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YOGA SÄDHANA

The pratiika represents in a visual way the essence of Ananda Marga ideology’. The six-pointed star is composed of two equilateral triangles. The triangle pointing upward represents action, or the outward flow of energy through selfless service to humanity. The triangle pointing downward represents knowledge, the inward search for spiritual realization through meditation. The sun in the centre represents advancement, allround progress. The goal of the aspirant ’s march through life is symbolized by the swastika, which means spiritual victory.
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SUPREME COMMAND

Those who perform sadhana twice a day regularly - the thought of Parama Purusa wilt certainly arise in their minds at the time of death; their liberation is a sure guarantee. Therefore every Ananda Margi will have to perform sadhana twice a day invariably; verily is this the command of the Lord. Without Yama and Niyama, sadhana is an impossibility; hence the Lord’s command is also to follow Yama and Niyama. Disobedience to this command is nothing but to throw oneself into the tortures of animal life for crores of years. That no one should undergo torments such as these, that everyone might be enabled to enjoy the eternal blessedness under the loving shelter of the Lord, it is the bounden duty of every Ananda Margi to endeavour to bring all to the path of bliss. Verily is this a part and parcel of sadhana, to lead others along the path of righteousness.

-Shi'ii Shrii Anandamurti
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ROMAN SAMSKRTA

Realizing the necessity of writing swiftly and of pronouncing the words of different languages correctly, the undernoted Roman Samskrta (Sanskrit) alphabet has been adopted. Those not familiar with either the Devanagari alphabet or the Bengali alphabet, and those not familiar with Bengali pronunciation, please see the pronunciation keys starting on page x.
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It is possible to pronounce the Sarhskrta, or Sanskrit, language with the help of only twenty-nine letters of Roman script. The letters “f’, “q”, “qh”, “z”, etc., are required in the Arabic, Persian, and various other languages, but not in Sarhskrta.

“da” and “dha”, occurring in the middle of a word or at the end of a word, are pronounced “fa” and “fha”, respectively. Like “ya”, they are not independent letters. When the need arises in writing non-Samskrta words, “fa” and “fha” may be written.

Letters newly added to the Bengali alphabet in order to render certain words of foreign languages:

ff «t ^

qua qhua za fa fha fa ya Ira t an

SANSKRIT PRONUNCIATION KEY

This key is a guide to the pronunciation of the Sanskrit words in this book. In the cases of those words of other languages (such as Bengali and Hindi) romanized in this book, the pronunciations will be similar but not exactly the same.

a = “a” in “mica” ä = “a” in “father”

i    = “i” in “folio”

ii    = somewhat prolonged i u = “u” in “lute”

ü = somewhat prolonged u

r (alone or followed by consonant) = ri in Spanish carido it = m in Spanish corrida Ir - / +ri

Irr — l + rri e = “e” in “cachet” ae = “ai” in “kaiser” o = “o” in “open” ao = “au” in “sauerkraut”

777 = a nasalization of the preceding vowel, sometimes similar to “ng” in “sung”

h (following vowel, but not followed by a vowel) = aspirated version of the vowel, or ha sound appended to the vowel. E.g., vah = either va with aspiration (expelling breath), or vaha sound.

kh, gh, ch, jh, th, dh, th, dh, ph = aspirated versions of consonants (expelling breath)

una = nasalized “wa” (“a” in “mica”) . Combining form un before k. kh, g, gh = “n” pronounced naturally for that location. ina = nasalized “ya” (“a” in “mica”). Combining form in before c, ch, j, jh - “n” pronounced naturally for that location. t = cerebral “t” (tip of tongue touches centre of palate) d = cerebral “d” (tip of tongue touches centre of palate)

77 = cerebral “n” (tip of tongue touches centre of palate) t - dental “t” (tip of tongue touches upper teeth) d - dental “d” (tip of tongue touches upper teeth) y at beginning of word =“j” in “jump”. In middle of word ~ “y” in “you”.

v at beginning of word =“v” in “victory”. In middle of word = “w” in “awaken”.

sh = palatal “s” (tip of tongue touches back of palate), “sh” in “shall” or “ss” in “issue”

s = cerebral “s” (tip of tongue touches centre of palate), “sh” in “shun” or “bush”

ks - either aspirated version of “k” (expelling breath), or “k” + “sh”

n (preceded by vowel other than i or u) — nasalization of vowel jina = “gya” (“a” in “mica”) jina = “gya” (“a” in “father”)

BENGALI PRONUNCIATION KEY

This key is a guide to the pronunciation of the Bengali words in this book. In the cases of those words of other languages romanized in this book, the pronunciations will be similar but not exactly the same.

a = “aw” in “awning” or “o” in “open.” As the first vowel in a word, a is usually like “aw”, unless the subsequent vowel is u/u, i/ii, o, or ao (e.g. bandhu, “friend”). When a is word-initial and expresses negation (English “not”), then its pronunciation is “aw”, regardless of what vowel follows (e.g., asiima, “boundless,” pronounced "awsheem”). In most remaining cases, a is like “o” in “open.” A significant percentage of Bengali words end in silent a. In such cases, a has not here been transliterated. However, in poetry, such as Prabhäta Samgiita, a silent a is often actually pronounced for metrical purposes. When word-final a is not silent, it is pronounced like “o” in “open” (e.g. shatata, “constantly,” pronounced “shawtoto”). When word-final a is not silent, or should be pronounced for metrical purposes, it has here been transliterated (a appears) and is pronounced like “o” in “open”. Kona, kena, tava, ydba and dekhecha are further examples of words ending with this “o” sound.

ä ~ “a” as in “father” i and ii = “i” as in “folio” u and u - “u” as in “lute”

r (alone, word-initial, or between two consonants) = “ri” in

Spanish “carido,” or “rea” in “ream.” In other cases, r resembles the English “r”, but is a dental flap sound. rr, Ir, and Irr are not in common use in Bengali. e ~ “e” in “cachet,” but sometimes like “a” in “apple.” The latter case is common when e is word-initial (e.g., eka, “one”). ae = “oy” in “boy” o = “o” in “open”

ao - a diphthong that roughly begins in o and ends in u m = “ng” of “sung”

h (after a vowel and before a consonant) = silent in Bengali. In other cases, h is like “h” in “half.” un (followed by a vowel) = “ng” of “sung” (e.g., rauna, “colour”, Bäunälii, “Bengalee”). Before k, kh, g, and gh, n = n pronounced naturally for that location. Note that in some words, un is preceded by the vowel u, resulting in an apparent doubling (e.g., tuungädri); in such cases the second u should be considered silent.

c = unaspirated c like “ch” in “chapter” in (before c, ch, j, and jh) = n pronounced naturally for that location. Note that in some words, in is preceded by the vowel i, resulting in an apparent doubling (e.g. shiinjin, “jingle”); in such cases the second i should be considered silent. t - cerebral “t” (tip of tongue touches centre of palate) d - cerebral “d” (tip of tongue touches centre of palate) h ~ n (cerebral h is pronounced as dental n in Bengali) t ~ dental “t” (tip of tongue touches upper teeth) d ~ dental “d”    (tip of    tongue    touches    upper teeth)

n - dental “n”    (tip of    tongue    touches    upper teeth)

kh, gh, ch, jh,    t'h, dh,    th, dh,    and rh    = aspirated    versions of

consonants (expelling breath).

ph = usually like “f” in “farm,” but often an aspirated p m = English letter “m.” However, immediately following a consonant, m is often silent (e.g., smrti, “memory”). y (word-initial, and sometimes also in subsequent positions) = “j” as in “jungle” (e.g. yoga). In middle positions, y is more commonly like “y” in “you.” Immediately following a consonant, y is silent, and causes a lengthening of the proceeding consonant (e.g., yogya, “suitable,” pronounced “joggo”). Following a consonant, both ya and yd in combination form vowel sounds like “a” in “lap” (e.g., sandhya, “evening” and vyakta, “expressed”). In the sequence oyd, y is pronounced like “w” in “award” (e.g., pdoyd, “get”, caoyd, “want”, deoyd, “give”), v ~ “b” as in “boy,” hence equivalent to the Bengali letter b. However, immediately following a consonant, v is silent (e.g., svatantra, “free”).

s, s and sh - “sh” as in “shall” (e.g., sevd “service,” shata “hundred,” and ghusand “call”). However, when directly preceding an r, t or th, s and sh are pronounced like “s” as in “sound” (e.g., shrii, “glory,” and s than a, “place”).

ks = kh

r = cerebral “r”

n (preceded by a vowel other than i or u) = nasalization of vowel jina = English “go.” However, preceded by a vowel, the “g” sound is doubled (e.g., ajina, “ignorant,” pronounced “awggo”). jina = “ga” in “gas.” However, preceded by a vowel, the “g” sound is doubled (e.g., ajindna, “ignorance”).

PUBLISHER’S NOTE

Yoga in its true sense is the unification of the atman, the unit consciousness, with Paramätman, Supreme Consciousness; and the practices developed over millennia to achieve that unification are correctly called yoga sädhanä. Yoga sädhanä may be called “yoga” for short, but it is unfortunate when a few of its practices alone, omitting the higher and more subtle practices, arc presented, sometimes for financial gain, as the whole of yoga. “Performance of a few asanas will not make one a yogi,” as the author of these articles has said. And it is still more unfortunate when those physical practices, which are of such value in coordination with the higher aspects of yoga, become (in the process of separation from those higher aspects) misunder stood and consequently distorted. The articles in this book begin by correcting the popular misunderstandings of “yoga”, but soon go beyond mere correction, as they guide and inspire us powerfully on our path toward unification with our true inner Self.

The practice of asanas and other physical yoga processes is undoubtedly extremely popular study in the world today. But that does not mean that everyone practising it has understood the profound significance and the tremendous influence that such practices can have on the human body, mind and spirit. Rather, to state in clear terms, the physical aspects of yoga are now being widely misapplied and misused. Such yoga has provided some an easy entry to a lucrative business. It is a matter of great regret that India, the land where Tantra and Yoga originated, lacks sufficient awareness of this matter.

The real meaning of yoga, as already mentioned, is yoga sädhanä [the spiritual practice of yoga]. This is because the practical aspect of yoga is of primary importance. Yoga sädhanä is for all, and is free from all kinds of discrimination. Yoga sädhanä is the strongest foundation, the greatest support and the supreme shelter of everyone’s life. It is only through yoga sädhanä that human beings can merge their consciousnesses, their selves, with the Supreme Desideratum of their lives. (They can do this while discharging all their worldly duties and responsibilities.) Yoga sädhanä is inextricably linked to the three spheres of human existence - the physical, the psychic and the spiritual. Therefore, yoga sädhanä is not only physical or physico-psychic; it is also psycho-physical, psychic, psycho-spiritual and purely spiritual. For this reason, since its inception, this system has been bound by certain prescriptions encompassing all the foregoing features, and is organized in different stages in an orderly manner. It is a day-to-day practice, both individual and collective, covering the whole span of one’s life. Regarding yoga sädhanä, it is always to be kept in mind that its prime aspect is the psycho-spiritual, or for that matter, the spiritual goal. Its other features constitute the essential practice of each of its lessons. These different lessons are the assisting principles that enable one to move forward to one’s supreme goal. If one acts accordingly and keeps practising in a proper way, only then can yoga sädhanä enable one to attain fulfilment.

Lord Sadashiva is the founding father of yoga sädhanä. He is also the first Gum of Tantra sädhanä. In fact, yoga sädhanä is but the subtler aspects of Tantra sädhanä. Sadashiva is also the founder of different institutions of yoga such as Räja yoga, Austaungika [eight-fold] yoga, Räjädhiräja yoga, and so on. Many people have the misconception that the great sage Patanjali, who was bom only two thousand years ago, was the first to introduce Austaungika Yoga, but this is an entirely wrong concept. Alter the departure of Sadashiva, the system of yoga sädhanä underwent much refinement and development in different times and in various ways. However, its main feature, a major part of it, appears to have remained secluded or beyond the reach of the common people. Now, fortunately, times have changed. Today, human beings have advanced greatly in the field of thoughts and ideas, and new horizons are opening up before us. Therefore, very soon the entire humanity will move forward more swiftly towards a brighter future, cherishing the higher and subtler values of life. For this reason, it is high time that yoga sädhanä, in its real form, be presented to people in the most appropriate manner, keeping in view the multidimensional needs of human beings.

A very important feature of yoga sädhanä is that its practice is bound to differ somewhat from person to person, in accordance with their physical and psychic structure and characteristics, as well as their personal circumstances. Therefore, some of its constituent elements will not be the same for all individuals. To impart lessons of yoga to a few hundreds or thousands of people sitting together is not merely foolhardiness; it is also misguiding people. For the same reasons, it is easy to speak openly or write about the theoretical or philosophical aspects of yoga sädhanä, but it is extremely difficult to do the same about its practical features, although many people often venture into such an exercise.

Keeping in mind all the aforementioned factors, Shrii Shrii Anandamürtijii has presented his system of yoga sädhanä flawlessly and in a manner pertinent, in all respects, to the needs of a spiritual aspirant. In various discourses he has thrown new light on the deeper significance of the spiritual practice of yoga and has lucidly and scientifically explained why and how its different elements are applicable for all ages and times. According to him, yoga cannot be practised by reading books alone; this is extremely dangerous. The individual has to consult with an äcärya/ä, who has to guide the individual personally and will need to have a clear understanding of the individual’s physical advantages and disadvantages. The äcärya/ä has also to make an assessment of the individual’s samskaras, family circumstances, and the time that the person is likely to be able to devote to the practice of yoga. Only then can they properly teach the person the right kind of sadhana in a manner that would be most appropriate to them. Therefore, each lesson of the different stages of yoga sädhanä designed by the Sadguru has to be learnt from an experienced äcärya/ä, strictly in accordance with the directions given by that person. Probably because of the above reasons, in many of Shrii Shrii Änandamurti ’s discourses on the practical aspects of yoga sädhanä, he has given certain clear instructions, keeping in view the changes that are likely to take place in the physiological anatomy of human beings and their psyche as they gradually move up the ladder of evolutionary progress from the present to the future. For a long time, we have increasingly felt the need of compiling the invaluable material and instructions on this subject, spread throughout Shrii Shrii Änandamurti’s numerous treatises, and publish them in the form of a book. Many of our readers were also expressing their intense desire in this matter. The present book is a result of our above two commitments. We feel extremely satisfied that we are finally able to hand this book to our esteemed readers.

It is admitted by one and all that whatever subject Shrii Shrii Änandamürtijii took up to enlighten humanity and whenever he did it, he sought to point to certain newer directions, as is the case with the material in the present book. In order to bring into public knowledge some characteristic features of yoga sädhanä which were hitherto unknown, he has meticulously analysed them in this book; at the same time (as has been said before) he has, on many occasions, made clear statements on the different aspects of its day-to-day practice. Those who are keenly interested in spiritual practice will be able to find in this book the kind of information that they may need of. Keeping this end in view, the whole book has been organized and its subject matters arranged accordingly.

The author of this book has given adequate emphasis on certain aspects of yoga sädhanä in his discourses, and attempts have been made to present them in this book. Some of those are the purification of the kosas in relation to yoga sädhanä; bio psychology, yoga psychology and yoga sädhanä; the thoroughly practical astaunga yoga sädhanä; Bhakti yoga; Sadguru and yoga sädhanä; diiksä, mantra and yoga sädhanä; yoga sädhanä and gandha parikramä (the mystical olfactory sense in yoga); Räjadhiräja yoga sädhanä; and Vishesa yoga sädhanä. Among these, specifically in ‘The purification of the kosas and yoga sädhanä” and “Thoroughly Practical Astaunga Yoga sädhanä”, the subject matter has been arranged more elaborately with extensive numbers of pages. This has been done, so that the reader can get a proper idea of the different essential parts of yoga sädhanä, together with the actual practices of yoga sädhanä given by the author. In the first four discourses, the focus has been made on the goal, dharma and Ista of a yogi, why a yogi must certainly be a theist, and the importance, for yogis, of discerning between proper and improper food. Subsequently, in two discourses further on in the book, the stages of yoga sädhanä have been explained, as well as the reasons why hatha yoga fails to help yogis to reach their spiritual goal. The subtle differences between Yoga and Tantra have been clarified in the discourse “Yoga and Tantra”. The discourse entitled “Mysticism and Yoga” will certainly illuminate the understanding of those who are deeply interested in yoga, and “The Secret Gäyattrii Mantra of Life” will prove to be an essential guide for all spiritual aspirants in their daily lives. Finally, the discourse “Great Exceptions”, directs the minds of sädhakas towards their special responsibility to create an ideal society, with their families and other united moralists, in this present turbulent world. It also indicates the author’s strong optimism about the matter, and gives his encouragement to the courageous torchbearers of the new society to move ahead, overcoming all obstacles.

Apart from the present book, there is another popular book of the author on yoga sädhanä namely “Yoga Psychology”. Interested readers can get a total view and guidance regarding yoga sädhanä from these two books. In the interest of the present book, four discourses from “Yoga Psychology” which are related to yoga sädhanä and suitable for the present book are included.

It has been mentioned earlier that the subject matters of the book have been arranged keeping in view the objectives with which the author has given discourses on yoga. Hence it has not been possible to follow the chronologies of discourses or excerpts have been taken. However, efforts have been made as far as possible to maintain chronological order whenever there are several excerpts on one subject or from one chapter.

In the interest of accuracy, the author’s explanations of certain Sanskrit, Bengali and other terminologies have all been retained in full.

Source references for all material in the book are provided in the footnotes at the end of each sequence of paragraphs.

Most of the materials compiled for the book are taken from various existing books of the author in circulation. Meticulous efforts have been made to improve the authenticity of those materials. For this reason careful editing has been done for all existing translations; thorough editing and changes wherever necessary have been incorporated also by directly listening to the tapes, particularly those which contain the author’s English speeches.

On the other hand, certain discourses in the book like “Secret Gayattrii Mantra of Life”, “Mantra and Diiksa”, “Gurudhyäna on Gurucakra” and some bigger and small pieces have been newly translated from the original Bengali for this book.

Footnotes by the translators have all been signed “-Trans.” Unsigned footnotes are those of the author.

Extensive footnotes have been given in the book in specific cases to give readers additional information related to yoga sädhanä which they may synchronize with the training they have received in the Ananda Marga sadhana given by the author.

Many readers are concerned that the author’s discourses, as published, should adhere as closely as possible to the precise wording the author used in speaking. For this reason, in the case of discourses given originally in English, the editors do not alter pronouns and other terms which the author in his lifetime considered “common-gender” words. As the author once said, “You know, ‘man’ is not only masculine gender, ‘man’ is common gender also. ‘Man is mortal’ - here ‘man’ means both male and female.”

The author was a natural advocate of women’s rights and on at least one occasion indicated that “lopsided justice” in language should be eliminated at some future date. In keeping with his guideline and with current trends, it is our policy in the case of translated discourses (where the published wording will necessarily be that of the translators) to use gender-neutral language.

Square brackets [    ] in the text are used to indicate

translations by the editors or other editorial insertions. Round brackets (    ) indicate a word or words originally given by

the author.

The author used a particular shorthand for explaining the etymologies of words. Under this system, a minus sign (-) follows a prefix, and a plus sign (+) precedes a suffix. Thus ava - tr + ghain = avatära can be read, “the root tr prefixed by ava and suffixed by ghain becomes avatära. ”

The Sanskrit and Bengali pronunciation keys appearing in the “Roman Samskrta” section, p. ix to xiv, are the work of Publications Department staff and those who have contributed their efforts. Publications Department is responsible for any mistakes.
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The Spirit of Yoga

The subject of today’s discourse is “The Spirit of Yoga”.

What is yoga? There are so many interpretations and so many explanations and amplifications regarding yoga. The great philosopher Patanjali says, Yogashcittavrttinirodhah — that is, “Yoga means ‘suspension of all psychic propensities’.”

The word yoga comes either from the Sanskrit root verb vuj plus ghain suffix - yoga, [or from the root verb yuinj plus ghain suffix - yoga].

Where the root verb is yuj, yoga means “addition” — two plus two is equal to four, this is addition. And when it is said that Yogashcittavrttinirodhah what is the addition? So this interpretation -Yogashcittavrttinirodhah - has got nothing to do with the meaning of the word yoga.

The human mind has several propensities. Under normal conditions there are fifty propensities, and each and every propensity has its own vibrational existence. Due to these fifty vibrational existences or expressions, there are fifty letters in the Vedic alphabetical order. From the first letter a to the last letter ksa, there are fifty letters, and they are known as aksamedd. And, because each and every vibrational expression has not only its acoustic value, but also a special colour (each and every sound, each and every vibration, has its own sound and at the same time has its own colour), these fifty letters are not only known as aksamälä, they are also known as varhamald, that is. they are a collection of variias or colours. Now, in case of suspension of certain propensities, there remains no acoustic expression, there remains no expression of colour or any other inference.

The meaning, or root meaning, of yoga is not only addition; it has a subtler meaning too, and that meaning [occurs when the derivation is] the root verb yuinj plus ghain (not yuj but yuinj). In that case the meaning is not “addition” but “unification”.

[But] we see that as per the interpretation Yogashcittavrttinirodhah there is neither addition nor unification. Cittavrttinirodha means “suspension of mental propensities”, that is, fifty propensities under normal conditions and one thousand propensities under abnormal conditions. If all these propensities are suspended, what happens? There remains no universe of acoustics, and no universe of colour or any other inference. And not only that, due to the absence of propensities, the desire, the longing, to become one with something also vanishes. So this meaning is not acceptable to us. Yogashcittavrttinirodhah is a defective explanation or interpretation of yoga. A spiritual aspirant cannot accept such an interpretation.

Now some yogis say that yoga is not cittavrttinirodhah, but rather it is Sarvacintäparityägo nisheinto yoga ucyate. Cinta means “thought-wave”, so in full this means “Where there is no thought wave, that is, w'here there is no How in the mind, the mind becomes movementless, the mind remains in a stage of composure.” That stage of nisheinta is known as yoga. Here also the word yoga [if so defined] has nothing to do with addition or unification. And Sarvacintä parityago nisheinto is not the dharrna of the mind. In this expressed universe, in this universal manifestation, everything moves. The mind also moves. The mind depends on three fundamental relative factors — time, space, and person. So movement is its first wont.

So when movement is its wont, how can it be flowless? Even in the expressed form of Parama Purusa, that is, the Saguna Brahma, that is. [qualified] Purusa, there is movement, there is flow, there is the flow of love and compassion. So when there is the flow of love and compassion even in the mind of Parama Purusa, how can there be a flowless mind in the microcosm? So the idea is basically defective. One may. due to disease or senselessness, be thoughtless for a short period, but that is not something natural. It is a sort of disease. While sleeping without dreaming, your mind is not associated with, any internal projection. But is it yogal Certainly not. And it is said that because of this Cosmic flow of love and compassion for the entire creation. Parama Purusa is rasa personified, that is, “flow personified”. The eternal flow personified is rasa. Rasah vae sah — “He is flow personified.” And that’s why we say that His movement of love and compassion for all created beings is the rasasyamülam, the rasasagara, and every living entity, every animate and inanimate entity, is dancing according to the flow of that rasa, according to the vibrational expression of that rasa. And it is the rdsaliild of Bhagavan. So how can there be nisheintah in the human mind? So this explanation of yoga by those yogis is also fundamentally, rudimcntally, defective. A spiritual aspirant cannot accept it. Now let us see what is the explanation of yoga by spiritual aspirants. What do the devotees, the bhaktas say?

As per the code of the bhaktas, yoga means Samyogo yoga itvukto jiivdtma-Paramdtmanoh - “The unification of jiivdtmd, that is. unit consciousness, with Paramdtmb, the Supreme, that is. Purusa, is yoga." If you lake the meaning of yoga as derived from the root verb yuj, that is, “addition”, the purpose is served. The unit becomes one with the Cosmic. And if the meaning of yuinj is accepted [i.e., “unification”], the explanation is still more correct, because when the aspirant becomes one with the Supreme, there remains no separate entity of the unit — that is, it is fully unified, just like sugar and water making sharbat.

So the explanation of yoga by the devotees, by the bhakti margiis, is correct. And the explanations by the Seshvara Säriikhya [Theistic SärhJkhya, that is, the Patanjali school] or by the [other] yogis are defective. Both are defective. When yoga means “addition” or “unification” there must be two entities - the devotee and his Lord. In the first two explanations there remains not even a single entity. That is, regarding unification of whom, by whom, with whom, there is no clear explanation. Now we come to the conclusion that for the proper interpretation of yoga, two fundamental entities are necessary — the bhakta and Bhagavan. A yogi can never remain without his Lord. All the propensities, psychic propensities, of a yogi must not be suspended; rather all his propensities must be goaded unto the Lord. So here there is no question of suspension, but the question of proper diversion. Flow must be there and he should enjoy the divine flow of rasa. A yogi cannot, can never be, nästika [atheist], he must be ästika [theist]. A nästika cannot be a yogi; simply practising a few asanas will not make a man a yogi. Yoga means all the propensities moving towards the Supreme entity, that is, in the physical stratum, in the psychic stratum and in the spiritual stratum, in all the strata the only goal of his life, only culminating point of all his marches, is that Supreme Entity. And when He comes in close contact with the Supreme, he becomes unified with the Supreme, and there the spirit of yoga is fully established. For the yogi, his desideratum, his point, terminating point, is his Ista, and he moves towards the Ista along the path of dharma.

What is dharma? Dhriyate dharma ityahuh sa eva paramamprabhuh - The wont, the controlling qualifications or attributions that an entity must possess, are dharma. Dharma controls all the expressions of human life; that which controls all the expressions of life, all the expressions of entitative waves, is dharma. And for the proper movement of entitative flows, the proper movement of entitative expressions, there must be a parallelism with incantative expression. Existential movement must get its stamina from the incantative existence. And there cannot be any incantative stamina or incantative vitality if there is no object, no intro-psychic goal, that is, if there is no lsta. Ista means the object whom you love most, whom you want most. And because of this Ista there is a flow in your incantative body or incantative structure. The existential incantation, only under such circumstances can you maintain parallelism with your entitative existence. So Ista is a must for movement, Ista is a must for all sorts of development in all the strata of life. Not even in a single arena of life can you do anything concrete without the help of your Ista. So wherever there is dharma, there must be Ista. And Ista is the primordial necessity for yoga. Nobody can remain, can live, can exist, without the help of Ista. And the aspirant is a finite entity, but the Ista of that aspirant is an Infinite Entity. And when due to yoga this finite aspirant comes in contact with that infinite Ista, he acquires infinite strength, he acquires infinite psycho-spiritual stamina, he becomes victorious in all the arenas of his existence. So wise people, yogis, should realize clearly and definitely that their entitative existence along with the incantative flow, is to move forward towards the Supreme goal, which is their Ista. And the yogi should know the Ista; the yogi should use a singular name for the Ista and not two names or three names. Wherever the Ista is in singularity in name and form and idea and ideation, and also in ideology, success is sure, success is fully assured.

There is a story in this regard. Once upon a time some devotees said to Hanuman, “Hanuman, you are a great devotee and you are a learned scholar also, and you know that “Näräyaha” means “Shriinätha”, “Shriinätha” means “Näräyaha”. (Shrii means Laksmii, [so “Shriinätha”, “Lord of Laksmii”, means Näräyaha.] Näräyaha and Jänakiinätha, that is, Rama, arc the same, same entity; but you Hanuman. you always take the name of Rama and never take the name of Näräyaha. Why?”

Hanuman said:

Shriinäthe Jänakiinäthe cäbheda Paramatmani;

Tathapi mama sarvasvah Rämah kamalalocanah.

You know fundamentally or rudimentally there remains no difference between Näräyäha and Räma. Ndra means Prab'ti, ay ana means “shelter”. Näräyana means “Shelter of Prakrti”, that is. Cosmic Purusa; and “Räma” is derived ram + ghain = “Räma”, that is, “the most attractive entity in the entire cosmos” - which is also Parama Purusa. So “I also know”, said Hanuman, “that there is no rudimcntal difference between Rama and [Näräyana], but you know my goal is a singular entity - singular in name, singular in idea and ideology and ideation. So Rama is my everything, I don't know any Näräyaha.”

You are spiritual aspirants, hence you are yogis, and you should know that the only interpretation of yoga is Samyogo yoga ityukto jiivatnia-Paramdtmanoh. All other explanations are baseless. And you should also remember that your movement towards your Ista is your yogic practice, and your unification with your Ista is your yogic goal, is the final desideratum of all the flows of all your psychic propensities. The question of suspension of psychic propensities does not arise.

Kalya namastu.*

15 July 1979 DMC, Erna feu lam
The Dharma and Ista of A Yogii

Now, what is Ista? The word Ista has two meanings: the entity which you love most, or which is your most favourite, is your Ista. Now the question is, what do you love most or what is your most favourite object? Every microcosm has an existential 1-feeling, and every such microcosmic I-feeling is an expression of the supreme I-feeling. Therefore, each microcosm has two “I’s”: one is the small “I”, and the other is the greater “I”. Parama Purusa is the greater “I”; the small “I” is finite happiness, whereas the greater “I” is infinite happiness. Every microcosm desires finite happiness, but the dearest object of all is infinite happiness. Finite happiness is an individual’s affair, whereas infinite happiness is a universal affair. Infinite happiness is that aspect o['Parama Purusa which is generally called the Personal God.

‘ The foregoing eight paragraphs are from Subhäsita Samgraha Pari 12- Editor.

According to philosophy, the Supreme Entity who controls this universe is Parama Purusa; He is also the nucleus of the cosmological order. But the Parama Purusa of philosophy, the hub of the universe, is a formless, impersonal entity, whereas human beings always prefer a personal God whom they can love, and to whom they can explain the pleasures and pains of their life. Human beings cannot feel extreme love and affection towards an impersonal God or [God] of philosophy because that is only a metaphysical concept, and the human heart cannot fully identify itself with an abstract idea. People cannot reveal the stories of their joys and sorrows, pains and pleasures, loves and affections, to an abstract idea. They want a personal God to whom they can fully convey their feelings and sentiments. This is an absolute necessity. Human beings do not search for their God in distant nebulae and meteors - they seek Him right near them, in their very midst. They want to accept Him totally as their shelter in life. In the play of abstract imagination, people may derive some temporary satisfaction, but not lasting peace. The God of philosophy cannot provide complete fulfillment of people’s deep internal urges: they want One to whom they can open their hearts. Such an entity is one’s Ista.

What is the difference between dharma and Ista? Dharma is defined as Yah dhäranam karoti sah dharma or Dhriyate dharmah ityahuh sa eva paramarh Prabhuh - “Dharma is that which sustains.” A microcosm is distinguished by its innate property. We say “this is oxygen” because it has such-and-such characteristics. We say “this is lire” because it has its own properties. Similarly, air also has its own unique properties. Thus every object in the universe is distinguished by its unique characteristics. If lire ceases to bum, we no

longer call it “fire”; if air stops blowing, we no longer call it “air”, because mobility is its inherent characteristic. In Sanskrit there are two words: nila and niila. Niila means “blue”, whereas nila means “fixed, stationary.” If air is immobile, then it becomes nila or stationary, and not am la [anila, literally “mobile”, is one Sanskrit word for “air”. Thus it is by their innate properties or characteristics that various property - bearing animate and inanimate, organic and inorganic, movable and immovable entities are distinguished from each other.

Human beings, animals and plants, all have life. Just as plants have certain common characteristics, animals too have certain common characteristics. Of the numerous differences between plants and animals, the major difference is that plants are relatively static, whereas animals are dynamic. Now, if plants become more dynamic, then they too will come within the category of animals. Now, what is the difference between human beings and animals? Human beings follow Bhägavata dharma but animals do not. The common characteristics shared by humans and animals are eating, sleeping and dying. But human beings have the unique property of Bhägavata dharma, which is lacking in animals. This is the speciality of human beings.

Now, if this unique characteristic is lacking in human beings, then they will degrade themselves to the level of animality; and if animals develop this characteristic then they will be elevated to the status of humanity.

What does Bhägavata dharma consist of? Vistära [expansion], rasa [flow], sevä [service], and tadsthiti [realization of the Supreme], The first criterion of human greatness is the spirit of expansion. Human beings want to give an aesthetic expression to all internal feelings and propensities; this is the first aspect of Bhägavata dharma - vis tarn.

Rasa means “flow”. Endless waves are emanating from the hub of the cosmological order, and surging in troughs and crests in all directions. These Macrocosmic thought waves arc dancing according to the cosmic will of Parama Purusa. Human beings are also dancing in the rhythm of these aesthetic waves, to the tune of the sweet musical cadence of Krsha ’s (lute as He remains in the nucleus of the universe. This is the second aspect of Bhägavata dharma.

The third aspect is sevä [service]. Now, what is “service”? Prahipätena pariprashnena sevayä. Among animals there is no spirit of service, but among human beings it is certainly present Prahipatena means “through total surrender”. Pariprashnena means “through proper queries”. And sevayä means “through service” - that is, Parama Purusa is attainable through total surrender, spiritual queries, and selfless service. Parama Purusa Himself docs not require any service, but in this universe each and every created object is His progeny. If you serve the children of Parama Purusa. if you serve the distressed and afflicted human beings, if you render all-round service to humanity in the physical, menial, mundane, supramundanc, social and spiritual spheres of life. Parama Purusa will surely be pleased. This is the real service to the Supreme. If you want to please a mother, simply serve her children and the mother will be pleased. This is the third aspect of Bhägavata dharma.

Service is always unilateral or one sided: that is the major difference between service and business, for business is mutual - you give some money and take something, say, pulses in return. The transaction is mutual. But service is quite different: it is always unilateral. You give something to Parama Purusa without asking for anything in exchange. When you offer everything unto Parama Purusa, what else can He ask for? Moreover, who will ask? When you have offered everything to Parama Purusa, then you have become one with Parama Purusa, what else can He ask for? Moreover, who will ask? When you have offered everything to Parama Purusa, then you have become one with Parama Purusa, and obviously there cannot be anything left to ask for.

The fourth aspect of Bhägavata dharma is tadsthiti: it means “to merge your individual identity in Him, your Supreme Goal.” 1 have already said that Parama Purusa is Tdraka Brahma; He is your Ista, your personal God. This is not a theoretical concept. The human mind can be delighted with some philosophical ideas, but the heart is not satisfied thus. This four-fold Bhägavata dharma is like a silver line of demarcation between human beings and animals. Bhägavata dharma is the human dharma. mänava dharma; besides this there is no other dharma for humanity.

In the Bhägavad Giitä, Lord Krsna proclaimed, Shreyän svadharmo viguhah paradharmät svänusthität. What is paradharma or “others’ dharma”? Here paradharma means that dharma which is followed by plants and animals. The dharma of human beings is Bhägavata dharma. Animals and plants also have their own dharma. but this should not be followed by human beings. Thus Lord Krsna further declared, Svadharme nidhanam shreyah paradharma bhaydvaha; “Death is preferable to the neglect of one’s own dharma: one should never follow another’s dharma”. Out of ignorance, some people misconstrue paradharma to be Hindu dharma, Islamic dharma, Christian dharma, and so on, but this is not correct; paradharma means “the dharma of animals and plants”.

Human dharma is one, and that is Bhdgavata dharma. And Ist'a means “the personal God with whom all unit beings can establish a relation of love and affection, to whom they can reveal their pains and pleasures, and surrender themselves and take the safest shelter in Him”. That Parama Purusa, that personal God, is not the God of philosophy. Human beings cannot establish a very close relationship with something theoretical. If one closely follows Bhdgavata dharma, the final result will be the realization of the Supreme, becoming one with one’s Ist'a. Some time ago I said Yato dharma tato ist'ah, yato ista tato jayah. Wbcn spiritual aspirants become one with their Ista, they no longer remain as insignificant people; in that case their finite happiness is transformed into infinite happiness. Then with their limited strength they become able to perform gigantic tasks. So although there is a theoretical difference between ddarsha and Ista, practically both are the same. Human beings can become one with their Ista through the relentless pursuit of Bhdgavata dharma. Those who do not follow Bhdgavata dharma are almost like animals.

A mystic poet has said,

Krsna bhajibdr tare samsdre dinu

Mi die mdvdv baddha have brksa sama hainit.

[I came on this earth to worship Krsna but ] am engrossed in the bondages of Mäyä and now has been converted a treelike crude object.]

Human beings have come onto this earth only to follow Bhägavata dharma, and not for any other purpose. You have many tasks to perform: whatever you do, you should always feel that all your actions are part of Bhägavata dharma. Wherever you are, you must do something to remove the poverty and distress of the people in that area, to ameliorate their socio-economic condition. But even while discharging your duties thus, you should always remember that whatever you are doing is not a mundane duty, it is an inseparable part of your Bhägavata dharma.*

20 July 1979, DMC, Bhuvaneshwar

The foregoing thirteen paragraphs are from “Ädarsha and Ista" of Suhhasila Samgraha Pari 12. -Editor.

A Yogi Must Certainly Be A Theist

We have already discussed yoga and the real meaning yoga. You cannot make a person a yogi just by teaching them a few asanas. Yoga means Samyogo yoga ityukto jiivätma-Paramätmanoh. The fundamental goal of yoga is the union of jiivätmä [unit consciousness] and Paramätmä [Supreme Consciousness], It is the supreme unification of these two entities, and as a result the jiivätmä ceases to have a separate identity. The yoga effected by mixing sugar and salt is not the spiritual yoga. But if a sweet drink is made by mixing sugar and water, so that they become one, this is similar to spiritual yoga. In the sweet drink, one does not find the separate existence of sugar. This is not merely addition, it is unification.

In this context, one has to remember the fact that yoga occurs between jiivätmä and Paramätmä. That means, yoga is meant for theists and not for atheists. Yoga is not for people who perform worldly actions under the influence of atheism. Whatever deeds small or big, good or bad, personal or social, or national, are done by an atheist, their philosophy of life is based on atheism. That person cannot pursue the path of yoga. According to the aphorism Samyogo yoga ityukto jiivätmä-Paramätmanoh, one has to accept the reality of jiivätmä and Paramätmä. So the fact is that yoga sadhana [yoga practice] is possible only for theists.

Who is a theist? In ancient days, an ästika [theist] was considered to be a person who acknowledged the reality of jiivätmä, Paramätmä and the Vedas. Subsequently in the Buddhist age, the word ästika underwent a change of meaning. According to the changed meaning, ästika came to be considered as one who accepts the reality of any one of the three, that is, jiivätmä, Paramätmä or the Vedas. Veda means “valid knowledge or real knowledge”. Veda does not stand for a particular book. Veda means the highest knowledge, spiritual knowledge. This is the real meaning of veda. Suppose somewhere there are detailed instructions about how to steal or commit burglary. This is also a kind of knowledge. But such kinds of knowledge cannot be termed veda. Spiritual knowledge is the prime necessity, and I would say that from this perspective [that is, if we define veda in this way] that one who accepts the reality of jiivätmä, Paramätmä and the Vedas is a theist.

This is the correct explanation of the word yoga. The change in meaning that occurred in the Buddhist age was not at all helpful. How can spiritual progress be possible for one who accepts jiivätmä but does not accept Paramätmä or veda? In which direction then should the jiivätmä move? In order to advance spiritually, in which direction should the jiivätmä move? What will happen if the person does not think about Paramätmä? Likewise, if a person accepts Paramätmä but not jiivätmä, the individual’s existence will be in danger. And where there is no jiiva [unit sell], even to talk about progress will be irrelevant. So a yogi has also to accept the reality of jiivätmä. And who will do the actual work of making the connection between jiivätmä and Paramätmä? This is the role of spiritual knowledge. So one is compelled to accept that spiritual knowledge has a role to play. Without spiritual knowledge how can a person move ahead, how can a jiivätmä progress towards Paramätmä? So a theist is one who accepts jiivätmä, Paramätmä and veda. Here veda means “spiritual knowledge”, not pouring ghee as an oblation into the fire. Here veda signifies “knowledge about the process that helps the jiivätmä to move towards Paramätmä”. So a yogi has to be a theist. If someone says, “1 am a yogi but an atheist, I do not believe in scriptures and texts”, then you will say - “No sir, you are not a yogi. You are committing hypocrisy in the name of yoga.” You should be careful about the frequent misuse of the word yoga nowadays.

In this connection you should remember one thing. In the Sanskrit language, the verbs yuinj and yuj do not have identical meanings. Yuj means “to add”, while yuinj means “to unify, to become one without any difference”. [In the same way], jiivätmä and Paramätmä become one. The jiivätmä no longer has any separate identity. It has merged itself in Paramätmä. Brahmavid brahmaeva bhavati - “One who knows Paramätmä becomes Paramätmä Himself.” He no longer has any separate existence. In the spiritual domain. yoga is used in this sense (in the sense of “unification” and not in the sense of “addition”). You should remember that maybe one has learnt a few äsanas such as shiirsäsana, sarväungäsana, pasheimottanäsana, and so on. but docs one thus become a yogi? It does not happen like this. It is not so easy to become a yogi.

Just as people have an existence in the physical sphere, they have an existence in the psychic sphere too. In the physical sphere they have their quinquelemental body. In the psychic plane they have their mind, and in the spiritual plane, they have their ätmä [soul]. A person may develop the quinquelemental body with a few exercises, but that will not make him or her a yogi. Progress in the physical sphere cannot lead to unification with Paramätmä. Similarly, a person tries to expand their mind through progress in the psychic sphere. One may come closer to Paramätmä, and even envision the possibility of merging in Paramätmä, but in spite of this, the mind functions within a fixed periphery. People operate in the world within the confines of a limited circumference. Because of this, they cannot completely merge in Parama Purusa. There is a bondage, a boundary, around the mind. So, a yogi has to expand his or her mind and remove the bondage. This bondage is the bondage of Mäyä. One can become a yogi only when this bondage is removed. O '.y then will human mind and Cosmic Mind become one.

What is the method to remove such a bondage? If one says, “0 Mahämäyä, please leave my mind of your own accord so that I can become one with Paramätmä," will Mahämäyä do it so easily? No, She will not do any such thing, because the function of Mahämäyä is to keep the jiiva in bondage. If a person declares war against Mahämäyä and Mahämäyä gets vanquished in the battle, then the person may become one with Paramätmä. But the problem is - human beings arc small creatures, their capacity is very limited. How can human beings, with their limited capacity, wage a war against Mäyä, who is infinitely powerful? You must have noticed that human beings have so many weaknesses, so many inadequacies. So Bhagavän Krsna has said -

Daevii hyesä gunamayii mama mäyd duratyayä;

Mämeva ye prapadyante Maycnnetdm tar an ti te.

This Maya though a tremendous power, is My power. It is not at all easy to wage war against Mäyä. What is the way out? Only one who takes shelter in Paramätma can escape from the clutches of Maya. So the first and last thing is complete surrender.”*

Evening, 30 June 1979, Patna

" The foregoing nine paragraphs are from “Yogii Avashyae Ästika Haben” of Atuuula Vacandmrtam Pari 13. - Editor

Stages of Yoga Sadhana

Trataka

Traiaka yoga is “controlling the ocular vision”. It may lead to some supernatural vision.

Asanas

Sthirasukham äsanam (Patanjali). Asanas are calm, quiet and easy postures which are held with proper inhalation and exhalation. They exercise the nerves, tissues, glands and organs of the human body. While practising asanas one enjoys physical comfort and mental composure.

The regular practice of asanas keeps the body healthy and cures many diseases. Asanas control the glands, the glands control the secretion of hormones, and the secretion of hormones controls the propensities. So asanas help a sadhaka [spiritual aspirant] to balance the body and concentrate the mind.

We perform asanas for the following reasons:

1.    To increase the flexibility of the body.

2.    To rectify glandular defects and balance hormonal secretions in order to control the vrttis [propensities],

3.    To balance the body and mind.

4.    To withdraw the mind from undesirable thinking.

5.    To prepare the mind for subtler and higher sadhana [spiritual practices].

We name asanas as follows:

(1)    Some asanas are similar to animal movements, so they are named after those animals; for example, matsyamudrd [fish posture], garuddsana [bird posture], etc.

(2)    Some asanas have the characteristics of animal structures, so they are also named after those animals; for example, kurmakdsana [tortoise posture], etc.

(3)    Some asanas are named by the qualities of the asana; for example, sarväungäsana [shoulder stand; literally “all-limbs posture”]. The entire body is benefited by this asana.

There are mainly two types of asanas: svdsthydsanas and dhydnasanas. Svdsthydsanas arc practised primarily for physical health and secondarily for spiritual elevation. Dhydnasanas are practised primarily for concentration of mind and meditation. Dhydnasanas include padmdsana [lotus posture], baddha padmdsana [bound-lotus posture], siddhdsana [siddha posture, the posture of a perfected one] and viirasana [hero posture].

The difference between sarväungäsana and vipariitakarahii mudrd: While practising sarväungäsana the mind is fixed at the point between the tip of the two big toes, whereas in vipariitakarahii mudrd the mind is fixed at the tip of the nose or at the navel.

Mudräs, Bandhas and Vedhas

Mudrds are postures which exercise the nerves and muscles. Mudrd literally means “extcmalizalion of internal bhäva [ideation]”. There are only a few spiritual mudräs where the internal ideation is not externalized.

The practitioner of a mudrä may or may not enjoy physical comfort and mental composure. During the practice of mudräs one has to continue one’s conscious endeavour to remain in that posture, but in the case of asanas one need not.

Bandhas are also postures of a special type which exercise the nerves only. The practitioner may or may not derive physical comfort and mental composure. In practising a bandha one also has to continue.one’s conscious endeavour to remain in the particular posture. Bandhas also influence the vdyus [vital-energy currents] of the body.

Vedhas are almost the same as bandhas. Vedhas exert some influence on both the nerves and the vital airs [vital-energy currents],

Pratyähära

Pratyähära is derived from prati - ä - hr + ghain. The word ähära literally means “assimilating” or “taking something within”. As a yogic practice, pratyähära means “withdrawal of the mind from the external objectivity and goading that withdrawn mind toward Parama Purusa”,

Pränäyäma

Prähäyäma is defined as: Tasmin sati shväsa prashväsayoh gativicchedah pränäyäma. That is, “Pränäyäma is the process of breath control along with the imposition of the ideation of Supreme Consciousness”. It helps the mind in concentration and meditation.

The spirit of pränäyäma is Prdnan yamayati esah prähäyämah. That is, the word pränäyäma literally means “controlling theprähäh [vital energy]“. The psycho-philosophy behind the practice of pränäyäma is that the spiritual aspirant tries to let the pränendriya [ten vital-energy currents] remain in a state of pause so that the paused unit mind will merge into the ocean of consciousness.

There are two main types of pränäyäma'. hatha yaogika pränäyäma and Yudhisthira pränäyäma. When pränäyäma is done without fixing the mind on a particular point of concentration, and without imbibing Cosmic ideation, it is called hatha yaogika pränäyäma, but when pränäyäma is performed with the mind fixed at a particular point, along with Cosmic ideation, it is called Yudhisthira pränäyäma. [The eldest Pandava, Yudhisthira, was the first person to popularize pränäyäma according to this method.]*

Recaka means “emptying”. When one exhales completely and keeps the breath out during the process of breathing, it is called recaka]when one inhales completely, it is piiraka, and when one retains air inside the body, it is kumhhaka.

Dhärahä

Dhärahä is defined as: Deshabandhashcittasya dhärahä. Dhärahä literally means “locating the mind firmly in an area or region of the body”. This involves concentrating upon the respective controlling points of the fundamental factors located within the human body. That is, the mind is to be

In Ananda Marga sadhana, there is practical and extensive use of Yudhisthira pränäyäma— Editor.

fixed on specific cakras [plexi] and engaged in Cosmic ideation.

Cakrashodhana

The word shodhana literally means “refinement” or “purification”. In spiritual meditation, shodhana is “concentration on the cakras”. It is a part of Ananda Marga sadhana which is not included in astaunga yoga [the eight-fold path of yoga], [In chakrasodhana all the glands, nerves of the entire body and mind get vibrated]

Dhyäna

Patanjali defined dhyäna as: Tatra pratyatyaekatänatä dhyänam Dhyäna means The unbroken How of mind towards the supreme goal’.” So, dhyäna is “meditation on the Supreme Entity so that there is an incessant upward movement of the mind towards Panama Purusa”.

The inner side of the pineal plexus is called the “macro-pineal plexus”. In spiritual practices it has immense importance because it is at this plexus, the Guru cakra. that dhyäna is practised. The outer side of the macro-pineal plexus is outside the corporal structure; that is. it is outside the body.

Samadhi

Samadhi is the merger of the unit consciousness in Cosmic Consciousness. It is not a particular lesson; it is the result of all the above spiritual practices.

The attributional and non-attributional stances

Bhumävydpte mahati ahamcittayorpranäshe saguncisthitih savikalpasamddhih va

[When the aham and the citta merge into the Macrocosmic Mahat, the merger is called saguhdsthiti or savikalpa samädhi].

Atmani mahadprahdshe nirgundsthitih nirvikalpasamddhi vd

[When the mahat merges into the ätman, it is called nirgundsthiti (state of objectlessness) or nirvikalpa samädhi (the trance of indeterminate absorption, or total suspension, of the mind)].

Diiksa

Diiksd is defined as:

Diipa jindnam yato dadydt kurydt pdpaksayam tatah;

Tasmdtdiikseti sd proktd sarvatantrasya sammatd.

“Diiksa is the process of initiation. It brings about spiritual illumination and bums up accumulated samskdras [mental reactive momenta].” When someone is initiated with only a prayer mantra [words or sounds repeated orally] without the shuddhis [visualizations for the systematic withdrawal of the mind], it is called Vaedikii diiksa. Vaedikii diiksa is not a spiritual cult or practical process. Its primary goal is to request Parama Purusa to show one the path of spiritual progress.

When someone is initiated into the Tantric cult elaborately with all shuddhis, it is called Tdntrikii diiksd. Tdntrikii diiksd is a practical spiritual cult. An Ista mantra [a personal mantra repeated in meditation] and Ista cakra [the cakra of meditation] are prescribed. The role of the guru is very important because the guru gives blessings to the spiritual aspirant. The goal is to become one with Parama Purusa.

Onifikära

A

The onmkdra is the combined acoustic sound of the entire process of creation, preservation and destruction. The divine sound onmkdra arises from the starting-point of creation (Shambhiiliunga).

Should a monk or hermit take intoxicating liquor?

No, because it increases the production of semen from lymph, and consequently the brain will not get sufficient lymph as nourishment to practise sadhana properly. Intoxicating liquor will affect the semen and lymph, which in turn will affect all the other glands. The entire nervous system will get agitated, and as a result mental concentration will be lost and sadhana will be impaired.*

‘ The foregoing thirty three paragraphs are from “Questions and Answers on Meditation” in Yoga Psychology’.-Editor.

Purification of the Kosas, and Yoga Sädhanä
The Psychic Body of Brahma and the Seven Lokas

The beginning and end of dhärmika sadhana hinges on only one point, and that is the purity and sanctity of its base (ddhara). The base alone is solely responsible for the privations and afflictions of humankind. If the base is firm, privations are not privations and afflictions are not afflictions.

A base is indispensable for every finite object. It is on account of the base that a particular object is distinguishable from others. No two living beings have an identical base. Every living being carves out a distinct base for its existence from the Universal Cosmic self, according to its samskaras. The root ci with the suffix ghain forms the word kaya, which signifies “selection”. From the mental body of the Supreme Brahma the living being carves out its base. The living being is the mdnas putra or mental child of the Supreme Brahma. The mental body of the Supreme Brahma is created as a result of the domination of Prakrti over the Supreme Purusa. The physical body of the living being is a creation of Prakrti and is bound to abide by the laws of Prakrti.

The Infinite does not require a physical body, and has only a mental body. Only that which is not infinite needs to be bound or limited. Prakrti is a combination of three distinct attributes namely, sattva, rajah, and tamah. It is on account of the influence of these attributes that Purusa realizes respectively “1 am”, “1 do,” and “I am the object.” If only one of these three attributes of Prakrti is influencing Purusa, then there can be no change at all. The fact that Purusa is constantly changing is evidence that not only one but all the ihretygunas are operating throughout the universe.

1.    Bhürioka

Crudeness is dominant everywhere in the päincabhaotika world, and the influence of tamoguna is the strongest here. In both the physical and the subtle body, all three gunas or attributes of Prakrti undoubtedly exist. Brahma has only a mental body and this päincabhaotika world has been created as the crudest manifestation of this mental or subtle body. In every case not one but all these attributes occur, although in varying magnitude. The physical world is characterized by crudeness. Tamoguna is dominant, rajah is ordinary and sath-a is recessive. In Sanskrit this crudest manifestation of Brahma is called bhürioka.

2.    Bhuvarloka

Of the seven strata, the greatest crudeness exists in the bhürioka. The next stratum or bhuvarloka is less crude than bhürioka. Here, tamoguna is dominant, rajoguna is negligible and sattvaguna is ordinary. It is the mind which works in conception, concentration and meditation, as well as in distinctions of high and low. Mano karoti karmani.

This is the stratum of the mind engaged in the working of the physical body. All tendencies such as appetite, avarice, sleep and indolence, are related to the physical body. The vibrations or pulsations of these potentialities take place in bhuvarloka.

It is from this stratum that the crudest aspect of the mind is created and this is called the kama-deha or kdmamava kosa. Just as Brahma has no physical body, there is no kamamaya body capable of performing of the functions of [His?] the physical body. However, from the crudest mental manifestation of the mind of Brahma comes the creation of the bhuvarloka, as the stag" which precedes the creation of the bhurloka. Through the bhuvarloka, Brahma internally enjoys the palncabhaotika world which He has mentally created.

3.    Svatioka

It is svarloka which is called the manomava world and it is in this stratum that a person experiences pleasure and pain. In Sanskrit, “heaven” or svarga, and the svarloka are synonymous. Pleasure-seeking persons perform righteous deeds motivated by the desire to attain heaven after relinquishing the mortal body. Samskaras exist in this manomaya world or manomaya-kosa, which is also know’n as the “pure mental sphere”. Rajoguha exists in a minor degree and samskaras are generated in the svarloka. It is the popular belief amongst Christians, Muslims, Jains and ritualistic Hindus, that the fruits of virtuous deeds arc enjoyed in svarloka or heaven.

4.    Maharloka

Another name for maharloka in Sanskrit is the atimänasa loka, which means “the supramental sphere”. Here, rajoguha is conspicuous, sattvaguha is less conspicuous and tamoguha is insignificant. It is in this stratum that samskaras first pulsate. The human mind is propelled by its samskaras to undergo the reactions of its actions. The first vibration of the collection of samskdras is created in this sphere. Suppose a person has to visit a cholera-stricken place. Before going there someone whispers to him that he too will contract cholera. On his going there, it happens that he actually gets cholera. This is the function of the atimdnasa sphere. The first yearnings for sadhana or the initial throbbings of strong desire also take place in this sphere. It is here that the inspiration of the soul first becomes active. For this reason the potentialities of sadhana and the classifications for different persons germinate in this sphere.

5.    Janarloka or Subliminal stratum

This is called the vijindnamaya kosa. True knowledge, wisdom and renunciation dominate this sphere. These attributes are sometimes conspicuous even in pleasure-seeking persons, but there are obstacles in the way due to the influence of bhuh, bhuvah and the other lower lokas. In janarloka, sattvaguna is most conspicuous, tamoguna is less conspicuous, and rajoguna is insignificant.

6.    Taparloka

This is called hiranmaya loka. Here, sattvaguna is most conspicuous, rajoguna is less conspicuous and tamognna least conspicuous. Knowledge is in an unmanifested state. Even the “1” feeling is not clearly manifest but it exists in a latent state. There are no English equivalents for the names of the spheres above the janarloka.

7.    Satyaloka

In this loka the three gunas are present but they are not manifest. Here Purusa is dominant. Purusa alone is manifest in this sphere. Satyaloka is the slate of Nirguna Brahma. In the manifested universe, there are seven regions. Except satyaloka, the other six spheres are refulgent on account of the variation in the proportions of the gunas.
The Base of the Living Being

All living beings need a base (ädhära). In the absence of a base, they merge into the ocean of the cosmos. Suppose there is a cup of water in a pond. So long as the cup exists, the water in the cup also exists, but if the cup is removed, the water in the cup will merge with that of the pond. The base of that water is the cup. It is only when the cup is removed that the water it contains merges with that of the pond. Similarly, the soul merges into Brahma when there is no base to embody it.

Even after the annihilation of the base from the ätman, the samskäras do not separate from the ätman or unit soul. How does this phenomenon occur? The hiranmaya loka is the subtlest body of the human being.

Annamava Kosa

The living being carves out a physical body for itself from the bhurloka, that is, where tamoguna is presently dominant, rajoguna is ordinary and sattvaguna is negligible. Another name for this in Sanskrit is the annamava kosa. This body is formed through food. [The annamava kosa is not included in paincakosa.]

Kamamava Kosa

The mind works behind the body. The mind is formed by the kamamava kosa, which is known as the “crude mental body”. Here tamoguna is dominant, sattvaguna is intermediate and rajoguna is insignificant... This kosa operates the body and is subtler than the crude physical body. [Thus] the portion of mind which deals with indriyas is named kamamaya kosa. This kamamaya kosa controls the physical longings of the microcosm [that is, hunger, thirst, sleep, etc.] ... The kamamaya kosa, being the crudest in structure and in the case of the microcosm dealing with the external paincabhutas, is called the “crude mind” or sthula manah.

Manomaya Kosa

The force behind the kamamaya body, that is, the crude mental body, is the svarloka, the mental sphere of the Supreme Brahma. Above the kamamaya body there is an ordinary mind which is created by the manomaya kosa. In the manomaya kosa, rajoguna is dominant, tamoguna is ordinary and sattvaguna is insignificant... The manomaya kosa is subtler than the kamamaya kosa and it has the capacity of recollection and contemplation (.smarana and ma nana).

Atimänasa Kosa

This layer is derived from the Mahar loka or supramental body of the cosmic mind. It is in this kosa that the samskdras originate. The difference between good and bad samskdras is also seen in this kosa. Here Rajah is dominant; sattva is less and tamah is least.

Vijinanamaya Kosa

It is in this sphere that samskdras exist. Sattvaguna is dominant, tamoguna is ordinary and rajoguna is insignificant. This mental sphere is known as the vijinanamaya kosa and this sphere is the janarloka of Brahma... In this kosa exists the knowledge of existence, the knowledge of “1”. Here, vaeragya and viveka are also lound. In this kosa the desire for sadhana arises.

Hiranmaya Kosa

This is also called tapah loka in individuals. In this loka, sattva is dominant; rajah is less and tamah is least. [Iliranmaya means “made of gold” - this state is as pure and radiant as gold.] ... In this kosa, the body, and even the knowledge of “1” are not much in evidence. The consciousness of individuality is present, but ill defined and unclear. This is the subtlest layer of mind, around the atman. In fact, the feeling of “1” is reflected in this kosa only because of its close proximity to the vijinanamaya kosa

... The atimdnasa, vijinanamaya and hiranmaya kosas, being still more subtle and also being the rudimental stages of stlwla and stiksma manah, are collectively termed the “causal” or “astral” mind (karaha manah). The psychological nomenclature of “conscious”, “sub-conscious” and “unconscious” minds for the crude, subtle and causal minds does not appear to be correct. ... However, the division of the microcosm into a causal portion is merely a theoretical proposition. There is no separate existence of the unit causal mind from the Cosmic causal mind. In case the crude and subtle portions of the unit mind suspend their work by the process of sadhana or otherwise, the causal portion of the unit mind will not be able to maintain its separate identity; only the seeds of past actions will remain just to differentiate the microcosm from the Macrocosm. By a process of correct sadhana. the spiritual aspirant will feel that there is one causal mind in the universe. There is no causal difference between the microcosm and the Macrocosm. Similarly, by the subtleness of projection, subtle and crude portions of the unit mind can connect themselves with the subtle and crude portions of the Cosmic Mind. The way to achieve this subtleness of projection is the process of yogic sadhana.
Satyaloka and the Means to be Established in Satyaloka

The Satyaloka is that state where nothing other than all-pervading absolute truth exists. There is no idea of dualism generated by crudeness, or as an outcome of degeneration. The soul in its subtlest form of body remains in that life-giving sphere of the eternal Satyaloka. Its position is above the hiranmaya kosa.

Hirahmaye pare kose virajam Brahma niskalam

Tacchubhram jyotisdm jyotistad yaddtmavidorviduh.

[Non-qualified or non-manifestcd Brahma resides above hiranmaya kosa. Its luminosity is white. Those who has realized this, say like that.]

On account of the influence of Prakrti, the same Brahma contains all the seven spheres. That is, only for the manifestation of the seven-fold spheres have mahatattva etc. been created. It is from the pdincabhaotika elements, the crudest manifestation of the mental body of Brahma, that the jiivätman carves out its physical pdincabhaotika body or annamaya kosa, in accordance with its samskdras. With the aid of the annamaya kosa or the physical organs, the jiivätman seeks pleasure from the objects of the exterior world. In reality, there is all around a single undivided entity.

The difference between a unit soul or jiivatmän and the universal soul or Paramatman is radically connotativc. With the connotation universal Mahat or universal A ham. He is the Supreme Brahma. He also becomes a unit soul as composed by the päincabhaotika body acquired in accordance with the samskaras.

Tayorvirodho ’yam upädhi kalpito Na vdstvah kashchidupdidhiresah.

I ishady a may a mahadädikäranam Jiivasya karyarh shrnu paincakosam.

Sadhana teaches elimination of this connotativc difference.

Etävupädhipara Jiivayostayo samyag niräsena

para na jiivo,

Rcijyam Narendrasya bhatasya kheiakastayorapohena

bhato na raja.

The person who may be called a king by virtue of his royal insignia {upädhi), may be called a wrestler if he holds a cudgel. For instance, Vishvanath will be known as a king if he is decorated with royal insignia, whereas he will be called a wrestler if he holds a cudgel. But Vishvanath remains the same Vishvanath on withdrawing the royal insignia and the cudgel. Likewise, the difference between jiiva and Paramatman is on account of the difference in connotation. On eliminating the connotativc difference from the unit it merges into Brahma.

Where there is no connotativc distinction, there is satya, and that is the true recognition. This is the role of sadhana. to establish satya by revealing that which is untrue. The lokas and kosas are all degenerations, not the absolute truth.
The Distinction between Truth and Untruth

Satya is immutable. If it mutates it is no longer Satya. Satya is that which does not vary. It remains in one unaltered state for all time - past, present and future. Because of its immutable characteristic for all time - past, present and future - it is [not] only beyond the bounds of time (kälätiita) but also beyond the bounds of space (deshätiita) and beyond the bounds of form. It is beyond the bounds of time, space and form. It has no differences even in the different parts of its own being. Even one portion docs not differ from another. Brahma or Satya is an indivisible, uninterruptible and immutable entity. Satya knows no differences. Then can there be any difference between Him and external objects? No. there can be no difference within or without. Nothing can exist beyond Him. That which is indivisible is infinite. Hence anything identical with Him shall also be contained within Him.

Satya knows no difference, whether of the same species (.svajatiiya) or of other species (vijatiiya) or different parts of the same body (svagata). If a mango tree were supreme truth or satya, then other species of trees would be outside the realm of satya Hence the mango tree cannot be the supreme truth, since it differs from other species of mango (■vijatiiya bheda), for example bambaii, kishanbhoga, and so on. Hence it is not the Supreme Truth. It is relative [truth] or untruth.

Relative truth, äpeksika satya or untruth (,asatya) is dependent on time, place and form. The moon appears like a metal plate from a distance, but as somebody advances towards it, it appears to grow bigger. Then how big is it?

Largeness and smallness are governed by space. Hence, it is not the Supreme Truth, it is relative truth.

The nearest route from Bhagalpur to Monghyr would be westward, but one can reach Monghyr even if one goes eastward, around the circumference of the earth. The distance thus solely depends on space. How then can it be called the Supreme Truth? Those suffering from jaundice will find the colour yellow in whatever they see, normal persons will sec the same things in their real colours. This is dependent on the person and consequently is not the truth.

It has been observed that place and form arc not the Supreme Truth. Now, let us consider the time factor. To what extent can a historical event be called true? Suppose the Mahäbhärata was fought 3253 years ago. Now, it is a fact that we see things through the aid of light. The stars in the sky became visible to you only when their light strikes your eyes. Suppose the light waves of the Mahäbhärata age will take another eight hundred years to reach a certain star. If you look at the earth now, in this period, with the help of a telescope what will you see? You will see that the Mahäbhärata has not yet been fought there and that it will not take place for another eight hundred years. What is past for one is present for another and future for a third. All these are relative truths. The same may be said with respect to sound as well. If a man speaks loudly, a normal person will feel that they are shouting, while a deaf person will say that they are speaking very softly.

Each of the spheres, namely, atimänas. vijinänamaya and hiranmaya, is respectively one beyond the other. Satya is beyond even the last. When one is established in Satya, only then can one become the knower of the past, present and future and ultimately of truth itself. For such a person there is no disharmony anywhere. Of course, it is difficult to establish oneself in Cosmic Consciousness, but once having been established in Brahma, a person gets extricated from all disharmony. Human beings can come to know the past, present and future by annihilating the mind through spiritual practices. The mind must be annihilated because it is a relative truth which prevents human beings from knowing the absolute truth.

Where there is action, there is motion. Time or kcila is the mental measurement of the dynamism in action. Where there is no action, there is neither mind nor time. If you are unconscious, then you will not be aware of the lapse of even three hours. Action and mind are relative truth and consequently time is also a relative truth. Time is dependent on space and person, and space and form are dependent on time. It is incorrect to say that time is eternity without end and without break or limit. Time cannot exist without space and person.

Human beings derive or try to derive pleasure from objects, great and small, but they cannot get eternal bliss from a relative truth. It is for this reason that sages devote themselves to that Entity free from the bondage of time. The body and mind are not free from the bondage of time; so it is foolish to pursue them. It is, of course, proper to lake care of them but they are not to be the objects of devotion. One has io practise sadhana to establish oneself in the Entity which is free from the bondage of time.*

The foregoing thirty-four paragraphs are from "The Base and Relative Truth’’ in Subhasita Samgraha Pari 1, "Kosa” in Idea and Ideology, and "‘Questions and Answers on Ananda Marga Ideology" in Ananda Marga Philosophy in a Nutshell Paris /--f.-Editor.
Purification of the Kosas and Astäunga Yoga

Kosa means ddhara or “base”. Are the saptaloka [seven spheres] and paincakosa [five sheaths] separate from the atman (soul)? Is the relation between them that of the container and the contained? If we say, Eko Brahma dvitiiya ndsti. (“There is only one Brahma and no other”), then of ddhara and ddhrta, which is Brahma and which is not? If either the container or the contained is considered as Brahma, does that mean that the other is not Brahma? If it is argued that saptaloka and the paincakosa are the base of Brahma, then the existence of some other entity outside of Brahma has to be acknowledged. For instance, suppose there is a person in a house. The house and the person exist separately. The house is the container and the person is the contained. Hence, the house is separate from the person.

In the paincakosa, the atman is the contained and the kosa is the container. Clearly the container must be bigger than that which it contains. There is nothing bigger than Paramatman; hence it cannot have a container. Should we then consider that saptaloka and the paincakosa do not exist? That is correct, for the saptaloka arc included in Brahma. Their aggregate is Brahma. The jiiva is included in the paincakosa. There is a subtle difference between the jiiva and Brahma. In the jiiva there are two types of “I” feeling - one is its mind created by Mdvd, and the other is [[its knowledge-filled state - the reflected expression of Paramdtmd Himself - that is, its (the jiiva s) jiivdtmd]\. The jiivdtman is the real “1” feeling of the jiiva or unit soul. Of the seven spheres, Brahma is unaffected only in the Satyaloka, and in the remaining six lokas, Brahma is affected by Maya, it can also be explained in this way, that the six lokas are created within Brahma, which Itself pervades the expressed universe as imperishable Brahma. Brahma has no base.

Excepting Satyaloka, the remaining six lokas are created within Brahma, in the very midst of Brahma. Is it the case, then, that the light is different from its original source? The saptalokas are its evolution - these are the manifestation of Brahma - the relationship is not that of the container and the contained. The difference between the jiivätman and Paramätman exists only so long as there is the “1” feeling of the unit soul, (jiiva bhäva).

What is the relationship between jiivätman and Paramätman? What is the jiiva (unit soul)? The base of the physical body is the kosas. Here, the base is bigger than that which is based upon it. The kämamaya kosa is bigger than the annamaya kosa. Then the manomaya kosa is bigger than the kämamaya kosa. The atimänas kosa is bigger than even the manomaya kosa. The vijinänamaya kosa is larger than this. The hiranmaya kosa is bigger than the vijinänmaya kosa and the biggest of all is the Satyaloka. All of these aspects are limited to the unit souf and all of them are its base. Now, what is the relationship between the base and the based? The relationship is that of a subject and an object. For instance, the physical body ;s the object of enjoyment and the mind is the enjoyer. That is, our body is the object of enjoyment of our mind and the mind remains attached to it. The body is the base of the mind and the mind is intimately attached to its base.

Mahattattva is the pure “I” feeling of the subtlest state of the mind. Every jiiva has this “I” feeling, and where the ätman assumes a special “1” feeling, it becomes jiivatman. Where the ätman remains as the knower “1” of Shyam Babu, it is called Shyam Babu’s ätman. In every living being, all the spheres - right from the kämamaya to the hirammaya kosa - are to be meditated upon. The knower behind the meditative power of the mind is the ähnan. The relationship of the ätman and the mind is that of a subject and an object. The mind is the thinking subject of the body and the Atman is the knowing subject of the mind. Then, are there really innumerable souls, and what is the difference amongst them? The difference is that a soul is taken in different aspects due to the difference in its objects. When there is a singular knowing entity (Saguna Brahma) behind all minds, then taking the collective view. Brahma is the knower of all the knowers in the perishable and imperishable states (i.e. within or without the influence of Prakrti) of the jiiva. Saguna Brahma is the knower. the perishable and the imperishable. He who is absolutely perishable and absolutely imperishable is Brahma. The fragmentary or reflected perishable, or fragments y or reflected imperishable is jiivabhäva. Nirguna is neither perishable nor imperishable. It is beyond these. It is absolutely liberated. ...

In day-to-day life people maintain their existence in the physical state. Crude matter forms the object of enjoyment of the mind. On account of crude matter being its object of enjoyment, the mind itself becomes crude. Humankind’s primary concern regarding food and clothes is the concern of the kämamaya kosa and so, inevitably, the mind associates with crude objects. In such circumstances, how can there be any opportunity for self-elevation? Animals arc constantly associated with the crude.

Ahärn idrdbhayamaethwiainca Sämäyametad pashubhirnardhdm,

Dharma hi tesdmadhiko visheso Dharmenahiindh pashubhih samdndh.

The mental tendencies of appetite, sleep, fear and the sex urge are found among humans and animals. So what is the difference between the two? The distinction between humans and animals is that humans have a sense of dharma. Human beings practise dharma, but animals do not. A person who does not pursue the path of dharma in spite of being endowed with a human form is just like a beast.

Human beings advance from subtle to the subtlest or degenerate from crude to the crudest, according to their own propensity. Many “isms” are based on the kdmamaya kosa. In one socio-economic theory, the economic factor is the only factor, but the kdmamaya is only one kosa. Even trees also possess a kdmamaya kosa and that is why they derive their vital energy from the earth, water and air. Where the annamaya kosa dominates, all the remaining kosas are dormant. The mind identifies itself with crude objects and therefore has no “I” feeling. For this reason, the dtman is also devoid of perception. Wffiile the mind is sleeping in a dormant or latent state, it does not permit the jiivdtman, which is but a reflection of Paramdtman, to reveal itself.

Confinement to the annamaya kosa tends to crudify a person, since it docs not allow for psychic elevation. There is some scope for discussion of philosophical controversies which have arisen with respect to the mamomava kosa. On account of mental differences, different philosophical thoughts have sprung up. such as Buddhism. Jainism, Islam, Christianity, and so on. Only in spirituality do we find discussions on subjects from the subtle to the subtlest, including the ätman. The mind is the object of the ätman. To attain the ätman, blend the mind with its original subject. Unify the object with the subject. The relationship between them is the same as between you and your hand. There is only one way to self-realisation and that is to fuse the mind with the knower of the mind and eliminate the crude manifestation of the ätman. How is this possible? It is only possible by the introversion of the tendencies, which can be achieved through knowledge and sadhana. It is not possible to be introverted until each and every kosa is realized. When the mind realizes that the physical body is the vehicle of the mind, then you will know that there is progress in sadhana. In other words, it is necessary to have a perfect conception of each kosa and for this it is necessary to know where one kosa ends and another begins. There are two minds - one immature and the other mature; one introverted, the other extroverted. Only the knowledge of these five kosas {paincakosas) can be the perfect knowledge. Take a ripe mango, for example. Although the pulp and the seed of a ripe mango remain together they are in fact, separate. Ripeness means perfection.

This is the difference between dharma and sectism. Dharma makes each kosa perfect and enables a person to achieve perfection in sadhana. Only through the achievement of perfection are different portions differentiated from the original stuff. Sadhana is based on philosophy and supported by logic. In olden times people were under the impression that the world was comprised solely of matter and they never thought to go beyond the kämamaya kosa. Had they contemplated a little deeper, they would have realized that they were totally mistaken. Similarly, many modern philosophies are solely materialistic. Their propounders did not f illy apply their minds and hence they cannot be deemed to be perfect philosophies. Only those philosophies which carry us to the highest levels of the soul by observing every current of the mind are the real philosophies. The rest arc only academical logics.

What is sectism, mazhab or religion? Some people encourage us to worship idols, others encourage us to have a dip in the Ganges. All these things arc created within the mind and are destroyed there. Happiness and heaven, afflictions and hell - all are mental conceptions in the physical world. They are all destroyed in the mamomaxa kosa. The proponents’ souls are confined to the manomaya kosa and they are Bhuktaye na tu muktaye, ‘'seekers of enjoyment and not the seekers of salvation”.

Some sects hold that happiness comes after death, but who will enjoy that happiness? The mind, of course. But where does the mind go after the destruction of its vehicle - the physical brain? Who will enjoy the pleasures? The atman pervades as an indivisible form, as an all-knowing entity. There is no atman in the grave, nor does the question of its waking up arise. In such scctism the manomaya kosa is called the "soul”, however if there is only the soul, then there would be no fear of pain or pleasure. ...

Ordinarily, sectism terminates in the manomaya kosa. Idolatry can elevate a person up to the ätimänas kosa, but no further. Many persons aspire to achieve happiness by devoting themselves to idolatry. They do not aspire to get absorbed in Paramätman and remain close to Him. Buddhism rises above this, since it also provides for the annihilation of samskära. Annihilation of the “I” feeling is called "merging into the Supreme”. Buddhism docs not recognize the soul, but speaks of annihilation of the ego; but who will annihilate the ego? [According to this theory] It is the ego which will obliterate the “I” feeling, so egoism, it seems, must be considered as the subtlest expression of mind.

The subtlest expression of mind is in the hiranmaya kosa, which is the first expression of Mahattattva. Establishment in this kosa in a universal manner is savikalpa samädhi. When after emerging from the samskaras, the hiranyamaya merges in attributeless Brahma, then this is called nirvikalpa samädhi. Those who have attained the kamamaya kosa will say that it is not proper to steal since, if we steal, others may also steal from us. This is the trend of thought of the materialists. Their thinking is distorted with selfishness. Rather, one should not steal, [simply] for the sake of keeping the mind pure. This is the correct approach.

The Means of Purifying the Five Kosas

The paincakosas shall have to be perfected, but how is it possible? They can be consummated only through the practice of yama and niyama. The annamaya kosa is perfected through asanas (physical postures). Yama and niyama sadhana perfects the kamamaya kosa. The manomaya kosa is perfected through pränäyäma. Through pratyähära the atimänasa kosa is perfected. The vijinänmaya kosa is perfected through dharahd, and the hiranmaya kosa through dhydna. Only dhyäna samädhi gives access to the soul.

Spiritual persons are those who are earnest in their efforts to perfect the paincakosa. Human existence consists of the five kosas, and spiritual practice is eightfold. This spiritual practice is dharma. That w'hich does not provide for the explanation of the paincakosa is not dharma, but sectism. Astaunga yoga was introduced for this particular kosa sadhana.*

Astaunga Yoga is the Real Dharma Sadhana

Why is astaunga yoga called “dharma”? The purpose of dharma is to attain perfect happiness, and perfect happiness is the attainment of the soul, there being only partial happiness in each kosa. So long as the soul is not attained, every kosa has to be perfected. Each kosa has to be taken care of. One kosa cannot be perfected to the exclusion of the rest. Where there is perfect happiness there is dharma; everything else yields only partial happiness and is therefore sectism. Sectism leads to preya (superficial and immediate gains) and only dharma leads to shreya (ultimate and real gains.) Everything else leads to crudeness. Dharma leads to the Supreme Consciousness, and only that which upholds and sustains the soul is dharma. The dharma of fire is to burn and the dharma of living beings is to attain happiness. Where there is the pursuit of preya there is Avidyamaya. The happiness of heaven and the fear of hell are creations of the mind. Dharma has no fear since through dharma one attains the original state. Ananda Marga alone is dharma and all the rest are sectisms.

In another of his works, the author has mentioned that the original propounder of Astaungika yoga was Lord Sacfashiva.-Editor.

All inspiration for a person practising dharma is derived front Saguna Brahnta. through His grace. For this reason one must be indebted to Saguna 'Brahma. The person who does not practice sadhana is inferior to a tree, for a tree has no capacity for sadhana. whereas the person has. The wise avail themselves of this beneficence; those who do not are ignorant. You have been given divine grace and a human frame, so make use of this grace properly. Do not waste this golden opportunity.

You human beings are fortunate that you do not have to live as stones or trees. The entire universe has the grace of Brahma, but human beings enjoy greater grace. They are endowed with the privilege of practising sadhana. It is the special grace of Brahma to appear as Sadguru and teach spiritual practice to human beings. Is it not His special grace when Brahma attracts a person?

When one person attracts the hirarimaya kosa of another it is termed brahmavidyd. The one who attracts the hiranmaya kosa of a person is the Supreme Guru.

When the hiranmaya kosa of one person attracts the vijincinamaya kosa of another it is termed daevii vidya. When the vijincinamaya kosa of one person influences the atimdnas kosa of another it is called gandharva vidya. A person with this capacity is also called madhyama guru. Such a person awakens the sentiments of dharma in the mind of the disciple through sweet sounding kiirtana. and so on. If the atimemasa kosa of one person attracts the manomaya kosa of another it is called raksasii or paeshaeika (demonic) vidya. When the manomaya kosa of one person attracts the kcimamaya kosa of another it is bhiita vidyä or hypnotism. If the kamamaya kosa of one person attracts the annamaya kosa of another, it is known as the force of physical attraction.

Saguria Brahma graces living beings with divine grace. You have been blessed. Use this properly and attain the '■late of Nirguna Brahma by annihilating the barrier between the subjective and objective angles of vision. The highest object, the supreme attainment, is to attain the nirguna state. The aspirant says:

Nivedayami catmanam tvam gati Parameshvara.

O human beings, you arc fortunate. The clarion call of the Universal has reached you. Not only has the call come, but you are hearing it and it is vibrating in every cell of your body. Will you now lie in the comer of your house as an inert being and waste your time by clinging to old skeletons and bemoaning them? The Supreme Being is calling you in the roar of the ocean, in the thunder of the clouds, in the speed of lightning, in the meteor’s flaming fires Nothing good will come from idleness. Get up and awaken the clouded chivalry of your dormant youth. It may be that the path is not strewn with flowers and that an inferiority complex will attempt to hold fast your each advancing step, but even then you have to proceed onwards, tearing the shroud of darkness. You will tear the thick darkness of despair as you advance in the racing chariot radiant with the sun’s brilliance, towards the attainment of the supreme state.*

The foregoing twenty-two paragraphs are from “The Call of the Supreme” in Suhhasila Samgraha Part /.-Editor.
Perfect Sadhana is the Sustained Effort to Completely Identify Every Kosa with the Inner Self

In this sadhana of stabilizing the citta, the meaning of progress is to gradually cleanse every kosa of its impurities. When the kamamaya kosa is stabilized, the citta will follow the dictates of the manomaya kosa and will not be swayed by the lower propensities, by sensual proclivities. Then again, when the manomaya kosa becomes tranquil, the citta will be free from the influence of the kamamaya kosa. It will then merge its own entity in the atimänasa kosa - the supramental mind. In other words, it will exhaust the remaining samskdras. It cannot perform any original action (pratyayamülaka) without citta-shuddhi, (mental purification) because these non-original actions keep the lower kosas active. Thus one must continue with sadhana ceaselessly with a view to gradually establishing harmony and equilibrium in the kosas one after another. The moment the indistinct sensibility of the hiranmaya kosa (subtle causal mind) is free of the least vestige of impurity, the spiritual aspirant shines with the dazzling radiance of the satyaloka. That is an auspicious moment for a sddhaka or sddhikd, as it is the unification between dtman and Paramdtman.

Action is of two kinds - original and reactive (pratyaya mulaka and samskdra mi'daka). It is due to original actions that samskdras accumulate. Samskdras are exhausted through reactive actions. In the case of original actions the unit entity enjoys some freedom but not in reactive actions. Original actions, whether in the external world or in the world of thought, are performed in the wakeful state. In most cases the thoughts in a dream are the tightly-woven expressions of the dreamer’s samskäras. In the dream state the kamamaya kosa and even the manomaya kosa have no direct authorship, so original action is not possible. The reason that this dream state is subtler than the wakeful state i« that in the dream state, the lower kosas completely sublimate themselves to the higher kosas: it becomes impossible for them to indulge extroversively in original acts driven by the sensual propensities. The unconscious or causal mind, however, remains in its original stance even in the dream state. That is to say, in that state the normal characteristics of the atimanasa kosa [supramental mind], the vijinanamaya kosa [subliminal mind] and hiranmaya kosa [subtle causal mind] are not impaired.

The dream world is directly concerned with the atimanasa kosa, and from this atimanasa kosa the manomaya kosa germinates. Because the atimanasa kosa is the creator of the manomaya kosa it is called thepitrloka (supramental sphere). Due to the incessant expression of samskäras, this pitrloka also does not remain in a state free of impurities, and for this reason the divine effulgence cannot be properly reflected in this loka. The loka just above it, the vijinanamaya kosa or janarloka, being involved with the “I” - feeling (asmitä). also has impurities. Although it enjoys a very elevated position, it is still not free from the possibility of downfall. In this loka the mind docs experience the semblance of bliss, but the unit may also degenerate into inertness, driven by the samskäras - although both these eventualities take place unknown to the unit itself. So one who has made even the least acquaintance with this loka - whether that person does good or evil acts - develops a rather self-forgetful nature.

This very loka is also called gandharvaloka in Sanskrit. The semblance of happiness that arises out of music or other fine arts, belongs to this loka. Let us call it in English the “subliminal sphere”. This loka lacks perfection due to the influence of asmitä. Although people may attain the semblance or suggestion of happiness by cultivating the fine arts alone, they cannot fully establish themselves in divine bliss; for this Brahma sadhana is indispensable.

The loka above this, where the hiranmaya kosa (subtle causal mind) is established, is what we call devarloka. When spiritual aspirants merge their petty “I” feeling from the realm of the devarloka (where this “I” feeling is not very much evident) - into the bearing of the Great, they establish themselves fully in Saguna Brahma [Qualified Consciousness - the collectivity of Paramätman, Macrocosm and microcosm]. In this loka, if the whole of the “1” - feeling (asmita) is shattered and merged in Purusa, the unit attains total identification with Nirguna Brahma [Unqualified or Objectless Consciousness], This loka is the Satyaloka - this indeed is the Brahmaloka. The one who is established in this loka is alone the brdhmana.

Saguna or nirguna - whatever be the goal or aspirations of sädhakas on the path of sadhana. they must avoid the fragmentary pursuits of their organs. So. spiritual aspirants have to properly understand the intrinsic tendencies of their organs, or else it is impossible to bring them under control. Sädhakas and sädhikäs must know how the organs and their tendencies have been evolved and why...

The human body is made of live fundamental lactors. which are controlled by prana [vital energy]. Prana is controlled by the mind. So, prana and the mind are respectively the direct and the indirect controllers of those fundamental factors. The different seats of the mind for controlling the fundamental factors indirectly arc called plexi (■cakras). In these cakras the prana is active. The nucleus that exists in the centre of these cakras bears the controllcrship of the mind.

The main controlling station of the citta and mind is located in the sixth plexus - the pituitary plexus iäjinä cakra). This plexus also indirectly controls the other fundamental factors. The right petal (the acoustic root of which is ha) controls the aparävrtti [propensity of extroversiality] of the human mind. In this it is assisted by the right subtle nerve current (the phmgala), which primarily controls the left portion of the body and secondarily the right portion.

The left petal of the pituitary plexus (whose acoustic root is ksa) controls the force of spiritual inclination or pardvrtti. With the help of the idd, the left subtle nerve, it primarily controls the activities of the right portion of the body, and secondarily, the activities of the left portion.

But whether the Praha directly controls the cakras, there too the mind has to remain with it. A part of the mind remains intimately and pervasively associated with the prana that controls the mülädhära cakra. Thus the five kosas or layers of the mind - kämamaya, manomaya, atimdnasa, vijinanamaya and hirahmaya - chiefly control the five subtle energy centres or cakras - the mülädhära, svädhisthäna. manipura, anähata and vishuddha cakra respectively. The äjinä cakra docs not directly control any fundamental factor, but by its spiritual power it controls the psychic force. Those who are engaged in bringing this scat of knowledge under control arc the true spiritual aspirants. For them alone the divine sphere remains open.

The perfect sadhana is the sustained effort to completely identify every kosa with the inner self, thus the more sädhakas and sadhikds progress on the path of sadhana, the more their cakras and propensities (vrttis) are gradually controlled by the higher and higher kosas. But the sädhakas must not stop here. At the final stage of their sadhana, even the stance of the djina cakra, even their entire mind entity

-    has to be taken to a higher state of existence - the Brahmaloka - and merged in Purusa bhäva or Cognitive bearing. It is in the sahasrära cakra [pineal plexus] that sädhakas establish themselves in the true blissful state and transcend the bondages of pleasure and pain. That state is the ultimate state of attainment for microcosms, it is the original stance of Brahma. There exists neither you nor He, the two become One. It is by means of sadhana that this supreme rank is attainable. So you see, the destiny of human beings is in their own hands. You are certainly capable of controlling yourself. Here “yourself’ means your propensities

-    the demons within you.

Bear in your mind that the controlling point of each cakra is located in the äjinä cakra, but it is with the help of the crude nerves that the kosas control the different cakras as well as the propensities belonging to them. Even without the nerve-fibres it is not impossible for the kosas to function; but in the absence of the nerve cells the unit-mind is unable to express its inner thoughts. Thus the mind of a dead person or disembodied soul, detached from its physical base, loses its capacity of contemplation. It is impossible for a bodiless mind to entertain hopes or desires, or to become involved with any entity or any crude object, or to frighten or help anyone. Ghosts and spirits are the products of human beings’ flighty imagination - the fantastic fancies of idle, timid minds. The greater the control you achieve over the kosas through your sadhana, the more your organs will become submissive to you. Just as people’s internal thoughts and knowledge go on developing as they become established in their higher kosas, due to their control over the mind and the organs, similarly, when they are unaffected by external influences, all their vanity, inertness and superstitions rapidly disappear. The impact of external objects leads to psychic perversion, whereas the impact of subtle, internal ideas due to introspection manifests a synthetic mind in which intuition comes to the surface. In the final phase the prajinä manas [intuitional mind], the abode of samkalpa and vikalpa, free from the psychic bearing, ultimately transforms itself into cognitive bearing {prajim).'

The foregoing twelve paragraphs are from "This world and the next" in Subhcisita Samgraha Part 4- Editor.

Food and Cells, Physical and Mental Development

The physical body of every human being is composed of countless cells. These cells are of two kinds: protozoic and metazoic. All parts of the human body are composed of these two types of cells. In another sense, the entire human structure can be regarded as one metazoic cell.

Each of these cells has its individual mind and soul, but the minds of the cells are different from the human mind. (And the minds of metazoic cells are more developed than those of protozoic cells.) The human mind is the unit microcosm plus the collection of the minds of the protozoic and metazoic cells; therefore the human mind is a collective mind. Just as the Macrocosmic Mind is inseparably associated with each and every entity of this universe through ota yoga and prota yoga, the unit mind is inseparably related to each of its composite entities [individually]; and in a collective way also, the minds of the cells have a certain relationship with the unit mind.

Generally a cell lives about twenty-one days and then dies, being replaced by new cells. When one rubs a certain part of the body, some seeming dirt comes off, even when the body remains covered, but this is not always dirt from the environment. In most cases, it is the accumulation of hundreds of dead cells.

Cells generally grow out of light, air. water and the food we cat. The nature of food and drink has its effect upon the cells, and consequently also influences the human mind. Obviously each and every spiritual aspirant should be very cautious in selecting food. Suppose a person takes tdmasika, or static, food. The result will be that after a certain period, static cells will grow and exercise a static influence on the aspirant’s mind. Human beings must select sdttvika (sentient), or mjasika (mutative) food according to time, place and person. This will lead to the birth of sentient cells, which in turn will produce a love for spiritual practice and help in attaining psychic equilibrium and equipoise, leading to immense spiritual elevation.

After about twenty-one days old cells are shed and new ones grow. But in old age, due to certain defects in the cells, the smoothness and the lustre of the face disappears, the skin becomes wrinkled, and the different parts of the body weaken. (In old persons, the old cells decay, new cells are produced in lesser numbers and some of the new cells do not get proper nourishment.)

In all cases where a patient has been ailing for a long time, experienced physicians advise complete rest for a minimum of twenty-one days to allow the growth of new, healthy cells so that the ailing person will regain physical and mental energy.

Cells arc living beings, and as a result of transformation through lives together, they have found existence in the human body. Later, through gradual evolution, each cell mind will develop into a human mind.

The aura or effulgence radiating from the human body is the collective effulgence of all its composite cells. When in old age many cells in the body become weak, this results in the diminution of the effulgence. Even the body of a young man who is suffering from a disease loses its lustre.

In the human face alone there are millions of cells. When a person gets angry a large amount of blood rushes into the face, causing it to become red and causing many cells to die. Violent or cruel people can easily be recognized by their faces.

As a result of eating sentient food and performing spiritual practices, the cells of the human body become sentient. Naturally, an effulgence emanates from these cells, creating an aura around the physical body of the spiritual aspirant. This is the reason why many pictures of mahäpurusas [highly-evolved persons] show them with radiant auras.

If cells are affected by food and water, and if the nature of the cells affects the nature of the human mind, obviously human beings should eat the correct diet, because food and mind are closely related to each other. Any food item, whether good or bad, must not be taken indiscriminately because it may lead to mental degeneration. Sincere spiritual aspirants must follow the dictum: Ahärashuddhao sattvashudhih [UA sentient diet produces a sentient body”].

Only food which is helpful in keeping the body and mind sentient should be eaten.

Every object of the world is dominated by one of the three principles - sentient, mutative, and static. Food is no exception, and according to its intrinsic nature, is divided into the same three categories.

Sentient food: Food which produces sentient cells and is thus conducive to physical and mental well-being is sentient.

Examples of sentient food are rice, wheat, barley, [almost] all kinds of pulses; fruit, milk and milk products.

Mutative food: Food which is good for the body and may or may not be good for the mind, but is certainly not harmful for the mind, is mutative.

Slain food: Food which is harmful for the mind and may or may not be good for the body is static. Onion, garlic, mushrooms, wine, stale and rotten food, the meat of large animals such as cows and buffaloes; fish, eggs, etc., are static.

Very often people eat food without knowing its intrinsic qualities. For example, the milk of a cow which has just given birth, white eggplant, khesdrii pulse [horse gram], red puni [Basella rubra Linn.], and mustard leaves, all of which often grow out of rotten matter [and are therefore static].

In order to have a balanced mind and to progress spiritually, human beings will have to pay attention to the qualities of the food they eat. The idea that “I will just do my sadhana and cat any food, proper or improper” will not do.*

The foregoing nineteen paragraphs are from Ananda Marga Philosophy In A Nutshell Parts 1-4-Editor.

Ota Yoga, Prota Yoga and Hatha Yoga

You know, the Supreme noumenal entity maintains the closest relationship with all other apparent noumenal entities, the so-called noumenal entities, and those so-called noumenal entities maintain a link with each and every expression of this universe. This indirect link of the noumenal entity is called prota yoga in Sanskrit. That is, whatever you are doing is indirectly known to Him through your direct noumenal entity. And not only that, He keeps a direct relationship with you also. “Today we will decorate the hall in a very nice way, as is done in the case of DMC. And when Bäbä will see those things, He will say, ‘Let there be DMC.”’ See, these things have a direct reflection, not on your apparent noumenal entity, but directly on the Supreme hub, directly on the Supreme noumenal entity. And He will say, “Let me satisfy those little boys and girls by declaring a subject of discourse.”

The link, you see, is an indirect link with each and every entity, through so many noumenal entities, and also a direct link with each and every individual, from a mamnioth to a blade of grass. So a mammoth cannot move without His grace, and a blade of grass also cannot move without His approval. And this shows that He maintains a link with each and every entity. Nobody is unimportant, nobody is insignificant. Each and every existence is valuable. And the life of an old widow of, say, a hundred years, is also not meaningless. Her existence also bears a certain significance. If an ordinary ant dies a premature death, the equilibrium of the entire universe will be lost. Nobody is unimportant.

so you must not develop the psychology of helplessness or hopelessness or defeatist complex or fear complex, because the Supreme Father, the Supreme noumenal entity is always with you. And that link with the individual is known as ota yoga. In the case of the collectivity it is prota yoga; in the case of the individual it is ota yoga. You are never alone. And your goal is that noumenal entity, that Parama Purusa and no number two or number three or number four gods or goddesses; only the singular entity, the God of all gods.*
Attainment of Parama Purusa is Not the Aim of Hatha Yoga

There are some other people who exhort others by saying, “Success in human life lies in God-realization, and you should do asanas and pränäyäma and other practices. When your mind and its psychic propensities will be completely suspended, you will realize Parama Purusa." This is called hatha yoga. Ha is the acoustic root of “sun” or “fire”, and tha is the acoustic root of “moon” or “calmness”. Now when these two opposing Hows, ha and tha - one the actional flow, and the other the cessation of the actional flow, the idd and the piungalä - are forcibly made to become one, this is called hatha yoga. Thus when something which was not expected is done suddenly or forcibly, we use the expression haihat

Many people criticize this path of hatha yoga because.

The foregoing two paragraphs are from “The Noumenal Cause and tiie Personal God” in Suhhasita Samgraha Part 12 — Editor.

they say, the practices of asanas, präriäyäma, and so on, are not very congenial for spiritual progress. In fact, the defects of this system are as follows; first, such yogiis cannot render any useful service to the world, for they have to keep themselves engaged in these practices for twenty-four hours a day. Yet, human beings have to do so many things in life, not only the practices of asanas, pränäyäma, and so on. They must learn many things and teach many things to others. Instead of doing that, if some people spend a major portion of their days practising pränäyäma, how will they find time for setting an example for others?

Yes, pränäyäma has its necessity - a limited necessity; but any rigorous practice should be done for the welfare of others, otherwise what is the benefit of such practices with one’s legs up and head down, sitting beside a fire pit? The practitioners subject themselves unnecessarily to physical torture. People understand the utility of austerity when they realize that the world of living beings was created by our Lord, and if we serve His world, how pleased He will be! If I undergo penance while rendering service to the society, there is no selfishness in this because the austerity is no longer a penance - it becomes a source of joy. Hence those who undergo penance for the sake of penance are greatly mistaken.

The same applies to yoga. If yoga is treated as a means of realizing Parama Purusa and not as a type of hathä yoga, then this is the real yoga. Otherwise if one practices pränäyäma for a long portion of the day, then one’s coming onto this earth becomes meaningless. Many people suspend their vital energy by means of hathä yogika practices. Others wrongly think that since such people can suspend their life-force, they must be great personalities - mahapurusas. Such a notion is wholly defective. Through regular practice, one’s life-force can be suspended, but that does not prove one’s greatness. One can survive for long without food; there are some specific techniques for that; but most people in the world do not know those methods, If those who know the methods are called mahapurusas, this is not correct.

There is a particular system of yoga called käyakalpa yoga in which the practitioner can suspend the activities of different parts of the body from within, and yet survive for five to ten years by drawing vital energy from the air. Of course, in that state one cannot do any physical work, because the motor organs of the body remain temporarily inactive - their activities remain suspended. Previously this system of käyakalpa yoga was a recognized system of medical treatment within the scope of hatha yoga. Today, people have forgotten this system of treatment. If any teacher will train others in this method, then others can learn it.

But what is the benefit? If people through käyakalpa yoga keep their limbs inactive for thirty long years out of their life span of eighty years, at the age of eighty when their limbs become active, their bodies will be like those of a tdty year old. for virtually they are fifty years old. But they spent thirty years in that state of suspension - so what is the benefit? Had they remained active for those thirty years, they could have done much work; but they spent those years in total inaction. This is completely meaningless. Theoretically they are eighty years old, but practically they lived only for fifty years - the remaining thirty years they spent in a state of hibernation. What is the benefit of a life of hibernation like that of frogs and snakes which suspend all activities during winter? There is absolutely no benefit. Instead, that long period of time could be better spent in some useful service.1

The practice of yoga should be such that it will bring people in contact with the Lord. Yoga practitioners should practice those processes that lead to the different stages of yoga: sdlukya, sämiipya, säyujya, sarsihi, kaevalya, etc. That is good both for the society as well as for the individuals concerned. However, if one does not advance spiritually and yet one practises pränäyäma for hours together, it does good neither to the individual nor to the society. The goal of all spiritual endeavour is Parama Purusa. So whatever we do, we must do it keeping Parama Purusa fixed before our eyes - we must not do anything [while] forgetting Him.

There are many people who are fond of reading good books - voluminous books on philosophy and spirituality. Now if one’s mind roams about in the filth of hell, what real purpose will be served by reading the scriptures? You have seen some white ants living in the pages of books of scriptures. They are always immersed in the scriptures, but do they attain liberation or salvation thereby? No, certainly not. Besides, the path of knowledge is more analytic than synthetic, and often in the minds of those who follow it there is a hidden desire that other people should accept them as great scholars. Now, if they cherish the internal desire that others should regard them as great scholars, their minds will become extroversial, so what is to be gained thereby? The desire for praise will go on increasing and in the process they will finally turn out to be inferior people. Any dishonest people, merely by praising them, can easily get them to perform even bad actions.

So those persons who do not possess genuine love for Parama Purusa, who are averse to spiritual practice, who only read books and scrounge for bits of intellectual information, who go to listen to the instructions of religious teachers, cannot do any really good work in the world. And worst of all, those people, by hankering after others’ praise, become worse than ordinary people.2

1

 Elsewhere, the author has explained regarding hatha yaga and hafha prdhdyama, that they are processes to conrol the ha, that is, the ethereal factor in the vishuddha cakra by tha, that is, mental force in the djind cakra. There is no thought of spirituality here. So, when prdhdyama is practiced without siddha is fa mantra and Cosmic ideation, it is hatha prdhdyama. It does not help the practioner in spiritual elevation.-Editor.

2

 The foregoing twelve paragraphs are from the chapter “How An Ideal Person Should Live” in Suhhasita Samgraha Part 12 -Editor.

Yoga and Tantra

Today’s subject of discourse is “Yoga and Tantra”. Some people are curious to know what yoga is and w'hat Tantra is; w'here they agree and where they differ. First let us discuss what yoga is.

The word yoga is derived from the Sanskrit root verb yuinj plus the suffix ghain; or alternatively, from the root verb ynj plus the suffix ghain. If yoga is derived from yuj + ghain, it means “addition”, such as “two plus two equals four.” But if yoga is derived from yuinj + ghain, it means “unification”, such as the unification of sugar and water. When sugar and water are mixed, you will no longer find sugar separate from water. But in the case of “two plus two equals four,” you will find the first “two” and the second “two” separately. Two mangoes plus two mangoes equals four mangoes: here you will still be able to see the four mangoes separately. So in the case of yuj + ghain, yoga means “unity” or “addition”, and in the alternative case it means “unification”.

Besides the two derivations of yoga, there arc also various definitions of yoga. Maharshi Patanjali defines yoga as Yogashcittavrttinirodhah - that is, "Yoga means ‘the suspension of all psychic propensities’.” In the human mind there are fifty main propensities. If by some special means the propensities are suspended, their expressions are stopped, and in that case the mind will cease to function. That state of psychic suspension is here termed yoga. However, above we have delincd yoga to mean '‘unification”, and we can see that the suspension of propensities does not in any way mean that those propensities arc being unified. The suspension of the propensities does not necessarily lead to the unification of the unit mind with the Cosmic Mind. This definition does not make clear with whom or what unification [occurs]. Hence this definition of yoga is not acceptable.

Now, the second definition is Sarvacintäparih’ägo nisheinto yoga ucyate. That is, “When the mind is free from any sort of thinking, the mind is completely free of thoughts, that state is called yoga." Yet, if the mind becomes free from thought, it does not lead to unification. When people arc in a deep sleep, when they do not even dream, the mind becomes free from thought, and people become unconscious. In that state also the mind stops thinking. But is that yoga? No.

Now another definition, as given by Sadäshiva, is Samyoga yoga ityukto jiivatmci Paramätmänoh. That is, “The unification of the unit soul, the jiivcitma. with the Universal Soul, that is. Paramount7, is yoga." This seems to be the best, most scientific, definition.

Now let us see what Tantra is. The Sanskrit root verb tan literally means “to expand”. From the root verb tan comes the Sanskrit word tanu, which means “a body that is expanding”. A child’s body is called tanu in Sanskrit, because it grows and grows until thirty-nine years of age. The human body, up to thirty-nine years of age. can be called tanu, but thereafter it is called shariira. Shariira means “something which wears out. which becomes contracted”. So a child’s body is not shariira, and an old persons's body should not be called tanu.

The word Tantra is derived as: tan + true + da. Tra [trae + da] means “that which liberates.” So Tantra means the science which shows the path for the emancipation of the human entity through psycho-spiritual expansion. In other words, the spirit of Tantra is to ever continue expanding.

Tantra has another meaning also, in the Indo-Aryan alphabet, there are fifty letters. A is the first letter, and ksa is the last letter. Now. the main human propensities are fifty in number, but within one propensity there are several sub-propensities; because the propensities have a certain faculty, and that is, that they can work in ten directions, and can also function both internally and externally. So ultimately we get the total number of propensities as fifty main vrttis times two (internal and external) times ten (working in ten directions), which equals one thousand. So although primarily there are fifty propensities, secondarily there are one thousand propensities. These one thousand propensities are controlled by the pineal gland in the brain.

Each of these propensities has its own vibration and its own colour as well. When someone grows angry, there is a certain vibration in their body, and in accordance with this vibration, the body trembles and simultaneously changes its colour. A fair-complexioned person becomes reddish and a dark-complexioned person becomes violet. So you sec, each and every object in this universe has its own vibration, its own colour.

These vibrations, representing some action or some object, are called “acoustic expressions”. A person, when angry’, speaks in a certain way, but the same person in a normal state speaks in a different way. The voice of the angry person has undergone a clear change from its normal state to an abnormal one. Likewise, each and every propensity has its own vibration, and each vibration has a certain colour and sound. The sounds of the fifty propensities constitute our language. These alphabet sounds - a, ä, ka, kha [the first vowels and the first consonants or the Sanskrit alphabet]

-    are our acoustic expressions. Each sound has its own colour, and because of these fifty sounds and fifty colours, we call the alphabet varnamäla in Sanskrit. Varna., or “letter”

-    there are svaravarna [vowels] and vvainjanvarna [consonants] - literally means “colour”. There are primarily fifty sounds or colours, but secondarily one thousand sounds or colours. As I said, each and every propensity has a particular colour. The colour of the sentient principle is white, the mutative is yellow, and the static is black.

For example, sha is the sound for the mutative principle. Now these representative sounds are called biija mantras in Sanskrit, and “acoustic roots” in English. Sha is the acoustic root of the mutative principle, sa is the acoustic root of the sentient principle, and sa is the acoustic root of the static principle. When someone walks or starts moving, it produces a sound, khat-khat-khat.; so the acoustic expression of movement is khat-khat-khat. Behind every action or existence there lies a sound vibration. The particular sound vibration supporting a particular entity or action is known as its acoustic root.

In ancient times, some orthodox people avoided wearing leather shoes. They liked to wear wooden sandals. When people wearing wooden sandals would walk, they automatically produced sounds like thak-thak-thak. So the group of people who used to make a thak-thak-thak sound during movement were called Thakkara - Thakam-thakam karoti yah sah Thakkarah. Thakkara evolved into Thäkur [anglicized as “Tagore”].

So it is clear now that there is an acoustic root behind each and every action, behind each and every existence. As 1 said, sha is the acoustic root of the mutative principle. Similarly, ra is the acoustic root of energy (meaning all varieties of energy). Sha + ra = shra, meaning “where the mutative principle is backed by energy”. Now shra plus the feminine suffix ii equals shrii. It means “where there is mutative force plus energy”. So shrii ultimately means charm. In practical life, every human being longs for charm. This is the reason why since ancient times it has been the custom in India to prefix the word Shrii to a person’s name.

So I hope you are now clear about what an acoustic root is. Similarly there is an acoustic root ta. Ta represents “dullness” or “lethargy”. So, literally, Tantra [combining two derivations] means “a systematic and scientific process which brings about first expansion, and thereafter liberation from the bondages of dullness and lethargy”. This liberation is called Tantra in Sanskrit. Tantra means “liberation from bondages”.

You know that each and every living being wants liberation from bondages. Out of this inherent longing for freedom from bondages arises dharma. Dhamia means “expansion”. Suppose someone is tied with a rope. If the person’s body expands or swells or becomes bigger and bigger in size, the rope will snap. So, Tantra is defined as the process of expansion and of emancipation from crudifying bondages.

So now yoga and Tantra have come close to each other in meaning. Yoga means the unification of jiivätmä and Paramdtmd. And how can this unification take place? It is possible through gradual expansion, that is, by dint of the constant practice of Tantra. This practical cult or spiritual sadhana exists only in Tantra and nowhere else. Prärthanärcanä mdtraeva bhramamülam. That is, “Prayer and eulogy only mislead one.” Only by dint of spiritual cult can one attain success. Thus sadhana is Tantra and Tantra is sadhana.*

Now how can one attain siddhi through the practice of yogal The jiivätmä will take the ideation of Paramätmä, and then the former will become one with the latter. How is it possible for the microcosm to become Macrocosm? The Macrocosm, or Parama Purusa, has one unique characteristic, and that characteristic is, whoever ideates on Him becomes one with Him. The very nature of the mind is to become as it thinks. If it thinks of money, the mental stuff will one day, in a gradual process of crudification, be converted into money. After one’s physical death, the mind will be converted into money, and may find shelter in the iron safe of a moneylender. Will that be desirable? No, certainly not!

Yädrshii bhävanä yasya siddhir bhavati tädrshii - “As one thinks, so one becomes.” There is a certain insect that eats cockroaches. When that insect appears before a cockroach,

In his two-volume Discourses on Tantra, the author lias described in depth the authentic Tantra sadhana. He explains that it is not simply the combination of the degenerated forms of märaria, ucchätäna and vashiikarana, and that this Tantra is the original sadhana. Readers will be benefitted if they read these books in order to know more about Tantra.-Editor.

the cockroach becomes mortally frightened. Due to the fright its nerve fibres cease to function, and when the fear becomes more intense, its nerve cells also cease to function. The severe fright creates a picture ofthat voracious insect in the cockroach’s mind, and due to that persistent image a transformation of its nerve cells gradually sets in, which then extends to the nerve fibres, and at the end of this process the cockroach will appear to that insect to be a member of its own species. The insect actually thinks that the cockroach is a member of its own tribe, so how can it eat the cockroach? If human beings take the Cosmic ideation, they will also become one with the Cosmic Entity.

Now the question is, how can human beings take the ideation of Parama Purusal Jinaniis [scholars] will analyse. “Parama Purusa is like this or like that.” Karmiis [those engaged in actions] will think that Parama Purusa is a master of action. (Now. what relation do bhaktas have to jinänal A devotee will think. I may be a virtuous person, I may be poor, I may be learned or foolish, but, O Lord, I belong only to You.”) And devotees think of the Lord just as people think of their nearest and dearest ones. They think, “.Parama Purusa is mine;” and in this process of constant ideation, their minds gradually expand. From this sort of closeness, a person ultimately becomes one with Paramätmä. Such a person of devotion is called a bhakta.

Thus we see that jinaniis are Tantrics, because by acquiring knowledge they expand their minds, and thus become one with the all-expansive Cosmic Mind. Karmiis are also Tantrics, for by dint of actions, they expand their minds and become one with Parama Purusa. Bhaktas [devotees] are also Tantrics, because they develop so much love and devotion for Parama Purusa that, in the process of constant ideation, they become one with Parama Purusa. Thus there is hardly any difference between Tantra and yoga. [Jinäna, karma, and bhakti are the three main branches of yoga.]

But yes, there is one thing. Human life is very short. Those who want to cultivate knowledge may not get sufficient time. Even if they start cultivating knowledge at the age of five or six, the time will not be adequate. The scope of knowledge is infinite, whereas life is finite or short.

I f people divert their time and energy towards the attainment of objects other than Parama Purusa, their time becomes less utilized and more misused.

Mathitvä caturo vedan sarvashästrän caeva hi;

Sdrantu yogihhih piitam takram pivanti pahd'itah.

“After churning all four Vedas, and all the scriptures, the yogis assimilate the quintessence, and the non-essential parts are consumed by the so-called scholars.” The four Vedas and all the scriptures are as vast as the ocean. Just as by churning yogurt we separate the butter from the buttermilk, so by churning the ocean of scripture, the butter comes to the surface and the buttermilk remains at the bottom. Those who are real devotees eat up the butter, and the so-called intellectuals start quarrelling among themselves over the distribution of the buttermilk. And ultimately that also may spoil before they can drink it.

There is a story that once a man of knowledge and a man of devotion went together to a mango orchard. The man of know'ledge started verifying whether the mangoes were laungret or himsägara or what varieties. Now there are over 1500 varieties of mango in the world. He began to ponder over which varieties of mango were available in that orchard; and in the process of this constant analysis the sun set and evening fell on the orchard. Then he started counting the numbers of the leaves, the branches, the twigs, etc. The night became darker. But what did the devotee do meanwhile? Straightaway he had climbed a tree and started eating the mangoes.

As a rule, devotees are more intelligent than jindniis. They utilize their time properly, and you know that those w'ho utilize their time properly are more intelligent than those who do not.

Now let us analyse how devotees conduct themselves. Devotees arc confident from the very beginning that the Lord belongs to them, and to them alone. When something belongs to someone, there remains no obstacle or impediment between the person and the belonging. Suppose there is a son who says, “My father.” That son may be a scholar or a big fool, he may be rich or poor, but after all, his father belongs to him, and he can easily come near his own father and serve him. At that lime no father will ever say, “You are a fool, get out of here.” He can never do such a thing.

There is a family relation between the father and the son [and daughter], and because of this family relation, the intimacy between the two will keep growing, and the internal thoughts will also remain very, very pure. This is why wise people say that the cult of devotion is the greatest. It is the best method to expand one’s mind. And as the fundamental spirit of Tantra is to expand one’s mind, snapping the

bondages, devotion is the best Tantra. That is why I repeat again and again that Tantra and yoga are not different from each other, rather they are almost the same thing.

Devotees will practise asanas, prätmyama, dharanct and dhydna, and during this practice they will have one thought uppermost in their minds - that the Entity on whom they are ideating is their nearest relation, and no one is nearer to them than their Lord. Because of this, a devotee’s mind will become highly expanded in a short period.

In the life of a person of action, kiirtana may or may not play a significant role, but in the life of a person of devotion, kiirtana* is indispensable. To put it more explicitly, a devotee cannot live without kiirtana, just as you cannot remove a lish from water. If you remove a fish from water, it will die an instant death. Likewise, if a devotee is prevented from doing kiirtana, the person will die.

The secret of a devotee’s heart is known to Parama Purusa. In Jamalpur I told you that Parama Purusa does not reside in Vaekuntha [the mythological abode of Lord Visnii], nor on a throne, nor in the heart of a yogi. He actually resides in the heart of a devotee. A devotee is always bound to think of Parama Purusa at heart, because their mutual relation is one of love and devotion. That is why Parama Purusa clearly proclaims, Madbliaktäh yatra gäyanti tatra tisthämi Närada - that is, “1 reside, O Narada, wherever my devotees are singing”.

The author has introduced different ways of doing kiirtana as an aid to sadhana. These are - akhanda kiirtana with special mudrd and dance-postures, general kiirtana as a part of different spiritual programmes, and kiirtana with tcindava and kaoshikii dances.-Editor.

So, Parama Purusa says to Naracla that He does not reside anywhere except where His ardent devotees are singing kiirtana. Philosophically, Parama Purusa is omnipresent, but His nucleus remains at a particular place. That particular place, where the nucleus resides, is not Vaekuntha. That particular place is where His ardent devotees are singing His glories in kiirtana.

So you will notice that when people do kiirtana out of deep love, a highly powerful spiritual vibration is created. Those who do kiirtana feel that vibration in their minds, hearts, and everywhere. They become virtually intoxicated with unbounded bliss. That sort of bliss is not attainable by people of knowledge. It may be that those person of knowledge will one day become one with Parama Purusa, but they will not be able to attain that bliss; nor is that bliss attainable by a person of action. That bliss is attainable only by a person of devotion. The “wholesale right” to that boundless bliss lies with the devotee only.*

26 October 1979, Gaddopur, Bihar

Tile lbregoing twenty-two paragraphs are from Subhasita Samgraha Part 13 - Editor.

Bio-Psychology, Yoga Psychology and Yoga Sadhanä

Mind is a state in the process of Brahma Cakra. Being the result of changing positions, it is essentially a stage in the process of motion, and implies a momentum which it has to express. To find expression the mind adopts certain inter- and intra-cctoplasmic occupations. These occupations, such as love, hatred, fear, and so on, arc known as vrttis. In other words, a vrtti may be defined as “the way of expression of mind”. On the psychic level this occupation is called “expressed sentiment”.

Sentiments affecting the subsidiary glands arc known as “instincts”. Here the term “subsidiary gland” has been used for any gland other than the pineal and the pituitary. Some psychologists define “instinct” as “accumulated sentiment”. By this they imply that instincts arc later stages of sentiments, that is, that instincts are created when sentiments become ingrained habits. This is a theoretical definition, however. A spiritual aspirant, who is a practical psychologist, realizes that an instinct is a sentiment affecting the subsidiary glands.

These subsidiary glands arc the sub-stations of organs whose main controlling station, as already discussed, is located in the brain. For the evolution of the samkalpätmaka and vikalpatmaka aspects of the mind (the mind is said to be samkalpatmaka when its internal occupations lead towards the Great, and vikalpatmaka when they lead towards the mundane or crude) and for the creation of external waves, the help of the organs has to be taken. This help is also essential for crude manifestation in the physical stratum and other multifarious activities. The subtle brain does not work directly; it requires the cruder sub-stations under its control.

Waves have to be developed for other manifestations of the internal samskaras, and these waves have to be created in the nerves and the blood. According to the sanguinary How and strength of the nerves, the sub-stations of the mind go on transmitting these waves.

The seed of every vrtti is in the brain, but the first expression occurs in a sub-station. Waves, after being created by the glands or sub-stations of the mind, are expressed outside through the efferent nerves. The motor organs work with the help of the efferent nerves, but the secret of their functioning lies with these mental sub-stations or glands.

The number of vrttis varies according to the complexity of the physical structure. The more complex the structure, the greater the number of vrttis. More-developed animals, therefore, possess more vrttis than less-developed ones. Generally there are one thousand vrttis in the human structure. In their development and expression on the ordinary crude level they are fifty in number. The collective number being one thousand, the seeds of all those thousand vrttis are present in the brain. Because of the existence of these seeds of one thousand vrttis in the pineal gland, yogis named it the sahasrcira cakra [sahasra means “thousand”]. The subsidiary glands control forty-eight vrttis and the pituitary controls two - sanikalpatmaka, that leading to paravidlyci [knowledge of the Great] and vikalpcitmaka, relating to aparävidyä [knowledge of the mundane]. The pineal, as a structure, controls all these fifty vrttis taken internally and externally by all ten indriyas. 50 * 2 * 10 = 1000. Yogiis having control over the sahasrdra cakra attain nirvikalpa samddhi, a state where they are beyond the approach of all the vrttis. Within the scope of these vrttis lies the seed of samskdra - good or bad. Thus, the attainment of such a state means the end of all samskdra, the exhaustion of all the previous momentum accumulated by the mind due to its previous journeys in Brahma cakra. This is what is called moksa - union with the Transcendcntality.*
Glands and Sub-Glands

There arc many underdeveloped creatures which have no nerve cells or nerve fibres and behave according to their instincts only. Human beings possess nerve cells and nerve fibres, but they also behave according to their instincts. For example, very young children smile and keep their hands closed because of their instincts. They are not goaded by intellect or by any intellectual inclination in this respect.

The innumerable nerve cells and nerve fibres in the human body can be divided into two types: one connecting the brain to the spinal cord [the central nervous system], and the other from the spinal cord to the skin and going within the body [the peripheral nervous system]. There is also a collection of nerve cells in the cranium that is made up of fat [that is, the hypothalamus], which has a special power, an inborn power or a vibrational speciality, which is sometimes synthetic [sympathetic] and sometimes apathetic [parasympathetic].

The foregoing six paragraphs are from the chapter ‘‘Mind, PrafuTidnya and Vrtti” in Idea and Ideology-Editor.

In Sanskrit the region across the top of the head above the ears is called snayupefaka, which means “a basket of nerves”. A vibration from any part of the body takes a two-hundredths of a second to reach the cranium. Suppose an insect bites your hand. The sensation will travel through your afferent nerves to the brain. Immediately an order, which will travel through the efferent nerves, will be given to remove the insect. The terms “afferent nerves” and “efferent nerves” are derived from Latin words and mean “sensory nerves” and “motor nerves” respectively. The corresponding Sanskrit terms are samjinci ncidii and äjina nädii.

The nerve cells arc active and work directly in the conscious (jdgrata), subconscious (svcipna) and unconscious (,susupta) states of mind, although the Sanskrit and English terms for these three states are not exactly synonymous. When the nerves do not work properly, sometimes people experience a condition which may be described as feeling unnerved. For example, if a person is hit on the head and the balance between their afferent and efferent nerves is lost, the person may forget everything, lose their discrimination and be unable to decide what to do. The same condition may occur alter a nightmare. If a man dreams that he is being chased by a ghost and falls down and knocks his head, he may suddenly wake up covered in perspiration, suffering from the same symptoms as if he had actually been hit on the head while awake. In such a condition we say he is feeling unnerved.

The mid-point of the last vertebra of the spinal column is a nerve centre. This is the central point of the nn'dcidluira cakra. The whole body is balanced on this cakra [plexus]. It has four vrttis [propensities]: dharma [psycho-spiritual longing], artha [psychic longing], kdma [physical longing], moksa [spiritual longing].

The svddhisthana cakra is situated on the spinal cord directly behind the root of the genital organ. It has six


	
propensities:
	



	
avajind
	
[belittlemcnt of others]


	
murccha
	
[psychic stupor, lack of common sense]


	
prashraya
	
[indulgence]


	
avishvdsa
	
[lack of confidence]


	
sarvandsha
	
[thought of sure annihilation]


	
krurata
	
[cruelty].




Next comes the manipura cakra. This cakra is located at the navel. It controls ten propensities:


	
Icijjd
	
[shyness, shame]


	
pishunatd
	
[sadistic tendency]


	
Ursa
	
[envy]


	
susupti
	
[staticity. sleepiness]


	
visdda
	
[melancholia]


	
kasdva
	
[peevishness]


	
trsnd
	
[yearning lor acquisition]


	
moha
	
[infatuation]


	
ghrnd
	
[hatred, revulsion]


	
bhaya
	
[fear]




Then the anähata cctkra, situated in the centre of the chest, which controls twelve propensities:

äshä    [hope]


	
cinta
	
[worry]


	
cest'a
	
[effort]


	
mamatä
	
[attachment]


	
dambha
	
[vanity]


	
viveka
	
[conscience]


	
vikalata
	
[mental numbness due to fear]


	
aharhkara
	
[ego]


	
lolatä
	
[avarice]


	
kapat'ata
	
[hypocrisy]


	
vitarka
	
[argumentativeness to the point of wild exaggeration]




anutäpa [repentance]

Next is the vishuddha cakra, located in the region of the throat, which controls sixteen propensities:


	
sadaja
	
[sound of a peacock]


	
rsabha
	
[sound of a bull or ox]


	
geindhara
	
[sound of a goat]

V




madhyama [sound of a deer]


	
paincama
	
[sound of a cuckoo]


	
dhaevata
	
[sound of a donkey]


	
niscida
	
[sound of an elephant]





	
onm
	
[acoustic root of creation, preservation, dissolution]


	
hummm
	
[sound of arousing kulakund'alinii]


	
phai
	
[practication, i.c., putting a theory into practice]


	
vaosat
	
[expression of mundane knowledge]


	
vasat
	
[welfare in the subtler sphere]


	
svähä
	
[performing noble actions]


	
namah
	
[surrender to the Supreme]


	
visa
	
[repulsive expression]


	
amrta
	
[sweet expression]


	
When any theory is put into effect the process of practication is made effective by chanting the sounds hummm, phai, vaosat, vasat, svähä and namah.


	
Finally, eyebrows1,
	
there is the äjinä cakra, located between the which controls two propensities:


	
aparä
	
[mundane knowledge]


	
parä
	
[spiritual knowledge].




From the point of view of complete yoga sddhand, three more cakras are used in higher yogic practices, apart from the generally known six cakras up to djind cakra. These are - laland cakra, guru cakra and sahasrdra cakra. Therefore, in all, cakras are nine in number (navacakra). The location of laland cakra is between vishuddhu and djind cakra. Guru cakra is just the inner portion of sahasrdra cakra; sahasrdra is above it, which has no corporeal existence. Guru cakra has, of course, corporeal existence. In the Sahaja yoga sddhand of Ananda Marga there are uses of the laland and guru cakras. In Vishesa yoga sddhand there are uses of sahasrdra and even higher stages beyond that.-Editor.

Cakra is a Sanskrit term while “plexus” is the Latin term. Besides the main nerve centres at the point of each cakra, there are also sub-centres where sub-glands are located**. These sub-glands influence [and control] the propensities attached to each cakra. This science is largely unknown today.

By performing asanas [postures for physico-psychic wellbeing] regularly, human beings can control the propensities attached to each cakra. and hence the thoughts which arise in their minds and their behaviour. This is because asanas have a profound effect on the glands and sub-glands. How? All asanas have either a pressurizing or depressurizing effect on the glands and sub-glands. For example, mayüräsana [peacock posture] has a pressurizing effect on the manipura cakra. The secretions of the glands and sub-glands of the manipura cakra and the propensities associated with them will become more balanced if this asana is practised regularly. If someone has a great fear of public speaking, it means their manipura cakra is weak. Through the regular practice of mayüräsana, this propensity will be controlled and fear will be eliminated. Other asanas may have a depressurizing effect on the manipura cakra, and if these asanas are performed regularly the glands and sub-glands associated with the cakra will become less active. Increased glandular secretions generally make the propensities more active and vice versa. By practising asanas regularly, one can control the propensities and either increase or decrease their activity. So, spiritual aspirants should select the asanas 2 1

they perfonn very carefully. This effect of asanas on glands and sub-glands has never been revealed before.

Extreme fear causes excessive tension and pressure on the manipura cakra. Normally when people experience fear, the afferent and efferent nerves are able to work properly. The tension in the nerves caused by the fear travels through the nervous system and reaches the brain, so excessive pressure does not occur. However, when a person becomes extremely afraid the balance between the afferent and efferent nerves is lost, and there is a build-up of tension and pressure around the manipura cakra. If the information carried by the efferent nerves from the brain to the manipura cakra is prevented from reaching its destination, the imbalance can cause a blockage in the region of the anahata cakra which is a very complicated and sensitive part of the human body. A disturbance in this region can cause palpitations, excessive pressure on the heart, the inability to act decisively, and even a heart attack.

In human beings the thyroid and parathyroid glands are more developed than the lymphatic glands. Previously the lymphatic glands were more developed than they are today, but as human beings evolved, the thyroid and parathyroid glands became more active and the role of the lymphatic glands diminished. In monkeys, the opposite is the case: the lymphatic glands are more developed than the thyroid and parathyroid glands. The thyroid and parathyroid glands are concerned with psychic development and intellectual elevation, while the lymphatic glands arc more concerned with physical activity, hence monkeys can jump higher and swing further than human beings. One of the reasons why human beings

are more evolved than monkeys is that their thyroid and parathyroid glands are more active.

Semen and lymph arc not the same thing. When males arc sexually aroused, the nerves in the testes get stimulated and lymph is converted into semen.

Joint hair grows near the lymphatic glands in the armpits and genital area. If this hair is removed, then the lymphatic glands tend to overheat, causing over-secretion, and this in turn decreases the function of the thyroid and parathyroid glands. There is an inverse relation between the lymphatic glands and the thyroid and parathyroid glands: if one is more active then the other is less developed and it becomes weak. For this reason, the joint hair should not be removed.

The process of controlling all the cakras and propensities was invented by Astavakra over two thousand years ago. He wrote the book Astavakra Samhitä. He was a great saint and called this process Rcijadhiräja Yoga. He first taught this system of yoga to Alarka at Vakreswar in Bengal.

The human body is a biological machine. No body deviates from this rule - all physical bodies are biological machines. The different types of lessons in Ananda Marga sadhana [spiritual practices] arc designed to strengthen the dilTcrcnt cakras and control the propensities. Guru dhycina [meditation on the guru] strengthens the sahasrcira cakra. If there is control over the sahasrcira cakra, then the body and mind can be controlled completely.

When a great person gives you a blessing, they generally do it by placing their hand on the sahasrcira cakra. which has a positive effect on all the other cakras. The higher propensities will be increased and the lower propensities will

be decreased. This kind of effect is not only produced by touch; it can also be caused by sound. When you do sästaunga pranäma [prostration] to a great personality and are verbally blessed as well, the sound of the blessing will have a positive effect on your whole being. Both the touch of the hand on the sahasrara cakra and the verbal blessing will increase your spiritual elevation.

You can only bless those you like. If you accept salutations from those you dislike, negative sentiments may arise in your mind, increasing the lower propensities and decreasing the higher propensities in those seeking your blessing. So you do not have the right to accept salutations from all people, and you should not automatically bless everyone.

The cranium of females is usually slightly smaller than that of males, consequently women have less nerve cells in the brain than men. But the fact is that men use a very small number of the nerve cells in their brains, and the same applies to women. Spiritual practices and higher pursuits utilize more and more nerve cells. Suppose a man and a woman learn sadhana at the same time, practise with the same sincerity and progress with the same speed - they will both achieve spiritual elevation. Now. suppose they both enjoy divine bliss after performing sadhana for the same number of years. If all or say ninety-nine per cent of the nerve cells in the brain of the woman arc utilized, a lower percentage will be utilized by the man because he has more nerve cells in his brain.

Women have some propensities which arc very strongly developed. In particular, women normally have great love and affection for their children. This is natural. But if the

expression of a particular propensity is excessive, it may have adverse consequences. For instance, most stepmothers love their own children more strongly than.their stepchildren, and if the intensity of this affection is not controlled, it may create tensions and divisions in the family. Also, because of the affection women have for their children, they may not like to go outside the home, and if this is taken to extremes, it may lead to harmful isolation. Similarly, if a large number of people living in a particular region only stay in their own region out of blind love for their locality, it will be detrimental to the progress of society as a whole. Good relations with other regions will not be encouraged, and the trade and economic development of their region may be adversely affected.

Love and affection are very good attributes, but to protect oneself and society from their possible extreme expressions, the best path to follow is to channelize all one’s love and affection towards Parama Purusa [Supreme Consciousness], This will expand the arena of one’s love and accelerate one’s march towards the Great. A person who has developed universal love will be able to do very great work in a very short time.*
Apexed Psychology

When the movement of the human mind is not in many lateral directions - north, south, east and west - but towards the Supreme Entity, then the mind becomes apexed, pinnacled. This pointed mind cither merges in the Macrocosm, or gives up its individual existence in the Supreme Cognitive Faculty.

In the time of Shiva yogis and bio-psychologists preferred cold climates. In those days they did all kinds of parapsychological research. Even now yogis run to the Himalayas for this purpose. Ananda Marga sadhana is a bio-psychological practice.

If, in a particular life, one performs sadhana but does not attain salvation, one will have to come back again. Under such circumstances one may or may not remember one’s past life - it depends on the pituitary gland. Then, in the latter part of one’s present life, say at the age of forty or later, if one’s mind reaches the pineal gland, one will attain salvation.

Preferably, one should start bio-psycho-spiritual practice as early as possible after the age of five.3 If that is not possible, one should definitely start sadhana by the age of thirteen, or after the sex glands develop and the sense of responsibility and dutifulness arises in the mind.

The pituitary plexus is very important in spiritual progress, especially the left side [from the viewpoint of the sädhaka]. If the left side of this plexus is developed and the right side

is not, after death one is reborn with a human body and continues practising sadhana. When a spiritual aspirant strikes the pineal gland, salvation is achieved. If both sides of the pituitary plexus are fully developed, one becomes self-knowing. if not all-knowing. (In Latin “all-knowing” is “omniscient”, and in Sanskrit it is trikaladarshii-sarvajina.)'

In the case of Shiva, the pituitary gland is called Shiva’s third eye. but it is actually His omniscience, through which He sees the three ages - past, present and future.

If one is unable to attain salvation in a particular life, one gets a human body in the next life and is guided by parapsychology. In the next life one remembers, up to the age of thirteen or fourteen, everything concerned with the past life, but as soon as the testes glands [or ovaries] start to function, one generally forgets the past. This is because as soon as the sex glands start functioning, one develops a special attraction for this earth. If one does not forget the past, one dies, usually at the age of thirteen, fourteen or fifteen, because one will not be able to adjust the past life with the present life. If one forgets the past, one will not die. Those who have attained salvation may or may not remember their past lives according to their own sweet will. This comes within the scope of parapsychology.**

1

 vrt/w.-Editor.

2

“ The sub-cenres of sub-glands arc the real conrolling points of all

3

In Ananda Marga sadhana, apart from the lower cakras, the yoga practices related to apexed psychology are mostly concerned with the higher cakras. that is, from ajina to sahusreira, including guru cakru. In fact, in order to get the highest fulfilment from this, the sadhaka is to reach different higher and higher strata of Sahasrcua. In the higher sadhana of Ananda Marga all these processes are included.-Editor.

Thoroughly Practical Astäunga Yoga Sädhanä

Astäunga Yoga Sädhanä in Ananda Marga

In the practical field the utility of things is determined by the mind. The feasibility of the codes of procedure and conduct is also determined by the mind. “To live in peace with food to eat and clothes to wear” is also done for the satisfaction of mind. And above all, no matter what “logy” or “ism” is propounded, the supporting doctrine - the “supportology”, must depend on imaginativeness (mental sanction). Every mental or spiritual disease is not mäyäväda or illusionism. Even by keeping contact between the earthly world and the human mind, spiritual philosophy can be established. Ananda Marga is a philosophy of this type.

Some of those who are comparatively imaginative regard the kämamaya kosa or the crude mind as the nth or “soul”; and some identify the astral minds like the atimemasa, vijinanamaya and hiranyamaya kusus with it. However, the real preceptor, possessed of knowledge of the divine truth, from whom you will learn the Brahmic or intuitional knowledge, will make you understand that the soul is a lot subtler than these kosas or shells of the mind, each of which is mutable, and so evanescent or transitory - the soul alone is eternal. So the happiness that you will get in the worship of spiritual knowledge will be permanent happiness, and that is why it is called ananda or divine bliss. Ananda is not

to be had from transitory objects. Transitory or temporal objects will come and go; sometimes they will make you laugh and sometimes they will make you cry. No matter how endearing temporal things may be, one day they will surely and undoubtedly leave you in the lurch, abjectly beggarly. But He will not make you wail; He is an eternal, non-evolutive, immutable Entity.

Yama said, “O Naciketa, the broad gateway to the realm of God lies open before you. One who has acquired a thorough knowledge of mortal objects has verily acquired the knowledge of both the perishable and the imperishable ones.” With the development of mental faculties as one proceeds from transient happiness to permanent happiness or ernanda, one gets more and more inclined towards one’s mental happiness in preference to physical joy. For the love of country or many such subtle happinesses, people make no bones about laying down their life. These are actually signs of the preponderance of the human mind. The happiness of cats and dogs is purely physical. In such receptacles, their mental happiness cannot have the priority. Beat them and then call them to cat some delectable food, and they will come running after it. Yet human beings are reluctant to stand the least dishonour or any little blow to their mind. A person who serves you under circumstantial pressure and keeps your mind constantly humoured by his sycophancy, is actually at heart not very pleased with you. They constantly try to escape the bondage of slavery. You cannot conquer the human mind through circumstantial pressure.

Through askuinga yoga, as laid down in Ananda Marga, sadhakas. conscious of their body and self, can gradually

awaken their dormant mental power,’ and with the help of their developed minds they can eventually establish themselves in the spiritual self. In this society - in this characteristic self they attain real änanda. So, I say. learn intuitional knowledge from a proper preceptor. You cannot learn this through empirical knowledge. Intuitional knowledge cannot be gained from books. For this one has to go, with devotion and reverence, to a preceptor. Try to awaken your latent devotional sentiment. It will come to you, if you so wish. Once devotion is awakened, you shall get divine mercy without a doubt.

Mahad krpayaeva bhagavad krpäleshädvä.

-Närada Bhaktisütra

With the attainment of only a wee bit of divine grace the ego starts disappearing from the crude human body, nityänitya viveka gets awakened, and this discriminating judgment establishes the sculhaka in Brahmic consciousness. Remember, on the path of meditation, devotion is the paramount factor. Wherever there is devotion God's mercy is there - it has got to be.

Physical attachments arc very difficult to give up - they die hard. Preservation of the crude body and attachment to the body are not one and the same thing. Yet where the preservation of the body is not jeopardized, or does not stand in danger, even then people arc surprisingly attached to their physical body. At the time of an earthquake a mother runs

‘ The eight limbs of asiäuijga yoga arc - vuinti. niyamu, asanas (with minlras.haiulluts and hedhas). pnhiciycinui, pnilvulu'iru. lUuinnici, dhyuna and samädhi.-Editor.

out of the house, leaving her sleeping child in bed ; and then half way, when the thought of her child arises in her mind, she runs back again to save her child. The quicker the mother’s remembrance of her child, the less her attraction for her own body. A mother who is above such attraction will think of her child first and take it away along with her. Through proper sadhana alone one is able to conquer such bodily [attachments] and all sorts of [other] attachments. All bondages of sensuous attractions of those who have been able to awakon their subtle selves through Ananda Marga astäungika sadhana. are bound to be resolved.*
The Importance of Moral Discipline and Yama-Niyama Sadhana

Morality is the foundation of sadhana (spiritual practice). It must, however, be remembered that morality or good conduct is not the culminating point of the spiritual march. As a moralist one may set an ideal for other moralists, but to do this is not something worth mentioning for a sädhaka (spiritual aspirant). Sadhana in its very start, requires mental equilibrium. This sort of mental harmony may also be termed as morality....

Moral ideals must be able to furnish human beings with the ability as well as the inspiration to proceed on the path of sadhana. Morality depends on one’s efforts to maintain a balance regarding time, place and person, and therefore there may be differences in the moral code. However, the ultimate end of moralism is the attainment of Supreme bliss

and therefore there should not be any possibility of any imperfections of relativity. It cannot be said that the ultimate aim of human life is not to commit theft; what is desirable is that the tendency to commit theft should be eliminated. Not to indulge in falsehood is not the aim of life; what is important is that the tendency of telling lies should be dispelled from one’s mind. The sadhaka starts spiritual practices with the principles of morality, of not indulging in theft or falsehood. The aim of such morality is attainment of such a state of oneness with Brahma that no desire is left for theft; and all tendencies of falsehood disappear.

In the sadhana of Ananda Marga, moral education is imparted with this ideal of oneness with Brahma, because sadhana is not possible without such a moral ideation. Sadhana devoid of morality will divert people again towards material enjoyments and at any moment they may use their mental power, acquired with much hardship, to quench their thirst for meagre physical objects. There are many who have fallen from the path of yoga or Tantra sadhana and are spending their days in disrepute and infamy. Whatever little progress they achieved through forcible control of their instincts, was lost in a moment’s error in pursuit of mundane pleasures.

It must, therefore, be emphasized that even before beginning sadhana, one must follow moral principles strictly. Those who do not follow these principles should not follow the path of sadhana; otherwise they will bring about their own harm and that of others...

The first lesson of human conduct is yama sadhana. We shall discuss all the aspects of yama sadhana. You know that

yama consists of five principles - a hi inset, satya, asteya, brahmacarya and aparigraha...

The practice of these five principles achieves control by different processes. The word samyama in Sanskrit means “regulated conduct”. It should be clearly understood that samyama does not imply destroying something or somebody...The correct meaning of brahmacarya is “to remain attached to Brahma”. Brahmahi vicaraham iti brahmacaryam... The meaning of practising brahmacarya sadhana is to treat the objects with which one comes in contact as different expressions of Brahma and not as crude forms. By means of such an ideation, even though the mind wanders from one object to another, it docs not get detached from Brahma because of the Cosmic feeling taken for each and every object. As a result of this preva sadhana [extroversial approach] is converted into shreya sadhana [introversial approach] and käma into prema. [Preya means “attraction towards crude material objects”, while] shreya means “attraction towards the ultimate reality”; käma means “desire for finite objects” and prema means “desire for the Infinite”.

Many misinterpret brahmacarya to mean “preservation of semen”. It should be remembered that neither the word “Brahma” nor the word carya has any relevance to the word “semen”. Moreover, even physiologically such a preservation of semen is a bluff... It is certainly true that if the correct meaning of the word brahmacarya is accepted (that is, to feel the Cosmic Entity in every material object), control in life becomes essential, but such control docs not imply disobeying the laws of nature. Control means to abide by nature’s laws... The prevention of the discharge of semen

by some special measures or prevention of its surplus formation by fasting is ordinarily termed as so-called brahmacarya (laokika brahmacarya). For those who are not married, this so-called brahmacarya (which is really not brahmacarya) has some meaning, because it reduces the possibility of sexual excitement and thus prevents a discharge which may occur due to excitement while awake, asleep or dreaming...

The practice of brahmacarya is held in higher esteem than the other four items of yama. Similarly, in niyama, the most important item is iishvara prahidhana. To be more clear and concrete we may say that out of the ten principles of yama and niyama the remaining eight arc subordinated parts of the two items, brahmacarya and and iishvara prahidhana. While dealing with their specialties, we may say that yama sadhana is the practice of the physical and psychic strata while niyama sadhana carries equal weight in the mundane, supramundane and spiritual strata [The five items of niyama sadhana arc: shaoca, santosa, tapah, svadhyaya and iishvara prahidhana]...*

Vashiikara-siddhi is only possible for those spiritual aspirants who follow the principles of yama and niyama and perform Brahma sadhana. Those who do not, do immeasurable harm to themselves and the entire world by the strength of their ksipta, muaha and viksipta samadhis, having attained some degree of control over their organs through the process of yoga sadhana. In the absence of the sadhana of self-control they use their mental power for petty selfish ends. After

The foregoing eight paragraphs are from A Guide to Human Conduct. In order to know more details about Yania-Niyamu, readers are advised to read this particular book.-Editor.

practising yoga or Tantra sadhana for a while, these immoral individuals begin to hamt others for the sake of their own petty egoistic aggrandizement, and eventually end up in the blind alley of inertness, so, I entreat you to follow the right path. The same yoga of self-control which is so beneficial for both individuals and the collectivity, is so dangerous when it is devoid of morality. Hence, everyone must be strict in following the principles of yarna and niyama.

Naeva väcä na manasä präpiitwn shakyo na caksusa

Astiiti vruvato 'nyatra katham tadupalabhyate.

Those who are not established in self-control cannot attain Brahma - their Brahma remains confined to books and tall talks. They can never expand their minds to absorb spiritual knowledge.*

Psycho-Spiritual Practices of Iishvara Prahidhäna

Iishvara prahidhäna means “to move with accelerated speed towards that Supreme Shelter, God”. Therefore, Iishvara prahidhäna is absolutely based on bhäva, or ideation - it is a mental effort in its entirety. Shouting at the top of one’s voice for a big crowd to assemble, showing devotion by beating drums, and so on, have no place in it. Your Iishvara is not deaf. Don’t shout to convey your mental feelings to Him....

One will have to detach the mind from worldly propensities while meditating upon Iishvara (God). First the mind will have to be withdrawn from the limited “1” feeling, and focused at a point. Then one will take the thought of the Macrocosm around that point, with the help of the ideation of the mantra prescribed according to one’s own samskära (mental potentiality). He is the subtlest Entity; therefore He can be realized only through feeling and by no other means....

Mental japa is the best process of Iishvara prahidhäna. One’s ideation should be expressed mentally and the mind should be its witnessing entity. If this mental japa is practised regularly and properly after learning the same from a competent teacher, the mind will progress in a particular flow, a forward movement on the path of pratisaincara of Brahma....

It is desirable to practise various lessons of sadhana alone, in a lonely place, but Iishvara prahidhäna can be practised both individually as well as collectively. In collective

Iishvara pranidhana the combined mental efforts work together, and so give rise to the expression of the higher signs in a very short time. Therefore, like all other aspects of sadhana, Iishvara pranidhana should positively be practised alone, in a lonely place; but in addition, do not miss the opportunity of collective Iishvara pranidhana whenever some of you conveniently meet together. The indomitable menial force aroused as a result of collective Iishvara pranidhana will help you solve any problem, great or small, on this earth. It is for this reason that you should always be zealous to attend weekly dharmacakra regularly.*
The Fundamental Principle of Iishvara Pranidhana - Oneness in Objectivity Results in Oneness in Subjectivity

...The human being, mimusa, the possessor of ego, has accumulated in his or her self the experiences undergone during that person’s past living stages. That person’s living momentum knows nothing about the phases ahead. The momentum of previous lives naturally creates a longing for material happiness, or love for jada, and people remain unaware of the love of Consciousness, as this stage or path is untrodden by them. Who likes to take the unknown risk of an untrodden path? One who has a longing for jada lacks the courage to experiment with spiritual truth and to follow the path shown by the rsis.

Ordinarily, people do not follow this path of courage. They think of the need of some superhuman help for their

carnal pleasures. They feel satisfied by creating imaginary gods or are misled into worshipping the mental creations of others. These are all worships of jadata, or the crude.

According to its fundamental properties, mind-stuff takes the form of the object it entertains. Because of the constant superimposition of physical entities and mundane waves on the psychic body, the mental waves, for the sake of an adjustment, take the length of the material waves, representing a cruder psychic projection. Such a crude mind, for the sake of psycho-physical parallelism, chooses a physical structure cruder than its previous objective. This process of retracing the movement is the path of negative or counter-pratisaincara.

In this negative pratisaincara, the unit mind can take a backward jump, that is, according to the change in mental wavelength, the physical structure may take the form of a tree, an underdeveloped metazoan or even a protozoan, or even that of an inanimate object such as stone, gold, or silver. The mental structure of the money-minded capitalist may convert itself into a paper note of that person’s choice.

Even after this retracing of the destined path, the ever-merciful Macrocosm helps the ego-lost mind, and under the forces of external pressure and internal clash, the path of evolution, that is, movement towards pratisaincara, recommences. The unit mind regains its lost status. It may, however, take millions of years to recover its lost status.

It is not that a human has the chance of negative pratisaincara only, due to his or her evolved ego; this ego renders positive help in the movement towards Purusottama. In the animate phase, the imagination of many works in harmony with the Supreme One. So if the unit mind at that

stage of evolution directs its potentialities towards longing for the Great, the unit mind can accelerate its progress (that is, movement towards Purusottama), and its progress can be many times speedier than it was in the stages where the citta, being in the crudest form, had not developed self-will but had to move according to the desire of the Macrocosm. In this march towards the supramundane, the unit mind gradually feels a closer touch of Purusottama, and as the proximity of the two increases, the psychic gap between the reflected consciousness and the reflecting plate goes on diminishing and finally these two merge together. This supreme union of Purusottama and the unit mind is known as yoga: Samyogo yogo ityukto jiivätmä Paramätmanoh.

According to the urge ofpratisaincara the unit mind goes on dilating because of the ever-increasing reflected density of the Macrocosmic Nucleus. Here, the microcosm acts as a mirror and the reflected consciousness is just like the reflection of the rays of the sun, in that, while being reflected. He also associates Himself with the plate. The association inculcates the sameness of the quality and so the associative reflection of the Nucleus - Purusottama - will develop in the unit mind the broadness of His Cosmic Self and the final culmination of the march of this unitary self, or microcosm. The sameness of the unit and the Cosmic Mind is established, and the finality in association will result in the merger of the microcosm into Macrocosm. This is what is known as mulcti.

Thus, if the finite subjectivity (unit mind) dwells on the infinite One as its objectivity, it results in the gradual expansion of its self and this enlarged mind finally merges with Purusottama. Hence, such a stage is nothing but menial

liberation. Here, one of our psycho-philosophic theories is apt: “Oneness in objectivity results in oneness in subjectivity” So, when the objectivity of the microcosm gets converted into the objectivity of the Macrocosm, the jiivätman - the subjective counterpart of the microcosm - is transformed into the subjective counterpart of the Macrocosm, that is. Purusottama.

The fundamental principle of our Iishvara Prahidhäna is based on this psycho-spiritual theory.
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The Resultant of Iishvara Prahidhäna is Savikalpa Samädhi

Prahidhäna is devotion attained through japakriya or repetition of one’s Ista mantra. Thus iishvara prahidhäna is the incantation of the name of the Supreme Being, with cosmic ideation. Iishvara prahidhäna does not mean to escape from the world, nor to avoid one’s responsibilities like a coward. On the contrary, iishvara prahidhäna is a dynamic spiritual practice performed with the courage of a lion. The more one masters the technique, the more the mental wave becomes straightened, and the easier it becomes. Through iishvara prahidhäna one can reach the state of asamprajinäta samädhi, yet for this attainment dhyäna is actually more effective.

Iishvara prahidhäna is a more effective practice for the attainment of savikalpa samädhi. because during iishvara prahidhäna the mind is temporarily concentrated in the state of ekagrabhwni (the fourth stage of mental development -the state of one-pointedness of mind). Whatever little amount

of “I” feeling still persists can be finally discarded through the practice of dhydna. Asamprajindta samddhi is attained following the complete elimination of the “I” feeling.

To ideate on Nirguna Brahma [Non-attributional Brahma] is impossible. Unit beings can only ideate on Saguna Brahma (the Purusa liberated from bondage) and Tdiraka Brahma (the tangential point between Saguna and Nirguna). Ideation can only occur when both the subject and object continue to exist. Ideation for one who has remained free from klesha [afflictions], karma [actions], vipdka [requital of sa ms haras] and dshaya [bundle of unserved samskdras] since eternity is meaningless. Microcosms undergo unserved afflictions due to their original actions. Afflictions cause the requital of accumulated samskaras and that leads to the formation of a bundle of unserved samskaras.

The one who meditates on that Entity who has no mind or feelings, will never be showered with grace. How can the ever-free Nirguna Purusa shower his grace on human beings? Only Saguna Brahma and Tdraka Brahma can shower grace. Those unit beings who have liberated themselves from bondage will remain liberated. They become one with Saguna Brahma and are thus called great personalities or Mahapurusa. Only they have the right to shower grace upon microcosms.

Infused with divine grace, microcosms make rapid progress along the path of iishvara prahidhdna. They attain Supreme bliss by surrendering their individualities to the Supreme Entity. In so doing they liberate themselves permanently from the bondages of Prakrti. This sadhana of salvation which ultimately results in samddhi is not a mental distortion. The mental stale it creates can neither be called positive nor

negative. The practice of sadhana for the attainment of samädhi is the way to progress along the path of spiritual vigour. There is no room for escapism on this spiritual march.*
Auto-Suggestion and Outer-Suggestion in the Japakriyä of Iishvara-Pranidhana

Human existence is trifarious. Human beings have a spiritual body, a psychic body and a quinquelemental body - this physical structure - hands, legs, ears, nose, and so on. When the How is towards the Supreme Desideratum, there must be an adjustment amongst these three flows of human spirit, human mind, and human entity. There must be a parallelism between the spiritual How and the psychic one, and there must be parallelism between the psychic wave and the entitative wave.

For progress in entitative (low, one is to lead a pure life, a moralistic life, a life based on moral principles. Do not do anything bad. What is “bad”? “Bad” is that which depraves human existence. Follow a strict code of morality. Live a pure life, a neat and clean life. Be strict in the Sixteen Points. What will happen? Your entitative flow will get purified and will be in parallelism with your psychic wave.

For maintaining parallelism between your psychic waves and spiritual waves, what arc you to do? You are to follow the auto-suggestion and outer-suggestion of incantation*. What is “outer-suggestion”? If you are in the company of good people - that company - their discourses and talks will

The foregoing thirteen paragraphs are from “Pratisaincara and Manah in Idea and Ideology’, and from "Psychic Assimilation in Psycho-spiritual Practice” in Suhhdsita Samgrha ParI li.-Editor

influence your mind, and your mind will be purified. The curvature will be less and the flow will be straightened. This is outer-suggestion through incantations. Now, what is autosuggestion through incantation? It is doing meditation and japa (mantra repetition) as per the instruction of the äcärya. This is auto-suggestion. These incantative auto-suggestions and outer-suggestions will purify your mind, and the mind will be in the position to maintain proper parallelism with your spiritual flow.

What is spiritual How? For spiritual flow, you need not go through so many books and so many scriptures. You need not do anything else; only all your propensities should be suspended and brought to a particular point, a particular gland and goaded unto the Parama Purusa. When you love Parama Purusa with all your propensities, good and bad, then that collective flow of your mind is “devotion”. By dint of one’s devotion, one can attain the Supreme Stance. One gets Parama Purusa.

So, devotion is the only secret in spiritual movement, and the incantative outer-suggestion and auto-suggostion can help you in psychic movement...4

Regarding psychic waves and parallelism. 1 said that there arc two things regarding auto-suggestion and outer-suggestion.

Auto-suggestion is done through - what? Your own incantation. The incantation - what is it? Is it an internal or external acoustic expression?

When you say something, [suppose] you arc saying.

' The foregoing five paragraphs are from “Microcosm and Its Object of Ideation” in Subhäsitu Scnngrha Part 12 — Editor.

“Rama” - it is a vocal expression, an external expression. So, while using your incantation, what do you do? Just the internal vocal expression. When you think, what do you do? You say something internally.

What is “thinking”? “To say something internally”. To “think” means “to speak within”. Just try to think something, to speak within your mind. In that case, no one else will hear. And when you speak externally, use the vocal cord externally, then others may hear.And there is a third style of expression. There is external expression but only you can hear. It is called what? What is its name in Sanskrit? Updmshu. (speaks loudly). Rama, Rama, Rama. External vocal expression. [Baba closes his eyes and pauses] Internal. [Baba mouths the words “Rama”] You can hear, others can not. Upämshu.

I told you in Tainan that actual progress is on the spiritual level, not on the physical or psychic level. Your progress is auto-suggestion or outer suggestion, when you say something like... “Sudarshan, be an ideal man. Sudarshan be an ideal man,” When you say internally, what is it? It is auto-suggestion. Sudarshan is giving a suggestion to Sudarshan. The conscience goads Sudarshan’s mind towards the idealistic stance of Sudarshan. “Be an ideal man.” - the mental picture is in the mind of Sudarshan, and the conscience of Sudarshan says, “Sudarshan, be an ideal man.” The conscience of Sudarshan goads [him] towards that ideal figure. Do you follow the psychology? What is it? It is autosuggestion. “I must be a good person. I must be good. I must do something concrete for the world. I won’t be afraid of anybody in this world. I must be good. 1 must do something concrete for the world. No power in heaven or

earth can check me.” What are these things? Auto-suggestion. I think now the term “auto-suggeston” is clear to you. I used the word in DMC.

When someone else is saying, “Sudarshan, be a good boy. Sudarshan, be an ideal man. Sudarshan, start your life afresh, forgetting all your past mistakes and misdeeds.” what are these things? Outer suggestion. Suggestions coming from the outside.

What is the best auto-suggestion, on what you are to do? You are to use your incantation, always use your 1st a mantra. That is the best auto-suggestion. “Auto” means - what? “Auto” means “self? “Autonomy” means “self-government”. “Automatic” - “done by self’.

Then what is the best outer suggestion? When you are in good company, from that good company there comes outer suggestion. Here you are getting outer suggestion. This outer suggestion strengthens the vitality of auto-suggestion. So, outer suggestion is a necessity, it is indispensable for a human’s spiritual progress. This outer suggestion is called satsaunga in Sanskrit.*

What is satsaungal Have you understood what is “outer suggestion”? So many good discussions arc there. These

One of the chief characterstics of a siddha islet mantra is this, that it must be of two types - some are related to auto-suggestion, whereas some to outer-suggestion. At the time of sabiija diiksd. the acurya or äcäryä imparts the relevant Ufa mantra, explaining its meaning, to the sddhaka or sddhikd, applicable according to the specific samskaras of the initiate. That is, this must be related to either autosuggestion or outer-suggestion. The other meaning of outer-suggestion is “good company“ (satsaunga), as explained by the author.-Editor.

discussions will have an effect on your mind - the effect of outer suggestion. Now, all company or all associations cannot give you outer-suggestion. If you are in the company of thieves, they can say, “Steal, steal, go on stealing.” This is also a sort of outer suggestion. In the case of autosuggestion, you are sure that there will be cent per cent success because of that mantra, that incantation. In the case of outer-suggestion, there will be good company and bad company, and the outer suggestion coming from bad company may be detrimental to your progress; and not only your progress, but the progress of the entire humanity. If you become a giant, then so many people will be destroyed by you, so there must be a careful selection of company. That is what in Sanskrit is called satsaunga: sat means “good”, and saunga means “association” = satsaunga. Sadvipra, “one who is a good intellectual”.

What is good and what is bad? A constant fight is going on between good and bad. In your mind, in our society, in the country, in the entire human society is a never-ending light between good and bad. When good is established over bad, when the result goes in favour of good, that result is known as “conscience”, the authentic and established power of discrimination. It is called “conscience” in Latin. As a result of the light between good and bad. when the resultant goes in favour of good, that resultant is called the “power of discrimination” or “conscience”. The English meaning of “conscience” is “power of discrimination”. For “conscience”, the Sanskrit term is viveka.

Now, what is “good” and “bad”? What is sat and what is asatl The physical, mental, or spiritual action that helps you; or your association in developing your spiritual life that

lessens the distance between you and your Lord, is “good”. And your physical, psychic, or spiritual actions that increase the distance between you and your Lord is “bad”. That which encourages the proximity between you and your Lord, your goal, your idealistic goal; when the distance is decreased or lessened, it is “good”. And when it is increased, it is “bad”.

So, while selecting company, you should be careful whether its discourses, its activities, its plans or programmes arc to decrease the distance between you and your Lord. This is satsaunga, good company. Otherwise it is asatsaunga. Even intellectual discussions of a high order may not be satsaunga if they have nothing to do with lessening the distance between you and your Lord, you and your Goal. That type of intellectual discourse, in my language, is called “intellectual extravaganza”. Baoddhika amitavyayita. Satsaunga and asatsaunga. When it goads you on the path of the Lord, it is satsaunga. From this moment, you should always try to have satsaunga. That satsaunga will give you outer-suggestion.

Those who are engaged in satsaunga and lessening the distance between the Lord and the aspirant, their actions are called punya. And those who try to increase the gap, their actions arc known as pataka. Punya and pataka - virtue and vice.

In the scriptures, it is said, Kuru punyam ahorätram

“You should always be engaged in doing punya." Ahorätram - “day and night”. Ahoh means “sunrise to sunset”, not to zero hours in the night; sunrise to sunset. And rätri means “sunset to sunrise”. Ahoratri means “twenty-four hours”.

Kuru punyam ahoratram

You should be engaged in punyam - virtuous work - for all twenty-four hours.

You may ask. “How can I do punyam while sleeping? In the wakeful state, 1 may do punyam, but while sleeping, how can I do punyam? Can you? Yes, you can. What’s the difference between habit and nature? When habit becomes one with your existence, it is called “nature”.

Suppose you are a teetotaller. What is the meaning of “teetotaller”? Now, a friend offered you some alcohol, then after three days, the friend offered you another glass of alcohol and you accepted it. After that it is your habit that you won’t be able to be without alcohol. Then it is a habit. Finally, alcohol will be drinking you, you won’t be drinking it. That is why the doctor will tell you to stop it. Everyone will tell you to stop because you have become helpless. It has become your nature. By constant practice or under pressure of circumstances, one becomes habituated, and by encouraging this habituation, it finally becomes [one’s] nature.

This is auto-suggestion. “Now it is time for my meditation”, what is it? You are trying to habituate yourself. But when you cannot live without püjä, then it has become your nature. Try to make it what - habit or nature? Nature. I never lake a drop of water without doing püjä. Why? It has become my nature. And I want that all of you should make it your nature also.

When auto-suggestion will become your nature, what will happen? While sleeping you will be repeating that japa (repetition of mantra) in your unconscious mind. You are

sleeping, so your conscious mind is not active. You are not having any dreams, so your sub-conscious mind is not active either. But the unconscious mind is there. Automatically there will be japa. Twenty-four hours you are doing punya. While you arc sleeping, you will be engaged in doing japa and using your incantation. Kuru puny am ahordtram. Be engaged in doing punya all twenty-four hours.

You should always encourage the company of satsaunga - those who are engaged in punya, and always avoid the saunga of pdtakiis-[thosc who are engaged in pataka]. That company will deprave people, degenerate people. Among pataka, there are two classes, two branches. One is papa, the other is pratyaväya. Papa means to do the “don’ts” of life. Don’t steal. If you steal, it will be papa because you are doing the “don’ts” of life. Pratyaväya means not to do the “dos” of life. You should help a person in distress. You should help the suffering humanity. These are the “dos” of life. If you do not do them, you are doing pratyaväya. Päpa plus pratyaväya is pätaka. There are two kinds of pätaka.

Always be engaged in punya and always avoid pätaka. Always try to be with those people who are engaged in punya. Never be with those people who are engaged in pätaka. This is because these punvavdna people who are engaged in punya will give you outer-suggestion, good outer-suggestion. positive outer-suggestion. Pätakiis will give you negative outer-suggestion, and their suggestions are detrimental to the progress of human society.*

The foregoing twenty-two paragraphs are from "‘Auto Suggestion and Outer suggestion” in Anandu Vacanämrtam Pari /^.-Editor.

Iishvara-Prariidhana - an Effective Practice of Controlling One’s Mind

The process of concentration is, in the first phase, physico-psychic; and in the second phase, psycho-spiritual. A person has a physical body, a mind, and a spirit; so in the first phase the intuitional practice should be physico-psychic, starting from the arena of physicality and culminating in the common point of physicality and mentality. That is, the approach is physico-psychic, and in the next phase the approach will be psycho-spiritual, starting from the psychic realm and ending in the realm of spirituality.

The human mind is moving towards so many propensities; there are so many propensities in the human mind; and according to the complexity of the mind, the physical body also becomes more and more complex. The physical structure of an animal is less complex than that of a human being, because the human mind is also more complex than that of an animal. The number of glands in a human body is more than that in an animal structure, in an animal body. Now, the first phase of the process is physico-psychic - that is, withdrawing the mind from different physical objects and bringing it to a particular point, and directing that point towards the realm of the mind. And next is a phase of withdrawing the mind from different mental objects, from different mental pabula, and directing it towards the Supreme Subjectivity. Now, this process of movement is the process of concentration [Iishvara Pranidhana].*

’ Ananda Marga sadhana begins with the practice of concentration

or Iishvara Pranidhana.-Editor.

Concentration is a major sadhana, a major intuitional sadhana, but there are certain helping sadhanas. Asanas and pränäyama, for example, are helping items. They are not sadhana, they are called sadhanaunga. Now if, during this process of movement, this phase of movement, the mind becomes heavy, it will not be able to move forward. Suppose you are crossing a river. If the boat becomes heavy due to water percolation, what will happen? You will not be able to cross the river. You will have to arrange to pump the water out.

So, what is this process of pumping out the water in the case of the human mind? It means freeing the mind from mundane impurities. And how to free the mind from mundane impurities? By rendering selfless service to society without any restriction of caste, creed, nationality, or sex. ...*

The foregoing four paragraphs are from “How to Concentrate” in Aiianda Vacanämrtam PurI 23.-Editor.

Asanas, Mudräs and Bandhas

The relation between the physical body and the mind is very close. Mental expression is brought about through the vrttis, and the predominance of the vrttis depends on different glands of the body. There are many glands in the body and from each there is a secretion of a particular hormone. If there is any defect in the secretion of hormones or any defect in a gland, certain vrttis become excited. For this reason, we find that in spite of having a sincere desire to follow the moral code, many persons cannot do so; they understand that they should do meditation, but they cannot concentrate their minds because their minds become extroverted due to the external excitement of this or that propensity. If people want to control the excitement of these propensities, they must rectify the defects of their glands. Asanas help the spiritual aspirant to a large extent in this task, so they are an important part of sadhana.

... No one should risk harm by practising asanas and mudräs without the permission of an äcärya... Madras are almost the same thing as asanas but incorporate more ideation.
Examples of Some Asanas and How to Perform them

Utkatä kürmakäsana |difficult tortoise posture):

Bring the right leg over the right shoulder. Then bring the left leg over the left shoulder and place it on the right

ankle. Interlock the fingers firmly and hold them forward in the namaskara position. Duration - half a minute. Practise four times.

Jatila utkatdsana [difficult chair posture]: Squat down, supporting the entire weight of the body on the big toes. Grasp the waist on each side with the hands, the buttocks resting on the heels. Duration - half a minute. Practise four times.

Utkata pasheimottanasana [difficult back-upwards posture): Lie in a supine position and extend the arms backwards, keeping them close to the cars. Rise while exhaling and insert the face between the knees. Make sure that the legs remain straight. Grasp both the big toes with the hands. Remain in this state for eight seconds. Now resume the original posture while inhaling. Practise eight times in this way.

Kukkutdsana [cock posture]: Assume the position of pcidmasana and insert the hands and forearms in between the respective lower legs and thighs. Then raise the whole body, supporting the weight on the hands. Look forward. Duration - half a minute. Practise four times.

Tulddanddsana [balance posture]:

(i) Standing on the left foot, direct the other foot backward and raise it. Grasp the waist on either side with the respective hand, and then bend the trunk and the head forward such that the head, the trunk and the leg (extended backward) are parallel to the floor.

(ii) Standing on the right foot, repeat the process. Duration - half a minute. Practise four times.*
Examples of Some Mudräs and How to Perform Them

Mudräs arc almost the same thing as asanas but incorporate more ideation. The rules for mudräs are similar to those for asanas, but there is no restriction regarding the nostrils. The number of mudräs is also large. A list of a few necessary mudräs is given here.

’ The foregoing eight paragraphs are from Ananda Marga Caryacarya Pari 3. Elsewhere, the author has mentioned the benefits of these asanas. Some of these are:

Utkata kürmakäsana - beneficial for diseases of the joints, and also for weight-lifters or those who habitually cany heavy loads.

JatHa utkatäsana - for those suffering from diseases such as beriberi, elephantiasis, and also for those undergoing strenuous training or serving in the military, paramilitary or policeforce.

Utkata pashcimottänäsana - beneficial for syphilis, duodenal ulcers, diabetes, gout, tuberculosis, asthma, leucoderma, nocturnal emission, obesity and displaced uterus. There are certain restrictions for this asana and, as with all asanas, it should not be practiced without the guidance of an Tcarya.

Kukkuiasana - beneficial for those suffering from tuberculosis, and weakness of the hands and legs.

Tulädandäsana — Beneficial for weakness of the legs, for those who practice sports, and adolescents.

Asanas must not be practiced without the instructions of an äcärya or äcärya. Apart from these five asanas, the rules for performing asanas, descriptions of thirty-seven more asanas, dos and don’ts, rules for massaging, shaväsana etc., are included in the above-mentioned book. Moreover, it is most beneficial to read the author’s Yogic Treatments and Natural Remedies, in order to know the benefits of different asanas, their application in specific diseases, and various natural and herbal remedies.-Editor.

1)    Utksepa Mudrä : This mudrä should be practised in bed immediately upon waking. While lying on the back, one should flex both the arms and legs, bringing them over the chest, and then immediately return them vigorously to the extended position. After doing this three or four times, sit up in bed and drink a glass of cold water without allowing the water to touch your teeth. After this you should expose the navel area to the air, and walk up and down in this way for some time in the open air.

2) Uddayana mudrä: Standing, place the hands above the knees and bend forward a little. Gradually breathe out, to a state of complete exhalation. Keeping the breath out, draw the abdomen and lower abdomen inward as hard as possible, to touch the spine. Maintain this position for eight seconds. Then gradually inhale fully. Practise eight times.

3)    Väyavii mudrä. Standing erect, press the nipples with the third joints of the middle lingers of both hands. The remaining fingers will stay in their natural positions on either side of the middle fingers. Now bring both the elbows backward while inhaling. After complete inhalation, exhale. The elbows should be relaxed a little when exhaling. Practise this mudrä with the eyes closed, concentrating the mind on the anahata cakra. Practise seven times.*

‘ The foregoing four paragraphs are from Ananda Marga Cary deary a Part 3. Elsewhere, the author has mentioned about the benefits of these mudrds:

Väyavii mudrä or Väyavii pränäyama - beneficial in the treatment of tuberculosis, asthma, blood pressure and related problems.
Examples of Bandhas and How to Perform Them

...First the mind has to be fixed on the kiirma nädii [energy channels related to the vocal cord] located in the throat region (kantha), then the vayus [ten vital airs in the human body] have to be suspended. The the gates of the indriyas [ten motor and sensory organs] will have to be closed, and finally, the network of nerves in the neck and the throat will have to be inflated and kept in the same condition for some time. The whole process is known as jalandhara bandha (jälam + dhr + ac = jalandhara). The practice of jalandhara bandha brings the network of nerve fibres in the throat region under control. As a result, human beings can create sounds of different intensities and frequencies with the help of the strength of their vocal chords. According to Tantra, the power [shakti in Sanskrit] that operates in the practice of this jalandhara bandha is called jdlandharii shakti. In the past, this jalandhara bandha or jalandhara mudra used to be practised widely in western part of India. The place which was familiar as its common piitha or centre is still known as Jalandhar. Perhaps some of you still call the place Jallundhar [without a] by mistake. No, it is not

Ud'd'ayana mudra - beneficial for diseases related to the pancreas, kidneys, lower belly and hydrocele.

Utksepa Mudra - this helps very much in regularly keeping the bowels -clear, and also keeps the body and mind fresh and ready for work throughout the day.

In the same book, the author has mentioned the guidelines for other mudräs. These are - parthivii mudra. ambhasii mudra, agneyii mudra. dkdshii mudra. mdnasii mudra, agnisära mudra. kdkacaincu mudra. trimunda mudra. ashvinii mudra and vajrolii mudra.-Editor.

Jallundhar - it is Jälandhara. The meaning of the word ‘Jalllundhar’ is “water- reservoir” or “dam”; It can also be used to mean jalabandha or kabandh or “barrage”. The city Jallundhar of the Punjab does not mean this. It was a centre of the practice of Tantra and yoga.

In Yoga and Tantra special kinds of exercises of a bunch of arteries in some parts of the human body are performed with the help of siitkärii mudra [or siitkärii kumbhaka]. To facilitate the easy flow of bloodstream, the practitioners of yoga and Tantra in ancient times, used to perform this siitkärii mudrä. They would do it standing or sitting by the side of a large body of water...*

Bandhatrava Yoga -

1) Mahämudrä: Sitting down, press the mülädhära cakra with the left heel and extend the right leg forward. Breathe in deeply, and at the same time contract the urinary sphincter muscles. Grasp the sole of the extended foot firmly with both hands, and maintaining jälandhara Bandha (clamping the chin against the chest), hold the breath. Retain this position for half a minute. Then relax the hands and also jälandhara bandha, and, sitting erect, breathe out.

2)    Mahäbandha Press the mülädhära cakra with the left heel and press the svädhisthäna with the right. Breathe in and simultaneously imagine that the urinary sphincter muscles arc being raised. Apply jälandhara bandha, and after placing the thumbs over the waist, press the sides of the genitary organ with the eight remaining fingers. Maintain this position

‘ The foregoing two paragraphs are from Shubda Cayanika.- Editor.

for half a minute, and then, releasing the hands and relaxing jälandhara bandha, breathe out.

3) Mahävedha. Press the mülädhära with the left heel and the svädhisthäna with the right. Contract both the anal and the urinary sphincter muscles hard while breathing out. Both the thumbs will rest over the waist. With the remaining eight fingers, try to raise the anal and the urinary sphincters. Jalandhara bandha should be held in the meantime. Retain this posture for half a minute. Release the hands and jalandhara bandha, breathe in. and at the same time relax the anal and urinary sphincters. Pressing the right heel to the mülädhära in a like manner, practise mahämudrä, mahäbandha and mahävedha .van

' The foregoing three paragraphs are from Ananda Margu Caryiicurya Part 3. Elsewhere, the author has mentioned that handhutraya yoga benefits the sufferers of dysentery, diarrhoea, dyspepsia, seminal weakness and displaced uterus.--Editor

Pränayäma Sadhana
Präriäyäma - A Practice to Increase the Power of Concentration and Ideation

The greater the control a person has over the pränah, the stronger and more expanded will be the citta s sthirabhiimi [state of stability of mind], and the greater its power of reaction. Citta, the object of the pränah, is static in principle (,tamogunätmaka), due to its passivity. Accordingly, the mutative principle is predominant in the motor organs, and the sentient principle in the sensory organs. The object with which the unit entity is concerned through the sensory organs is what we call “the knowable” (jineya). Whatever makes the unit entity attain contact with the objects through the motor organs is called kärya (action); and the object of pränah is called dhärya or “the sustainer, that which sustains”. As these dhäryas are contacted by the prähäh [the collection of ten vital airs], it is impossible for the prähah to simultaneously hold or reflect on the citta all the objects which are collectively apprehended by more than one sense or motor organ.

When people read anything aloud, both their organs, the eyes and the tongue, are working simultaneously. The sound waves reach the citta through the medium of the acoustic nerves (afferent nerves) with the help of their vital force. At the same time, the sense of sight or form tanmätras of the letters of the alphabet are reflected on their retinas and are also reaching their cittabhumi or ectoplasm via their optical nerves with the help of that same vital force. It is not possible for one singular vital force to be present at two

places at the same time and perform two different functions; so it has to both receive the sound waves as well as visualize the letters of the alphabet separately. If the vital force or energy remains engaged only in visualizing the alphabet, then the sound waves will not properly reach the ears. In such a case, if the readers are students, their sense perception will not be as good as their knowledge of language or spelling. Similarly if attention is paid more to only hearing, then the knowledge of language and spelling will suffer. You have certainly encountered many accredited scholars whose every line of script contains countless spelling mistakes. If you investigate the cause, you will discover that these people had and still have the habit of reading books aloud, softly uttering.

Similarly, those who give more importance to their motor organs cannot utilize their sensory organs well. Generally, those children who are very fond of games are less attentive to their studies. Their vital force being engaged with the practical application of ideas through the medium of the motor organs, it cannot properly apprehend ideas through the sensory organs. However, to attain success in action, the coordination of more than one sensoiy and motor organ in the same action is most desirable. Similarly, success in the field of knowledge is also accelerated as a result of the coordination and cooperation between several motor and sensory organs. So, it is preferable for a student to read books aloud instead of silently, because then two organs become involved with one object and so there is less chance for the mind to become distracted.

According to the predominance of subtle or crude forces, we may divide the motor and sensory organs into three

groups. The subtle sattvaguna [entient quality] is predominant in the vocal organ, and tamoguna [static quality] in the region of the genitals. The vocal organ and hands arc sattvagunii because speech expresses internal ideas externally, and the hands give form to subtle inner feeling, or create arts and crafts. The feet are rajogunii [mutative] due to their kinetic or locomotive characteristics, and the anus and the genitals are tamogünii [static]. According to the five functional distinctions of speech, action, movement, excretion and procreation, we determine the individual characteristic of the motor organs. There are functional distinctions among the sensory organs also: the ear receives sounds, the subtlest of the tanmdtras, and so it imbibes the greatest amount of sattvaguna. The nose is tamogünii in the highest degree. The ears and the skin are sattvagunii and the tongue and nose tamogünii.

Biologically also we find that the more unevolved a unit entity is the stronger are its tamogünii organs. In extremely undeveloped or unicellular organisms we find no sexual distinction; due to their extraordinary sexual power they disintegrate their bodies into parts [schizogenesis or “reproduction by fission”] according to necessity, for the maximum propagation of their species. But as the unit entities advance on the path of progress and higher mental development, the power of their organs wanes; and as a result higher organisms cannot bring forth their progeny singly due to their low sexual potentiality. So in them the distinction of male and female become a necessity.

I have already said that pranah, the vital principle, is tamogunatmaka. for in its object, the dharya, steadiness alone is the predominant factor. For lack of more than one organ

under it, the präna is collectively static. The greater the control one has over this vital principle of präna, the stronger is one’s power to accept or reject samskaras. These accepted or rejected samskaras are perceived in the mind during the still condition of the präna, wherein it (präna) finds its fulfillment. You are taking präna s help every moment of your daily life. Just as you feel the heat or coldness of things through tactual inference or sparsha-tanmätra, similarly you know their hardness and softness through präna. Suppose there is cotton and gold of equal temperature. The eye sensory organ will see them, the skin sensory organ will feel their hotness or coldness and the präna will feel the hardness of the gold and the softness of the cotton. The ear sensory organ will hear a song and the präna will appreciate its melody. The ears will hear a scandal and the präna will receive its harshness and severity; and thus hearing it, will become hurt and feel pain - it will hold anguish (dhärya) in the mind. We call this capacity of the präna to hold feelings, the “vital core” or marma. The terms “hard” or “soft” that you apply to a person on the basis of your knowledge of the hardness of iron or the fluidity of water are also derived from your präna-bodha or vital sense. A “hard” man does not mean that the man is hard to the touch. A “hard” thought-wave is received by the präna when the skin-organ touches something hard. You call a man “hard” only when his speech or behaviour creates a similarly hard thought-wave in your präna through the medium of any other organ. In the same manner you also call many people “soft”, don’t you?

What is this präna-bodha? I have already said that when the nerve or force of acceptance or rejection of inferences (tanmätras) establishes contact between its object and the

sthirabhümi or apperceptive plate of the citta, then alone does “sense” come into being. All the forces of the world prove their existence in this dynamic sthirabhümi. The wave by which your acceptance or rejection of the tanmätras takes place cannot be a perennial one, because its permanence precludes the possibility of sensing. If the eyes could apprehend form-waves uniformly and continuously, or the form-waves were themselves continuous and uninterrupted, then due to their lack of division, the object to be “held” by the prana could not have a place in the sthirabhümi of the citta. In order to effect breaks in the waves they have to be pulsalive and the stream of waves also has to be interrupted by pauses. Energy in motion is not continuous but flows in definite little jumps; thus the stream of energy has been called systaltic or pulsatory in the scriptures. This applies equally to all inferential (tänmatric) flow's, and these currents are received during their phase of contraction in sthiurabhümi of the citta, with the help of the prana. So the more steadiness one can create in the prana, the firmer and stronger shall be one’s power of receptivity.

The receptive power of prana finds great scope for expression in a calm mind, with a calm body and calm organs; and its retentive power wanes tremendously during physical or mental restlessness. That is why a restless-minded boy cannot memorize his lessons - he cannot retain them in his prana. A fickle-minded young man can earn his bread by hard labour, but he cannot take any serious responsibility.

Nityada hyaungabhütani bhavanti na bhavantica,

Kälenälaksyavegena süksmatvattanna drshyate.

It is only due to the interim motionlessness in the course of movement that a unit entity can comprehend anything.

If one becomes restless, one cannot feel an object in the proper perspective. But there may be at least indistinct knowledge of the object due to a relatively slight calmness that still remains in the restlessness. A person in this state is generally called “bewildered”, in a state of doubtful comprehension. The shorter the period of this interim motionlessness, the greater the speed of motivity and thus also the degree of bewilderment. So you see, all forces, whether receptive or rejective, must be pulsalive. When they are not pulsative, then their entities are outside the range of comprehension, and are therefore sensorily untenable and intellectually either untenable or quiescent.

The pause period of the systaltic movement is the opportune moment for the acceptance of any sensation or idea. Similarly, the greater the composure of the prana, the stronger and keener is the power of receptivity. That is why-spiritual aspirants take pains to keep their prana under restraint and control. In the path of sadhana (intuitional practice) there are two ways to control the präna: prdndydma [breath-control] and dhdrand [concentration],

Prandn vamayatyesah prdndydmah

Tasmin sati shvdsaprashvdsayorgativicchedah prdndydmah.

I have already said that the movement of every mundane force, whether active or reactive, must be pulsative. The period of contraction or cessation is the concluding state of the vital function. When this state of cessation is established permanently in the unit body, the vital functions totally cease. This is the state of death. In such a condition the mind and the other organs are inactive, and so in this long-lasting cessation nothing can be accepted or retained. The practice of prdndydma is the practice of control of the prana - of

the expansion of the period of pause for the maximisation of the power of concentration and receptivity. The vital expansion of one who practices pränäyäma is also pulsative, the only difference being that the pause is comparatively long. Even in the sadhana of introspective concentration (dhäranä), when the sthirabhumi of the citta is fixed on the object, the vital function is also obliged to gradually prolong the duration of the pause. In that condition the manifestive waves also diminish. Thus whenever people ponder something with rapt attention, the movement of their vital functions gradually becomes more and more tranquil due to the prolongation of the duration of the form waves of their object of imagination.

There are abuses of pränäyäma also. If spiritual aspirants, during the period of pränäyäma-induced contraction, indulge themselves merely in the parading of their own petty vanity instead of using that force of contraction for the inculcation of Brahmabhäva [Cosmic ideation]; that is, if they devote themselves to the expression of their own little egos, they will gradually tend towards crudeness. Even without practising pränäyäma, if people zealously propel their little egos towards worldly enjoyments, they will also meet the same fate. Pränäyäma is exceedingly harmful - devastatingly disastrous - for those without cosmic ideation or Brahmabhäva1. In common experience we find that whenever people absorb themselves in some work, their power of contraction increases, and the movement of their präna becomes steady and regulated; but whenever they indulge

in any sensuous or crude act, the movement of their prana becomes remarkably unsteady and agitated. In such a condition their minds are not amenable to comprehension, thought or judgement.

The agitation of the body causes the agitation of the prana. That is why all concentrative practices should be performed in a quiet posture (sthirasana), so that the practices of pränäyäma and dhyäna (contemplation) may progress cohesively. At the time of meditation, repeated movements of the body - now lying, now sitting, now standing - are extremely detrimental to mental concentration. Such a practice defeats the very purpose of spiritual meditation...*
The Paramount Importance of Prähäyäma

...[Now], so long as the heart functions, all the afferent and efferent nerve fibres pulsate with the same rhythm. The pulsation of all the nädiis also vibrates according to the same system. When one becomes engrossed in deep thought or dhyäna, the nerve cells remain absorbed in this; their connection with the nerve fibres becomes weak. As a result, there is less pressure on the heart, as the pulse rate is reduced to some extent. As there is lesser need, the rate of breathing also become slower. Sometimes the pulse rate becomes so slow that it appears as if one is almost going to die. In the more elevated state, due to prolonged dhyäna, it so happens

that the pulse rate is completely suspended. The same thing happens in the case of nirvikalpa samädhi [the non-attributional stance]. In the deeper state of savikalpa samädhi [determinate trance] the pulse rate becomes feeble. In the state of absolute bliss the pulse rate becomes completely suspended, but it is not indicative of any physical abnormality or disease. It is a specific state of the psycho-physical entity being separated from gross materiality for the time being. When one takes to deep thinking, the pulse rate of the body also slows down.

Too much physical labour, running, too much running after material needs, too much crude thinking, obsession with materiality and persistent desire to do harm to others, increas the pulse rate. In most of these cases, the breathing rate becomes faster and the capacity of thinking is reduced. If one is going to do something without the support of conscience, then the thinking ability is impaired. When a person who is very materialistic is going to do an utterly unconscientious thing, it is found that their thinking ability is greatly impaired. They do not want to pay heed to good words, and do not want to understand, even if they hear good things, nor can they understand. When a person is used as an instrument to do something heinous or ignoble, they often take food and drink that are stimulating or intoxicating. Through this, the blood circulation and respiration become faster. Their judgement is also lessened. At that moment, they commit an extremely sinful act. When they come back to a normal state, their pulse rate becomes normal, the crest and trough also become normal, and the person regains the capacity of thinking properly. Then they start suffering from extreme penitence. They tell themself lime and again, “Why did I do this? Why did 1 ever take to such a way”?

In Yoga practice, one gains control over the rate of breathing through pränäyäma. Pränäyäma means “control over the vital power or life force”. That is the reason why the practitioners of pränäyäma can do meditation for a relatively longer time. The practice of pränäyäma is necessary for one who seeks to concentrate the mind in meditation (idhydna). It is still better if one can do sakumbhaka pränäyäma. Otherwise, it is necessary for one to do akumbhaka pränäyäma. By this one establishes control over the flow of the [ten] vital airs in their crests and troughs.
Types of Pränäyäma

The process by which the pranas in the body are controlled is called pränäyäma. Präna, apäna, samäna, udäna, vyäna, näga, kürma, krkara, devadatta, and dhanainjaya - the collective name of these ten vital forces is pränäh. If you wish to increase your apperceptive power you must control the pränäh. Through regular practice, the mind will become concentrated. Pränäyäma is meant for spiritual aspirants - it is belter for those who are not spiritual practitioners not to take the risk of injuring themselves by doing pränäyäma.

Pränäyäma is also very beneficial for the physical body. Special pränäyäma practices are prescribed for specific diseases.

No one should practise pränäyäma without the permission of an äcärya.
How to Practice Pranäyäma

Closing the eyes, sit in either siddhasana, padmasana or bhojandsana. Do bhutashuddhi. After doing dsana shuddhi, concentrate your mind on the point that the äcärya will fix. Then, after doing cittashuddhi, ideate on the first syllable of your Ist'a mantra, press and close the right nostril with the thumb of the right hand, and draw in a deep breath through the left nostril. During inhalation, ideate that infinite vital energy is entering the point from the infinite Brahma who is existing all around. After taking a full breath close the left nostril with the middle, ring and little fingers, and, taking the thumb away from the right nostril, slowly let out the air (Ideate that the infinite vital energy is returning from the point to that Infinite Brahma). During exhalation ideate on the remaining syllable of your Ist’a mantra. When the breath has been fully expelled from the right nostril, inhale as fully as possible again through the right nostril. Afterwards, closing the right nostril with the thumb and removing the fingers, exhale the air through the left nostril. This completes one round.

For the first week, complete three rounds each time. The number is increased by one round every week until seven rounds is reached.

Pranäyäma can be practised up to four times in a day. If a person practising pranäyäma twice daily wishes to practise three times on any particular day, they may do so, but the person who practises twice daily must not suddenly increase to four times, because that will result in the body falling sick. Therefore it is advisable at first to do the practise twice daily, increasing it by one round per week. If, however, on any day pränäyäma is not completed twice, then at the

end of the week, the number of limes missed must be practised in compensation, before increasing the number of rounds.

Practitioners ofpränäyäma should try to keep themselves away from dust, smoke, bad-smelling environments and excessive labour. It is very helpful to take a sufficient amount of milk products for the first two months following commencement of the practice.
Health-Related Pränäyäma

Shiitalii kumbhaka: Sit in padmäsana. After closing both the nostrils and sticking out the tongue, inhale as deeply as possible the cool air of the morning, evening or midnight hours. Keeping the nostrils and mouth closed, hold the breath for eight seconds, then exhale gradually through the nose. Do this eight times continuously. After completion, massage the diseased portion of the body.2

1

 In Ananda Marga sadhana, taking Cosmic ideation in Pränäyäma is a must. Pränäyäma is one of the higher lessons of Ananda Marga sadhana.-Editor.

The foregoing thirteen paragraphs are from “The Chariot and the Charioteer” in Subhtisitu Samgraha ParI 4. In Ananda Marga sadhana, as introduced by the author, pränäyäma is perfomed sitting in sidilhasana orpadmdsana. The three shuddhis must be performed before pränäyäma, as these are conducive to keeping the mind in a balanced state.-Editor.

2

 The foregoing twenty Your paragraphs are from Shabda Cayanika Part 22 and Ananda Marga Caryacarya Part 3. Here, as an example, the mles for just one health-related pränäyäma have been given. The author has described several other such pränäyämas, such as siitkdrii kumbhaka, karkuia pränäyäma etc., which are included in the afore mentioned book. Some of the benefits of shiitalii kumbhaka are for diseases of the genital region, eczema, leprosy, etc. Vishesa pränäyäma and Antarpränäyäma are parts of Vishesa Yoga Sädhana, in Ananda Marga into Sadhana. -Editor.

Pratyähära Sädhanä
The Application of Madhuvidyä Is the Best Means of Pratyähära Yoga

The object of the ordinary mind, be it external or internal, is the outcome of the five fundamental factors. In order to maintain its separate existence the mind has to be attached to some object. Here, an object means “a place”. Just as a living being has to inhabit some physical space in order to maintain its physical existence, similarly the mind has to attach itself to some object of requisite subtlety, to maintain its subtle existence.

from this we arrive at the conclusion that the mind never enjoys the original object; it enjoys only the reflected shadows of the original object. Catching the shadows of the physical world, people mistakenly believe that they have realized their goal. If the mind really desires to enjoy something, it should adopt the opposite course. The mind will have to be extricated from the quinquelemental world which has been created as the crudest manifestation of cosmic mind-stuff, and adopt the universal Purusa - the original constituent of cosmic mind-stuff. The object of Purusa is the mind, and if Purusa becomes the subject of the mind, then, as a result of their proximity developing into union, the subjective feeling of each will disappear. This union is called yoga. In other words, it is the union of the unit “1”, centered in the mind, with the universal Purusa.

Samyogo yoga ityukto jiivatmä - Paramätmanoh.

If a person desires to merge in Purusa, while retaining their "I” feeling, then that person will not be completely free

from objects. In that state, the universal mind of the universal Purusa becomes their object. We call this state, savikalpa samädhi. Where there is no anxiety about the “I” and no desire to preserve the separate identity of the “I”, then a state of complete freedom from objects or thoughts is achieved. This state is called “salvation” or ninikalpa samädhi...

One has to advance by making the maximum effort to keep the mind scrupulously away from vices. Never let your mind’s purity be polluted in any way. After practising this for some time, you will observe that the same mind that sustained your vile tendencies has become your greatest friend. Your mind will serve all your purposes, so you should let it have constant inspiration from your soul. Enlighten your mind with the effulgence of the soul. The absolute truth in you will automatically reveal itself.

Rtambharä tatru prajinä

- Patanjali

Those who adopt the reverse course are truly ignorant, in that as they dedicate themselves to crude objects, they gradually transform their minds into crudeness. By gradual transformation their mind-stuff reaches a stage where they cannot be called human beings. Who can say that the fire-burnt cane has been transformed into a plantain tree, that the decomposed beef has been transformed into an onion through natural changes, and that the rice-water has produced tand'uleraka leaves? Likewise, no one will be able to recognize you as a human being in your degenerated condition.

Therefore, do not absorb yourself in crude thoughts or allow yourself to be carried away by impulses and tendencies. The extroverted tendency and the dedication to these crude objects are sure impediments to the realization of the self.

In mundane life, finite objects are indispensable. The preservation of existence is not possible by pursuing the path of shreya or ultimate gain all the time. Nevertheless, shreya alone is necessary for one’s supreme spiritual progress and only shreya and not preya, or the immediate and superficial gain, should be pursued. It is said in the Vedas:

Anyacchreyo 'nyadutaevapreyaste ubhe nänärthepurusam siniitah

Tayoh shreya ädadaenasya sddhu bhavatihiiyate arthadya upreyo vrniite,

Shreyasca preyasca manusyametastao sampariitya vibinakti dhiirah

Shreyo hi dhiiro ’bhipreyaso vrniite preyo mando yogaksemcid vrniite.

-Kafhopanisad

If spiritual aspirants are advised to follow only shreya, then how will they maintain their existence during the period of spiritual practice? They will have to deal with preya in such a manner that it does not become a cause of bondage or extroversion of tendencies, but will instead lead to the introversion of tendencies and thereby to mukti or liberation. This technique is known as madhuvidyä.

Madhuvidya teaches you that you can endeavour to attain liberation even while leading a worldly life, provided of course, that before dealing with any object of gratification, you take it with cosmic feeling. While feeding your child you ought to contemplate that you are not feeding your child but giving proper care to the manifestation of Brahma in the

shape of a child. When you plough your land, you ought to contemplate that you are giving proper care to the manifestation of Brahma in the shape of land. If you properly follow madhuvidyä you can keep yourself aloof from the shackles of actions even though you perform actions. This madhuvidyä will pervade your exterior and interior with the ecstasy of Brahmänanda and will permanently alleviate all your afflictions. Then the ferocious jaws of avidyä cannot come and devour you. The glory of one and only one benign Entity will shine forth to you from one and all objects.*

Idain mänusam sarvesärhbhütänäm madhvasya mänusasya sarväni bhütäni madhuh Ayamätmä sarvesäm bhütänäm madhvasya ätmanah sarväni bhütäni madhuh.'*
Varriärghya Dana - The Second Process of Pratyähära Yoga

People may ask, “We are ordinary people. If we always keep ourselves absorbed in the thought of Brahma, can we properly attend to our worldly duties?” To this my reply is.

’ In Ananda Marga sadhana, the practical application of madhuvidyä is the use of siddha gum mantra which is a daily practice in Ananda Marga meditation. The äcärya or äcäryä will impart the appropriate guru mantra, in accordance with the initiate’s san'iskäras. The use of guru mantra during the day, before every action, whether big or small, will increase, guru bhakti (the feeling that “my Guru is always with me”) and his power of remembrance will also increase tremendously. Those of an advanced age and those who suffer from problems like extreme forgetfulness, will get benefit from the maximum uses of guru mantra.-Editor.

of course you can, and you will do them still more beautifully. In the worship of Brahma there is a method by which every worldly duty can be performed easily and perfectly. For ideation on Brahma a person does not have to become a hermit in the forest. Only go on behaving rightly and properly with every manifestation of Brahma in this universe - remove or rectify the mental disease of criminals and reform their characters, cure the sick of their sickness, and arrange for their medicines and their diet. Just remember only this: that you have to behave properly and reasonably with every entity of this world. Pay special attention to the word “properly”. By “proper behaviour”, I mean that in which there is neither anger nor jealousy, neither attraction nor aversion...

The attraction between one object and another is always chromatic, pertaining to rdga or colour. The word rdga is derived from the root ran] which means “dyeing”. Anuraga means “to dye one’s mind with the colour of that Infinite Entity”. Nothing will result from dyeing one’s clothes with saffron colour only for show. Dye yourself within. People of some particular religious creeds think that dyeing their clothes or bodies with a particular colour is a part of spiritual sadhana. But remember that is all useless unless you arc dyed within as well. Can a person become a shtidra only by wearing a dark dress, or a vipra by donning white garments? Mahatma Kabir used to say -

Maria nä rdungdile rdungdile yogii kdpard.

[Saffron and red do not a yogii make.

With mind undyed he remains a fake.]

Dye your mind with His colour. Those who have not done so cannot attain Him, for this very coloration is prema or divine love. The differences in colour are signs of distinction; without these differences there is identity. No external sign of sädhutä or virtue is necessary. Become a sadhu within. Behind the external show of virtuousness of many so-called sädhus exists a pharisaic state of mind. Preserve the true dignity of the word sadhu.

Mi'irh mürhäye jaiä värhäye masta phire ja es a bhaesä Khalrii upar khäk Idgdye Mana jaesä to taesd.

[With shaven head or matted locks

And ashen body a sadhu walks

With the swaggering gait of a well-fed buffalo.

And crude mind filled with thoughts mean and low.]

This is why I say that you must bring about a revolutionary change in the flow of your judgment and thought, and see how, after overcoming your fascination with external colour, your mind becomes tinged with the His glorious colour. In Ananda Marga sadhana, the method of withdrawing the mind from degrading tendencies and absorbing oneself in the colour of the Great, is called pratyahdra yoga [the yoga of withdrawal] or varhärghyadäna [the offering of colours]. All people have a particular attraction for one or another object or activity, and as soon as they become attracted to an object, then their minds become coloured with the colour of that object. You can withdraw your mind from the colour of that object and dye yourself in His colour by offering Him the captivating colour of the object that has attracted you: this is the real pratydhara yoga. The word

pratvdhdra means “to withdraw” - to withdraw the mind from its object.*

The main object of the Spring Colour Festival (Vasantotsava) is not playing with external colours; it is meant to offer Him the colours of different objects which have dyed the mind. When this practice of offering your own colours - your own attachments, becomes natural and easy, you will then merge in Him. Then you will have no need for any colour, for you will become colourless - you will go beyond the reach of any colour. Your unit-ego will become one with the Cosmic Ego. Whichever way you look you will sec only Him in His ever-surging glory. There is no “I” nor “you”. By an everlasting, mutual pact the final curtain will have fallen on all clashes of “I” and “you”. At that stage, if you call Parama Brahma “I”, you are right in calling Him so; if you call Him “He”, you are equally right; and if you call Him “You”, again you are correct. The extent of your attainment of Him will be proportionate to your self-surrender.

Remember, you have to offer your own identity - not money, rice, plantains or other crude objects.** The give-and-

Varndrghyadana is performed at the end of each sadhana, along with gurupuja. It is purely a psycho-spiritual process. As a result of this, the seeds of reflections of crude objects still remaining in the mind after the application of guru mantra will be obliterated and offered at the feet of the Sadguru In this way. scidhakas will not incur new samskdras of prutyamulaku karma. The dcdiya or dearyd will give proper instructions regarding it. Yarndrghyaddna is a must after daily sadhana and also after collective meditation, as instructed by the author-Editor.

“ This is the reason that, in Ananda Marga sadhana. the significance of gurudaksind is not to offer anything crude to Guru but to offer one’s entire self to His lotus feet.-Editor.

take of crude things is a business transaction. If you want to attain the bliss of Brahma, you must offer your own self. If you want to have the Great “I”, you must give away your own little “I”. You have to give the full sixteen annas, (the full rupee). Giving fifteen annas and holding back one anna will not do. You must completely surrender. To attain that Infinite One with the help of your mental concentration and strength, you have to surrender yourselves. But remember, sell-surrender docs not mean suicide. On the contrary, your soul will have its full expression. Your existence will not become contracted, for contraction is inert in principle...

The existence of microcosms is bound up in action. Microcosms will have to act and to move; life is a dynamic process from beginning to end. No one has come to this world to remain static; staticity is contrary to living existence. Even the physical body changes in every moment, even the body maintains dynamic movement.

Human beings perform two types of action: pratyayamulakci [original actions] and samskaramulaka [reactive actions - actions prompted or goaded by samskaras]. Original actions are performed under one’s own initiative, and thus one is fuliy responsible for them. Every original action is a new action. It may represent an extension of the experience of the past, but it is not a reaction. And the actions which human beings arc compelled to perform as reactions to their previous actions are called reactive actions. In other words, original actions constitute efforts, and reactive actions constitute the resultants [of the original actions]...

When people rob others, or indulge in hypocrisy, or cheat people, or indulge in tall talk day after day. they are committing original actions. When a dishonest government

employee accepts a bribe it is an original action, and when his son gets sick and has to be rushed to the doctor it is the reactive action (the reaction to the original action). When his son dies he laments, ‘i haven’t knowingly done anything wrong. Oh, Lord, why have you given me such severe punishment.” But God did not give him any punishment -the deep sorrow he felt at the death of his child was the result of his past original actions.

The moment spiritual aspirants start spiritual practice they must surrender all their original actions to Brahma so that they do not have to endure the reactions. This surrender is the most important aspect of spiritual practice.

Brahmärpanam Brahmahaviibrahmägnao Brahmanähutam;

Brahmaeva tena gantavyam Brahmakarmasamädhinä.

[The action of offering is Brahma, the ghee offered into the sacrificial fire is Brahma, the fire is Brahma, and the person who offers is Brahma. Those who will maintain this spirit in every action will finally merge in Brahma.]

Reactions in requital to past actions normally occur more in a spiritual aspirant’s life than in an ordinary person’s life. The reason is that when all original actions are surrendered to Brahma, there remain only the reactive actions. The reactions may be good or bad [according to whether they are resultants of good or bad original actions]. But think about how many of the deeds you performed before coming to the path of sadhana were good and how many were bad. To tell the unpleasant truth, ninety-nine percent of your deeds were bad. Hence, it is often the case that sadhakas have to suffer much more from bad reactive momenta than they get to enjoy good ones. It can even be said that the more one

suffers from reactions (karmaphala), the more one is progressing along the path of sadhana.

Of course, the requital of the reactive momenta may possibly be pleasurable instead of painful; it all depends upon the nature of one’s actions. In either case, the more one surrenders one’s actions to Brahma, the shorter will be the period of requital caused by the reactions. In this case the intensity of the requital will be greater than normal; but this is a good sign, because intense requital means the exhaustion of the requital within a short period.

Suppose you have incurred a loan of a thousand rupees. If you repay the loan in monthly instalments of one rupee it will take you a thousand months to clear the loan. One rupee being such a small amount, this will hardly cause any suffering at all. But if you want to free yourself from the debt quickly, you will have to pay a larger amount every month, which will obviously cause more suffering. Likewise, if one does not feel the need to be freed of one’s reactive momenta quickly, one can undergo less affliction, but then one may have to wait ten or twenty lives to exhaust all the reactive momenta. Moreover, within those ten or twenty lives one will probably undergo psychic degeneration, and due to one’s mean actions imbibe new reactive momenta.

Hence genuine sddhakas always strive to be relieved of their acquired samskdras as early as possible; therefore they surrender completely to Brahma. The consummation of selfsurrender precipitates the requital of samskdras, and this requital may take place in the Shäkta, Vaesnava or Shacva stages, but in the Shaeva stage the requitals are not lclt so keenly, and therefore may be considered not to be requitals in the true sense of the term. The requital of reactive

momenta is felt most acutely in the Shäkta stage, because this stage involves a tremendous fight against Prakrti...

Ananda Marga has harmoniously blended the Shäkta, Vaeshava and Shaeva sddhands. Of the three, the Shäkta sddhand is the most important, because it is the initial stage of the microcosm’s journey towards the Macrocosm. Progress on this journey is made through pratydhdra yoga. As all spiritual aspirants are aware, the goal of pratydhdra, dhdrahd, and dhvdna is the attainment of samddhi. Pratydhdra is the conscious endeavour to withdraw the mind from mundane qualities and attractions - easier said than done! The process of varhdrghydddn is in most cases very difficult to perform properly.

The importance of pratydhdra sädhanä is immense, because it involves a harmonious blending of knowledge, devotion and action. In this sadhana, the Shäkta bhdva finds its consummation, and the latent devotion starts sprouting. This sprout ultimately develops into the highest Vaeshava bhdva. Shaeva bhäva is the path of knowledge. So, in social life there is a great need for Shäktas and Vaesnavas. The pratydhdra yoga with which a Shäkta starts rendering service to the world reaches its consummation in the perfect and total service of the Vaeshava. Pratydhdra begins with vigorous action and culminates in selfless devotion.

Vashiikdra siddhi is only attained by devotees. Even Shankaracharya [the great protagonist of jinäna] admitted, Moksakdraha samagrydm bhaktireva gariyasii - “Of all the ways to aliain salvation, the way of bhakti or devotion is the greatest.”

If knowdedge is likened to the elder brother of a family, devotion is his younger sister, happily holding her brother's

hand as she walks beside him. The little sister cannot walk alone, nor would it be safe for her to do so, but when she walks merrily along with her brother, people look lovingly at her and speak sweet words to her. They will probably ask that elder brother, “Is she your little sister?”1
Pratyähära Yoga and Supreme Attainment

Just like pränäyäma, pratyähära yoga is not complete in itself. Pränäyäma, you know, is a practice to control the movement of the vital energy of a particular body:

Pränän yamayatyesah prähäyämah

[“The process of controlling the väyus, or energy flows in the body, is known as pränäyäma”].

This is the process by which the movement of vital energy is controlled by a spiritual aspirant. But pränäyäma should always be associated with bindu dhyäna, that is, meditation on a particular point. If pränäyäma is not associated with bindu dhyäna, it will affect self-restraint, it will make the mind restless. Similarly, pratyähära yoga - here the actual English term is “withdrawal” - should always be associated with dhärahä.

The difference between dhyäna [meditation] and dhärahä [concentration] is that dhyäna is something stationary; that is, the object is a stationary one in the case of dhyäna. In the case of dhärahä, the mind moves along with the object; that is, there is a dynamic force behind dhärahä. And dhyäna,

although sentient, has no movement in it. In the sphere of - rather, in the arena of - spiritual practice, pratyähära has very much importance, because in the primordial phase of sadhana, one will have to withdraw one’s mind from the physicalities of the universe.

Now in pratyähära yoga, what are you to do after withdrawing all your propensities from the objective world, from the physicalities of the world? To where are these mental propensities to be directed? If the mental propensities are withdrawn but are not guided to some other point, what will happen? Those withdrawn mental propensities will create an internal disturbance in your mind, will create a disturbance in your subconscious and unconscious strata. This is dangerous. Sometimes, it so happened in the past, and may happen in the future, that if a spiritual aspirant, without the guidance of a strong guru, tried or tries to practise pratyähära only from reading books, there would be some danger. So, whenever you arc withdrawing your mental propensities from different objects, you arc to guide those collected propensities into some moving object, moving within the realm of your mind.

And what is that moving object? That moving object is your citta - your objectivated “I” - feeling. The citta is moving. The citta is something moving. So these withdrawn propensities are to move towards the citta and not towards external objects. They stop moving towards external objects, but they start moving towards the internal citta, that is the thing.

If the propensities are withdrawn but not goaded towards the citta, then there will be a dangerous reaction. 1 think you have understood. That is why it has been said,

Yacched vaun manasi präjinah

“What are intelligent spiritual aspirants to do? They arc to goad their mental propensities to the citta."

Here the word vaun represents the external movement of the propensities. Then, manasi + präjinah - that is, “those withdrawn propensities are to move towards the citta.” Präjinah väun manasi yacchet.

Tad yacched jinäna ätmani. The citta, alter consuming those withdrawn propensities, also moves. It moves within the mind, not toward any external object - not toward an external elephant, but toward the elephant created within your mind.

Tad yacched jinäna ätmani.

“And the citta, along with the withdrawn propensities, is to be guided towards the ahamtattva, the doer “I”, the owner “I” - the “I do” feeling that is subject to the “1” having a direct objectivity.”*

Here this doer “I”, although not in movement, still has the full potentiality of movement. It can move, it may move, it can partly transform itself into the done “1”, so it has the potentiality. So, the citta, that is, the done “I”, is to be directed towards the doer “I”, the ahamtattva. Not the feeling “1 exist,” but the feeling that the “I” that exists is now able to do something. This is the ahamtattva.

Jinänamätmani mahati niyacchet. Now this jinäna ätmä, or aham, has also potentiality, so the mutative principle is very prominent in it. That doer or mutative principle is also

' The “I” having a direct objectivity (also known as the “done T”) is the cilia.-Editor.

a binding fetter, a tethering agency. So, “one will have to withdraw this jinäna ätmä, this ahamtattva, into the mahattattva" - jinänamätmani mahati niyacchet. Mahati means “within the mahattattva”. And what is the mahattattva? The mahattattva is the feeling “1 exist”.

Now in this pure “1” feeling there is hardly any movement, because it is a creation of the sentient principle. But you know, although the sentient principle cannot give any specific figure, any boundary line, still it is a sort of bondage, and because there is bondage there is a fight within and without. You are doing something. Is there no fight, is there no movement? Although there is no figure, there is a fight, there is movement.

So, jinänamätmani mahati. [The mahattattva] is almost free from bondage, but there is still bondage. Suppose a very good man is harshly rebuking an immoral person for having insulted him. Is that unfair? No, no, it is not unfair. It is called “sentient anger”. Anger is static; but sometimes it may be sättvika, it may be sentient. And that type of anger is sentient anger - sättvhka krodha in Sanskrit.

Tad yacchecchänta ätmani. “Now this pure T feeling, 'I exist’” - where all your propensities, along with the citta, and the citta along with the ahamtattva. and the ahamtattva along w ith the mahattattva, form one strong unit of movement - “is also to be withdrawn and merged into that Cognitive Principle.” And that Cognitive Principle is free from all bondages. And that is the Paramägati, that is the supreme goal of human existence.*

24 September 1978, Patna

4 The foregoing fourteen paragraphs are from Ananda Vacandmrlam Pari 2 -Editor.
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 The foregoing twenty two paragraphs are from '‘Vibration, Foma and' Colour” and “Sadhana”, in Suhhusila Samgraha Parts 3 and 7, respectively.-Editor.

Dhäranä

Dhäranä literally means ‘locating the mind firmly in an area or region of the body”. The citta has the characteristic of becoming like its object. For example, when the citta is in contact with a tree, it becomes like the tree. To do this the citta has to depend on external sensations which convey that shape to the citta with the help of the indriyas or organs. The citta performs two types of functions: grahaka and viksepaka. The grahaka function is performed with the help of the five jinänendriyas or sense organs with their afferent nerves, which carry the sensations of external objects to the citta; then the citta takes the form of the sensations carried by the nerves. The second function of viksepaka is performed with the help of the five karmendriyas or motor organs and their efferent nerves, which transform sensations into physical action.

Thus the citta takes the form of the image or sensation which is carried to it with the help of the sensory nerves. The property of the citta to become like its object is called dhäranä which means ‘‘to hold”: the citta holds an image and becomes like that. The image is carried to the citta from external sensations, and since these sensations are not continuous, the image which is formed on the citta is also not continuous. There is always a gap between two successive images, but due to the rapid succession of the images, the gap is not perceived. It is just like the images on a cinema screen, which appear to be continuous and constant; but when the film is examined it is seen that the images on the screen arc formed from a succession of many different pictures. In dhäranä. the citta becomes like that with which it comes

in contact in the external world through sensations. Since the sensations of the external object are not continuous, the image in the citta is not continuous, cither. Thus dhärana is not dynamic, for the individual images which are formed on the citta are all static and will not remain unless immediately followed by another image.

Dhyäna is also a state of citta like dhärana, but since dhyäna can never be of any external object, the citta does not have to depend on external sensations. The object in dhyäna is always internal and so citta can take its form without the help of any external sensations. When there is no necessity of external sensations, there is no gap between one sensation and another; and the form which the citta adopts in dhyäna is continuous. Dhyäna is thus not static but a continuous process; and this continuity cannot be broken because the citta exists in the same state and takes the same form throughout the period of dhyäna. Since the form is the same throughout, no gaps exist as in dhäranä, and there is no succession of individual static images either. Dhyäna is compared to the continuity of a stream of oil which flows without any apparent movement. Taela dhärä vat ekatänatä: “Meditation or dhyäna is a constant remembrance, flowing like an unbroken stream of oil from one vessel to another.”

The result of action in dhyäna is inaction. The process of dhyäna is so continuous that all capacity of action is exhausted in maintaining this continuity, and the resultant therefore is inaction. When there is a cessation of action, the mind ceases to exist, and that is called samädhi. Samädhi is also called karma samädhi - the actionless state when all karma ceases (,karmanäsha).

There is another action - the attractive power of Parama Purusa. This attractive power which originates from Parama Purusa will always remain; but as the object of the attraction is the mind, when the mind itself does not exist, this attractive power will also not exist. Dhyana, therefore, results in the complete loss of action.

Dhäranä and dhyana are therefore quite different from each other, although both take place in the citta. Dhäranä is the process of the citta taking the shape of external objects [through a specific psycho-spiritual process]1, while dhyäna concerns internal objects only. Dhärana is static, while dhyäna is full of dynamic form. Dhäranä is non-continuous and momentary, while dhyäna is continuous. Dhäranä may result in action, but dhyäna results only in the cessation of actions. Dhäranä is purely a creation of the citta and is tamoguni or static, whereas dhyäna is full of dynamism and is rajoguni or mutative by nature. The resultant cessation of action in dhyäna shows that its final goal is sattvagunii samädhi through the principle of sattvaguha.1 1

1

 Elsewhere, the author has described the benefits of dhäranä, which are explained by the äcärya or äcäryä at the time of imparting this lesson. Dhäranä is one of the higher lessons of Ananda Marga sadhana. One of the most important benefits of dhäranä is that control over the vrltis and the mind develops through this process. As a result, this helps immensely in dhyäna sadhana when it comes to be practised. Dhäranä and cakra shodhana are not the same. Cab-a shudhanu is a higher lesson than dhäranä in the Ananda Marga system of sadhana.-Editor.

“ The foregoing six paragraphs are from Ananda Marga Philosophy in A Nutshell Parts 4-8-Editor.

The foregoing four paragraphs are from the chapter "Sadhana, Abhidhyana and Kiirtana” in Suhhasiia Samgraha Part 8 and from Ancmda Vacanamrtam Part 8.-Editor.

Dhyäna Sädhana

What is dhyäna! “To suspend all the vrttis and then to direct them towards the Supreme One” is dhyäna. There are two definitions:

Yogas h citta vrttirn irodh ah.

[“Yoga is the suspension of all psychic propensities” -Patanjali]

and San■ acintäparityägo nischinto Yoga ucyate

[“Yoga is the attainment of a composed mind unperturbed by thought” - Tantra],

The mind should be suspended. But where should the suspended mind go? Suppose we build a dam at the mouth of a river. If there is not a small outlet for the water, the dam will burst under the force of the current, which could be catastrophic. Similarly, if the mental llow is checked, it is also dangerous. The mind must be directed along a particular path, it must have some kind of mobility.

Dhyäna means “to direct the mind towards the Supreme One”. Remembering Panama Purusa is dhyäna. In this thought process there is a sense of mobility. The absence of mobility leads to crudeness and ultimate destruction. Those of you who are students of psychology will understand this subject better.*
Anudhyäna - the Real Dhyäna

Many days ago, when I was giving a class to the senior äcäryas, 1 clearly explained the difference between dhyäna and dharana. There is movement and dynamic force in dharana [of course, according to the author, in real spiritual practice, dharana is more static, whereas dhyäna is more dynamic]. Now 1 shall explain in short the difference between prärthanä, archanä, abhidhyäna, sadhana and ärädhanä. The practitioners of spirituality should know all these.

Given the relationship between the individual and Panama Purusa one has, of course, to address Him properly. The way of addressing Him is by the istamantra. The istamantra should be in clear, simple and easy language because one has to address Him with that. Let us suppose, that Mr. Krushnapada Banerjee is your uncle. You should not address him as “Krushnapada Banerjee”. You should address him as “uncle”. All have the bond of an intimate relationship with Panama Purusa. He is certainly your own. but there has to be a term or note of address, which is rightly the istamantra. One has, of course, to always remember that “His two eyes are watching me”. To do this, using the istamantra will not help you so much. What arc those words we generally use. then? Ore Bäbäre! [O! Lord, save me!] That is the gurumantra. “O Lord, [Your] two eyes are watching me and will not spare me!” That is the gurumantra.

Now, the fact is that you are in this material world. You have various needs, both physical and mental. Your existence is in this world. You have come to this w'orld because Parana Purusa desired so, otherwise you would not have come. Hence it is His duty to make necessary arrangements for

fulfilling your physical and psychic needs or any other needs you might have. So, is there any necessity of desiring anything from Him on your part? Since he is doing everything possible to meet your needs, then where is the necessity of desiring anything at all? There are two distinct consequences in desiring [something] from Him. First, you are wasting your precious time. Of course, your time is valuable. What you do when you ask for something from Him? In desiring so you are frittering away your valuable time which you could have utilized in useful pursuits. Secondly, in a roundabout way you are trying to make Him understand that, “You (Parama Purusa) should have done this for me but you are not doing it. That is why I have to solicit this. That is why I have to request like this.” This means you are reminding Him of His “omission”. 1 do not support the practice of prärthanä [prayer]. About prayer I have said in Ananda Siitram, that Prärthanä archanä mätraeiva bhramanülam. [Prayer and ritualistic worship become a source of confusion.] When docs a person pray ? When one’s thinking goes wrong, when one commits a gross mistake. Hence, praying to Parama Purusa is wrong in the beginning, middle and end.

Sädhanä is derived from the word sädh. In Sanskrit it means that “you have a goal and you are trying to reach the goal”. In Sanskrit the goal is termed as sädhya. Sadhana is the effort to reach the goal. You are in Kolkata and you will have to go to Burdwan. In this case Burdwan is the sädhya. The effort you make to go by train, bus or on foot is sadhana. Parama Purusa is the goal of the individual (jiiva), so He is the sädhya of the jiiva. The effort to attain Him is sadhana. Suppose, a singer reaches a particular level

in the [art] of singing, for which they are doing regular practice (revaj), because of which their hands and vocal chords are toned up. This is sadhana. That is why 1 say that the effort to reach any goal (sadhya) is called sadhana. What is spiritual practice ? The effort to reach Panama Purusa, who is the sadhya, is called sadhana. So, every one in all circumstances has to do sadhana...

Panama Purusa is my goal. 1 try to reach Panama Purusa, that is. 1 do sadhana. You know that Panama Purusa 's other name is Liilämaya [the Sportive One], You will find Panama Purusa if you love Him heartily, but He plays a game with you. If He docs not play with you, you will not get ananda [bliss], A person must run here and there after Him, and think, “What is going on, what is going on?” This is suspense. And in this suspense is the sweetness.(l)

In Ranchi 1 told [you] about dhydna and dhdrahci. Panama Purusa is your goal. You are going to Parama Purusa. If Parama Purusa is caught easily in your heart, then that is the will of Parama Purusa. If Parama Purusa runs away from you, then what should you do? If you think. “Parama Purusa docs not want me,” and you go back, then you are defeated by Parama Purusa. But if Panama Purusa runs away and you chase Him, if you say, “I won’t let Him go, I will not desist till 1 catch hold of Him,” this is ahhidhyana [with anudhydna] .1

You must do ahhidhyana'. “Even if Parama Purusa says that l am a sinner or a confirmed scoundrel. 1 will not leave Him. Whatever I may be. a sinner, a fool, a scoundrel, 1

will chase him. 1 will run and run after Him. After all, how much can He run? 1 will surely catch Him.” This is abhidhyana.

Gurudhyäna on Gurucakra - The Real Fullfilment of Dhyäna Sadhana and its Final Attainment is Salvation

To make the mind pinnacled, one should do dhyäna of the Guru in the guru cakra. The guru cakra is slightly below the pineal gland, although the sahasrdra cakra and the guru cakra are virtually the same. So, the mind is to be concentrated on the guru cakra, and all the potentialities of the unconscious mind are also to be concentrated here. The moment one achieves full concentration, one becomes omniscient. Why do spiritual aspirants concentrate on the guru cakra and not on the pineal gland for dhyäna? Because the guru cakra* is the internal side of the sahasrära cakra.

A spiritual aspirant should not do spiritual practices to become omniscient. Rather, a spiritual aspirant is to perform spiritual practices to satisfy Parama Purusa in the form of Parama Guru. That is why it has been rightly said: Guru krpdthi kevalam [“The grace of the Guru is everything”].

There is no difference between the pineal and pituitary glands of males and females, but there may be differences

in the other glands. This is why those who say that women are not entitled to spiritual salvation are wrong. Men and women are equally entitled to spiritual salvation.

... By the will of Parama Purusa, the intuitional mind (parjinämänasa), originally engaged in witnessship, gradually evolves out of His Cosmic Body, towards cmdity. In this state, first come the looser bondages of sattvaguna, then come the stronger bondages of rajaguna, and lastly the crudest bondages of tamaguna. They come in stages, not suddenly or at the same time. In a special state of this process of evolution, a living unit body with a static physical structure, mutative force and sentient attraction (samlepa) goes ahead and attains higher lifeforms and more developed minds.

Having moved further ahead, attaining the most elevated state, the unit, with the help of its developed mind associated with the body, gains control over its instincts and propensities, except the self-active nerve fibers and nadiis [energy channels].

The being in whom the psychic entity is preponderant and the mind controls and administers the entire nerve cells and nerve fibers except those self-active nerve fibers and nadiis, is called mdnusa or manusya or “intellectual human” Man + un — maim + an — mdnava. Now, where the enlightened intellect (prajinddhii) is sovereign, where the material factors are completely subjugated by it, such an enlightened being is called “a human of intuitional being” The nerve cells of such human beings find the rare opportunity of becoming enriched by intuitional practices (sadhana). Such an opportunity is not available to other animals, or at least, it is rare for them.

Such an elevated human mind, by virtue of its strong ectoplasmic forces, secures control over the higher nerve cells, provided it has the support and association of the grace of the Guru. Everything originates from the same cosmic factor and from His intuitional mind. That is why the inspiration and impetus to move ahead come from Him only. That is the reason why, even if one may be a great philosopher or scholar, however strong one’s grasp over the faculty of action and knowledge may be, nothing happens without the grace of Parama Purusa. Ndnvah panthdh vidyate ayanciy. [We have no other way ur means] In fact, there is no course available for a human being except His causeless grace. There is grace at the beginning, in the middle and at the end. All these three types of krpd constitute the grace of the Guru (gurukrpa).

The most elevated point in the human body is the guru cakra. The divine power [occult power of the guru] functions in the body through this guru cakra. That is why the practice of doing prdndma [showing reverence] to the Guru is a full prostration exactly like a straight line, so that the guru cakra lies in the direction of the very object of obeisance. Such a posture is termed sdstaunga prdndma, because obeisance is done by means of the eight vital limbs of the body. This is also called dandavat prdndma because in this [posture], the body remains [straight] like a stick.

In the ancient Aryan and Dravidian societies, a time-honoured practice was to pay respect to highly revered entities and to seek their blessings in such a manner that their words of blessings and the touch of their hands dispensing blessings helped one reach the proximity of guru cakra. As there is the practice of touching the feet of the

revered one by one’s own hands, there is also the practice of blessing someone by placing one’s hand on their head. To bless is “to speak within” - kalydnam bhuyat - “Let good come to you”, that is to say, “Your soul should move upwards, let your material being attain supreme contentment”. That is why, when performing a handshake, one tilts a little forward. This amounts to namah mudrd, no doubt, but this is not doing prandma, nor is it a potent way to receive blessings. Of course, the practice of namaskara is good. While doing this one says mentally, ‘Let good prevail upon you, 1 wish your well-being from the depths of my heart’. That is why, while doing namaskara one has first to touch the midpoint of one’s two eyebrows (trikuti) with one’s hands, while intending good to the other; then one has to touch one’s andhata cakra, pouring out one’s heartfelt love to the other. By doing this, one gets the best wishes of others, but it is not the way to receive a blessing.

When Panama Purusa blesses someone, He does not do it with the expectation of getting namaskara or sdstaunga prandma; it is His causeless grace. He is not accountable for the grace He bestows on anyone. That is why the individual, without asking for anything, may only say, ‘Let Your wish be fulfilled’.

Of course, Parama Purusa is responsible for the awakening of the individual [the individual’s kulakundalinii at the time of diksa] which, in the language of the scriptures, is termed as abhiseka or “auspicious beginning”. In Tantra, the secret instructions for merging psychic wealth into spiritual wealth are called sdmrdjya abhiseka. And the secret practical directions for merging one’s spiritual wealth with the Supreme Entity, which are not expressed verbally but fulfilled through

action, are called mahä sämräjya abhiseka. (Abhi - cine + ghain = abhiseka. According to the Gaodiiya system, when the dental s follows abhi, it becomes a glottal s. This is an alternative means in Sanskrit grammar.) Parama Purusa guides the jiiva on the path of righteousness through gurntattva.

Sadäshiva was the first Guru who came to this planet. He was the living embodiment of divine power and intuition. When the divine principle of Brahmahood or lishvarahood (.Brahma tattva or Iishvartattva) gets expressed in the form of the Guru, such an advent is called Tar aka Brahma. The stance of Brahma which liberates the jiiva from all kinds of bondages is termed taraka (trai + t'hak). Ter, aka Brahma is that point of mercifulness (karuhdmay vindu) of the Supreme Entity, who can move with ease both in the realm of materiality and consciousness. Taraka Brahma is the one who constantly delivers the message of consciousness (cetand), without ignoring the material world. It is said in Ananda Sütram that “the Guru is none other than Brahma” (Brahmaeiva gururekah ndparah). The human society of this planet received the first expression of Taraka Brahma in the form of Sadäshiva.*

' The foregoing fourteen paragraphs are from Ananda Vacanämrtam Part 31, The Awakening of Women, and from “Guhyguru” in Shahda Cayanika Part 26 —Editor.

1

 In the dhydna sadhana of Ananda Marga, anudhydna is used, which gives the sddhakd immense bliss.-Editor.

In his Shahda Cayaniku series, the author has used the word sarvarasäsvädana for guru dhyäna on gurucakra. This means “to assimilate totally the entire inferences being emanated from the Guru with deep devotion and an acute intensity of love for Him”. This really increases the depth and bliss of dhyäna. and it also enables the sädhaka to be merged, to be one in Him in the final stage of dhyäna sadhana.-Editor.

Savikalpa Samädhi, Nirvikalpa Samädhi and the Supreme Attainment of Salvation

Diipanii and mantra caetanya are not necessary in the process of dhyana, but they are necessary in japakriyä [auto-or outer-suggestion through the repetition of a mantra]. Those who are unsuccessful in japakriya find it very difficult to master the practice of dhyana. In the process of dhyana, mantra, diipanii, and mantra caetanya - all three - are associated with the dhyeva Purusa \Purusa as the object of ideation]. So, from a subtle perspective, japa is a composite of a number of processes, but dhyana kriyd “Internally persuing this object of meditation in dhyana" is complete in itself, and this is the reason that beginners find it difficult to become established in dhyana. For those who can establish themselves in dhycina, however, samädhi is a certainty. Only after one is established in dhyana can one attain nirvikalpa samädhi. If one is established in samädhi, liberation or salvation will come as a matter of course.

Tantra, being a practical process, does not recognize any external practices or showy displays, and in particular does not recognize idol worship as the best process of sadhana.’
The Result of Long and Meticulous Sadhana is Establishment in Samädhi

Mental functions are samkalpa [action in seed form] oriented and vikalpa [actional expression] oriented. The sense organs (indriyas) arc activated by the samkalpätmaka portion of the mind, and then actions are performed in the practical world. If someone considers that as actions are performed by the samkalpätmaka portion of mind, they are true, and that as actions are not performed by the vikalpätmaka or negative portion of mind, they are untrue, such a statement of theirs is not philosophically justifiable. How far does this sort of positive or negative mental movement of mind influence the life of a spiritual aspirant? How far is it related to samädhil If spiritual aspirants actively render social service and accept it as the supreme goal of life, will they become established in samädhil

In fact, samädhi is neither a positive nor a negative state of mind. Samädhi is a state of equilibrium. When the surface of water remains smooth and unruffled by the wind, we may call it a “state of equilibrium”. If the outer, turbulent surface of water is samkalpätmaka or the positive aspect of mind, then the currents below the surface should be called the negative aspect. When a state of equilibrium is attained, the upper surface and the lower currents of the mind attain parallelism. In the course of their agitated movement, the samkalpätmaka and vikalpätmaka portions of the mind meet at certain common points. Thus in every thought wave, in every entity, at all times, and in all countries, there is some kind of temporary equilibrium.

While one is engaged in extroversia! actions (pravrttimidaka karma) it appears that both nivrtti [introversial

actions] and a state of equilibrium are possible to attain. However, to a person who is engaged in nivrttimülaka karma, both pravrtti and a state of equilibrium seem to be impossible to attain. Generally, people accept those objects or actions as natural with which they easily adjust themselves, and those objects or actions as unnatural with which they are unfamiliar. Aquatic creatures think that the only place to live is in water and cannot comprehend how any living object could live on land. Conversely, those creatures who live on land think that land is the only natural habitat. They gasp for breath after remaining only a little while in water. This is nature’s arrangement - no question of free choice arises here.

People who try to bring their minds to a state of equilibrium, find that a tranquil mental How is something quite natural. For them pravrtti and nivrtti, that is. extroversial and introversial states of mind, are something unnatural. The paths of pravrtti and nivrtti depend upon mundane propensities; neither of them leads to psychic balance, thus neither can ensure absolute bliss.

For success in the extroversial {pravrtti) sphere of life one must develop an attachment to an external object or extroversial idea, and then make efforts to attain it, For success in the introversial sphere (nivrtti) one must develop dvesa or the feeling of repulsion for an external object or extroversial idea, and then make the requisite effort to succeed in that endeavour. The greater one’s attachment for an object, the greater the possibility of attaining success in the pursuit of pravrtti. But if there is only attraction for an object, with no endeavour made to attain it, one cannot be successful. If someone wants to become rich, but does not try to acquire wealth, they will never become rich. Similarly, the greater one’s psychic repulsion for an object, the more

easily one will be able to withdraw from that object, but if one does not try to increase one’s repulsion one will not be successful in nivrtti sadhana. Those who are the advocates of the nivrtti cult strive to convince people that wealth, opulence, and near and dear relations create snares of bondages and are thus impediments to spiritual progress. Yet their exhortations do not end here - they incite people to abandon their homes and embrace the life of renunciation. In other words, they advise people to practise the cult of repulsion.

A spiritual aspirant who wants to attain samädhi needs to develop vaerägya [the spirit of renunciation] and abhyäsa [continued practice]. Remember, samädhi is neither pavrtti mulaka nor nivrtti mulaka. Vaeragya is the “absence of attachment”, not repulsion. In order to deal with objects properly one should never become subservient to them, but should ascribe Brahmahood to them by cultivating the repeated practice of cosmic ideation or Brahma bhävana.

What is abhyäsa! Tatra sthitao yatno’bhyäsah. Abhyäsa is the creation of a particular continuous psychic vibration. It is the most essential factor in the spiritual sphere. The continuous endeavour to maintain the state of equilibrium of the citta leads to the attainment of samädhi. When one is attracted by an object one runs after it, and when one feels repulsion for an object, one runs away from it. A person who is fond of wine often thinks of it, whereas a person who detests wine prevents their mind from thinking about it. Unless attraction and repulsion are both transcended, the mind can never attain a state of equilibrium or samädhi. Mental equilibrium only becomes possible when one makes a constant endeavour to attain psychic balance.

Samädhi becomes a natural phenomenon as a result of continuous spiritual practice [dhyäna sadhana and other lessons]. Procrastination is something undesirable on the spiritual path. If ever spiritual practice is discontinued, endless desirable and undesirable waves of thoughts occupy the mind. Spiritual practice should be continued uninterruptedly and with proper sincerity and veneration, otherwise samädhi will forever remain a theoretical subject of philosophy, never entering the periphery of practical realization. One must not adopt the psychology, “I’m practising spirituality because my äcärya [spiritual teacher] told me to.” Rather one should think, “I want to attain spiritual realization. My äcärya is merely guiding me along the path.” Only when one takes full responsibility for one’s own spiritual life can one attain the peak of spiritual progress and become fully established on the solid ground of spirituality.

When one accepts something as absolute after due logical deliberation, one develops shraddhä [veneration] in the mind. One who has no respect for the goal can never attain success. Shrat satyam tasmin dhiiyate iti shraddhä. “Shraddhä is the pursuit of Supreme Truth.” The expansion of the cittci is also called shraddhä. One should have immense respect for that object which causes the citta to expand. Samädhi is the stale of maximum expansion of the citta, and thus shraddhä is the first stage in the attainment of samädhi. Pravriti and nivrtti are both psychic tendencies. The more one practises cither of these, the more one’s mind becomes adjusted with them. Samädhi is beyond the scope of pravrtti and nivrtti. Even shraddhä is not necessary in the pursuit of pravrtti and nivrtti, but it is indispensable for attaining samädhi. Sometimes an undesirable thought blocks the smooth unidirectional How of the mind along the spiritual path. When

this occurs, viirya or spiritual vigour, a special type of psychic power, is required to dispel the negative thought. Spiritual vigour arises as a result of shraddhä.

Anubhütavisayäsampramosah smritih. “The re-creation of an object already perceived is termed smriti [memory].” Memory is strengthened by spiritual vigour. When one successfully eliminates all impediments to spiritual progress by developing spiritual vigour bom out of shraddhä and moves towards the spiritual goal without interruption it is called dhruvasmrti or “fixed memory”. The waves of extroversial propensities create obstacles in the way of dhruvasmrti and the waves of introversial propensities keep the mind oblivious of everything. But when dhruvasmrti is perfect, that is, when one’s only object of ideation is the Supreme Entity, and none other, one attains samadhi. At this stage the mind becomes fully identified with its goal. In subtle analysis this is also a type of a positive stage of mind.

The mind takes the form of the physical object or psychic idea it encounters. This assuming of a form in the mind is called “psychic pabulum” or abhoga. Unless the mind is liberated from its pabulum, permanent peace is not possible. How can one attain liberation from one’s pabulum? Liberation cannot be attained through repulsion. Repulsion towards an object is a negative tendency - this loo is a kind of pabulum. Although the mind detaches itself from its object, it is nevertheless attached to the nonexistent form of that object. When the mind withdraws from its object, the citta becomes suspended in unmanifested Prakrti due to the attainment of vashiikara siddhi. This is not a supreme attainment. This state of samadhi is neither static samadhi nor nirviija [seedless] samadhi, nor samprajinäta samadhi. Within the citta there

remains the possibility of future rebirth, even after a million years, and thus the attainment of permanent samädhi (kaevalya samädhi) is not possible. The samädhi attained in this state can be called nirbiija prakrtiliina samädhi. Unless this nirviija samädhi is permanent we may at best call it asamprajinata or nirvikalpa samädhi [in theory only], and not salvation of a permanent nature.

In the states of prakrtiliina and videhaliina (two of the seven devayonis) the samskäras lie latent in seed form, waiting for a congenial environment to acquire a proper physical base. Videha means “bodiless state”, Hina means “merged” or “dissolved”. Videhaliina are caused by one’s bhavapratyaya (bundle of samskäras). The bhavapratyava contains the reactive momenta which cause one’s rebirth. The states of prakrtiliina and videhaliina are niviija and not asampraliinäta because although the seeds of the reactive momenta are burnt, one does not attain full omniscience.

A spiritual aspirant attains the state of videhaliina as a result of shunya dhyäna or ideation on nothingness. Through such ideation a spiritual aspirant develops a psychic pabulum of nothingness. Yet even in this state there remains the possibility of rebirth. Those who embrace nothingness as their absolute goal develop a void in their citta in the absence of the Cognitive Faculty. As a result they are unable to establish themselves in the Supreme Cognitive Stance and attain salvation. The spiritual cult which encourages this practice is certainly defective.

Both the prakrtiliina and videhaliina states are established in negation, thus there is certainly a possibility of rebirth. The true path of spiritual aspirants is not the path of bhavapratyaya. but the path of upäyapratyaya [path of

positive ideation and exhaustion of samskdiras]. Sädhakas and sädhikäs will have to devise methods to establish themselves in samädhi beyond the periphery of the mind. They should neither become attached to nor detached from the objects created by Prakrti, for this is not the path of enjoyment or sacrifice, but the path of psychic equilibrium. Prakrti is not the entity to be worshipped or denied; the goal is Paramo. Purusa. He is the only object of ideation and adoration. By ideating on Him one’s whole being gradually becomes identiilied with the Cognitive Faculty. Hence one should worship Purusa, not Prakrti.

The perpetual state of nirbiija samädhi acquired in the sadhana of Purusa is called moksa or ‘'salvation”. Samprajinäta samädhi, in which only the “I” feeling persists is experienced when the citta is in a state of total concentration.

One who has attained this samädhi gradually acquires the state of omniscience. After the citta attains samädhi due to its unwavering ideation on one particular pabulum, it can easily attain samädhi [by ideating] on other pabula too. Once the mind gains control over one object it can simultaneously gain control over other objects as well.

What is “omniscience”? Knowledge regarding the past, present and future is called “omniscience”. The seed of omniscience lies in every human being, but the degree of its expression varies from person to person. In some the seed is ripe, in others it is unripe. Samprajinäta samädhi causes the seed to ripen. In permanent savikalpa, the seed assumes vast proportions. In that state one’s object no longer remains within the limited periphery of the unit mind, but becomes as vast as the Macrocosm. One’s potentiality becomes immeasurable. By virtue of sadhana the ungerminated seed

ripens and assumes unlimited proportions. Thus elevated spiritual aspirants do not need to acquire knowledge from external sources. The bliss of knowledge spontaneously manifests itself in them due to Macrocosmic grace.

Tatra nirätishayam sarvajinätva biijani.

“The seed of omniscience is manifested in them.”

This expansion of the citta is only possible in savikalpa samädhi. A restless citta can never attain samprajnata samädhi. Jada samädhi [samädhi on crude material objects] should never be called samprajinäta samädhi. What is jara samädhi? Jada samädhi occurs when the mind becomes so infatuated with a crude material object of ideation, be it money, opulence, landed property, and so on, that it takes the form of that object, to the exclusion of all other objects of the world.

The goal of samprajinäta samädhi may be positive or negative, crude or subtle psychic pabulum. The goal of asamprajinäta samädhi, like prakrtiliina, nirhiija, or videhaliina, etc., is neither nirbiija asamprajinäta (without seed), nor sabiija asamprajinäta (with seed), but is an intermediary stage.

Samprajinäta samädhi has four stages. The first stage is called savitarka. One attains this samädhi when the mind is concentrated on worldly objects, such as one’s children, relations or wealth, in fact, savitarka samädhi is synonymous with jada samädhi. Negative savitarka samädhi occurs when one keeps one’s mind aloof from [has an aversion to?] the thought of family or material wealth. The desire or nondcsirc for crude pabulum amounts to the same thing as far as the citta is concerned.

The second stage is called savicära samädhi. This samädhi occurs not when the citta is engaged in crude psychic pabulum, but when ii becomes fully concentrated in the mad pursuit of more subtle pabula such as name and fame, etc. If the citta wants to free itself from these things, one attains negative savicära samädhi.*

The third stage is called sänanda samädhi. In this samädhi the citta only has one psychic pabulum - the feeling of bliss. This samädhi also has a negative counterpart which occurs when the only psychic pabulum is “I am not enjoying bliss.”

The fourth stage of samprajinata samädhi is called säsmita samädhi. In this samädhi the unit cognitive faculty has only one object - the I- feeling or asmitä. When this I- feeling disappears, leaving a subtler, singular flow of consciousness, it is called asamprajinäta samädhi. In asamprajinäta samädhi there remains only the Cognitive Faculty (Purusa). When all other objects or factors disappear and only the Cognitive Faculty exists, it is called purus akhyäti* *

Äsärhii Pürhimä 1959 DMC, Hazipur, Bihar

' The author also mentioned other types of samädhi. While staying in Ranchi in the sixties, he imparted the realization of different sumadhis to various scidhakas, even demonstrating and explaining them to the assembled spiritual aspirants. Some of these types of samädhi were Bhäva samädhi (not Abstract samädhi), Rägänugä and Rägätmikä samädhi, Tanmälrädhigala and Tamäträtiita Anandayogu samädhi, Kaunnkähnälinii samädhi, Tänmätric samädhi, etc. Of course, according to the author, the best samädhi is Nirvikalpa samädhi which is only possible to be attained through guru dhyäna.-'E.Axiox

The foregoing twenty-five paragraphs are from the chapter "Psychic Assimilation in Psycho-Spiritual Practice” in Suhhäsita Samgraha ParI 8 -Editor.
Complete Abhedajinäna is the Real Samädhi

Now the question is, how can people acquire non-disenminatory knowledge? The answer is: through the practice of iishvara pranidhana and abhidhyana. There arc several interpretations of the word “iishvara'’. According to some, “Iishate yah sah lishvarah". That is, “the one who controls everything is IishvaraAccording to Maharsi Patainjali, “Klesha karma vipdkdshavaerapardmrsth Purusa vishesa lishvarah". That is, the entity which is not assailed by klesha [afflictions], karma [reactions], vipdka [serving of reactions], and dshaya [the bundle of unserved reactions] is called Iishvara. Whatever these definitions of iishvara may be, here, by Iishvara, we mean the Supreme Controller of the universe, the Supreme Object of ideation for all living beings. Hence iishvara pranidhana means to let one’s entire psychic energy flow towards Iishvara as the object of Supreme ideation. And dhydna means anudhydna. When spiritual aspirants feel that the object of meditation - which is their life and soul - is trying to escape, they immediately run after Him and try to catch Him. This is called anudhydna.

Pranidhana and anudhydna together are called abhidhyana.

Tasydbliidhydndd yojandt tattvabhdvdd bhdyashcdnte Vishvamdydmivittih

Through abhidhyana the unit mind remains continuously absorbed in the ideation of the Supreme Entity and finally merges in Him. In this way it consequently overcomes the influence of Vishvamdyd, the creator of numerous

differentiations. At this point spiritual aspirants finally attain non-discrimatory knowledge. To attain this stage, worldly knowledge, social position, and skin colour are of no importance whatsoever. Even the different Systems of worship, sacrifice, incantation, and ostentatious devotion are insignificant. In psycho-spiritual practice the mind plays a vital role - external rituals have no place. Just because a person taes a holy dip in the Ganges and then puts on a sacred garment does not necessarily mean that they have attained that non-discriminatory knowledge. The water may cleanse the body, it is true, but how can it purify the mind and the soul? Fishes have a holy dip in the Ganges every day. Does that help them to attain non-discriminatory knowledge? Hence, the external observances, the ostentatious display of holy beads and coloured foreheads are not the means to attain divine knowledge.

Although all the great personalities are equally venerable, yet different individuals have love for different personalities. The great devotee Hanuman was well aware of the fact that Näräyaha, the husband of Laksmi, and Rimachandra, the husband of Siita. were the same entity. Even then he was more attracted towards Rimachandra because, as he said,

Shriinäthe Jänakiinäthe cdbhedo Paramätmani;

Tathäpi mama sarvasvah Rdmah kamalalocanah.

“I know Näräyaha and Rämachandra are basically one, yet to me the lotus-eyed Rämachandra is dearer.”

The state of non-discriminatory knowledge is called samprajindta samcidhi.

The Differences between Sampraijinäta, Asampraijinäta, Savikalpa and Nirvikalpa Samädhi

First let us analyse the difference between samprajinäta and savikalpa samädhi.* Samprajinäta is derived from sampra - jinä + kta. The dcrivate meaning of the word is "proper and excellent knowledge.”, and savikalpa is derived from sa + vi - kalp +al. During the state of savikalpa samädhi the spiritual aspirant has a feeling that there is a second entity [oneself] besides Paramätma. Hence this samädhi is called savikalpa samädhi.

The human mind performs primarily two kinds of actions - samkalpätmaka and vikalpätmaka. When one decides to do something it is called the samkalpätmaka state of mind, and when the samkalpa or resolution is materialized in the practical field, it is called vikalpätmaka action. During the state of samprajinäta samädhi, the unit citta is converted into the Cognitive Faculty, and thus the vikalpätmaka action of mind is suspended, although the samkalpätmaka state of mind is still quite active. Yet, during the state of savikalpa samädhi, the samkalpätmaka state of mind remains only nominally active, and during the state of nirvikalpa samädhi both the samkalpätmaka and vikalpätmaka states of the mind are completely suspended. In that state of complete cessation of the mind, the spiritual aspirant’s mind cannot function in any way, neither in the individual sphere nor collective

Regarding samädhi, samprajinäta and asamprajinäta are terms used by Maharshi Patanjali, whereas terms like savikalpa and nirvikalpa are used by the author. The author has explained later on that there is a gulf of difference between the two.-Editor.

sphere; and as one loses psychic vitality, the nerve cells, nerve fibres and sensory organs also stop functioning.

(On 14th May, 1970, at Ranchi jagrti. a certain sädhaka experienced this type of nirvikalpa samädhi in the presence of about twenty-live other sädhakas. That concerning sädhaka first sat in siddhäsana with the spinal chord erect, and then began to practice dhyäna on all the cakras - mülädhara, svädhisthäna, manipura, anähata and vishuddha. During that period he had a unique experience. He felt within that his dear object of meditation was dancing with two skulls. Thereafter, he raised his mind to äjina cakra and began to practice dhyäna in the prescribed dhyäna mudra. Next, when he concentrated his mind on lalanä cakra, the function of the ten sense organs of his body was suspended. The sädhaka lost his mind in the Cosmic Mind and became one with the Cosmic Mind. He looked peaceful and serene.)

It was noted in the aforesaid instance that the sädhakä's indriyas and unit mind totally lost their power of functioning. And in the total absence of the mind-entity the unit mind can have no notion of duality. Tasya sthitih amänasikesu. This is why this samädhi is called nirvikalpa samddhi . Atmani mahadaham cittänäm prahäshe nirgunästhitih nirvikalpa samädhi vä (Ananda Sätram).

The moment some spiritual aspirants’ minds reach the pituitary gland, they stop functioning. The minds of other aspirants cross all the cakras, rising in gradual ascendancy from the lowest cakra, and ultimately reach the sahasrära cakra. This is the highest state of realization in the spiritual sphere. When the unit mind goes beyond the jurisdiction of the indriyas, and the seeds of reactive momenta have been completely destroyed, it becomes altogether non-existent. In

that stale of complete cessation of mind the jiiva gets completely merged in Shiva. The mind, after reaching the sahasrara [pineal plexus] does not return, and due to the obliteration of spatial differences, the spiritual aspirant dies a physical death.

Päshabaddho bhavejjiivo päshmukto bhavecchivo.

However, the minds of those whose samskdras arc not yet completely burnt up, descend again after remaining in a trance for a certain period. Some spiritual aspirants’ minds stop functioning after reaching the stage of kala. Under natural circumstances they remain without any external body-consciousness for about five or six hours.
Experiences of the Post-Samädhi State

After the samadhi or trance [of a spiritual aspirant] is broken, two completely different pictures of the different worlds present themselves. In their inner life, they experience an unbroken flow of bliss - an endless ocean of bliss, with external tranquillity and indescribable sweetness. On the other hand, the outer world appears to be dry, desolate and unsubstantial. In their inner life, they feel the most intimate contact and sweetest touch of the loving Father, but in the outer world, they feel detached from the original abode -the abode of eternal bliss. So this world of inferences appears to be dry and dreary. The sddhaka feels difficulty in adjusting with the external world. The pangs of separation from the Lord affects their mind. As a result, sometimes they may burst into laughter, and sometimes break into sobs. To normal people their behaviour appears to be abnormal, but actually it reflects a very high stage of spiritual attainment. Soon afterwards, they attain the non-attributional stance - the

highest state of spiritual attainment. Attaining this highest stage by the Macrocosmic Grace, the sädhaka becomes established in the original stance of the Supreme Entity -Parama Brahma...

[In this connection, it is said in Änanda Sütram]

Abhävottaränandapratyayälambaniirvrttih tasya pramänam.

[The lingering bliss which follows this state of vacuity is the proof of that state, the means of firm belief in that state.]

Purport: In the state of wakefulness, all three stages of the mind, namely, conscious, subconscious and unconscious, remain active, but the subtler condition is inconspicuous due to the activeness of the cruder condition. While dreaming, the crude or conscious mind remains dormant and the subconscious and the unconscious minds remain active. During sleep, only the unconscious mind remains active. The opinion that the state of sleep is the state of the sense of vacuity is unacceptable to a subtle philosophical judgement, because at that time the work of both the conscious and the subconscious minds is done by the unconscious mind. The real state of vacuity is actually the state of utter destruction of the mind, and so even savikalpa samädhi is not a state of vacuity. Only the state of nirvikalpa is the state of vacuity. In this state of absolute vacuity, the spiritual waves of exhilaration that fill the unit entity still continue to How and trail on for some time even after that state of vacuity, that is, after the mind returns due to unserved samskäras [the consequential reactive momenta of one’s past deeds]. These trailing waves of exhilaration and joyous exuberance keep

reminding the “mindful” sädhaka [intuitional practitioner] that their state beyond the mind had been one of absolute bliss.*

Stages of Samädhi Anindyänanda Rasa Samädhi

To control the various propensities of human mind there are various glands and sub-glands which form certain nerve centers inside the spinal column. They are called “plexii” in Tantra. Each and every plexus regulates a certain number of propensities. The hormones secreted from these particular glands influence the concerning sub-glands, the other lower glands, and the vrttis controlled by their respective glands.

The food and drink we take every day is converted into rasa [fluid], rakta, flesh, fat, bone marrow and lymph etc. Ultimately, the lymph is converted into hormones of various types. The special hormone secreted from the spiritual aspirant’s pineal gland flows into the pituitary plexus. At that lime if one’s mind remains engaged in pure spiritual thoughts that hormone flows from the pineal gland down the left side to the pituitary gland, and then to other plexii, glands and sub-glands, nerve fibres, nerve cells, veins and arteries, etc. This excessive flow of pineal hormone revitalises all the lower plexii. On the other hand, if one’s mind remain preoccupied with crude thoughts then the pineal hormone

gets burnt up at the pituitary plexus. The lower plexii and glands, due to the lack of supply of pineal secretion, do not enjoy any spiritual bliss. But when the pineal hormone flows through the pituitary plexus to the lowest plexii, the undeveloped plexii of the body become healthier and revitalized. As a rule the upper chakras control the lower ones. So the svadhisthäna chakra controls the mulädhära chakra, the manipura chakra controls the svadhist'hana and müladhära chakras, the anahata controls the manipura, svadhist'hana and muladhara chakras, and the äjinä controls all the lower cakras.

At the time of pineal secretion if a sädhaka goes into samädhi - they visualise or experience a kind of divine aura around the anahata chakra. The sädhaka realizes that they arc experiencing a divine dip in the holy aura, and feels indescribable bliss in the heart. In that exalted state of realization every object of this universe seems to be extremely sweet, and one derives immense bliss which no worldly object could ever provide. The sun’s rays, the moonbeams, the land, the water, in fact everything appears to be emanating continuous stream of blissful nectar.

Idcuh mänusamsarvesäm hhütänäm Madhvasyä mänüsasya sarväni bhutäni madhuh, Ayämätmä sarvesäm hhütänäm madhvasya ätmanah Sarvani bhutäni madhuh.

Even a sworn enemy appears to be very sweet at that lime. Everything is sweet. In Vaesnava philosophy this stage of samädhi is called madhura bhdiva. In Tantra it is called anindvänanda rasa samädhi.

Characteristics of Anindyänanda Rasa Samädhi

The different plexii of the body get revitalized due to abundant hormone secretion and become more active than before. The sädhaka enjoys immense bliss. Due to excessive feelings of joy the nerve cells and the nerve fibres become ineffective. A very sweet relation of love between the devotee and Parama Purusa is established. Throughout the blissful experience a sweet taste is felt. This state is one of the thirty-two prominent states of bliss experienced by highly developed sädhakas. The special characteristics of this samädhi is that it cannot be attained by one’s own personal efforts, but only through the grace of the Guru.

Of course, to attain supreme spiritual salvation it is not necessary for a sädhaka to experience any samädhi at all. For example, a passengers travelling on a Kolkata-bound train may or will not be able to see the sights of Jamalpur or Bhagalpur towns if the doors and window-shutters are closed. Although the passengers are unaware of the towns they are passing through, they still reach their destinations. In the spiritual world also, the sädhaka, while ideating on the Supreme will certainly pass through the different stages of realization without necessarily being aware of it. When the all-merciful Täraka Brahma physically comes to Earth in the form of a Sadguru He helps the deserving sädhakas to attain this type of samädhi. Even when He is physically absent in this world He helps deserving persons to attain this samädhi through other gurus...“

30 April 1969, Ranchi Jägrti

When spiritual aspirants, by dint of their sadhana, intuitional practice, exalt their kulakundalinii, and when the kulakundalinii crosses the svddhisthana cakra, the next higher cakra, their feeling, their expression, their status, is known as sdlola’a. ...

Then when this coiled serpentine, the sleeping divinity, crosses the manipura cakra, just near the hub, the controlling point, of the pancreas, another sort of pleasure can be enjoyed, and that pleasure is called sdmiipya samadhi. Sdmiipya is a Sanskrit word. It means “proximity”. That is, spiritual aspirants feel their proximity to the Supreme Father. ...

Then when that sleeping divinity, that kulakundalinii, crosses the andhata cakra, this plexus, this “solar plexus” (in Latin), the spiritual aspirant’s feelings are known as sdyujya. Sdyujya means “in close contact”. In Sanskrit sdyujya means “close contact, just side by side, just touching”. ...

Then, when by dint of your sadhana, the divinity — the sleeping divinity — the kulakundalinii, crosses this point [the throat], one will experience another sort of sadhana, a subtler sadhana, subtler samadhi. And that one is called sdrupya. In sdrupya the feeling is “I am one with Him.” “I am one with Him” - not close contact, but oneness. “1 am one with the Supreme Progenitor, I am one with the Supreme Cognition.” This is sdrupya.....

Then by still more sadhana, when the sleeping divinity crosses this point [between the eyebrows], the controlling point of the pituitary gland, the djind cakra, the spiritual aspirant’s feelings, or experiences - another sort of sadhana.

still more high - are known as sdrst'lii in Sanskrit. At that point, the feeling is that “I am He”; that is, “1” and “He”, these two entities, have become one. “I am;” but “He” and “1” have coincided. ...

And the last stage is when that kulakunaalinii comes here [crown of the head]. 1 said that in the unit structure, Shambhulhmga, Parama Puruya, is here, at the controlling point of the pineal gland. The divinity, the sleeping divinity, is to be exalted to that point, to the controlling point of the pineal gland. And there is the final stage of samadhi. That final stage of samadhi is called nirvikalpa samadhi in yoga, and kaevalya in Tantra. ...

That is, only one entity exists. That entity may be “1”, that entity may be “He”. But the differentiation between “1” and “He” disappears. So “1 exist” and “He exists” - these two ideas disappear: only “exists” [remains]. That is, it is the stage of non-attributional consciousness. It is the supreme stage of yogic sadhana. It is the supreme stance for a yogi. ...

But for this one requires divine help. And 1 know one is sure to get divine help. And I know further that one is getting divine help. And 1 know still further that in future, for infinite time and infinite space, one will be getting this divine favour. And you are all spiritual aspirants. You will certainly attain that supreme stance and enjoy that divine blessedness.*

22 April 1969, Manila
Dashä, Bhäva and Mahäbhäva

Humans, in spite of their numerous defects and loopholes, arc divine beings. Sometimes, due to their momentary weaknesses they commit some mistakes or crimes; but after all, they are manifestations of God. Everyone is a divine creature and everyone is destined to be perfect some day. Whatever we are now is the result of our thoughts and actions in the past, and whatever we shall be in the future will be the result of what we think and do now. Our past actions determine our present state, and our thoughts and actions now will determine our future. We have all come from the invisible divine source, and again, after a limited period, we shall go back to that invisible divine source. No earthly object or human being is our permanent friend or relative. Therefore, we should not lament over anything.

Adarshanä äpatitah punashcädarshanä gatah;

Ndsao tava na tasya tvaci tatra vrthci kd parivedanc'i.

[Everything has come from the world of invisibility and will ultimately go back to the world of invisibility. In fact, nothing belongs to you. nor do you belong to anyone. So why should one unnecessarily bother about anything?]

Therefore, wise persons conclude that the attainment of Brahma is the principal aim of human life; other aims are only secondary. When people withdraw all their mental propensities from all crude worldly objects and direct them towards Brahma, they are bound to feel immense bliss. Their constant contemplation of God lands them in the world of spiritual ecstasies. In Vacsnava [Vaishnavitc] philosophy, these various states of spiritual ecstasy are described as dashä, bhäva and mahäbhäva.

Each and every sädhaka, however dark and inglorious

their past might be, is entitled to spiritual realization.' Notorious criminals such as Ratnakar, Angulimala, and so on, who are said to have committed numerous crimes in their past lives, were great devotees of God later, and became the finest of human beings. The one thing that always counts is one’s latent devotion and great desire to become pure and holy in life. The rest is managed by God. Since diehard criminals of this type were changed into holy men in only a short time, there is no reason why others also might not be equally blessed by the Lord. The Lord’s blessings and mercy are always with men and women. Just as God has His duty towards human beings, human beings have a duty towards God. The duty of humans is to perform only those deeds which will give pleasure to God. God never makes any distinction between a holy man and a so-called sinful man. If God wills, that so-called sinful man may become a great devotee of God in no time.* *

This is a kind of savikalpa samädhi. The conscious, subconscious and unconscious minds become fused into one. The eyes become fixed and red. The person feels the tactual presence of Parama Purusa, and he holds Him, as it were, tightly.

Demonstration of mahähhäva: [A sädhaka' was standing in front of Baba. Baba simply touched the index finger of one of His hands with the other. The sädhaka immediately fell down and began to roll on the ground. Baba described this samädhi as mahähhäva, which has been, described in Vaesnava philosophy]

Demonstration: fBäbä called a sädhaka and aroused his devotion by touching his anähata cakra (the fourth psycho-spiritual centre, or plexus, located at the mid-point of the chest). The sädhaka felt the divine proximity and bliss within. He immediately lay down. He was feeling the tactual presence of God. Due to his sainskäras (mental reactive momenta) he was a bit restless. He was in mahähhäva.

This mahdbhdva is clearly distinguished from dashd and bhdva. When the sddhaka clearly feels the thrill of divine existence around him at the time of sadhana, the slate of bliss as experienced by the sddhaka is described as dashä. When the sddhaka feels the existence of the divine world around him, as also the source from which the divine existence comes, the state of bliss the sddhaka experiences at the time of sadhana is bhdva. Again, when the sddhaka feels the closest proximity of Parama Purusa, even within his embrace, that bhdva is called mahdbhdva.

At the time of dashd, the sddhaka feels bliss within and falls down, and during bhdva, the sddhaka feels proximity to God. feels great bliss and falls down.

At the time of mahdbhdva, the sddhaka feels the tactual presence of Parama Purusa and falls down. At that time, every nervc-ccll, every nerve-fibre and every pore of the human body feels the divine touch.

The entire [extent] of the conscious, subconscious and unconscious minds becomes filled with devotion. But devotional expression is much more in the heart, the sentiment being strongly aroused. During Hoods, the rivers, tanks and pools all become filled and begin overflowing. Similarly, the mind and heart of the sddhaka arc filled to the brim with devotion when flooded by bhdva.

The sddhaka attains states of dashd and bhdva according to samskdras. Again, according to one’s dashd and bhava. one attains mahdbhdva. That is why one who has attained mahdbhdva becomes sometimes restless, sometimes calm, now laughs and now weeps.1

The sädhaka feels waves of devotion in body, mind and heart, and feels so much proximity to God that he completely forgets his physical existence. At that time, the dhama. or stratum, where he moves mentally is Nitya Vrndäbana or Vaekuntha.*

1969, Ranchi
Samädhi and Mrtyu

In philosophical parlance, samädhi means “unification of the unit mind with the Cosmic Mind, or merger of the unit mind into the Cosmic Mind”. Ordinarily, the conscious mind performs physical actions through the sense organs, nerve-cells and nerve-fibres, while the subconscious performs thinking, recollection, and so on, and the unconscious is allknowing. ln samädhi, the three chambers of the mind are fused into one. During samädhi, the mind remains full of knowledge {prajinä). This is a positive state; though the mind remains inactive, still it is full of knowledge.

Mrtyu, death, on the other hand, is a negative state. Because of lack of psycho-physical parallelism, the sense organs, the nerve-cells, nerve-fibres, and so on, will stop functioning, as a result of which the entire body will be as inert as a block of wood, that is, hardly distinguishable from matter. All the expressions of mental faculties become suspended. It is a state of complete lifelessness devoid of any prajinä.

Samädhi is not possible merely through one’s own efforts. It is absolutely dependent on the grace of Paramatma. Death is a providential arrangement. Human beings must make

efforts to attain samädhi. So far as death is concerned, it will come as a matter of course. Through this arrangement of death, Parama Purusa is continuing the How of creation; otherwise this creation would have stopped. It is natural that when people lose their dear and near ones, they feel the pangs of bereavement. When operated upon, patients certainly feel pain, but all these things are unavoidable. One who is bom must die. Anything, once created, must undergo change and, ultimately, meet destruction.

Suppose somebody does something which may cause some physical harm, should we call it the sadhana of death or of prajindl Those who subject themselves to all sorts of tortures, who stand in deep water on chilly nights for hours together, are certainly not making spiritual progress. Even those who arc taking holy baths on Mäghii Purhima [the full moon of mid-February to mid-March] are not enhancing their spiritual progress. If merely a dip in the Ganges made one holy, then the fish that are always in the river would be the most virtuous and holy. Pilgrims do not gain morally or spiritually from their holy baths, but, on the contrary, have to suffer bitter experiences - physical troubles, loss of money, mental anxiety, and humiliation at the hands of robbers and thieves. Spiritual elevation is possible by introverting all the mental propensities and directing them towards the Supreme Desideratum (one’s dhyeya [object of ideation]) and thus becoming one with Him.*

The more the mind gets concentrated, the more the mind goes deep, the more bliss a person will experience. Ultimately, they will become one with the Supreme Mine'. On their part there will be no physical or psychic effort. They will have living bodies which, without any movement, will look like dead bodies. This is särüpya samädhi - the individual and Paramätmä become one. In this state, the scidhaka's mind remains full of knowledge. During samädhi, the body does not become as stiff as it becomes in the case of death.

At the time of sadhana, all the energy becomes concentrated and we can see the expression of that energy. Consider the Indian military, which may be stationed in Patna, Calcutta. Lucknow, Delhi, etc. Now if the entire military force of the whole of India is concentrated in Delhi alone, the whole of India except Delhi will become devoid of military power.’

1969, Ranchi

1

 Another sddhaka also experienced the state of mahabhäva. He was calm and placid, according to his samskdras.-Editor.

The foregoing eleven paragraphs are from Ananda Von unämrtam Part 33.-Editor.

’ Demonstration: [Bäbä called a sadhaka and told him to concentrate his mind on his toes and do the prescribed dhydnam there, and then at his heels. Next he was told to practise dhydnam on his mulddhdra, svadhist'hdna, manipura and ancihata caliras, and establish a devotional relationship with Paramätmä. Next, he was told to do dhydnam on vishuddha cakra).-Editor.

[In order to demonstrate this point. Baba snatched away from a sadhaka the vital energies from the mulddhdra, svadhist 'hdna. manipura, andhata; and then went up to the highest regions. For some time the lower regions moved a little and then became motionless. In this case, the power was not taken out of the body, it was only shifted from the lower parts to the higher parts. Consequently, the lower regions became inactive and devoid of vital energy.] The foregoing six paragraphs are from Ananda Vacunamrtam Part 33.-Editor.

Bhakti Yoga
Bhakti Sadhana

The word bhakti (devotion) means “worshipping”. For worshipping, both the person who worships and the person who is worshipped must be present. Hence as long as there remains a difference between the devotee and God, there is the opportunity and necessity of bhakti sadhana.

Bhakti signifies longing for the Supreme -

Sa pardnuraktriishvare.

The meaning of the word “paränurakti” should be considered. Rakti denotes raga or “attachment”. Anurakti means “maintaining attachment with or being attracted by a particular entity after having understood its meaning”. Anurakti is of two kinds. Anurakti for the Supreme Brahma or Infinite Cosmic Consciousness is paränurakti. Anurakti for Brahma under the sway of Prakrti or Anurakti for crude manifestations is termed aparänurakti. God is an object for paränurakti. When aspirants consider the Supreme Brahma to be their own, it is termed bhajanä or bhakti.

The two varieties of anurakti exist only on account of the introvertial or extroversial actions of the mind; that is extroversion denotes aparänurakti, while introversion denotes paränurakti. The externalizing force subordinates people to their sense organs and renders them crude. These people become divested of their spiritual force. Paränurakti, on the other hand, releases people from the grip of the indrivas, and through sublime meditation, establishes them in the finer

sublimated senses, in the infinite blessedness beyond the bounds of the Universe.

Now the question arises as to whether bhakti is natural or unnatural for living beings. All the things we see in the manifested universe, whether they be conscious or crude, are attracted to one another. This attraction is the dharma of the created universe, as a consequence the continuity of the thought projections of the Cosmic Mind is maintained. Therefore, I say that attraction is natural for everything. It is due to the attraction between myriads of heavenly bodies oscillating in infinite space, that balance is maintained in the firmament. In every planet or sub-planet, there is the effort for self-preservation. People run and assemble at a place which yields good water, good fruits and fertile lands, because they find adequate materials for self-preservation. The bee flies around flowers in quest of nectar for the sake of preserving its existence. Every entity runs more towards that which is more lasting and secure, and which will provide it with greater safety for a longer time. People run after money because they believe that they can maintain their lives under the shelter of money, that money alone can save them. They do not know that money can provide neither permanent stability nor a securely-founded shelter. During the span of one’s life, money will come and go several times. At times its glamour will dazzle our eyes and at other times the lack of money will make us cry from hunger.

Not only money, but all finite objects have this characteristic. One uses finite objects with the intention of enjoying only one of their portions, then sooner or later the residue will be reached. That which is finite cannot permanently remain the object of your enjoyment, or your

permanent resort. The existence of all these things is dependent on other things - bounded by the limits of time, place and person.

In philosophical terms, the attraction for Unite objects is called dsakti and the attraction for the infinite is bhakti. Raga or rakti means both “the attraction for the infinite” and “attraction for finite objects”. Sakasmae parampremarupd, that is, “Bhakti is the symbol of love, and this love is dedicated towards lishvara, signified by the letter ka”. In the Vedic language, the letter ka means “God”. God is indescribable. God is the nucleus of the universe and is supreme love personified.

Sa iishvara anirvacaniiya paramapremusvarüpah.

Purusa and Prakrti. Where a change in Purusa occurs on account of the influence of Prakrti, the mind comes into being. The senses and organs are the recipients and the vehicles of the workings of the mind; so the mind is the worldly knower or subject of all worldly acts. The mind is the object of the untainted all-knowing Purusa, and Purusa is its subject or all-knowing self. When the mind, as object, merges into Purusa, as subject, the distinction between the object and the subject ceases to exist. This is the supreme state of the aspirant. However when the mind is guided by avidya, that is. when it seeks enjoyment in finite objects, then that externalized energy of the mind is ultimately identified with the crude object. This is so whether this object is a creation of the mind itself or if it is taken from the crude quinquelemental world.

If the terrific speed with which extroverted people run after finite objects is introverted towards the Supreme Being,

then they can attain Brahma and achieve the supreme state. The devotee recites:

Yäpriitiravivekinäm visayesvetnapayinii

Tvamanusmaratah sä me hradayän mäpasarpatu.

-Visnuputana

That is, “O Almighty, may the attraction which ignorant people bear towards the objects of their mind become an eternal love for thee, through Thy remembrance”.

Pure bhakti cannot be based on finite objects, since the very existence of finite objects is derived from extroverted feelings. Nevertheless, I painfully observe that many people coniine their love and devotion to finite objects and as a result they do not attain the pervasiveness which love confers. They do not realize that every tiny atom of this vast universe is a creative manifestation of Cosmic Consciousness - God’s grand expression. They spend millions on the installation of idols and do not relent on seeing the afflictions of suffering humanity. They do not hesitate when, in cold blood, they kill a young goat for the so-called satiation of

a goddess.

Vistarah sarvabhutasya Visnorvishvamidam jagat;

Drastavyamätmavattasmädabhedena vicaksanaeh.

—Visnupuräna

The world is a changing phenomenon. Therefore, it is unwise to be attached to any object in this ever-changing world. The name and form of objects undergo changes with the changes in lime and place. A child changes into a youth, the youth into an old person, and the old person into a dead person. Wise people take every object of the world as the expression of Visnu alone, and are not be affected by pain

or pleasure when they witness changes in the name and form of any particular object. Visnu to them remains Visnu, and they lose nothing.

While practicing bhakti, people proceed with the feelings ingrained in their samskäras, because they derive pleasures from them. However, to proceed in accordance with the samskäras will not perfect aspirants in pure Cosmic feeling.

Bhaktiyogo bahuvidhaermargaerbhävini bhävyate

Svabhävagunmärgena purhsam bhavo vibhidyate.

That is, the methods and kinds of bhakti yoga, arc manifold. People adopt the process of bhakti sadhana according to their own propensities.

Tämasika Sadhana - ... Persons craving for finite pleasures instead of supreme bliss, who are under the influence of violence, arrogance or jealousy are tämasika spiritual practitioners...

Räjasika Sadhana - ... Those worshipping the Lord in a crude way, with flowers and the trifoliated leaves of Aegle marmelos, worship for the sake of worldly objects, fame or wealth. In fact, they long for those objects and not for the Lord. They are räjasika spiritual practitioners.

Sättvika Sadhana - Those who pursue their practice with the prayer “O Lord, may my karma be annihilated. Emancipate me from the cycle of karma” and those who pursue their practice as their duty or for the fear that people may decry them if they do not do so, are classed as sättvika spiritual practitioners. They are sättvika sädhakas and sädhikäs, in as much as they do not seek attainment of the Supreme.

However, this sattvika sadhana is not a superior degree of sadhana or the supreme sadhana, because none of the above control the energies of the aspirants and direct them towards the adored, the Supreme Brahma. The aim of these aspirants is channelized in a different direction and they carry on with an inferior object. All the three such bhaktas - sattvika, rajasika and tämasika are gaohii or inferior bhakti. Where there is no object other than the Supreme Brahma, it is called mukhya bhakti [higher bhakti]. In mukhya bhakti aspirants are free from the three guhas. They are absorbed in spiritual practices [which lead them] to Nirguha Bhakti.

In general, then, bhakti can be classified into many groups according to the object in view.

Nirguha Bhakti. Here the aspirants have no other object. They take themselves towards the Supreme Brahma only by the urge of their own spirit. If questioned as to why they love Him and devote themselves to Him they say: “Oh, why do 1 love? I do not know. I love Him just because I like to love Him. Should I not love? He is the life of my life the soul of my soul”. This type of bhakti is nirguha bhakti.

Vaedhii Bhakti. Where there is no undivided bhakti for the Lord and the object is only to make a show before others. Today there is a particular festival: the ffoor will have to be besmeared with cow dung in this way, Ganges water will have to be sprinkled, the idols will be decorated in royal fashion or in the fashion of a child, mantras will be chanted, flowers offered, the leaves of aegle mannelos (bilva) will be offered in this way, and so on. Such devotion practised within the bounds of externalized usage and rituals is called vaedhii bhakti.

Yatra rägänaväptatvät pravrttirupajäyate;

Shäsanenaeva shästrasya sä vaedhii bhaktirucyate.

[Where love for God does not exists at all but where worshipping is fully out of material desires, where remains only the domination of scriptures, is vaedhii bhakti, that is, devotion strictly with rules of scriptures.]

* * *

Ragahiin jana bhaje shästrer äjinäy;

Vidhibhakti bali täre sarva shästre gay.

[The worshipping of God according to the instructions of scriptures without love for Him is called Vidhibhakti, that is, strictly to remain confined in the domain of scriptures, even disregarding the reasoning and logical arguments.]

Tämasikii, räjasikii and sättvikii bhaktis affected by the three guhas are vaedhii bhaktis.

Jinanamishra Bhakti: If sattvika spiritual practitioners do not forget the adored even after the realization of their object, then gradually Supreme knowledge shines forth within their minds. This attainment is known by the name of jinanamishra bhakti. This bhakti also may be classed as nirgnha bhakti, but due to a dormant vanity for wealth or knowledge, the supreme state is not attained. This is also called pradhänibhuta bhakti. Pradhänibhuta [a stage of higher bhakti] is the highest stage of gaonii or inferior bhakti.

Kevald Bhakti. If, from the very outset, aspirants, instead of devoting themselves to saguha bhakti, realize the permanence of nirgnha bhakti, questions like “What have 1 attained?” and “Why do I wish to attain?” and so on. do

not arise in their minds. This is the culmination of bhakti, the highest pitch of' bhakti. If there is undivided knowledge with [of?] the object, then there exists one and only one entity, and that is why it is called kevalä bhakti. Kevalä bhakti is not attained by [ritual] baths, exercises or austerity. Those who have not been blessed with divine grace, even to a small extent, cannot have any realization of it.

Mahat krpavaeva Bhagavad krpaleshcid vd.

The position of kevalä bhakti is in all ways superior to gaonii bhakti, that is why it is called mukhyä bhakti. Whatever progress aspirants may achieve in gaonii bhakti [inferior bhakti], the distinction between the adored and the adorer, or between the infinite and the finite remains with them till the end. This aspect is known as mahim jindna [to consider in Lord Superior] in the scriptures. In the presence of mahim jindna the devotee feels shy to merge in Supreme Brahma.

Rägätmika Bhakti: There is no mahim-jinäna in kevalä bhakti. Here, aspirants run to get close to their adored with all the zeal of their life. They consider the adored to be the life of their life and the soul of their soul. They have no time to develop any distinction between the adored and the adorer or the infinite and the finite. These aspirants do not consider themselves to be the adorer of Rama [for example] but rather the personification of Rama. They love to love, and cannot remain without loving because they entertain only this feeling.

Iste svdrasikii rdigah paramavistatd bhavet

Tanmayii yd bhavet bhakti sdtra rdigdtmikoditd.

“The first stage of rägätmika bhakti is known as rägämigä bhakti."

Rägätmikämanusrtd yä sä rägänugocyate.

“Rägänugä bhakti molds the aspirant’s mind into the form of rägätmikä."

The dualistic aspirants who deserve rägätmikä bhakti aspire to be close to Brahma and feel His presence, rather than to merge in Him. This is the zenith of rägätmikä. They do not want to become sugar, rather they love to taste it, and say that if they get transformed into sugar, then how would they realize the taste of sugar. Dualists call this stage gopiibhäva or vrajabhäva.

Sei gopii man yär bhävämrte yäy;

Veda-dhanna tyaji sei Krshake bhajay.

[One whose mind always remains engaged in the thoughts of personal love for Parama Purusa, is true gopii, the ardent devotee, and he/she worships only Krsha leaving the reliogisity of Veda],

It has to be borne in mind that the original meaning of the word gopa, that is, cowherd or milkmaid, is not applicable here. The word go means “the sense organs”. Only the one who sustains and controls the indriyas is Gopa or Gopäla. The word Gopäla also means “giver of bliss”. This vrajabhäva is the proximal stage of kevalä bhakti. It is different from jinänamishrä bhakti since there is no vanity for knowledge or the show of riches. This devotion cannot be attained through vaedhii bhakti.

Sakala jagate more kare vidhi bhakti;

Vidhi bhaktye Vrajabhäva •päite nähi shakti.

[Entire world worships me only in accordance with vidhi bhakti, but the truth is this that the follower of vidhi bhakti

can never attain Vrajabhäva, that is, to remain constantly absorbed in the thoughts of Parama Purusa and get bliss.]

In Ananda Marga, there is no place for vaedhii or jinänamishrä bhakti. Ananda Margis are aspirants of rägätmika bhakti, and therefore, they do not desire to terminate their journey in a state of vrajabhäva. Whatever else there may be in dualistic vrajabhäva, there is no expression of due reverence for the wish of Brahma or His introversive phase of the creative cycle. Why do people fail to realize the nice opportunity which His grace has offered them? Why will they not merge their “I”-feeling into the immortality of the Supreme? By enjoying the bliss of divine attainment as a separate existence, the unit mind and all the sense organs shall have to be controlled. Wherever the mind is [associated] with the indrivas, there the apprehension of deterioration exists. That is why Ananda Margis do not accept staying in gopiibhäva.

Bhäva: For the exposition of bhaktitattva, the use of the word bliäva is indispensable. What docs bhäva signify?

Shuddhasattva vishesädvä premasüryämshu sämyabhäk;

Rucibhishcittamäsrnya krdasao bhäva ucyate.

-Shrirupa Goswami

Bhäva is that whereby the citta or mind-stuff becomes purged and is chiefly dominated by sattvaguna. Where all the ten directions become brilliant with the rays of the sun of love and the taste or anurakti for the Lord gets enlightened, then the citta develops oneness with Him. As a result of this bhäva. human beings direct their natural attractive tendencies towards the adored. The adored, however is not outside them, but is the life of their life, the mind of their mind and the

life master of their entire existence. When this feeling of devotion for the adored awakens the introversion of one’s tendencies, then one becomes absorbed in this bhäva; one attains the state of realizing the self. In Vaesnava philosophy, this running into one’s own self is known as hlddinii shakti because in this path there is a progressive refulgence of the light of mellifluous realizations. ...

This fearless movement towards the Lord is termed love. ... When the mind attains supreme serenity and a feeling of affection is developed for all beings, this is eternal peace and the sages call it love. Love cannot be developed for anything mean or finite.

Atmendriya priiti icchä täre bali kama;

Krsnendriya priiti icchä dhare prema narna.

Kamera tätparya nija sambhoga kevala;

Krshasukhaväincä haya premete prabala.

Love and passion arc mutually antagonistic tendencies. The attachment for a finite thing is an expression of extroverted energy, whereas the attraction for the Infinite is an expression of introverted energy. That is why these two can never coexist. Therefore, the aspirant has to skillfully transform passion into love. Do you love your son? No, no you don’t love your son. You love Brahma in the form of your son. By loving your son and daughter as your children, you cannot love the Lord. Where there is the feeling of son or daughter, there is no Lord, and where there is the Lord, there is no son or daughter. Where you exist He does not and where He exists you are no more.

Yäiihä kam tänhä nehi Räm;

Yänhä Räm tänhä nehi kam...

There is no distinction as to one’s eligibility for bhakti sadhana. All beings endowed with the human frame are eligible for this sadhana.

A n indyayonyadh ikryate.

From the worldly standpoint, even so-called degraded castes are entitled to do bhakti sadhana. The great sage Närada said:

Ncisti tesu jätividyärüpakulakriyädi bhedah.

[In bhakti sadhana, there is no place of discriminations of caste or creed.]

The highest attainment of bhakti is the attainment of the Supreme, but in the mind-stuff of the devotees of vaedhii bhakti a desire for the pleasures derived from objects is greater than the desire for supreme Bliss. Just as a mother diverts a crying child by offering a toy, so too the devotees of vaedhii bhakti are as if deluded by toys. The mother is obliged to disengage herself from other jobs and embrace the child who discards the toy. The devotees of kevald bhakti arc shrewd like those children.

There are three grades of devotees.

1. Superior devotees

Shdstreyuktao ca nipuhah sarvathd drd'ha nishcavah

Praodhoshraddho ’dhikdrii yah sa bhakta uttamomatah.

“Those versed in the spiritual sciiptures and competent in practices and of firm mind arc the devotees of the highest degree.’’

2.    Intermediate devotees

Yo shdstrddisvanipuhah shraddhdvän sa tu madhyamah.

“Those who have reverence, but have no knowledge of the scripture, are the intermediate type of devotees.”

3.    Inferior devotees

Yo bhavet komalashraddhah sah kanistho nigadyate.

“Those who are neither erudite nor earnest are the wretched devotees.”

Rägamishrä bhakti or kevald bhakti is attainable only by the highest category of devotees. They alone attain the pervasive evolution of their soul. That is why in the scriptures nirguha bhakti is called “pusti mdrga”, while other routes are termed maryddd mdrga.

The more the aspirants of kevald bhakti advance toward their Ista, the more they remain oblivious of their little self and attain the qualities of their Ista.

Mddhava Mddhava anukhana sounari, sundarii Mddhava bheli.

“While constantly ideating on Mddhava, Radha calls herself Madhava.”

Devotees of kevald bhakti perceive only Brahma. To them the entire universe is Brahma, to them all activities excepting Brahma sadhana are insignificant and valueless.

Ram ndm ek aunka hae sab sddhan hae shun;

Aunk binu kachu hat nehi aunk rahe dasha gun.

Therefore, O devotees, remember the Lord’s name, else

all your efforts will be reduced to cipher [nothing]. Under all circumstances and during all activities, cling firmly to His name. The dharma of your childhood is to read and practice Brahma sadhana. The dharma of youth is to earn money and practise Brahma sadhana. The dharma of your old age, when you become incapacitated for all physical activities, is only to practise Brahma sadhana. Prahläda says:

Kaomära äcaret präjino dharmdn bhdgavatdniha

Durlabham mdnusam janma tadapyadhruvamarthadam.

“The wise practise dharma sadhana right from infancy because human life is rare, and rarer still is the human life perfected through sadhana.”

Brahma is the dearest to the true devotees, and therefore, every item and everything related to Brahma is dear to them.

Yei nenn sei Krsnä bhaja nisiha kari;

Neuner sahit eichen äpani Shriihari.

True devotees love the world, the society and everything around them because they perceive each and every manifestation of the artful Prakrti with one universal spirit. They also love the finite, since it is also a portion of the universal. They perceive worldly pleasures as divine bliss varied by time, place and person. They keep their mind-stuff absorbed in the eternal currents of the divine flow. Such devoted aspirants arc the only true enjoyers or rasika and their object of enjoyment is the Supreme Brahma.

The Vedas say: Rasah vae sah.

“Only the knower of the supreme nectar is the enjoyer.”

If divine bliss is viewed with a vile selfish motive, it turns into poison. If viewed with expanded vision, then it is attained in terms of divine bliss. Those who enjoy the Supreme Eternal arc alone the true enjoyers, the true aspirants.

Poet Candidasa says:

Rasik rasik kahaye sakale rasik kehai nay,

Bhäviyä gahiyci bujhiya dekhlc kotite got'ika hay;

Jemati diipikci ujare adhikei bhitare anal shikha,

Pantaunge äsiya paraye ghuriyä puriyä maraye päkhä.

Jagat juriyä temati ghuriyä kdmänale pari ’ mare;

Rasajina ye jan se karaye pan visa chari amrtere.

The aspirants of bhakti should surrender their all to their adored. Everything objective is centered inside the mind. Hence if the mind itself is surrendered to Brahma, everything automatically becomes surrendered.

Ratnäkarastava grham grhinii ca padma

Deyam kimapi bhavate Purusottamäya

Abhiiravämanayanäpahrtämänasäya

Dattam manah yadupate tvamidarh grhana.

Oh, Lord, the universe is Your abode, the Supreme Prakrti herself is Your consort. You have everything. Then, O Purusottama, what will 1 offer to You? Oh yes, 1 remember one thing. Your true devotees have stolen away Your mind. That is why You have need of one thing. Your mind is lost. O Lord, and 1 offer my mind to You. Do grace me by Your acceptance.

Äsdrhii Pürhimä 1955 DMC, Bhagalpur

Paräbhakti Is The Best Bhakti

Suppose Parama Purusa appears before you and says, “O my child, do you want something from Me?” then what should be your reply? Your reply will be, “What I require and what 1 do not require is best known to You. You know better than I do. So You do according to my requirements. 1 won’t say anything.” But if even then He says, “O my child, say something, try to get something. Ask something, say something. I want that you yourself say, lO Parama Purusa, I want this thing or that thing’” - in that case you should say, “O Parama Purusa, give me paräbhakti." Or you should say, “O Parama Purusa, give me shuddhä buddhi."....

And what is paräbhakti'? “O Parama Purusa, You know whether I am Your devotee or not. It is You who are to judge whether I am Your devotee or not - but I want You.” The child says, “O mother, I don’t want any toys from you, I want you.” So, “I want You. And why do I want You? Because I want to serve You.” And, “O my boy, why do you want to serve Me?” “Because 1 get pleasure in serving You; that’s why I want to serve You.” This is paräbhakti.

But this is not the highest phase of paräbhakti. In the highest phase, when asked by Parama Purusa, “O my child, why do You want to serve Me?” the reply should be, “By serving You I want to give You pleasure. That’s why I want to serve You. I don’t want to enjoy pleasure.” This is the highest phase of paräbhakti. This is what bhaktas say. And jinäniis maintain a gentleman’s distance. Now have you understood everything? A devotee who has developed paräbhakti develops a family relationship

with the Supreme. ...

Bhakti is Not a Path, but the Goal

The way of karma (karma mdrga - the path of action), karmayoga, is one of the ways [to God], a path of sadhana. One has to follow this path in order to move towards the goal. Jindnamarga is also a path of sadhana. One also moves towards the goal by following that path. But bhakti (devotion) is not a path. Bhakti is the goal. It is the destination which we want to reach. So. bhakti is not a cult [practice]. It means that it is not a means or path of sadhana. Bhakti is that very goal which we want to reach.

Bhakti is the highest and richest spiritual experience that belongs to human beings. Many people opine that as jinana is a means, a path; and karma is a path, that bhakti is also a path, but it is not so. Bhakti is not a path. One gels established in bhakti by means of jinana and karma, through relentless service to humanity and purification of mind. When one is established in bhakti there remains nothing else to be achieved, so it would be erroneous to consider jinana and karma on a par with bhakti.
The Means to Attain Bhakti

Now in this march of life - and particularly in human life - there arc three kinds of expression. Those three expressions, or those three factors, are jinana. karma and bhakti. Bhakti is the supreme one. And how to acquire bhakti. how to get bhakti? The simple formula is, karma minus jinana is equal to bhakti.

Suppose there is a Mr. X. Mr. X has no jinana. he is illiterate; but he has rendered two hundred degrees of service, selfless service, to society. So, his stock of karma is two

hundred degrees; and his jinäna is zero, nil; so, two hundred minus zero is equal to two hundred - he acquires two hundred degrees of bhakti. And suppose that Mr. P.K. Nair is a learned man, with an MA in ten subjects; and he has five hundred degrees of jinäna. In order for him to acquire two hundred degrees of bhakti, he will have to acquire -five hundred plus two hundred - seven hundred degrees of karma. He will have to render so much selfless karma, selfless service, to the society.

An illiterate fellow acquires two hundred degrees of bhakti by rendering two hundred degrees of karma. But that learned man has to render seven hundred degrees of karma in order to acquire two hundred degrees of bhakti. So in his case, jinäna is nothing but a liability. A liability! And that is why you will sometimes see people who are illiterate, [completely] illiterate, but who have developed bhakti easily. So the formula is, karma minus jinäna is equal to bhakti. You must remember it.1

1

 The foregoing seventy-seven paragraphs are from Subhasita Samgraha Part 1, from Subhasita Samgraha Part 24, Ananda Vacandmrtum Part 13, and Ananda Vacandmrtam Part 32.-Editor.

Sadguru and Yoga Sädhanä
Sadguru - The Great Path-Shower

Sadguru tarn namamiWhat is the Sadguru? Guru, you know, means “dispeller of darkness”. Gu means “darkness” and ru means “dispeller”. The person who taught alif be, pe, te, or a, a, ka,    kha{l) was    also    a    guru.    The person who

taught you how    to    light was    also    a    guru.    The person who

taught you how    to    cook was    also    a    gum.    So many gurus.

The person who    initiated you    in Vaedikii diiksd was also a

gum.

Vaedikii diiksd means this: in ancient India there were two types of diiksd. First a boy used to get Vaedikii diiksd. Vaedikii diiksd is to request God, request the Lord to show one the right path. And after a long time, when the Lord is satisfied. He arranges for Tdntrikii diiksd. Ananda Marga diiksd is Tdntrikii diiksd.

Now, those who initiate in Vaedikdcdra - Vaedikii diiksd are also gurus. So what is the Sadguru? The word sat means “that which undergoes no change”. In modem Sanskrit, sat means “good” and asat means “bad”, but in Vedic Sanskrit, sat means “that which undergoes no change”

Sat. Now, the entity by whose grace one comes into contact with sat (sat, the non-changeablc entity, the non-changeable stance, the non-changeable nuclear entity around which so many electrons move) - that entity, or rather, that framework through which Parama Purusa is

working or Tdraka Brahma is functioning, is the Sadguru, “Sadgururh tvam namdmi” - “I do my namah before you, at your altar.”*

... A time comes in the life of a human being when one frantically searches for peace and longs for the realization of Iisvara tattva [the principle of lishvara] or His closeness, by spiritually elevating one’s own sense of being an individual entity. The nature of this realization of closeness varies from person to person according to the differences in people and their samskaras. In some cases, again, after some progress, an ardent desire grows for further progress.

However, at the root of every desire or longing (esana), there lies the story of a journey. To undertake a journey one needs a guide, one who will give the right direction and simultaneously illuminate the way (with a torch, before one’s eyes). So, when the desire grows for attaining peace, when there is an intense longing for supreme peace (paramd prashänti), one is brought before the Guru by the force of shuddhd mäyä or para prakrti or visriu mayo [all meaning the absolute illusory force of Prakrti, or primordial Prakrti], This awakening of desire, this special kind of longing is called sambita [revelation]. This sudden awakening brings one to the shelter of the Gum... and puts one in touch with the Gum.

The Guru shows the path of practical sadhana, teaches the techniques {pur as car ana), enlightens the disciple and illuminates the path with the diipajinä [light of knowledge]. What a human gets from this contact with the Guru is called diiksä [spiritual initiation] - the embarking on a journey... initiality...starting from the initial stage or initiation.
The Criteria of a Guru

Perhaps you know that the word “guru” is a very old Vedic word. It means “one who dispels darkness”. Now, this expression, “one who dispels darkness” is often used without deeper understanding. This darkness actually belongs not only to the psychic stratum or the spiritual stratum, but to all strata of human existence. That is, darkness prevails in all the three strata - in the crude physical sphere, in the psychic sphere, and in the spiritual sphere. So a guru will necessarily have to be able to remove darkness from all three strata. If he teaches the alphabet or some academic matter to students, he will be called a teacher - teacher in the academic sense. That will not do. If, again, he removes darkness from the psychic world, he imparts intellectual knowledge to his followers, that will not be enough either. And if. finally, he dispels darkness only from the spiritual stratum of his disciples, that will not do either. The fact is that a guru - if one is to be accepted as a real guru - shall have to remove darkness from all the strata of the physical world, all the strata of the psychic world, and also all the strata of the spiritual world.

Now let us look at the spiritual world. In the spiritual world, he alone can be a guru who can lift downtrodden humanity to a high spiritual level, who can illumine humanity with spiritual effulgence. That is, only a Mahäkaolu has the requisite qualification to be a guru, others cannot be gurus.

In order to be an ideal guru in the spiritual sphere, one must be throughly conversant with the minutest details of sadhana, every aspect of sadhana, important or unimportant. The guru must not only learn those things, but must also possess the capacity to teach those practices to others. Otherwise he should not be treated as a guru. The Mahäkaola alone has this capacity, no one else. Kaolas are those who by dint of sadhana have successfully elevated their microcosmic stance and established it in the Macrocosmic one; but a Mahäkaola is one who is a kaola, certainly, but at the same time possesses the capacity to help others as well to get to that exalted kaola position. In the past Lord Shiva was one such Mahäkaola. Lord Krsna was another. To be a guru one must be a Mahäkaola.

One must possess knowledge regarding sadhana, not only thorough knowledge of the shästras [scriptures]. And in order to gain thorough scriptural knowledge, one must know as many important languages as are necessary for the purpose. That is to say, it is not enough that a guru acquire the necessary qualifications to be able to teach sadhana (that is, impart lessons on the practical aspects); he must possess adequate knowledge of theory also. That is, in order to know the inner secret of sadhana, he must possess thorough and authentic scriptural knowledge; then only should he be accepted as a perfect guru in the spiritual sphere. One who has a fairly good knowledge of sadhana and can also help others in that realm; but who is completely devoid of intellect, or knowledge of languages and scriptures, cannot be a perfectly competent guru in the spiritual sphere; for, being a guru, he will have to explain the theoretical side also. If, suppose. 1 say to someone. “Do this,” I should

also explain why he or she should do that, and at the same time I should be able to support it in the light of the

shdstras.

You may raise the question, “What is a shästraT’ You might point to a voluminous book and call it a shdstra, but that would be misleading. Shdstra in the true sense means, Shäsanät tdrayet yastu sah shdstrah parikiirtitah - that is, “Shdstra is that which disciplines and liberates humans.” So a guru must be well versed in shdstra, otherwise he cannot show the right path to humankind, [otherwise] the term “guru” would be a misleading misnomer - which is never desirable. Shdstra does not necessarily mean the Vedas; it means “the way to emancipation through the inculcation of rigorous discipline”; it is something that prevents one from taking license in the name of liberty. It means “clear instructions that guide everyone along the path, that lead to attainment of prosperity and welfare”.

Shäsanät. What is this shdsanal Does it mean torture? No. Does it mean punishment? No. Does it mean atonement? No. Not at all. Here shdstra means anushdsana. What is anushdsanal Hitdrthe shdsanam anushdsanam - that is. “Anushdsanam means that degree of rectificatory punishment which will be conducive to one’s well-being.”

A spiritual guru must be well-acquainted with all the processes of sadhana, must have the capacity to convince others, must possess complete knowledge of the scriptures, must know many languages, and must have comprehensive knowledge and intellect, plus some extra qualifications. What are those qualifications? Nigrahdnugrahe shakto gururityabhidhiiyate - “The guru must possess the capacity

both to punish and to love, or bless, his disciples.” Punishment alone, without love, is not good. Love and punishment should go together, and the degree of punishment should never exceed the degree of love. Then only can one be called a real spiritual guru.

1 have already said that a guru must be an authority on all subjects in all the three strata:

As a spiritual gum, he must be thoroughly versed in spiritual science - both the theory and the practice. He must know how Parama Purusa associates Himself with the jiivas [unit beings]; and he must know how the jiivas associate themselves with Parama Purusa (they associate themselves just as the Ganges merges into the Bay of Bengal). Otherwise, how can he teach this science to others?

And who knows this science? Only Parama Purusa knows it, because He Himself has created everything. He has created our sense organs, and He has created the tanmatras that our sense organs detect. He can create anything He likes. But remember, He does not do anything. His “doing” means His thinking. Things will take shape as He thinks. No one but Parama Purusa knows how He does it. So how can people know Parama Purusa if He does not teach to others the science of knowing Him? Only Parama Purusa knows the science and the method to realize Him, to know Him; because He has created both human beings and the path that they must move along. So people can know the method by His grace only. Hence it has been said in Ananda Sütram, Brahmaeva Gururekah näparah - that is, “Brahma alone is the Guru.'’' Through His physical structure He teaches the actual science to spiritual aspirants. People should clearly understand this.

There are many people who are prone to think that in the spiritual realm there is no need to acquire intellectual knowledge for God-realization; and in support of their thesis they mention the names of some great people. Now it is true that for God-realization, academic qualifications may not be necessary at all: there is no differentiation between a learned person and a foolish one. But in order to be a guru, one must be a learned person. God-realization is not enough for a guru, he must possess other qualifications as well. So a person who is devoid of learning and scriptural knowledge and the capacity to teach others, and the twin capacities to punish and reward his disciples, should never be accepted as a spiritual guru. A guru does not mean only a spiritual guru, he must be a guru for the intellectual and physical worlds also.

After the spiritual sphere comes the psychic sphere, which is cruder than the former. That is, the guru must be aware of the nature of the human mind - what it is made of, how it should be elevated step by step from crude to subtle, how all the unit minds can march together in unison towards the goal - in a word, he must know both the theoretical and the applied sides of psychology. He must know a thousand times more than is written in books. He must assimilate everything through his own refined intellect. And then only can he leach others perfectly. That shows that he must be not only a spiritual guru, but also a guru in the psychic world. There is a sense of want in the human mind. One who can remove the sense of want is a guru. In order to qualify as a guru, one must have the power to remove psychic wants.

As in the spiritual sphere, so also in the psychic sphere:

a guru must be learned. He should be well-versed in the humanities; in fact, in all branches of human knowledge. In order to be a spiritual guru, it will be sufficient that he have mastery over scriptural treatises; but to be a guru in the psychic sphere, he must be well-versed in all branches of human knowledge. A limited knowledge of a few scriptures will not do, and simultaneously, he must be conversant with the style in which the human mind functions, as well as the methods to control and guide it properly.

Next comes the physical world. The followers, the disciples, of the guru, are men and women of flesh and blood, having physical structures. They have their sorrows and miseries, their tears and smiles. This is their life. They have their problems of food and clothing; they have their pleasures and pains, their tears of pain and tears of joy; they become elated in happy circumstances and depressed when things go wrong. It is the duty of a guru to provide his followers with the wherewithal for their progress. This is what an ideal guru is to do in the physical sphere. As a guru in the physical world, he will have to teach humankind such techniques as will solve their wordly problems - problems of food, clothing, education and medical treatment. A guru must see to it that their mundane problems arc solved.

So in order to be a gum, one must come onto this earth with the highest qualifications in the spiritual field, and with the greatest capacity to face the mountainous obstacles in the physical world. To shoulder the responsibility of a guru is not child’s play.*
Microvita and the Guru’s Grace

Do microvita influence the mind first, or matter first, of any human or living structure? Negative microvita can function directly at the physico-psychic plexus [vishuddha cakra], but they cannot reach even directly to the occult plexus [Guru cakra]. Only positive microvita can touch the lunar plexus [äjinä cakra] and they may be elevated up to the occult plexus, but negative microvita may be elevated to the lunar plexus by another course. If negative microvita affect the mind, the mind may undergo derangement, but negative microvita cannot affect the mind directly.

Positive microvita may be used for intellectual development and for imparting certain occult powers, but not for spiritual power or spiritual development. Suppose a person is deaf and dumb. As the functions of hearing and speech are controlled by nerve cells or nerve fibres, they are activated with the help of nerve cells or nerve fibres. Nerve cells are controlled with the help of the lunar plexus. Positive microvita may function directly up to the lunar plexus, but there at the lunar plexus, if positive microvita are to influence the nerve cells, they require some special power. Positive microvita cannot do something supernatural with the help of the nerve cells - they require the special power of some powerful person.

Suppose the Sadguru is saying something, and a deaf or dumb person wants to hear it, but cannot. If they concentrate the mind on vardbhaya mu dr a, there will be the direct effect of positive microvita on the auricular or other nerve cells and also on the controlling cells, and it may be that all of

a sudden this person may get back the power of hearing. One should look towards these two mudräs and not to anything else. Microvita are radiated through these two mudräs. This is the inner secret.

This is supernatural, but not illogical. Certainly it is supernatural because it does not come within the scope of natural phenomena. Here the inner secret does not lie with microvita, it depends on something else.

During the last Vaeshäkhii Pürnimä at Ananda Nagar, there were many spiritual aspirants who wanted that the speed of our progress should be accelerated regarding the establishment of Ananda Marga on this planet. Did you mark that after Dharma Mahäcakra (DMC) the speed has accelerated? This is the effect of positive microvita through these two mudräs.

If a deaf person sincerely wants to hear what the Sadguru is saying, the positive microvita radiated through these two mudräs are sure to help - they will certainly help that person. During this DMC, some boys mentally expressed that we should go on lighting. Now see our boys and girls will go on fighting, and fight in the realm of spirituality means victory.

The highest point up to which negative microvita can function is the physico-psychic plexus, but with the application of some force they can be raised up to the lunar plexus. This raising is called risti or rusti. The lunar plexus is the highest point of positive microvita, but if positive microvita are raised above this point, it is called krpä. That is, raising positive microvita from the lunar plexus to the occult plexus is called krpä. and raising them from the lunar plexus to

the pinnacled point of human glory is called karunä. Without krpä there cannot be karunä, there cannot be any galloping jump. Raising negative microvita above the psycho-physical plexus is rusti or risti. You should always try to avoid rusti and always try to receive the glamour of krpä or karunä.

A human being is just like a machine, or a mechanical doll - in the hands of the Macrocosm. Perform spiritual practices to satisfy Parama Purusa, the Supreme Cognitive Faculty, and He will do everything. If one gets the guidance of a sadguru at the age of thirteen, fourteen or fifteen, and diverts one’s potentialities towards Parama Purusa through spiritual practices, one is sure to be successful in life. ...*

Diiksä, Mantra and Yoga Sädhanä

To gain knowledge of Brahma, one’s ideation - ideation on the so ’ham mantra - will have to be continuous. Continuous ideation is not possible through mere parrot-like repetition of a mantra. This subtle science of psycho-spiritual practice is the discovery of Tantra.

Japakriyä and dhyänakriyä [with auto-or outer-suggestion, and meditation with unbroken concentration] are the subtle techniques prescribed by Mahäkaolas. Tantrics also say that mere repetition of mantra will not serve any purpose unless there is a rhythmic parallelism between the incantative flow (the flow of the mantra) and the mental flow (the How of the unit mind). To perform japakriyä while harbouring harmful thoughts is futile. One can only attain success in japakriyä if all the psychic propensities are diverted towards the deeper spirit of the mantra. (This will simultaneously bring about stillness of the väyus [energy flows in the body], ...

The mind runs in one direction towards its object of fascination; its object of ideation lies in another direction; the vital energy moves in yet another direction; and the väyus run in all directions uncontrollably. In the midst of such chaos ideation on Parama Purusa is impossible, even in billions of kalpas [ages], ...

The controller of the indriyas is the mind, and the controllers of the mind arc the väyus ” In spiritual practice the indriyas, the mind and the väyus cannot

be ignored. They must be consolidated and directed towards Parama Purus a.“
The Sadguru’s System of Initiation

In Tantra the system of diiksä [initiation] is highly scientific. Initiation has two important aspects: diipanii and mantra caetanya. Diipanii means “torchlight”; mantra caetanya means “conceptual understanding of and psychic association with a mantra”. Regarding the interpretation of diiksä, the Vishvasära Tantra says,

Diipa jinänam yato dadyät kuryät papaksayam tatah;

Tasmätdiikseti sä proktä sarvatantrasya sammatä.

The process which produces the capacity to realize the inner import of mantra and which expedites the requital of the samskäras, or reactive momenta, is called diiksä.

You may have noticed that some people become extremely sad or extremely happy after being initiated. This is a good sign because it shows that the samskäras are being exhausted very quickly, but this sort of reaction does not occur merely by hearing the mantra or repeating it parrot-like. One must be initiated according to the prescribed system. Only then will the mantra be effective. This will be clear to those practising Ananda Marga meditation. ...

You must know that both diipanii and mantra caetanya must precede the repetition of a mantra.

“The sight of the reflection in water of a sweet fruit

hanging from the branch of a tree does not give one the taste of the fruit.” Similarly, what is the value of book knowledge of Brahma if a person has no actual spiritual realization? in this regard Tantra says, Aham Brahmdsmi, ... The realization Aham Brahmasmi [“I am Brahma”] is the only way to dispel the darkness of ignorance. ... Now this Tdntrikii diiksd has three phases, rather you may say three sub-phases: and they are diipanii, mantrdghdta and mantra caetanya.

Diipajindnam. What is the first letter? Dii. Then, kurydt pdpaksayam tatah. Ksayam - what is the first letter? Ksa. So the word becomes diiksa, and the feminine term will be diiksd.

Now what is diipanii? Everything lies covertcd within the self. The Supreme Entity is also within your I-fceling. [He] is with you, but you do not know Him. That is, the Supreme Entity is with you, but You cannot see Him. You cannot realize Him. Why? Because you are covered by, you arc surrounded by Maya, the Cimmerian darkness of Maya. This diiksa, tantrikii diiksa, is just like a torch. And by focusing the torch, you see your route through the darkness. That is why the first sub-phase is diipanii - diipanii means “showing the torchlight”. But no such thing is there in the term “initiation”.

Diiksa gives the aspirant the route, the way, or rather the path, of bliss. It shows the path of bliss. And to show the path of bliss, light is required; and that light is also supplied by diiksd. This light is diipanii.*
Mantracaetanya, Manträghäta and Purashcarana - Only After Diiksä

Unless the kulakundalinii is raised - upwards in the process of spiritual practice, the repetition of a mantra becomes meaningless. The system of raising the kulakundalinii upwards is called purashcarana kriyd. Mantra caetanya literally means “to imbibe the proper spirit of a mantra”. If a mantra is repeated with the understanding of the inner spirit, mantra caetanya will be an easier task. To repeat the mantra without understanding its spirit is a waste of time...

Then, papaksayam. You know what papa is: papa is negative reactive momenta. Whatever you do, the reaction is there, and when the reaction is not satisfied, not quenched, it remains in dormant form. The momentum is there, but not expressed. And there is also the case of positive work, that is, when you do something for the advancement of living beings - that is, something positive, it is a positive action. In sarnaja shästra [social scriptures] this positive action is called punya, and when you do something against the public interest, this negative action is known as papa. Now this negative action in reactive form, that is, this negative reactive momentum, is called papa: and papaksayam is brought about by diiksä. And how is that ksayam to be effected? Through actions - through reactive actions. These reactive actions may be on the physical plane, or may be on the psychic plane. But diiksä leaches us how these reactive momenta are to be satisfied on the psychic plane, thus freeing the person from the bondages of päpa. Now this process of freeing a person from the fetters of päpa is divided into two subphases: manträghäta and mantra caetanya.

Manträghäta means, as I have already told you, that “each and every mantra has the support of an acoustic root: and when that acoustic root strikes at the root of the coiled serpentine, it is aroused”. This is called manträghäta. After that this roused coiled serpentine moves with the force or the stamina it gets from the mantra. It moves towards the supreme positivity, and this movement is called mantra caetanya. With the help of this manträghäta and mantra caetanya, a spiritual aspirant is freed from all mundane bondages, bondages both on the physical and on the psychic plane. One cannot sec even the most valuable objects in a dark room. Similarly, a valuable mantra cannot be used properly w'ithout the help of diipanii...

To practise sadhana is to wage a tremendous war against Mäyä; and by ultimately overpowering that Mäya, to be established in the supreme stance. But before launching an all-out attack against Mäyä, the spiritual aspirant will first have to master the proper technique of sadhana from a competent guru. Who is the guru? The one who leads a spiritual aspirant from the darkness of ignorance to the effulgence of spiritual realization is the guru. In this sense Brahma alone can qualify as the guru of the spiritual aspirant When does one lind such a genuine guru? Muktyäkäunksäyä Sadguru präptih - “When the human mind becomes restless for the attainment of freedom from the bondage of Mäyä, then Parama Brahma, in the form of a Sadguru, appears before the seeker and helps in that person’s spiritual progress by imparling diiksä [initiation]”. So. in the spiritual sphere the role of Sadguru and the importance of initiation should be properly understood by spiritual aspirants. What is diiksä?

Diipajinänam rata dadyät kuryät päpaksayamtatah Tasmät diikseti sä praktä sanaTäntrasya sammatä.

The process which leads to enlightenment and the exhaustion of sathskäras accumulated over many lives is diiksä. Usually there are two types of diiksä - Vaedikii diiksä (initiation according to the Vaedic system) and Tdntrikii 'diiksa (initiation according to the Tantric system). Vaedik diiksä inspires the seeker to adopt the true dharma and tread the path of spirituality, which leads to the attainment of the Supreme Entity. Many shlokas of the Upanishads and other scriptures are utilized in Vaediik diiksä. The imparting of proper spiritual training produces a spiritual awakening in the human mind, causing spiritual aspirants to seek that path which leads to the attainment of their Ista or spiritual goal. A competent spiritual teacher then will impart the practical guidance to those aspirants. That spiritual direction is called Täntrikii diiksä. Tan jädyäta tärayeh yastu sah tantrah parikiirthita. The practical process which leads to freedom from dullness is called Tantra. The process of initiation according to the science of Tantra is called Tantrik diiksa. Strictly speaking Vaedik diiksä is not real diiksä; at the most it may be called a process of purification. Only Täntrik diiksä deserves to be called diiksä because it includes the necessary factors required for diiksä such as diipanii, mantra caetanva, and abhiseka. If spiritual aspirants leam the proper techniques of sadhana from a competent master and practice the same regularly and with utmost sincerity and devotion, they will move towards Panama Purusa with firm steps. Their entire existence becomes illuminated with the effulgence of Supreme veracity, of divine realization. Such spiritual aspirants no longer remain under the domination of Mäyä.*
Mantra and Diiksä

Last night 1 told you many things about the real meaning of the word mantra. I told you that the spiritual meaning and ordinary meaning of mantra are not the same. In the spiritual domain, mantra signifies “that which helps you to attain permanent liberation”. By virtue of this [mantra] you will get permanent emancipation (nivrtti) from internal and external bondages. I also told you that the acoustic expression of all the Indian alphabets can be rightly termed as mantra.

Wherever there is existence or dynamism, there will, of course, be mantra. When you are walking, you produce a type of sound - khat, khat, khat. Khat, khat is the acoustic expression of the action “walking”. In Sanskrit such acoustic expressions are called biijamantras. So, every expression in the form of action and movement must have a biijamantra. This biijamantra is a fundamental sound or a collective form of sounds taken from the fifty basic sounds (There are fifty basic sounds from a to ksa in the Indian alphabet). At the end of the expression am, anusvar [a nasal sound in the alphabet] is suffixed. This is how biijamantras. are created.

£ is a sound or svara. It represents the action of teaching. A suffixed with anusvar becomes em. The palatal sha sound is the expression of the mutative force. The dental sa and the cerebral i are symbolic of the sentient and static forces respectively. The letter sha and the letter ra represent the mutative force and shakti [energy] respectively. Ra represents all forms of energy— magnetic, electrical—energy of all kinds. So, wherever the mutative force is active and there is the fascinating attraction of the mutative force and. along with this, is the vibrant expression of energy, there, sha + ra yields shra; its feminine form is shrii. When anusvar is

added to shrii, the biijamantra shriith is created. Every human being longs for shrii. That is why there is an ancient practice in India that the name of an individual is prefixed with shrii. There is also the prescription of prefixing more than one shrii before the name of a great personality.

Thus we can create countless biijamantras by permutation and combination of the basic acoustic roots in different ways. But do they all have utility in the realm of spirituality? It has been said -

Caetanrahita mantra prokta varnctstu kevalam,

Phalani naeva prayachhanti laksakoti japaerapi.

[A mantra devoid of proper ideation remains a mere letter or sound.

It never brings any result even after millions and billions of incantations.]

In the realm of spirituality, it is not enough to make use of sounds. Along with this there must be something more, and that is called mantracaetanya. When a Mahakaola or kaola, with the help of some fundamental and special sound of mantra, arouses the crudest entitative existence of His own [sell] or of others and raises it upwards continuously, and ultimately takes it to the pinnacle of spirituality, it is called mantracaetanya. You know that the point from which the expression of the universe originates, that is. the primordial point of the process of creation, is termed shambhuliunga. The words sham and bhu combine to make the word shambhu. Sham means “to control”. So, the word shambu means “the entity whose principal function is to control or regulate all worldly actions and existences”. The word shamkara is similarly derived. The derivation sham + kr +

al gives the word shamkara, meaning “the controlling entity of everything [inanimate and animate] in the universe”. The word shambhu also means the same. The verbal root bhu means “to be”. “The entity which comes into existence in order to control everything in the universe” is shambhu. This shambhu is the starting point of creation, so it is called shambhuliunga because it is the fundamental force of positivity of the whole universe. The causal matrix of the origin of human beings or any created being is related to shambhuliunga. Liunga means - liungate gamyate jasmin talliungam. It signifies that ‘jiunga is the supreme desideratum of the entire creation”. During the operational stage of the creative process, when the vibrated entities (jiiva) reach the stage of temporary pause, such dcsidcrative pause is termed as svavambhu liunga. At this svayambhu liunga, located at the base of the spinal column, lies the unit spiritual force of human beings in a microcosmic form and in a dormant state. [It] is the divine force in human beings in latent form; it marks the point of commencement of the process of sadhana for all spiritual aspirants. The human spiritual journey originates from this point. That is why it is termed “the fundamental force of negativity or kulakuhdalinii [coiled serpentine]”.

Since this divine power lies dormant in living beings [human beings] what should a Mahakaola do to make use of this power? He, by His individual efforts, raises the kulakuhdalinii of the spiritual practitioner to the state of shambhuliunga, that is. to the supreme point of the fundamental force of positivity. In Tantra, this is designated as purascharaha. The mantra by which a Mahakaola effects such purascharaha is known as “the mantra energized with ideational force within it” (caetanyayukta mantra). In the

spiritual sphere, only this mantra is to be applied. This is also termed as a siddha mantra [a mantra consecrated or perfected by a Guru], So, in the spiritual sense, an ordinary mantra is not enough. You require a siddha mantra and it is only a Mahakaola who can be the creator of a siddha mantra. An ordinary guru or kaola cannot do this.

A kaola is one who, with the help of a siddha mantra created by a Mahakaola, can raise his or her own kuhdalinii to the level of shambhuliunga. And that Supreme entity who creates the mantra and transforms it into a siddha mantra is the Mahakaola (Sadguru). Lord Sadashiva was a Mahakaola. No one other than a Mahakaola can create a siddha mantra, nor can anyone else vitalize the acoustic expression of that mantra or the biijamantra by infusing spiritual power or the ideational power of consciousness into it. A siddha mantra is an absolute necessity for all forms of spiritual practice, including japakriyä [incantation], dhyanakriya, and so on, or, in other words, a mantra imbued with consciousness is absolutely essential. A mantra which has not undergone the process of purashcaraha or has not been transformed into a siddha mantra is nothing but a mere collection of some words or sounds. If you repeat that mantra even thousands, millions and billions of times, it is not going to bring an iota of result for you, simply because it is not at all a siddha mantra. Now, you can understand that, in the spiritual realm, ordinary words, letters or sounds are of no value at all.

It is not simply the case that human beings have to attain moksa [permanent liberation]; they are carrying a huge burden of samskäras [reactive momenta] of numerous past lives. They have, of course, to be liberated from those samskäras. This [accumulation of samskäras] is what is

called prärabdha. How can human beings free themselves from this prarabdha? There are two aspects of a mantra', one is manträghäta and the other one is mantracaetanya. What is manträghäta? When a spiritual aspirant ideates on a siddha mantra for the first time [that is, when one hears it for the first time at the time of diiksä], then that mantra has its special characteristic effect on the svavambhu liunga or kulakuhdalinii. It imparts a huge jolt to the kulakuhdaliniii at that very moment. What happens when you strongly shake a person who is fast asleep? The person wakes up. When the kulakuhdalinii of a human being is struck by the siddha mantra, the kulakuhdalinii is aroused from the dormant to the wakeful state. 1 have already spoken about mantracaetanya. In the process of sadhana, when, after manträghäta, mantracaetanya conjoins it (samyukta in Sanskrit), this is called diipanii. Diipanii means “spiritual effulgence”. Due to mantracaetanya, the kulakuhdalinii is aroused, and while moving upwards, it gets the help of the illumination of diipanii. Diipanii is like a torch light - a spiritual torch. Suppose, there is dense darkness all around, but if you have a torch with you, you can easily move ahead. This is how diipanii helps a spiritual aspirant to move forward constantly along the path of sadhana.

As the sleeping divinity’s power gets aroused and proceeds towards shambhuliunga, the accumulated samskäras or the entire prärabdha of the spiritual aspirant get completely burnt or exhausted by the fire of sadhana. This state of a spiritual aspirant is called dagdhabiija. It means that the seeds of samskäras or prärabdha have been completely exhausted (without any possibility of further germination). This is known as päpaksay or “the elimination of sins”, or in other words, “the termination of all sins”.

In all Tantra, there is mention of the term diipajindnam. The real significance of diipajincmam is “that entity or special personality who brings you on the right path, one who illumines the path of your journey”. You know that the word diipa signifies “effulgence of light” or “a lamp”. Diipavalii means “a garland of innumerable lamps” or “an ordered arrangement of lights”. Similarly, by virtue of the effulgent light which you receive from diipajincmam you come to know and understand how you have to move forward on your way. What happens when the kulakunaalinii moves upward? One’s sins get exhausted. This very process is called diiksd. The first letter of kulakunaalinii is dii, the last letter of pdpaksaya [exhaustion of sin] is ksa. Combined together, they produce the word diiksa, its feminine form being diiksd. So the most appropriate meanings of diiksd are:

(1)    That by which you obtain the siddha mantra which has been duly energized by purascharana, and by which you move towards the goal by the refulgence of that light

(2)    That which exhausts your accumulated sins or prdrabdha. Diiksd is absolutely essential for spiritual progress

(3)    Diiksa is associated with the appropriate mantra.*

10 November 1979, Hydrabad

The furegoing ten paragraphs are from Anunda Vaamcnnrtam ParI 16. -Editor.

Shravana, Manana and Nididhyäsana

...Spiritual practice is essential for human beings; and for spiritual practice, initiation is necessary. Those human beings who do not perform spiritual practice are under the influence of the Cosmic principle. They are guided by the Cosmic rhythmic order, but as this is an impersonal entity they will never be able to enjoy liberation or salvation. So what is the way out? In what direction must they move after mantra caetanyal They have to do an about-turn and cross the three phases described [below]. They have to return to their original abode. They have to merge back into the One from whom their existence sprang.

Anando Lrahmeti byajdnat Anandddhyeva khalvimdni bhutdni jdyan■

Anandena jatdni jiivanti Anandam prayantyabhisamvishantiiti.

[Know that dnanda, bliss, is Brahma, It is out of dnandam that the live fundamental factors have emerged. All created beings live within dnandam, and finally merge with dnandam.']

What then is to be done? The scriptures say that you do not have to exert very much. I have said before that there can be no progress, neither in the realm of physicality nor in the realm of intellectuality. Those who hanker after progress in these fields are indulging in a self-cheating business. Whether they admit it or not, they know that they know nothing. Ask them whether they are getting pleasure in the realm of physicality. They will admit that they are not. Ask a good businessman whether he is earning good

profits. His reply will be, “What profit? 1 am incurring losses.” This will be his reply, whether you belong to the Income Tax Department or not! To run after progress in the realm of physicality and intellectuality is utter foolishness, a waste of time, as there is no progress in these fields. But 1 have already said that you may make efforts in these directions provided you can convert or metamorphose them into spirituality. But as far as spiritual sadhana is concerned, or as far as efforts to achieve bliss are concerned, there is no touch of pain in them, as bliss is infinite pleasure, alone. Sadhana, then, is what wise people have to do. And in sadhana, the first thing to be done is to use mantra caetanya.

In simple words, what we have to do is to return home from whence we came. We have all come from Parama Purusa, the Supreme Entity - from the prana-kendra, the nucleus of the universe - that is, Purusottama. We have to return to the same place. It is like a boy who has played throughout the day, away in the fields, and now that evening comes, returns home. Sadhana is the process of returning home. The child has played outside for the whole day. As evening approaches, he thinks, “Father must have returned home. Let me also return home and sit next to him.” When one is tired of this world and worldliness, one yearns to go back to spirituality, that is, to one’s home.

And what is our permanent abode - our home? It is Parama Purusa paramäshrayah Shriiniväsah. Here Shrii refers to the universal creative faculty, or Parama Prakrti. The abode of this universal faculty is also your abode. Therefore, going home is a simple task. It requires no scholarship, no knowledge, no intellectual capacity - no long and tedious lecturing. The scriptures tell us to remember three points in order to return home. They are shravana [hearing about the Supreme], manana [ideating on the Supreme] and nidi-dhydsana [meditating on the Supreme with an unbroken flow of mind].

We know that the vibrational faculty converts subtler waves into cruder waves in the phase of creation. Hari kathd [devotional talk] provides subtler vibrations. You must allow yourself to receive these subtler waves. It has already been said that sound waves are the subtlest in the chain of Cosmic expression. The importance of hari kathd in spiritual development is great. Hearing about God is much more important than studies in spirituality, as sound is subtler than visual form. Therefore, wherever there is an opportunity, listen to His name and speak it to others.

When you speak His name to others, you also hear it. This dual enjoyment in reciting His name is called kiirtana. Bhajana, on the other hand, is “hearing His name by oneself'. You must do both - both bhajana and kiirtana. This is shravana. The effect of shravana is that vibrations of sound which are moving from crude to subtle are set in motion against the flow in the vibrational faculty, where wordly sounds arc moving from subtle to crude. This will set in reverse motion a flow of sounds, and this will take one up to the starting point of the vibrational faculty.

I have already stated that the starting point of the vibrational faculty and the culminating point of the primordial faculty are one and the same. You will therefore reach the culminating point of the primordial faculty. The vibrational phase is called bhava - also bhava sdgara or bhava pdrdvdra [the ocean of creation]. The word bhava thus denotes “the entire realm of the vibrational principle”. This is the world of mundane involvements. The caetanya, or cognitive principle of this faculty is called bhava, and the shakti, or operative principle of this faculty is called bhavanii shakti. This is the worldly bondage. Only through the medium of hari kathci can one cross this ocean of bhava, the entire range of the vibrational faculty.

Thereafter comes manana, that is, “thinking only about Parama Purusa and about no one else”. If any other person or thing comes in the mind, ascribe Brahma-hood to that person or thing. This process is manana; you learn this process through the medium of guru mantra. The effect of manana will be that it will take you from the last point of the primordial principle or faculty, and gradually take you to the starting point of the primordial faculty.

At this point you meet the basic faculty or basic principle. The basic principle or faculty is a point in the unbalanced triangle of forces. It is situated at a particular vertex of the triangle of forces. Manana can take you up to that point. What is now left is the point of “I”, the ego. Now we have to wipe out this “I”.

All burdens, all confusions, all considerations of respect and disrespect, are connected to the “1”. When someone does not agree with you, you file a suit in court. Why do you take such trouble? Only to vindicate yourself. All bother and frustration arc solely due to the unit ego. The fact is that even after surrendering everything to Parama Purusa, your arch enemy - the “I” - remains. Because, you will say, “1 have surrendered everything to God.” “I”. “I”. “1” - my friend, surrender that “1” to God. Then alone will your surrender be complete. All the trouble is due to this “1”.

Ratnäkarastava grharh grhinii ca padmä Deyarh kimapi bhavate Purusottamäya, Abhiiravämanayanäpahrtamänasäya Dattam mana yadupate tvamidam grhctna.

[Your abode is brimming over with gems and jewels. The goddess of fortune is Your housekeeper. What can 1 offer to You, O Lord? Oh yes, there is one thing You lack, as it has been stolen by Your devotees; it is Your mind. I therefore offer my mind to You. Please accept it.]

After the surrender of this “I”, Parama Purusa is satisfied, as you have reached the central point in the triangle of forces.

Actually, the only task to be performed is to give away everything to Him. All that you possess - your body, your name, fame, wealth, everything - you have received from Him. So what are you to give to Him and how are you to do it? So far you were only giving God’s own things back to Him. What you must give Him now is something of your own. This is the crux of the matter. Suppose someone gives you a flower as a gift, and you return the same flower to that person. This is not proper. Why not give your “F” to Him, which anyway, to you, is the source of all troubles, all confusions, all complications? There is nothing dearer to you than this “I”. It is most difficult to give it up. Thus, in the above shloka, the devotee exclaims, “O Lord, this universe is Your abode. It is full of precious jewels. Whatever of value which exists in this world belongs to You. What precious gift can I give to You? You have no desire for anything. What is the use of offering anything to one whose house is full of precious jewels? The almighty Prakrti is Your own consort; at Your will She will make innumerable jewels

in a moment - aghatana ghatana paiiiyasii Mäyä ['the dexterous hand of Mäyä that can even create things impossible to create’] - this creative power is ever ready to serve You. O Lord of lords, although I have a yearning to offer You something, 1 do not know what that thing should be. Although I want to offer, You have no desire or want. If You lack nothing, what can I offer? If I knew of anything that You did not possess, I would offer it to You.

“O Lord of lords, we hear that Your great devotees have stolen Your mind from You. The Lord becomes the slave of his devotees. A devotee steals the heart of the Lord -almost forcibly. The deed is performed openly and not in secrecy. Therefore, O Lord, You lack one thing - You have no mind.”

The devotee says, “Despair not, O Lord, I am offering my mind to You. Please accept it.”

This offer of one’s mind to the Lord is nididhydsana. The inner sense of nididhycisana is that all the propensities of the mind are to be concentrated at a point, to be offered to Parama Purusa.

Today, the human mind consists of fifty dominant propensities. Definitely, when the human structure becomes more complex in the course of evolution, the number of these propensities will increase. The number of these vrttis is not going to remain fifty forever. It will increase. Similarly, the number of glands will increase, and also the number of sub glands. Not only will the number of mental propensities increase; the propensities will also undergo change. The concept of beauty will also change with the change in outlook

of the human mind. An owl may then appear beautiful, and a peacock, ugly.

Shravaria therefore enables one to cross the vibrational faculty. Manana enables one to cross the primordial faculty and nididhyäsana makes it possible to merge with the Supreme Entity. This is God-realization. The essential thing therefore is to awaken the mantra, whether one also does intellectual things such as reading and writing or not. What is important is to have proper shravaha, manana and nididhyäsana. If one does this, one will no longer find it difficult to learn to do anything. Mantra caetanya is sure to lead to mantra siddhi, to the attainment of the supreme goal. The process of sadhana will automatically arouse devotion.

When you come in close contact with the Supreme Entity, you will find that you have no wealth superior to devotion. All worldly possessions will prove of no avail. Only devotion enables you to come into close contact with Him. This is the goal of human life. This is true progress.

You have been wandering through the labyrinth of a myriad of lives. You have been ever advancing toward this stage. Knowingly or unknowingly, you are being drawn unto Him. This is the summurn bonum of life. As long as you have not realized Him, there is no siddhi in your life.1

28 May 1967 DMC, Allahabad,

1

 The foregoing eighteen paragraphs are from Suhhäsita Samgruhu Part 1, from Ananda Marga Ideology und Way of Life Part //.-Editor.

Mysticism and Yoga

When the aesthetic sense, based on the subtle aesthetic science, comes to touch a certain standard, it is what is called “mysticism”. And when this mysticism reaches the pinnacle of human glory, or the excellence of human glory, it is called “spirituality”. What is mysticism? Mysticism is the never-ending endeavour to find out the link between the finite and the infinite. It is a never-ending endeavour to find out a link between the self and the Super-Self, khud and Khudci. This is mysticism.

It is one of the human wonts that human beings arc never satisfied with something finite. They arc never satisfied with something limited. In Sanskrit it is said, Nalpe sukhamasti bhunaeva sukham [“Human thirst cannot be satisfied with something limited, human hunger cannot be satisfied by something finite”].

That is, in the quest for the Infinite, human beings first come in contact with aesthetic science. Aesthetic science does not always mean to gel something pleasant: it may mean to get something troublesome, something embarrassing - it may or may not be something pleasant. Aesthetic science is that which one can express in a subtler way, from subtle to subtler, and when it reaches the subtlest point, that point is the pinnacle of human glory. Now, it is the duty of artists to express their work in a nice way, in a lucid way, and place it before the world. Not everyone can do this, but enjoying something with aesthetic taste or aesthetic charm is within the capacity of each and every human being.

When human beings started their movement towards the

Supreme Being, in quest of supreme bliss, they first came in contact with spirituality. As spirituality is coming in contact with the Infinite, that is, the finite comes in contact with the Infinite, it is called yoga. Yoga is the unit moving in quest of the Infinite, the finite moving towards the Infinite in a mystic style. In Sanskrit, yoga means “addition”. For instance, two plus two is equal to four. But for a mystic, for an aspirant of the mystic goal or the mystic desideratum, yoga is not only addition; here yoga means “unification”. What sort of unification? It is just like sugar and water. Say there arc two plus two apples. In the case of addition there will be one apple, then two, then three and then four apples. Every apple will maintain its individuality or its identity. The identity of the apples remains unchanged before and after the addition. But in the case of unification, that is, in the example of sugar and water, the sugar does not maintain its identity because it becomes one with the water. This is unification. In the realm of mysticism, yoga means this type of unification. That is, it is unification like sugar and water, and not simply addition like two plus two.

Now, the starting point is aesthetic taste or aesthetic science. The culminating point, that is, from the culminating point, starts the movement of supreme charm. In that movement with the goal of supreme charm, human beings become unified with the Supreme Entity, whose seat is above the pinnacle of existence.

This movement for yoga, for the unification of the unit with the Supreme, the finite with the Infinite, is a must for each and every human being. The human physical and psychic structure is most suitable for this purpose. Animals and plants act according to their inborn instincts. They are mentally undeveloped, and because of this their brain is also

undeveloped. The cranium is very small and the conscious portion of the mind is sufficient for them; there is no necessity or little necessity for the sub-conscious or unconscious strata of the mind. A plant gets pleasure or pain when its inborn instincts are either encouraged or discouraged. When the inborn instincts of a plant or an animal are encouraged it gets pleasure, and when the inborn instincts are discouraged, suppressed or depressed, it gels pain. This is how the brain or the mind of plants and animals functions. But in the case of human psychology, human psycho-spiritual movement cannot be suppressed, cannot be checked. There lies the speciality of human existence.

Now, yoga. Yoga is the most developed and most valuable expression of human wonts, so it is in the first phase of yoga that one expresses oneself through so many arts and sciences. The final point of all artistic movement and the final point of all branches of sciences is the supreme source, the perennial source of all energies, the supreme seat of all energies. It is Parama Purusa, the Supreme Entity, who is the Father of all, the Causal Matrix of all created beings in this universe, both animate and inanimate. That is why for all people, whether they are intelligent or illiterate, thin or fat, educated or uneducated, the Supreme Entity must be the goal of life. That is, the Supreme Entity is the culminating point, the desideratum of all human expressions. When human beings are lacking in this spirit of movement, they degrade themselves from the human status. All you boys and girls, you should remember this supreme expression of veracity.*

14 September 1979, Istanbul

The foregoing ten paragraphs are from Ananda Vacanämrtam Part 14. -Editor.

Yoga Sädhanä and Gandha Parikramä
Yoga and the Olfactory Inference

... There is a foul smell from the body of those who are not careful about their food and who do not allow their sweat to exude. (Sweat does not have any smell of its own but if it is allowed to collect on any part of the body for about forty-five minutes or more after it has exuded from the body, the rotten sweat begins to emit a foul odour. So, it is desirable - it is really very good, in fact - if immediately after sweating, the concerned part is wiped with a cotton napkin or a towel). In contrast, the secretion of hormones from the relevant parts of the anahata cakra, vishuddha cakra and ajinct cakra [higher cakras above the navel] from the body of those who practise yoga sadhana or who loudly sing kiirtana for a long time, has the light fragrance of jasmine or a ripe jackfruit (it is not possible to define it exactly). That is why a naturally devout person or a practitioner of yoga (yogäeärii) generally has a sweet smell about them. Of the many symptoms of devotion to God, one is this essence of sweet fragrance. So much so, that if a person spends some time alone and try to feel the close presence of Parama Purusa, they will feel some fragrant air about their nostrils, which is actually a deposit of fragrant secretions in the tip of the nose. It is biological, but how can we explain it, except as the grace of Parama Purusa?

If you come near a great person (mahapurusa)— why only a great person— an elevated sadhaka, even an ordinary

sädhaka on a day in which they have had a very satisfactory sadhana - you can smell a good fragrance around them. If dhyäna is done for a long time, then such a fragrance certainly comes. Even long japa [sabiija japa] or singing kiirtana releases this fragrance and brings about serenity of mind. When the mind is engrossed in high thoughts, then the sweet fragrant secretion that emanates from certain parts of the sahasrära cakra [pineal gland] fills the mind of the sädhaka with ecstasy on the one hand, and on the other hand it melts parts of the ajina cakra by vibrating it in such a way that the fragrance comes out through various sense organs of the body. What does not come out gathers in the näbhi cakra [the navel gland] and remains active in the body for a long time.

From time to time you must have come across people who think materially, who are busy in gross mundane thoughts, who talk about nasty things, who discuss dances, songs and poems of a very low standard, and who are carried away by pornography - you will find a stinking odour there. If there is sweating at the back of their head when that person twists their tongue after bragging. “1 do not care about God or such stuff, that is all the effect of opium”, then it will emit a bad smell.

If that sweat glides down to the navel and other smells also mix with it, then the stench of that person will be far worse than the stink of an overgrown billy goat, almost an incarnation of Shriimat Swami 108 Shrii Shrii Botkänanda Mahäraj [the great human incarnation of the stinking overgrown billy goat]. On the other hand, if you go to a village, you will see that after sundown the farmers, on completing their day’s toil, sit on the ground or on a simple

wicker mat and sing kiirtana rapturously, with full-throated ease. They may be ignorant, they may be illiterate, they do not possibly understand anything of politics, but the kind of sweet, sacred atmosphere that is created after their kiirtana is free from any bad smell. Instead, a very soft champd-like [magnolia] fragrance fills the air. If by chance you smell a bad odour you should know that some materialistically-minded person has infiltrated the group with some ulterior motive. Sometimes you will see that staunch materialistic leaders engaged in materialistic agitations, feel uncomfortable about their own bad body odour, what to speak of others.

In any case, a human being, inspired by noble thoughts, makes vigorous efforts to surrender to God - I say ‘vigorous efforts to surrender’, because it is not a joke to surrender oneself; what a human being generally does is just a sincere effort to surrender. This happens when a human, spiritually inspired by the endeavour of surrender, says, “How insignificant is a human! How little is my capacity! All my boastings, all my ups and downs are functions of His power and they strictly follow the course ordained by Him.” The spiritual aroma that emanates at this stage not only fills one’s mind with the bliss of ecstasy but also purifies and pervades the entire atmosphere The atmosphere that I am talking about now is called gandhacchdya [aromatic chiaroscuro].

Surd pcina karine ami sudha khdi jav kalii bale,

Mana-mdtdle mated kare mada-mdtdle mated bale.

[1 do not drink wine; I drink the nectar I find in uttering the name of Goddess Kali.

I am intoxicated by the spiritual ecstasy, but people call me a drunkard.] Ramprasad

Sometimes this fragrant secretion creates a feeling of intoxication. Ignorant people think that the sädhaka is drunk. On seeing the upcast third eye of Lord Shiva, the ignorant people think that, possibly under the influence of cannabis and bhang, Lorxi Shiva has lost his senses. Actually, Lord Shiva is engrossed in enjoying the nectar secreting from the crescent moon decorating his head [pineal gland]. That precisely is the reason why Lord Shiva is called sudhamshusekhra [one who has the nectarean moon on the head].

By releasing so many sense perceptions emanating so many inferences, Parama Purusa is continuously playing with the jiivas [created living beings]. The five sense perceptions [in common language] are: sound, touch, form, taste and smell (painca tanmatra). By scattering these five tanmätras kaleidoscopically. He has displayed them before His creations in various ways. And He keeps on watching how, caught in this maze of tanmätras, which creature is doing what, who is laughing, who is crying, who is jumping, who is crawling on their chest...who is thinking what in the mundane world, who is planning to teach somebody a lesson and how, who is thinking of asking a favour and from whom, who is burning in the fire of repentance, who is puffed up with the pride of ones ego. He watches everything in His magic mirror (mäyä mukura), in His ganhädarshii [crucible of aroma],

... As Parama Purusa, sitting before what we call the “magic mirror” or ganhädarshii, watches the activities of

every creature - their games and their dances - He keeps on smiling - a smile that charms everybody, maddens everybody. While looking in His magic mirror He continues His charming, maddening smile on seeing the effects of His multiplicity of divine plays (liilä-vaecitra), as the world gets entranced. You can see the flicker of the smile of the Parama Purusa in the face of elevated spiritualists. This smile becomes a part of their physical beauty - a replica of the sweet smile of the Parama Purusa.

... Smell - whether pleasant or repulsive - is an entirely relative factor. A smell is called “pleasant” or “repulsive” depending upon one’s likes and dislikes caused by the inherent reactive momenta in the human mind. This is not only true for human beings. The vibrations of smell are conveyed to the nerve cells in the brain to produce the sense of smell in all creatures whose nostrils have the capacity to carry minute smell particles or the waves created by smells.

[One’s perception] of a type of smell is determined by one’s innate reactive momenta and the vibration of the smell conveyed to the sense organs. The capacity to carry smell vibrations is highly evolved in many undeveloped creatures. For instance, a tiger or a wolf is inferior to a human being in all respects, but the capacity to sense smells is not less developed in tigers and wolves than in human beings. So, living beings consider some odours pleasant and others repulsive due to their peculiar reactive momenta or the degree of the capacity of their propensities.

When the corpses of dead animals are dumped in a boneyard, one avoids the place, and if forced to go there under the pressure of circumstances, one will cover one's nose with a handkerchief. But as soon as the foul smell from a decomposed corpse enters the nostrils of a vulture, it Hies in the direction of the smell and easily locates the corpse. For the vulture, the smell of the corpse is not foul, and the rotting flesh of the corpse is not harmful for its health either. But if human beings eat rotten flesh, their death is inevitable.

The differences between [the criteria of] pleasant and repulsive smells amongst human beings depend upon their inherent reactive momenta For example, an inhabitant of Rärh is repulsed by the smell of dried fish, but there are many regions in the world where people think the smell of dried fish is like a fragrant bouquet. This difference between the sense perception of one person and another is due to differences in the inherent reactive momenta.

There are people who cut slices of flesh off dead animals in order to cook and eat them. Once 1 observed a vulture eating part of the rotting corpse of a cow, as a girl cut off another part and carried it away in a basket. Who knows if that rotten flesh was sold to a nearby restaurant or hotel! Was there any difference between the behaviour of the vulture and the girl? With my own eyes I saw the girl cut off the flesh with one hand and drive the vulture away with the other hand, and the girl was a human being! Although the flesh was not completely rotten at the time, there was definitely a foul smell coming from it.

So, a pleasant or repulsive smell depends on whether the type of vibration it produces in the mind is pleasant or repulsive. When the vital energy or prcinah - the controlling force of the body - wanes, and when the psychic force -the controller of the vital energy - also wanes, the physical

body starts to decompose and disintegrate. One part of the body becomes separated from the other parts because the force that controls the vital energy is conspicuously absent in a dead body. If the vital energy or the psychic energy wanes and is lost, a person very quickly becomes inert and lifeless, and we say that the vital energy of the person has become dormant. In that state it is not possible for the person to connect one part of the body with another part and correlate one sense organ with another. Likewise, if the vital energy remains largely intact but the psychic power is considerably weakened, then it will not be possible to control the vital energy of the body because the vital energy is a material force - a blind force. In the absence of proper directives by the psychic power to the vital energy, the person will find it impossible to control the physical body - one cannot do anything. Vital energy is somewhat like the power of electricity. It is the psychic power of human beings that controls electricity, otherwise the electricity may cause serious problems at any moment. So, either there is first the death of the mind and then the death of the body, or there is the suspension of the vital energy in the body and then the death of the mind. When there is the death of both the body and mind, that is actual death.

In many people, clear physical awareness persists to the last moment of breathing, so we say that they died a conscious death. In such cases, the mind functions for some time even after the death of the vital energy. Even if one is declared physically dead after clinical tests, the mind does not die simultaneously. If by some means or another the life force or the vital energy is revived, one may survive. Similarly, if one is declared mentally dead, the vital energy

does not die simultaneously. A physician may be able to revive the lost psychic energy with the help of the vital energy. Hence, it is advisable not to cremate a dead body until the death of both the body and the mind. Usually people cremate a dead body after only one of the forces has left the body.

As a result of the loss of control by the vital energy directly and the psychic power indirectly in the human body, the different parts of the body start to disintegrate and merge into the five fundamental factors. Until this process of disintegration and merger is complete, some kind of foul smell continues to be emitted during this process. When a sub-part of the body separates from the whole, at that point a huge quantity of foul smell is released. The smell particles enter the nostrils, and after they move through the smell carrying afferent nerves by producing a sympathetic vibration in the nerve fibres, which in turn creates a similar vibration in the nerve cells, one perceives the foul smell. The subtle entities which are created to consume rotting objects and are carried by the medium of smell, are negative microvita. Similarly, the subtle entities which are created to consume sweet, pleasant smells are positive microvita. I have already said that both sweet and foul smells arc relative.

Just as a foul smell is produced as a result of internal disintegration due to the lack of vital energy and psychic power, a sweet smell arises when, as a result of the combination of physical energy and psychic power, two or more entities synthesize. Positive microvita come there. Sometimes even a static object is connected to various mutative or sentient objects through the process of

disintegration, resulting in a pleasant smell. By static object, 1 mean that which comes within the scope of ordinary sensory perception. A mutative object means that which comes within sensory perception with a little effort, and a sentient object means that which comes within sensory perception after long or short mental concentration or meditation.

Whatever can be attained through a brief period of meditation can certainly be attained through prolonged meditation or prolonged ordinary penance. When spiritual aspirants develop a certain degree of psychic concentration through incantation and thereby attract the blissful mood of Parama Purusa, it is also a type of penance. This is called “incantation” or japa. Similarly, when human beings surrender all their concentrated mental power into the cosmic infinitude and become free from microcosmic bondages, that is also a kind of penance, and is called dhyana yoga. In order to penetrate into the subtle world, static energy will have to be transformed and assimilated through the processes of incantation, japa yoga and dhyana yoga. Thus, spiritual aspirants will have to saturate their mental pabula with the greatest amount of cosmic ideation.

To ordinary people, this is usually conveyed though such terms as japa yoga and dhyana yoga. In fact the terms japa and dhyana represent the vastness of cosmic ideation only partially, not fully. It is disadvantageous for both the teacher and the disciple if cosmic ideation is not conveyed with immensely suggestive language, hence the custom of conveying ideas symbolically. Teachers are forced to convey the value of incantation through the term japa. In the same way the word dhyana has detailed explanations in karma yoga, dhyana yoga, kriya yoga, karma dhyana. anudhyana, avidyci dhyana, etc. For all these various aspects of dhyana.

we loosely use the common term dhyana. This japa yoga or dhyana yoga which elevates human beings through constant self-analysis, obliterates the very existence of the non-spiritual, and expedites one’s elevation to the supreme spiritual stance, is practised with the help of positive microvita by the grace of Panama Purusa. Hence, whatever might be one’s intellectual attainment, the essence of everything is prapatti or “complete surrender”. Without the wish of Panama Purusa, not even the leaf of a tree moves - not even a blade of grass grows. The gradual ascension of a unit being towards the supreme spiritual stance, which is helped by positive microvita, brings a kind of very pleasant smell. Spiritual aspirants, at a particular stage, sense this smell. But it should be remembered that the sensation of smell is a minor thing - it is a mere drop of cosmic grace.

So. pleasant and unpleasant smells are relative matters. A standard which has been followed since ancient times is that spiritual aspirants are required to concentrate on the ajina cakna or the pituitary gland, and to try and bring their mind under control. The pleasant smell that arises through this process of meditation is highly attractive. The group of smells that create pleasant feelings in the minds of those engaged in this type of yoga sadhana arc good smells, and all other smells arc bad smells.

Microvitum, whether positive or negative, is a very subtle entity, hence it is conveyed through inferences. The subtlest

According to the author, the japaknya which is psychic, sabiija [with siddha biijamantra or isl'manlra], and which has intense urge and ideation for Parnma Purusa, is japayoga: this is the real japa sadhana. Upamshu japa. väcanika japa, etc. are useless. In spiritual sense, they are termed as lowest stage of sadhana.-Editor.

of these inferences is sound (which is accepted and conveyed by the auricular nerves, and is vibrated naturally by dynamic objects such as aerial waves, liquid waves, and electromagnetic waves). Cruder than the sound inference is the inference of tactuality (which arises due to the touch of other objects). Cmder than touch is the form inference (which is carried and received through light waves). Cruder still is the taste inference (which is the fluidity of a liquid substance). The crudest of all is the smell inference (which is conveyed by smell particles). Usually, the subtler the inference, the easier it is for it to convey positive microvita, and the cruder the inference, the easier it is for it to convey negative microvita. ...

But there is something more to this. The movement of positive and negative microvita is determined by the following principle. If smell, the crudest inference, is associated with something subtle, then it becomes an ideal carrier of positive microvita. If the same smell is associated with something crude, then it will ultimately create a wave of negative microvita. Again, if someone makes a sound like “ra, ra, ra - cha, cha, cha,” or if someone sings, “Follow my song! Let us sing and dance our way to hell,” these are sound inferences, but they carry a very crude idea. Flence, each and every sound inference is not necessarily an ideal carrier of positive microvita only. Conversely, it cannot be said with certainty that each and every smell inference is an ideal carrier of negative microvita only. An intelligent person should select and absorb sound inferences associated with subtle ideas and avoid sound inferences associated with crude ideas. At the same time, they should effect the large scale emanation of subtle vibrations, and dissolve crude vibrations

in the vast wave of cosmic ideas, leaving them to rest forever in the ocean of forgotten expressionlessness.

The pervasive, stinking smell which results from the decomposition and disintegration of rotting animal or plant bodies attracts negative microvita. This negative microvita causes the creation of newer carbon atoms and other subatomic particles. These particles then create unicellar life, and sometimes, somewhere, multicellar heterogeneous life also. The origin, existence and disappearance of these entities are rooted in negative microvita. Similarly, in ascending order, is the path of high grade spiritual practice - the path of supreme synthesis - for many diverse elements and ideas. This happens in the highest world of wisdom - in the highest world of intuition - beyond the domain of all kinds of dialectics. This is the path which human beings will have to select.

Those who opt for the path of synthesis arc bound to enjoy some kind of spiritual aroma. This divine aroma can hardly be compared with any worldly smell. We can say that this divine aroma somewhat resembles the fragrance of a champak or magnolia flower, but people will have to remain satisfied with the description, “somewhat resembles”. If spiritual aspirants concentrate their minds on particular parts of the sahasrära cakra or djina cakra (as learned from one’s spiritual master) and practise meditation assiduously, they can and do enjoy the sweetness that lies in the different layers of the vast storehouse of divine aroma. But the most important thing to remember is this: spiritual practice is not done to come in contact with divine fragrances - rather spiritual practices are performed to attain Parama Purusa. Ideal spiritualists will never ask for occult powers, which

are devoid of even one percent of all the inferences. They will only ask for the controller of the cult, not the occult power...

Bhaktir Bhagavato seva bhaktih prema svarupinii;

Bhaklirananda riipci ca bhakti bhaktasya jiivanam.

Every spiritual realization - from the higher spiritual realm to the comparatively low psycho-spiritual realm -comes about through the medium of hormones secreted by the äjinä cakra and the sahasrara cakra (these hormones are called sudhä in scriptural language). According to some people, women are not entitled to this sort of higher spiritual realization because of certain physical shortcomings.

In this regard, 1 want to clearly state that certainly there are differences between men and women in certain crude vrttis [propensities], (This is not the proper occasion or time to explain it. but if I find time in the future 1 will explain about human propensities in detail.) It is true that as there are some differences in the expression of certain vrttis, there will also be differences between men and women in the lower glands and sub-glands The number of glands and sub-glands is also different. Certainly, there arc also some subtle differences in the äjinä and sahasrära cakras, as these centres directly control the lower glands and sub-glands, but we should remember that these differences pertain to only a lew crude propensities. (For example, attachment. When a woman looks upon someone as an enemy, she secs them as a fierce enemy and if she looks upon someone as a friend, she takes that too to the farthest extreme, and so on.) But in the spiritual, supramcntal and psycho-spiritual spheres, there arc no differences between men and women. Rather, women can

attain the highest spiritual experiences that men can attain. There is no logic whatsoever to justify depriving women unnecessarily or making their path of progress thorny. There is no logic in the contentions that only males are entitled to liberation or salvation or that women must be reborn as men to attain liberation or salvation. Rather, these statements imply an inherent selfish, exploitative psychology, [focusing on] the personal and cclRoiive interests of men. If anyone tries to advance illogical arguments to perpetuate such exploitation, that sort of cunning will not last long.

Both sons and daughters receive the affection of Parama Purusa, both are His beloved children. Logic tells us that Parama Purusa cannot make distinctions or discriminate between His sons and daughters. It is not reasonable to think that He, being the Supreme Father, will take the boys on His lap and feed them sweets, and deprive the girls of all opportunities.

Sirii naru khäbe shudhu khokä kole base,

Ar khuku tomär ela bujhi väner jale bhese’!

[Will you seat your son on your lap and feed him sweets, and consider your daughter only as a burden?]1

1

 The foregoing fifteen paragraphs are from Microvitum in a Nutshell and The Awakening of Women.—Editor.

Räjadhiräja Yoga Sädhanä
Rajadhiräja Yoga in the Light of Sadäshiva

After the Aryan settlement in India, a great man was bom into the non-Aryan society. Bom into a Mongolo-Aryan family, this great man had a high nose and fair complexion. He was a great Tantric - a great yogi. The name of this mahäpurusa of the non-Aryan society was Shiva. For one man to have so many qualities and endowments at the same time was beyond the comprehension of the people, so He was called Gundtiita or Nirguha [Transcendental or Non-Attributional] Purusa. As the result of His Tantra sadhana He attained extraordinary powers, which He employed for the good of humanity. It was He who systematized the science of Tantra and thus He was the Gum or the father of Tantrics and yogis. To this Self-realized mahäpurusa there was no distinction of high and low. People of all classes, from the highest to the lowest, were dear to Him. Irrespective of class - Aryan, non-Aryan, Dravidian, Austric or Mongolian - all flocked to Him. He showered His grace on them all equally...

When the Aryans came to India, roughly during the period of the Atharvaveda, they learned Tantra sadhana to some extent alter coming in contact with the Indian Tantrics. This resulted in the Atharvaveda being pervasively influenced by Tantra. Even if orthodox Vedics try to reject the many Tantra-influenced portions of the Vedas as later interpolations, they will not be too convincing, for Tantra has now infiltrated

into the marrow of the so-called Aryans. Although during the post-Vedic Buddhist era, as well as the post-Buddhist Brahmanical era, changes in the religious outlook of the people were apparent, the process of' sadhana remained Tantric as it does even today, for without Tantra spiritual sadhana is impossible. Yoga, which is the paramount factor in spiritual practices, is itself based on Tantra. The great Tantric Vashistha, when he returned from China after learning the Chinese techniques of sadhana, brought about a great improvement in Tantra sadhana. He was widely acclaimed as a great yogi. His book Yogavdshistha is a philosophical exposition of the subtle spirituality of Tantra sadhana...

Tantra can be roughly divided into two branches, one crude and the other subtle.(8) The subtle aspect of Tantra is also called yoga mdrga [the path of yoga], Saddshiva was the propounder of both branches of Tantra, hence there cannot be any contradiction between them.

... Saddshiva, who was bom into this world about seven thousand years ago - and who, by His holy birth, consecrated, as it were, each and every dust particle of this earth, utilized His whole life for the sole purpose of advancing the cause of universal welfare. Remember, I have not said “human welfare,” because in our world, not only arc there humans, there arc also birds and animals, trees and plants. Shiva belongs to all; and for all living beings. He gave His all. Hence the people called Him Saddshiva; sadd means “always”, and shiva - as 1 have said earlier - means “welfare”. So Saddshiva means “one whose only vow of existence is to promote the all-round welfare of-all living beings”. ...

Now, Shiva’s greatest contribution to humanity is the concept of dharma. Here it should be remembered that at the time of Shiva, many Aryans had already arrived in India, many were on the way, and many were still preparing to come. For those Aryans there was no clear-cut concept of dharma; they had no spiritual awareness or spiritual urge.

Each rsi propounded his views differently from the others......

Shiva showed human beings how to attain peace; and that path to supreme peace should not be called a path of ordinary attainment, but of supreme attainment. Here the spiritual realization is aparoksänübhuti - is direct. This path, as shown by Shiva, is known as Shaeva Dharma [Shaivism],

Tantra did exist before Shiva, but it was scattered, not well-organized. As I told you a little earlier, Shiva made everything systematic and regulated. He brought about a harmonious synthesis between those scattered Tantras and the people’s spiritual urges for supreme fulfilment, and created His Shaeva Dharma, which was above all sorts of geosentiment and socio-sentiment. This path of Shiva, which was a happy blending of the existing Tantra and His practical processes, was an ideal adjustment between the objective world and the subjective world...

This Shiva Tantra inspired people to move towards the supreme truth on the one hand, and on the other hand it exhorted people. ”Do not neglect the practical world. Maintain a congenial adjustment with the external world.” His instructions were, Varttämanesu vartteta [Live in the present]. Try to penetrate as deeply as you can into your mind, keep moving inwards - Caraeveti, caraeveti [Proceed on, proceed on]. But do not forget the realities of the external world, because if you ignore the external realities, your internal

peace will also be disturbed.” This Shaeva Dhamia became the essential dharma of India.

It was Shiva who determined what kind of activity should be performed, depending on which nostril the breath was flowing through, and depending on whether the id'a or piungala or susumnä channel was active. He set down specific rules and regulations as to when one should undertake physical, psychic or spiritual activities. He further instructed when and in what circumstances one should do asanas, prähäyäma, dhäranä, dhydna, and so on.

Maharshi Kapila’ wrote darshana shästra for the first time; by that time alphabetical [OR written] script had. been invented. People were charmed by his erudition and almost all the scholars of the society venerated him as the first exponent of darshana shästra, calling him Ädividvän [“First Scholar”]. This erudite personality of Rärh enumerated the fundamental causes of the mystery of this creation and presented them in a systematic way before the society of scholars.

Shiva was a tremendous personality; it is impossible to explain such a great personality within the scope of Samkhya philosophy. There is a clear difference between Shiva’s teachings and the assertions of Samkhya philosophy. Shiva has clearly stated that this universe originated from a conscious Entity; it is maintained in the vast body of that conscious Entity; and it will finally merge again in that conscious Entity. Shiva’s greatness overwhelmed the väda. jalpa and vitahd'a of the Samkhya philosophy.

’ According to the author, Maharshi Kapila came approximately 3500 years before.-Editor.

The basic foundation of a comprehensive philosophy rests on väda, jalpa and vitandä. If the foundation is not sufficiently strong, the duration of the philosophy’s existence is not long. Samkhya philosophy defeated many later schools of philosophy by marshalling many arguments with the help of its intricate weapons of vada-jalpa-vitanda, and continues to do so even today. However, the propounders of this philosophy were so overwhelmed by the greatness of Shiva and the radiance of His personality, though much older than themselves, that they could not give any idea of Shiva to humanity. Their own eyes were dazzled.

I was referring to the three weapons of philosophy -väda, jalpa and vitandä. One of these is väda: “to strengthen one’s position through logic”; the second is jalpa: “to demolish the structures of the other philosophy or doctrine through logic”; and the third, vitandä, is “to capture the zone of intellectual influence of the defeated philosophy”. Saritkhya philosophy possessed all three of the weapons of logic, but it avoided the great practical personality of Shiva.

Now, it is ridiculous to compare Parvatii with the Prakrti of Säriikhya philosophy, because Shiva is not to be considered one of the innumerable purusas.

Long after the Samkhya philosophy was propounded, another great philosopher was bom in Räfh - Maharshi Patanjalf. He took special care to correct some of the basic defects of the Samkhya philosophy, but in some matters he lagged behind. ... Moreover, [he] did not explain clearly and

The period of Maharshi Patanjali is much later than that of Maharshi Kapila, that is, only two thousand years ago.-Editor.

conclusively how Iishvara exercises His supreme authority in controlling the universe, nor why people should practise yoga, why they should try to suspend all their psychic propensities, etc. Thus the fundamental difference between Shiva and the Iishvara of Patanjali’s philosophy is obvious.

Shiva looked upon all living beings of the universe as His loving children. He raised them with loving care and, at the end of their physical existence, took them on His affectionate lap. Not even a hint of the glory and sweetness of Shiva’s ideology can be found in the Pätainjala philosophy. Pcitainjala yoga is a dull, dry school of yogic discipline; it does not make the yogi’s heart ever-fresh and evergreen. Yet unless the heart of a yogi is fresh and tender, the seed of devotion, although sown in time, does not sprout. Without that blissful How of devotion which vibrates and inspires living beings to attain the highest spiritual realization, the Pätainjala school of philosophy could not create a large group of devotees, a Hariparimandala [circle of devotees around the Lord],

Not only are the gods fond of the fragrance of flowers; devotees also want to string garlands for their beloved Ist'a with the fragrant flowers of the devotion of their hearts. If a (lower has no fragrance, it has no value for a devotee. One should remember that, together, the fragrance of a flower and the tender sweetness of a devotional heart make a perfect combination.

What does the perfume of a flower represent? The worldly activity which a devotee does with a heart filled with love is the perfume of the (lower, and the overflowing devotion for one’s Ista is the tender sweetness in the

devotee’s heart. With these two together, the devotee makes a garland. Now, if there are fragrant flowers, but there is no sweetness in the devotee’s heart, then the devotee cannot make a garland for their Ista - then there is no question of garlanding Him at all, and though the flower basket may be full of flowers, they wither with the pain of emptiness and the agony of unfulfilled yearning. Then if the Beloved does not accept the garland, what is the use of holding the basket full of flowers and crying -

Bharä saji ki go He mor Devata Emni bhariyä rabe.

[O beloved Lord,

Will my basket of flowers Ever remain full?]

The Pätainjala philosophy may have accepted Shiva as fishvara, but certainly did not accept Him as the Lord of the heart. This was indeed a great injustice to Shiva, because He was the Supreme Lord of the human heart. The glory of Shiva is not properly reflected in the light of Pdtainjala yoga philosophy. How, indeed, can it be reflected? Compared to the dazzling brilliance of Shiva’s effulgence, the dim light of the Pdtainjala philosophy is fainter than that of a glowworm...

Shiva loved this created world with all His heart. Education, medicine, a social code, music, dance [Shiva first introduced Tdndava dance for physical, psychic and spiritual benefits. He also introduced Lolita dance through his spouse. Parvali], rhythm, percussion, intuitional science - Shiva taught all these to His loving children. He took them on His lap - caressed them and pinched their cheeks - and with His own hands He showed them everything. Had He considered this world to be false, He would have certainly turned His face away and neglected it - but then Shiva would not have been Shiva as wc know Him. He would have been in fact shava [a corpse], ...

Long ago people learned to perform sacrifices. They realized in theory that God exists, but they did not know how to attain Him - how to develop God-consciousness, how to make themselves fit instruments for the attainment of the Supreme. Shiva prepared the path of sadhana for them and taught them how to evolve their minds with the help of mantras. Mananät tärayet yastu sah mantrah parikiirtitah [“A mantra is that collection of sounds which, when meditated upon, leads to liberation”].

Shiva also taught the people how to develop themselves spiritually with the help of mantra yoga, raja yoga and other branches of räjädhiräj yoga.* Then people accepted unanimously that Shiva was mantradhipati, or mantresha -“the Lord of mantra”. Shiva equally loved animals and human beings. As He protected the animals, He was addressed as Pashupati [“Lord of the Animals”]. In the spiritual world. He gave shelter to the spiritual practitioners of viirabhäva [a kind of Tanlric ideation]. So, He was

Elsewhere, the author has explained the difference between Rc'ijayoga and Rajadhiraja Yoga as follows: The scope of Räjayoga is extended from physical to psychic and from psychic to qualified spiritual (saguna). whereas the same for qualified spiritual is from physical to mental, from mental to qualified spiritual and from qualified spiritual to non-qualified spiritual stance (nirguna). Ananda Marga sadhana, as introduced by the author, is Rajadhiraja Yoga sadhana. incorporating many more useful practices added to it by him.-Editor.

respectfully addressed as Viireshvara. And as He was the guardian of those spiritual aspirants of noble character and developed intellect. He was addressed as Mahädeva [the “Lord of Lords”]. Devänäm devah ityarthe Mahädeva [“The Lord of lords is Mahädeva"].

For ages those exalted entities considered as devas have said,

Tava tattvam na jänärni kiidrsho’si Maheshvara;

Yädrsho’si Mahädeva tadrshäya namo namah.

“O Maheshvara, it is not possible for the unit mind to understand You. Whenever I have tried to fathom You in any way, 1 did not succeed, so 1 do not know what You really are. But whatever You are, 1 pay my deepest salutation to You.”...

Love for dharma or love for the Transcendental entity is an instinctive propensity of all living beings, including humans. The natural tendency of the vital force lying at a dormant stage at kulakundalinii [coiled serpentine] is to get thoroughly drenched in the ideation of Parama Purasa. Hence the spiritual practice in accordance with the kulakundalinii tattva is sahaja sadhana [a form of spiritual practice],

Muralii shuniyä mohita haihe sahaja kuler bälä

Dviija Chandidäs kay takhani jänihe piiriti kemana jvälä.

[A girl spiritualist of the sahaja cult will be enchanted by the sound of a flute.

Then only can one know how the agony of love feels, says Dvija Chandidäs].

Based on this sahaja theory, a school of spiritual practice called sahajia was introduced at the juncture of Buddhist and Shaeva eras in Bengal. Some part of it has been included in the Rajädhiräja yoga of Ananda Marga...

The Siddhäntäcära, Vdmäcära and Kuläcära of Shaeva Tantra [Shiva Tantra, Shaivite Tantra] are recognized by both the Hindu and Buddhist schools of Tantra. The Buddhist Vajrayana, Mantrayana, Tantrayana and Kälacakrayäna subschools of Tantra recognize all of these äcäras and follow them in actual practice. The purest part of Shaeva Tantra, which is beyond both Daksihäcära and Vämäcära and was formerly to be learned in Sämräjya diiksa [a kind of Tantric initiation] from a kaola guru [Tantric guru], is now included in Räjädhiräja yoga. Some of the subtler processes of Ananda Marga sadhana bear a close relation to Räjädhiräja. Maharsi Astavakra, while staying at Vakreshvar tiirtha [place of pilgrimage], introduced Räjädhiräja and gave the first initiation of that school to the young Prince Alarka. In Hindu Tantra, Buddhist Tantra, and Rdjadhiräja Yoga, this concept of Parashiva in the unmanifested balanced triangle of forces has been recognized implicitly or explicitly. Naerdtma Devii of Kdlacaki'aydna and Shünydtma Devii of Kaunkdla-mdlinii Tantra arc simply alternative names of Parashiva.

In later years, the school of Shaeva Tantra altogether lost its high-grade spiritual cult, and there remained only the more inconsequential of Vämäcära Tantric practices, such as dancing with a dead body and performing a type of sadhana with a skeleton. In a later period, lasting about a hundred

The period of the sahajia cult was approximately 2500 years ago.-Editor.

and fifty years, when the school of Terapanthä Jainism was to be found throughout all of northern India, Vämäcära-oriented Shaeva Tantra had become practically extinct in India, particularly in Bengal. The school of Aghorpanthä, which is still to be found covertly practised in Bengal, is also a distorted form of Vämäcärii Shaeva Tantra.

The original features of Shaeva Tantra, in the absence of a competent Tantric master and deserving Tantric disciples, have today become confused. Now it is like a labyrinth. Saora Tantra, Gänapatya Tantra, and Shaeva Tantra do not have adequate scriptural literature, as Shäkta Tantra and Vaeshava Tantra have; Saora Tantra and Gänapatya Tantra have almost no literature of their own. Once, I came across a few manuscripts of Shaeva Tantra written on palm leaves in red ink. The owners of the manuscripts could neither read them nor understand their meanings, if they heard them, nor were they willing to transfer ownership of them to anyone else. But this much can be said, that their basic theme is Parashiva-oriented. It can also be said (through pure philosophical analysis and analysis of the cult which they prescribe) that their basic theme is the Parashiva Gunamaya of Shaeva Tantra.*

Vishesa Yoga Sädhanä

What is the meaning of the word väränasiil In both English and Bengali the meaning of the word vär is “to check” or “to stop”. Vär + anat = varana which means “to forbid”. It is a negative command. Similarly, ni - var + anat - nivärana. Now, anas means “birth”. Var + anas = väränas. In Sanskrit, väränas becomes väränasii in the feminine gender. Philosophically, väränasii refers to a particular point or vindu.

In the spiritual sphere, when one reaches that bindu one no longer takes rebirth - the cycle of birth and death stops and the aspirant no longer has to return to this world. In väränasii there is no rebirth. It should be understood that this väränasii does not refer to a particular city of Uttar Pradesh in India but to a point situated between the äjinä and sahasrära cakras, that is, between the pituitary and pineal glands. Spiritual aspirants, through the practice of sadhana and with the help of the Divine Spirit, become established in that point, attaining great mental power and omniscience. Such people do not have to take another birth in this world. That is why it is said that if one dies in käshii, one will never be reborn. Käshii does not refer to a city, but to that spiritual point.

Traelokye yäni bhütäni täni sarväni dehatah. Whatever exists in this world also exists within your body. You are a microcosmic expression of the universe. That is why it has been said, “Know thyself Acquire self-knowledge or ätmajinäna". How can you acquire self-knowledge? Go deep within to the centre point of your existence. First, go to your centre plexus and then to your mulädhära cakra. Your mulädhära cakra is an ideational entity orbiting like a satellite around the supreme mulädhära. If you make the effort to know your inner self, if your desire for self-knowledge is strong, all the secrets will be revealed to you. Traelokye yäni bhütäni tähi sarväni dehatah.

That point, that väränasii, which, as I have said, is situated between äjinä and sahasrära cab-as, is bright and luminous. It is the true käshii. Käshii is derived from the Sanskrit root verb käsh + al + striiyäm + ini ip. Käshii means “very luminous entity”. I think its meaning is crystal-clear.

Some people say that the town Väränasii is so-called because it is situated between the rivers Varunä and Ashi, but that is not correct. If that were so, the name would have been “Varunäsii” and not “Väränasii”. The correct derivation is vär + änas = väränas which becomes väränasii in the feminine gender. Is the meaning clear to you now?

Vär means “to forbid” and anas means “birth”. Those who die at väränasii are not reborn. It is not a city in India, but a bindu or point. One may leant the secrets of this point through the practice of Vishesha yoga* During this meditation the mind ascends to such a height that there is no further need to acquire a new body. Those who have not yet learnt

Vishesa yoga sadhana is the highest sadhana of Ananda Vlarga spiritual practices. It has many lessons. In one such lesson, the mind is concentrated on the particular point indicated by the author here. All practitioners of vishesha yoga are to perform this lesson in their daily sadhana. Like other Acaryas/Acaryas Vishesha yoga sadhana can be practiced by Grhii Acaryas/Acaryas, but after certain period of time and appearing in a special tests for it.-Editor.

Vishesha yoga will learn it in the future, will come to realize its significance, and will like it.

To establish the mind on this point of väränasii or kcishii, one has to quickly elevate the mind. Those who have learnt the technique of Tantra sädhanä or käpälika sädhanä, know what joy can be derived from this. It helps to establish the practitioner in the cult of väränasii. Those who have not yet mastered it, will one day be established in the cult of väränasii. Why not? Those who have acquired a human structure will surely be established in väränasii .*
Vishesa Yoga Sädhanä and Service

Service can be of two types: internal and external. This entire universe is the expression of' the greatness of Parama Purusa, and therefore, whatever a person does for a particular living being is as good as rendering service to Parama Purusa. Wherever you are, and whatever you may be, whether you are leading a family life or the life of a recluse, you need to serve all created beings, for they are the veritable expression of the Supreme Entity. While serving living beings one should never allow a feeling of vanity to develop. One should always remember that one is serving Parama Purusa and none other. Had Parama Purusa not come in your contact in the from of living beings, you would not have an opportunity to serve Him. He comes to you as a sick person or as a beggar to solicit your assistance. Naturally you are more grateful than the person you serve because Parama Purusa has given you the opportunity to serve Him. Thus everyone should render external service.

Japakriyä and clhyana should also be practised with the ideation that one is serving Parama Purusa. This is internal service. If this is done one will achieve intense psychic concentration. Of course, one must serve without expecting any reward in return. If this spirit of service is fully awakened during japakriyä one will attain eveything. A service-minded spiritual aspirant can attain liberation merely by repeating narna mantra, but those yogis who perform higher spiritual practices will attain nothing in the spiritual sphere if they shun service.*

The Secret “Gäyattrii Mantra”
of Life

If one wants to carry a very heavy thing from one place to another, the most intelligent way to do it would be to carry its seed. It is very difficult to carry a banyan tree from one place to another, but it is easy to carry the small seed of the banyan tree instead. To carry the seed is to carry the tree [in its potentiality].

When many words or utterances are stated briefly, that brief statement is called a sütra [aphorism]. Similarly when many ideas are to be expressed in condensed form, we call it biija mantra [the seed mantra or acoustic root]. The seed of many words is called a sütra; the seed of many ideas is called biija mantra. Scholars write many books, thick volumes. Suppose what is said in twenty pages of a book is summed up in four or five words. Those four or five words would be called a sütra. Since ancient times, philosophers used to preserve their philosophical discourses in the fonn of sütra. Maharshi Kapil, and Maharshi Patanjali have left their philosophies - Samkhyasutram and Pätainjaladarshana respectively - in the form of sutras. Similarly, the philosophy of Ananda Marga has been presented in the form of sütras in Ananda Sütram.

Where lies the existence of God? Well, Tasya sthiti amanasikesu [“Its state is beyond the mind”]. Where lies samadhp. Well, Tasya sthiti amanasikesu. It is thus stated in a very brief phrase. A proper explanation of it may call for three or four books. Just like this, the biija mantra of the intellect that inheres in human beings - whatever its

external manifestation may be - is aem. This creation flows on in innumerable diversified channels. The biija mantra for the entire creation is am or a. The biija mantra for this huge world made of five elements is ka. That is why ka is the first consonant in our [indian] alphabet. In Sanskrit, of course, ka means many things. For example, ka is (1) the first consonant (2) the seed of creation made of five elements (3) Kärya Brahma [Brahma in actional form] (4) sambritti-bodhicitta [the cognitive state of the Supreme Entity], (When the mind of Parama Purusa is in the state of sambrtti, that state of the mind is called ka. One who maintains and nurses this ka or the created world, is käpälika, that is, a kdpälika serves the creatures of the world.

(5) Another meaning of ka is “water”. Thus, the word kaccha means “a place which is surrounded by water on all sides”. In Gujarat in India there is a huge expanse of land known as “Kaccha” [“Kutch”].

In Ananda Marga we often use this kind of sütra or biija mantra. For example, one of the branches of our Ananda Marga is the Education Relief And Welfare Section. We call it ERAWS; the job is done briefly in just one word. Similarly, every human must have a philosophy of life. To talk about a philosophy of life entails a lot of talking. It is as difficult to speak about it elaborately as it is difficult to remember it, That is why I created the biija of philosophy of human life (jiivana dharma) and of guidance of human conduct (jiivana veda) a long time ago. 1 told some people about it in private conversation but I never said it publicly. Today I shall focus on this. It is also summed up like a sütra -bhavisca: bha, vi, sa, ca.

A human being should remember these four letters in every walk of life, then one will surely prosper. It is a secret biija mantra. You can call it a secret “Gäyattrii Mantra” as well.

Bha

Now take the letter bha. Here bha means Bhagaväna [God], Here the word bhagaväna is used in the sense of Parama Purusa. Parama Purusa is God. The word bhaga stands for some attributes. We say, for example, Bhagavana Buddha, Bhagavana Shrii Chaitanya, Bhagaväna Shankaracharya, etc. Similarly the Supreme Being is also Bhagavan. Here my intention is to retain the idea of the Supreme Being. In Sanskrit, in common speech bhaga means bhctgya [fate]. For example, in ancient Sanskrit there was a word, bhagadhara. Bhagadhara means bhdgyadhara [fortunate]. This very word became bahadhar in ancient Persian. In Punjabi it became bahadar, in Urdu bähädur, in Hindi also bähädur, and again, in Bengali also bähädur. The word bhaga in bhagavan when used in the sense of the Parama Purusa means:

Aeishvaryinca samagrainca viiryashca yashasah shriyah

Jinäna-vaerägyainca sannäm bhaga iti smrtam.

[Bhaga is a collection of six attributes: aeshvarya, viirya, yasha, shrii, jinäna and vaerägya.]

There arc eight kinds of aeshvarya [occult power]: ahimet [the occult power of assuming an extremely small, almost invisible form], laghima [the power of making one’s body light or subtle at will], garimd [spiritual glory], iishitva [supremacy, domination], vashit\-a [perfect capacity to overpower someone’s mind], etc. Animci is the ability to enter

into the mind of somebody by making oneself very small or invisible, and know what is happening in the mind of that person. Laghimd enables one to be all-pervasive by making oneself very light, and know what is happening around one. Mahima enables one to demonstrate certain qualities of the mind and show that all kinds of qualities may reside in one thing or in one container. Ishitva enables one to get a something done sometimes by controlling, sometimes by chastising, sometimes by frightening, sometimes by scolding, sometimes by explaining affectionately. There are eight such kinds of aeshvarya.

Then, the second attribute is viirya [valour]. There is a saying that one who loves somebody also fears them. Why does it happen like this? There is a saying in Hindi, vinu bhaya hoi nd piriti [“There is no love without fear”]. Without some Year there cannot be true love. One must also have some fear for the person one loves.

Yasha means prashamsd [praise] - there is positive prashamsd and negative prashamsd [defamation]. While some people will highly praise others, some people will again will also vehemently oppose them. You must have noticed that Sadäshiva left seven thousand years ago, but even today many people are full of praise for him. Again, there are some people who slander him and try to explain him in their own way with their imaginary arguments. One who understands, acts in one way ; and one who does not understand, acts in another way. But in a sense, both are only spreading fame.

The fourth attribute is shrii. Shrii means “goodness, beauty, attraction”. [That is, one possesses this to such a degree] that people rush to them from all sides. In fact, peole cannot help rushing to them ; it docs not matter whether that person scold them or love them. It is this quality which is called shrii. There is a custom prevalent in India of writing shrii before one’s name. Sha, ra, ii = Shrii. Sha stands for rajoguna or “the mutative principle”. Rajoguna means rajasikatct or "magnificence”. Sha stands for rajoguna. Ra stands for “energy or efficiency in work”. We get the word shrii by adding [to sha + ra] the feminine suffix units. So etymologically, the word shrii refers to “the thing or the individual which works [on the basis of] on the mutative principle and in which energy or work efficiency is conspicuously manifest”. Everyone wants shrii, hence the practice of writing shrii before one’s name.

The fifth attribute is jinana; that is, “one who knows everything and understands everything”.

The sixth attribute is vaeragya [detachment], Vi - rainj + ghain = Viräga. Virciga + vvain = vaeragya. One who is associated with everything but is not emotionally involved in anything, or one who is not influenced by anything, may be said to have vaeragya. Vaercigy-a docs not mean running away from everything; it means being immune to any kind of influence.

Bhaga is the collective name for the sum total of all these six divine powers. The word bhagaväna is formed, in the sense of “the possesser of bhaga” by adding the suffix matup to bhaga [bhaga + matup = bhagavan]. That is why I placed the letter bha at the beginning. This means that you must remember Parama Purusa before you start any work; you learnt this at the very beginning of your lessons in sadhana. Be careful that you never forget it. because human beings are very forgetful; even they know something, they still forget it. Or. you may say, they do not really forget it or, but remain unmindful 1 of it

The first letter of the word bhabisca is bha. If bha is used properly before starting a work, then ones thoughts will also run in the right direction. If bha is used properly while dealing with a person, one’s behaviour will be decent. Therefore it is necessary to remember bha.

Vi

The next is vi. Vi means vinay [humility]. While talking to someone, a person often suffers from some complex. That person thinks, “The person I am talking to has little knowledge, they belongs to a low caste, are poor and have no intelligence.” Thinking all these things, they behave arrogantly, and as a result of this arrogant behaviour, they first of all become unpopular. Furthermore, the person who was treated disdainfully will never like to meet them again, [thus suffering a loss from the societal point of.view,] and the person who lacked in vinay will also find it difficult to work. They may be a scholar but they will not get popular support. So, the second thing is vinay.

Sa

The third is samjam [self-restraint]. Whatever a human being may do or think, everything must be expressed with self-control. Buddha says:

Cakkhunä samvaro sädhu sädhu sotena samvaro,

Ghdnena samvaro sadhu sadhu jihvaya samvaro,

Kcivena samvaro sädhu sädhu väcäya samvaro.

Manasä samvaro sädhu sädhu savvathva samvaro.

Savvathva samvaro bhikkhu, savva dukhkhae pamuevate.

[O sadhu, control your eyes, control your ears, control your sense of smell, control your tongue, control your speech. Control your mind, sadhu ; control everything. Then you will never suffer from sorrows.]

This means that you should avoid seeing what may have a pernicious influence on your mind. Suppose there is a picture. You know that that picture is bad. If you see the image will strongly influence your mind and you cannot escape that influence. In that case, it is better not to see that picture. This is “controlling the eyes”. Sddhu soten samvaro. When you hear a crude song or an obscene discussion, or you have an apprehension that some obscene discussion is about to be held, you should take [yourself, i.e.] your ears, away from there before such a thing happens, because once such a discussion reaches your ears, you will not be able to control them. So you should be on your guard beforehand. Ghänena samvaro sddhu. Keep a control on your ghrdha [olfactory sense]. Suppose some drunkards are drinking somewhere, and you can smell the [alcohol]. In this regard, there is a story about some tea-addicts. One day some people were drinking tea. Let us presume that the vapours carrying the aroma of tea reached the nostrils of a particular person. Immediately, that person had a desire for tea. He persuaded himself - “Even though it is not the time for tea, let me have a cup of tea.” He thus fell victim to ghrdha [olfactory sense].

Sddhu jihvdva samvaro. Similarly, one must resist the temptation of the palate. Suppose, somebody is suffering from loose motion. In that situation, they should not eat jackfruit. You must always think whether what you wish to eat will do you good or harm. You will see many people who are suffering from dyspepsia, gastric ulcers, etc. If you enquire, you will find that most of the time they did not have any control over their diet; they ate anything that came their way. It is said that “Some people will even drink tincture of iodine if somebody else pays for it.” In such a situation, observe sddhu jihvdva samvaro. Kdyena samvaro sddhu

sadhu vdcaya samvaro. Keep control over your body. It is not proper to attack somebody or kill them with a bomb just because they do not agree with your views. Perhaps it is actually your habit, so you should give serious thought to the issue before you resort to any application of force. Sadhu vdcaya samvaro. Similarly, before you speak, think what kind of your words will have. It is not proper to speak out whatever comes to your mind. Keep control over your speech (vdkya). Savvathva samvaro bhikkhu, savva dukhkhae pamucyate. If you observe such restraint in every walk of life, you will never suffer.

Ca

The fourth is caritra. Caritra is the collective name for all the actions of a person : a comprehensive term that takes into account what a person eats, how they walk, what they do, etc. Car + lyutcarana; a - car + lyut = dcaraiia. Acarana means “to move in” different kinds of movement. The way someone uses their hands is also a kind of acharana movement or action. In Sanskrit, the movement or action of the hands is called shilpana. One who skillfully draws a picture or fashions an image with one’s hand, is a shilpii. One who sings well cannot not be called a shilpii, because it is not the hands but the throat that is used in producing a song. So the word samgiita-shilpii [samgiita means “song” is a misnomer. Shilpa is “handiwork”. People use words like kanthashilpii. good shilpii. But such use is not correct. [Kahtha means “throat” (Bhdla means “good”, so kanthashilpii, b he'd a shilpii is colloquially used to means “a good singer”]

Caritra is the sum total of all actions [of a person]. Let us now sec what is meant by carana. To be included in the category of carana there must be simultaneous movements

of both thoughts and actions; otherwise it cannot be called carana. Suppose, you arc doing some work and at the same time you are getting some satisfaction from doing the work. Since you are getting some mental pleasure as well, it is carana kriyä. But suppose somebody is forcefully getting something done by you, making you a drudge, then it is not carana kriyä, because, your mind does .not get any sustenance out of it; you are just doing it under duress. A cow, while walking, also chews the cud; so it is carana kriyä for it. So we say, garu car ehe [The cow is grazing]. But when a human being walks, we do not use the word carana, we use calana, because a human being does not eat while walking. But suppose, while a person is walking they are also eating peanuts. Then we can say, Se carche [“They are doing carana kriyä”]. The caritra of a person is the sum total of all their movements and actions - the way they eats, the way they talk, the way they walk, the way they uses their sensory or motor organs, they way they look [at something], they way they hear, etc.

Remember that culture is the collective name for the various manifestations of a particular human society ; and the collective name for the various actions of an individual is caritra. Thus we talk about Bäungäliir jätiiya caritra [the national character of the Bengalee people].

What will be the nature of this ca in individual life? You have to be always conscious of your acarana [behaviour] when you are talking to a person or doing something. You must always ask yourself “Am I behaving properly?” If you keep a constant watch on your acarana [behaviour], then you can have control over your caritra, which is the sum total of your behaviours. This constant watch will help us

improve in quality, and then we can say, “My caritra has improved”. When the regular practice of this becomes a habit a person says, “No, I shall never behave like that again, I shall not eat with both hands, I shall use only one hand, and I shall wash my hands before eating”. Then the time has come when they will not be influenced by anybody. When the firmness of someone’s behaviour has turned into a habit, then we can say that they have firmness of character. Then a person says, “This is my principle, this is my ideal, 1 shall not swerve an inch from it, eating such stuff is not good for my mental health, it is against my moral principles”. When someone sticks to their own views firmly, when they attains this firmness, they have has acquired firmness of character. Unless one acquires this one can never do any great work. Until now you were possibly under the impression that the word caritra is used in a limited sense. However, it is necessary to use it in its real sense and not keep it confined to its limited sense. In order to acquire this firmness of character in the totality of one’s behaviour, it is necessary to keep a constant watch on oneself. One must ask oneself, “Does the work that I am doing reflect the firmness of my character” ? Suppose you are fighting with an enemy and then somebody from the enemy camp comes to you and tells you, “Look, here is twenty thousand rupees. Take it, and support us secretly”. To accept such a proposal would mean the disintegration of your character, because it is a bad action that would seriously damage your total character. So. during every action you must check whether that action reflects the strength of your character. This is the meaning of Ca.

There is a rule about the incantation of the “Gdyattrii Mantra”. Here is a part of the mantra.

Onm bhürbhuvah svah

Onm tatsaviturvarenyam.

Bhargo devasya dhiimahi

Dhiyo yo nah pracodayät Onm.

[“The Supreme Father who created the seven strata of manifestation - we meditate on His divine effulgence. And why do we meditate on His divine effulgence? So that He may guide our intellect unto the path of bliss, unto the path of supreme blessedness.”]

This is the manifest, uttered or expressed “Gayattrii Mantra”. How does the istamantra of a person become part of the rhythm of one’s breathing? It so happens on account of regular practice. The mantrajapa [incantations] continues automatically, even when one is sleeping. That condition is called “secret ‘Gayattrii’ [secret Mantra]”. When you have reached the stage of “secret ‘Gayattrii”, you should [use an] istamantra which you will never utter aloud under any circumstances, not even in a place where you are alone and there is nobody to hear you. A secret “Gayattrii” always remains seertet. In the same way, you should use the word bhavisca in your personal life like the secret “Gayattrii”. You will see that it is immediately effective; you will get the result at once.

(Some portions of the discourse had to be left out on account of the indistinctness of the tape. In some parts there may be an anomaly between the original thought and the text).

1 October 1971, Kali kata

The foregoing twenty-seven paragraphs are from Ancinda Vacandnirlcun Part 24. -Editor.

The Great Exceptions

In every sphere of this world, in all motion and in all existence, one finds an exception to the rule. The Bengali word for exception is vydtikrama (vi - ati - kram + al) which literally means “departure from the usual.” In Hindi, it is called apavdda. In Bengali, apaväda has a different meaning: “censure” or “blame”.

Since the days of Australopithecine, a new kind of creature slowly evolved: the proto-ape or ape-man. At a certain stage in evolution, one of these creatures became an exception to the norm of the community, [later] resulting in some evolving into chimpanzees, some into orangutans, some into gorillas, and some into human beings. All of these creatures are tailless. These diverging evolutionary branches occurred due to an exception somewhere along the path of evolution.

Various fishes have evolved from the siläkantha, the original ancestor of all fishes. One would think that, having all evolved from the same source, all fishes would be of the same appearance - but this is not the case. Due to many exceptions along the path of evolution, different species of fishes emerged. If such exceptions had not occurred, all fishes, all primates, such as chimpanzees and gorillas, would have been of the same type.

These exceptions were not accidental but were preplanned to bring about certain changes in the process of evolution. Their occurrence led to different evolutionary lines branching off the main established line. Had there been no

exceptions, there would have been no major evolutionary changes.

The same thing also happen in the case of language. The Sanskrit word cikitsa was in vogue for a long time until somebody distorted the pronunciation to cikicchci. Similarly, at a certain point in the past, someone wrongly pronounced the word mahotsava as mahocchava. Later, the word changed to mocchava. We should never say that these deviations were wrong.

Many deviations have occurred in human society due to human ignorance, human inefficiency, and a number of other reasons. These deviations formed new branches which opened up new vistas of human intellect. One of the most important factors on the path of movement is the “exception”. The value of these exceptions should never be underestimated.

In India, princes and princesses used to eat sumptuous food, dress well, and travel extensively. One day, however, a prince thought, “Why do humans suffer from so much pain and affliction? What is the cause of this suffering? What is the reason behind it? I will have to go deep into the matter to find out why. I will have to step down from the throne to make a thorough investigation.” This exception to the rule occurred in a prince’s mind and led to the birth of Buddhism.

There was a great scholar who had a sudden realization that mere pedantry would not lead to the cessation of misery; that it would not bring any lasting joy or happiness, so he gave up his worldly life and started wandering through the

streets. This led to the birth of Gaodiiya Vaesnavism.

Those people who are society’s exceptions are extraordinary people. Keeping our ideology fixed before our eyes, we must also become exceptional people. For those people who are treading a new path, who are constructing something new, [being an exception] is as valuable as their very lives.

Most people spend their lives on this planet eating and drinking. Sometimes they contract diseases, their stomachs become distended, and they die.    Yet    there are certain

exceptional people who say, ‘'No, we have not come to eat, drink and make merry.” Those who lead licentious lives foolishly get involved in brawls and fights, but exceptional people say,    “No, we don’t want    to live such a    life.”

Missionary    life was started on    this    planet by    such

people who    today are glorifying    that    tradition in    ever

increasing numbers. They alone will make this line of exceptions even more brilliant, and will build human history. Others cannot and will not do it. The poet Rabindranath Tagore said;

Kon älote prdher pradiip Jvdliye tumi dhardy asa Sddhak ogo premik ogo Pdgal ogo dhardy dsa.

[Enkindling the light of your lamp

With what divine light have you come to Earth?

0 spiritual aspirant, O devotee, O intoxicated one

With what divine light have you come to Earth?]

These exceptional people arc sometimes seen as a bunch

of lunatics by others, but the fact is, these so-called lunatics do something new and constructive for society.

Je tore pägal bale Tare tui balisne kichu.

-Rabindranath Tagore

[To those who call you a lunatic Do not say anything.]

You should also know that you arc exceptions. You, too, will do something great, will build something historical.*

The foregoing fifteen paragraphs are from Ananda Vacandmrtam Pan 8.-Editor.

GLOSSARY

ÄBHOGA. “Psychic pabulum”, or the assuming of a form in the mind.

ÄCÄRYA m. or ÄCÄRYÄ. Spiritual teacher qualified to teach all lessons of meditation.

ÄDARSHA. Ideology or impersonal goal.

ÄGAMA AND NIGAMA. “Nigama” means questions on spiritual topics; or the theoretical side of Tantra, “ägama” means answers to the questions; or the practical, applied side of Tantra.

AHAM, AHAM'TATTVA. Doer “I”, ego, second mental subjectivity.

AHIMSÄ. Non-hanning others, by thought or deed.

APARABHAKT1. Attraction to Apara Brahma, the expressed aspect of Brahma, see also parabhakti.

ASTÄUNGA YOGA, ASTÄUNGIKA YOGA. The eight-limbed path of yoga.

AJfNÄ CAKRA. Sixth, or lunar, psycho-spiritual centre, or plexus; the “yogic wisdom eye”. See also CAKRA.

AJINÄ NÄDTI. Nerves connected to the motor organs.

ANÄHATA CAKRA. Fourth psycho-spiritual centre, or plexus; the “yogic heart”, See also CAKRA.

ÄNANDA. Divine bliss.

ANANDA MARGA. Path of divine bliss; Ananda Marga Pracaraka Samgha (Ananda Marga organization).

ÄNANDA SÜTRAM. “Aphorisms leading to ananda, divine bliss”. The framework of Ananda Marga ideology expressed in eighty-five siitras. ideology.

ANNAMAYA KOSA. the physical body, composed of the five fundamental factors.

ÄNTAR. Internal, from a distance.

ANUDHYÄNA. Intently pursuing one’s object of meditation, that is, “Intently pursuing one’s object of meditation in dhydna ”

APÄNA - one of the ten vital forces, collectively known as präriäh.

APARA. Objective; controlled, see also PARA.

APAR1GRAHA. Adjusting with the minimum necessities of life.

ÄS ANA SHUDDHI. One of the three shuddhis, which arc a must in meditation. Shuddhi means a process of withdrawal or fixing the mind on the object of meditation. Shuddhis are done in successive stages.

ASANA. The third limb of astciunga (eight-limbed) yoga. Asanas are postures for curing physical and psychophysical problems, especially those that interfere with sadhana.

ASAT. untruth, opposite of Sat.

ASATSAUNGA. Bad company.

ASTEYA. Not to take possession of what belongs to others, non-stealing.

ATHARVAVEDA. The last Veda, composed approximately 3000 years ago, older than the Jain scriptures.

ÄTMAJINÄNA. self-knowledge.

ÄTMA, ÄTMAN. Soul, consciousness, Purusa, pure cognition. The ätman of the Cosmos is PARAMÄTMAN, and that of the unit is the jiivätman.

AVJDYÄMÄYA. centrifugal, or extroversal force; aspect of the Cosmic Operative Principle which guides movements from the subtle to the crude, see also Vidyämäyä.

BÄBÄ. Literally, “dear” or “dearest One”. It may be used to refer to PARAMA PURU&A, and is an affectionate name for Shrii Shrii Anandamürti.

BHAGAVÄN. The owner of bhaga, the collection of six attributes: aeshvarya; viirya - valour, command; yasha a fame, reputation; shrii a charm; jinäna a knowledge, especially self-knowledge; and vaerägya a renunciation; one who has fully imbibed the six qualities; Lord.

BHÄGAVATA DHARMA. The “divine” DHARMA of human beings, that is, the dharma to attain the Supreme. Bhagavata dharma rests on four pillars: 1) vis tar a (expansion); 2) rasa (literally “flow” - surrender); 3) seva (service); 4) tadsthiti (final ensconcement in the Supreme).

BHÄGAVAD GI1TÄ. “Song of God”, The sacred book which contains Krsna’s advice to Arjuna on the battlefield, just before the Mahdbharata war.

BHAJANA. Devotional song or songs.

BHAKTA. Devotee, spiritual aspirant who has devotion.

BHAKTI. Devotion.

BHÄVA. The expressed universe.

BHÄVA SADHANA. Spiritual practice of auto-suggestion

BHOJANÄSANA. Simple cross-legged posture for sitting on the floor.

BHÜTASHUDDH1. One of the three shuddhjs, which are a must in meditation. Shuddhi means a process of withdrawal or fixing the mind on the object of meditation. Shuddhis are done in successive stages.

BI1JA MANTRA. Acoustic root; particular sound vibration from which a particular type of action stems.

BRAHMA. Supreme Entity, comprising both Purusa, or SHIVA, and Prakrti, or Shakti.

BRAHMA CAKRA. The Cosmic Cycle - the cycle of creation out of Consciousness, and dissolution back into Consciousness, through saincara and pratisaincara.

BRAHMANA (BRAHMAN) The uppermost social group in India, who traditionally perform priestly functions or live by intellectual labour

CAiCRA. Cycle or circle; psycho-spiritual centre, or plexus. The cakras in the human body are all located along the susumnd canal which passes through the length of the spinal column and extends up to the crown of the head. Some cakras, however, are associated with external concentration points. The concentration points: (1) for the muladhara cakra, the base of the spine, above the perineum; (2) for the svadhisthana, the genital organ; (3) for the manipura, the navel; (4) for the andliata, the midpoint of the chest; (5) for the vishuddha, the throat; (6) for the djind, between the eyebrows; and (7) for the sahasrdra, the crown of the head. There are two other

cakras which are needed in certain spiritual practices, so the cakras are nine in number.

CANDIDASA. Famous fourteenth-century Vaesnava poet of Bengal.

C1TTA. done “1”, objective “I”, objective mind, mind-stuff.

CITTABHÜM1. Mind-stuff which takes the form of an object; also known as ‘ectoplasm’.

DEVAYONI. A unit mind whose body has only three fundamental factors: ethereal, aerial and luminous. The word devayoni literally means “an entity which has a number of divine qualities”. There are seven varieties of devayoni. They are yaksa, kinnara, gandharva, vidyadhara, prakrtiliina, videhaliina and siddha.

DHÄRANÄ. the sixth limb of astaunga (eight-limbed) yoga: restricting the flow of mind to particular points in the body; conception. (Tattva dharand means restricting the flow of mind to, or conception of, the fundamental factors.)

DHARMA. Characteristic property; spirituality; the path of righteousness in social affairs.

DHARMA MAHÄCAKRA. A gathering of spiritual aspirants for spiritual programmes and the collective perfonnance of Iishvara pranidhdna. It was held on special occasions, and featured the physical presence of Mdrga Gum.

DHARMACAKRA. Collective meditation; Buddha’s “wheel of dhanna”.

DHÄRM1KA. adjective of dhanna.

DHYÄNA. The seventh limb of astaunga (eight-limbed) yoga: meditation in which the psyche is directed towards Consciousness.

ECTOPLASM. In the yogic sense, the mind-stul'f which takes the form of an external object.

GÄNAPATYA TANTRA. The worship of worshippers of ganapati, the group leader; worship of Ganesh.

GAONII BHAKTI. Inferior bhakti or devotion.

GAOÖIIYA VAESNAVISM. The Vaesnavism of Bengal.

GOPA m. Or GOPII f. Village cowherd boy or girl; devotees of the lord.

GUNA. Binding factor or principle; attribute; quality. Prakrti, the Cosmic Operative Principle, is composed of: sattvaguna, the sentient principle; rajoguna, the mutative principle; and tamoguna, the static principle.

GURU. Gu means “darkness”, ru means “dispeller”; hence “dispeller of darkness”; spiritual master.

GURU CAKRA. The inner side of the SAHASRARA CAKRA, or pineal plexus; occult plexus. See also CAKRA.

GURU MANTRA. “Important” mantra, learned as a lesson of Ananda Marga sadhana.

GURUDAKSINÄ. An offering made to the Guru after initation.

GURUPUJÄ. The offering of mental colours to the Guru.

HARI. Literally, “that which steals”; one who steals others’ sins to lighten their burden and pave the way for their

liberation; another name of Parama Purusa - the entity responsible for the preservation of unit beings.

HAR1 KATHÄ. Discourses or stories on Hari.

HIRANMAYA KOS'A. The subtlest of the kosas.

HIRANMAYA LOKA. The subtlest loka or layer of the Cosmic Mind.

HLÄDINII SHAKT1, RADHIKÄ SHAKTI. An expression of vidya shakti, or Vidyämäyä, which one experiences as a desire to do something practical towards spiritual attainment.

IDA. The left of the two nadiis [psychic-energy channels] that crisscross the spinal column. The literal meaning of idd is “very pale black or pale blue”. The nadiis are important and essential for yogic practices.

I1SHVARA. The Cosmic Controller; literally, “the Controller of all controllers”.

INDRIYA. One of the five sensory organs (eyes, ears, nose, tongue and skin) or five motor organs (hands, feet, vocal cord, genital organ and excretory organ), the eye indriya (for example) comprises the eye itself, the optical nerve, the fluid in the nerve, and the location in the brain at which the visual stimulus is transmitted to the ectoplasm, or mind-stuff.

JADA. Crude.

JIIVA. An individual being. JIIVÄTMA. See ÄTMA.

JINÄNA. Knowledge, understanding; in the true sense, spiritual knowledge, self-realization.

JFNÄNA MÄRGA. A form of spiritual practice which emphasizes discrimination or intellectual understanding.

JINAN II. A sädhaka who follows the path of knowledge or discrimination.

KAB1R. A saint who sought to foster harmony among human beings. Very probably he lived around the close of the fourteenth and the beginning of the fifteenth century.

KAOLA. One who practises kula sadhana and is adept at raising one’s own kundalinii.

KÄPÄLIKA SÄDHANÄ. A form of spiritual practice which causes the aspirant to confront and overcome all the inherent fetters and enemies of the human mind.

KARMA. Action; sometimes, positive or negative action which produces samskaras.

KARMII. A sädhaka who follows the path of action or work.

KHRTANA. Collective singing of the name of the Lord, combined with instrumental music and with a dance that expresses the spirit of surrender.

KRSNA. Literally, “the entity which attracts everything of the universe towards its own self’, Parama Purusa. A great Tantric guru, the historical Krsna of about 1500 BC; second TÄRAKA BRAHMA or Mahäsambhuti.

KRPÄ. Spiritual grace.

KULÄCÄRA. A branch of ancient Tantra where the practices invariably involve the kidakuhdalinii.

KUNDALINII, KULAKUNDALINII. Literally, “coiled

serpentine”; sleeping divinity; the force dormant in the kula (lowest vertebra) of the body, which, when awakened, rises up the spinal column to develop all one’s spiritual potentialities.

KÜRMA NÄDII. Energy channel related to vocal cord.

LAKSMII. The goddess of wealth.

LALANÄ CAKRA. A plexus, or cakra, between vishuddha and äjinä cakras used in yogic practices.

LIILÄ divine sport.

LOKA. A “level”, or “layer”, or “sphere” of the Macrocosmic Mind.

MADHAVA. A name of Krsna.

MADHURA BHÄVA, RÄDHA BHAVA. “Radha bhava” means literally the devotional attitude which Radha held as the beloved of Krsna. “Madhura bhava” means literally the “sweet”, or “honey-like”, devotional attitude.

MAHAbhARATA. “Great India”; the name of a military campaign guided by Lord Krsna around 1500 BCE to unify India; the epic poem written by Maharshi Vyasa about this campaign.

MAHAKAOLA. A Tantric guru who can raise not only his own kuhdalinii, but those of others also; in Buddhist Tantra, Mahakaola is sometimes symbolic of PARAMA PURUS'A.

MAHAmAyA. Prakrli, the Supreme Operative Principle.

MAHAPURUSA. A a person highly evolved psychically and

spiritually, especially one who has consequently developed a charisma felt by other people.

MAHARSH1. Great sage.

MAHAT, MAHATTATTVA. “I” (“I am,” “1 exist”) feeling, existential “I”

MAHATMA. “Great soul” - a spiritual title of respect.

MAHÄYÄNII/MAHÄYÄNA. One of the two major schools of Buddhism, the northern school as opposed to the southern school, or Hiinayana Buddhism.

MAHESHVARA. A name of Shiva.

MANAVA DHARMA. Human dharma.

MANTRA. A sound or collection of sounds which, when meditated upon, will lead to spiritual liberation. A mantra is incantative, pulsative and ideative.

MANTRA CAETANYA. The awakening of a mantra; conceptual understanding of and psychic association with a mantra.

MÄNUSA. Human being.

MANIPURA CAKRA. The third psychio-spiritual centre, or plexus; the controlling point of the pancreas. See also CAKRA.

MÄRANA. One of the six actions of Avidya Tantra. Mcira literally means “annihilation”. So rnarana means “to kill a person” by applying Avidya Tantra. The practice of Avidya leads to degradation.

MÄRGA. Path.

MARGI. A member of ANANDA MARGA; literally, “a follower of the path".

MÄYÄ. Creative Principle, PRAKRTI in Her phase of creation. One aspect of Maya is the power to cause the illusion that the finite created objects arc the ultimate truth.

MICROVITUM. An entity which comes within the realm of both physicality and psychic expressions, which is smaller or subtler than atoms, electrons or protons, and in the psychic realm may be subtler than ectoplasm. The term was first used by Shrii STirii Änandamürti, explained extensively in his books.

MOK&A. Spiritual emancipation, non-qualified liberation.

MUDRÄ. Meaningful gesture; a yogic exercise similar to an asana but incorporating more ideation.

MÜLÄDHÄRA CAKRA. Lowest, or basal (or terranean), psycho-spiritual centre, or plexus, located just above the base of the spine. See also CAKRA.

NACIKETÄ. A truth seeker in the stories of the Upanishads.

NADII. Psychic-energy channel; nerve.

NARADA. Literally narada means “one who distributes devotion”. A mythological figure as a devotee of Nirayaria.

NÄRÄYANA. The Supreme Entity; literally, “the Lord of Nära (Prakrti)”.

NÄSTIKA. Atheist.

NIRGUNA BRAHMA. BRAHMA unaffected by the GUNAS; Non-Qualified Brahma.

ONM, ONMKÄRA, (OM). The sound of the first vibration of creation; the biija mantra (acoustic root) of the

expressed universe. Onm'kcira literally means “the sound own”.

OTA YOGA. The association of Purusottama with each unit creation individually in His introversial movement; Purusottama’s intimate relation with every entity.

PADMÄSANA. Lotus pose - a sitting posture or asana ideal for meditation.

PÄINCABHAOTIKA. Made of the five fundamental factors.

PAINCA BHÜTA. Five rudimental factors - ethereal, aerial, luminous, liquid and solid.

PAINCA KOSA. The five kosas or layers of the mind.

PANDAVAS. The five sons of King Pandu, representing the dharmika forces in the Mahabharata war.

PAPA. Sin.

PAPII. Sinner.

PARÄBHAKTI. Highest devotion to the Supreme; devotion to Para Brahma, the unexpressed aspect of Brahma. See also aparabhakti.

PARADHARMA. Animal dharma.

PARAMA PURUSA. Supreme Consciousness.

PARAMÄTMÄ. Supreme Consciousness as the witness of His own Macropsychic conation.

PARÄSHAKT1. Introversive pervasive force.

PARASHIVA. PARASHIVA GUN AMAYA. The Cognitive Faculty in the unmanifested balanced triangle in the pre-creation stage.

PÄRVATU. Colloquial version of“Parvata Kanya” - “Daughter

of the Mountains”; one of the three wives of SADÄSHIVA.

PIUNGALÄ. The right of the two nadiis [psychic-energy channels] that crisscross the spinal column. The literal meaning of piungala is “muddy or pale yellow”. The nadiis are important and essential for yogic practices.

PRAHLAD. An ardent child-devotee of God in the mythological stories.

PRAK.RTI, PARAMA PRAKRTI. Cosmic Operative Principle. The Cosmic Operative Principle is composed of sattvaguna, the sentient principle; rajoguna, the mutative principle; and tamoguna, the static principle.

PRANA. Energy; vital energy.

PRANÄH. Vital energy.

PRÄNÄYÄMA. The fourth limb of astaunga (eight-limbed) yoga: process of controlling vital energy by controlling the breath, a lesson of Ananda Marga sadhana.

PRAPATTI. The approach of “whatever is taking place in the universe is all due to the cosmic will”.

PRATISAINCARA. In the Cosmic Cycle, the step-by-step introversion and subtilization of consciousness from the state of solid matter to the Nucleus Consciousness. (Prati means “counter” and saincara means “movement”).

PRATYÄHÄRA. the fifth limb of astaunga (eight-limbed) yoga: withdrawing the mind from absorption in the physical senses

PROTA YOGA. The association of Purusoltama with all creation in His exlroversial movement and with all the unit creations collectively in His extroversial movement.

PURUSA. Consciousness

PURUSOTTAMA, PARAMASHIVA. The Nucleus Consciousness, the witness of saincarct (extroversion from the Nucleus) and pratisaincara (introversion to the Nucleus)

QUINQUELEMENTAL. Composed of the ethereal, aerial, luminous, liquid and solid factors, or elements.

RADHA. The personification of the ideal devotee.

RAJAH, RAJOGUNA. See PRAKRTI.

RÄJASIKA. Mutative.

RÄMÄYANA. An epic poem of India. It is the story of King Rama, or Ramchandra.

RÄRH. The territory, mostly in modern-day Bengal and Jharkhand, stretching from the West Bank of the Bhagirathi river to the Parasnath hills.

RASA. Cosmic flow; taste

RASALIILÄ. Parama Purusa has created an endless network of waves from the Cosmic Nucleus according to his own sweet will . . . each of these waves is a deva, but the fundament upon which these waves have been created is called rasa ... the divine sport of these innumerable waves is called the räsaliilä”.

RATNAKARA. Another name of famous poet Valmikii who composed the epic Rämäyana.

RGVEDA. The oldest Veda, composed over the period between fifteen thousand years ago and ten thousand years ago.

RSI. Sage; one who, by inventing new things, broadens the path of progress of human society

SADÄSHIVA. SHIVA (literally, “eternal Shiva”).

SADGURU. Great spiritual master.

SÄDHAKA. Spiritual practitioner

SADHANA. Literally, “ sustained effort”; spiritual practice; meditation.

SÄDHÄRANA PRÄNÄYÄMA. PRÄNÄYÄMA without kumbhaka (retention of breath).

SADHIKA. Female spiritual practitioner

SÄDHU. Virtuous person, spiritual aspirant.

SADV1PRA. Spiritual revolutionary.

SAG UN A BRAHMA. Brahma affected by the gunas ; qualified Brahma

SAHAJA PRANAYÄMA. PRANÄYÄMA with kumbhaka (retention of breath).

SAHASRÄRA CAKRA. Highest, or pineal, psycho-spiritual centre, or plexus, located at the crown of the head.

SA1NCARA. In the Cosmic Cycle, the step-by-step extroversion and crudification of consciousness from the Nucleus Consciousness to the state of solid matter. (Saincara literally means “movement”.)

SAMÄDH1. “Absorption” of the unit mind into the Cosmic Mind (savikalpa samadhi) or into the atrnan (nirvikalpa samadhi)', there arc also various kinds of samadhi that

involve only partial absorption and have their own distinguishing characteristics, according to the technique of spiritual practice followed

SÄMAVEDA. Sama means “song”; the song portions of three Vedas collectively made up the Sämaveda. So the Sämaveda is not a separate Veda.

SÄMKHYA PHILOSOPHY. The oldest school of philosophy, first propounded by Maharshi Kapila. The word sämkhya means “that which is related to samkhyä, or numerals”.

SAMSKÄRA. Mental reactive momentum, potential mental reaction.

SAMJINÄ NÄD1I. Nerves related to the sensory organs.

SANNYÄSI1 m. or SANNYÄSINII f. literally, “one who has surrendered one’s everything to the Cosmic will” or “one who ensconces oneself in Sat, the unchangeable entity”; a renunciant.

SANSKRIT. The classical language of India. It first emerged during the Post-Shiva period, and as a spoken language it began to be supplanted by Präkrta prior to the Krsna period. Although not a spoken language today except in very limited circumstances, it is still important for its vast literature, especially spiritual literature. Sanskrit and English arc the languages of the world that have the richest vocabularies. Sanskrit pronunciation was perfected by non-Aryan Tantrics in such a way that each of the fifty letters of the Sanskrit alphabet constitutes one acoustic root of Tantra.

SAORA TANTRA. A branch of Tantra. Literally saora means “related to the sun”. So this branch of Tantra takes the sun as its goal or the symbol of its goal.

SAT, SATYA, SATYAM. “That which undergoes no change”; Absolute Reality.

SATSAIJNGA. Good company, i.c. beneficial for spiritual growth.

SATTVAGUNA, SATTVA. See PRAKRTI.

SÄTTV.KA, Sentient, pure.

SATYALOKA. Literally, “Abode of Truth”; highest layer of mind; supramental state of witness-ship.

SESHVARA SÄMKHYA. The Branch of Sämkhya philosophy believing in the existence of God propounded by Maharshi Patanjali.

SHAEVA. Shaivite; pertaining to the Shiva Cult or Religion.

SHAEVA DHARMA. Shaivism; the theoretical or philosophical side of spirituality as taught by Shiva.

SHAEVA TANTRA. Shiva Tantra; the applied, or practical side of spirituality as taught by Shiva.

SHÄKTA. A follower of Shäktäcära, the Shakti Cult; hence, any aspirant who embodies the characteristics of Shäktäcära, especially the judicious application of power.

SHAKTI. Prakrti; energy; a deification of Prakrti.

SHAMBHÜLIITNGA. The force of fundamental positivity, the primordial point of creation.

SHÄSTRA. Scripture.

SHIVA. A great Tantric guru of 5000 BCE who guided society while His mind was absorbed in Consciousness; hence, Infinite Consciousness.

SHLOKA. A Sanskrit couplet expressing one idea.

SHRADDHA. The last rile performed in India or elsewhere after death.

S1DDHA MANTRA. A mantra “perfected” by the guru.

S1DDHÄNTÄCÄRA. One of the several branches of Tantra.

SIDDHÄSANA. Asana used in dhyäna sädhanä.

SIDDH1. Literally “final success”. Spiritually it means highest fulfilment in sadhana.

SITA. Wife of Rama.

SIXTEEN POINTS. The central pillar of Ananda Marga conduct rules: sixteen rules of hygiene and conduct amid which are reiterated all other conduct rules.

STHÜLA MANAH. Crude mind.

SUSUMNÄ. The Psycho-spiritual channel within the spinal column through which the RULAKUNDALfNll rises during meditation.

SVÄDHIST HÄNA CAKRA. Second, or fluidal, psychospiritual centre, or plexus. See also CAK.RA.

TAM AH. See PRAKRT1.

TAMOGUNA. See PRAKRTI.

TANMÄTRA. literally, “minutest fraction of that,” i.c., of a given rudimental factor of matter. Also translated “generic essence” or “inferential wave”, the various types of tanmdtras convey the senses of hearing, touch, form (vision), taste and smell.

TANTRA. A spiritual tradition which originated in India in prehistoric times and was first systematized by Shiva. It emphasizes the development of human vigour, both through meditation and through confrontation of difficult external situations, to overcome all fears and weakness. Also, a scripture expounding that tradition.

TÄNTRJKII DIIKSÄ. Initiation into Tantra sadhana.

TAND 'ULERAKA. The herb mint.

TÄRAKA BRAHMA. Supreme Consciousness in Its liberating aspect.

TATTVA. A category of existence; a reality; the existence of the essential root entity hidden within every entity.

UCCHÄTANA. One of the six actions of Avidya Tantra. Ucchätana literally means “forcibly evicting one”. The practice of Avidya leads to degradation.

UPAN1SHAD, UPANISAD. Literally, “that which brings one near”; certain philosophical sections of the Vedas.

VAESNAVA. Vaeshnavite; Pertaining to the Vishu Cult or Religion.

VAESHÄKHI1 PÜRNIMA. The birthday of Shni Shni Anandamürti in the first month of the Bengali year.

VÄMÄCÄRA TANTRA. A school of Tantra that attempts to overcome Mäyä by fight, but without any clear goal.

VARÄBHAYA MUDRA. Vara means “grace” and abhaya means “fearlessness”. This is a highest blessing given by the Sadguru to spiritualists.

VASHISTHA. The guru of Rama.

VASHIIKÄRA SIDDH1. The fourth stage of control of the mind in which the spiritual practioner has achieved success in controlling all the vrttis.

VASH1JKARANA. One of the six actions of Avidyä Tantra. Vashiikarana literally means “to make one subjugated to ones’ wishes”. The practice of Avidyä leads to degradation.

VEDA. Literally, “knowledge”; hence, a composition imparting spiritual knowledge. Also, a religious or philosophical school which originated among the Aryans and was brought by them to India. It is based on the Vedas and emphasizes the use of ritual to gain the intervention of the gods.

VTDEHALIINA. One of the six DEVAYON1S.

V1SNU. Literally, “entity which pervades each and everything”; All-Pervading Entity; Preserving Entity; a mythological god.

V1SHUDDHA CAKRA. Fifth psycho-spiritual centre, or plexus, related to the vocal cord and to the thyroid and parathyroid glands; controls sixteen propensities.

See also CAKRA.

VIVEKA. Conscience, power of discrimination between good and evil.

VRfNDAVANA. Historically, the home of the young Krsna, Vraja Krsna. Spiritually, the place where Krsna resides in the hearts of devotees.

VRTT1. Mental propensity.

Yoga in its true sense is the unification of the unit consciousness with Supreme Consciousness; and the practices developed over millennia to achieve that unification are correctly called yoga sädhanä. Yoga sädhanä may be called “yoga” for short, but it is unfortunate when a few of its practices alone, omitting the higher and more subtle practices, are presented as the whole of yoga. The articles in this book begin by correcting the popular misunderstandings of yoga, but soon go beyond mere correction, as they guide and inspire us powerfully on our path toward unification with our inner Self.

When human beings started their movement towards the Supreme Being, in quest of supreme bliss, they first came in contact with spirituality. As spirituality is coming in contact with the Infinite, that is, the finite comes in contact with the Infinite, it is called yoga. Yoga is the unit moving in quest of the Infinite, the finite moving towards the Infinite in a mystic style.
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