tapas, aus
terity, habit of a ready assembling of 
one's faculties for a heightened expres
sion of their potentialities ; svadhyaya, 
assiduous study of the Word and works 
of Knowledge that have come down 
from authentic sources ; Ishvara-prani
dhana, adoration and joyful acceptance 
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of the Will of the Lord, an attitude of 
devotion and surrender to the Divine. 

This preliminary discipline should be 
woven into the every-day life, made an 
integral part of it, so as to prepare the 
ground for a successful practice of 
Dhyana. These observances and prohi
bitions are designed to work out and 
ensure a reasonable purity in the being, 
a sufficient rejection of inertia, passion 
and egoism, and an attitude of aspira
tion and receptivity to the Grace of God. 
These restraints and enjoinings are not, 
it must be emphasised, ends in them
selves; they are not and cannot be the 
object of life. Their role is only prepa
ratory. All of them or many of them 
may not be necessary in cases where 
the needed preparation has been 
already done by other means or during 
previous lives. What is important is 
that a minimum condition of purity, 
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physical and psychological,* a relative 
freedom from thraldom to the life of 
the senses under •the drive of ego, and 
a keen aspiration to realise the truth of 
one's being should be there before 
serious Dhyana can be undertaken. 

TIME 

That done, there is the question of the 
proper time for Dhyana. Dhyana or the 
poise of Dhyana should in fact be cons
tant, though not all over the being, yet 
in some essential part of it ; in that 
sense Dhyana has no time as such. It 
is ceaseless. Yet there have to be 
periods, especially in the earlier stages 

* W-.YmrT~ ~~~~~~ ~ lWI~ 
~cpi <c;<Jp::r+Wf: I 

Only when the inner being is purified by a glad 
serenity of knowledge, then indeed, meditating, one 
beholds the Spirit indivisible. (Mundaka Up., m. 1. 8.) 
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- and even for a long time afterwards 
till things work spontaneously and with
out the necessity of mental attention
when Dhyana is to be practised as a 
9-iscipline, as the sole preoccupation. 
The best time in the day for this pur
pose is of cours.e the early hours of the 
morning, especially between three and 
five a.m. * At that hour even Nature is 
most co-operative. Physical Nature is 
at sleep, so to say, and there is a help
ful quiet in the atmosphere. The forces 
of activity are not yet in motion. Be
sides, the subtler layers of Mother
Nature are more accessible during this 
hour and the withdrawal of the cons
ciousness from external surfaces to the 

* Incidentally we may mention here that the vita
lity in the body being at a low ebb at this part of 
the night, there is then, usually, an uprush of impres
sions from the sub-conscious, especially forces of sex 
and other chaotic movements in sleep. To wake up 
by then is the best way to avoid their attacks. 
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inner depths is easier at this time. Then 
too comes the brahma muhurta, hour of 
God, of the ancients when, in the words 
of the Veda," Coming at early morn He 
gives the Treasure."* The first span of 
Dhyana is best done at this early hour.·;· 

Equally important is the hour before 

* tm!T ~~ mmt~cfT C::'cllf-r 
(Rig Veda, I. 125. 1.) 

t In the beginning there is the difficulty of sleep 
for most. But this can be gradually overcome by 
going to bed earlier in the nights and cultivating a 
strong will to terminate the sleep by the chosen 
hour. In the course of time no external support for 
waking is found necessary. One wakes up at the 
precise minute. Even the sleep which may creep in 
during mednation can be, by persistence of will 
and aspiration, deepened into a state of inner cons
ciousness. 

It is to be noted, by the way, that after the sit
ting is · over, there is a very strong tendency in the 
system to sleep again. But this shall be resisted at 
all costs. For if indulged, there takes place a rapid 
plunge into the sub-conscient and most of the gains 
made in meditation are swallowed up. One can see 
the after-effects very concretely in the discomfort 
felt in the limbs thereafter. 



retiring at night. For the condition of 
the Dhyana in the morning is determin
ed considerably by the condition of the 
sleep in the previous night and the 
experiences gone through during that 
sleep, and that in turn is largely govern
ed by the state of the being before sleep. 
For this purpose, it is most advisable 
that there is a sitting for Dhyana, pre
ceded if necessary by a short reading or 
light study which steadies and calms the 
mind and helps its energies to converge 
naturally to the field of one's choice. 
One must learn to glide into sleep from 
this Dhyana; if that is done then it is 
possible in course of time to impart the 
character of Dhyana to the sleep ; more 
and more of the sleep becomes conscious 
and the movement that is active in the 
being during the Dhyana continues lon
ger and longer even in sleep, with the 
result that when one gets up for Dhyana 
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in the morning it becomes a kind of con
tinuation of the earlier sitting. 

In between there are two periods 
which are suitable if they are feasible 
in the modern day conditions. The hour 
at dusk, when there is an ebb in the 
tide of Nature, is again a helpful period.* 
There is also a time during the mid-day 
when the physical being needs an inter
val of rest or relaxation ; this time can 
be taken advantage of •by converting the 
rest or nap into a kind of meditation. 
One must put himself into the poise of 
Dhyana and then relax. Gradually it 
will be -seen that the movement of 
Dhyana extends itself throughout the 

* This and the early hour in the morning, it will 
be noted, are the two periods chosen by our-ancients 
for sandhya, the solemn outer ritual for the daily 
affirmation of inner consecration to the Divine in 
its central manifestations in the universe. Samyag 
dhyayanti yasyam sa, (the juncture) when medita
tion is done excellently. 
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period of the brief sleep and one wakes 
up refreshed with a calm composure. 
· These are, we may say, periods . that 
can best be chosen for Dhyana. But that 
is not to say that Dhyana cannot be done 
at other hours. As we observed before, 
the ideal condition is when there is some 
poise or status of Dhyana in the being 
all the time. One can choose the hours 
that suit him most for special sittings. 
Only it is impor-tant that once chosen 
the same timings must be observed 
every day. For there is a cycle, a 
rhythm in the movement of forces-. 
spiritual as much as material - and a 
strong tendency is formed for the right 
conditions for meditation to repeat them
selves at the precise hour every day. It 
is also important - imperative we would 
say - that when there is a spontaneous 
movement of Dhyana, one should take 
note of it as an indication of a readiness 
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in the being to register a fresh advance 
on the Path or as a call from the Unseen 
to turn inward and receive what lies 
awaiting, and must co-operate with it 
as best as one can. Another point of 
attention is that there should be no 
sudden or abrupt coming out from the 
state of meditation; the consciousness 
that is indrawn takes a little time to 
move back to its physical status and a 
sudden movement as this may result in 
an unpleasant jerk or a nervous shock 
and at times more serious maladjust
ments. 

Note also that these sittings cannot be 
isolated from the rest of the hours in 
the day. Each meditation is actively 
influenced and even determined by the 
events that have happened in all the 
various planes of the being prior to that 
hour. That is why the course of one's 
life should be so regulated as to provide 
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the right background and soil for the 
seed of Dhyana to take root and sprout. 

The hour of meditation forms the high 
peak period of the indrawal or ascent or 
receptive mood of the normal conscious
ness. Just as it has a before, it has also 
an after. Every effort should be made 
to stabilise and assimilate the gains 
recorded during each meditation. The 
state of consciousness attained in medi
tation should be prolonged as much as 
possible in the normal waking or active 
condition. It is only by such a conscious 
effort to extend the influence and . range 
of meditation to longer and longer stret
ches of one's daily life that the way is 
opened for meditation, Dhyana, to be
come normal. 

ASANA 

Next comes asana, the most suitable 
physical position to be taken by the body 
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for Dhyana. Here also meditation should 
be and is possible in any position, e.g. 
sitting, standing, lying down, walking 
or even running. It depends upon the 
extent to which meditation has become 
natural and also on the habits of the 
body. There are a number of asanas 
recommended in the Yoga treatises for 
Dhyana. But the truth of the matter 
has been succinctly put by that master 
of brevity, Patanjali: sthira-sukham
asanam, * that which ensures stability 
and ease is the right posture. What suits 
one may not be convenient to another. 
Each one has to choose -the position most 
favourable to him. As one Upanishad 
puts it, there are as many postures as 
there are living creatures. t 

,:, Vide also : ~ ("ffel'( amlrf'( ffl rf ~; 
any posture that is easy and steady is asana ; there 
is no rule. (Sankhya Sutras, VI. 24.) 

t Gff~frll~ "9 -errcffr-er 'lf~~) ~re<T: I 
(Dhyanabindu · Up., 41.) 
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Sitting is the best position, asinah. * 
That in which one can sit longest with 
the least effort, that in which the body 
remains free from fatigue is the most 
natural position. t When the natural 
asana is found one forgets the act of 
sitting and the mind is freed from the 
sense of the body. This collected immo
bility of the body provides the needed 
physical support for the body to bear 
and contain the workings of the Higher 
or Deeper Consciousness set active in 
the Meditation. 

It is important to note that whatever 
the posture, the spinal column and the 

"' Brahmasutras, IV. 1. 8. 

t Personally we have found the following position 
adopted by some Yogins to be most helpful. It is 
to sit with legs folded, the right foot on the left 
thigh and the left foot simply folded below the 
right thigh. 
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head should be kept erect.* The back, 
the neck and the head should be in a 
straight line.-j- The body, particularly 
the head, shall not be allowed to droop 
for that position invites sleep. An erect 
position of the upper body gives the 
necessary support and facility for the 

•) In Yogas like the Kundalini or the Hatha Yoga 
it is indispensable that this erect position of the 
spine, m_erudanda, is taken up from the beginning 
and maintained throughout. For it is only such a 
position that there can be a free movement of the 
Kundalini Shakti which is awakened from its rest
ing place at the base of the spinal column and raised 
upwards to the crown of the head. 

t~~mr~, 
placing the body in a straight posture, holding the 
chest, throat and head erect. (Shev. Up., II. 8.) 

~~: ~fq: ~1p;ficf~T'C ~:, 
sitting in an easy posture, pure, with neck, head and 
body erect. (Kaivalya Up., 5.) 

~1i ci;r:r1~rct;,ftcj 'ell~ ar~ ~=, 
holding the body, head and neck erect, motionless. 
(Rh. Gita, VI. 13.) 
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right regulation of the nerve-force in the 
body and the governance of the prana, 
the life-energy, as expressed in the act 
of breathing which claims our attention 
next. 

PRANAYAMA 

Regulation of breath, measured inspi
ration, retention and respiration * pro
longing the stretch of each breath, 
pranayama, is next enjoined by Patan
jali. There is a direct connection bet
ween mental faculties and the lif e-ener
gies that support them' in the body. 
Each affects and controls the other. The 
state of the vital energies is reflected in 
the state of the mental movements. By 
the control of breathing which is the 
most seizable of the operations of the 
vital energy, it is possible to control the 

* Puraka, Kumbhaka, Rechaka, usually 61one in the 
proportion of 1 : 4 : 2. 
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activities of the mind-energy. The 
rhythm of life-breath governs the flow· 
of modifications in the mental stuff, 
chittavrittis. Hence this exercise of con
trol and direction of breath is recom
mended to the initiate in order to quiet 
the incessant thought-activity in his 
mind. There are indeed other important 
and far-reaching benefits too. Prana
yama controls the life-breath which is 
at the head of the five-fold operation of 
the Breath of Life, Prana in the body. 
As we know, it is the Universal Life
Force, Prana that individualises itself in 
the body and functions in five different 
forms: as prana, the incoming breath, 
as apana, the outgoing · breath, as 
samana, the breath that equalises the 
operations of the two and preserves an 
equilibrium in the energies, as vyana~ 
the breath pervasive that spreads the 
life-energy throughout the system, as 
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udana, the upward breath that acts as 
. a channel to connect the individual life 
with the Life Universal. Of all these five 
formulations of the Breath of Life, the 
first which brings in the general Life- · 
force, the breath taken in, is the premier 
and aptly named as prana after the 
Prana Original. When prana, this breath 
of life is controlled and regulated there 
is an automatic regulation of the other 
-Operations of the life-e11ergy, a correc
tion of their usually mixed and irregular 
action into a harmonised working. Be
sides rectifying the imbalance of the five 
currents of the vital energy, this discip
line of breath purifies the nerve chan
nels also and clears the way for a smooth 
and effective flow of the purer energies 
throughout the body, subtle and physi
cal. It becomes possible to direct the 
life-force to any part of the system 
where there might be deficiency and 
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maintain a sound health of body, life 
and mind. Pranayama also opens up the 
communication between the universal · 
Life and the individual life-energies and 
thus there is a great increase in the 
energy and strength available to the 
practitioner. And at its best, when com
bined with the repetition of a sacred 
Mantra, Pranayama can bring about the 
inflow of a higher divine Energy in the 
being. This purification, ordered regu
lation and direction of the life-energies 
in the subtle and the physical bodies sets 
into action faculties and powers hitherto 
lying latent in the system for want of 
adequate stimulii and due to obstruc
tions in their functioning. The main 
,dynamism of life-energy lying coiled up 
in the subtle body, the Kundalini Shakti, 
is awakened and its diverse manifesta
tions of Power begin to appear in the 
,different centres of the body and with 
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increasing subtilisation and dissolution 
of the veils of Nature in Ignorance there 
spread the rays of the Soul within. 

This in short is the rationale of the 
Science of Pranayama. · While Prana
yama may not be necessary in all lines 
of Yoga for Dhyana, especially in our 
Yoga, it is helpful to apply the principle 
underlying it for steadying the mind and 
purifying the system. Even in work-a
day life, it may be observed that when 
the mind is disturbed and the being is 
restles_s, a few deep breaths go a long 
way to quiet the turbulent state. A little 
of deep breathing before going into 
meditation helps considerably to clear 
the air of the disturbing stresses. And 
if one follows the breath inward with 
sufficient attention, it automatically acts 
as a brake on the running activity of the 
mind. Slowly the outspread faculties of 
the mind begin to converge into a nar-

36 



rower and narrower field ; that is the 
beginning of the self-gathering of the 
mind which is the first step in Dhyana. 

PRATYAHARA 

For the mind has to be withdrawn 
from its habitual outflowings. The sen
ses and the mind have, as the Upanishad 
puts it,* their doors opening outward 
and they naturally turn outside to their 
objects. Each sense is pulled out by its. 
object and the mind follows the sense. 
A hundred pulls operate at every mo
ment, the mind is in a constant state of 
distraction, now running in this and now 
in that direction. This outward move
ment of the senses and the mind is to 

• tRT~ ~f.:t c,rerUITTfii"@: ~ q~T~ 

~~ ;ypm::Tf~, 
The self-born has set the doors of the body to face 
outwards, therefore the soul of a man gazes out
ward. (Katha Up., II. 1. 1.) 
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be arrested and the attention turned 
inward. This necessary step of with
drawal of the mind and its faculties 
from their usual objects is called pratya
hara. A strong will is necessary to 
practise this part of the discipline and 
a great amount of patience too. For the 
outward tendency asserts itself, by sheer 
force of habit, and till the reverse habit 
of inward turning is formed, it is a 
constant tussle between one's will and 
vigilance and the pull of mechanical 
nature. However if there is a sincere 
aspiration behind the effort, a strong 
will to reject the claims of outer nature 
and a continued persistence in the will, 
the external pull begins to weaken and 
the mind is gradually loosened from its 
grip. 

CONCENTRATION 

But the normal mind needs something 
for its object. It cannot ordinarily 
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remain without some movement or acti
vity. If an external object is denied then 
it must have an internal object on which 
its energies can converge and flow. So 
the next step after withdrawal of the 
mind from outer objects is to provide it 
with a single object within on which 
it can remain concentrated. In certain 
disciplines even an outer object · like a 
fine point or a flame ( as in Tratak) is 
used for this concentration of the mind ; 
but this object is ' outer ' only in name, 
for it does not draw the mind out of its 
circle of attention. This concentration 
of the mental energies on a single object 
and a continued holding of it thereon is 
dharana. In spiritual disciplines like 
Dhyana and Yoga the object chosen 
depends upon the nature of the disci
pline and the aim. But it repre
sents the Divine which is the object 
of all seeking. · It can be a Form, a 
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Name, a Thought-Formula, an Idea 
reflecting the Truth underlying the 
Sadhana. The Form that is chosen for 
eoncentration may be an Image or a 
Symbol of God which· is contemplated 
upon•with adoration and feeling; it can 
be the Name of the chosen Deity which 
is repeated as a J apa backed up by men
tal concentration; or it can be an Idea, ·a 
formula like the Mahavakyas of the 
Upanishad * on which the mind concen-

• ~ il&f I Consciousness is Brahman. 
(Aitareya Up., Ill. 3.) 

Q~ -e~ I Thou art That. 
. (Chhandogya Up., VI. 8. 7.) 

6!E[ mmRl:r I I am Brahman. 
(Brihad. Up., I. 4. 10.) 

Gftfim'il'T mtf I This Self is Brahman. 
(Mandukya Up., I. 2.) 

£1 ~~~,cit~ ~'f~ ~~ ~rf.'rtw ~ I 

GfP:fP4 ei~l'lc:l<lrf ~Q~T ~!l;T.f ;~!l.l~ ~)p:r ~ I 
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trates itself exclusively for absorbing its 
import. In all cases the outer form or 
sound or thought-form is only the start
ing poirit. The very principle of con
centration is, as we have seen, that if it 
is done for a considerable time with 
sufficient intensity then the object con
centrated upon slowly yields the truth 
of its substance. The Breath of the 
Reality that is concealed behind the line 
of the Image or · the Symbol, the Truth 
of the Being with which the significant 
Name is charged, the Spirit of the 
Eternal which is clothed in the Form of 
the Idea-all deliver themselves in their 
meaning. They flow and grow into the 
mind that is centred upon them. 

Take up the bow of the U panishad, that mighty 
weapon, set to it an arrow sharpened by adoration, 
draw the bow with a heart wholly devoted to the 
contemplation of That, and O fair son, penetrate 
into that as thy target, even into the Immutable. 
(M1111daka Up., II. 2. 3;) 
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This concentration is successful to the 
extent the consciousness of the whole 
being is gathered behind the min_d which 
becomes a fine point of absorption. No 
doubt this is a strenuous process but if 
there be genuine interest in a subject 
concentration follows naturally and 
easily. In Dhyana, if the aspiration is 
keen and one-pointed, the mind gets the 
needed support from it and concentra
tion ceases to be difficult. 

Before passing to the next step we 
would like to mention here that when 
there is this gathering and concentration 
of the consciousness there is a general 
lifting up of all the faculties of the being 
and some of them find a natural entry 
into the subtler planes of existence. 
One may hear various kinds of sounds, 
see visions of different kinds, smell frag
rances-known and unknown-and even 
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savour flavours of various types.* Some 
of them do not directly concern the 
object of concentration at all; they are 
simply phenomena, natural on the sub-

* ifttm'cl,m<t>YrJ01f.l01<It ~"14El,t4>ftcp~-
-fPJ: I ~ ~crrfitr ~-c~ufur "' 

Mist and smoke, the sun, the fire and the wind, 
the fire-fly and the lightning, the crystal and the 
moon - these are the forms that precede. (Shvet. 
Up., II. 11.) 

'll'~ il'ETT~ cJTffl, 'lf~ q-iu~~, lltli.-"•flqt 

'lfe:fT err.='lfl~:, 'lf~ ~06'-0cl,~ , 'lf~ ~~ fcr~~ I 
"' 

Saffron-hued raiment, red coloured beetle, flame 
of fire, lotus flower, sudden flash of lightning . . . 
such forms. (Briliad. Up., II. 3. 6.) 

J3l'lffi .. ,'rJlcCT ·~-flfcrcn ~ ... anc::1 ;;i011£1;;il'~-
i°l°\~: I il'clr J.1&0~1 ... c:;,m ~~-
~ I ~ ~ fcti.-fq,uft4~1cflom,1:s:t(f.l~F1:,. ,Jl'ETT
irqffi; .•• 

He hears many loud sounds . . . like those pro
ceeding from the ocean, clouds, kettle-drum, and 
cataracts . . . from mardala, bell and horn . 
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tier planes, that greet the nsmg or 
expanding consciousness. But there are 
some experiences presented to the vision 
or the audition of the seeker which 
have a bearing on his sadhana by way 
of indications of the gains achieved or 
the direction to be taken etc. In any 
case they are all to be noted without 
undue elation and excitement and a 
legitimate use made of them for further 
progress. 

MEDITATION 

Concentration, dharana, we have seen, 
is the holding of mind, the subject, con
centrated upon an object, outer or inner. 
As the concentration proceeds there is a 
gradual fading of the distinction bet-
from tinkling bells, flute, vina and bees . . . kettle
drum, etc. (Nadabirzdu Up., 32-36.) 

The Hamsa Upanishad speaks of ten kinds of 
sounds : chini ; chinchini ; bell-sound ; sound of 
conch ; of lute ; of cymbals ; of flute ; of drum ; 
of mridanga ; and of clouds. 
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ween the subject and the object ; the 
observing or contemplating mind looses 
itself in the object of concentration 
whether it is a Form, a Name or an Idea. 
It is absorbed in the contents of the 
object that are being unrolled to its 
consciousness to the exclusion of all 
other thought. This is meditation., 
Dhyana, where there is a continuing 
,oneness in the mental seizure, pratyaika
tanata dhyanam. * There is no concen
tration at one point as such. The whole 
of the mind ( and the consciousness 
behind it) becomes one with the object 
of meditation which fills the mind and 
eventually becomes, so to say, the sub
ject itself. The mind in meditation is 
free from the stress and strain of . con
centration. It is naturally relaxed and 
released into the contents of the object. 
This then is the difference between 

* Yoga Sutras, III. 2. 



Concentration and Meditation: concen
tration is the summoning and the raising 
of all the faculties of one's consciousness 
into a pitch of intense attentivity; 
meditation is the J:'elease of the gathered 
consciousness into a state of receptivity 
and identification with the object of 
contemplation. It is in such a state of 
perfected meditation, samradhane, * that 
Brahman-Consciousness can be expe
rienced. 

SAMADHI 

As the meditation proceeds and 
deepens, the mind begins to get absorbed 
in the object to the exclusion of all 
outer objects of perception. Thought
activity continues, but it is solely con
fined to the object of contemplation and 
in fact proceeds from it. The threr: 

* Brahma Sutras, III. 3. 24. 
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separate categories, triputi, that are 
present from the start of the meditation, 
the subject, the object and the know
ledge, tend to lose their lines of demar
cation and the perceiving consciousness, 
the object perceived and the knowledge 
so attained all begin to coalesce into 
one. This state of absorption, in which 
the mental being loses its separate iden
tity and takes on the nature of the 
object so completely as to become one 
with it, as it were, is called Samadhi. * 

* There is an interesting passage in the Kurma 
Pura11a (Chapter 64) which gives an accurate des
cription of the steps leading to Dhyana and its cul
mination in Samadhi : 

To stall the senses from their natural movement 
among their objects is Pratyahara. To confine the 
mind in locations like the heart-lotus, navel and 
head, etc. is Dharana. To centre the mind around 
one object and keep its flow on it continuing with
out any other movement (in the mind) is Dhyana. 
That is Samadhi when the mind no more supports 
itself on the object but is one with the meaning 
(nature) of the object. Twelve Pranayamas make 
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In Dhyana the individual is aware that 
he is meditating. When this awareness. 
also disappears it is Samadhi, dhyana
vismritih samadhih. •~ There are various 
grades of this Samadhi, the first six of 
which are also called samapattis, states 
of attainment of the nature of the object 
of meditation. 

The first is the savitarka samadhi, 
contemplative, in which condition the 
shabda, Word, Name, artha, Meaning,. 
Form, and jnana, the Knowledge of their 
relation are all rolled into one absorbed 
state of the perceiving mind. The 
duality of the subject and the object 
remains; the relativity remains. 

When the mind is freed from even 
these perceivings of shabda and artha 
and is filled with a direct knowledge of 

one Dharana ; twelve Dharanas make one Dhyana ~ 
twelve Dhyanas make one Samadhi. (38-42.) 

,:, Mandala Brahmana Up., I. l. 
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the nature of the object, it is called 
nirvitarka samadhi, supra-contemplative. 

The above two states refer to the 
gross, denser objects of meditation. 
When the objects are of a subtler type 
-subtle elements, qualities, abstract 
ideas etc.-the state of absorption in 
which the thought-movement works 
within the terms of tim~, space anct 
causation, is called -savichara samadhi, 
reflective. 

When it is devoid of this categorised 
thinking* it is termed the nirvichara 
samadhi, supra-reflective. As this state 
of , nirvichara samadhi stabilises itself 

'.there comes an awareness of a brimming 
joy of effortless knowledge. 

* On meditation's mounting edge of trance 
Great stairs of thought climbed up to unborn 

heights 

11
(\ Where Time's last ridges touch eternity's skies 

v 11And Nature speaks to the spirit's absolute. 
Sri Aurobindo : Savitri (Book Il. 11.) 
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In this state of consciousness one is 
aware more of the inner means of know
ledge than of the object of knowledge, 
of grahana rather than the grahya ; one 
is aware of the antahkarana, the inner 
apparatus of cognition covered by the 
.sattva guna. This is ca11ed the sananda 
.samadhi, delight-full. ✓.,/ 

A still higher stage is when one goes 
beyond even the awareness of the process 
of thought, the grahana, and there is a 
rise of the sole consciousness of the 
grahaka, the lmower only. The self, the 
purusha of the individual is reflected in 
the buddhi or in the core of the stuff of 
intelligence, chitta, and there is only the 
-experience of 'I am', asmi. The cons
ciousness is not yet of the pure self, 
there is only a reflection in the stuff 
which still contains the element of 
ahankara, ego, in however subtle a 
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manner. This is called the sasmita. 
samadhi, with sense of being. 

One has to proceed further without 
tarrying in this state of contentment. 
The sadhaka is warned against the 
temptation of Rasasvada, satisfied enjoy
ment of the delight that obtains here. 
In fact it is treated as one of the main 
obstacles * in the way of the complete 
Realisation. 

All the states of samadhi described 
above are the stages of what is called 
the Samprajnanta Samadhi, the Sama
dhi in which there is a knowledge
activity of ·some kind or another, Vikalpa, 
which gives rise to impressions or vellei
ties. These in turn form the seeds, bija, 
of future activity and hence it is also 
known as Sabija Samadhi, with · Seed. 

* The others being laya (sleep), vikshepa (rest
lessness of the mind), kashaya (concealed imores-
sions), etc. • 

51 



Again in all the states of this Samadhi 
there is an object; it may not be physi
cal object but an object nonetheless on 
which the operation of the mental cons
consciousness supports itself, alambana. 
So it is also termed the Salamba 
Samadhi, with Support. 

As the Nirvichara Samadhi, •the supra
reflective attainment of the object
nature gathers status and matures, there 
is the revelation of the Superconscient 
Knowledge, Knowledge that is not 
based upon the workings of the normal 
human mind. The consciousness so 
attained is called the Ritambhara 
Prajna, * the Knowledge that bears (bhr 

* In another classification there is, at this stage. 
what is termed Viveka-k/zyati, the Discriminative 
Knowledge between the Self and the not-Self, the 
Purusha and the Chitta. When this Knowledge des
troys the vitiating elements like asmita, egoity 
and attachment, there is the awareness of the sepa
rate existence of the self. But this awareness alsC" 
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to bear) the Truth (Rita). The cur
rents of this flow of Truth-knowledge 
destroy the remnants of the lower mind
impressions. 

Even these currents of Knowledge, 
however1 high they may be in origin, 
says the Y ogasastra, are to be checked 
and silenced. When that too is success
fully done, the Samadhi reaches its 
culmination: it becomes the Nirbija 
Samadhi, a state of absorption in which 
there is no bija, no seed to sprout in any 
form, subtle or more subtle; Niralamba 
Samadhi, having no support whatever 
for the mind to hold itself upon-the 
mind becoming one with the Self; 
Asamprajnata Samadhi (or Nirvikalpa) 

is not a direct knowledge, it is a reflected · state of 
awareness, a vritti that is to be transcended by a 
high dispassion, para-vairagya. When that is achiev
ed there is the advent of the Dharmamegha Samadhi, 
the state of the Cloud of Merit which is the har
binger of the shower of liberation to follow. 
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where there is no stir of the conscious-' 
ness even into Knowledge. The cons
ciousness is still, alone, kevalam. Like 
the Ocean without tides, says the 
Upanishad. * The .$elf, .the Purusha 
shines in ~is_ Glory. / -- - --- - -- .. ,. -

* ~\f(~UJ,G:'=1'1:(Mandala Br. Up., II. 3.) 
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CHAPTER IV 

DHYANA IN THE INTEGRAL YOGA 

THESE are the general principles of 
· Dhyana and the broad lines on 

which they work. Naturally their appli
cation differs from yoga to yoga depend
ing upon the object that is pursued. In 
the Integral Yoga of Sri Aurobindo and 
the Mother which seeks the develop
ment of man in all his fullness and the 
transformation of the entire human 
nature into a divine nature, Dhyana 
can play an important role. But it is 
neither the sole nor the whole means. 
The physical or the psycho-physical 
methods of this discipline are taken up 
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and replaced by a working of a higher 
order, the operations of a spiritual Force 
which effects all the results of the lower 
working but in a more radical manner. 

The central fact of this yoga is a 
change of consciousness and this is 
effected by a gradual surrender of one
self in his consciousness to the Divine 
Shakti. This surrender is supported and 
carried onward on the wheels of aspira
'tion and the rejection of what is alien 
to the spirit of the aspiration. It is this 
Divine Shakti to which one opens him
self in his mind, in the heart and in all 
the rest of his being, that percolates 
wherever there is an opening, settles and 
goes on extending itself. The one condi
tion for a successful working of this 
Shakti is that the individual should be 
aware of it, receptive to it and cons
ciously collaborative with it. It is a 
question of temperament, training and 
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nature how one does it. Indeed it can 
be done by Dhyana but only up to a 
certain extent. By concentration, medi
tation and samadhi one withdraws him
self from all outer movements and 
plunges into the deeper or the higher 
recesses of his consciousness where the 
Divine Shakti can act more and more 
directly and draw his inner being into 
its fold. In these purer and deeper 
states of Consciousness which are open
ed up in the conditions of samadhi, 
there is attained a close proximity, an 
intimate experience, even a kind of 
identity with the Divine whether in its 
several statuses of manifestation or in 
the soleness of its Being. But this is 
not the crown. In this Path the realisa
tion within has to be extended outward, 
the change of status of the soul, the 
inner being, has to arrive in the outer 
nature, not merely remain in the inner 
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depths. or supernal heights of the being, 
if the total transformation of the human 
into the Divine is to be done. For that 
purpose a combination of other process
es to supplement and to complement the 
action and the results of Dhyana is 
necessary. The sadhaka of this Yoga 
has to canalise the gains of purification, 
intensification and progression of the 
consciousness into the workings of a 
Higher Knowledge replacing the men
talisings of the lower limited instru
ment, and into the impulsions and effec
tuations of the enlightened will ; draw 
up the emotions and other movements 
of the heart and the mind into the sieve, 
pavitra of the Veda, of the layers of 
consciousness refined and illumined by 
the vibrations of the Superconscient to 
which one bares oneself in Dhyana and 
pour them out in their transformed 
charge. The Calm, the Peace that is 
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established in the course of Dhyana in 
the inner being must be extended and 
naturalised in the exterior parts as 
well and even the physical body should 
develop into a colµmn of Peace. This 
dynamisation of the growing spiritual 
perfection within and the slow transfor
mation of the whole range of human 
nature into a Divine Supernature is done 
directly by the Yoga-Force at work on 
its own large lines in which Dhyana may 
or may not enter at every stage and in 
every case. At their best, Dhyana and 
its culmination samadhi provide the 
psychological condition, the environ
ment and the mood for the Divine Force 
to work effectively and establish itself 
in the being. The foundations are laid 
and the individual consciousness is 
taught to attune itself to the vibrations 
of the Higher Consciousness, to receive 
and absorb its very substance into itself. 
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Buf this can -be . done by other means· 
also. What those means are and how 
they work is a subject by itself which: 
would take us beyond the proper limits 
of the present study. 
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