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LAYAYOGA 
"An extraordinary volume . . . the last word on the chakras and kundalini." 
Georg Feuerstein, Ph.D., Founder-Director of the Yoga Research Center 
and author of 
The Shambhala Encyclopedia of Yoga 
Tantra - a spiritual tradition centered on the use of the body to find enlightenment - has become extremely popular in the West, but at the heart of Tantra is the little-known practice of Layayoga. Layayoga focuses on the Tantric process of transforming the ordinary human body into a divine body in which every cell is awakened with consciousness. The fundamental aspect of Layayoga is the arousing of kundalini - dormant energy within the body - through concentration and breath exercises, and the movement of this energy through the chakras. 
In Layayoga the adept learns not only to raise kundalini power from the base of the spine up through each chakra to the crown of the head, but also to then skillfully guide this power back to its home at the base of the spine. In the process the body becomes suffused with consciousness in a way not found in other types of Yoga. The result of the author's lifetime of yogic experimentation and Sanskrit scholarship, 
Layayoga
 corrects many misconceptions about the chakras and nadis. Complete with meditations and mantras to accompany each chakra, it will allow serious students of Yoga to realize a previously unimagined level of enlightenment in which they are one with the supreme consciousness. 
SHYAM SUNDAR GOSWAMI (1891-1978) was the founder of the Goswami Institute of Yoga in Sweden, the first Indian institution of its kind in that country. He was a disciple of the great yoga master Balak Bharati and also wrote 
Hatha Yoga: An Advanced Method of Physical Education and Concentration. 
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        To Wani Goddess of Words 
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        'uttishthata jagrata prapya waran nibodhata' -Kathopanishad, 1.3. 14 
Arise, awake and seek a teacher; 
First know 'Who art Thou'. 
This Upanishadic saying reverberates in the Greek maxim 
T 
vto6i csavTov' 
engraved in the temple of Apollo at Delphi. 
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        Foreword to the Second Edition 
by Georg Feuerstein, Ph.D. 
Founder-Director of the Yoga Research Center and author of 
The Shambhala Encyclopedia of Yoga 
This unique volume focuses on one of the most recondite aspects ofTantra: the esoteric process by which the ordinary human body is transmuted into a "divine body" 
(divya-deha).
 In such a body, every cell is suffused with consciousness, and it is endowed with extraordinary capacities 
(siddhi). 
At the heart ofTantra is Kundaliniyoga, and at the core of Kundaliniyoga is Layayoga. Tantra, or Tantrism, is a spiritual tradition that crystallized in the opening centuries of the first millennium C.E. and reached its zenith around 1000 C.E. It represents a remarkable synthesis and understands itself as the teaching for the present age of darkness (kali-yuga).
 Among its central tenets is the notion that the body is not, as taught by more ascetical schools, an obstacle on the path to enlightenment. Rather, it is a manifestation of the ultimate Reality and hence must be fully integrated into one's spiritual aspirations. The early Tantric adepts (siddha)
 developed an approach that is body-positive and epitomized in the concept of "body cultivation," or 
kaya-sadhana,
 which in due course led to the creation of Hathayoga with its many purificatory practices 
(sadhana),
 postures 
(asana), and techniques of breath control 
(pranayama). 
The purpose of these practices is not merely to acquire physical fitness and mental health, but primarily to awaken the body's dormant psychospiritual power called kundalini-shakti. When this power, which is a form of conscious energy, is fully aroused it begins to transform the body. It leads to the ecstatic realization of one's true identity as the pure, universal consciousness 
(cit),
 and it also pro
gressively renders the body transparent to that supreme consciousness. 
This alchemical process of transmutation of the very constituents of the body is the domain of Layayoga. Laya refers to the absorption of the elements 
(tattva)
 constituting the body, which occurs when the kundalini power rises from the psychoenergetic center 
(cakra)
 at the base of the spine toward the center at the crown of the head. In its ascent along the spinal axis, it must pierce a series of psychoenergetic centers, each of which relates to specific psychosomatic functions and also anatomical structures. As it passes through each center, the kundalini absorbs each center's elements and correlated function. This induces a deepening state of mental concentration and conscious lucidity, but at the same time decreases physical animation. Thus the outside observer would notice a drastic decrease in metabolism and spontaneous suspension of breathing. In a way, the ascent of the kundalini amounts to a consciously undergone death process. 
If the yogin remains long enough in this state of suspended animation, the body simply dies. But this is not the intended outcome ofTantra. Rather, the successful practitioner of Tantrayoga must next skillfully guide the kundalini from the crown center back to its home at the base of the spine. This restores all the bodily functions, yet brings a new element into play: the gradual suffusion of the body with consciousness. For the Tantric adept, enlightenment is nothing unless it includes the body. Thus the delicate process of Layayoga is designed 
xm 
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        to bring enlightenment down to earth, into the body - a quite literally breathtaking adventure. 
Shyam Sundar Goswami, who was an adept of Layayoga, sifted through no fewer than 282 Sanskrit texts to gather all the relevant information about the process of absorption 
(laya-krama)
 into one volume. This book is a testimony to his spiritual stature and tremendous scholarship, but also to the yogic heritage of India. Nowhere else on earth can one find such profound knowledge about esoteric anatomy and the subtle energetic work 
necessary to achieve full enlightenment. 
I hope this volume will help correct prevalent, especially New Age, misconceptions about the cakras and nadis. The information locked away in the Sanskrit scriptures and presented here comprehensively for the first time is based on actual yogic experimentation and realization, which makes Shyam Sundar Goswami's compilation an extremely valuable gift to genuine Yoga practitioners. I would like to commend the publisher for reissuing this book, which has been out of print for many years. 
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        Foreword 
It has been expounded in the wedamantra: 'yogeyoge tawastarang wajewaje hawamahe. sakhaya indramutaye' (- Rigweda-sanghita, 1. 30.7). That is, with our hearts attuned, we worship with deepest love Indra (Supreme Power-Consciousness) so as to be able to practise samprajnata yoga (with all its parts successfully, by removing all obstacles that distract the mind), and then (by developing supreme unaffectedness) asamprajnata yoga. 
This worship is zshwarapranidhana, that is, concentration in deepest love for God. Loveconcentration causes samadhi. Patanjali has also said: 'ishwarapranidhanad wa' (samadhi is also attained by love-concentration on God) (-Yogasutra, 1.23) and 'samadhisiddhi rishwarapranidhanat' (the accomplishment of samadhi is effected by love-concentration on God) (- 
ibid.,
 2.45). 
There are Oupanushada explanations of the Waidika 'yogeyoge'. It has been stated: 'yogena yogo jnatawyo yogo yogat prawardhate' (- Soubhagyalakshmyupanishad, 2.1). That is, yoga is to be known by yoga, and yoga develops from yoga. This means that the attainment of asamprajnata yoga is accomplished by samprajnata yoga; asamprajnata yoga develops from samprajnata yoga. Again, 'yogena yogang sangrodhya . . . ' 
(-ibid.,
 2.12). That is, controlling yoga by yoga. This means that samprajnata yoga is controlled by asamprajnata yoga. In other words, samprajnata samadhi is transformed into asamprajnata samadhi when control develops to its highest degree. 
The nonappearance of the absorbed writtis 
(linawritti) is the limit of control ( - Adhyatmopanishad, 42). At this stage, natural mental absorption, leading to mind-transcendent state, occurs (- Akshyupanishad, 2.3). 
Yoga means samadhi. So it has been stated: 'sa gha no yoga a bhuwat 
...'(-
 Rigwedasanghita, 1.5.3), that is, the yogi is established in yoga. Here, yoga is samadhi. 
Waidika 'yogakshemah' (- Maitrayan-sanghita, 3.12.6; Shuklayajurweda-sanghita, 22.22; Taittiriya-sanghita, 7.5.18) means the preservation of samadhi. It has been stated that yoga is the attainment of that which is otherwise unobtainable. What is that thing? It is that which is beyond the senses and mind. It is Brahman (Supreme Consciousness). The attainment of Brahman is not possible without recourse to samadhi ( - Nrisinghatapinyupanishad, Part 2,6.4;Atmopani.yAad, 4;Annapurnopanishad, 4.62; Trishikhibrahmanopanishad, Mantra Section. 161-2; etc.). All this indicates that yoga is samadhi. The word kshema means preservation. So 'yogakshema' is the preservation of samadhi. This is why it has been stated: 'yogang prapadye kshemang cha kshemang prapadye yogang cha' (- Atharwaweda-sanghita, 9.8.2). That is, I may attain yoga (samadhi) and kshema (preservation) and 
kshema
 and yoga. The attainment of samadhi and its preservation is the aim of the practice of yoga. 
Yoga is hidden in the wedamantra ( - Rigwedasanghita, 10.114.9) as 
bijas
 which are its original form. The 
bijas
 are four: 
'yang' 'ung', 'gang', and 'ah'. Again, 
'yang'
 is composed of two bijas, 'ing'
 and 
'ang
When the powers locked 
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        in the bijas are roused and harnessed, the nadabindu factor is absorbed into the 
bi]a
 aspect, and then the 
bijas,
 being arranged in order, constitute the shrouta word 'yogah
1
, which in that form, as well as in its complex spiritual forms, occurs frequently in the Sanghitas of the Weda. 
The two matrika-letters i
ng
 and 
ang
 represent agni (fire) and soma (moon), or pingala and ida. Pingala and ida cause respiratory motions which are based on 
yang bija.
 When 
yang
 is roused, respiration is suspended because of the absorption of pihgala and ida in the sushumna, and as a result kumbhaka is effected. At this stage, the 
yang-fbrce
 is transformed into 
yama (control). The emergence of yama occurs in three stages: physical control in relaxation in asana, vital control in kumbhaka, and sensory control in pratyahara. At the pratyahara stage, the bija 
wig
 is roused and radiates udana force, by which concentration develops in three stages in the mental field: dharana, dhyana and samprajnata samadhi. At the samadhi stage, yama (control) becomes sangyama (supercontrol) . 
In samprajnata samadhi, the bija 
gang
 is roused as concentration-knowledge-light (prajnaloka). Associated with 
gang
 is wisarga 
(ah)\ it is represented by the sign:. Wisarga is Kundalini.
 Kundalini is samadhi and illuminates the whole superconcentrated mind by her splendour. Then, Kundalini absorbs superconsciousness by her absorptive power to effect a mind-transcendent stage in which samprajnata samadhi is transformed into asamprajnata samadhi. Finally, 
Kundalini
 herself is absorbed into and united as one with Parama Shiwa - Supreme Consciousness. This supreme absorptive yoga is layayoga. 
Rigweda
 calls it the attainment of the state of Indra in yoga ( - Rigweda-sanghita, 4.24.4). 
There is a clear indication of the layayogic absorptive process in the Atharwaweda-.sanghita, 9.8.2. It has been stated there 'ashtawingshani 
shiwani shagmani sahayogang bhajanta me', that is, all the cosmic principles together become beneficial and pleasant when they are devoted to yoga. This means that the cosmic principles, after being roused from the absorptive state of yoga, become propitious. This yoga is absorptive concentration. It is layayoga. 
The nature of layayoga has been expounded in the following mantra: 
'jyotishmantang ketumantang trichakrang sukhang rathang sushadang
 bhuriwaram. chitramagha yasya yoge 'dhijajne tang wang huwe ati riktang pibadhyai' 
( - Rigweda-sanghita, 8.58.3) 
That is, ordinarily, this luminous and living force is latent in the body with its three sheaths (matter-life-mind), and is capable of becoming quiescent. When, by absorptive concentration, this highest, splendorous, and omnipotent power is in union with Supreme Consciousness, a 'deathless substance' (amrita) starts to flow. It is then necessary, by purificatory and vitalizing exercises, to prepare both body and mind for the utilization of this substance. This splendorous power is Kundalini. 
This is Waidika layayoga. Its successful practice and accomplishment can be achieved only under the direct instruction of a teacher (guru). 
In this book, Waidika layayoga and its Tantrika and Pouranika interpretations are clearly and elaborately elucidated. The author is a renowned teacher of yoga, whose work is based not only on his lifelong study and practice of yoga, but also on direct instruction by advanced layayogis. The book will prove especially useful to all serious readers who feel the need for attaining mental control and concentration in their everyday life. 
Calcutta Acharyya Karunamoya Saraswati 
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        This book aims to present layayoga authentically and elaborately. For this purpose it was necessary to investigate and study the immense number of ancient documents of the 
rishis
 who expounded yoga
The present work is essentially based on the Rigweda-sanghita, containing 10,589 mantras; 179 
Upanishads;
 67 Tantras having over 10,000 pages which contain innumerable verses, and 9 Tantrika manuscripts having 386 pages; 23 Puranas, containing 451,000 verses; the 100,000-verse Mahabharata of Wyasa, which includes the Bhagawadgita; the 29,000verse Yogawashishta-Ramayana of Walmiki; and Yoga-darshana of Patanjali, containing 195 aphorisms. 
From these sources, 4,122 mantras and verses have been quoted in this work. The mantras and verses had to be translated. They contain 1, 2, 3 or 4 lines each. All this was necessary in order to find out - rather rediscover - the original form of this yoga-the form which was given by the rishis of ancient India, who were the exponents of yoga. The 
rishis
 introduced a system of technical terms to interpret the hidden meaning and various processes of yoga to their pupils. It is our purpose to paint a genuine picture of layayoga - layayoga as it was known and practised in ancient India. 
With regard to the English translation of the Sanskrit texts cited in this work, I wish to say that an attempt has been made to. give, in many cases, the secret and yogic meanings in preference to the literary translations. However, in each case, a complete reference 
has been given which includes the title of the book or manuscript, number of the mantras and verses whenever possible, chapters, etc. This may be helpful to research students of yoga. The edition and the author's or editor's name have been given in the bibliography. For explanation of transliteration of Sanskrit terms the reader is referred to the Note on Pronunciation at the end ofthe book (p. 328). 
Moreover, it was absolutely necessary to have the guidance of competent and well-experienced layayoga gurus for the right understanding of the Sanskrit texts and a practical knowledge of the various processes of layayoga. This has been specially utilized in the part dealing with Concentration Practices (Part 3 of this book), and to which my guru's contribution is the greatest. My own personal experiences also have been helpful. 
An important question may be raised in connection with this study: What is the significance of layayoga and its utility in our lives? The whole book gives the answer. Still it can be added here, that a serious student, determined to make experiments by undergoing the layayoga practices, will discover the tremendous power of thought and concentration which usually remains hidden. Concentration becomes so real and forceful that at a certain stage it rouses a latent power which is at zero level in our ordinary state of existence; now, he is in contact with that power which becomes the gigantic powerreality in his life. This power no longer exists in imagination, but becomes such a powerful force that it is able to alter the vital functioning 
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        of the body to a state of suspension, and transmute mental consciousness into a mindtranscendent form; and, in the ordinary state of existence, it causes perfect vital functioning, and makes the mind forceful, constructive, attentive and tranquil. All this means that an unknown aspect of our existence begins to manifest itself on the surface stratum of our lives which illuminates our mind from within, and vitalizes our body through an established vital control. This unsuspected power has been termed 
Kundalini,
 and layayoga has demonstrated the possibility of rousing it. Layayoga has also shown that these practices can be successfully carried out without abandoning the 'worldpath'. Many accomplished layayogis are examples of this. 
Kundali-power operates in the chakra-system. There is no possibility of tracing the chakras in the nervous system or any other part of the body. They are not material but dynamic graphs of power operations. This does not mean that they are fictitious. There is a definite relation between the chakras and certain vertebro-cranial points. These points in the medulla spinalis and the brain are also related to certain points on the surface of the body. The nervous points can be determined approximately through the surface points. The nervous points are closely related to certain positions where the replicas of the chakras appear in deep thought-concentration and certain physical effects are also produced. This is the first time that an interrelation between the chakra-system and the cerebrospinal system has been demonstrated on a scientific basis. 
Owing to the failure in understanding the principles of yoga, there have been many misconceptions and illusions about the chakras, and especially about Kundalini. As for example, the theosophical interpretation of them. To start with, the theosophists acquired their knowledge of Kundalini and the chakras from the Sanskrit works dealing with the subject. But then the original accounts were distorted, either on purpose or due to a lack of understanding, which needs, first, the technical knowledge, and second, the guru's direct instructions. Here is an example: C.W. Leadbeater (Lead
beater, C.W., 
The Chakras,
 The Theosophical Publishing House, Adyar, Madras 20, India, 1952, p. 20) says that the crown chakra (that is, the sahasrara), described in Indian books as thousand-petalled, which is really not very far from the truth, has 960 radiations (i.e., petals) of its primary force in the outer circle. This means that the sahasrara has only 960 petals instead of 1,000. This indicates a complete lack of understanding of the organization of the sahasrara. The sahasrara is the expansion of the pranic bindu which is in a supremely concentrated state when prana becomes patent and causes an emission of 50 power-units, and each of these units becomes potentized 20 times to manifest its full creativity. This means 50 x 20 = 1,000. and so, the sahasrara has exactly 1,000 petals, neither less nor more. 
One cannot have anything against a personal or a group experience, but when such recently acquired experiences are presented to challenge the age-old yogic experiences, which have been verified by the yogis from time immemorial, it becomes like a 'frog in a well challenging a frog of the ocean'. 
There is another important point which I want to make clear. It has been stated (Arundale, G.S., 
Kundalini,
 The Theosophical Publishing House, Adyar, Madras, India, 1947, p. 17) that there is a danger of sexual stimulation in relation to the rousing of 
Kundalini.
 The yogic experiences are quite the contrary. The rousing is indispensably associated with the fully controlled sex urge. It has also been stated (Leadbeater, C.W., 
The Chakras,
 The Theosophical Publishing House, Adyar, Madras, India, 1952, p. 64) that there are dangers in rousing Kundalini prematurely. Under certain conditions, Kundalini
 may be roused automatically, without the knowledge of the person concerned. But this does no harm. A practitioner cannot rouse Kundalim if he is not prepared for it. In fact, there is no such thing as prematurely rousing Kundalini, and there is no danger when Kundalini is roused. 
It has also been supposed that Kundaliniyoga is materialistic yoga. Is there any such thing as materialistic yoga? Ramakrishna says that real spiritual knowledge cannot arise if Kundalini is not roused. Is he mistaken? Wama says 
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        Preface 
that without the awakening of 
Kundalini,
 liberation is not possible. Is he wrong? Tailanga has stated that the rousing of Kundalini leads to yoga. Shankaracharya himself was an accomplished yogi in Kundaliniyoga. Arawinda has called 
K.undalini
 the divine force. Did all these spiritual leaders and yoga masters follow materialistic yoga? We understand that Kundalini is the spiritual dynamism which remains latent when coiled, but becomes real in life when it is roused. The real spiritualization of human life occurs through dynamic Kundalini. 
The author does not claim that this work is a complete exposition of layayoga. It cannot be so, because many layayoga manuscripts 
appear to have been lost during the course of time. It may be that there are manuscripts dealing with layayoga lying in the private libraries ofyogic scholars in India, and one day they may become generally accessible. 
The author is also quite conscious of the limitations of his knowledge, capacity and time. The only remedy is if an advanced layayogi, who possesses more extensive material, undertakes to make a complete work on layayoga. 
Last, the author hopes that the 
present work may inspire women and men 
all over the world to introduce concentration, as an indispensable practice, into their lives. 
Stockholm Shyarn Sundar Goswami 
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        'Layayoga has assumed an intermediate position between 
hathayoga
 and rajayoga. The most complicated processes of hathayogic pranayama and the very advanced and difficult rajayogic processes of concentration have been simplified in layayoga. The essence of mantrayoga has also been introduced in layayoga. So it is a most practical form of yoga suited to nearly all persons desiring to develop concentration
1
 said my Master after my initiation. 
It had not been an easy matter for me to penetrate deeply into the subject of layayoga and understand its fundamental principles. Even prolonged study was not enough. I felt the necessity of having instructions directly from a master of layayoga. It seemed absolutely imperative to learn many unknown aspects of this yoga and its various hidden practices from a guru. 
The first meeting with my Master occurred in this way. One day a friend of mine came and asked me whether I would be interested in seeing a great yogi who happened to be in Calcutta. I was rather surprised-such a yogi in such a noisy city! When I expressed my thoughts to my friend, he said: 'A yogi can be in the forests of the Himalaya or in a big city; a real yogi is as unconcerned with his own environment as he is with himself.' I realized that what he had said was true. I accepted his invitation and accompanied him. 
We entered a spacious clean room. A dignified middle-aged man was sitting on a couch and a number of men-I presumed them to be his disciples - sat on a carpet on the floor. My 
friend immediately bowed his head to the yogi's feet and received his blessing. I followed my friend's example, who then introduced me to the 
yogi.
 He received me in a very kindly manner. He asked us to sit down. This was in the evening. However, I did not ask about anything. I only looked at him continuously. I sensed in him a very serene, internally joyous, and kindly person, and also that his inner being was all purity and full of power. I had never had such an experience before in connection with anyone. 
The thought came to me: What makes a man like this. Was it a sign of awakened spirituality? What mode of life does he lead? I resolved to investigate all these things. The first meeting ended in this way. I spent some hours there. My friend and I bowed to his feet and said good-bye to him. The Master left Calcutta after some days. 
When he returned to Calcutta next year I visited him more often, almost every day. I wanted to know more about him in my own way. So one day I asked: 'Is it necessary to accept God as the ultimate reality?' Other disciples who were there appeared to be amazed at my question. Perhaps they thought that the question indicated atheistic tendencies. Smiling, the Master replied: 'It is not a question of necessity; you can neither accept nor reject it. This is the position.' 
His statement was not clear to me. I pondered over it again and again. Many thoughts came into my mind: Does the Master want to avoid the subject? If so, why? My thoughts were continuing in this way when the Master suddenly interrupted them by saying: 'It is not that the 
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        subject needs to be avoided.' I stared at him. Did he read my thoughts? The Master continued : 'It is avoided in a life that is not spiritually illuminated. Mere intellection is inadequate for the purpose.' 
I said: 'If our intelligence and our thoughts and our reason are unable to find God, then He cannot be found, and, consequently, there will always be speculation.' 
Master: 'For you. the senses and intelligence are the only criterions - the only instruments for acquiring knowledge. You are normally endowed with them and have learnt how to use them. You have no other means. But the Supreme God is beyond intelligence, and the senses cannot reach Him. This is why the senso-intellectual means are inadequate.' 
I said: 'When we have no other means than the senses and intelligence for the acquisition ofknowledge, how can we know God?' 
Master: 'The senses and intelligence are only partially suited even for knowing the external world, and that is their limit.' 
I said: 'Partially suited?' 
Master: 'Yes. The senses have limitations. First of all, the power of the senses varies in different species and also in different individuals of the same species. The differences in power may also be due to age, the state of health, heredity and other factors. Even supposing that a normal, healthy young person has very good sensory powers, they are still limited. There are three fundamental limits in relation to sensory objects - minute objects, concealed objects, and far distant objects. If the normal senses are unable to overcome these barriers, then it is quite possible that they do not perceive certain objects at all.' 
I said: 'But the range of the senses can be enhanced by the use of sensitive instruments.' 
Master: 'That is true. But the material instruments, however refined they may be, are still material. They cannot reach what is beyond the material. There is no possibility of "seeing" the mind with the help of these instruments. Even a most sensitive instrument has its limits, which it cannot surpass. The three sensory barriers can be modified by the use of appropriate instruments, but the limitation 
is still there. 
'Therefore, the knowledge acquired through the normal senses is limited; and the enhanced sensory power due to the use of sensitive apparatus is also limited, and, consequently, imperfect. How can you acquire perfect knowledge of a reality which is perfect through imperfect sensory means?' 
I said: 'The imperfections of our senses are made up for. at least to a great extent, by intelligence if it is highly developed. This is the reason why it is necessary to utilize our senses together with our intelligence so as to know the world.' 
Master: 'We must not forget that our intelligence is also limited.' 
I continued: 'According to the degree of development, the power of intelligence varies. But human intelligence has reached very far. It has discovered many hidden laws of nature, and created things that are almost unbelievable. It has altered the face of our earth. It has revolutionized our thoughts and mode of living and has tremendously increased our knowledge.' 
Master: 'All this is true. But still that very highly developed intelligence of ours has failed to know God. God has not been found in the various forms of energy that are active around us; or in inert matter; or in molecules, atoms and elementary particles; or in radiation; or in the earth or in the atmosphere. Our intelligence has tried to explore matter in every possible way, and found nothing else but matterenergy and energy-matter. Are not all these indicative of its limitations? Even our intelligence in the so-called scientific field has failed to know mind, and scientific attempts are being made to demonstrate that mind is an unknown form of matter, or that it derives from matter; an attempt is being made to restrict the mind to the cranium.' 
I said: 'But the philosopher's intelligence appears to have sensed that there is something which is beyond matter. Even the human mind is considered to be too small. There has been talk of a cosmic mind or greater intelligence, and also of God. Anyhow, everything appears to be uncertain, speculative. What can we do? 
Master: 'So long as the highest spiritual 
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        truth is left to the judgment of those who think that what is obtained through human intelligence aided by instruments is the real truth, and anything else is not truth but superstition and nonsense; so long as God is sought for in terms of philosophic thought and reasoning alone, He will appear to be far way from us.' 
I said: 'In that case, even religion does not help us very much. The priests have worshipped God ritualistically for hundreds of years in the temples, but how many of them have known God. The One-God conception has been the ideal of many who go to the churches for the absolution of their sins and to be in contact with God; but they hear only words - empty words, and come back with that. Those who join in the mass prayers in the mosques, tell us the same story. How many of them have real love for humanity? All these things show the failure of religion.' 
Master: 'We have to go deep to understand the role of religion in human life. First of all, the 
rishis
 of ancient India have declared that Dharma - you may call it religion if you like is perpetual. It is not made by man but remains as an intrinsic part of the cosmic world and in the lives of all beings - eternally. It is the grand support of the universe and all beings. It is Brahman-God who sustains everything. Therefore, the awakening of God within us and seeing God in the universe is religion.' 
I said: ’How can religion be perpetual when a particular religion originates from a spiritual leader? And in all such religions there are great diversities. One says God is one; the other says God is many. One thinks God is without form, while the other thinks God has forms. One is of the opinion that love for God is the means, while others consider that divine wisdom leads to God. There are also prayers, ritualistic worship and many other means. Where does the solution lie?’ 
Master: 'First of all, you have to understand that religion in its real spiritual form cannot be created by a man. Religion is the natural spiritual principle, divine in character, which operates along with the principle of "cosmosity" in which the original creativity is manifested. It is the spiritual aspect of the Supreme Power 
which is all God. Therefore, it is perpetually existing without any interruption. Consequently, it cannot be man-made. The rishis did not make any religion, but explained different aspects of religion which are always in existence. Neither did any "incarnation" found any individual religion, but expounded and strengthened religion which is eternally existing.' 
I said: 'But what about Buddhism, Christianity or Islam? Were they not founded by men?' 
Master: 'Long time after 
Krishna
 left our earth, Goutama Buddha came to this world. He can be considered as the first spiritual leader in India whose name has been associated with the introduction of Buddhism. Buddha revived yoga by his own example - yoga which had become corrupted and abused by that time. In his life, he showed how to reach the final stage of spiritual yoga. He showed how, by making our consciousness void-free from all mundaneness, we could realize directly the ultimate reality where everything else is nonbeing. This is nirwana.' 
I said: 'What about Jesus Christ? About Mohammad?' 
Master: 'Jesus Christ was a great spiritual leader in Western Asia at that time and is regarded as an incarnation. He manifested his spirituality in that high degree, where his consciousness, raised above all worldliness, and in a state of concentratedness which contained God alone, became godly, and finally, the divine consciousness was reabsorbed in God. It was possible for his intimate disciples, who realized God in Christ and in themselves, to develop Christianity, through which, being spiritually inspired, they wanted to give the essence of spiritual truth to man for his salvation. 
'Mohammad also realized God within, in concentration, and wished to communicate the spiritual truth to man.' 
I said: 'If such great spiritual persons as Buddha, Christ and Mohammad are the founders of the great religions, why are they not effective?' 
Master: 'So long as the spiritual currents flow in a religion or in one of its forms or doctrines by the tremendous spiritual impetus of a great religious leader, religion remains alive and, 
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        consequently, becomes fruitful. But as soon as spirituality ebbs, religion becomes mere words without life. 
'When the spiritual force imparted by Buddha in his doctrine began to be diminished as time passed distortion and corruption came, and spirituality was replaced by the dead words of theory. At a certain time Shahkara, who realized Brahman in samadhi, was able to destroy the Buddhistic doctrine of lifeless words as then preached by the followers of Buddha, and to establish the 
Oupanishada
 One-and-All Brahman doctrine. This was possible because of his great spiritual power combined with the extraordinary brilliance of his intellect. But when Sharikara's spirituality began to ebb in his followers in later times, the Brahman doctrine likewise assumed wordiness without spiritual life. In this condition it was unable to stand against the bhakti doctrine of the great bhaktiyogi Chaitanya, who was immersed in the deepest love of God, both in concentration and in daily life. 
'A religion or a doctrine when not strengthened by spirituality, cannot meet the spiritual needs of man. But even when a religion deteriorates through the withered spirituality of its adherents, there will always be some silent spiritual persons who uphold that faith or religion - the real yogis, otherwise the religion would become extinct. This is true of all religions.' 
Now I recollected the three great silent yogis: a Buddhist yogi who attained a very high level in samadhi; the well-known Christian yogi. Saint John of the Cross, from whose heart intense love ascended towards God in deep concentration; and a great Muslim yogi, Abdul Gafur, who was endowed with great spiritual power. 
I said: 'It seems strange that God is not reflected in the unusually brilliant intelligence of a genius; the scientists do not know God; the philosophers only speculate about God; and God appears to remain hidden even to most followers of religion. Why is God very far away from us! Is religion superfluous for man living in the modern world?' 
Master: 'God is far away when the "sight" is submerged in the materiality of our existence; it cannot go beyond the sensory boundary; and 
hence God is so far away that he is not seen at all. 
'God is very far and also very near. When God is "seen" within, he is ever present in our consciousness; the contact is never lost. When God is seen within, he is also seen without; and he is also seen in what is beyond both within and without. God is within and also outside and is what is neither within nor outside. No one can say "It is this, it is not that". It is an infinite ocean of Being and Consciousness. 
And also God cannot be denied. To deny God means to accept the permanent limitation of our beingness. In our being also lies the substance of infinity which becomes illumined in the Beingness of God. God is our being in its supreme stratum.' 
I was highly impressed by the profundity of the Master's knowledge; and not merely that, I began to feel a real spiritual foundation upon which his knowledge was based. I began to appreciate that something deep and powerful was utilizing his intellect as an avenue for the outward expression of inner truth. I was proud of my learning and I devoted fifteen or sixteen hours a day to my studies. My pride began to be demolished; my arguments began to fail. However, I put one more question, and that was the last of its kind. 
I asked: 'Why is this "cosmosity" which is the root of all our sufferings?' 
Master: 'It can as well be said that because of the "cosmosity" we are given a chance to enjoy so much.' 
'Why has the universe been manifested? Who can answer that, and if it is answered, who can understand it? When human power cannot produce it, when human intelligence cannot penetrate into it, how can that question, as such, be helpful. Human intelligence is too small to solve the mystery of the appearance of the universe. But there is the possibility of the human mind being in a state in which the image of the universe is not recorded, and the mind is in tune with something which is neither material nor mental, but the non-material-nonmental reality. In this reality there is no trace of the universe, ofrnind or ofmatter. Its realization is both mental and nonmental. The mind of our everyday life, which perceives the world, desires, 
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        feels pleasures and pains, thinks and wills, is not all, but only one aspect of our being, represented by I-consciousness around which is whirling the sensory world. Again, the mind in its other aspect completely closes its doors to the world and does not desire, think, and will, but realizes the Supreme Reality which is all, and besides which there is nothing else. Ultimately this unitary experience merges into a beingness which is itself the beingness of Supreme Consciousness. 
'The Infinite Power Principle is the being of the Infinite Supreme Consciousness. In its purely power aspect, that is, power isolated from Supreme Consciousness, it is no longer infinite as it is no longer the being of the Infinite Consciousness. Thus it is as if a finite section of the infinite being in which the Infinite Consciousness appears as a finite being. This finiteness in infinity is the phenomenon of the mental and material universe. The universe is real when the Infinite Consciousness is veiled, but unreal when the finite being is no being as is "seen" in the Supreme Being. 
'The finite being manifesting as the I-consciousness is nil at the infinite point, but this nothingness appears to be something when the supremeness of the Being is veiled. In other words, a phenomenon of Godlessness, which is in reality a nonbeing, emerges as a being. But there is a possibility of arousing spirituality amidst mundaneness, which leads to liberation. Spirituality is the awakening of Godliness in consciousness. So spirituality is not something engrafted into man; it is in the highest aspect of his nature, through which man can manifest his God-being, which is his own being in its supreme aspect. Without spirituality man is a hopelessly restricted being moving aimlessly, with his lust and greed, in the mundane ocean. 
'Religion is the means to the spiritual realization of God. Without this realization, religion is mere words, or an order of no value. That is dead religion. Real life comes to religion through yoga. Yoga is the intrinsic part of religion. Without yoga religion is no religion; without yoga religion is lifeless. All the great spiritual leaders and many of the adherents of a religion have made yoga the basic spiritual practice. 
'The natural transformation of sense-consciousness, which is perceptive in character, and in which uncontrolled thoughts are constantly arising - and these thoughts are often tinged with unrestrained and unspiritual affectiveness - into a nonoscillatory concentrated form, in which is held what is spiritual and divine -is yoga. Yoga is the highest order of the human mind. And still in its supreme aspect, yoga is the supreme spirituality in which beingness is only ofGod. There is nothing else, all is God.' 
The Master stopped. It was very late at night. So I bowed to him and left with a 'heart' full of deep thoughts. 
I began to ponder over what the Master had said in our long discourse. Many thoughts came to my mind. What is this life! We find that living is associated with desiring, willing, thinking and emoting. These activities usually have two modes of expression. In one, we see that man desires and experiences pleasure in enjoyment and also suffers pain and sorrow. In pleasure-seeking, he does not hesitate to commit excesses. He becomes sensual and greedy. We all see that, in spite ofhis sexual, alimentary and other excesses, he is able to manifest his other qualities. He thinks brilliantly and constructively. He becomes an educationist, scientist, artist, and philosopher. 
But do we find in him spirituality as a mode of being in his life? Does he not live without God ? Many people may talk ofGod and religion, but mostly it is mere talk. Of course, there are a limited number of people who think of religion seriously, who search for God sincerely, and are moral and spiritual by nature. Therefore, it is possible for man to manifest his spiritual qualities despite his sensuality, greed, and all excesses. 
Is it possible to make spirituality a living factor in life when there is so much strong worldly desire for the satisfaction of which the whole being is involved? If we are advised to renounce all worldliness, it would be impossible to achieve, because of our supreme attachment to sensory objects; if we are asked to reject sexual and other pleasures, it will not work, because they are as deeply ingrained in us as if they were parts of our organism. 
Does initiation help? This thought came into 
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        my mind. Is it not necessary to be spiritually prepared? Am I really qualified for it? I also thought the opposite. Will not initiation release spiritual qualities in my nature? It may be that a certain degree of preparedness is necessary for a pupil; but will not initiation itself sow the spiritual seeds in him ? This is how my thoughts continued for some months. 
One day the friend who first introduced me to the Master came to my house and told me: 'The Master has fixed the date of your initiation which will take place outside Calcutta in a lonely place; so be ready for it.' I was very surprised to hear this news. The thought came into my mind: 'Has the Master seen something in me of which I am unconscious myself?' I do not know. I could not speak for some time. My friend smiled and said: 'Everything will be all right.' He was himself an initiate. 
However, my initiation took place on the date fixed. In initiation, the guru gives to a faithful and serious disciple a specific mantra. The mantra is a great aid to concentration. Initiation was rather sudden in my case. I also heard from our mother (the Master's wife) that the Master's initiation also happened suddenly and that in connection with it a miracle occurred. 
The Master began to feel spiritual thirst when he was young. Day by day it grew more and more intense and ultimately it drew him to a great Tantrika and layayoga master, Bholanatha. He told my Master: 'Your spiritual aspiration will be consummated through the Tantrika form of yoga.' Then he gave some instructions to the Master and asked him to come back after a few months. 
The Master went back home and started to carry out the instructions given him. He then began to feel a very great desire for initiation, and this continued to increase. He became restless, and one day he ran to the Tantrika yogi Bholanatha. 
The guru said: 'It is just the time for your initiation. I will perform it to-day. Go and take your bath.' After doing this the Master returned to his guru. Then the guru said to him: 'Now you have to bring the bilwa leaves (Aegle Marmelos - wood-apple) for worship and 
oblation. The leaves should be new and not spotted or torn.' Then he pointed to a bilwa tree situated at a little distance from the place, and said: 'That tree is very big, and good leaves are only on a thick branch which is very high. It may even be impossible for you to reach the branch with a long bamboo pole. You need not worry. Go and stand under the branch calmly and the branch will come down to you by itself. Do not be afraid: go!' The Master was very much surprised to hear this. However, he went there and saw the enormous bilwa tree. He also found the huge branch bearing good leaves, but it was so high that he could not reach it even with a very long pole. Then he stood under it calmly. After a while the Master saw that the immensely thick branch was bending slowly downward and it came down so much that it was possible for the Master to take some leaves with his hands. He came back with the leaves. The guru initiated him, and also taught him more spiritual practices. At that time the Master was about nineteen years old. 
After my initiation the Master instructed me in the first stage of concentration according to layayoga. He said: 'Concentration should be practised every day and regularly. The morning is the best time for it. Concentration may be divided into two parts: preliminary and regular. As soon as you get up, sit on the bed in a yoga posture, facing towards the north and concentrate on a white divine form, as advised, in the white twelve-petalled lotus just above the head. Then think that the amrita - the immortal life-substance - is flowing from the divine form by which you have been completely bathed; then think that "I have been energized and immortalized by amrita; I have no disease, no senility, no death, no sorrow" Think deeply, make your thinking vital. The regular concentration can be done either after this, or after your bath, which should be taken after the evacuation of the bowels and oral cleansing. Better do this part of the concentration after your bath.' 
One day the Master talked about the purification of the body. He said: 'The purification of the body is an intrinsic factor in concentration. We know that food, water and air are absolutely 
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        necessary for maintaining life in the body. The functioning of the life-energy in relation to the body causes two phenomena: keeping the body alive and making the mind perform its sensory functions. 
'The life-energy is composed of two factors one is fundamental and the other is secondary. The fundamental factor is involved in exhibiting developmental functions which maintain growth, development, vitality, and bodily health. The secondary factor is concerned with the reproduction of the species, the sexual function. Associated with the functioning of the lifeenergy in the body is the manifestation of senseconsciousness. In other words, the mind is manifesting its sensory functions in relation to the developmental and sexual functions. 
'The developmental and sexual energy each has two principles, activation and restraint. But the activation factor is more powerful and predominant in a living body; and. as the mind is closely linked to the living body it is manifesting its sensory functions along with the developmental and sexual functions. Through its sensory functions the mind is cooperating with the living body in its functions. 
'In sensory functions, the control factor of the mind is recessive, very weak. This is why the multiformity of the mind is associated with the living body at its common level. The sensory mind is utilizing its intelligence mainly in creating uncontrolled thoughts, and its will is restricted merely to the phenomenon of conation. The sensory mind, through its conative function, is playing a dominant role in the living body, and exercising its influence directly on the muscles, and indirectly on the internal organic functions. 
'The conative functions of the mind are principally five. They are: (1) speech, 
(2) prehension, (3) locomotion, (4) excretion,and (5) reproduction. The developmental function is helped by the sensory mind through prehension and locomotion which directly influence the muscular system, and through it the organic system. The mind is directly helping the organic system by the process of excretion. The mind is playing a great role in sexual function through its involvement in the process of reproduction. 
However, on the one side, the sensory mind is aiding the developmental and sexual functions, and on the other side, it is utilizing these functions to serve its own purposes. 
’The main object ofthe sensory functions of the mind is to experience pleasure in enjoyment by establishing a direct sensory contact with a sense object. Without this sensory contact enjoyment is incomplete, pleasure is partial. One cannot get full satisfaction by merely thinking of food, it must be tasted. The full sexual enjoyment is not possible by sexual thoughts alone; it . requires sensory contact with the object. 
’The pleasure-pattern, which is an intrinsic mode of the mind, excites it to experience pleasure often to a degree which causes excesses, and consequently sexual functions are carried on beyond a normal point. The pleasurepattern which is based on pleasure impressions acquired through previous experiences, develops as affection in the sense-consciousness, which causes desires. Desires excite three phenomena in the mind: the rousing of strong passion, volition and conation, and uncontrolled thoughts. The pleasure-desires drive the mind to establish sense connection with the objects in order to experience great satisfaction by enjoying them again and again, and to an increasing extent. In this way the excesses are committed willingly and with great pleasure. 
'So the mind manifests its sensory functions to give a material shape to its pleasure-desires to fulfil the enjoyment ofthe 
"I",
 and, in this enjoyment, there is a sensory relation with an appropriate object in the material field. The constant penetration of the sense objects, as images, into the sense-consciousness causes an oscillatory state in which the intellective and volitive aspects of the mind also take part. The pleasure-pattern, which is the basis of the sensory mind, creates a pleasure-loving tendency and the mind exhibits it in thoughts, feelings and actions. In the mind all sensory images, all thoughts, all feelings and the impressions of all actions are recorded, and that makes it multifarious. It is a state of anti-concentration. 
'Deconcentration is the mode adopted by the sensory mind. It is mainly due to the recessiveness of the control factor of the mind. Unless the 
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        control factor is awakened, it is not possible to transform the oscillatory consciousness into a state of concentratedness. In yoga, the process of yarna (control) has been prescribed for this purpose. The yama process consists of eight stages, and the power of control develops stage by stage, and at the final stage control reaches its highest limit and becomes supercontrol leading to samadhi. 
'The control of the sensory mind is impossible, unless not only the sense-consciousness itself, with its thoughts, feelings, and volitions, but also the body, which is used by it as its apparatus, and the sense objects are taken in consideration. This means that a state common to the mind, body and objects, and anti-oscillatory in character, is established. According to yoga, it is a state of purity, in which the mind, the body, and the sense objects undergo purification. 
'The sensory phenomenon is in the nature of thought-word form. Unless it is changed into a form in which the control factor, that is almost dormant, is awakened, real concentration is not possible. The thought-word form of the mind is neutralized step by step by a process of purification effected by the introduction of suprasound power in word-form, that is mantra. The word-form of mantra does not create thoughts in the mind, but it neutralizes the sensory mind when the power residing in it is awakened, and develops the power of control. So mantra develops yama (control) by effecting a purification of the mind. 
'But as the sensory mind is in relation to the body and sense objects, they also should be purified by mantra. The sense objects in effect are parts of the mind. The purification of the mind is not complete without the purification of the sense objects. A purified mind will be polluted by contact with the sense objects when they are not purified. This means that purification, only at the - mental point, does not work satisfactorily. Even the purified mind in relation with the sense objects manifests pleasure-pain feelings and the control power becomes ineffective. But it will be different when the purified mind comes in contact with the purified objects. In the purified objects the pleasure-giving factor begins to be more and 
more submerged, so the control influence of the purified mind is not hindered when the mind comes in contact with a purified object. 
'Similarly, the body, which is the instrument of the sensory mind, should be purified for the right functioning of the purified mind. The control factor of the purified mind cannot be aroused fully when the mind utilizes an impure coarse apparatus. The impurified sense objects stimulate the sensory aspect ofthe mind and thus an anti-concentration state is created in senseconsciousness. The impure body becomes a hindrance to concentration by facilitating the sensory functions of the mind. Therefore, the purification of the mind, the body and the sense objects should be achieved simultaneously. 
'There is a difference between the ordinary purification and the refinement by mantra, that is, the mantra purification. For health, it is necessary to eat pure food. Pure food helps the developmental function of the body. But the enjoyment factor in relation to food will remain the same. To control this, the mantra purification is absolutely necessary. But the ordinary purification is far from worthless, rather it is very necessary, because the mantra purification works most satisfactorily in pure foods. 
'The general purification of the body is effected by taking pure and well-balanced food, drinking pure water, breathing pure air, maintaining vigorous circulation by appropriate exercise, internal cleansing, baths, and sleep, rest and relaxation. Such a body maintains its developmental function at a high level. But, even such a purified and vitalized body has not been purified enough to be utilized as an apparatus by the mind, purified by mantra, for the manifestation of its spiritual qualities. This indicates that the body also needs mantra purification. 
'The mantra purification of the body is done by the use of food and water purified by mantra, by the practice of the purificatory breathing process, and by the mantra nyasa (touching) process. The purificatory breathing process is very important. A specific pranayamic breathing, in conjunction with mantra, causes an internal deep purification of the life-force and the body. When the body is purified in this 
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        manner, the mental control and concentration work without much interruption and 
more effectively. But the purificatory breathing process and nyasa do not work in a satisfactory manner unless the body undergoes general purification. So the ordinary purification of the body is also important and it is closely connected with the mantra purification. 
'The body is externally cleansed by bathing. But when the baths are taken in conjunction with mantra the purificatory effects will be increased. The internal cleansing as prescribed in 
hathayoga
 causes internal purification of the body and this is very important. In addition to it, clean water purified by mantra is used for deep internal purification. 
'There is a process, called achamana (watersipping) in which water purified by mantra is drunk for deep internal purification. The process consists of the following: first hollow the right palm by making a shape like a cow’s ear in which the forefinger, middle finger and ring finger are conjoined, and the little finger and the thumb are free; now place a very small quantity of clean water in the hollow; purify the water by mantra and drink it. The drinking should be done three times. Every morning it should be done. The quantity of water should be so small that it does not add to the contents of the stomach but is immediately absorbed. 
'There is another process called 
aghamarshana (pharyngonasal deep purification). The essential part of it is as follows: a handful of clean water purified by mantra should be drawn through the left nostril and then, after washing away the internal impurities, the water should be expelled through the right nostril. It is a difficult process.’ 
I asked: 'The subject appears extremely complex: where should one start ?' 
The Master replied: 'The method of concentration consists of three fundamental parts: purification of body and mind by mantra, purification of the sense objects by mantra, and concentration practice. 
'The purification of body and mind is effected by the right application of purificatory pranayamic breathing, comprising the processes of drying, burning, renovating and strengthening 
with mantra. 
This creates" a favourable condition for 
concentration. 
'Second, the sense objects should be purified by mantra. This creates a state in which the control factor of the mind works in relation to the purified objects without being ineffective. Experience teaches us that, in the beginning, we have to start with those objects which are related to the alimentary and sexual functions. Most of the abuses and excesses come through these channels, and man experiences greatest pleasure in relation to them. Man has not selected only those foods which make the body vital, strong and healthy. He has included in his diet many foods which may be unnecessary; he prepares many dishes mainly for their palatability, and eats in excess of his need for enjoyment. Similarly, clean water is enough for health and quenching thirst. But man has introduced alcoholic drinks for creating an artificial exhilaration which goes very well with other excesses. 
'The pleasure-feeling rises to its highest point in sexual gratification which is often carried to excess. It is of no use merely to say "control this passion". Behind the passion lies the strongest force - we call it sexual energy - which is an intrinsic part of the life-force and with which is associated the perpetuation of the human race. It is not easy to "kill" or suppress sexual passion. To absent oneself from the object of sexual attraction or to apply artificial control does not work. If the control is to be successful, it should be developed normally and in relation to sexual objects. As the sensory mind normally tends to establish a sensory relation with the sexual objects because of the influence of its pleasure-desires, and, as, under this condition, there are experiences of greatest pleasure, all these should be accepted as a fact and control should start here. Control should be natural, not artificial and ineffective. 
'The normal control power begins to develop when the body-mind purification by mantra is accomplished. This is the first requisite. As the sensory mind flows naturally and constantly towards the sense objects, no premature attempt should be made to withdraw the mind from the objects, but the connection should be made 
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        through mantra. The control power of the mind develops through mantra. Foods and drinks should be purified by mantra. The sensory relation with the sex objects should also be made through mantra. In this manner, the control power over sexual passion will develop step by step, not by withdrawal, but through contact, and at a certain point the sexual passion will normally disappear. 
'Last-the concentration practice. Concentration is holding in consciousness an image which occupies the whole conscious field, and there is no stain or dark spot, and the holding is continuous, not interrupted, and not replaced by anything else. Concentration is only possible when consciousness is uniform in character and, consequently, one-pointed. But the sense-consciousness which is our consciousness in everyday life is oscillatory; in it undulations are constantly going on, owing to the sensory projections and senso-mental radiations to consciousness. This is an unsuitable state for concentration. The students of yoga know this. Some sort of mental focusing can be attained by much effort in such a state, but it is extremely difficult to develop real, natural and deep concentration on such a substratum. 
'Our position is this. For the practice of concentration we need nonundulatory consciousness as the background. But our consciousness is undulatory, so how can we concentrate successfully? This is the greatest problem. Theoretically, concentration itself can transform the oscillatory consciousness to a state of uniformity. But the difficulty is that concentration does not go well in a diversified consciousness. 
'Hathayoga
 solves this problem by controlling the sensory projections and senso-mental radiations by making the body-apparatus sensorially inoperative by kumbhaka. But this is a very difficult method. In rajayoga this problem does not arise. The rajayoga process of concentration starts when a student is already established in concentration. Rajayoga aims at purifying consciousness to the highest degree and transforming it in the state of samprajnata samadhi (superconscious concentration) which will be effortless and the normal mode of the mind. The final goal ofrajayoga is to get this super-purified and super
illuminated consciousness absorbed completely into Supreme Consciousness in asamprajnata samadhi (non-mens concentration). Layayoga achieves this goal by arousing 
Kundalini
 (the spiritual aspect of the Supreme Power) and gets all the cosmic principles absorbed into it. But the awakening of Kundalini requires deep concentration. So a modified method, termed bhutashuddhi, has been introduced to develop concentration. 
'Mantrayoga presents a unique method which is extremely helpful for making concentration deep, real and normal. This method has also been adopted in layayoga. The method consists of the following factors: 
'First, the consciousness is moulded into the mantra-form through the mental transformation of the waikhari (gross, sensory) sounds of the mantra. By the mantra-practice, the mantraform will gradually be changed to living mantra when consciousness is in a state of concentratedness. Then, ultimately from the living mantra, living God, in an appropriate form, emerges, and concentration now becomes deep, real and automatic. The living God in form is called I shtadewata, that is God who appears in a form from the mantra-sound by his will. 
'In order to make the mantra-work successful, it may be necessary to apply certain specific processes which are as follows: (1) Achamana; (2) Kaminitattwa; (3) Mantrashikha; (4) Mantrachaitanya; (5) Mantrarthabhawana; (6) Nidrabhanga; (7) Kulluka; (8) Mahasetu; (9) Setu: (10) Mukhashodhana; (11) Karashodhana; (12) Yonimudra; (13) Pranatattwa; (14) Pranayoga; (15) 
Dipani;
 (16) 
Ashouchabhanga; (17) Utkilana; (18) Drishsetu; (19) Special dhyana; and (20) Kamakaladhyana. 
'These processes are highly technical and are executed with appropriate mantras and with concentration. They should be learned from a guru. 
'It is not an easy thing to make 
Ishtadewata appear from the mantra. It is also not an easy thing to make the mantra living. So long as it is not possible to achieve this, an easier means has been adopted in mantrayoga for the development of concentration. It is this: a replica of I shtadewata as an object of concentration is made. 
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        My initiation into Layayoga 
For this purpose, a gross image from some suitable material is made. This image is not an imaginary representation of 
Ishtadewata.,
 but a close copy of the real form. It is a tangible form easy for the sense-consciousness to hold. It is not idolatry. This is a wrong term, only used by those who are ignorant of the subject. 
'By seeing the gross image of 
Ishtadewata again and again, a clear picture is formed in the sense-consciousness. The gross image is made life-like by mantra, and in certain cases quite living, and then it begins to be steady in the consciousness, and gradually fills the whole consciousness, and no other objects penetrate consciousness. Now concentration becomes very deep. This state can only be reached when the body and mind are purified by mantra, and the life-impartation to the image is done by mantra. In this manner, concentration becomes real and deep. 
'Ishtadewata
 is God in form. The form arises from the living mantra and is created by God himself. So it is not imaginary. God appears in form, otherwise the mind will not be able to receive it. It is absolutely necessary to have a form which can be held in consciousness in concentration. 
'There is also mental worship which helps to establish concentration. In the muladhara chakra, I shtadewata is worshipped with the smell principle; in the swadhishana centre, with the taste principle; in the 
manipura
 centre, with the sight principle; in the anahata centre, with the touch principle; in the wishuddha centre, with the sound principle; in the hrit chakra, with all the five principles; and in soma chakra, with spiritual qualities. Then a student is able to hold in his consciousness the pure luminous form of I. shtadewata in concentration. 
'Thereafter, concentration develops into samadhi in which the most subtle form of I shadewata is held naturally in superconsciousness. This is the last stage of form. Then comes the realm of formlessness. Here, 
I shtadewata is without form; he is now the Supreme God. This is the stage of asamprajnata samadhi.' 
Now I had a better opportunity, because of our intimate relation, to observe the mode of life the Master was leading, his actions in every
day life. I learned from his teachings as well as from his life. I found that yama and niyama were fully established in him. Truthfulness was the cornerstone of his life. He did not touch any thing which was acquired in an immoral way. He was content, and, usually, he remained absorbed in himself and silent, even when there were people around him. He had superpowers, but he rarely used them. 
The Master observed brahmacharya (sexual control) up to the age of twenty-eight years. During this period, he led a continent life for eight years while with his wife. Thereafter, he had children. Then he devoted himself to perfect the process of Adamantine Control. 
I have learnt from his teachings and life that premature continence does not help in controlling the sex urge. Sexual excesses are also enervating. To be away from the sex objects also does not help. Senseless sexual gratification decreases power. Sexual efficiency demands control while alone as well as in contact. 
Sexual efficiency is closely related to physical vigour, mental creativity and concentration. It should be developed by appropriate means. Its component parts are: (1) sexual passivity while alone and also together; (2) sexual creativity at will; (3) sexual purity; (4) adamantine control. 
On one occasion, the Master talked about the four great systems of yoga. He said: 'There are four great systems of yoga: mantrayoga, layayoga, 
hathayoga
 and rajayoga. Each has its own characteristic feature, each has its specific practices. Each aims at the attainment of samprajnata yoga, and through it asamprajnata yoga. This is the final form. 
'Mantrayoga is that form of yoga, in which word-thought forms, associated with the multiform consciousness, are transformed into supraword form, that is mantra. Mantra effects the concentrated form of consciousness which leads to samadhi. 
'Mantra is the suprasound power in word form. When the mantra is rightly worked upon, it becomes a living power from which arises the living Ishtadewata - God in form. Now concentration becomes very deep. 
'Layayoga is that form of yoga in which 
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        My initiation into Layayoga 
concentration is developed through the absorption of all cosmic principles, leading ultimately to samadhi. 
'Hathayoga
 is that form of yoga in which dynamic livingness, with which is associated the oscillatory form of consciousness, is transformed by the pranayamic process into a passive form of existence which effects concentratedness of the consciousness, leading to samadhi. 
By the pranayamic breath-control, a nonrespiratory state is gradually developed in which a natural cessation of respiration occurs. This is called kewala kumbhaka. In kewala kumbhaka concentration becomes the normal mode of consciousness. 
'The control of the inspiratory and expiratory acts is done by sahita pranayama. An internal purification is necessary for making the pranayama work. For this purpose, internal cleansing, purificatory diet and control exercise are instructed in hathayoga. By the pranayamic process, the body begins to be refined normally, all the vital activities are normalized and brought to a new level and normal health is established. This super-purification is called nadishuddhi. 
'At this state, health, vitality, absence of unpleasant body odours, wholesome breath, appearance of a pleasing, slightly fragrant smell, cheerfulness and calmness and concentratedness of the mind-all these arise. 
'Rajayoga is that form of yoga in which concentration is developed to non-mens concentra
tion - asamprajnata samadhi which is rajayoga the highest form of yoga.' 
I have seen the Master in a state of samadhi. He usually assumed the corpse posture (shawasana) in which he lay on a bed with his face upward, and arms by his sides. The body remained completely motionless, without breathing, without pulse, and, apparently, without signs of sense activities. In this death-like condition he would stay for long periods. 
He also used to go into very deep concentration in a sitting posture. It was his common practice to sit outside in the sun with a newspaper, supporting his elbows on a small stool, placed in front of him, as if he were reading. He might perhaps read the paper for a short time, but very soon he became still and his eyes closed. He remained in this position for hours. Shouting often could not make any impression on him. Many times it was necessary to awaken him for his lunch by shaking him vigorously. After being aroused, when he first opened his eyes, his look appeared meaningless, as if he was not of this world. After some time, he came back to his worldly self. 
One day I asked the Master: 'Is the mind unconscious and dark while the body remains death-like in samadhi?' 
The Master replied: 'No. The mind is superconscious and super-illumined.' 
S. G. 
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        V An Ancient Picture of the 
Chakra
 System (belonging to the Author's library) 
It is the discovery made by yoga that mind is the repository of prodigious power - mental dynamism - which manifests itself when mental consciousness is transmuted into a concentric form. It is the process of centralization of consciousness when it is reduced to a 'point'. This means that consciousness enters the bindu state. Bindu is a state in which power is at maximum concentration. When mental consciousness is in the bindu state, diversified mental powers are collected and highly concentrated as mental dynamism. The greater the concentration of power, the less are the dimensions, but the more increased the potency. Bindu - the power point - is a natural and indispensable condition associated with power in its operation. Bindu occurs both in the mental and material fields. The atom is the bindu of matter; the nucleus the bindu of a protoplasmic cell; and samadhi consciousness the bindu of the mind. 
The reduction of the diversification of mental consciousness is the process of concentration leading to the bindu stage. The inner nature of the mind is to tend towards bindu, though it is rather unobservable when mind exhibits its multiform functions. At this state, the higher mental-energy system remains almost dormant; but it is fully activated in concentration. Even in diversified mental states, towards-the-bindumotion operates fragmentarily. An example is the function of attention in relation to physical sensory perception and intellection. Physical sensory perception and associated intellection are due to the limiting influence on the mind. 
Pragmatically, it is important and indispensable for determining the individual's position in the world around him and to see the world in a practical manner. But it is not the whole picture of the mind, it is only a fragment. It is a great mistake to think that the whole mind is what is represented by perception, intellection and will at the physical sensory level. One may even go so far as to assume that the mind is identical with the brain. The brain is important when, and as long as, mind exhibits physical consciousness. But when mind in its supramental aspect functions as superconsciousness the brain is not important to it; the brain then, practically remains a passive non-mental apparatus. 
Principles of 
Chakra 
The ancient yogic interpretation of mind and concentration is fundamentally based on the chakra organization and its function. 
Kundalini is indispensably connected with it. Kundalini is vitally connected with the chakra system and the whole body system as their static background. Kundalini
 also plays a most important role in the spiritualization of mind and the development of absorptive concentration. The chakras indicate the levels of spiritual consciousness and of absorptive concentration. The chakra system is actually a system of subtle power operations around some centralized force. The chakra is a natural dynamic graph, exposing the exact 
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        picture of the constituent powers operating in it. 
Chakras as Myth 
There is a viewpoint according to which the chakras are not real but imaginary. It is essentially based on the evidence that the chakras are seen neither when dissecting the body nor on its microscopic examination. This indicates that the chakras are beyond the range of both normal sight and extended sight. In other words, they are beyond our physical senses both normal and instrumentalized. But this does not prove their nonexistence. 
Sensory perception is a sense-section by which only a segment of the whole is mentalized. Physical sense has four fundamental limitations, namely, size, obscurity, distance and time. This limited sensory power can be enhanced to a certain extent by the use of sensitive instruments. First of all, what we see with our eyes in the body are bones, muscles, blood vessels, nerves, organs, etc., which form the gross aspect of the body. When a bone is covered by muscles, or an organ is enclosed in its cavity, we do not see them, we only see the outer covering. This is the limitation by obscurity. So the gross structure of the body can be partially seen by the sense of sight. It is a very superficial observation of the body, a larger part of which remains hidden. For the observation of the minute structure of the body, it is absolutely necessary to magnify the small objects. For this purpose a powerful microscope is used. It is now possible to study the ultrastructure of the cells through the electron microscope. This has disclosed the molecular constituents of the living organisms. At the molecular level, the chakras are not seen. 
Does the molecular study of the living organisms reveal its whole organization? Is that all, what we see by means ofthe microscope? The molecular structure is based on atoms, and the atoms are built up ofwhat are known as elementary particles. So we find that there are two levels above the molecular level: atomic 
and subatomic. We have also been able to see atoms, but not elementary particles. They are so minute that they are not observable even with the most powerful instrument. They are inferred. However, the chakras are not seen at the atomic and subatomic levels. Are they inferred? Before an answer is given, we want to discuss another viewpoint about the chakras. 
Anatomical Interpretation of Chakras and 
Nadis 
There are viewpoints according to which the chakras are nerve plexuses, and the 
nadis
 are nerves or blood vessels. Dr Bamandas Basu
1 has expressed the opinion that a more accurate description of the nervous system has been given in the Tantras than in the medical works of the ancient Hindus. The Tantrika nomenclature has been regarded as anatomical terms, and an attempt has been made to explain them accordingly. 
According to Professor Brajendranath Seal,
2 the adhara (muladhara) chakra is the sacrococcygeal plexus; the 
swadhishthana
 chakra is the sacral plexus; the manipuraka 
(manipura chakra) is the lumbar plexus; the anahata chakra is the cardiac plexus; the bharatisthana (wishuddha chakra) is the junction ofthe spinal cord with the medulla oblongata; the lalana chakra lies opposite to the uvula, and is supposed to be concerned with the production of egoaltruistic sentiments and affections; the ajna chakra belongs to the sensory-motor tract, and the afferent nerves to the periphery rise from this chakra; the manas chakra is the sensorium, and receives the afferent nerves of the special senses; the soma (indu) chakra is a sixteenlobed ganglion in the cerebrum above the sensorium; it is the seat of the altruistic sentiments and volitional control; and the sahasrara chakra is the upper cerebrum with its lobes and convolutions. 
The anatomical interpretation of the chakras is basically wrong. First of all, an accurate knowledge of both the chakra system and 

        
        [image: Picture #46]
        

        Western anatomy is required to correlate them. Usually, even a good Sanskrit scholar does not possess all the necessary information on the chakras, and so he is not in a position to make a comparison between the two systems. On the other hand, a Tantrika yogi is generally not well versed in modern anatomy and physiology, and is therefore unable to correlate them. (The form 'yog;' has been preferred to 'yogin', and is used throughout in this book.) The yogi utilizes the knowledge of the chakras in his yoga practices; and to do this no anatomical knowledge of the chakras is really necessary. But a person who has a knowledge of anatomy and physiology as well as a correct understanding of the chakras, and utilizes his knowledge of the chakras in his yoga practice, finds that there cannot be any real identification of the chakras with the nerve plexuses. But this lack of identification does not interfere with his yoga practice. The yogis have been continuing their practices in this way from time immemorial, the teaching being imparted by the gurus to their disciples, who also become proficient in time. The yogis, in absorptive concentration, when the outer world and along with it their own bodies are completely forgotten, experience a new inner world in each chakra. To them the chakras are inner power phenomena; they are vivid and 'seen'. It will not serve any purpose of theirs to identify the chakras with the nerve plexuses. 
This study has been undertaken not so much to understand this yoga better, but to find out whether the Tantrika terms can be used to name some physical organs or structures having no clear-cut names in the ancient Indian books on anatomy. Firstly, the main reason for this shortcoming is not due to a lack of knowledge, because even in what we have, we find that they had great anatomical and physiological knowledge, but because most of the works on the subject have been lost. Secondly, if we think that the Tantrika terms are merely anatomical terms, then they lose their essential character and specificality. But, first, we have to see whether or not this identity is possible. 
Professor Seal has identified the muladhara, swadhishthana, 
manipura
 and anahata chakras 
with the coccygeal, sacral, lumbar and cardiac plexuses respectively. This identification is based on a lack of the right knowledge of the real locations of these chakras. The chakras are in the sushumna, and the sushumra. is inside the vertebral column. These nerve plexuses are situated outside the vertebral column. So there cannot be any identification. Professor Seal says that the bharatisthana (wishuddha chakra) is the junction of the spinal cord with the medulla oblongata. The upper end of the spinal cord is continuous with the medulla oblongata. The upper border of the spinal cord is at the level of the foramen magnum. It is the upper border of the atlas vertebra. He appears to indicate that the point where the upper end of the spinal cord and the lower end of the medulla oblongata meet is the bharatisthana, that is, the wishuddha chakra. Actually, this description does not name the chakra, but merely gives its location. He has also stated that 'This also comprises the laryngeal and pharyngeal plexus'. If he means that these two plexuses are included in the wishuddha chakra, then it must be pointed out that these two are the nerve plexuses; the laryngeal plexus is situated on the external surface of the inferior constrictor muscle of the pharynx, and the pharyngeal plexus, called plexus pharyngeus ascendens, lies on the ascending pharyngeal artery in the wall of the pharynx. In that case, the wishuddha chakra would have to extend to the outside of the vertebral column. If the chakra were stripped of the plexuses and pushed upward into the medulla oblongata, it could be made a nerve centre there. The medulla oblongata has a number of centres which include the respiratory and the vasomotor centres. However, in that case the functional identification should be made. 
There is still another difficulty. The wishuddha at the medullary level may clash with the lalana (talu) chakra. He has not identified the lalana with any specific anatomical structure, but only says that it is 'supposed to be the tract affected in the production of ego-altruistic sentiments and affections'. According to him the lalana lies opposite the uvula. This means that the lalana is situated in the palatine region, 
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        above which is the ajna and below which is the wishuddha. The palatine region roughly corresponds to the medulla oblongata. It has been clearly stated that the wishuddha is situated in the neck region which corresponds approximately to the middle of the cervical vertebrae. 
Professor Seal says that the sensory-motor tract comprises the ajna and manas chakras. This statement is not clear. Moreover, he says that the manas chakra is the sensorium. Seal also asserts that it is the sensory tract at the base of the brain. According to him the manas chakra receives the sensory nerves of the special senses, coming from the periphery. The sensorium generally is any nerve centrum; broadly speaking, it is the sensory apparatus of the body as a whole. It is the seat of sensation. More clearly, it can be said that the manas chakra is the seat of perception. But in what part of the brain is it actually situated? Seal has, of course, roughly indicated that it is at the base of the brain. 
There are a number of events that take place during the centripetal passage of nervous impulses from the periphery to the brain, namely, stimulation of the receptors, transmutation of the stimuli into nerve impulses, conduction of sensory impulses to the neurons in the brain, and neuronal transmission and projection on the sensory areas of the cerebral cortex. The whole chain of events is physicochemical, not psychical, in character. Recently, it has been postulated that the cerebral cortex is a way station from which sensory impulses are finally relayed to what has been termed centrencephalic system consisting of the mesencephalon, diencephalon and part of telencephalon. It has no clear-cut anatomical boundary, but, functionally, forms an integrated unit. It appears that both the cerebral cortex and the higher brain stem serve as the neuronal background for sense consciousness. However, it is here that a superphysicochemical event occurs, following or accompanying the nervous events. We can place the manas chakra somewhere in the higher brain stem. 
If the manas chakra is identified with a particular area or centre of the higher brain 
stem, then the chakra itself cannot be regarded as the seat of consciousness. There is no possibility of finding consciousness in the brain substance. We cannot detect the mentative energy factor in the chemical and electrical energy systems of the brain. We cannot say that the neural activity itself produces consciousness, as it is not known how the change occurs. The findings that lesions in the higher brain stem cause the loss of consciousness do not indicate that consciousness permeates through the brain. The brain stimulation activates the subconscious mechanism which relays impulses to the mind, and as a result consciousness is evoked. Consciousness, which is nonspatial in character, cannot be located in the threedimensional brain. 
It has also been postulated that an intense dynamic neuronal activity, different from the low level activity of sleep, elicits an interaction between brain and mind, and under this condition perception occurs. How is this dynamic brain activity caused? The sensory impulses are not the cause, because they also come into the brain during sleep when no consciousness is evoked. The cause appears to be intrinsic. The specific dynamic brain activity can be explained as the neural counterpart of subconscious activity, roused subconsciously to receive sensory messages. The unconscious neural mechanism is, so to speak, bridged by the subconscious mechanism to consciousness. The brain-mind interaction indicates that mind is an entity lying extraencephalically, but when a relation between it and the brain is established, the brain exhibits specific dynamic activity, and is evoked subconsciously. Consequently, it is a mistake to regard a chakra as a nerve plexus or a brain centre or substance. If it is possible to demonstrate that the chakras are the different levels of consciousness and the subtle dynamic graphs, then, it will at once be clear that the brain is only a gross outline of the inner power operation. 
Professor Seal states that the ajna chakra is the centre of command over movements. Hence, it is a motor centre. The motor centres are in the cerebral cortex. But. according to some current notions, the motor impulse 
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        originates somewhere in the higher brain stem and is radiated to the cerebral cortex. In that case, the ajna is situated below the manas in the higher brain stem. The external locationpoint is the space between the eyebrows, which corresponds roughly to the caudal part of the third ventricle of the brain. 
Seal maintains that the soma (indu) chakra is a sixteen-lobed ganglion comprising the centres in the middle of the cerebrum, above the sensorium; it is the seat of the altruistic sentiments and volitional control. These qualities are mental and cannot be a function of any brain centre. It may be that the physical counterpart of the mental functioning is a certain brain centre or area located in the telencephalon. He identifies the sahasrara chakra with the cerebral cortex. This is a mistake. The sahasrara is not in the sushumna, but is situated extracranially. It is more correct to say that the convoluted surface of the cerebral hemispheres is the material replication of the subtle nirwana chakra, which has 100 petals. 
The well-known author of the Aryashastrapradipa,
3
 a scholastic work on ancient Hindu religion and thought, and a great sanskritist, has identified the maladhara, 
swadhishthana, manipuraka
 and anahata chakras with the ganglion impar or coccygeal plexus, hypogastric or pelvic plexus, solar or epigastric plexus, and cardiac plexus respectively. It is astonishing that he has also made the same mistake. The coccygeal plexus is connected with the ganglion impar, situated at the union of the two sympathetic trunks at their caudal ends. The other plexuses are sympathetic. However, these plexuses are situated outside the vertebral column, whereas the chakras are in the smaumna, which is inside the vertebral column. So these chakras cannot be identified with the nervous plexuses. 
The identification has been carried out still farther. Pumanananda Brahmachari
4
 has identified the sahasradala lotus (sahasrara chakra) with the telencephalon; dwadashadala lotus (guru chakra) with the diencephalon; chandramandala (moon-circle), amakala and nirwana-kala with the upper part of the corpus callosum; samana (samani) and unmana (unman;) with the middle 
part of the corpus callosum; nirodhini (nirodhika) and wyapika with the lower part of the corpus callosum; and mahanada with the fornix. He also says that the seat of bindu is in the pineal gland (body) and that of the ajna in the pituitary body. 
It has already been mentioned that the sahasrara is an extracranial chakra, so it cannot be identified with the telencephalon. As the dwadashadala (guru chakra) is a part of the sahasrara, and, consequently, is situated extracranially, it cannot be identified with the diencephalon. The chandramandala, amakala and nirwanakala are inside the sahasrara, hence, they cannot be identified with the upper part of the corpus callosum. Samani and unmani are two forms of subtle power roused in deep concentration. when dhyana is about to be transformed into samadhi. Therefore, they cannot be identified with the material brain structure. Nirodhika and wyapika are also power-forms operating at the lower level, and cannot be identified with the brain structures. Mahanada is the power-station where pranic motion almost stops in deep concentration. It is situated between the nirwana chakra above, and the indu chakra below. Its corresponding physical point is in the corpus callosum. Consequently, it cannot be identified with the fornix. Similarly, it is a fallacy to make bindu and ajna identical with the pineal and pituitary bodies respectively. 
Dr Vasant G. Rele
5
 has identified the muladhara chakra with the pelvic (inferior hypogastric) plexus. Similarly, the swadhishthana has been identified with the hypogastric (superior) plexus; the manipura chakra with the plexus of the coeliac-axis (coeliac plexus); the anahata chakra with the cardiac plexus; the wishuddha chakra with the pharyngeal plexus; the taluka (talu) chakra with the cavernous plexus; and the ajna chakra with the naso-ciliary extension of the cavernous plexus. We have already noted that this identification is baseless. First, the chakras are situated within the vertebral column, whereas these nervous plexuses are lying outside it, and, consequently, there cannot be any identification between them. Second, the chakras are subtle force-centres, but the nervous plexuses are gross 
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        structures. It cannot be demonstrated that the powers residing in the chakras are also in the nerve plexuses. By concentration and pranayama, these latent powers lying in the chakras can be roused; but these processes have no such effects on the aervous plexuses. So the correspondences can neither be ascertained scientifically nor are they in agreement with the technical description of the chakras. 
Moreover, Dr Rele has identified the shaktis (powers) residing in the chakras with the efferent impulses exercising an inhibitory influence generated through the subsidiary nerve centres in the spinal cord. The shaktis are conscious powers; they act directly on any physical organs, and unlike the nervous impulses they never act unconsciously. They control the chakra organizations, and the yogzs arouse them to develop their concentration to the dhyana level to be able to do dhyana on the deities situated in the chakras. The chakras are also the centres of pranic forces and specific sense principles. An alteration in the functions of the body can be made by pranayama and concentration. The nervous impulses are physicochemical phenomena whereas the shaktis are subtle and conscious. 
Swami Wiwekananda
6
 has vaguely stated that the different plexuses having their centres in the spinal canal can stand for the lotuses. The chakras cannot be explained physiologically as they are subtle centres, and the nervous plexuses are gross structures. Swami Sachchidananda 
Saraswati
7
 presents this in a more sensible way. He says that the nervous plexuses are not the chakras, but they are the gross indicators of the inner regions where the chakras are. According to him, the ganglion impar or the coccygeal plexus is the indicator of the maladhara chakra; the hypogastric plexus, solar plexus, cardiac plexus, carotid plexus (plexus caroticus internus), and cavernous plexus are the indicators of swadhishthana, 
manipura,
 anahaw, wishuddha and ajna chakras respectively. But this is also misleading. The better method to determine the locations of the chakras has been presented in Section 12 of this book. 
Arawinda
8
 says that the centres (chakras) are in the subtle body, not in the physical body; 
but as the subtle body is interfused with the gross body, there is a certain correspondence between the chakras and certain centres in the physical body. So the real nature of the chakras has been disclosed by him. 
Dr Gananath Sen
9
 has used the terms ida and pingala to mean the two sympathetic chains of ganglia, and the 
sushumna
 for the spinal cord. He has named the spinal cord sushumnakanda,
 and the medulla oblongata sushumnashirshaka.
 Dr Rele
1(1
 has also identified the ida pingala 
nadis
 with the two gangliated sympathetic trunks, one on each side of the vertebral column, and the sushumna 
nadi with the spinal cord. Professor Brajendranath Seal
11
 has identified the 
ida
 and pingala with the left and right gangliated sympathetic trunks, but the 
sushumna nadi
 with the central canal of the spinal cord. According to Parnananda Brahmachari
12
 the 
sushumna
 is the spinal cord and brahmarandhra (brahma 
nadi)
 is identical with the central canal. 
Wiwekananda
13
 says that the ida and pingala are the sensory and motor fibres in the spinal cord through which the afferent and efferent currents travel. So the sensory and motor impulses in the spinal cord have been identified with the ida and pingala 
nadis
 respectively. About the 
sushumna,
 he says that it is a hollow canal, running centrally through the spinal cord, and the canal is continuous within the fine fibre which starts at the end of the spinal cord and goes downward to the lower end, situated near the sacral plexus. This fibre is clearly the filum terminale. From this description it appears that he has identified the 
sushumna with the central canal within which there is no nerve matter, but it contains the cerebrospinal fluid. According to him, the mind is able to send messages without any wire (that is, without passing through the nerves), and this is done when the yogi makes the current pass through the 
sushumna. 
Now, let us first consider whether we are justified in identifying the 
sushumna
 with the spinal cord. First, the 
sushumna
 nadi has been described as extremely subtle and spiralled; but the spinal cord is a gross nervous structure, measuring in width at the level of the cervical 
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        enlargement 13-14 mm, of the lumbosacral enlargement 11-13 mm, and of the thoracic portion about 10 mm. Consequently there cannot be any identification between the two. Second, the sushumna 
nadi
 arises from the nadi
 centre called 
kanda-mula,
 lying just below the muladhara chakra, which corresponds approximately to the point below the inferior end of the filurn terminale. It ascends through the filum terminale, central canal, fourth ventricle, cerebral aqueduct, third ventricle, telencephalon medium, anterior commissure, fornix, septum pellucidum, corpus callosum and longitudinal fissure, to reach the central point of the cerebral cortex. On the other hand, the spinal cord extends from the lower border of the first lumbar vertebra, or the upper border of the second lumbar vertebra to the upper border of the atlas, and ends in the lower part of the medulla oblongata at the level of the foramen magnum. From this it is clear that the sushumna cannot be identified with the spinal cord. 
There is another important point which needs our attention. Inside the sushumna are three more nadis. Within the 
sushumna
 is wajra, within the wajra is the chitrini and within the chitrini is the brahma 
nadi.
 If the 
sushumna
 is the spinal cord, how are these three 
nadis
 to be explained? Can the wajra, chitrini and brahma nadis
 stand for the white matter, grey matter and central canal respectively; or. should these three 
nadis
 be identified with the meninges, white matter and grey matter? The meninges also consist of three layers, dura mater, arachnoid mater and pia mater. Here we really do not know what to think. The 
nadi
 can stand for the white or grey matter. But it cannot be identified with either the meninges or the central canal, neither of which are composed of nervous tissue. 
Dr Gananath Sen
14
 has exclusively used the word 
nadi
 to signify nerves. He also says that probably the Greek word neuron (a nerve) is derived from the Sanskrit word 
nadi.
 Professor Brajendranath Seal
15
 appears to have the same opinion. Dr Rele
16
 also has the same opinion. He says: 'Wayu-nadis, i.e., nerves of impulse.' He has clearly identified wayu with nervous impulse. 
The Greek word neuron means sinew, cord, and nerve. Now this word is used to mean a nerve cell with its axonal and dendritic processes, and it is considered to be the structural unit of the nervous system. The word nerve has many meanings. But from the medical viewpoint, a nerve is a tubular elongated structure consisting of bundles of nerve fibres or axons of nerve cells, which convey impulses, and a connective tissue sheath, called epineurium, which encloses these bundles. The word nerve may also mean energy, force, vitality. 
Now, let us consider the meaning of the word nadi. Nadi
 has been derived from 
'nada'
 (or nala)
 to mean motion or regulated motion. In other words, 
nadi
 is energy in motion, or activated energy. When the energy in motion is vehicled in a material structure, 
nadi
 is a nerve. Otherwise, 
nadi
 is 'wireless' force-motion. The word wayu has been derived from 'wa' to mean motion, that is, energy in motion. So the word wayu can stand for 
nadi.
 There is another word in Sanskrit - 'snayu' which has been used for nerves. According to Dr Gananath Sen
17
 this is a mistake. He maintains that the meaning of the word snayu is fibrous tissues generally, and ligaments particularly. But it appears that the word 'snawa' has been used in the Atharwawedasanghita to signify very slender threadlike structures. Can they not be nerves? 
Now, let us come to our point. We are not justified in using the word 
'nadi'
 exclusively for the nerve. In yoga, the term 
nadi
 has been used in a technical sense. The nadi-chakra or 
nadi
 organization is not the nervous system. In the nervous system, energy is propagated through the medium of the nerves, and the energy itself appears to be electrical in nature, functioning on the physico-chemical basis. This 'wired' energy is restricted in its functions. There is another aspect of the energy which is free from this material bondage. This means that its function is not restricted by the nerves, and, consequently, it is conducted in a 'wireless' manner to produce deep effects. This energy works in a supramaterial field having unbounded potency, and it also glides into matter to reinforce the nervous energy. This field is subtle, and the energy is subtle. The word 
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        'subtle' (sukshma) has been used technically to indicate what is not material. It is Patanjali's third form of matter (bhuta). This subtle aspect of energy has been termed prana wayu which operates without nerves. This non-nervous operation is, therefore, only pranic force-motion lines of direction, technically termed 
nadis. To avoid confusion and make the nadis distinct from the nerves, it has also been termed yoga nadi.
 
It is now also clear why we cannot identify wayu with nervous impulse. A nervous impulse is a wave of negative electrical force based on the chemical energy system. Its activities are limited by the nerves. Wayu is the patent form oflatent prana - the basic energy. Wayu is in constant motion and creates subtle lines of direction, called nadis. 
Arawinda
18
 states that the pranic energy is directed through a system of numerous channels, called nadi, -the subtle nervous organization of the psychic body. The 
nadis,
 
or the system of 
nadis,
 
have been described as the subtle nervous organization of the psychic body. The nervous organization he mentions here is not the gross nervous system. It is the 'subtle' nervous system, and this is clear by his using the word 'subtle' nervous organization. We already know the meaning of the word subtle. To avoid confusion we would prefer to use 'the 
nadi
 
organization' instead of the subtle nervous organization. But the 
nadi
 
organization is not only of the psychic body, but essentially of the pranic body (pranamaya 
kosha);
 
on the one side, the pranic body extends to the material body 
(annamaya kosha),
 
and on the other, to the mental body. The 'channels' mentioned here are not actually some tubular substance, but the subtle lines of direction caused by the pranic energy. 
Now we come to the 
nadis ida
 
and pingala. The origin of the 
ida
 
and pingala is the same as of the 
sushumna.
 
But they extend beyond the vertebral column and ascend to reach the ajna chakra, about the level of the caudal part of the third ventricle of the brain, where they are united with the 
sushumna.
 
The ida and pingala are also subtle 
nadis,
 
otherwise there cannot be any union with the sushumna. Though, anatomically the two gangliated sympathetic 
trunks extend from the base of the skull to the coccyx, they are too gross to be identified with the subtle 
ida
 
and pingala. The functions of the ida and pingala are not those of the sympathetic nervous system. The ida and pingala have also been identified with the sensory and motor impulses in the spinal cord. This cannot be, because they are not the gross nerve fibres carrying nervous impulses. They are subtle nadis which are themselves force-motion lines, conveying pranic forces to the mind and body. Moreover, they are not within the vertebral column, but outside it. 
Here it is not a question of deciding whether the ancient Indian medicine has presented sound anatomical and physiological knowledge; and it is unnecessary to explain here the Waidika and Tantrika chakra system and Kundalini in terms of modern anatomy and physiology. To do so means to limit the energy-confining only to the physical field, ignoring its supramaterial manifestation. As physiology is understood today, we cannot go farther than the molecular level. Even this does not explain the whole matter. It will be very helpful if we remember what Arawinda
19
 has said: 'I am afraid the attempt to apply scientific analogies to spiritual or yogic things leads more often to confusion than to anything else - just as it creates confusion if thrust upon philosophy also.' 
Enough has been said to indicate that neither can the chakras be identified with the nervous plexuses, nor the 
nadis
 
with the nerves. 
Yogic Exposition of the Chakras 
There are no indications of the chakras either in the gross aspect of the body or at the molecular and atomic levels. Are we then forced to conclude that the chakras belong to the realm of nonentities? Another important question is linked with the answer given to this question, namely, is the modern scientific conception of matter the borderland of our knowledge? At one level matter is seen in its gross form, and at another level it is constituted of minute 
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        particles and energy. Here we find the conversion of matter into energy, and energy into matter. This may explain how the materiality of matter is maintained, but it is not enough to account for the manifestation of life in matter and the connection of mind with the brain. We cannot escape by saying simply that protoplasm is the living matter and mind is the function of the brain. 
The elementary particles are very minute; they are so small that they are not seen even with the help of the most sensitive instruments. But they still have mass; and theoretically it is possible to reduce mass step by step to a point where there is no longer any mass. According to 
Kanada,
 
this is the stage of anu - a nonmagnitudinous point. The nearest approach to 
anu
 
is seen in the neutrino, which has no mass, no charge and a very slight interaction with matter. This indicates that there is a possibility of energy becoming free from the bondage of the particles in a graduated manner. In this transition period, certain particles may pass into the stage of 
anu
 
where they are only energy - energy without any material form and free from matter-bondage. This is subtle energy. Where does it go? It does not return to the material field, as it cannot function there; it is not destroyed; then it must have a field of operation. This has been termed by the yogi's the subtle power-field. 
The yogis explain this in the following manner. The decentralized subtle forces, technically termed mahabhutas (metamatter) pass to a level, called subtle elliptical body (kanda-mula), where they are equalized to form an undifferentiated metamatter force. At this point, metamatter force tends towards grossness and materialization on a descending scale, and finally, it is transformed into material energy which operates in the material field. Material energy undergoes fragmentation. It is the process of transformation of energy, first, into just a trace of minute matter-fragments which, at a certain stage on a descending scale, appear as elementary particles, and second, into atoms and molecules, and finally into gross matter. At the gross level, matter exhibits specific sense qualities, derived from 
five forms of tanon (tanmatra) associated with metamatter forces, which react on the physical senses. On the other hand, when energy becomes free from particles at the energy level of matter, a part of it may break the bondage of matter, due to the activation of the latent metamatter force, the outer expression of which is material energy, and becomes transformed into metamatter force to function in the subtle powerfield. Hence, matter does not end at the level of the elementary particles, but is continuous with metamatter in the subtle power-field. The yogic explanation gives an answer to Hoyle's statement that matter comes from nowhere. This nowhere is the subtle metamatter field which is beyond all observations, even with the aid of the most sensitive instruments. 
The yogis say that pranic dynamism releases three forms of energy which give rise to the three phenomena: laghiman (rarefaction), animan (subtilization), and mahiman (magnification), which cause the emergence of life force, mind, and matter respectively. The supremely concentrated 
prana
 as bindu (powerpoint) becomes expanded and active at a certain 'critical' moment, and is expressed as radiant dynamism. Radiant dynamism is transformed into petaline dynamism consisting of the centrally situated massive mental consciousness, around which is the circular pranic forcemotion, and surrounding it is a petaline formation of an extraordinary character. The whole organization has been technically termed the sahasrara chakra. Below the sahasrara, the three basic forms of pranic energy coalesce to form a central power-flow, termed the 
sushumna.
 The suskmra retains the threefold nature of pranic energy, and so there are three power-flows in it. The outer flow is the 
sushumna
 itself; internal to it is the wojra-flow; and the third, which is inside the wajra, is the chitrini'-flow. 
The 
sushumna
 power-flow exhibits two fundamental characters: vertical force-motion, expressed as centrifugal and centripetal force-motion lines, and spiral force-motion. The chitrini energy tends to be centralized in a circular form at certain points throughout its course, due to the influence of the spiral force-motion. The centralized circular power 
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        follows the pattern of the sahasrara and presents three aspects: a central pericarpial formation, a circular force-motion around it, and a peripheral petaline formation. The whole circular organization is called chakra. There are nine main chakras in the chitrini. namely nirwana, indu, manas,
 ajna, wishuddha, 
anahata, manipura, swadhishthana and muladhara. 
Thus, the chakras are in the subtle powerfield which comprises the mental and metamatter realms. Is this yogic explanation based on pure inference? No, the chakras are 'seen' with the 'mental eye'. This requires an explanation. 
Perception is the process of receiving and being conscious of an object. Perception has several strata. At its lower stratum, physical sense apparatus is involved in perception and there is the awareness of a sense quality in a modified form. There are five main sense qualities: smell, taste, sight, touch and sound. These qualities are an aspect of matter. The awareness of the sensory form of matter occurs in consciousness. This indicates that sense qualities are outside the boundary of consciousness, and they are to be brought into consciousness by some appropriate means. This implies that there is a distance factor. Moreover, the penetration of sensory forms into consciousness and their recognition are based on the principle of selection and rejection. If the distance and selectionrejection principle were not operating, then all sense qualities would be the simultaneous content of consciousness. 
There are five classes of receptors, each endowed with the power of receiving only a particular form of sense quality. After the sense qualities are received by the receptors, sensory paths are created from the receptors, first through the sensory nerves and then through the neuronal connections in the brain, to the cerebral cortex, and thence to an area of the higher brain stem. Nothing more is known about sensory path in its nervous aspect, and there is no further trace of it in the brain. This has resulted in too much speculation. For instance, that the end point of the sensory path is in a certain area of the brain which is in connection with consciousness. But this connection does not necessari
ly indicate that this particular brain area itself is the seat of consciousness. It may mean that the area is in some way connected with consciousness; and when this area is damaged or removed, the connection is cut off. If this brain area is the seat of consciousness then is consciousness distinct from brain, or is it identical with the brain, that is, brain = consciousness? 
But, actually, consciousness has not been traced to that area or any other part of the brain. The sensory path which has been created is observable up to the brain; it is observable because it is a physicochemical process. But how the physicochemical process in that brain area causes the appearance of consciousness is not known. How the metamorphosis of physicochemical energy into consciousness occurs has not been explained. How physicochemical events in the brain suddenly occur as psychic events cannot be explained. Consequently, it is not easy to make mind = brain. 
There may be another possibility. Psychical events may accompany or immediately follow the physicochemical events in the brain. If this is accepted, then it will mean that brain and consciousness are not identical, but are two separate entities, and their interconnection is experienced in a particular brain area. To explain this, it has been postulated that certain specific dynamic actions of the brain, in which certain areas of the cerebral cortex and the higher brain stem are involved, are the essential conditions for the relation between the brain and consciousness. How the specific dynamic actions, which are physicochemical in nature, can establish a relation with consciousness which lies beyond the brain itself, is neither known nor explained. 
Molecular, atomic, and subatomic activities are all disconnected from consciousness, and are not a fact in consciousness. It is certainly a suggestion that a relation is established between brain and consciousness when the former exhibits specific dynamic actions. If we accept consciousness as something which is neither a physicochemical phenomenon nor explainable in terms of matter, then we think of consciousness as something which is outside the sphere of chemical and electrical energy, something which 
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        is neither bound by nor composed of molecules, atoms and elementary particles. In that case, the brain-consciousness relation is deeper and more complex. 
There is an important query regarding the specific dynamic action of the brain. How is it caused? If we say that neural-neuronal, centripetal conductions are the cause, then we have to accept that this brain state is continuous, without any interruption, because these conductions are continuous. It has not been demonstrated that there is some controlling mechanism in the brain to exercise control over these conductions. In that case, how is sleep-unconsciousness produced? The specific dynamic actions certainly disappear during sleep. What makes them disappear? Here is a clear indication that the specific dynamic action of the brain, if there is any, is not caused by neuralneuronal conductions, but by something else which operates from outside the brain. 
Now, let us consider two important factors: distance and sensory capacity. Taste and touch operate in direct contact with the receptors in the tongue and skin respectively. The distance factor operates in smell, sight and sound. This means that the receptors and sense-objects are not situated in direct contact with each other, but are separated by a certain distance. The distance varies, but there are certain upper and lower limits of perception, beyond which no perception takes place. Between the upper and lower limits sensory capacity varies in different species and also in the same species. Apart from distance, there is another factor, size or magnitude of the sense-objects. If the size of an object diminishes below a certain point, it is not perceptible. Here, the sense capacity also varies in both different species and the same species. There is still another factor. If a sense-object remains within the range of the right distance, and its size is also suitable for perception, then there will be no perception if it is obscured. As an example, if a certain object is placed inside a closed box situated within the range of vision, then only the box will be seen, not the object inside the box. That object has been obscured by the box, which the eyes cannot see through. Other 
examples are: bones covered by muscles, brain covered by the skull, etc. 
The time factor is also operative in perception. Events which occurred in the past are only remembered, but not 'seen'. Only present events are perceived directly. There is no direct knowledge of future events. 
All this indicates that sensory capacity is not a fixed thing, but relative, variable, conditional and temporal. The sense qualities themselves are also variable. If this is so, we can postulate that there is a possibility of ultimately attaining a perfect and absolute sense capacity; and that the most subtle sensory forms may exist. Can this be actually demonstrated? 
Let us say that normal sensory capacity is X. Now, the question is whether we can perceive sense-qualities beyond X or not. Our experience is that by using appropriate instruments we can perceive those sense-qualities which are imperceptible at X. The instrumental observations indicate that the barriers of distance, size and obscurity have been overcome to a considerable extent, and that certain details and factors which are never seen at X have become visible. Symbolically we may call this instrumentalized, extended sense capacity Y. This shows that the sensory capacity can be increased beyond the normal limit by instrumental aid. But future events are not revealed by these instruments. 
Now, the question is whether X can be extended to Z without Y. Z stands for supranormal sensory capacity. It has also gradations. Its existence has been demonstrated by the yogis. Yogic experiences may be divided into three categories. First, there is an extension of the normal limit of power without any instrumentation. This may be called extended, normal sensory capacity, XA. Those yogis who have been established in pranayama are able to exhibit XA. As, for example: there is a tree in front ofus at a distance when the normal eyes can see its trunk, branches and leaves, but not in greater details. If a swarm of ants moves upward on the surface of the trunk, the ants will not be seen from that distance by the normal eyes. But a yogi can see them very clearly. This has been demonstrated. In a similar manner smell and sound are experienced. 
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        Second, there can emerge an uncommon and new pattern of sense-qualities which is never experienced by normal sensory power. This specific sense capacity may be called XB. A yogi has the capacity XB. He experiences supersmell, supersight and supersound. 
The following are instances in my own experience. I was in a sitting position on my seat in a very dark room on a dark night, fully awake but calm. There was no notion of seeing or hearing anything uncommon. I spent about an hour like this. Then, suddenly I saw a beautiful light of vermilion colour, by which the whole room was lit up. I got up amazed and looked at the light for some minutes. The light was very beautiful, cool and localized, and the room was beautifully illuminated. I went outside to see if anything had happened there, but found nothing. I hastened into the room and saw that the light was still glittering. After 10 minutes or so, the light gradually became dim and finally disappeared. The room was again dark. I saw this light with my eyes, which were neither closed nor covered. In my judgment it was a superlight. 
The other experience was that: I happened to be in a place where a room was given me to sleep in, which had on the wall a beautiful picture of Sri Chaitanya, the great bhaktiyoga master. One dark night, the room being also very dark, I was in a sitting attitude, calm, but awake. When about 30 minutes had passed, I suddenly saw, to my great surprise, that very bright yellow rays were radiating from the body of Chaitanya in the picture. The whole picture was beautifully illuminated, and even part of the room was lit up. Before this occurrence, I had not thought at all of the picture. I was fully awake at the time. The light phenomenon continued for about 4 or 5 minutes. In those days I was able to see clearly and minutely things in deep darkness, without the help of light. 
Third, there are real supranormal sensory perceptions, Z perception, in which the barriers of distance, size, obscurity and time are completely overcome. A yogi can perceive a happening occurring far away from him and barriered by mountains, buildings, etc. He can correctly foretell future events. All this has been 
demonstrated. 
So the position is this. The gross aspect of matter presents sense-qualities in a form which may be termed sensory form 1. It is perceived by normal sensory capacity (X-capacity). The range of normal sensory capacity can be increased to a degree when the perception of sense-qualities lying beyond the normal sensory limit occurs. The sense-qualities do not change at this stage, but are barriered, which is overcome by extended, normal sensory capacity (XA-capacity). 
We also find that the pattern of the sensequalities perceived by normal sensory capacity and extended, normal sensory capacity is associated with a new, or an altered form of sense-qualities, which is only perceived by specific sensory capacity (XB-capacity). Above all these is the sensory form 2 which is perceived by instrumentalized, extended sensory capacity (Y-capacity). Thereafter, there is a gap in the perception of sense-qualities at the subatomic level. There are no records of any sensory experience at this stage known to me. But theoretically there is no reason why this should be impossible. 
The supranormal sensory experience develops after the specific sensory experience. In this experience, sensory form 1 is perceived. But sensory form 1 is concealed by the barriers of distance, size, obscurity and time. In this perception. these barriers are overcome by developing supranormal sensory capacity (Z-capacity). 
What is the mechanism which is brought into play in the above forms of perception? In normal sensory perception, the receptors are stimulated, and sensory nervous paths are created which join the appropriate brain areas. In extended, normal sensory perception, specific sensory perception. and instrumentalized sensory perception. the same receptor-brain nervous paths are used. But in supranormal sensory perception. the nervous paths are not used, because the receptors cannot be stimulated by sensory form 1, which is obscured by the barriers of distance, size, obscurity and time. In that case, how does this form of perception take place? It indicates that the 'wired' nervous paths are too gross for this kind of perception; and since 
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        this perception is a fact, there must be some subtle 'wireless' conduction-system for this purpose. These nonnervous, subtle conduction-lines are technically termed nadi-paths. When the pranic forces are roused and become more concentrated by pranayama and concentration, they can be made so sensitive that they receive the vibrations, motions, or radiations of the sensequalities even when these are obscured. The endpoints of pranic forces in the head and skin of the body receive the refined sensory vibrations and transmit them to the chakras, from where the sense-qualities are transmitted to the subconscious mind in the ajna chakra. Precognition is only affected by the subconscious mind. The subconscious mind is also able to receive directly all sense-qualities when it is sensitized by pranayama and concentration. 
Supranormal perception indicates the existence of subtle nadi-paths. It also shows that consciousness is outside the boundary of the brain. Most people are unable to utilize these paths, because their powers in this direction are undeveloped. The neural-neuronal paths of conduction, occurring in common sensory perception, stop at certain points in the brain. These are the end points of the gross, brain paths. The sensory qualities conveyed by sensory conduction are released from the nervous envelopment at these brain points and are received and conveyed by pranic forces to the nadi-field, and then to the subconscious mechanism, from where they are radiated to consciousness. It appears that brain dynamism is an aspect of pranic dynamism, and mental dynamism extends through pranic dynamism to the brain. 
The sensory forms are a series of graduated forms. On the lower scale the sensory forms are gross, and as they ascend the scale they become more and more minute. Sensory capacity also changes and becomes increasingly powerful in the perception of more minute sense forms. Our normal sensory capacity can be extended to perceive not only sense-qualities lying beyond the normal but also a new type of sense-qualities. Minute sensory forms, existing in the internal form of matter as molecules and atoms are perceived by the electron microscope. But sensory forms existing at the subatomic levels 
are so minute that they cannot even be perceived by the use of the electron microscope. This does not indicate that the sensory forms are nonexistent here. The sensory forms continue from the atomic-subatomic level and extend to the subtle metamatter state. 
At the metamatter stage, sensory forms are subtle and exist as subtle smell, taste, sight, touch and sound, isolated from each other. They are the fundamental aspects of metamatter. The 
mahabhutas
 are reducible to the most concentrated forces called tanmatras. At the tanmatra level, sensory forms are the subtlest, and these are the perfect and final forms. Beyond this point, there are no sensory forms. It is the borderland of sense-form. For the perception of these subtle phenomena, it requires perfect 'nose', 'tongue', 'eye', 'skin' and 'ear'. This means that it is the final and most perfect sensory experience which can only be achieved by yogic 'mental eye'. It is the superconscious perception, and consciousness elevated to the concentration level is the only apparatus for its attainment. This perception has two levels: dhyana-perception and samadhiperception. The former develops into the latter. 
Dhyana is that state of consciousness in which the body becomes completely motionless like a mountain; the senses of smell, taste, sight, touch and sound become inoperative, and, consequently, the outer world is no longer the content of consciousness; consciousness remains unaffected by intellective functions and thoughts; such consciousness, thus being empty, coils to a point in which all its power is in full concentration. In this state, concentration exhibits the power ofholding only one object fully. When such a concentrated consciousness is exposed to an object, it penetrates into the deeper aspects of the object and gets its inner subtle power-graph properly imaged in consciousness, and the image is fully illuminated because the revealing quality of consciousness is now maximally roused; then consciousness expands to a certain degree for the magnification of the image of the power-graph which, finally, is transferred to highly rarefied thought. In this way, a perfect and complete knowledge of the unknown and the subtle aspect of an object 
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        is attained. Samadhi is the full extension of dhyana when the perception is absolute and automatic. The chakras have been 'seen' in this manner. 
Is the mental 'vision' of subtle phenomena a fact? Are the subtle phenomena real? Our answer is, that the chakras are subtle, but not imaginary. Each chakra contains specific power phenomena which can be made to manifest physically by appropriate means. This fact clearly indicates that the chakras exist and their powers can be made to manifest themselves on the physical plane. Let us take the muladhara chakra as an example. The power apana residing there can be roused, controlled, and made to exhibit a strong upward motion by dhyana and pranayama. When this upward apana motion is most forceful, the physical body rises off the ground and begins to levitate by itself without any mechanical aid. There is no form of energy operating in the body which is able to do this. Consequently, it definitely manifests the existence of the chakra, the pranic power and its influence on the body. 
There are other forms of power in the chakras, and they can also be roused by dhyana. Dhyana in the muladhara develops natural health and strength of the body and intellective power, and prolongs life. Dhyana in the swadhishthana chakra develops a diseaseless and vital body and intellectual power. Dhyana in the manipura chakra develops the natural immunity of the body, the attainment of long life, and the release of certain uncommon powers. Dhyana in the anahata chakra develops an inner beauty, and makes the body highly attractive; there is also an intellectual development above normal and an acquisition of uncommon sensory powers. Dhyana in the wishuddha chakra develops a body adamantine in hardness and strength, and absorptive mental concentration. All these phenomena indicate that the chakra powers can be made to manifest in the body. 
Experiences of the Yogis 
Kundaliniyoga forms a highly important part of the yoga practices; and it has been practised 
26 
by the yog gurus and their disciples from time immemorial in India. This is indicated by the fact that the great yogi Shahkaracharya
,
20 who became famous by expounding the monistic doctrine of Brahman in his well-known commentary, 'Sharirakabhashya', on the Brahmasutra (Wedanta-darshana) ofWyasa, had experience in this yoga, and gave an account of this in two of his unique works, Ananda Lahari (Wave of Bliss) and Yogatarawali. In the Ananda Lahari, the essence of Shankara's direct experience in Kundaliniyoga is presented. The Ananda Lahari is considered to be such an important document that there are now known to be thirty-six commentaries on it. The work is an elaboration of the principles of this yoga contained in the Subhagodaya, a stotra by the celebrated Goudapada. It indicates that Gouo'apada himself practised Kundaliniyoga, and presented certain principles of this yoga in the Subhagodaya. Goudapada, who was almost certainly taught this yoga by his guru Shuka, the son of the famous 
Krishna
 Dwaipayana Wyasa, was expected to teach it to his disciple, the famous yogi Gowindapada, and Shankara must have obtained his knowledge of it from the latter. This shows the great antiquity of Kundaaliniyoga. 
Shankara has clearly stated what happens in Kundaliniyoga when Kundalini, being roused, passes through the brahma nadi and pierces all the chakras and reaches the sahasrara to be in union with Parama Shiwa; and then returns again to the muladhara. He says
21
: Having pierced all the principles (situated in the chakras) - 'earth' in the muladhara, 'water' in the swadhishthana,
 'fire' in the manipura, 'air' in the heart (that is, anahata), 'void' (akasha) above it (that is, wishuddha), mind (manas) between the eyebrows (that is, ajna), and having thus passed through the kulapatha (that is, the path through which Kulakundalini, or Kundali-power, passes; it is the brahma nadi which starts from the muladhara and terminates in the nirwana chakra where the sushumna also terminates), you (Mother Kundalini) are in union (in mindtranscendent concentration) with your husband (Parama Shiwa) in the secret aspect of the sahasrara chakra (that is, the all-absorbing path leading to infinity; it is beyond the sahasrara. 
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        and consists of Bindu, Nada, Shiwa-Shakti, Sakala Shiwa, and then Parama Shiwa where the union in yoga occurs). The life-essence flows like a stream from your feet ('feet' symbolizes union in yoga) by which the whole body is sprinkled; and then you again return to your own abode, and in doing so, you cause the chakras to become manifest. There (in the muladhara) you assume your own form, like a coiled serpent (that is, 3 1/2 coils around 
Swayambhu-lihga), and sleep (become latent in samadhi) in the cavity of the 
kulakunda (the triangle in the muladhara). 
Shankara has also mentioned the names of the following chakras in the Ananda Lahari: muladhara in verse 41, swadhishthana in verse 39, 
manipura
 in verse 40, wishuddha in verse 37, and ajna in verse 36. There is no clear mention of the anahata chakra, but in verse 38. the word sangwit-kamala (knowledge-lotus) occurs, and it has been interpreted as referring to anahata chakra. But Shankara has clearly used the word anahata in verses 3 and 9 of the Yogatarawah. 
Shankara has disclosed the contraction process which is a part of the mantra process in rousing Kundalini
 in Kundaliniyoga. The contraction process comprises locks (bandhas) in conjunction with pranayama. 
Shankara says that by the application of the anal-lock (mulabandha), navel-lock 
(uddinabandha = uddiyanabandha) and neck (or chin)lock (jalandharabandha) (in conjunction with sahita kumbhaka) Kundalini is roused and enters into the 
sushumna.
 (that is, the brahma 
nadi lying within the sushumna). Moreover, he states that sahita kumbhaka, practised in conjunction with anal-, navel-, and chin-locks, finally develops into kewala kumbhaka (automatic breath-suspension)
22
. 
Tailanga Swami
23
, the great yoga master, has also mentioned the contraction process. He says
24
: By the application of the contraction process (consisting of different locks) the door of Kundalini should be opened, and the passage leading to liberation (that is, the chitrini 
nadi in which the chakras are strung) should be pierced (by Kundalini). This yoga (that is, Kundaliniyoga) should be practised after hearing the Wedanta (that is, purifying the mind 
by hearing and thinking ofBrahman). 
The well-known Tantrika yogi Ramaprasada
23 has recounted his experiences of Kundaliniyoga in some of the spiritual songs (Padawali) he composed. He relates
26
 that the muladhara contains 4 petals in which are situated the 'earth' principle and Power Dakini, and here lies Kundalini in 3 1/2 coils round Shiwa 
(Swayambhu-linga); the swadhishthana has 6 petals where the deities 
Wishnu
 and Waruna, and Power Rakini reside; the manipura has 10 petals and a triangular region containing the bija
 of Wahni, and Power Lakin; resides here; the anahata has 12 petals and a hexagonal region in the pericarp containing the wayubija; there resides Power Kamini (Kakini); the sixteen-petalled lotus wishuddha contains vowels (the first 16 matrika-letters) and there the Deity 
Wishnu
 is seated on naga (the celebrated serpent) or on an elephant, and Power Shakini; the dwidala (the two-petalled, that is, ajna) is situated in the space between the eyebrows; on its petals are the matrika-letters 'hang"
 and 
'kshang';
 there is situated chandrabija 
{thang"),
 from which nectar oozes; here are also Shiwa-linga (Itara-linga), a circle and a triangle; it is the seat of the mind. This is the clear picture of the chakras. Ramaprasada also states
26
 that Kulakundalini is in the maladhara; she is also in the sahasrara and the chintamani-pura (hrit chakra); concentration (on chakras, deities, etc.) is to be done in the interior of the body according to the instructions of the guru: there is Brahma, and four other deities; Dakin;' and five other Powers; the lord of elephants (gajendra), makara, ram, black antelope and the second elephant, the realization of these occurs when there is automatic breath-suspension (in deep concentration). Ramaprasada's own chosen place for concentration is the hrit chakra (Padawali, Nos 126, 142, 161); his own experience is that Kundalini is in the muladhara as well as in the sahasrara (No 107); he says that there are four Shiwas residing in the muladhara, swadhishthana, throatregion (wishuddha) and the eyebrow space (ajna) (No 104); Srinatha (Supreme Shiwa) is in the thousand-petalled lotus (No 104); a yogi always does concentration on 
K.undalini in form in the muladhara and sahasrara (No 156). 
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        All these statements indicate that he had full knowledge of the chakras and realized 
Kundalini and the chakras directly in yoga. 
Ramakrishna
27
, the great 
yogi,
 spiritual teacher and prophet, has expressed his own experiences of 
Kundalini
 and the chakras
28
. He 'saw' how Kundalini,
 being roused, ascends through the sushumna (in fact, through the brahma 
nadi), and as Kundalini enters into a chakra, the chakra turns its face upward and 'blooms'. He saw that the roused Kundalini passes from the muladhara to the swadhisthana and then to the manipara and the other chakras, and finally, to the sahasrara. He says that the chakra system is like a plant with branches and flowers all made of wax, but actually they are in the nature of life-force (chinmaya). He speaks of one of his experiences, when he saw that a youthful person resembling himself, had entered the 
sushumna
 and made each chakra turn upward and open by a 'deep contact' with the tongue, one after another, from the bottom to the top. In this manner, he saw that the muladhara, swadhishthana, manipura,
 anahata, wishuddha, ajna and sahasrara had turned their heads upward and bloomed. 
Ramakrishna
 has described the movements of Kundalini as supreme-force (mahawayu) motions. He experienced five forms of motion leading to samadhi: ant-like, frog-like, monkeylike, bird-like and snake-like; when these motions reach the sahasrara, samadhi is attained. In deep thought, he perceived Kundalini. He says that real spiritual knowledge does not arise if Kundalini is asleep, and when Kundalini passes through the different chakras, various spiritual experiences occur. According to him. Primordial Supreme Power (Adyashakti) resides in all beings (in the muladhara) as Kulakundalini, sleeping like a coiled serpent. 
The celebrated Wama
29
, generally known as Wama 
Kshepa,
 an accomplished Tantrika 
yogi, had direct perception of 
Kundalini
 and the chakras. He says
30
 that the first practice in yoga for the initiated Tantrikas is the rousing of Kundalini.
 This yoga process is very ancient and highly scientific. In Kundaliniyoga, the practitioner experiences how Kundali'-power is working in different chakras and what is 
happening there. There are specific experiences, associated with blissfulness, in each chakra, when Kundalini passes through it. These experiences are characteristic of the Tantrika method. In other religions there must also be some means of arousing 
Kundalini,
 otherwise it is impossible to proceed beyond the lower mental plane. Kundalini
 may be automatically roused in intense love, intense happiness, intense sorrow, intense pain and intense fear. But she may again return to a dormant state. This is why the guru's guidance is so important. 
From his own experiences in Kundaliniyoga, my guru has said that Kundali-power becomes dynamic in the muladhara by intense thoughtconcentration in combination with the mantras, pranayama and bandhas, and passes upwards through the brahma 
nadi,
 by piercing chakra after chakra, and finally reaching the sahasrara. When 
Kundalini
 reaches a chakra, the head of the chakra turns upward and the whole contents of the chakra - mahabhuta, tanmatra. Deity, Power, everything - first becomes fully illuminated by the light from Kundalini, and then are absorbed into Kundalini. When Kunaalim is roused, real concentration starts, and as she goes upward, it deepens more and more. Thought-concentration of the bhutashuddhi process becomes transformed into real concentration through roused 
Kundalini.
 When thoughtconcentration on Kundalini becomes most intense, the chakras automatically appear in consciousness. This is the indication that 
Kundalini
 is about to be roused. 
My guru has said that after the union of Kundalini with Parama Shiwa in thought-concentration in bhutashuddhi, Shiwa-Shakti should then be transformed into Ishtadewata, and is to be brought first to the sahasrara, and then to the hrit chakra, where concentration should be done. Thought-concentration on 
Ishtadewata is a very efficient means of transforming thoughtconcentration into real concentration. It is a great help in making bhutashuddhi more effective and preparing the practitioner for the practice of Kundaliniyoga. 
It appears that thought-concentration on Shiwa-Shakti in form, as Ishtadewata, is also an ancient practice and part of bhutashuddhi. 
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        though usually omitted; and this is indicated in Shahkanr's Ananda 1 
ahari,
 Verse 8. 
Kundalini 
Kundalini
 has been called 
Kundali-shakti (-power), that is, power in coil. The basic word is 
kunda
 or 
kundala
 meaning what is spiral or in coil. The term 
Kundalini
 or 
Kundali has been used in yoga in a technical sense, and can be called the spiraliform power, or energy. So 
Kundalini
 may be called 'spiraline'. We will elaborate the technical meaning of it later. 
Kundalini
 has been called Spirit-fire, Serpentfire, Serpent-power, Serpentine Power, Annular Power, Cosmic Electricity, and so on. This does not help very much in understanding the real nature of Kundali-power. 
On the physical plane, all energy appears as chemical, mechanical and electrical. Can we find any trace of Kundali-energy in muscular, nervous, glandular, respiratory, cardiac, alimentary and eliminative functions of the body, in cellular activities, at the atomic and subatomic levels? Is it possible to find this energy playing a part in the mental field, in perception, intellection and affectivity? 
Kundali-energy cannot be identified with the energy operating in the body at all its levels, or with the tissues and structures of the body. The energy functioning in the body is physicochemical in nature; it is derived from food, and when food is not supplied, it comes from the tissues of the body. So this energy is actually food-tissue energy. Food is converted into energy and tissues in the body on the one side, and on the other, the tissues are converted into energy to maintain the more vital parts of the body, as in inanition. If 
Kundalini
 is identified with the chemical energy, then it is also the tissues of the body. Such a gross transformation of 
Kundalini
 is contradictory to its real nature. 
Is it possible to identify 
Kundalini
 with special forms of energy in the body? As, for example, muscular energy? Here, also the same objection 
arises. Muscular energy is essentially chemical energy derived from food. Food also becomes a part of muscle. The energy is involved in muscular contraction. Contraction is initiated by motor nervous impulses. The nervous control is not purely a nervous factor; with it the chemical factor is also involved, because at the nerve endings acetylcholine is also released. 
Muscular contraction causes muscular movements. A large part of skeletal, muscular movements is carried out automatically, and it is said that they are controlled by the spinal cord and the lower brain. In everyday life we execute innumerable movements in this way. But also a very large part of skeletal muscular movements is done by volition. Over and above those willed actions which are indispensably necessary in our daily life we can execute movements for muscular growth and development. By systematic application of physical culture, an extraordinary muscular growth can be attained, and strength, speed and endurance can be developed to a very high degree. These are isotonic muscular work. But skeletal muscle can be made to exhibit a very powerful isometric contraction, which enables an expert to support on his chest a weight of 5 tons, and on his throat 1/2 a ton. This isotonic and isometric muscular work is of a conscious type. This great muscular power also depends on food. Thus, in fact, food energy is the basic part without which the body will collapse. Food, combined with muscle training, causes the development of such muscular power. We find that there is really no scope here for 
Kundalini. 
But there are instances which indicate that there is also a possibility of attaining unusual muscular power without specific muscular training and 'athletic' diet. The author knows a number of 
hatha yogis
 who have demonstrated extraordinary strength and endurance. Their bodies are not of the athletic type, but graceful. How has this been possible? We cannot introduce Kundalini
 here, as the basic energy part is still chemical. The question is whether 'will' can do so, and if it can, whether 
Kundalini is involved in it. 
By the application of will on skeletal muscle, a particular muscle or a particular group of 
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        muscles can be isolated and controlled; different degrees of contraction can be attained; contraction can be made hard as stone; controlled movements of the diaphragm, control of sphincter muscles, and full relaxation of muscles are achieved. This voluntary control
31
 can be developed to an extent when it is possible.to attain the following: the passing of the fluid contents through the alimentary canal, urethral suction of fluid and air, voluntary ejaculatory control and very powerful voluntary vaginal contraction. 
It is generally thought that this muscular control indicates mental influence on muscles. But it is not so simple. Mind cannot be in contact with the muscle. The brain and mind are bridged by 
nadi
 and subconscious mechanisms. The will, being patterned into a definite thought and purpose, develops as conation. This is the extreme mental border. Thereafter, conative impulses are generated and pass in an unconscious form the bridge mechanism and are finally transferred to an appropriate brain area. Then they take the usual course the motor impulses to the muscles. This 'will' is not effective without the help of the nerve force. Such a weak will cannot be the seat of Kundalini,
 and as the will is associated with chemical energy for its final effectiveness, it cannot be identified with 
Kundalini;
 and without 
Kundalini
 the will, combined with nerve force, can do extraordinary things in the body. 
What about extraordinary muscular strength demonstrated by the 
hatha
 yogis without physical culture? The yogis are able to concentrate pranic force by pranayama and to direct it through the nervous mechanism to the skeletal muscles. We shall come to this factor later. 
Can Kundalini-energy be identified with nerve energy? The energy system operating in the nervous system is not different from the other systems of the body. Basically, it is physicochemical, but the metabolism in the brain is slight in comparison with other parts of the body. This is why the brain is extremely resistant to the effects of inanition. Though its loss of mass is very slight, there is still some loss, which indicates its dependence on chemical energy. The electrical power, exhibited especially in nerve impulses, functions on the basis of chemi
cal energy, and not without it. Nerve impulses are intrinsically associated with the nerve structure. The electrical phenomena in the nerves may be a replication of the particles-energy system at the atomic level. Here too, the energy is unconscious in nature, and is associated with extremely minute matter and these are interchangeable. So 
Kundalini
 cannot be identified with the brain or any nerve structure or nerve energy. 
Dr Rele’
2
 has identified 
Kundalini
 with the right vagus nerve. This means first, that 
Kundalini
 is a nerve impulse limited to the right vagus nerve and secondly that it is physicochemical energy. 
The vagus nerve, which is the most widely distributed of the cranial nerves, passes from the medulla oblongata through the neck and thorax into the abdomen. It is a mixed nerve, containing essentially three groups of nerve fibres: branchiomotor, efferent parasympathetic and afferent. If 
Kundalini
 is the vagus, or the right vagus, is 
Kundalini
 then identified with all three groups or only one, possibly parasympathetic? In any case, 
Kundalini
 appears to be fragmented and materialized. Moreover, its power becomes very limited. The parasympathetic portion of the vagus exerts an inhibitory influence on the heart, coronary arteries and bronchi, but accelerates the activities of the smooth muscles of the alimentary canal. On the other hand, the sympathetic stimulation produces just the opposite effects. Then, for the efficient functioning of these organs, both the harmonious parasympathetic and sympathetic activities are absolutely necessary. By making Kundalini
 the vagus nerve, its power has been very much restricted, and it is made to depend upon the sympathetic functioning in a state of normal health. This 
Kundalini
 cannot exercise full control over these organs alone. First, the limitation on 
Kundalini
 comes by making it the nerve force which is physicochemical in nature; and second, it has been more restricted by making 
Kundalini
 the right vagus nerve. Is it this material 
Kundalini
 that the yogis strive to realize in deep concentration? Is the yogi's 
Kundalini
 so fragmented and limited? Is 
Kundalini
 a chemical phenomenon? 
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        Perhaps, the identification can be explained in a different manner. Kundali-energy may reside in the vagus nerve (or the right vagus) ordinarily in a latent form when the normal nerve function goes on; but when it is roused by some processes, it exercises control over the vagus nerve when the ordinary nervous function is transformed into an extraordinary control power by which the heart is completely stopped and a prolonged breath-suspension occurs; and all these things are done voluntarily. Under ordinary conditions, our will does not act directly on the autonomic nervous system; however, it can be stimulated electrically. The exhibition of this unusual control power may be explained in two ways: Kundali-energy, when roused, exhibits this control and at the same time it becomes reflected on the mind, and this results in its becoming a conscious phenomenon; or, the will is directly infused by Kundali-energy when it is able to cause such an extraordinary control power. However, it appears that Kundali-energy is different from the nervous energy which is linked to the nerve structure and is physicochemical and unconscious in nature. 
Kundalienergy
 either functions directly through the will or it works independently and at the same time influences the mind to become involved in it. If 
Kundalini
 is not nervous energy, then it is unnecessary to make it the vagus, or right vagus, nerve. Kundalini is also different from will-power, because the ability of the will to control the autonomic nervous system and the involuntary organs is due to 
Kundalini. 
Even this explanation of Kundalini does not reveal its real nature. It is also our assumption that Kundali-power is involved in the control of the autonomic nervous system. Yogis have demonstrated that this control can be achieved by pranayama and concentration. In pranic and mental control 
Kundalini
 is indirectly involved. But in the conscious application of the control power over the autonomic nervous system and involuntary organs, 
Kundalini
 is not involved. Rather, when Kundalini is roused, an absorption of pranic forces occurs stage by stage, and as a consequence basal metabolism is progressively decreased. So there is no point in making 
Kundalini
 the right vagus nerve. 
It is a fallacy to think that the sleeping Kundalini resides in the solar plexus. 
Kundalini
 does not lie in a gross nervous plexus, as it has been called by the yogis supremely subtle. The yogis say that 
Kundalini
 is situated in a coiled form in the subtle muladhara, lying within the vertebral column. The solar plexus is outside the vertebral column. The roused 
Kundalini rises upward and pierces all the chakras which are subtle power-centres lying inside the vertebral column. These chakras cannot be identified with the gross nervous plexuses lying outside the vertebral column. So, 
Kundalini
 neither resides in the solar plexus nor passes through the nervous plexuses. 
Nature of 
Kundali-energy 
Up to now we have said what 
Kundalini
 is not. This neti-neti (not this-not this) deliberation is very helpful in understanding the real nature of 
Kundalini.
 It can be prefaced with a brief consideration of the energy-system operating in the body, even at the risk of some repetition. 
The characteristic of the living body is to exhibit activities, viz., cellular, nervous, glandular and muscular, which are associated with livingness. The energy which supports these activities is derived from the tissue-substances (carbohydrates, fats and proteins) by catabolic process. On the other hand, the decay of the tissue-substances is prevented by the anabolic utilization of food. This energy release is a chemical process. This energy-cum-tissue is material in character, and perhaps it may be sufficient to explain physical activities. But really it is not very simple. The phenomenon of consciousness is intermingled with the physical activities. Of course, in most of the vital activities of the body consciousness is not involved. But conscious actions are also an integral part of the bodily functions. Perception, intellection, thought, attention and willing are not possible without consciousness. But in the body, only physicochemical events are observable in perception. How consciousness is evoked or linked 
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        with the unconscious physicochemical process is not known. We cannot say that consciousness is located in a certain area of the brain and is 'ignited' by the neuronal conduction, because the same process does not cause consciousness to appear in sleep. The observed fact that the damage of a certain brain-spot produces unconsciousness, may not really indicate 
that it is the seat of consciousness. It may mean a lack of interaction or an effacement of the material replication of consciousness. That the whole nervous paths and brain are not utilized in the subconscious (generally known as extrasensory) mode of perception (which definitely occurs), clearly shows that consciousness is beyond the brain. 
If this is so, then there must be some form of energy which is not based on the physicochemical system of the body, but is operative in its superphysical character. This subtle energy-system is the 'wireless' system which operates without being vehicled by the nerves. Technically, it is called the nadi system. The 'wired' or the nervous system is an extension of the 'wireless' or the nadi
 system into the material field. 
In the nadi-field, dynamic prana energy is in constant motion. What is the static counterpart of dynamic prana? Take an atom for example. It is the composite of two forms of energy: energy in motion and energy in static form, called the nucleus. If we regard nadi-chakra (-field) as similar to an atom, then prana is its electrons, but what is its nucleus? This is the first time we are compelled to enquire what is the static form of energy as the background of the dynamic prana. 
We find that there are three states of pranic operation: a control influence exercised on pranic forces, pranic concentration, and pranic latency, that is, a state of suspension or nearsuspension of 
prana.
 Under the control influence, pranic energy functions powerfully and harmoniously, and the force-motions take right directions. These effects are shown both in the body and mind. The body becomes purified, healthy, vigorous and diseaseless, the mind becomes clear, forceful and better controlled. This is in itself a great achievement in one's life. The method consists in developing a 'sushumnite' 
force-motion to act successfully on the static force which must have been polarized with dynamic prana. We experience a transference of control element to the active pranic energy, and it is due to the static source, because there are no other sources. This process is technically termed nadishuddhi - normalization of pranic activities. This fact also indicates that dynamic prana functions both in the body and in the mind. It regulates in a specific manner the functions of the body. 
Pranic concentration is the transformation of the diversified pranic activities to a highly concentrated state when pranic potency is increased to an extraordinary degree. An example of the increased pranic potency is to levitate the body. This fact also indicates that pranic forces can operate in the body directly. 
Thirdly, a state of pranic latency or suspended animation is produced when pranic energy is absorbed, step by step, into an unknown power. So we find that an influence of an unknown power is completely hidden from our observation and its presence unsuspected under ordinary conditions of life, whereas under certain unusual circumstances it is exercised on pranic dynamism, and ultimately there is a possibility of a complete withdrawal of pranic functions. This unknown power has been called in yoga Kundalini. Ordinarily, it is latent, but under certain special conditions, it becomes patent. 
What is the real nature of Kundalini? It has been argued that energy polarizes itself as static and dynamic, and the dynamic form is the pranic force, and its static support is Kundalini.
 Can we trace this relation between prana and Kundalini? The sum total of the activities in which the body, the life-force and the mind are involved is the dynamic aspect of our existence, and the whole phenomenon may be called pranic dynamism. This is observable. But can prana function alone, without a static background? In its normal functioning there is no indication of what is the static aspect of prana. But if there is the polarization of energy, the dynamic form must have a static form, and consequently, prana must have its static form. This static form has been considered as Kundalini. 
That there is an intimate relation of Kundalini 
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        with prana is indicated specially in pranic concentration and suspended animation. These two phenomena definitely show the influence of 
Kundalini
 on prana. In a state of normal pranic function, no relation between them is observable. It is because prana functions by its own power, and these energy-functions are supported by static 
Kundalini
 silently. But there are instances when 
Kundalini
 acts on prana, and this active influence of 
Kundalini changes the character of the normal function of prana. In this case, 
Kundalini
 is expected to be dynamic, at least partially. Then what would be the static support of the dynamic 
Kundalini? 
The active influence of Kundalini on prana can be explained by assuming that it is due to an emanation of force from 
Kundalini
 which itself remains static, or partly static. But when prana is absorbed by 
Kundalini,
 does it still remain static? 
The following are the signs of gradual pranic absorption: first, a motionless body; second, the decrease of metabolism lower than basal metabolism; third, stoppage of vital functions of the body; fourth, inoperation of the sensory system. It appears that pranic absorption is associated with a corresponding change in Kundalini,
 from its static to its dynamic form. The experiences of the yogis support this. The yogis experience directly that 
Kundalini
 is roused in the maladhara centre and passes upward through the brahma na
di,
 piercing all the chakras, to the sahasrara. This means that static 
Kundalini
 becomes dynamic in 
Kundaliniyoga, and exhibits motion - the Kundali-force motion. Consequently, 
Kundalini
 leaves the muladhara and goes to the sahasrara. 
Some objections have been raised against the actual rousing and passing of 
Kundalini from the muladhara to the sahasrara. The muladhara has been considered as the static pole in relation to the whole organism. In the muladhara, 
Kundalini
 as static power maintains the dynamic form of energy which is the sum total of the activities of the living organism. So 
Kundalini
 cannot be made dynamic, it always remains static in the muladhara. The rising of Kundalini
 has been interpreted as sending forth an emanation or ejection in the likeness of 
Kundalini
 which passes through the various chakras and become united with Mahakundalini in the sahasrara, and in this process the coiled Kundalini
 does not actually move from the muladhara. It has been further stated that if Kuna'alini leaves the muladhara and goes upward, then it means that Kundalini ceases to be 
Kundalini.
 In this case, dynamic Kundali-power will enhance the vital vigour instead of causing the suspension of animation. And so it has been concluded that, ordinarily, prana is diffused over the whole organism, and the pranic dynamism is supported by static Kundalini in the muladhara; in Kundaliniyoga, prana becomes converged, and this is also supported by static kundalini in the muladhara. 
The theory of the nonascent of kundalini' and kundalini-emanation has been specially advanced by Professor Pramathanatha Mukhopadhyaya
33
. Wiwekananda
34
 has clearly said that 
Kundalini,
 the coiled-up energy, can be roused and made active and consciously made to pass upward through the sushumna when it acts upon centre after centre. He further says that the rousing of kundalini is the only means of attaining divine wisdom; and when it passes from centre to centre, layer after layer of the mind opens up. He also admits that a minute portion of kundalini energy can. as a small current, be set free and may pass through the sushumna..
 However, according to Wiwekananda, the rousing of kundalini and its passing through the chakras are facts, and are intimately associated with the lighting up of the dormant layers of the mind; but, under certain conditions, some currents from kundalini may pass through the 
sushumna.. 
Arawinda
35
 recognizes the actual passing of kundalini to sahasrara, and also an ejection from kundalini as the ascending current going up to the sahasrara. He also says that a mere ejection from kundalini cannot cause a radical change. In other words, the full release of spiritual force and the growth of superconsciousness are linked to the rousing of kundalini and its ascent through the chakras. 
It is not necessary to assume that all along the muladhara is the permanent static centre. The muladhara has been evolved last, after all other 
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        chakras came into being. Pranic dynamism in the form of prananation (pranic radiation) has caused the emergence of the chakras. Before the formation of the muladhara, pranic dynamism started to operate. In that case, its static polarity could not be static 
Kundalini
 in the muladhara, but some other static power centred somewhere. The yogis say that it was the 3 1/2coiled kundalini, residing in the sahasrara, which was the static support of pranic dynamism at the beginning; and after the emergence of the muladhara, the 3 1/2-coiled Kulakundalini became the static support of the dynamic prana whose activities now have been more diffused and diversified to maintain animation in the gross body. Also there is 8-coiled 
Kundalini lying throughout the 
sushumna
 with 1 coil in each chakra. 
So the rousing of 
Kundalini
 in the muladhara and its ascent will not cause the total collapse of the living organism. The rousing of 
Kundalini is the dynamization of 
Kulakundalini.
 This will not cause an excess of pranic force, because the ascent of 
Kundalini
 is associated with the withdrawal of prana, causing the suspension (to a varying degree) of animation. When Kulakundalini
 is roused, it becomes uncoiled without being non-Kunaalim, and its dynamization causes the absorption of prana, and its motion becomes uninterrupted and highly concentrated. It is not necessary to interpret the ascending Kundalini
 as the dynamic counterpart of the static 
Kundalini
 in the muladhara. 
Kundalini is actually dynamized, and only when this prodigious power is fully and wholly roused, does the whole power, in concentration and motion, transform the mind in the sahasrara into a supermind-a mind in samadhi. When Kulakundalini is dynamized, the muladhara ceases to be a static centre, and 
Kundalini
 in 3 1/2 coils in the sahasrara becomes the static support. This is not to deny that under certain circumstances the static 
Kulakundalini
 sends forth emanations to exercise its control influence on prana. 
When 
Kulakundalini
 becomes dynamic, Kundalini
 in the sahasrara becomes the static support. The eight-coiled Kundalini is absorbed, step by step, into Kulakundalini when it passes 
through the different chakras, thus strengthening the Kulakundalini-motions. When Kulakundalini
 reaches the sahasrara, it becomes united as one with the sahasrara kundalini, and the whole 
Kundalini
 becomes dynamic, and its static support is 
Kundalini
 lying beyond the sahasrara and extending from the Supreme Bindu to Sakala Shiwa. Again, when the united Kundalini
 as Nirwana (all absorbing) power enters into the beyond-sahasrara-kundalini, it (Kundalini
 beyond the sahasrara) becomes dynamic and the static support is Parama Shiwa Supreme Consciousness. 
Kundalini
 is finally absorbed into Supreme Consciousness. 
These Kundaalinis - 
Kundalini
 in the muladhara, the eight-coiled kundalini in the other chakras, 
Kundalini
 in the sahasrara, and Kundalinz beyond sahasrara - are not different entities, but the different aspects of the same Kundalini.
 Dynamization of kundalini takes place step by step. The dynamization is essentially the unfoldment of spiritual consciousness and associated yoga power stage by stage. 
Prana is the dynamic counterpart of the coiled Kundalini.
 Prana is the energy-whole which creates mind, life and matter. The yantra the real dynamic graph of the pranic operationis the chakra system. The chakras and associated nadis
 form the 
nadi
 organization. Only a part of pranic energy is at play in the body and mind, which is required for the maintenance of vitality and mentation according to one's capacity and possibility. The pranic function at the common level is an unconscious radiation of pranic energy from the chakras into the body, and that aspect of the mind which is functionally connected with the brain. The chakras are the reservoirs of prodigious powers, which are ordinarily latent. They can be unfolded by pranayama and concentration. These powers can manifest in the body as great vital, nervous and muscular strength, and in the mind as various unknown secret forces. They can also be manifested in the body in a wireless manner as superpowers. But still deeper, there is the coiled central force, remaining as static support of the central dynamism (prana) which maintains all dynamic expression of energies. 
The uncoiling of the coiled central force is an 
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        extraordinary occurrence in the human mind and body, in thoughts and actions. It is like a flood of splendorous divine force from which is being released a new form of consciousness which is not modified by what is called matter at all its levels, and is not dependent upon the mind which mentalizes consciousness. Because of the coiling, this latent central force is called kundalini.
 But the meaning of coiling or KundaM
 is much deeper than its superficial significance, 'latency', kundalini is in 3 1/2coils in the muladhara, in 8 coils, one coil in each of the eight chakras, in 3 1/2 coilsinthesahasraraandin3 1/2 coils beyond sahasrara. The first uncoiling of KundcNni
 takes place in the muladhara. Second, the uncoiling of the eight-coiled 
kundalini, third the uncoiling of the sahasrara 
Kundalini, and finally kundalini beyond sahasrara takes place. The uncoiling is the process of dynamization of 
Kundalini
 occurring in four stages. When kundalini is uncoiled it becomes the sole dynamism. This dynamism reaches a stage of bodilessness and mindlessness and again becomes static in the form of infinite, whole supreme consciousness. 
Kundalini
 as Kulakundalini is in 3 1/2 coils in the muladhara. The 3 coils indicate that 
Kundalienergy is latent in the material, 
nadi
 and mental fields, and the half coil shows that 
Kundalini is in a static form. One coil in each chakra indicates that the chakra is inactive and dark, and its powers remain unmanifested. Of the 3 1/2 coils in the sahasrara, the 3 coils indicate that 
Kundalienergy remains inoperative at the amakala, nirwanakala and nirwana shakti points. This means that samprajnata samadhi has not been developed, prakriti has not been absorbed, and Kundalini has not manifested all-absorbing power. The 1/2 coil is indicative of its static state. Beyond the sahasrara, the first coil is at Para Bindu, the second coil is at Para Nada, the third coil is at Shiwa-Shakti, and the half coil is at Sakalashiwa. All this means that asamprajnata samadhi has not been attained. 
But the significance of the coils goes further. The latency of kundalini indicates that it is the static support of the prana as dynamism. The dynamic prana is the creative energy, supremely concentrated at the Bindu, and is about to be 
manifested. At a certain critical moment, the Bindu ejects its dynamic counterpart in the form of an expanded circle within which the pranic energy becomes more concentrated and assumes a triangular form from which power emanates. This triangle-imbedded circle is the first form of pranic-energy radiation in which lie three power components, technically termed 'a', 'u' and 'm' in coiled forms which constitute the radiant first mantra 'ong'. The coiled factor is the replication of kundalini itself which is in 3 1/2 coils and the static support of prana. Prana exhibits the characteristic Kundali-coil in its motion which becomes spiral. 
The pranic impulse consists of two principal factors which are exhibited in pranic motion. They are spiral and vertical. The spiral motion creates subtle dynamic graphs in the form of circles, called chakras; and the vertical motion causes the emergence of the sushumna field in which the chakras are systematically arranged. So the 'coil' is a fundamental factor which remains in static kundalini as well as in dynamic prana. The coil is the actual potency which is released both in coiling and uncoiling. 
When kundalini begins to be uncoiled, the spiral pranic energy loses its dynamism and begins to be absorbed step by step into dynamic Kundalini. In this way, the chakras are absorbed into kundalini. When kundalini is in coils, pranic dynamism essentially manifests as pranic radiations through the 
sushumna.
 as centrifugal and centripetal motions without any cessation; and its spiraline aspect goes to the pranic chakras and activates the centralized pranic forces. The pranic main currents and centralized pranic forces become more efficient functionally by nadi-shuddhi, when greater control influence is exercised on the body and mind. 
But when kundalini begins to be uncoiled, the central 'sushumnaite' prana currents begin to ebb and the centralized pranic forces are gradually withdrawn into the main pranic current. This is shown by the gradual decrease of the basal metabolism of the body and the cessation of the undulations of mental consciousness. The uncoiling of the 1/2 coil causes kundalini to enter into the brahma nadi. The uncoiling of the 3 coils produces control effects on the 
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        pranic forces, body and mind. The effects on the pranic forces are two: the absorption of the central pranic currents and the initiation of the Kundalini
 motion through the brahma 
nadi; and secondly, changing of the 
Kundalini
 motion to 
Kundalini
 radiation which causes the revitalization of the pranic forces and produces the nadishuddhi effects. The effects on the body are also two: first, the body undergoes a state of motionlessness in a natural manner, and second, the body functions healthfully and more efficiently, when it goes back to the ordinary state. The mental effects are also two: development of deep concentration and natural unfoldment of spiritual qualities. All this indicates the interrelation between 
Kundalini
 and prana. 
When kundalini is in coil, prana force exhibits its spiral motion by which the body is vitalized and mental dynamism operates. When Kurcdalini
 is uncoiled, the spiral energy of 
prana first becomes coil, and then is withdrawn into dynamic 
Kundalini.
 This causes the body to be naturally in a state of motionlessness and the slowing of the vital functioning. In this state the mind functions above the perceptive and intellective levels as real concentration. Before being really dynamic, 
Kundalini
 emits radiations through the sushumna. Under this condition, the mind becomes spiritual in nature, and an urge is felt to make and keep the body purified and vigorous. 
Kundalini
 is roused consciously as in Kundaliniyoga,
 or unconsciously as in various religious and spiritual practices involving deep godly feeling. There are certain circumstances in life when 
Kundalini
 is also roused unconsciously. In intense fear of death as in severe diseases or some great danger; in deepest unbearable pain; or in intense happiness, an unconscious rousing of 
Kundalini
 may happen. 
If sexual desire is conjoined with intense love for each other, then 
Kundalini
 may be roused unconsciously. When the heightened sexual force in deep love is under restraint in visual experiences or in close contacts, deep concentration at a certain point develops, which rouses Kundalini.
 But the sexual desire itself has no influence on 
Kundalini.
 When 
Kundalini
 is 
roused, sexual desire is fully under control. The rousing of 
Kundalini
 is never connected with sexual indulgence. But when an intense mental depression is caused by excessive sexual enjoyment, 
Kundalini
 may be roused. But if this unconscious rousing is utilized spiritually, then this unconscious rousing becomes highly beneficial, otherwise, 
Kundalini
 goes back to 'sleep' again. On the other hand, highly intensified godly love (bhakti) in which there is no tinge of sexuality in any form, is a most powerful factor in rousing 
Kundalini. 
In consciously rousing of 
Kundalini,
 it is felt and 'seen'. The passage of 
Kundalini
 through the different chakras is felt and seen. When the roused 
Kundalini
 passes through the chakras, they are at first fully illuminated, and then concentration becomes deeper, and finally they are absorbed into 
Kundalini.
 In this way, all principles located in the different chakras are absorbed step by step. Ultimately, a stage is reached when there is nothing but kundalini in its subtlest, splendorous and mind-transcendently conscious form. The meaning of the subtlest is that Kundalini is subtler than anything else. In the material field, elementary particles are the minutest. But prana wayu is subtler than elementary particles. As 
prana wayu is absorbed into 
Kundalini,
 so the latter is subtler than the former. In a similar manner, the most refined mind is also absorbed into Kundalini, so it is subtler than mind. The subtler the power, the more forceful it is, and by its forcefulness it is able to absorb what is grosser than it. So, kundalini cannot function in the material, vital and mental fields, but it tends to absorb them, to create a nonmaterial, nonvital and nonnrental stratum where it is in full power and in illumination. 
kundalini is splendorous. Kunaalini-'light' has three aspects: sunlike bright light by which subtle phenomena are illuminated and experienced in concentration; moonlike 'cool' light which deepens concentration; and firelike burning light which exhibits great absorptionpower and develops absorptive concentration. Kundali-power is in the nature of illumination. It first illuminates appropriate objects and then they are absorbed into it. When everything is 
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        absorbed, kundalini as Supreme and splendorous power remains, and this power is all consciousness. This is not mental consciousness, as mind is fully absorbed into it. It is mind-transcendent consciousness - kundalini'-consciousness. When mental consciousness operates in chitta, its material replica is found in the brain, and certain physical activities become conscious. Otherwise, nervous impulses, neuronal activities, organic and muscular actions, all are unconscious. The power that is capable of absorbing mind and radiates nonmental consciousness light is 
Kundalini. Kundalini
 in its fullest manifestation is supreme consciousness. 
The Kundalini-emanations exercise a control influence on the body and mind, and as a result, the physical and mental activities are fully regulated and forceful. The roused 
Kundalini
 withdraws prana in stages. The first sign of pranic withdrawal is the natural establishment of asana in which an assumed body posture is held still, painless and effortless. Second, a gradual decrease of animation, which is accompanied by a decrease of metabolism below the basal metabolic level, a diminution of vital activities and a prolonged breath-suspension occur. This is the stage of pranayama. Third, a complete suspension of sensory functions occurs. This is pratyahara. Thereafter, the fully internalized consciousness undergoes the stages of dharana, dhyana and samprajnata samadhi. When 
Kundalini
 comes to the sahasrara, samprajnata samadhi takes place. Then Kundalini absorbs superconsciousness and its root, prakriti, and thus being in a mind-transcendent state, it remains alone in asam prajnata samadhi. Finally, Kundalini,
 in the final stage of asamprajnata samadhi, is entirely supreme consciousness, and its power aspect supports the infinite supreme beingness as real. 
The roused Kundalini-energy is actually yarna (control)-power which develops stage by stage as asana, pranayama, and pratyahara, and becomes sangyama (supercontrol) when dharana, dhyana and samprajnata samadhi are attained. Finally, sangyama is transformed into asamprajnata samadhi, the supreme control power. So kundalini may be termed samadhi force, or yoga power. Arawinda
36
 has aptly called 
kundalini yoga-shakti (-power). Yoga power actually operates in kundalini'-yoga. 
After the union with Supreme Shiwa, 
Kundalini
 goes back to the muladhara, and in its descent, the chakras, their powers and divinities - all are restored. This recoiling process is essentially the spiritualization of consciousness which functions in everyday life. That is, it is a transference of spiritual reality, developed in concentrated consciousness, to sense-consciousness to be able to realize spiritual truth in our daily life. In the uncoiling and recoiling of kundalini', the practitioner of kundaliniyoga experiences the Divine in its formless aspect in supreme concentration as well as in form in post-concentration waking consciousness. So Arawinda
37
 calls kundalini a divine force. 
Concentration 
Concentration is not focused thought (bhawana) but is the process consisting of dharana, dhyana and samadhi. It does not come into being unless pratyahara is first established. In focussed thought, though mental efforts are made to centralize thought on a chosen object, yet it is often diversified; an automatic and uncontrollable penetration of other objective images occurs, and consequently the whole thought system is shaken. 
Concentration is a mental process of reducing multiform consciousness to a point, termed bindu. The development of this mental power is dependent upon the transformation of the diversified pranic forces into a state of pranic concentration and withdrawal by which the vital and sensory functions become internalized. These are the processes of pranayama and pratyahara. Thereafter, and on the basis ofpratyahara, pranic dynamism functions in the mind and rouses the slumbering mentative energy which expresses itself as dharana-power, the immensely strong power to hold the one-pointedness of consciousness in the form of only one object, for a sufficiently long time to be effective. This power grows step by step, and it is then possible to 
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        Introduction 
continuously maintain single-objectiveness of consciousness uninterruptedly and for a prolonged period of time. This produces very deep concentration; and from that deep concentration a 'mental light' comes into being which can be focussed on any object, inner or outer. This state of consciousness is called dhyana. 
Prolonged and repeated dhyana deepens concentration so that it reaches the bindu state. This is the highest point of mental concentration in which consciousness is maximally concentrated to a point and the truth-exposing concentration-light shines forth. This is samprajnata samadhi. Ultimately, samprajnata samadhi consciousness is coiled into bodiless and mindtranscendent supreme consciousness in asamprajnata samadhi. 
The general principles of concentration have been modified, specialized and elaborated in different systems of yoga to suit the particular needs of the practitioners. In the 
hathayoga method of concentration, an attempt has been made to obliterate the mental reaction effects from the brain by the pranic withdrawal by pranayama. It is necessary first to elevate pranayamic breathing to the nadishuddhi level for this purpose. For the effectiveness of the nadishuddhi pranayama, the body needs to be purified and vitalized by the practice of posture exercise, internal cleansing and right diet. 
In rajayoga, centralized thought, combined with spiritual reflection, is applied for the attainment of pratyahara. The intensified thought causes pranic withdrawal and sensory control. Thereafter, the dharana power is roused and gradually dhyana and samadhi are attained. 
In mantrayoga, concentration is attained by the use of mantra. Mantra is an aspect ofKundalinz, and it is in sound-form. So mantra is actually Kundalini in mantra form. The mantra sound cannot be heard by the physical ear. The replication of mantra on the physical plane is the lettered waikhari sound which is audible. The waikhari mantra, in conjunction with pranayama and other special processes, is utilized, according to the direction of a guru, to enliven the mantra. In other words, it is the rousing of Kundalini in mantra form. When the mantraKundalini is roused, it exhibits its absorptive 
and control powers by which, step by step, the control of prana and the senses is attained. The influence of the outer objects on the mind is neutralized by the mantra power. Consequently, it is a great help in the attainment of pratyahara and self-control. 
Then mantra-kundalini is transformed into Ishtadewata -
 the metamorphosis of subtle Kunoalin? through the mantra power into an appropriate divine form. At this stage, dharana and dhyana are attained. After this, 
Ishtadewata.
 is again transformed into subtle kundalini when samprajnata samadhi is attained. Finally, Kuna'alim absorbs the mind and all other things and remains alone, and is then absorbed into Supreme Consciousness in asamprajnata samadhi. 
In kundaliniyoga, which is the fundamental part of layayoga, concentration is attained through the roused kundalini. So in this yoga, the rousing of Kundalini is the essential process. This rousing is only possible in the muladhara chakra. Focussed thought is the main factor of the rousing process. The intensified thought, in conjunction with pranayamic breathing, mantras and bandhas, becomes so forceful that ultimately it makes static Kundalini dynamic. If the centralized thought is imbibed with intense godly love, thought power is much enhanced. The roused kundalini exhibits higher control power by which dharana, dhyana and samadhi are attained. 
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        CHAPTER 1 

    Layayoga 

    and 

  Asktahgayoga 
Layayoga is one of the four great systems of yoga, the other three being mantrayoga, hathayoga and rajayoga. The Great 
Yogi Wishnu
 said to Brahma: 'Yoga is in many forms because of its different practices; of these, the main four are mantrayoga, layayoga, 
hathayoga
 and rajayoga' (- Yogatattwopanishad, 19). It indicates the Waidika origin and the antiquity of layayoga. 
The four great systems are the four forms of the original yoga termed Mahayoga-Supreme Yoga. Maheshwara said: 'Mahayoga is the fundamental yoga having four main forms mantra, 
hatha,
 laya and raja yogas' ( - Yogashikopanishad, 1. 129- 130). So, layayoga is an elaboration of the fundamental yoga on a specific line to meet the spiritual needs of those disciples who are specially suited to it. 
The eight practices, namely, yama (abstension), niyama (observance), asana (posture), pranayama (breath-control), pratyahara (sensory control), dharana (holding-concentration), dhyana (deep concentration) and samadhi (superconcentration), technically known as 
ash/arigayoga (eightfold yoga), are the constituent elements of the general structure of mahayoga. Suta said: 'I am giving an exposition of mahayoga with its eight parts' ( - Garudapurana, 1. 230.1). Consequently, layayoga as well as mantrayoga, 
hathayoga
 and rajayoga, each has eight parts. In other words, the basic pattern of layayoga consists of eight parts. 
Layayoga has two fundamental forms Waidika and Tantrika. Waidika yoga is the original form of yoga found in the Wedas in a concise version; it was explained by the 
rishis 
(seers) in the Upanishads. Shiwa gave Waidika yoga a new character, and his explanations are collected in the Tantras. Consequently, it is called Tantrika yoga. In fact, the Tantrika yoga is not a different form of yoga but a modification of Waidika yoga. The various difficult processes of Waidika yoga were simplified and new processes incorporated, thus making it more adaptable to a larger number of persons. 
So, the Tantrika form of layayoga came from Shiwa. It is also very ancient and is based on the Waidika form. It is said that Shiwa expounded twelve forms of yoga, namely, mantrayoga, 
hathayoga
, bhaktiyoga, layayoga, kriyayoga, 
lakshyayoga, jnanayoga, uroyoga (rajayoga), wasanayoga, parayoga, amanaskayoga and sahajayoga. These are the Tantrika forms of yoga. Wishnu also said that yoga had many forms. Here Waidika yoga is indicated. So, both Waidika and Tantrika yoga have many forms. Of the many forms of yoga, mantra, 
hatha, laya
 and raja yogas are considered the foremost in the Waidika as well as in the Tantrika system, Ishwara said: 'There are four main forms of yoga - mantrayoga, 
hathayoga, layayoga and rajayoga' (- Shiwasanghita, 5.17). But before we proceed further, it is absolutely necessary to have a clear picture of the term yoga. 
Yoga from the Mantra Viewpoint 
The technical term 'yoga' belongs to those fundamental groups of letter-arrangements con
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        stituting word-formations which are unconnected with thought-language patterns, but arise from the sound-radiating power form called mantra. The mantra-form of yoga is 
'Y-ang''U-ng' - 'G-ang' - 'Ah', which being modified, constitutes the shrouta word 'yogah' and then it assumes the language form 'yoga'. 
The basic part of yoga is 'ya', which, at the mantra level, is 
'Y-ang'.
 It is the centre of the concentrated energy in the form of control which is technically termed 'yama'. The yama (control)-energy is aroused and developed, by udana force, represented by 
'U-ng',
 and becomes finally transformed into sangyama (supercontrol). At this stage, sarhadhi consciousness, represented by 
'G-ang',
 develops and 
Kundali
 power is revealed. This is yoga. 
Control 
There are eight distinct stages of development of the control power. The great 
yogi
 Dattatreya said: 'I will explain to you the science of yoga having eight stages of practice' ( - Darshanopanishad,
 1.4). The great yoga master Ribhu also said: 'Yoga has eight stages of practice' ( - WarahopanuAad, 5.10). Ishwara said: 'Yoga consists of eight parts' ( - Gandharwatantra, ch. 5, p. 25). Shiwa also said: 'Yoga consists of eight practices ( - Wishwasaratantra, ch. 2, p. 11). So, both in Waidika yoga and Tantrika yoga the eight stages of practice have been accepted. 
What is the nature of the control? It is a process by which an action or function, either of the body or the mind, is volitionally restrained with a view to reach a deeper aspect, which remains generally dormant, and bring into play a higher form of power and consciousness. An unknown inner power is released when the body is made quiescent by the control process, which keeps the body in an excellent state of health and vitality, either when the body is in motion or is immovable. The motionlessness of the body also exercises a great influence on the mind. In fact, it is an indispensable condition for the application of the control, directly and 
effectively, to the mind. When the inner part of the mind is reached by control, the mind exhibits a trend toward tranquillity and shows better restraint when functioning at the sensory level. This control either causes an alteration in a common action or function to a desired pattern, or stops the action completely to bring about a state of motionlessness. To indicate the control the terms 'bandha', 'bandhana', 'rodha', 'nirodha', and 'nigraha' are used. There are other terms also. 
The eight stages of control have technical names: yama (abstention), niyama (observance), asana (posture), pranayama (bio-energy-control or breath-control), pratyahara (sensory control), dharama (holding-concentration), dhyana (deep concentration) and samadhi (superconcentration). Atharwana said: ’The eight stages of yoga are abstention, observance, posture, bioenergy control, sensory control, holding-concentration, deep concentration and superconcentration' (- Shandilyopanishad, 1.2). These eight stages of control have also been accepted in Tantrika yoga. It is said: 'Abstention, observance, posture, bio-energy control, sensory control, holding-concentration, deep concentration and superconcentration are the eight parts of yoga' ( - Tantrarajatantra, 27. 54-5). 
First and Second Stages of 
Yama (Control) 
The first two stages of control are yama and niyama. This yama (first stage of control) is the same word which stands for the original yama, that is control. The second yama (abstention) has been used in a technical and limited sense to indicate only the first stage of control. In niyama 'ni' has been prefixed to yama. 'Ni' indicates certainty. However, this strengthening of yama does not mean very much, as niyama has been used here in a restricted and technical sense, and stands for the second stage of control. It is more convenient to consider the first and the second stages of control together. 
Abstention and observance constitute the 
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        elementary regulation of thoughts, emotions and actions. But even these rudimentary control factors do not function in a satisfactory manner if the spiritual nature of man is completely dormant. In such a state, various unspiritual qualities arise and not only become so strong that a man forgets his innermost being almost completely, but also urge him to be externally minded. His unspiritual nature makes him passionately inclined to external objects he likes for enjoyment. Sensuality, greed, excesses and an inclination to softness are the predominant factors in his thought. Strong lustful desire and the feeling of satisfaction and pleasure in connection with it, and wickedness, pride, anger and the like make a man almost dead spiritually. He is completely disinclined to practise abstention and observance. He is unwilling and unable to abandon his mode of enjoyment because of his strong attachment to pleasure-giving objects. 
Unless even a slight awakening of a man's divine nature takes place, it will not be possible for him to undertake the practice of abstention and observance. But how is this awakening possible, as he is antispiritual in nature? In a mode of life which is completely dedicated to excessive sexual gratification and other excesses, there cannot be only pleasures, but also sufferings, pain and sorrow. This is true not only in extreme cases, but in all other cases. Both pleasure and pain encircle our lives. In sensual pleasure, our spiritual nature sleeps, but in pain things change. In intense suffering, intense pain, intense sorrow, severe disease and fear of death the whole being is shaken, a deeper feeling awakens, a need for help from an unknown and invisible power is felt, some discernment is aroused. This is the right moment. Without waiting, just try to be in contact with that unknown and invisible being through prayer - deep and silent, and sincere prayer, with full belief and with full effort. This prayer is not asking for any material gain but for arousing the dormant spiritual nature. And at the same time try your best to be in contact with a saintly person. His understanding, his genuine sympathy, his kindness and his willingness to help will do you very much good. His mental purity and tranquillity, his 
physical cleanliness and vitality, his emotional calmness and control will exert tremendous influence on you. And above all, his spiritual personality, his depth of inner knowledge and his very forceful and truthful expression - all these will be exceedingly helpful to you. 
It is the moment when you should start a new life with a new programme. Your first programme is - ritualistic worship, spiritual study, ascesis and internal and external physical cleanliness. You are not expected at this stage to get your thoughts and emotions under your control. But you can control your actions very much by doing regularly the above four practices. Whatever happens do not stop but go on with them. Whatever thoughts, emotions and desires arise in your mind, without paying any attention to them, go on with the four practices. You will find that you are gaining in spiritual strength more and more and day by day. Then it will be your experience that you are manifesting a natural tendency to spiritual qualities, and have enough inner strength to do what is spiritual and not to do what is anti-spiritual. In this way, your spiritual endeavour will bring success. 
That association with a saintly person is very helpful has been widely recognized. It is said: 'There are four door-keepers who are guarding the doors leading to liberation; they are control of the mind, reflection, contentment and the company of a spiritual person' (- Mahopanishad, 4.2). The importance of worship is shown by the saying which runs thus: 'When the Supreme Spirit is directly known in concentration, all sins are destroyed, afflictions become attenuated and immortality is attained' (- Shwetashwataropanishad, 1.11). Spiritual study plays an important role for a person who intends to lead a religious and virtuous life. It is said: 'The teacher instructs his pupils not to be inattentive to spiritual study' (- Taittiriyopanishad, 1.11.1). The importance of ascesis as an agent for the purification of the mind and as a necessity for the attainment of divine knowledge has been stressed. It is said: 'Ascesis, sensory control, spiritual actions, spiritual study and the like are the means of attaining the divine knowledge' ( - 
Kenopanishad,
 4.8) About cleanliness it has been said: 'He who is endowed with spiritual 
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        knowledge, established in concentration and purified by cleanliness, attains God' 
(Kathopanishad,
 
1.3.8). 
In leading such a life, he will be able to develop enough power of control to practise regular abstention and observance. He should practise them volitionally in his thoughts, emotions and actions. These practices also develop his spiritual nature to such an extent that normally he will be able to manifest his spiritual qualities, at the right moment and in the right circumstances. The most important but most difficult practice is brahmacharya, that is, sexual control. Now it will be possible for him to practise it successfully. Sexual control is of two forms: complete and partial. The partial form is for married people. However, the complete form should first be practised for a sufficient length of time before undertaking the partial form. 
Yama said to Nachiketa: 'I will explain briefly to you that truth for the attainment of which the spiritual students practise sexual control' ( - 
Kathopanishad,
 
1.2.15). Once Sukesha, Satyakama and others - all were the sons of the rishis
 and devoted to God - went as pupils to the great spiritual teacher Pippalada to know about the Supreme Being. Pippalada said to them: 'All of you practise sexual control, and ascesis, and devotedness for a year and then come back; I will try to answer your questions' (- Prashnopanishad, 1.2). Here the importance of sexual control and ascesis for the right understanding of the highest spiritual knowledge has been clearly shown. 
In regular abstention and observance, each consists of ten practices. Abstention consists of the following: 
1 Ahingsa -Harmlessness; love for all 
2 Satya - Truthfulness 
3 Ateya - Non-theft 
4 Brahmacharya - Sexual control 
5 Daya - Mercy 
6 Arjawa - Honesty 
7 Kshama - Forgiveness 
8 Dhriti - Firmness 
9 Mitahara- Moderation in eating 
10 Shoucha - Cleanliness 
Observance contains the following practices: 
1 Tapas - Ascesis 
2 
Santosha -
 Contentment 
3 Astikya - Faith 
4 Dana - Charity 
5 Ishwara-pujana -Worship of God 
6 Siddhanta-shrawawa - Spiritual study 
7 Hri - Modesty 
8 Mati - Reflection 
9 Japa - Mantra-practice 
10 Wrata-Vow 
These tenfold abstentions and tenfold observances were declared by the great 
yogi Dattatreya to his disciple Sangkriti (-Darshanopanishad,
 1.6 and 2.1). So in the Waidika form of yoga ten practices constitute abstention and ten practices are also the constituents of observance. In the Tantrika form exactly the same number of practices constitute abstention and observance. Not only the same number but the same practices compose abstention and observance, with one exception. Vow, the tenth practice of observance has been replaced by homa (oblation) in the Tantrika form, Ishwara (Shiwa) expounded this tenfold abstention and observance to Dewi (- Gandharwatantra, ch. 5, p. 25). 
The shortened forms of abstention and observance were also introduced. Agni said: 'Abstention consists of harmlessness, truthfulness, nontheft, sexual control and non-acquisitiveness, and observance contains cleanliness, contentment, ascesis, spiritual study and worship of God' (- Agnipurana, 372. 2-3). These shortened forms were also widely accepted. 
Sexual control and cleanliness were elaborated in 
hathayoga.
 The Wajroli - adamantine control process-was developed from brahmacharya, and a system of internal baths (done without instrumental aid) from shoucha. Ascesis and diet also formed an important part of 
hathayoga. The mantra-practice was elaborated in mantrayoga. The worship of God was elaborated and developed into higher forms of concentration in layayoga and rajayoga. In rajayoga, the practice of asamprajnata samadhi (non-mens concentration) was specially developed. 

        
        [image: Picture #77]
        

        Third Stage ofYama (Control): Asana 
Now we come to the third stage of control, that is asana - posture. When 'yama' (control) is used in connection with the body, it usually takes the form 'ayama' to mean control. As for example, sharira (body) + ayama (control) form the term shanrayama (body-control). The nature of control here is either to regulate the activities of the body to a desired pattern, or to stop all voluntary activities to make the body motionless. When regulated activities are desired the term 'wyayama' is used. Here the prefix 'wi' indicates something specific. So wyayama means the specific application of control to regulate the voluntary movements of the body to a desired pattern. Wyayama, therefore, is a controlled movement system of the body. However, it has been generally used to mean physical education, and in a more restricted sense, muscular exercise. 
When the stopping of all motions of the body is done in order to make the body motionless volitionally, as is required in yoga, by the application of control, a special technical term has been used in yoga. It is asana, that is, posture. It is an arrangement or placement of the body to assume a particular position or posture. The posture may be of the static or dynamic type. But for the purpose of yoga, the posture is of the static type in which the body is maintained in a motionless state by a special arrangement of the limbs in an appropriate sitting position. When the body is made to assume such a motionless attitude in a sitting position it is called asina, that is, in a state of sitting position by the special arrangement of the body and limbs. This special alignment of the body and limbs in a static posture is asana, in which control is applied to stop all motions with a view to make the body motionless. 
On the other hand, posture has been connected with the dynamic posture exercise in 
hathayoga. Here, the body is made to undergo appropriate movements to assume a final posture, either in 
a sitting, standing or lying position. The original meaning of asina has been extended, and the body now assumes many different asanas, through appropriate movements. However, in the word asana, the term yama in any form does not occur, but a new form asa, to mean a special arrangement of the body in a sitting posture, has been introduced in yoga. From asa, asana has been formed. 
The body should be cultured and made efficient and under control for spiritual development. It is said: 'May my body be efficient (for the attainment of spiritual knowledge)' (- Taittiriyopanishad, 1.4.1). For the attainment of the highest spiritual stage both the body and the mind should be controlled. It is said: 'Only physical movements are not helpful, nor concentration alone is successful. He who knows how to practise physical control in combination with concentration, attains immortality' (- Ishopanishad, 9 and 11). Here is a clear indication that the body should be purified, vitalized and well-controlled by 
hathayoga, and in that state of the body concentration will develop in a satisfactory manner. More clearly it is said : 'The yogi making his body as the lower piece of wood and the pranawa (the first mantra) the upper piece of wood (used for kindling the fire), should do the churning which is in the form of concentration again and again until he realizes the Supreme Being' (- Shwetashwataropanishad,
 1.14). This means that in a purified body and with the help of the mantra, concentration develops to its highest limit and as a result God is revealed. 
A 
yogi
 can attain such a purified and vitalized body that it is free from disease, senility, and is long-lived. It is said: 'When a 
yogi
 develops a highly purified body by yoga-fire, he becomes free from disease, his youth is prolonged and his life is extended; and the experience of supersmell, super-taste, super-sight, super-touch and super-sound occurs' (- Shwetashwataropanishad,
 2.12). So, it is possible to attain a yogafire body of super-purity. 
The body should be trained to be in a state of motionlessness for a prolonged time without discomfort or pain. It is said: 'In samadhi all 
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        senses cease to function and the body remains motionless like a piece of wood' (-Nadabindupanishad,
 3.3.2). The motionlessness of the body is developed by the practice of static posture. Moreover, by the practice of processes contained in 
hathayoga,
 not only the body is vitalized and controlled but also the mind is controlled and brightened. 
The assumption of a folded-leg concentration posture is necessary for the practice of sensory control and concentration. As, for example: 'Once upon a time, the great yogi 
Mandawya, being desirous of withdrawing his senses into the manas-chakra - the subtle centre of the mind, assumed the lotus posture' ( - 
Annapurnopanishad,
 3.3-4). That the static posture to be assumed for the practice of yoga should be a yogasana (concentration posture) has been stated : 'Assuming rightly a yoga posture, such as lotus posture, auspicious posture or happy posture, and facing towards the north' (- Amritanadopanishad, 18). The concentration postures when well mastered will be suitable for the practice of yoga. Aditya said: 'The three worlds are conquered by him who has mastered posture' ( - Trishikhibrahmanopanishad, Mantra Section, 52). Dattatreya said: 'Assuming a yoga posture, one should always practise breath-control' (-Darshanopanishad,
 3.14). 
When a posture is fully controlled, then it is to be assumed for concentration. Narayana said that there were two indications when the posture is fully controlled; the natural feeling of ease and comfort when a posture is assumed; and the ability to prolong the posture without discomfort (- Mandalabrahmanopanishad,
 1.1.5). There are also other indications when posture is mastered. It is said: 'Disease is eliminated by posture' (- Yogachudamanyupanishadi
 109). Also, 'All diseases of the body are destroyed by posture, even poisons are assimilated. Any one of the postures selected should be made comfortable, if it was not possible for one to master all of them' ( - Shanadilyopanishad, 1.3.12-13), and 'The yogi being still in a posture (because of his mastery), wellcontrolled' (- Shandilyopanishad, 1.7.1). 
In an impurified body, mind is usually restless. This is why Shiwa has said: 'How will it 
be possible to practise concentration without purifying the body? ... A purified body is full of vitality and is fit for concentration' (-Brihannilatantra, ch. 6, p. 41). The assumption of a concentration posture for spiritual practice requiring concentration is absolutely necessary. So it is stated: 'The mantra-practice, worship and other spiritual works should be done while assuming the lotus posture, auspicious posture, hero posture (wirasana) or other postures; otherwise there will be no success' (- Kularnawa, ch. 15, p. 74). Bhairawi said: 'I am explaining different postures to those who are desirous of attaining success in yoga. Without the assumption of an appropriate posture breath-control and other practices are not successful' ( - Rudrayamala, Part 2, 23. 23). It is also said: 'By the practice of postures life is prolonged. 
. . . For the purification of the body and for attaining success in yoga, posture is absolutely necessary' (-Rudrayamala, Part 2, 24. 38-39), and 'Posture helps to make the mind calm' ( - Tantrarajatantra, 27, 59). 'By the practice of posture the body becomes disease-free, firm and efficient' (-Grahayamala, ch. 12, p. 85). 
So, the importance of posture has been recognized in the Waidika as well as in the Tantrika form of yoga. It has been recognized that a purified and vitalized body is necessary for concentration; that posture plays an important role in making the body purer, healthful, youthful, efficient and long-lived; and also that a concentration posture is absolutely necessary for the practice of breath-control, sensory control and concentration; a posture should be fully controlled. 
Posture has been fully elaborated in 
hathayoga. Innumerable postures were introduced and various scientific processes were developed in relation to postures ( - Rudrayamala, Part 2, 24. 3). Many postures were also developed in Waidika yoga. So it is said that many postures were explained in the Weda ( - Wishwasaratantra, ch. 2, p. 11). In hathayoga, postures have been divided into three groups: dynamic posture exercise, static posture exercise, and concentration postures. Dynamic posture exercise has been designed to exercise all the muscles of the body in conjunction with charana (contraction
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        control exercise). Static posture exercise trains the body to be still in different positions and develops vital endurance and the power of concentration. Concentration postures are for the practice of breath-control, mantra and concentration. 
Fourth Stage of 
Yama
 (Control): Pranayama 
The fourth stage of control is prarcayama breath-control. When 'yama' (control) is applied to control prana-wayus (different forms of bioenergy) the form 'ayama' is frequently used. The words nigraha, rodha and nirodha are also used to indicate control. 
Pranayama is actually the process of controlling prana, the central bio-energy; and as this control is achieved through the process of the regulation of breath, it is usually called breathcontrol. It is said: 'He who is well-restrained in all his actions, should control bio-energy carefully through the breath-process; as a result of this the bio-energy becomes so rarefied as to increase the power of breath-suspension. Thereafter expiration should be made through the nostrils. This process makes the restless mind fit for concentration' (- Shwetashwataropanishad, 2.9).
 Here is a clear indication that the control of bio-energy is intrinsically associated with breathing. Furthermore, the rarefaction of the bio-energy causes a diminution of the internal organic activities to a very low level and this is helped by the decreased voluntary muscular activities in a static concentration posture. This physical state is an anti-oscillatory state of the mind. The rarefied bio-energy flow becomes very much less through the idapingala paths (the white and red energy lines), but is enhanced considerably through the 
sushumna path (the central energy line). This creates a state in which concentration becomes easy, prolonged and deep. 
Ribhu,the exalted knower of Brahman, said: 'When the throbbing of all the bio-energies 
ceases by the practice (of breath-control), the mind becomes non-mens, and what remains is the liberation' ( - 
Annapurnopanishad,
 2.33). 
When the bio-energy is rarefied by the practice of breath-control, it ceases to throb and becomes calm. This causes the mind to be free from oscillation. 
A complete control of respiration is associated with that state of the mind which is beyond the perceptive, intellective, affective and volitive phenomena. It is said: 'The yogi will practise the absorption process in conjunction with the control of respiration and concentration; in this way when the respiration stops, the mind goes beyond the perceptive-intellective-affective states' (- Tripuratapinyupanishad, 5.10). By the process of breath-control respiration can be controlled to the point when it will automatically stop. It is the state of what is technically called kewala kumbhaka - automatic breath-suspension. At this stage the mind is also automatically in deep concentration. However, the breathcontrol should be regularly practised. It is stated: 'A student of yoga who is well-controlled in sleep and activities and lives on an abstemious diet, being in a lonely place with his mind without any thirst for wordly things and when the previous meal has been completely digested (that is on an empty stomach), should practise breath-control according to the process shown by his teacher' (- Soubhagyalakshmyupanishad, 2
.
2
). 
The importance of the control of the breath and the mind for the development of superconcentration has been fully recognized. It is said: 'The 
yogi
 should control the breath and the mind to accomplish superconcentration' ( - Trishikhibrahmanopanishad, Mantra Section, 22). Breath-control, practised regularly, develops intelligence and the power of concentration. So, the great yogi Dattatreya said: 'The regular practice of breath-control develops intelligence. ... By breath-control that spiritual knowledge which leads to liberation arises (through superconcentration)' (- Darshanopanishad, 6.10-12). 
Respiration is one of the intrinsic factors that causes the perceptive mind (chitta) to function, and hence the control of the mind is related to the control of respiration. It is stated: 'There 
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        are two causes which make the perceptive mind to oscillate; they are the latent impression of feeling (wasana) and respiration; if one is controlled, the other also becomes inoperative. Of these two, first respiration should be controlled' (- Yogakundalyupanishad, 1.1-2). The control of bio-energy means the control of respiration, as the former is inseparably associated with the latter, and through the latter the former control is achieved. So it is said: 'The control of prana is this: prana means physical respiration, and ayarna means kumbhaka (breathsuspension)' (- Yogakundalyupanishad, 1.19). 
The respiratory movements which are associated with the movement of air in the lungs, is a great factor in producing the oscillation of the mind. The diversification of the mind can be regulated by breath-control. It is stated: 'The respiratory movements cause the multiformity of the mind; when the former is motionless, the latter also becomes calm' (- Yogachudamanyupanishad,
 89). It is also stated that the control of respiration causes both physical and mental development (- Warahopanishad, 5.46-49). Further, 'When the subtle energy line system (nadichakra) is purified by breath-control, done in a right manner, the bio-energy enters easily into the central energy line 
(sushumna.)
 by bursting through its entrance and, as a result, the mind becomes absolutely calm' (-Shandilyopanishad, 1.7.9-10). 
The process of breath-control consists of three acts: inspiring the atmospheric air into the lungs, expiring the air from the lungs, and the suspension of breath, either at the end of inspiration or of expiration. We have very ancient Waidika terms for the three respiratory acts, which are based on the 
Chandogyopanishad, 1.3.3. The word 'prana' is used to denote the action of expiring the air from the lungs. The actual process of expiring the air is 'prana' or 'pranana', that is, expiration. Similarly, the word 'apana' is used to denote the action of inspiring the air. The process of inspiring the air is 'apana' or 'apanana', that is, inspiration. The connection between the prana and apana is 'wyana'. This means that at the end ofinspiration and at the beginning of expiration, or at the end ofexpiration and at the beginning ofinspira
tion, is the period in which the action of prana and apana has stopped. The cessation of prana or pranana (expiration) is 'aprana' (that is no expiration), and that of apana or apanana (inspiration) is 'anapana' (no inspiration). During the interval between the two processes there is neither inspiration nor expiration. This is wyana or 'wyanayana', that is, breath-suspension. So, we have the following terms: 
Apana
 or 
Apanana
 = Inspiration 
Prana or Pranana = Expiration 
Wyana or Wyanayana = Breath-suspension 
The interval at the end of apana and before the commencement of prana is 'kumbhaka'. This is antah-kumbhaka (inspiratory breathsuspension). Again, the interval at the end of prana and before the commencement of apana is kumbhaka. This is bahya-kumbhaka (expiratory breath-suspension). Here, prana is expiration and apana is inspiration. These two terms are the same as older ones mentioned above. Here the term kumbhaka is used to denote breath-suspension, instead of wyana or wyanayana. This is based on the Muktikopanishad, 2,51-52. 
Then we find that the term 'ruchira' was used synonymously with kumbhaka, that is, breath-suspension. And the terms 'rechaka' and 
'puraka'
 for expiration and inspiration ( - Amritanadopanishad, 9). 
Pranayama (breath-control) has been defined as: 'Pranayama is that in which the Gayatri mantra, combined with seven wyahritis to which the 
pranawa
 ("Ong") is prefixed in each, and "shiras" (the last part of the mantra) are said mentally with controlled respiration' ( - Amritanadopanishad, 10). This is the basic Waidika breath-control in which the measures of inspiration, breath-suspension and expiration are the same. The mantra used in this breath-control consists of about sixty units. This means that the duration of inspiration is sixty units of time, let us say 60 seconds. The time of breath-suspension and of expiration is also 60 seconds in each case. 
The three respiratory acts have been explained as: 'The air should be expelled outside so as to 

        
        [image: Picture #81]
        

        Layayoga and 
Ashtangayoga 
make the lungs as if empty; this emptying is called expiration. 
'When the air is inhaled like the sucking in of water through the stalk of a lotus, it is called inspiration. 
'To be in a state when there is neither expiration nor inspiration and the body is completely motionless is called breath-suspension' ( - Amritanadopanishad. 11-13). 
So, during breath-suspension the body should be maintained absolutely motionless. In other words, breath-control should be practised when the static posture has been mastered. 
The preliminary practices of breath-control, when a student of yoga assumes a sitting posture, are as follows: 'First a yoga posture should be assumed with the body erect, eyes non-moving, the upper teeth not touching the lower, the tongue retroverted (only in special cases), with chin-lock, the (right) hand on the nostrils to make breath-flow through a desired nostril, body motionless, and the mind at ease and concentrated, and then practise breath-control' (- Trishikhibrahmanopanishad, Mantra Section. 92-94). 
The order of breath-control is as follows: 'First is expiration, then inspiration, then breathsuspension, and finally expiration; this is breathcontrol' (- Trishikhibrahmanopanishad. Mantra Section. 94-95). This means that the inspiratory part of breath-control should start after a preliminary expiration. 
The actual breath-control process is as follows: 'First exhale the air from the lungs through the right nostril by closing left nostril with the fingers of the right hand; now inhale through the left nostril, counting 16, and then suspend the breath for 64 measures, and then exhale through the right nostril, counting 32. In this manner continue the process [both] in the inverse and [in] direct order' ( - Trishikhibrahmanopanishad, Mantra Section, 95-98). Here, the relative measures of inspiration, suspension and expiration are 1-4-2. So the 1-1-1 measures are modified in this process. 
It is clearly said that: 'Pranayama (breathcontrol) is composed of inspiration, breathsuspension and expiration. These three respiratory acts are in the form of "A", "U" and "M", 
that is, pranawa, so the pranayama is of the nature of pranawa' (- Darshanopanishad, 6.1-2). Inspiration, breath-suspension and expiration are done in the following manner: 'Inspire through the left nostril slowly, counting 16 and at the same time doing the sound-process (japa) with "A" of the pranawa and with concentration; then suspend the breath for 64 measures and at the same time make the sound-process with "U" of the pranawa and with concentration; and, finally, expire the air slowly through the right nostril and at the same time count 32 and along with it make the sound-process with " M" of the prarcawa and with concentration' (- Darshanopani
A
ad, 6.3-6). So, the relative measures of inspiration, breath-suspension and expiration are 1-4-2, and the sound-process and concentration are added to the respiratory acts. 
The breath-control process has two fundamental forms: sahita (inspiratory-expiratorysuspension) and kewala (noninspiratory-nonexpiratory-suspension). The sahita is that form of breath-suspension which is done in conjunction with inspiration and expiration. The kewala is that form of breath-suspension in which there is no inspiration and no expiration, but only automatic breath-suspension. So it is said: 'Breath-suspension is of two kinds: sahita and kewala. Sahita should be practised until the yogi is able to do the kewala. Sahita breathcontrol includes suryabheda (right-nostril breathcontrol) ujjayz (both-nostrils breath-control), shitali (lingual breath-control) and bhastri (thoracico-short-quick breath-control)’ (-Yogakundalyupanishad,
 1.20-21). 
During breath-control three forms of muscular control should be adopted. They are mulabandha (anal-lock), uddi’yana (abdomino-retraction) and jalandhara (chin-lock). So it is said: 'During the four forms of breath-suspension, the three forms of control should be executed; they are anal-lock, abdomino-retraction and chin-lock' (- Yogakundalyupanii/7flr/, 1.40-41). 
There are other measures in inspiration, breath-suspension and expiration. It is said: 'Breath-control is that in which the measure for inspiration is 12, for breath-suspension 16, and for expiration 10, along with the soundprocess with 
"Ong".
 The measure in the elemen

        
        [image: Picture #82]
        

        tary type is 12 (in inspiration), in the middle type 24, and in the highest type 36' ( - Yogachudamanyupanishad,
 103-104). 
When breath-control is accomplished, certain signs appear. It is said: 'Thence the yogi's body becomes free from excessive fat and disease, eyes bright, countenance cheerful, sexual urge well-controlled and energy increased' (- Shandilyopanishad, 1.7.13 :6). 
So far we have talked about Waidika breathcontrol. Now, we shall consider the Tantrika form. It is said: 'Pranayama is that in which the breathing movements, due to the throbbing of the bio-energy, are controlled. During pranayama one becomes conscious of the divine power' (- Gayatritantra, 1.205). 
By the control of breath the mind and the senses are spiritually purified. It is said: 'Breathcontrol is of many kinds. ... By breath-control the mind and the senses are purified' (- Kularnawa,
 ch. 15, p. 75). It is also said: 'The internal impurities are removed by breath-control. It is the best yoga practice. Without its help liberation is not possible. The yogis attain success through breath-control' (- Gandharwa tantra, ch. 10, p. 47). The throbbing of the bioenergy causes the oscillation of breath. By breath-control the throbbing of the bio-energy is controlled and the mind becomes calm. It is also said in the Gandharwatantra that the uncontrolled respiratory movements cause the mind to oscillate; when the breath is controlled, the mind becomes calm. Breath-control makes all forms of bio-energy calm. So it is said: 'The ten forms of bio-energy, such as prana, apana, etc. are made to stop their throbbing by breathcontrol' (Mundamalatantra, ch. 2, p. 3). 
He who desires to control his breath should be moderate in eating, healthy, clean and sexually well-controlled. So it is said: 'One who is healthy and eats moderately can control breath and becomes a yogi. ... He who is clean and doing sexual control is able to control breath. Regular practice is absolutely necessary. Yoga is not possible without breath-control' (- Rudrayamala, Part 2,17.40-43). 
In the Tantrika form the general terms for the three respiratory acts in breath-control - puraka (inspiration), kumbhaka (breath-suspension) 
and rechaka (expiration), have been generally accepted. It is said: 'The inhalation of the atmospheric air into the lungs is termed puraka. The holding of the inspired air within, and without any inhalation or exhalation, is termed kumbhaka. Then the suspended breath should be expelled outside. This is termed rechaka' ( - Phetkarinitantra, ch. 3, p. 4). 
The process of breath-control and its measures are explained thus: 'Assuming the hero posture with the body erect, inspire the outer air through the left nostril for the measure of 16; then suspend the breath for the measure of 64, and thereafter exhale the air outside through the right nostril for the measure 32' ( - Gandharwatantra, ch. 5, p. 25). Here the general measures 16-64-32 - have been discussed. It is further stated: 'The measure for breath-suspension is four times the measure of inspiration, and the measure of expiration is half the measure of breath-suspension' ( - Gandharwatantra, ch. 10, p. 47). So, the general measures are: 1-4-2. For the control of the nostrils during breathcontrol, it has been said: 'The thumb, ring, and little fingers should be used to control the nostrils, leaving the forefinger and the middle finger' ( - Koulawalitantra, ch. 2, p. 6). About the forms of breath-control it is said: 'There are two forms of breath-control: one is with the mantra and concentration, which is called sagarbha, the other is without them and is called agarbha or wigarbha' (- Sharadatilaka, 25. 20-21). About the stages of breath-control, it is said: 'The early or first stage is that in which perspiration occurs due to the practice of breath-control. In the middle or second stage the body shakes (due to the arousing of inner power). In the highest or third stage the body levitates. The breath-control should be regularly practised until the third stage is reached' (- Sharadatilaka, 25. 21-22). It has been further stated: 'Breath-control consists of three stages: the highest, the middle and the first. At the highest stage, the body becomes light 
and levitates and the mind becomes calm. At the first stage perspiration is produced in the whole body, and at the second stage the body shakes. These signs appear after long practice. By regular practice the third stage is reached from 
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        the first and through the second stage. The breath-control should be regularly practised in the morning and evening' ( - Tantrarajatantra, 27.64-66). 
The usual Tantrika terms for inspiration, suspension and expiration are puraka, kumbhaka and rechaka respectively. The terms ahara, dharana and apasara for inspiration, suspension and expiration respectively have also been used ( - Tantrarajatantra, 27. 67-68). 
The usual measures in breath-control are 16-64-32, on the basis of 1-4-2. But the relative measures of 1-4-2 change according to the different forms and the nature of the mantras used. In one of the forms of breath-control, inspiration is done through the left nostril for the measure of 16 with the first 16 matrikaletters; then breath-suspension for the measure of 32 with the matrika-letters 32 from 'Ka' to 'Sa'; thereafter expiration through the right nostril for the measure of 16 using the letters from 'Ka' to ’Ta' ( - Gayatritantra, 1. 203-204). Here the relative measures are 16-32-16 at the ratio of 1-2-1, and the matrika-letters (sound-units) are used as mantra. 
In another form, the 50 matrika-letters as mantra, said in regular order, with concentration together with initiation-mantra are used for inspiration; the 50 matrika-letters, first in the reverse order and then in the regular order with concentration and the initiation-mantra are used for breath-suspension; finally, the 50 matrika-letters in the reverse order with concentration and the initiation-mantra for expiration ( - Kamadhenutantra, ch. 9, p. 10). The relative measures of inspiration-suspension- expiration are 50 + initiation mantra - 10 + initiation mantra - 50 + initiation mantra. This form of breath-control is for advanced pupils. 
There is another Tantrika breath-control in which 
A'
 to 
'Ksha' -
 the 50 matrika-letters are used in inspiration, ’Ka' to 'Ma' - the 25 matrika-letters - are used in breath-suspension, and 'Ya' to 
'Ksha' -
 the 9 matrika-letters - are used in expiration ( - Wishwasaratantra, ch. 1, p. 10). It is a special breath-control in which the relative measures of inspiration, suspension and expiration are 50-25-9. 
There is also a special breath-control process. 
called brahmamantra pranayama, in which a different technique has been used. Sadashiwa says: 'In this breath-control the brahmamantra (consisting of 7 matrika-letters) or only pranawa (Ong)
 should be used. Closing the left nostril with the middle and ring fingers of the right hand, inspire through the right nostril and at the same time do sound-process (japa) with brahmamantra or 
pranawa
 for 8 times; then closing the right nostril (the left nostril is already closed) with the thumb, suspend the breath for 32 measures with the mantra or pranawa; and finally, open the right nostril and expire through it slowly by counting the mantra or pranawa 16 times; in this manner inhale through the left nostril counting 8, suspend counting 32, and exhale through the left nostril counting 16; and again, inhale through the right nostril counting 8, suspend counting 32, and exhale through the right nostril counting 16. This is the brahmamantra pranayama' ( - Mahanirwanatantra, 3. 44-48). The measures ofthis breathcontrol are 8-32-16, the same ratio as 1-4-2. The characteristic feature of this breath-control is that the inspiration and expiration are done through the same nostril. In this respect it differs from both sarya pranayama (right-nostril inspiratory breath-control) and chandra pranayama (left-nostril inspiratory breathcontrol). 
The regular measures for inspiration, breathsuspension and expiration are 16-64-32. But one who is not able to use these measures should adopt lower measures. It is stated: 'He who is unable to use the measures of 16-6432, should reduce them to 4-16-8; even one who is unable to use these reduced measures should use the measures of 1-4-2' (-Shaktanandatarangini, ch. 7, p. 16). 
In the Tantrika form of breath-control, the three forms of special muscular control - chinlock, abdomino-retraction and anal-lock, have also been introduced. It is stated: 'At the end of inspiration, chin-lock should be done. At the end of expiration, abdomino-retraction should be done, and during breath-suspension anallock, chin-lock and abdomino-retraction should be executed' ( - Grahayamala, ch. 13, p. 102). 
As in Waidika breath-control, Tantrika breath
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        control also has two fundamental forms: 
sahita and kewala. It is said: 'Breath-suspension is of two kinds: sahita and kewala. The sahitasuspension is that in which suspension is done with inspiration and expiration. The kewalasuspension is that in which suspension is automatic and effortless and where inspiration and expiration are completely absent' (-Grahayamala, ch. 13, p. 101). 
It has been said: 'The body of a resolute yogi, who has mastered kewala-suspension, is as swift as the mind, and is diseaseless and without senility' ( - Tripurasarasamuchchaya, ch. 3, p. 10). 
About the signs which appear when the breath-control is accomplished, it is stated: 'The signs which appear after the perfection of breath-control are aroused internal powers, joy and satisfaction, purity of mind, calmness, bodily lightness, gracefulness and brightness' (- Tantrarajatantra, 27. 69). Further. 'When the breath-control is perfected, these signs appear: lightness of the body, cheerful countenance, brightness of the eyes, good digestion, internal purification and control, and joy' (-Grahayamala),ch. 13, p. 102). 
Fifth Stage ofYama (Control): Pratyahara 
Now we come to the fifth stage of control which is the control of the senses. The terms ayama, nigraha, rodha and nirodha are used for control. But in yoga, a special term 'Pratyahara' has been introduced for the control of the senses. This new term explains the nature of yama (control) involved in the control of the senses. The word pratyahara is derived from ' hr i': to take away, to remove, to prevent, to disjoin, to withdraw, and to which 'prati' ( = against) and 'a' are prefixed. So, the meaning of the term is to take away, remove or withdraw the senses from the objects, to prevent the senses from being in contact with the objects. The main point is that the nature of the control, in relation to the senses, is that which keeps the 
senses from being in contact with the objects, that is, a process of abstraction or withdrawal. Therefore, the technical meaning of the word pratyahara is the sensory withdrawal, which can simply be termed sensory control. 
It is said: 'The senses and the organs of action should be controlled in the manas (the sense-mind or the sixth sense), and the manas in the jnanatman (perceptive consciousness or mind)' (- Kathopanishad, 1. 3.13). Here the process of the actions of the senses and its control have been technically explained. The sensory impulse at the cerebral point is transformed into the udanic (pertaining to the udana-a form of bio-energy exhibiting upward radiation) radiation and is conducted to the sense-mind. The sense-mind is stimulated by the radiated udanic energy and creates and conducts manasa-radiation (highly rarefied subconscious radiation) to the perceptive consciousness where objective knowledge is formed. In the text two phases of control have been pointed out. During the first phase, the rousing of the sense-mind in response to the udanic radiation is controlled, and, as a result the sense-mind is neutralized. During the second phase, this neutralized sensemind is withdrawn into the perceptive mind. This two-phased control process is technically termed pratyahara - sensory control. In the above text the word 'yama' has been used as a verb, meaning to control the senses. So, the term is 'indriya-yama' which stands for pratyahara. 
A different technique of sensory control has also been expounded. It is stated: 'The senses should be controlled by the manas (willmind) in the hrit (here, sense-mind)' (-Shwetashwataropanishad, 2.8). This means that the transformed sensory impulse into udanic radiation should be neutralized in the sense-mind by will-mind, that is, before the creation of the sensory image in the perceptive consciousness. It can also be explained differently: 'By the concentrated mind the senses should be controlled in their particular seats in the chakras (subtle centres).' This process of sensory control has been specially adopted in layayoga. Here the term 'indriya sanniwesha' (sense control) has been used for sensory control in place of. pratya
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        hara. This form of sensory control has been more clearly expounded by the great yogi Mandawya
 in his own practice. It is stated: 'Once upon a time Muni 
Mandawya
 desired to withdraw his senses to the manas-chakra (a subtle centre which is the seat of sense-consciousness), and for that purpose he assumed the lotus posture with his eyes half-open and, stage by stage, disjoined his senses from the internal and external objects' ( -
Annapurnopanishad,
 3. 3-4). The process described here consists of the withdrawal of the senses, from all objects, into the manas-chakra. It is a layayoga process. Here, a more direct term 'indriya sanghararna', that is, sense-withdrawal, has been used for pratyahara. 
There was an ancient form of yoga practice consisting of prana-apana sangyama, that is, breath-control, and the disjoining of the senses from their objects and other processes (- Kundikopanishad, 24-25). Here, the word 'sangshraya' in the verbal form and in the negative sense has been used. To denote negation it can be constructed as 'asangshraya' to mean disjoining. 
About a special process of sensory control it has been stated: 'By the concentrated mind the senses should be withdrawn from their objects and the apana-energy should be drawn upwards into the abdominal region and held there' (- Trishikhibrahmanopanishad, Mantra Section, 115). It appears that the reverse apana-action is associated with the process of sense-withdrawal. Here, the term 'karana-samaharana'
 has been used to mean sense-withdrawal. However, the process of sensory control has been elaborated in this manner: 'On the eighteen vital points of the body, the mind should be concentrated, from one point to the other, with breath-suspension. This is sensory control. The eighteen points are: (1) big toe, (2) ankle, (3) calf, (4) thigh, (5) anus, (6) genitals, (7) heart, (8) abdominal region, (9) navel, (10) neck, (11) elbow, (12) root of the palate, (13) nose, (14) eye, (15) space between the eyebrows, (16) forehead, (17) knee, and (18) wrist' ( -Trishikhibrahmanopanishad, Mantra Section. 129-133). 
Dattatreya defined sensory control as: 'The senses naturally are in contact with the objects; 
the withdrawal of the senses from the objects by the application of the power of control is termed sensory control
1
 (Darshanopanishad, 7. 1-2). Here, the process involved in sensory control has been termed 'indriya aharana', that is sense-withdrawal, and this is to be effected by the well-developed power of control. The control process has been more fully described by Dattatreya. He says: 'According to the process of breath-control, breath should be suspended with concentration applied to the following points in succession: (1) root of the teeth, (2) neck, (3) chest, (4) navel region, (5) region of Kundali (coiled power), (6) muladhara (intracoccygeal subtle centre), (7) hip, (8) thigh, (9) knee, (10) leg, and (11) big toe. This is called pratyahara by the ancient yogis who were masters of sensory control' (- Darshanopanii
A
ad, 7. 5-9). The processes involved in sensory 
control are two-fold: breath-suspension and holding the mind, that is, mental concentration, on certain vital points in the body in a particular manner and order. The concentration should be done along with breath-suspension. This is a very ancient method of sensory control. 
Dattatreya expounded a higher process of sensory control in which mind is concentrated on the different subtle centres of the body. This is the layayoga method. He says: 'The yogi should assume the swastikasana (auspicious posture) and should be completely motionless; then he should inhale the atmospheric air and suspend the breath. During breath-suspension, the following points should be held in consciousness in succession: (1) feet, (2) muladhara (the intra-coccygeal subtle centre), (3) navel point 
(manipura-
 the intra-lumbar subtle centre), (4) heart point (anahata - the intrathoracic subtle centre), (5) neck point (wishuddha - the intra-cervical subtle centre), (6) palatine point (talu-the intra-medullary subtle centre), (7) eyebrow point (ajna - the intracerebral subtle centre), (8) forehead point (manas and indu, which belong to the ajna system), and (9) head point (sahasrara - void centre)' (- Darshanopanishad, 7. 10-12). 
In explaining sensory control, Narayana said: 'The control of the mind in respect of sensory objects is pratyahara' (- Mandalabrahman
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        opanishad,
 1.7). That is, the sense-mind should be so controlled as to cease all conduction to the perceptive consciousness. Here the term 'manas-nirodhana' (sense-mind control) has been used to explain the nature of the control. 
It is said: 'The withdrawal of the senses from their objects, towards which they are naturally flowing, is called pratyahara' (-Yogachudamanyupanishad,
 120). Here the word 'pratyaharana' (withdrawal) has been used to indicate the nature of the control, and from which the term 'pratyahara' originated. The great yogi 
Wishnu
 also said: 'It is evident that pratyahara is the process in which the yogi, being in kumbhaka, (breath-suspension) withdraws his senses from their objects' (Yogatattwopanishad, 68-69). Here also, the word 'pratyaharana'
 (withdrawal) has been used to explain the nature of the control. It is also stated that the control process is conjoined with breathsuspension. 
Atharwana
 expounded five forms of sensory control to Shandilya. He said: 'The withdrawal of the senses from their objects by well-developed control-power is pratyahara; (the second form is) whatever sensory image shines forth in consciousness should be thought of as God, this is sensory control; (the third is) the abandonment of the fruits of all actions which are to be done everyday, this is sensory control; (the fourth is) the turning away from all objects, this is sensory control; (the fifth is) the holding (in consciousness) the eighteen vital points (of the body) in succession, this is sensory control. The vital points are: (1) foot, (2) big toe, (3) ankle, (4) leg, (5) knee, (6) thigh, (7) anus, (8) genitals, (9) navel, (10) heart, (11) neck. (12) larynx, (13) palate, (14) nostrils, (15) eyes, (16) the space between the eyebrows, (17) forehead, and (18) head. On these points the process of holding should be done on the ascending as well as on the descending scales' (- 
Shandilyopanishad,
 8. 1-2). 
All these are the Waidika sensory control. Now we come to the Tantrika sensory control. Shiwa said: 'The senses are constantly in contact with the objects; they should be withdrawn from their objects in a graduated manner' ( - Niruttaratantra, ch. 4, p. 8). Ishwara defined 
pratyahara as: 'The withdrawal of the senses from their respective objects, with which they are normally in contact, by well-developed control power is called pratyahara' (-Gandharwatantra, ch. 5, p. 25). It is said: 'The perceptive mind, because of the influence of desires, is in an oscillatory state; when the desires are controlled by pratyahara, it becomes concentrated on God' (- Rudrayamala, Part 2, 24. 137). Further, 'The perceptive mind is irresistible, firm, difficult to control and unwilling to obey; the withdrawal of it by the strength of control is called pratyahara. By pratyahara, the yogi becomes calm and is able to concentrate deeply and that leads to yoga' (Rudrayamala, Part 2, 27. 28-30). 
A new and highly technical definition of sensory control is as follows: 'With the suspension of breath the mind should be concentrated on the muladhara centre and from there on all other subtle centres, step by step; this is pratyahara' ( - Tantrarajatantra, 27.70). This is the form of sensory control which is specially adopted in layayoga. 
The word 'yama' in the form of 'sangyama' has been used for the control of the senses. It is said: 'The sangyama (control) of the senses from their objects into the hrit centre by the will-mind is called pratyahara; this fifth process of control should be regularly practised by the yogi' (- Satwatatantra, 5.14). Sensory control has also been defined as: 'Even when the senses are in contact with the objects, the non-reception (in the sense-consciousness) of those (objects) is pratyahara' ( - Paranandasutra, final section, 1. 42). Here, it is indicated that the sense-mind should be so controlled that it does not receive the dematerialized sensory impulses and, consequently, will not conduct sensomental impulses to consciousness. 
Sixth, Seventh and Eighth Stages of Yama (Control): Dharana, Dhyana and Samadhi 
The sixth, seventh and eighth stages of control are exercised in relation to the mind. In other 
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        words, the control of the mind is practised in three main steps, and each one has a technical name denoting the nature of the control. These names are Dharana, Dhyana and Samadhi, which will be explained. 
1 Dharana (Holding-Concentration) 
Dharana is the sixth stage of 
yama
 (control) and the first phase of mental control or concentration. Dharana is derived from 'dhri' meaning holding. Holding is a process of maintaining a particular form of consciousness without its transformation into another form. Therefore, holding is the process of concentration in which only one form of consciousness is maintained. This monoform consciousness is beyond perceptivity, intellectuality, affectivity, and volitionality. 
Perception effects the oscillatory state of consciousness because of the constant sensomental radiations into it. The radiated energy in the conscious field is transformed into conscious forms or images which, in relation to the I-consciousness, are apprehended as what we call the external objects. According to the experiences in relation to the objects a conscious feeling of passion or aversion may be aroused. This is determined to a great extent by the desire-pattern which is based on pleasure-pain impressions, acquired before. The desire (kama) itself which is born of preformed impressions, when combined with the will-principle 
(manasyana) develops finally into conation (kriti). Conation may, or may not, be associated with affectivity. 
On the other hand, intelligence plays an important role in perception. In a general way, it is a component part of apprehension. However, intellectuality becomes a predominant factor in certain types of apprehension. An apprehension can be so refined that higher and deep thinking and deliberation form its major part. Thinking and reasoning are the main functions of the intellective mind (buddhi). 
Perception is the basis of consciousness at the sensory level. In this consciousness, not only perception, but also affection and volition and, 
to a certain extent, intellection are components. It is called the perceptive (sangjnana) field. When the intellective mind predominates in the perceptive field, clear thinking and sound reasoning become elements of consciousness. These are the functions of the intellective mind as mati (thought) and manana (reasoning). The intellective mind at a higher level, such as manisha.
 (superintellect), exhibits a higher form of intelligence as deep thinking and deliberation. The intellect and superintellect modify the perceptive consciousness to a specific form called intellective consciousness (wijnana). 
Both the perceptive and intellective forms of consciousness are multiform in character, though the latter is much more refined. The constituent elements of the perceptive consciousness are the knowledge-forms, principally of five varieties created by the five kinds of sensomental radiations in the conscious field. Each knowledge-form is a knowledge-unit which is termed writti (an imaged consciousness). By the appropriate combination of different knowledge-units a conscious pattern is formed which is associated with the phenomenon of the awareness of the objects. It is manifold in character and is constantly changing. Intelligence also radiates from the intellective aspect of the mind into the conscious field, and is manifested as conscious thoughts and intellectual creativity. When conscious thoughts are of a high order and intensive in character, consciousness assumes a new pattern called intellective consciousness, which is composed of thought-intelligence-units, also termed writtis. 
At the sensory level the knowledge pattern is the awareness of sensory objects. Either the awareness, or the thought associated with it, is composed of knowledge and intelligence units so coalesced as to give a complete meaning. Each unit is a writti which is the knowledge minimum. Consciousness in the sensory or intellective field is maintained by the continuous arising of the writtis, one after another. It is like this, writti 1 - pause - writti 2-pausewritti 3 and so on. The pause is so brief that it cannot be apprehended, and so there is an apparent continuity. A writti-chain creates a knowledge pattern of which a single writti may 
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        manifest a knowledge of an object or the part of the knowledge of an object or objects. Therefore, our knowledge is a compound ofwrittis. 
The writti-form of consciousness, the seat of which is either the perceptive or intellective field, has been termed 'sarwabhawatmabhawana' 
( 
- Annapurnopanishad,
 1. 32) - the multifarious 
consciousness - manifesting manifold perception-thought phenomena. Unless the writtis are controlled, it is not possible to attain uniformity (samata) of consciousness. It is the background, or the actual state, of the concentratedness (ekagrata) of consciousness. This state should be developed from the state of deconcentration by the application of control. 
The uniformity of consciousness is not an abnormal, unintelligent, unaffectionate and unillumined state. On the other hand, it is a supernormal, superintellective, superaffectionate and superillumined state. So it has been called prajnana-superconsciousness. It is not based on perceptive-intellective knowledge phenomena, but on the 
dhi -
 concentrative mind which causes consciousness to assume the concentrative form. Superknowledge arises from concentration - not from perception and intellection. Superknowledge has two levels inward and outward. At the outward level, superknowledge reveals the supermatter field, and thus the range of knowledge is increased to a very high degree. At the inward level, superknowledge manifests as spiritual light or divine knowledge. 
In the intellective field, the concentrative mind manifests as attention (awadhana) and genius (pratibha). When the writtis flow in the conscious field, the specific function of the concentrative mind is almost hidden. Unless an appropriate condition in consciousness is created, concentration will not be possible. Concentration is essentially the development of that form of consciousness in which writtis cannot arise, and intellective, affective and volitive phenomena are not recorded, and the form itself does not change. A writti indicates a knowledge of an object or a part of the knowledge of an object. This is why writti 1 is not the same as writti 2, or writti 3. This shows the oscillatory character of the consciousness undergoing writtis. On the 
other hand, the consciousness in concentration shows that any point, measured by time, is that conscious form which is without manyness in character, but uniform. This is due to the influence of the concentrative mind. 
In yoga, a unique method is introduced to raise our consciousness from the perceptiveintellective levels to the concentration level. The multifarious consciousness is intimately related to the body. The summation of all the activities of the body, which is indicated by the respiratory frequency and depth, may be regarded as an approximate index. 
In normal, quiet breathing, the number of breaths is from 12-16 per minute. Let us take 16 respirations per minute in a resting state. Assume a cross-leg concentration posture as advocated in yoga. Then make your body completely motionless by passive conscious effort. When you have mastered the physical stillness, link your consciousness to the physical motionlessness. When this is controlled, any slight motion of the body, or even a tendency to movement will be recorded in your consciousness. However, by prolonged practice, a state of undisturbed consciousness, in conjunction with the motionlessness of the body, can be maintained for a desired period. This is posture control. 
When the concentration posture is controlled in this manner and the mind made calm at the same time, the respiration rate of 16 per minute may decrease to 10, 8, or even less. This is due to the stillness of the body and calmness of the mind in which the suspension factor has been brought into play, which influences the respiratory rate. The respiratory rate of 16 per minute means that there are 16 inspirations and 16 expirations and a pause between them which is equal to zero. In other words - inspiration 16, expiration 16, and a pause between them; the pause = 0. If the pause 0 is raised to the inspiratory or expiratory value 16 and the inspiratory and expiratory values are reduced, then suspension will be a predominant factor in respiration. In yoga, the usual proportion has been fixed at the ratio of 1-4-2. If inspiration is 4, suspension will be 16, and expiration 8. If we make suspension equal to 64 seconds, then inspiration is 16 seconds, and expiration 32 
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        seconds, that is, 4 counts inspiration in 16 seconds, suspension for 64 seconds, and 8 counts expiration in 32 seconds. Here, the value of 1 respiratory unit is 4 seconds. This is high R. unit. When a R. unit is reduced to 2 seconds, it is medium, a R. unit of 1 second is a low unit. In a grade using a low unit, the suspension is 16 seconds. In the medium grade, it is 32 seconds, and in the high grade 64 seconds. A student should start at the low grade and gradually proceed to the high grade. 
The student should sit in a concentration posture and remain motionless and calm. Then he should practise breath-control in the following manner: inspire and concentrate on this in a passive way; then suspend and link the consciousness to the suspension and be conscious of that; and finally, expire with passive concentration. The counting of the number of units and the measure of each unit should be done consciously along with passive concentration. When the suspension is well-controlled, it will be easy and cause no disturbance. 
After the suspension has been made easy by practice, matrika (supersound) units should be introduced in suspension. The 16 matrikaletters from 
'Ang'
 to 
Ah'
 should be used in suspension. If the suspension is for 64 seconds, then each letter has the value of 4 seconds. This value is reduced to 2 seconds in suspension 32, and to 1 second in suspension 16. The increased or decreased time value is obtained by a slow or less slow mental sound-process essentially obtained by increasing or decreasing the nasal factor connected with each matrika-letter. During suspension, concentration should be made on the sound-process. The inspiration and expiration should be done with passive concentration and should be regulated by the respiratory units. 
When the mental sound-process is fully established in suspension, the next step in practice is as follows: concentration should be done so deeply on the mental sound-process that the suspension time limit is totally forgotten. In this case, the suspension may be unconsciously prolonged or the expiration-inspiration is carried out unconsciously. Now, the 16 matrika-letters should be used in inspiration, suspension and expiration, thus making the ratio 
1-1-1.
 When this is 
mastered, the 50 matrika-letters from 
'Ang' to 
'Kshang'
 should be used in inspirationsuspension-expiration as if one continuous act without any interruption in the mental soundprocess at the junction between inspiration and suspension, suspension and expiration, and expiration and inspiration, and so on. In this manner, a monoform consciousness is created in which are held only the matrika-letters, flowing one after another but linked with one another by the nasal factor in mental sound-process, and the concentration is so deep that the respiratory phases do not break the concentration but remain in the background. 
This is the process in which the specific function of the concentrative mind is fully activated. The nature of concentration is the holding of consciousness in a form which does not change, and to which perception, intellection, affection and volition do not reach. As the consciousness does not receive anything from the perceptive-intellective field but remains concentrated, in what is beyond perceptiveintellective, and unchanging, it is called the holding process. The first step of the process is dharana-the holding-concentration. The holding of consciousness in that form in which the 50 matnka-letters flow uninterruptedly is the dhararca unit. 
It is said: 'A well-controlled student should control the five forms of bioenergy by breathsuspension; (inspiration should precede suspension) and expiration through the nostril should follow suspension. When the throbbing of the bioenergy is controlled by breath-control, the mind, which is naturally restless to an extreme degree becomes fit, and should be made to undergo the process ofdharanawhich should be done in the right way by the student who knows the secret of doing it' (- Shwetashwataropanishad, 2.9). Here it is stated that breath-suspension is an intrinsic part of holding-concentration. 
Holding-concentration has been defined as: 'By controlling the desiring mind, a wise yogi should hold the Divine Spirit in his consciousness in concentration; this is dharana' ( - 
Amritanadopanishad, 15). 
It has also been said: 'A student of yoga, being prepared by abstention and other practices. 
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        should hold in his mind the five forms of supermatter (in their respective centres) within the body; this is the holding-concentration' ( - Trishikhibrahmanopanishad. Mantra Section, 133 134). Narayana said: 'The withdrawing of consciousness from the perceptive field and holding it in the superconscious field is dharana' (- 
Mandalabrahmanopanishad,
 1.1.8). In other words, the elevation of consciousness from the sensory level and its transformation by holding in it superconscious forms should be done. Atharwana said: 'Dharana is of three kinds: the holding-concentration on the divine aspect of self; holding-concentration on the void in the hrit-centre; and holding-concentration on the five divine forms in the five intra-spinal subtle centres' (- Shandilyopanishad, 1.9.1). 
An advanced form of holding-concentration was expounded by Wishnu. He said: 'Whatever is seen with the eyes should be thought of as Divine Being; Whatever is heard with the ears, whatever is smelt with the nose, whatever is tasted with the tongue, and whatever is touched with the skin should be thought of as Divine Being. In this manner the objects of the senses should be transformed into Divine Being and are held in consciousness' ( - 
Yogatattwopanishad, 69-72). Here, the sensory objects are given a divine form by thinking and are held in the consciousness in concentration. 
About the Tantrika form of holding-concentration. Ishwara said: 'Concentration on the following points with breath-suspension is termed dharana; the points are: great toe, ankle, knee, scrotum, genitals, navel, heart, neck, throat, uvula, nose, eyebrow-space, breast, and head' (- Gandharwatantra, ch. 5, p. 25). So holdingconcentration should be done while doing breath-suspension. 
It is said: 'The knowers of yoga say - the holding in the consciousness of certain vital points along with breath-suspension is dharana' (Prapanchasaratantra, 19. 21-22). The mind should be concentrated on a certain vital point with breath-suspension. It is further stated: 'The experts in breath-control say that those vital points through which one can leave one's own body and can enter another's body and can reenter one's own body are suitable for dharana; 
they are: great toe, ankle, knee, anus, perineum, genitals, navel, heart, neck, uvula, nose, and eyebrow-space' ( Prapanchasaratantra, 19.51-53). 
Shiwa said: 'The holding of the mind, with breath-suspension, on the great toe, ankle, knee, thigh, genitals, navel, heart, neck, uvula, nose, eyebrow-space, forehead, and top of the head is termed dharana' ( - Wishwasaratantra, ch. 2, p. 11). Further, 'Concentration on the six subtle centres . . . (and) the Coiled Power 
(Kundali)... is termed dharana' ( - Rudrayamala, Part 2, 27.34-35). 
The distinction between holding-concentration and deep concentration (dhyana) has been explained. It is said: 'Concentration on the whole divine form is dhyana, while only on one part at a time is dharana' (- Bhutashuddhitantra, ch. 9, p. 8). The matrika-letters are very suitable for holding-concentration. Only in deep concentration, can a divine form be the object. In fact, an appropriate divine form arises from mantra in deep concentration. Now we come to dhyana. 
2 Dhyana (Deep Concentration) 
Dhyana is the seventh stage of yama (control) and the second phase of mental control or concentration. The word 'dhyana' is derived from 'dhyai', to concentrate. Concentration is the holding of an image in consciousness continuously and without interruption by the penetration of any other images. When this concentration becomes very deep by an uninterrupted and continuous holding of an image in consciousness for a sufficiently long time, it is called dhyana. It is the specific function of that aspect of the mind, called 
dhi -
 the concentrative mind. The uninterrupted and continuous holding is the process of concentration. So the new term dhyana has been used in the seventh stage of control to mean deep concentration. 
It is said: 'Eyes cannot receive the Supreme Spirit, nor can words express it, nor can it be reached by other senses and conative faculties or by ascesis or any other actions. The Supreme Spirit is revealed in dhyana; dhyana is only possible when consciousness is spiritualized by 
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        the purity of knowledge' (- 
Mundakopanishad, 3.1.8). Knowledge at the sensory level is manifold in character - a writti-form. The realization of Supreme Spirit is not possible through such knowledge. This is why it has been said that the senses cannot reach it. A mind which is only conscious because of perception, intellection and volition cannot reach the Supreme Spirit. When the manifoldness of knowledge is transformed into uniformness, consciousness becomes purified and spiritualized. In such a state of consciousness dhyana develops into its highest point in which Supreme Spirit is revealed. It is the development of dhyana into samadhi (superconcentration). However, to attain such a state of consciousness the practice of concentration is absolutely necessary. 
It is said: 'As the two pieces of wood are used in kindling the sacred fire by attrition, so the body and the pranawa (first mantra) are as if two pieces of wood, and they should be used by dhyana for the realization of the luminous Supreme Spirit' (- Shwetashwataropanishad, 1. 14). This means that the body should be made motionless by posture and breath-control and then concentration should be practised in conjunction with mantra. 
The hrit-centre is a very suitable point for the practice of deep concentration. So it has been said: 'Controlling the senses . . . concentrate on the Divine Being who is quiescent, luminous, pure and blissful and in the hrit-centre' (-Kaiwalyopani-rAad, 5). Here is a particular mode of concentration for the students of yoga: 'Having assumed a (folded-leg) concentration posture, and with the hridayanjali mudra (a mode of alignment of hands and fingers to make them hollow) placed in the region of the heart, and with the eyes retracted from the world, applying pressure on the rima glottidis with the tip of the retroverted tongue, not allowing the upper teeth to touch the lower, keeping the body erect, and with the mind concentrated, control the senses. Then with the purified and spiritualized mind he should concentrate on Wasudewa (a divine form - 
Krishna)
 
who is the Supreme Spirit. When concentration is so deep that the whole consciousness is moulded into the Wasudewa form, then that concentration will lead to libera
tion. All sins of worldliness are destroyed by the concentration on Wasudewa with breath-suspension for three hours' (-Trishikhibrahmanopanunad, Mantra Section, 145-9). 
Concentration on the universal form of God has been advised (- Darshanopanishad, 9. 1-2). But it is not possible until the Deity is realized by the mantra way of concentration. The final stage of dhyana is the concentration on Brahman (God) without form (- Darshanopanishad, 9. 3-5). 
Narayana says: 'When concentration reaches the phase of "ekatanata", monoformity (of consciousness) of the Divine Being abiding in all, that is dhyana' (- Mandalabrahmanopanishad, 1.1.9). Ekatanata is that form of consciousness in which a chosen image is held continuously and without any interruption. The consciousness is in the form of a chosen image and this form continues without any change. So, ekatanata is very deep and continuous concentration. This deep concentration is dhyana. 
There are two main types of dhyana: saguna (with form) and nirguna (without form). 
Wishnu says about concentration on form: 'Dhyana should be practised while concentrating on the Deity . . . and at the same time breath-suspension should be done (in a natural manner). This is saguna-dhyana' (- Yogatattwopanishad, 104105). Here breath-suspension is the first stage of kewala kumbhaka, that is, normal suspension without inspiration and expiration. However, it is an advanced form of concentration. After the saguna-dhyana (concentration on form) is mastered, a yoga student should start with the nirguwa-dhyana (concentration without form). 
Wishnu
 
said: 'Nirguna-dhyana leads to samadhi (superconcentration)' (-Yogatattwopanishad,
 
105). 
Now we shall consider the Tantrika form of dhyana (deep concentration). Sadashiwa said: 'Dhyana is of two forms: 
sarupa
 
(with form) and 
arupa
 
(formless). The object of the formless concentration is the Supreme Power-Consciousness which is beyond mind and speech, unmanifest, omnipresent, and unknowable; it cannot be identified as this or that; the yogis with great difficulties and through the processes of control attain it. I will now speak of concentra
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        tion on form in order that the mind may be able to concentrate and the yoga practitioner may get the desired results quickly in concentration, and to develop the power of concentration of the subtle type. Actually, the Supreme PowerConsciousness, who is above time, is formless and splendid; this reality manifests itself by will in relation to mind-matter phenomena' 
(- Mahanirwanatantra, 5. 137-140). 
The above statement clearly indicates that formless concentration is extremely difficult to obtain. A yogi can attain it only when he has been able to develop the power of concentration to a very high degree through the prolonged practice of concentration on form. So, concentration on form is the first step to formless concentration. Formless concentration is very near to superconcentration. When consciousness becomes highly rarefied and illuminated by spiritual light through the practice of concentration on form, the formless aspect of the Supreme Power-Consciousness reflects on, and shines forth in, that consciousness. The 
sarupa
 and arupa
 dhyana are the same as the Waidika saguna and nirguna dhyana respectively. 
Concentration on form has been defined as: 'Experts on yoga say that dhyana is to make the form of Deity held (continuously) in consciousness' (- Prapanchasaratantra, 19. 22-23). The holding process is concentration. So it is said: 'Dhyana is the concentration on the Deity of mantra' ( - Kularnawa, ch. 17, p. 83). It is clearly explained here: 'Deep concentration on the conscious form of the Deity of mantra in your consciousness is dhyana' ( - Gandharwatantra, ch. 5, p. 26). 
3 Samadhi (Superconcentration) 
Samadhi is the eighth or the final stage of yama (control). The word samadhi is derived from 'dha' to mean dharana, that is holding. To maintain in the consciousness an image of an object without letting it slip or disappear from the consciousness is holding. It is the specific function of the concentrative mind (dhi) to hold an object in the consciousness without having it loosened and escaping from the 
consciousness. This action of holding is in the nature ofbinding or restraining, because, without being bound or fastened together, the object may be lost. Therefore, the mental action of holding is an action of binding (bandhana), which means yama (control). 
Let us explain it in greater detail. Dharana or holding is a process by which only one object is retained in consciousness, or consciousness is shaped only in one form-the form of one object only, which is held in it; or holding the consciousness fixed on only one object; or, in other words, to bring or concentrate consciousness on one form or into one-pointedness. So the process of holding is the process of concentration. It is the process by which the multifarious consciousness is transformed into a monoform, and is in a state of concentratedness. That the holding is concentration, is indicated by the fact that the word, 'dhyana' has been used for complete dharana, that is, uninterrupted and continuous holding, or deep concentration. 
Holding consists of three phases according to the depth of concentration. In the first phase concentration is not very deep and so it is interrupted now and then. This form of concentration has been technically called dharana or holding-concentration. In the second phase, concentration becomes so deep that it does not break at all but continues uninterruptedly. This is called dhyana or deep concentration. In the final phase, holding reaches its maximum point of development. In other words, at a point when dhyana reaches its highest development, the process of holding is so firm that consciousness, which is in a most rarefied state, is only in the form of the object held, in its subtle aspect; and concentration is so deep that even I-ness is lost. This is what is technically called samadhi. Now, dharana has reached its maximum point, and 'sam' to denote super has been prefixed to 'dha' with 'a' between, and thus the word samadhi is formed. Therefore, samadhi is superconcentration. 
The action of holding is intrinsically associated with binding (bandhana). Binding restrains an object held in the consciousness from leaving it. It also restrains the penetration of other objects into consciousness. Therefore, holding 
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        Layayoga and 
Ashtahgayoga 
is in the nature of yama (control). There are other terms which have been used to mean control. Bandha, bandhana, nigraha, nirodha, niyamana and ayama are synonymous with yama and all of them mean control. Control also develops stage by stage and at the eighth stage it reaches its highest development. To indicate this, 'sam' has been prefixed to yama to form sangyama, to denote supercontrol. 
Holding has also another aspect. During holding, there is a union between the consciousness and the object. If consciousness remains united with the object, the object is restrained from escaping from consciousness. At the point of superconcentration this union is complete. To denote this, the term sangyoga, meaning superunion, has been used. 
Now let us study the Waidika form ofsamadhi. About the accomplishment of superconcentration it has been said: 'By controlling the senses (through sensory control), by controlling the outwardly directed tendency of the mind (by concentration), by controlling the desires of the mind, and by ascesis, a yogi will be in sarnadhi. In samadhi all love is directed to the Supreme Spirit, and one is fully attached to him, fully absorbed in him and experiences all bliss in him. From samadhi arises divine knowledge by which God, whose power-in-word-form is pranawa, is revealed and the yogi is in him' (- Nrisinghatapinyupanishad. 2.6.4). 
Samprajnata samadhi (superconscious concentration) has been defined as: 'The continuous flow of consciousness in the form of BrahmanGod in which the I-ness has been dissolved is samprajnata samadhi. It is attained by prolonged practice of dhyana' ( - Muktikopanishad, 2.53). Samadhi is of two forms: Samprajnata. and asamprajnata. When the term samadhi is used, it usually refers to the samprajnata type. In samprajnata samadhi mental concentration has been developed to its highest point and, consequently, through such concentration consciousness is only in the God-form and nothing else, and this form of consciousness flows normally, uninterruptedly and continually, and even the I-ness is not a part of consciousness. The I-ness, illuminated, godly consciousness, in a state of concentration at its highest degree, is the 
superconscious concentration. 
It has been said: 'The mind operating at the sensory level is the root-cause of all the wordly knowledge. If the mind is dissolved, there will be no wordly knowledge. Therefore, keep the consciousness fixed on the Supreme Being in deepest concentration' ( - Adhyatmopanishad, 26). In superconcentration, God is held by concentration, and consciousness becomes godly. The form of consciousness attained in superconcentration has been described as: 'Samadhi is that state in which consciousness is only in the nature of the object concentrated on, and is still like the flame of a lamp in a windless place, and from which gradually the feeling of the action of concentration and I-ness has disappeared' (- Adhyatmopanishad, 35). That is, consciousness in superconcentration assumes the form of an object concentrated on, and is without I-ness, and does not change but continues to be in that form only. 
The nature of superconscious concentration has been more clearly stated here: 'That state in which consciousness is in concentration and is illuminated by the divine light, and without any desire-that superconscious state is samadhi' (- Annapurnopanishad, 1.48). It is further stated : 'That state in which the mind is devoid of restlessness, I-ness is absent, mind is unconcerned with worldly pleasures and pains, and consciousness is absolutely motionless like a rock, in deepest concentration, is samadhi. That state in which all desires have been completely eliminated, there is no liking or disliking, and consciousness is free from waves, and absolutely tranquil, that is samadhi' (Annapurnopanishad, 1.49-50). 
The form of consciousness developed in superconcentration, is not void or nothing, though it is object-less and I-nessless, but there is that bliss which is beyond any worldly pleasure, and is full of power. So it is asserted: 'That state of consciousness in which there are no objects, no passion or aversion, but there is supreme happiness and superior power, is samadhi' (- Mahopanishad, 4. 62). 
The process of transforming the multiform consciousness into a uniform state is superconcentration. It is said: 'When consciousness 
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        reaches a state in which it becomes uniform, it is samadhi' ( -Amritanadopanishad, 16). About the consciousness in superconcentration, Dattatreya said: 'Samadhi is that in which consciousness is in deepest concentration associated with the knowledge of the union between the embodied spirit and the Supreme Spirit' ( - Darshanopanishad. 10.1). Dattatreya further said: 'That concentrative consciousness in which arises the knowledge of being only in Supreme Consciousness is samadhi' (- Darshanopanishad,
 10.5). When consciousness is in the deepest concentration, there is the realization of only Supreme Being in which there is no feeling of the body, no perception, no intellection, and this is superconcentration. 
Now with the Tantrika form of samadhi. Shiwa has defined samadhi as: 'According to all Tantras, samadhi is that concentration in which the sameness (samata) of the embodied spirit and the Supreme Spirit is revealed' (-Wishwasaratantra, ch. 2, p. 11). Here, the word 'bhawana' has been used to indicate deepest concentration. Shiwa has also explained the nature of the sameness. He says: 'Samadhi is that in which arises the consciousness of oneness (ekata) between the embodied spirit and the Supreme Spirit' (- Gandharwatantra, ch. 5, p. 26). This means that in superconcentration, consciousness is in the deepest concentration and is fully illuminated by the divine light in which the realization of the oneness between the embodied spirit and the Supreme Spirit occurs. 
We have already stated that samadhi consists of two forms: samprajnata and asamprajnata (non-mens concentration). When superconscious concentration develops to its highest point, non-mens concentration is achieved. It is said: 'As salt thrown into water becomes the same as water, so the state in which the oneness between consciousness and the Supreme Spirit occurs is called samadhi' (- Soubhagyalakshmyupanishad,
 2.14). This means, that, when all the writtis (objective images) disappear and, consequently, consciousness is in the form of the Supreme Being in concentration and nothing else, this is the state of samadhi. This samadhi is superconscious concentration. Because consciousness in the concentrative form still exists. 
though highly purified and illuminated by divine light. Again it is said: 'When the vital activities are under full control and the mind is in deep concentration, consciousness becomes uniform; this is samadhi' (- Soubhagyalakshmyupanishad, 2.15). This is also superconscious concentration. 
About the non-mens concentration it has been said: 'When all desires and thoughts disappear and the sameness between the embodied spirit and the Supreme Spirit occurs, it is samadhi. When the senses and the intellective mind and even the concentrative mind are absorbed, and, consequently, the entire mind undergoes a phase of negativity, (and. therefore, the whole existence is only the beingness of Brahman, and that Brahman is without mind and matter), this is samadhi' (-Soubhagyalakshmyupanishad, 2.16-17). In this samadhi, there are no desires, no sense action, no intellection and no thought, and even the highly spiritualized concentrative consciousness has been completely absorbed; in this grand 'nonentity' there remains only Brahman - Brahman in its supreme state which is without mind and matter, and consequently in this state the embodied spirit, as an individualized being, is nonexistent; the embodiment has been completely dissolved and the spirit has been united with the Supreme Spirit and has become one and the same. This is asamprajnata samadhinon-mens concentration, in which, at the highest point of concentration, the concentrative consciousness, which is merely in the form of divine knowledge-light, is transmuted completely into Supreme Consciousness. By this highest concentration a state is reached in which everything else has been absorbed, and only Supreme Consciousness shines in its supreme aspect. This is supreme concentration - asamprajnata samadhi. 
Wishnu
 has also said : 'Samadhi is the sameness between the embodied spirit and the Supreme Spirit' (- Yogatattwopanishad, 107). 
Atharwana has said: 'Samadhi is that state in which the oneness (aikya) between the embodied spirit and the Supreme Spirit occurs. It is without I-ness, without objects and without the knowledge of objects; it is a state full of bliss and in it there remains only Supreme Consciousness' 
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        (- Shandilyopanishad, 1.11.1). So the words 'samata' (sameness) and 'aikya' (oneness) indicate the same thing. It is a state of oneness between the embodied spirit and the Supreme Spirit. Moreover, the non-mens concentration is not the insensate, gloomy metamorphosis of the human mind, it is not a state of being dead-alive, but a borderland of human development, the highest possibility of man in his spiritual endeavour; it is a state of becoming Supreme Spirit, with supreme bliss and supreme power; it is to be free from the bondage of the body and mind, to become liberated-alive. This has been pointed out by Atharwana. 
Narayana said: 'When concentrative consciousness is lost, it is (mind-transcendent) samadhi' ( - Mandalabrahmanopanishad, 1.1.10). When the penetration of the objective world into consciousness is prevented by sensory control, then the Supreme Spirit in its divine form is held in consciousness in concentration. At the beginning, concentration does not go very deep, so it breaks and the one-pointedness of the consciousness is interrupted. But concentration quickly regains its power. This is holdingconcentration. When concentration grows deeper, and interruption does not occur, it continues; consciousness is now only in the divine form which is continually being held. This single-pointedness of consciousness is deep concentration. When the deep concentration becomes deepest, I-ness is lost, the whole world is lost, what remains is only the spiritually illuminated consciousness of divine form, it is the state of superconscious concentration. When the light-like concentrative consciousness is absorbed into Supreme Consciousness in supreme concentration, there remains solely the Supreme Spirit, and nothing else. This is non-mens concentration. 
Ribhu said: 'When the uniform concentrative consciousness is dissolved by the most intensified concentration, there remains only the being of Supreme Consciousness' ( 
- Annapurnopanishad, 1.23). In other words, through the deepest concentration the final form of consciousness disappears and only Supreme Consciousness as a whole remains. This is the state of non-mens concentration. Now we come to yoga. 
Yoga Defined and Explained 
From a linguistic point of view, the word 'yoga' has been derived form the root 'yuja', denoting: (1) sangyama, that is, control developed to its highest degree - supercontrol; (2) samadhi, that is, concentration developed to its deepest form - superconcentration; (3) sangyoga, that is, union in its complete form superunion. 
We have already considered the control factor. Yarna (control) is the basic form of yoga. It (yama) develops through eight stages. At the eighth stage yama develops into its highest form and this is called sangyama, that is, supercontrol. The yama power, as we have noted, is intrinsically associated with the process of holding, that is, concentration. The control is in the nature of concentration. So, as yama develops stage by stage, concentration also develops along with the control. At the eighth stage, control reaches its highest point of development and becomes supercontrol, and concentration also reaches its highest degree of intensity and becomes superconcentration. Unless the mind is at the state of supercontrol, it is not possible to attain superconcentration. So it is said: 'It is impossible to attain samadhi when the mind is attached to worldly objects; but it is easy to attain samadhi for the mind undergoing sangyama’ (-Gandharwatantra, ch. 5, p. 26). That samadhi is intimately related to sangyama has been disclosed here. 
Yoga has been defined as: 'A non-oscillatory state of the senses, sense-mind and sense-consciousness, developed by dharana, that is, deep concentration, is termed yoga' (- 
K.athopanishad, 2.3.11). Dharana is the process of holding in deepest concentration the mono-form consciousness which, in other words, is superconscious concentration; and this is yoga. So it appears that yoga here is defined as superconscious concentration. 
Yoga has also been defined as: "The state of real absorption of consciousness, which is beyond all knowledge, is termed yoga' ( - Akshyupanishad,
 2.3). Here the non-mens concentration has been defined as yoga. It has been said: 
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        Fundamentals of Layayoga 
'When the deepest concentration on Supreme Brahman (attained at the final phase of superconscious concentration) also disappears by itself within, there arises nirwikalpa samadhi in which all latent impressions of feeling are eliminated' ( 
-Annapumopanishad,
 4. 62). Nirwikalpa samadhi and asamprajnata samadhi are synonyms, i.e. for non-mens concentration. Here it is said that superconscious concentration ultimately leads to non-mens concentration. 
That both forms of samadhi are the stages of yoga has been stated here: 'By yoga (that is non-mens concentration) yoga (that is superconscious concentration) should be controlled, and the multiformed consciousness by the onepointed consciousness in which God is held; thus being in Supreme Consciousness, which is beyond all knowledge, the yogi becomes that' (- 
Soubhagyalakshmvupanishad
. 2.12). That yoga is non-mens concentration has been stated by Sadashiwa. He says: 'That which is merely being, changeless, beyond mind and speech, and the only truth in the transitory worlds of mindpower-matter, is Brahman in its real nature; that Brahman is realized directly in yoga in the form of nirwikalpa samadhi (non-mens concentration) by those who have developed the equanimity of the mind, who are beyond all contraries of the world and without the feeling of my-ness about the body' (-Mahanirwanatantra, 3. 7-8). 
That yoga is also superconscious concentration has been said by Shiwa in the Wishwasaratantra. So it is clear that superconcentration is yoga. We are, therefore, justified in concluding that both superconcentration and non-mens concentration are yoga. 
So far we have considered the concentration aspect of yoga. But yoga has also the control aspect, as concentration is intrinsically related to control. Atharwana said: 'Yoga is the control of the writtis (mentimultiformity)' (-Shandilyopanishad, 1.7.24). Here the control aspect of yoga has been clearly stated. Consciousness may become free from the wnttis by the control of the perceptive, intellective, volitive and affective aspects of the mind, and becomes monoform and single-pointed, in which only the Supreme Being is held in concentration. 
This is the state of writtiless superconcentration. It has been said: 'When the constantly changing consciousness is free from wnttis, it becomes nonoscillatory and concentrated, in which is revealed the infinite and whole Supreme Spirit' (Annapumopanishad,
 1.55). This is adhyatma-yogaspiritual yoga. It is said: 'That Supreme Spirit which is unknowable, invisible and eternal, lying in all beings, and hidden, but shines forth in consciousness, is attainable by spiritual yoga' 
( - 
Kathopanishad,
 1.2.12). 
Yoga is the state of deep concentration, so superconcentration is yoga. It has been stated: 'Deep concentration arises in yoga' (-Sharadatilaka, 25. T). Without concentration yoga is not attainable, so it was said: 'A yog! attains yoga only in superconcentration' (- Rudrayamala, Part 2, 27.43). 
The non-writti state has another aspect. When consciousness itself is absorbed, along with the disappearance of all the wnttis, it is the nonmens concentration. It is said: 'The real absorption of consciousness which is beyond all knowledge is termed yoga' (- Akshyupanishad 2.3). From this it is clear that the non-mens concentration is also yoga. So it is stated: 'The state in which consciousness, which normally undergoes wnttis, is completely absorbed and there is supreme bliss, is termed non-mens concentration; it is the favourite of the yogis' (- Muktikopanishad,
 2.54). /shwara has also said: 'Samadhi is that in which consciousness is completely absorbed into Supreme Being' (- Kularnawa, ch. 9, p. 42). 
Now we come to the third aspect of yoga sangyoga, that is, union. The word sangyoga is derived from 'yuja' to which is prefixed 'sam', meaning super. Yuja has three meanings: (1) concentration, (2) control, and (3) union. Therefore, sangyoga means - (1) superconcentration, (2) supercontrol, and (3) superunion. We are now going to consider the superunion aspect of yoga. 
Maheshwara says: 'The union (sangyoga) of the embodied spirit and the Supreme Spirit is called yoga' (- Yogashikhopanishad, 1.68-9). It is also said: 'The embodied spirit that possesses a mind, appears to be different from the Supreme Spirit; the union (yoga) between them is yoga' 
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        ( - Tantrarajatantra, 27.53). Here the word 'yoga' is used to indicate union. Shiwa says: 'The union (yojana) between the embodied spirit and the Supreme Spirit, or between Supreme Consciousness and Supreme Power is yoga' ( - Niruttaratantra, ch. 11, p. 22). Here the word 'yojana' has been used for sangyoga (union). 
The sangyoga is aikya (oneness). So it is said: 'According to yoga experts, oneness between the embodied spirit and the Supreme Spirit is yoga' ( - Kularnawa, ch. 9, p. 43). This oneness in union occurs in samadhi. It has two stages of development. At the first stage when the union occurs the knowledge of the oneness shines forth in superconcentration. It has been stated by Dattatreya ( - Darshanopanishad,
 10.1.). At the final stage, even the knowledge of oneness disappears along with consciousness, and the oneness becomes real in non-mens concentration 
Atharwana
 explained this (Shandilyopanishad, 1.11.1). 
Samadhi is intimately related to union. It is said: 'On the accomplishment of sangyoga (union) one can be in a state of samadhi' ( - Rudrayamala, Part 2, 27.42). Therefore the union is associated with the deepest concentration. In the deepest concentration the sameness between the embodied spirit and the Supreme Spirit occurs. So long as consciousness remains, it is in the deepest concentration which is saturated with the knowledge of the sameness. This is why it has been said: 'That deepest concentration in which arises the knowledge of the sameness between the embodied spirit and the Supreme Spirit is samadhi' ( - Sharadatilaka, 25.27). 
From the above study we come to the following conclusion. 
Yoga is fundamentally based on yama control. Yama develops stage by stage and finally reaches its highest limit and becomes sangyama - supercontrol. Yama is intrinsically related to concentration, and at the sangyama stage, concentration develops into samadhi superconcentration. Concentration is also related to union and when concentration is deepest, the union becomes sangyoga - superunion. At the supercontrol level, concentration develops into superconcentration and union into superunion. And this state is yoga. So, yoga has three aspects - supercontrol, superconcentration and superunion. They are interrelated and inseparable from yoga. At the final stage in yoga, superconcentration is transformed into non-mens concentration because of the absorption of the consciousness, and, consequently, the superunion becomes the real oneness between the embodied spirit and the Supreme Spirit through the absorption of the embodied spirit into the Supreme Spirit; at this stage supercontrol also disappears. Now yoga becomes Mahayoga the supreme yoga in which only Supreme Consciousness remains. 
To reach this final yoga, it is absolutely necessary to develop the power of control and concentration, stage by stage. The stages are eight. They are: yama, niyama, asana, pranayama, pratyahara, dharana, dhyana and samadhi. These eight practices constitute 
Ashtangayoga eightfold yoga. Layayoga is based on the eightfold yoga. 
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        CHAPTER 2 
Layayoga
Its Significance and Method 
Layayoga is that form of yoga in which yoga, that is samadhi, is attained through laya. Laya is deep concentration causing the absorption of the cosmic principles, stage by stage, into the spiritual aspect of the Supreme PowerConsciousness. It is the process of absorption of the cosmic principles in deep concentration, thus freeing consciousness from all that is not spiritual, and in which is held the divine luminous coiled power, termed 
Kundalini. 
Wishnu
 says: 'Layayoga is that in which chitta (sense-consciousness) undergoes laya, that is, becomes absorbed in deep concentration; there are many methods for achieving this: but the most effective is dhyana (deep concentration) on God in form, which can be done also while walking, standing, eating, and resting. This is layayoga' ( - 
Yogatattwopanishad,
 23-4). Sense-consciousness which is the field where sensory images are constantly being formed, becomes transformed, through the process of concentration, into a form where the penetration of sensory images stops and, consequently, consciousness is free from image-undulations and, therefore, in a state of concentration. This state of consciousness is termed superconsciousness. So, sense-consciousness is transformed into superconsciousness by deep concentration. To achieve this end, concentration is practised by taking the divine form as the object of concentration. The divine form is made living in 
Ishtadewata,
 who appears from the living mantra. Under this condition, concentration becomes real and deep. 
Maheshwara says: 'When one is established in layayoga, there is the union between the 
embodied spirit and the Supreme Spirit; and because of this, consciousness becomes completely absorbed and along with it the cessation of respiration takes place' ( - Yogashikhopanishad,
 1. 134-5). Here the final stage oflayayoga has been explained. In the first stage of laya, all sensory images from the consciousness are eliminated and, therefore, the sense-consciousness becomes highly refined and is transformed into superconsciousness. This is the stage of samprajnata samadhi (superconscious concentration) . Thereafter the real union of the embodied spirit and the Supreme Spirit takes place when superconsciousness is absorbed. It is the stage of asarnprajnata samadhi (non-mens concentration). This is the final stage oflayayoga. At this stage, the normal cessation of respiration occurs. This is kewala kumbhaka (normal cessation of respiration). It clearly indicates that when consciousness undergoes complete absorption in layayoga kumbhaka arises automatically. 
In 
hathayoga,
 deep concentration is attained through the process of kewala kumbhaka, and, in Jayayoga, through deep concentration, kewala kumbhaka is normally attained. 
Laya Process 
In the Waidika laya process, the conative faculties, namely, speech, prehension, locomotion, excretion and reproduction, are to be controlled by the will-mind in concentration, stage by 
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        stage. These actions become unmanifested owing to their tranquillization by control. The stages of control are as follows: (1) reproduction, (2) excretion. (3) locomotion, (4) prehension, and (5) speech. These control processes are carried out in the lower five subtle centres. In this way the body becomes motionless and the mind becomes free of all thoughts about the body. 
Smell, taste, sight, touch, and sound are the senses. They are controlled in concentration in the lower five subtle centres, stage by stage, while the sense-mind, residing in the sixth subtle centre, is also controlled. Consequently, the sense-mind does not radiate the object-substance to. sense-consciousness. This results in senseconsciousness becoming free from objective images. This is the state of pratyahara (sensory control). When this is established, consciousness undergoes dharana and dhyana and finally samprajnata samadhi. Then samadhi consciousness is completely absorbed into the power aspect of Supreme Consciousness in time. This is the stage of asamprajanata samadhi (non-mens concentration). 
By the process of control, the cosmic principles, namely, conative faculties, senses, sense-mind, sense-consciousness and superconsciousness, become unmanifested and are absorbed into the spiritual Power-Consciousness in deep concentration. The absorption of the cosmic principles in deep concentration, which is associated with control, is 
\aya.
 So, 
laya
 is that control process which causes absorption in concentration. The Viva
 has two stages. First, the absorption of sense-consciousness and, secondly, the complete absorption of the superconsciousness into Supreme Power-Consciousness. 
It has been said: 'Mind has two forms impure and pure: the impure mind is full of desires, and the pure mind is free from desires. Mind is the cause of both our bondage and our liberation; the mind which is attached to sense objects causes bondage, and when it becomes free from objects it leads to liberation; ... therefore, he who desires to be liberated should make his consciousness free from all objective images' (- Brahmabindupanishad, 1-3). By the laya process all objective images are eliminated 
from consciousness, which becomes pure. The purified consciousness becomes transformed into superconsciousness in a state of samadhi, arising from 
Vtya.
 Laya develops into samadhi. 
It is stated: 'The non-rising of the absorbed multiforms of the consciousness is the limit of the control' (- Adhyatmopanishad, 42). This requires explanation. The term 'laya' is derived from li meaning 'be absorbed in'. Laya, in the technical sense of yoga, means absorption in deep concentration. When the multiforms of consciousness undergo absorption in concentration and do not arise again to interrupt it, concentration develops into samadhi. This process of absorption consists of various stages. The first of these is concerned with the absorption of the sensory images and all conative impulses. The next stage is the absorption in concentration of intellection and thoughts. In this way, when the perceptive, volitive, and intellective functions of the mind are fully controlled by absorptive concentration, senseconsciousness begins to be transformed into superconsciousness. When concentration becomes deepest, samadhi is attained. Samadhi in the superconscious field is termed samprajnata samadhi, that is, superconscious concentration. The control power has now reached its highest degree of development. It is then termed 'nirodha' or sangnirodha, that is, supercontrol. This is the limit of mental control. 
'Speech should be controlled in manas, manas in jnana-atman, jnana-atman in mahan, and mahan in Supreme Atman' (-Kathopanishad,
 1.3.13). Here speech stands for all organs of voluntary action and the senses. The organs of action are controlled in manas, that is, willmind; the senses are controlled in manas, that is, sense-mind. Jnana-atman is sense-consciousness and intellect, and mahan is the I-less supermind, that is, superconsciousness. The senses are controlled in the sense-mind; that is, in concentration, the power of control is developed which causes absorption of the senses in the sense-mind. In a similar manner, the sensemind, the will-mind, the sense-consciousness and the intellect are absorbed in concentration. So, by the power ofcontrol manifested in concentration, the senses and the sensory aspects of 
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        the mind are absorbed. After this, the supermind is manifested. Now concentration is developed into samadhi. Finally, the supermind is absorbed in supreme concentration into Supreme Spirit. This is the state of non-mens concentration. 
Yama said: 'Manas is higher than the senses, intellect is higher than manas, mahan is higher than the intellect, the unmanifested, that is prakriti, is higher than the mahan and the infinite and supreme Purusha, that is. Supreme Consciousness, is higher than prakriti; one who knows him (in samadhi), becomes free from bondage and immortal' (- Kathopanishad, 2.3. 7-8). The different aspects of the sensory mind, the supermind and what remains beyond mind, have been stated by Yama. He also indicated the stages of absorptive concentration. Here manas is the sense-mind. The senses, sense-mind and intellect are the main aspects of the sensory mind. When these are absorbed in concentration, mahan (supermind) is reached. For attainment of non-mens concentration the supermind should be reduced to prakriti (primus) by the absorptive concentration. Praknti is that fundamental principle in which the supermind undergoes negativity. Then prakriti itself is absorbed into 
purusha
 (disembodied consciousness principle). 
The various principles, which are to be absorbed in concentration by stages, have been explained here: 'The "earth", "water", "fire", "air" and "void" principles; subtle earth, water, fire, air and void principles; the principles of smell and its objects, of taste and its objects, of sight and its objects, of touch and its objects, and of hearing and its objects; the conative principles, viz., reproduction, excretion, locomotion, prehension and speech; sense-mind and its functions; intellect, I-ness and sense-consciousness and their functions; supermind and its function; and the creative aspect of infinite energy - all these are to be absorbed' (- Prashnopanishad, 4.8). 
The five forms of metamatter (mahabhutas) and five 'tanons' (tanmatras), five senses and their objects, five organs of volitional actions and will-mind, intellection, I-feeling, senseconsciousness, supermind and the energy aspect 
of Supreme Power-Consciousness, which is the source of all creative phenomena, are to be absorbed in deep concentration in order to reach Brahman. 
When all principles are absorbed in concentration, what remains is Brahman - Supreme Spirit. It has been stated: 'That (Brahman) is infinite, being by itself, beyond mind, subtler than the subtlest (that is, without form), far away and still near (that is, beyond any position); that Brahman is hidden in what has been manifested as life-mind-matter' (- Mundakopanishad, 3.1.7). Unless all the creative principles are absorbed, the realization of Supreme Consciousness is not possible. That Supreme Being is to be realized by superknowledge arising in samadhi. It is said: 'That formless Spirit should be realized by superconscious knowledge in the body in which the vital processes are operative, (that is, the living body); sarwa chitta (that is, consciousness exhibiting multiformity) is vitalized by the bio-forces; when this senseconsciousness is purified, the Supreme Spirit shines forth in it' (- Mundakopanishad, 3.1.9). Here, it is said that, when sense-consciousness, which is associated with the living body, is spiritually purified, it is transformed into superconsciousness, and samadhi is attained. In samadhi, superknowledge arises by which the Supreme Spirit is realized. The spiritual purification of the sense-consciousness is achieved by the absorption of various principles in concentration. 
Brahman - Supreme Consciousness, in the creative aspect, manifests consciousness in three forms. The first form is the sensory, and it functions in cooperation with the physical body. Consciousness is awakened by perceiving external objects through the senses. At this stage the experiences of the I are essentially based on perception. The I has seven main supports from where all its experiences are effected. The means of the experiences are nineteen, viz., five senses, five organs of volitive actions, five bio-energies, sense-mind, intellect, I-ness and consciousness. In the second form, consciousness is awakened by thoughts and dreams based on impressions and desires. In the third form, consciousness is not awakened, so it is a state of 
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        nonconsciousness ( - 
Mandukyopanishad,
 1. 3-5). 
The I feeling is awakened and maintained by intellection and willing, the site of which is the soma centre, and perceptivity, which has its sites in the five lower subtle centres. I functions through the instrumentation of five forms of bio-energy, five organs of volitional action, five senses, will-mind, sense-mind, intellect and sense-consciousness. Consciousness is brought into being sensorially; the living body, sense-mind, and I-feeling take part in this. It is the sensory form of consciousness, that receives external impressions through the sensory channels. Now, I enjoys the external world. When the senses become inoperative, as in sleep, the sense-mind may still function without the help of the senses. This function of the sensemind is stimulated by the post-conscious impressions and desires. The usual example of this is dreaming. In deep thinking, the senses may be inoperative to a great extent. But when the senses are absorbed in deep concentration, the sense-mind becomes free and can acquire knowledge extra-sensorially. This knowledge falls under three categories: the same type of sensory knowledge acquired without the help of the senses; that form of sensory knowledge which cannot be acquired by the senses; and a suprasensory form ofknowledge. 
When the senses and the sense-mind become inoperative, sense-consciousness becomes masked, giving rise to apparent nonconsciousness. It happens normally in deep sleep. But in layayoga concentration, sense-consciousness is absorbed, and sense-mind, will-mind and intellect are also absorbed, and the undifferentiated conscious 'Substance' of the sense-consciousness is spiritually transformed into highly rarefied superconsciousness. This is the stage of superconscious concentration. The Supreme Spirit is 'seen' through superconsciousness. When superconsciousness is also absorbed in supreme concentration, what remains is infinite Brahman. At this stage, there is neither sense-consciousness, nor nonconsciousness, nor superconsciousness; it is neither a conscious state, nor an unconscious state, nor any intermediate state. The reality remaining in this state 'cannot be seen, as it is beyond the senses; it cannot be "taken'', as it is 
beyond the reach of the volitive faculties; so it is hidden in everyday life; it is without any attributes, and beyond thoughts and, therefore, unidentifiable; it is only the being of Supreme Consciousness where all creativity and the manifested universe have come to nothingness; it is that Supreme Reality which is one and the whole; that is to be known' 
(-Mandukyopanishad,
 1.7). 
The absorption of sense-consciousness in concentration is the principal part of layayoga, as the attainment of samadhi entirely depends on it. Aditya said: 'The real chittakshaya (that is, the complete absorption of sense-consciousness), which is superconscious in nature, is yoga' (- Akshyupanishad, 2.3). The absorption of sense-consciousness is associated with the absorption of the senses, sense-mind, will-mind and intellect. This absorption is not the dark state of the mind. It brings into being that consciousness which is divinely illuminated. This is superconsciousness. 
The process of absorption, technically termed here apanchikarana ('dis-quintuplication') has been described as follows: The 'earth'-form is absorbed in the 'water'-form (in concentration); 'water'-form in 'fire'-form, 'fire'-form in 'air
1
form, 'air'-form in 'void'-form, 'void'-form in I-consciousness (which includes sense-consciousness, intellect, will-mind and sense-mind), Iconsciousness in the mahan-principle (superconsciousness), mahan in awyakta, that is prakriti (primus) and awyakta in 
purusha
 (disembodied consciousness principle) (- Paingalopanishad,
 3.6). 
It has been said: 'That Brahman in the creative aspect is Indra, that is, endowed with the great yoga power, and is Prajapati - the first being with attributes; all the dewatas super-beings, the five mahabhutas (metamatter) and all beings, including those which are produced from eggs, which are viviparous, insects, plants, other animals and men - and their sources - all are absorbed in the superconscious knowledge; superconsciousness is the centre of the absorption of all these and lokas (worlds). Superconsciousness is illuminated by Brahman' (- Aitareyopanishad, 3.1.3). 
Here the secret of absorption has been dis
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        closed. In relation to mind-matter phenomena. Brahman, with its Supreme Power, is in the creative aspect. The universe and all beings are the manifestation of the creative force of Brahman. The lokas are the chakras - the sites of sensory and mental functions. The mahabhatas and tanmatras and the sense-principles are in the lower five centres. Consciousness and mental functions are in the upper centres. Consciousness becomes limited when it is a field of perceptivity, intellection and volition. This consciousness is nurtured by the penetration into it of the objective substances lying outside it. When the sense-principles and sense-mind are absorbed in concentration, this consciousness becomes a non-being, not by becoming non-consciousness but by being transformed into prajnana, that is, superconsciousness. When the sense-consciousness becomes inoperative, the picture of the external world vanishes. Therefore, the absorption of sense-mind, sense-consciousness, intellect and will-mind creates a state of consciousness which is beyond all these. It is now prajnana superconsciousness which is super-refined and illuminated by divine light. 
There is a Waidika process of absorption, termed 'Ekadhanawarodhana', meaning. Prana (bio-energy) -Control (- Koushitakyupanishad, 2.2). The sensory functions of the mind are based on the functioning of the bio-energy in the body. The concentrated state of consciousness is difficult to attain without the control of bioenergy. It is the process of developing concentration causing absorption of cosmic principles in which bio-energy-control plays an important role. 
First, the five sensory forms should be reduced to their right mantra-forms with which are linked appropriate dewatas (deities). With the help of the mantras, the senses should be absorbed in concentration in the deities. Thereafter, the deities are dissolved in the central dewata in the form of kundalini, aroused by the absorption of pranic forces in pranayama, while in concentration. After this, the sense-consciousness and, finally, superconsciousness are absorbed into kundalini. 
It has been said: 'From mind void-form, from void-form air-form, from air-form fire
form, from that water-form and from that earth-form, and from that in turn the entire universe and all beings have been manifested. (Beyond all there is) Brahman - the undecaying, immortal, immutable and whole reality. By controlling the prana-apana bio-forces, spiritual light should be ignited in the mind in deep concentration; this will lead to the attainment of Brahman’ (- Sannyasopanishad, 4.6). 
At the sensory level, our consciousness is in union with the sensory objects through the functioning of the senses. This contact is completely broken when consciousness is in union with that luminous Kundalini, radiating spiritual knowledge. This union is effected in stages. By appropriate practice, in which pranayama forms an intrinsic element, the consciousness is irradiated by the Kundalini-light and the mind is spiritually strengthened. Such a mind is able to display desireless will, by which concentration is maintained and developed to a deep form. Now it is possible to get the senses and sensory objects absorbed in deep concentration. When all the the senses and sense-mind are absorbed, consciousness is transformed into superconsciousness. Finally, infinite supreme Brahman is reached by getting superconsciousness absorbed into Kundalini. It is an ancient Waidika process of absorption in concentration. 
It is stated: ’There is in the void of the mind a reality which is birthless, one and eternal. That Narayana - the Supreme Spirit, takes the forms of earth, water, fire, air and void and lives within them as a living being, but they do not know him; he is in the forms of sense-mind, senseconsciousness, intellect and I-feeling, abiding in them as a living being, but they do not know him; he is in the forms of awyakta (prakriti) and 
akshara
 (Supreme Being with attributes), and is in them as a living being, but they do not know him; and he is in the form of dissolution, lying in it, but it does not know him. He is the Supreme Spirit, lying within all beings; he is without impurities; he is divine being and one and luminous by his own splendour; he is Narayana - Supreme Consciousness’ ( - Adhyatmopani5«ad, 1-1). 
Here the process of absorption has been described. Unless all the cosmic principles are 
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        absorbed, Narayana is not reached, though he is in everything in his supreme aspect. The first part of the process consists in the absorption of the sensory principles by stages. The second part is the absorption of sense-consciousness with sense-mind, intellect and I-ness. The third part is the absorption of prakriti and God in divine form. And finally, there is the recoiling of that grand power - 
Kundalini,
 who has absorbed into her everything, into NarayanaSupreme Being. 
About the process of absorption it has been stated that: 'The earth-form is the heart of all smell (that is, the smell principle); water-form is the heart of all tastes; fire is the heart of all forms; air is the heart of all touch; void is the heart of all sounds; 
awyakta
 (primus) is the heart of all mental powers; mrityu (that is, the central spiritual power causing absorption) is the heart of all beings; (after absorption of all principles) mrityu becomes one and the same with the Supreme Being. Thereafter, there is neither being of anything nor nonbeing of anything, nor anything which is beyond being or nonbeing of anything. This is nirwana - liberation' (- Subalopanishad,
 7.13.2). 
The smell principle is intimately related to and supported by the earth form. The centre of the earth-form is the right place for the absorption of the smell principle. Similarly, the appropriate centres for the absorption of the taste, sight, touch and sound principles are the centres of the water, fire, air, and void forms. The senses should be absorbed in these centres stage by stage. Then the mind with all its powers or faculties should undergo negativity. Thereafter, mrityu (death) which is the heart of all beingness becomes united, as 
Kundalini,
 with Supreme Consciousness. 
This is the picture of the Waidika process of absorption. The essential part of this process has been adopted in Tantrika layayoga. 
Tantrika Form of 
Layayoga 
The outer objective world is the effect of the materialization of the cosmic metamatter energy. 
existing in subtle form, which has its centres of operation in the individual organizations, and there is a senso-mental process which connects the external world with the individual inner world. The original cosmic energy principle in its inertia aspect is the root of the manifested phenomenon we call matter. Through the sensomental process the outer world is brought into consciousness and is known. The price of acquiring senso-mental knowledge is the masking of spiritual knowledge. The latter arises in consciousness when it is not impurified and diversified by the penetration of sensory objects. The spiritualization of consciousness means the development of one-pointed consciousness. Unless the sensory principles are made inoperative by appropriate means, this cannot happen. The spiritual power is anti-multifarious and, consequently, is in the nature of concentratedness. The whole source of spiritual power in the individual organization is 
Kundalini -
 the coiled power. 
Kundalini
 is the Supreme Power in her spiritual aspect. But when the eternal energy of the Supreme Power is directed towards assuming a finite form, 
Kundalini
 remains coiled, and mundaneness arises in consciousness. The method of arousing 
Kundalini
 and uniting her with Parama Shiwa - Supreme Spirit-is the essential part of layayoga. First of all, the aroused Kundalini moves towards the Supreme Spirit. This creates a spiritual flow to God in the consciousness, and, stage by stage, the various cosmic principles are absorbed into Kundalini.
 Then the spiritual consciousness itself is absorbed into 
Kundalini,
 and ultimately Kundalini
 herself is absorbed into Supreme Spirit. The awakening of kundalini and the spiritualization of consciousness through the absorption of various cosmic principles stage by stage is the process of concentration of layayoga. That form of concentration, in which consciousness is completely free from nonspiritual elements by absorption, and is fully illuminated by the luminous 
Kundalini,
 is the highest stage of samprajnata samadhi (superconscious concentration). Thereafter, kundalini absorbs the spiritual consciousness and finally she herself is absorbed into Supreme Spirit; 
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        it is the stage of asamprajnata samadhi (nonmens concentration). This is the Tantrika form of layayoga. 
Angira said: 'Knowing the intimate relation between the cosmic objective phenomenon and the individual consciousness, the conduction of kundalini towards the Supreme Being and her absorption in that in concentration is the third, that is layayoga' (- Daiwmimiangsadarshana, 3.32). The unspiritual mutation of consciousness is due to the senso-mental radiations of the objective substance into consciousness, thus producing a state of mundaneness. The unspiritualization of consciousness comes to an end when the central coiled spiritual power is aroused and absorbs into itself, in deep concentration. all the senso-mental principles; and ultimately the aroused spiritual power is absorbed into the Supreme Spirit. The absorption process of concentration, first developed to a state of superconcentration, and finally to supreme concentration, is layayoga. 
Shiwa has disclosed innumerable absorption processes for the attainment of layayoga. It has been stated: 'Krishna-dwaipayana and other yogis practised layayoga through absorptive concentration in the nine subtle centres' (- Yogarajopanishad, 4-5). 
Deep concentration is in the nature of absorption in which all the creative principles are absorbed stage by stage as concentration becomes deeper, Ishwara said: 'A yog; should try to attain, in concentration, union between the embodied spirit and the Supreme Spirit. In concentration, all the cosmic principles should be absorbed, from the effect to the cause, in a reverse order, in Supreme Spirit. In this manner, the earth principle should be absorbed in the water principle, water in fire, fire in air, air in void, void in sense-mind, sense-mind in I-consciousness, I-ness to supermind, and supermind to prakriti (primus), and prakriti to Supreme Spirit in concentration' (-Gandharwatantra, ch. 11, p. 50). 
As the fundamental part of layayoga is the arousing of kundalini; and the absorption of the various principles in 
kundalini
 during her course through the different subtle centres, so this yoga is also called Kundaliyoga (-Rudraya
mala, Part 2, 41.42), and Kundaliniyoga (- Shaktananda-Tarangini, ch. 4, pp. 21, 28). This yoga has also been termed 
shatchakrayoga (- Rudrayamala, Part 2, 29.9), because the 
six subtle centres become involved in it. 
Limbs of 
Layayoga 
Tantrika layayoga consists ofnine limbs or parts: 
1 Yarna, abstention. 
2 Niyama, observance. 
3 Sthulakriya, muscular control process. 
4 Sukshmakriya, breath control process. 
5 Pratyahara, sensory control. 
6 Dharana, holding-concentration. 
7 Dhyana, deep concentration. 
8 Layakriya, absorption process (absorptive concentration). 
9 Samadhi, superconcentration. 
That layayoga is essentially based on the eightfold yoga, is clearly seen from its parts. The specific characteristic of layayoga is the absorption process. The other eight parts have been dealt with in chapter 1. But, from the layayoga viewpoint, some of these parts need special consideration. 
Muscular Control Process 
The muscular process consists in asana, i.e. posture, and mudra, i.e. control exercise. In layayoga, lotus posture (padmasana), auspicious posture (swastikasana), and accomplished posture (siddhasana) have been adopted for the practice of concentration and breath-control. 
Eight control-processes (rnudras) have been adopted in layayoga, namely, shambhawi, that is internal gazing; pancha-dharana, that is five forms of holding-control; shaktichalana, that is internal power-conduction; and yonimudra, that is anogenital control. Shambhawi is practised, especially in relation to sensory 
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        control. The chief feature of shambhawi is concentration of the mind internally in the ajna centre, while the eyes can be kept open, but without seeing, or closed. By the practice of shambhawi, sensory control becomes easier. 
The five forms of holding-control are practised for the mastery of dharana - holding-concentration. In this control, concentration is done with breath-suspension (kumbhaka) in the five lower centres on the earth-water-fire-air-void principles (one at a time) with the associated bijamantras and deities. Shaktichalana and yonimudra are practised in connection with concentration in layayoga. Shaktichalana is the first part of the control exercise which culminates in yonimudra. Shaktichalana comprises the following factors: application of pressure on the perineal region by the heel of the left leg by assuming the accomplished posture (siddhasana), or by the heels of both legs by assuming the adamantine posture (wajrasana), anal lock(mulabandha), abdomino-retraction (uddiyana-bandha), breath-suspension (kumbhaka) and thoracico-short-quick breathing (bhastrika). The execution of pressure and control in a definite order and at different points with breath-control helps much in the rousing of kundalini and in her ascent. In hathayoga, shaktichalana has been combined with great control-posture (rnahamudra), great-lock (mahabandha), great piercing control (mahawedha), and chin-lock (jalandhara-bandha). In layayoga shaktichalana is the first stage of control and it assists yonimudra. 
Yonimudra is performed as follows: assume the accomplished posture, with pressure on the perineum by the left heel and a pressure on the hypogastric region of the abdomen (the median region of the abdominal wall), by the right heel; now concentrate your mind on the muladhara centre, and inspire through both nostrils or through the mouth by making the lips resemble the beak of a crow, and at the same time contract the anus and genitalia forcefully and do abdomino-retraction; at the end of inspiration suspend the breath with chin-lock; during suspension of breath maintain the genitoanal contraction and abdomino-retraction, and hold in consciousness the luminous form of kundalini in concentration; suspend as long as 
you can without too much strain, and then slowly expire and relax the neck muscles, abdominal muscles, and genito-anal region. Repeat. Yonimudra is practised to rouse kundalini. 
Breath Control Process 
Breath control process is pranayama (breathcontrol). In layayoga sahita (breath-suspension with inspiratory-expiratory phases) has been specially adopted and developed into bhwtashuddhi pranayama -internal purificatory breathing. This is the main breath-control in layayoga. 
Ujjayi (both-nostrils breath-control) and shitali (lingual breath-control) are also practised. Another important breath-control practised in layayoga. is kewala (automatic breath-suspension) achieved by concentration. Purificatory breath-control will be discussed in chapter 6. 
Concentration in Layayoga 
In layayoga there are three main forms of concentration: thought-concentration, binduconcentration and absorptive concentration. 
Thought-concentration is generally practised in the bhatashuddhi process. There are also five special forms of thought-concentration which help in bhutashuddhi concentration. They are: 
First Form - Concentration in the muladhara centre. This concentration has three forms concentration on the earth principle with its colour and shape; concentration on the earthbija;
 and concentration on Deity Brahma. This concentration is done with breath-suspension. 
Second Form - Concentration with breathsuspension in the 
swadhishthana
 centre on (1) water principle, (2) water-bija, and (3) Deity Wishnu. 
Third Form - Concentration with breathsuspension in the 
manipura
 centre on (1) fire principle, (2) fire-bija, and (3) Deity Rudra. 
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        Fundamentals of Layayoga 
Fourth Form - Concentration with breathsuspension in the anahata centre on (1) air principle, (2) air bija, and (3) Deity 
Is ha. 
Fifth Form - Concentration with breath-suspension in the wishuddha centre on (1) void principle, (2) void-bija, and (3) Deity Sadashiwa. 
Bindu-concentration is actually the concentration on the aroused super-luminous 
Kundalini. Concentration-on-bindu consists of two phases: first, the rousing of Kundalim by concentration combined with shaktichalana and yonimudra; and second, concentration on the roused Kundalini.
 When 
K.undalini
 is first aroused, it appears as if she were 'shaking' and consequently concentration is interrupted. By applying specific concentration on kundalini in the ajna centre, she then appears steady and concentration becomes deeper and deeper. In deep concentration, 
Kundalini
 may assume the divine form of Ishtadewata - Supreme Being in form. When Ishtadewata
 is 'seen' in concentration, it becomes so deep that absorption follows. 
Those who are not able to arouse 
K.undalini in bindu-concentration, should first practise thought-concentration in the following manner. 
The object of concentration should be held in consciousness in concentration without any interruption and an attempt should be made to prolong concentration. Either assume the accomplished posture or the lotus posture for concentration. The objects of concentration are as follows: 
1 Deity Brahma in the muladhara centre. 
2 Deity 
Wishnu
 in the swadhishthana centre. 
3 Deity Rudra in the 
manipura
 centre. 
4 Deity 
Isha
 in the anahata centre. 
5 Deity Sadashiwa in the wishuddha centre. 
6 Deity Parashiwa in the indu centre. 
7 Guru in the twelve-petalled centre under the thousand-petalled centre. 
8 Extremely rarefied, lightning-like, luminous Kundalini
 in three and a half coils round Swayambhulinga in the muladhara. 
The third is the absorptive concentration. This is the vital part of concentration in layayoga. When the aroused 
Kundalini
 is made steady by bindu-concentration, concentration 
develops into absorptive concentration, that is, concentration becomes so deep that it causes absorption of various creative principles. In this manner, consciousness is freed from all senso-mental activities, and consequently reaches a stage which is beyond all mentation. So, consciousness is transformed into superconsciousness by absorptive concentration and samadhi is attained. 
In absorptive concentration the senses, sensemind, sense-consciousness, and intellect, are absorbed step by step, into 
Kundalini,
 and consequently the cosmic strata of consciousness vanish. Now consciousness assumes a new character in which perceptivity, intellection, volitiveness and affectivity are not recorded. It is now in a divine form and in deepest concentration. It is the state of samadhi - superconcentration. 
The following are the levels of absorptiveconcentration. 
First, absorption of sex and smell principles; absorption of earth principle with its 
bija;
 and absorption of Deity Brahma and Power Dakim all into kundalini in the muladhara centre. 
Second, absorption into 
Kundalini
 of excretion and taste principles; water principle with its bija;
 Deity 
Wishnu
 and Power Rakirn in the swadhisthana centre. 
Third, absorption into kundalini of locomotion and sight principles; fire principle with its bija;
 Deity Rudra and Power Lakini in the manipura
 centre. 
Fourth, absorption into kundalini of prehension and touch principles; air principle with its bija; Deity is 
ha
 and Power Kakini in the anahata centre. 
Fifth, absorption into Kundalini of speech and sound principles; void principle with its bija; Deity Sadashiwa and Power Shakini in the wishuddha centre. 
Sixth, absorption into kundalini of Power Hakini; and sense-mind in the ajna centre. 
Seventh, absorption into Kundalini of senseconsciousness in the manas centre. 
Eighth, absorption into 
Kundalini
 of intellect in the indu centre. 
The absorption of sense-mind, intellect, and sense-consciousness into 
Kundalini
 occurs in the ajna, manas and indu centres. This is the 
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        Layayoga - Its Significance and Method 
last phase of absorption at the senso-mental level. Thereafter 
K.undalini
 passes into the thousand-petalled centre and consciousness becomes Mahan - superconsciousness in which superconscious concentration arises and the whole consciousness is lighted by the luminous Kundalini.
 There is nothing but kundalini. This is the stage of samprajnata samadhi. At this stage absorptive-concentration is trans
formed into superconscious concentration. It is the fourth stage of concentration. 
At the highest stage of superconscious concentration, superconsciousness is absorbed into Kundalini.
 Then 
Kundalini
 unites with Parama Shiwa - Supreme Consciousness and becomes one and the same with that. This is the state of asamprajnata samadhi. In 
layayoga,
 it is called Mahalaya - supreme absorptive concentration. 
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        CHAPTER 3 Kundalini the Coiled Power 
It is not possible to say that Truth in its supreme form, which is the ultimate reality, 'is this and not that'. But through memory, the revealed truth can be transferred to the highly rarefied intellectual level where it takes a meaningful sound form-the spiritual language; and through this language, the seers have said: 
Parama Shiwa- Supreme God-is Nishkala, that is, in which Shakti (Power) remains unmanifested. At this stage, Shiwa is not separate from Shakti and Shakti is not separate from Shiwa. In other words, when Shakti has been completely united with Shiwa, she has no separate entity, Shakti is all Shiwa, it is the stage of 
Nishkala
 Shiwa. The beingness of Shiwa is maintained by Shakti and Shakti belongs to Shiwa. This indicates the beingness of Shakti is in the beingness of Shiwa. So Shiwa is alone, one and without a second. This means that in Supreme Shiwa there is nothing but Shiwa; there is no universe but only Shiwa; even the Supreme Power does not exist as a distinct entity, her beingness is in Shiwa. 
Is Shiwa then void - nothing? No! It is not. Shiwa is all, there is nothing else but Shiwa. Shiwa is full, perfect; how can there be anything else in the being of Shiwa? Shiwa is the only being, because he is all; anything else is null in the beingness of Shiwa. Because of this, anything which is limited does not exist in Shiwa, and so he is infinite, and in infinite Shiwa there cannot be anything but he. 
What is the nature of the beingness of Shiwa? It is beyond the senses and intelligence; it is even beyond superknowledge arising from super
concentration. When the functions of the senses, sense-mind and intelligence completely stop owing to the operation of supercontrol, superconscious knowledge arises from the calm and one-pointed consciousness. Even this knowledge appears to be too gross in relation to supreme knowledge of Shiwa; so it does not reach Shiwa. The supermind (mahan manas) which is superpurified and illuminated by super-light of samadhi, appears to be much coarser than Supreme Consciousness. When superconsciousness is dissolved by the control developed to its highest point, then a state of mental negativity arises. This non-mental state is neither darkness nor nothingness. It is the state of Supreme Consciousness - the disembodied Consciousness at its highest level. 
Knowledge of the world cannot penetrate into concentrated superconsciousness, because this knowledge is associated with the oscillatory form of consciousness. Also the most rarefied concentration-knowledge (samadhi prajna) is below the non-mental supreme knowledge which exists only in the form of Shiwa. The highest stage of one-pointedness of consciousness is samadhi - superconcentration. In this state, prana (power principle), functioning in relation to mind, becomes concentrated and, as a result, mind is transformed into supermind. The supermind is illuminated by superconscious light (prajnaloka) arising from superconcentration in which pranic concentration by supercontrol has reached a very high degree. This is the state of superconscious concentration. But when this pranic concentration reaches its supreme limit, 
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        then prana assumes a form technically called Bindu. At this stage superconscious knowledge disappears and along with it, mind becomes a negative factor. This non-mental and supremely concentrated state of Power develops from supreme control. At this stage, power, as Supreme Power, is in supreme union with Shiwa. 
In the real nature of the being of Shiwa is supreme control which, in turn, is non-mens supreme concentration, and this is in the nature of supreme union. This supreme control, supreme concentration and supreme union constitute Mahayoga - supreme yoga. Shiwa is in the nature of Mahayoga. The knowledge of Shiwa is beyond the superconscious concentrationknowledge, and, therefore, it is ultra-superconsciousness-knowledge, or non-mens supreme knowledge. It is the state of non-mens supreme concentration. 
In the supreme union of Shiwa and Shakti, the being of Shakti is the being of Shiwa, as Shakti is an intrinsic part of Shiwa. This supreme union is in the nature oflove and bliss. This love is supreme love and the bliss is supreme bliss. So, mahayoga (supreme yoga) is in the nature of supreme love-bliss. Shiwa in union with his Shakti is in supreme concentration through supreme control. Shiwa is in supreme yoga. This is 
Nishkala
 (power absorbed in) Shiwa and the Supreme Power is one and the same with him. This is the fifth (final) stage of supreme concentration (asamprajnata samadhi). 
Nishkala
 Shiwa also appears as Sakala Shiwa when the power aspect is more pronounced, though Power remains as the being of Shiwa. At this stage, the beingness of Shiwa, which is the beingness of Supreme Power, is experienced as non-minded full consciousness and full bliss in supreme concentration. The yogi with the experience of full bliss-consciousness is established in non-mens concentration. This is the fourth stage of supreme concentration. This stage of full bliss-consciousness merges into supreme oneness of Shiwa and the Supreme Power as Nishkala
 Shiwa in supreme blissfulness and consciousness in Supreme concentration. This is the final stage of non-mens concentration. 
The third is the Shiwa-Shakti level. At this stage Shakti - Supreme Power, is without her 
specific powerfulness being manifested, but remains as yoga-power of Shiwa in his being. And still there is a suggestion that Supreme Power is also the source of specific power over and above the yoga-power. This is the third stage of supreme concentration. At this stage, the 
yogi
 experiences the full expression of the yoga-power of the Supreme Shakti in the beingness of Shiwa with, as it were, a faint trace of specific power in the form of destruction of anything which is not non-mind-non-matter consciousness, in supreme concentration. Here is a suggestion that Shakti (Power) has two aspects: first, the yoga-power which is in full expression in the being of Shiwa when Shakti is Shiwa; second, the specific power which flows away from Shiwa and manifests in creativity. In the Shiwa-Shakti phenomenon, there is an expression of yoga-power and the unmanifestation of creativity, but there is a faint trace of this. 
The fourth phenomenon is Nada. At this stage, the specific power of Shakti, which was latent in the Shiwa-Shakti phenomenon, is aroused. The Nada-power is the germ of that great power which manifests as divine creative power to effect the universe of mind and matter. The specific power aspect of Shakti, which remains as non-being in 
Nishkala
 and Sakala Shiwa and hidden in the Shiwa-Shakti phenomenon, is aroused at the nada stage as prana, which is the origin of the great creative power. The pranic force is concentrated to its supreme degree in what is called Bindu, in which the supreme creative power is about to manifest. Bindu is the fifth phenomenon. 
From the yoga viewpoint, the yogi being at the highest level of superconscious concentration, causes absorption of the highly purified supermind and super-knowledge, and reaches the bindu level. It is the first stage of non-mens concentration. This non-minded concentration is not a state of deepest darkness. It is a stage in which prana is free from the 'cover' of the mind and supremely purified and concentrated to its highest degree. This concentration is so immense that, as it were, at any moment, prana might burst out and become scattered. The pressure of this motionless pranic power is so great 
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        that it seems as if the yoga-power is forced into Shiwa, where it remains and shines. But, in reality, the yoga-power is awakened at the bindu level and, step by step, its unfoldment occurs. The yogi at first experiences great difficulties in becoming established on the bindu level. The tremendously powerful pressure of the concentrated pranic force, causes him to descend. But, at the right moment, he is able to obtain the support of the yoga-power, which grows step by step and, at a certain point, exhibits supreme control, by which prana is controlled. When this occurs, the yogi reaches the nada level. This is the second stage of supreme concentration. Prana, being controlled by supreme control, is transformed into the nada form. Now the yoga-power develops to such an extent that the nada form is absorbed into Supreme Power. At this point the 
yogi
 reaches the ShiwaShakti level. This is the third stage of supreme concentration. Now the yoga-power develops to the supreme degree by which the 
yogi
 reaches the final stage of supreme concentration and his being is nothing but the being of 
Nishkala Shiwa. 
Shiwa-knowledge is beyond the mind in any of its forms, and so it is non-mental, supreme consciousness. It comes into being at the bindu level. Its arousing is caused by the control of prana, which is supremely purified and without the contact of mind. This control is effected by the yoga-power in the form of supreme control. At the nada level. Shiwa-knowledge reaches its second stage of development. Supreme Power, due to the predominance of Shiwa-knowledge, absorbs prana in the nada form and begins to express yoga-power. Supreme Power in which prana has been absorbed exposes Shiwa by its yoga-power. This is the third stage of Shiwaknowledge. The expression of full yoga-power is only possible when Supreme Power withdraws completely its specific aspect of power, and is established in the being of Shiwa as Shiwa. It is the fourth stage of Shiwa-knowledge revealing the sakala aspect of Shiwa. Finally, the sakala Shiwa-knowledge is transformed into Nishkala Shiwa-knowledge. This is the last stage. It is supreme control, supreme concentration and supreme union. This is supreme yoga. 
Prana is a complex phenomenon. It is the principle of eternal energy embedded in Supreme Power. It is said: 'Dewatamayi Aditi came into being as prana and with the mind-matter' 
(- 
Kathopanishad,
 2.1.7). Aditi is the unlimited Supreme Power who is dewatamay;, that is, whose being is the being of Shiwa - Supreme God. The specific power of Supreme Shakti (Power) is seen in the expression of that aspect of her power which is prana, and the mindmatter phenomena arise from pranic creativity. This is why it has been said: 'The entire universe, everything, arises from prana and is maintained by prana' 
(-Kathopanishad,
 2.3.2). So 'All are established in prana' (- Prashnopanishad, 2
.
6
). 
The Supreme Power has two modes of existence. First, Supreme Power as Supreme Consciousness, when its power is expressed as supreme yoga-power and prana is coiled in Supreme Power-Consciousness and remains as Shiwa. So it is said: 'Prana is Brahman - Supreme God' (- Chandogyopanishad, 4.10.4). Second, Supreme Power in its specific power aspect, expresses its power as prana, which in highest concentration is bindu. It is in such concentration that, as it were, power will flow out of it. Here Supreme Power expresses its specific powerfulness. At this stage prana in the form of bindu is endowed with creativity. The manifestation of the creative phenomenon is the specificality of Supreme Shakti. 
When the creative energy of prana is manifested, three primary attributes (gunas) are exhibited. The first is the primary energyprinciple. This is rajas. The second is that principle which exhibits sentience in the form of concentration, knowledge, intelligence and thought. This is called sattwa (primary sentienceprinciple). The primary energy-principle as force-motion undergoes an inertial transformation. This is tamas (primary inertia-principle). 
The supremely concentrated pranaforce which occurs at the bindu level may, as it were, manifest itself at any moment. Before this manifestation, the three primary attributesenergy-principle, sentience-principle and inertiaprinciple - are zero factors. This is called prakriti (primary creative principle)-a state of negati
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        vity. But along with the first manifestation of creative energy the three fundamental principles undergo a state of relativity 'desired' by Supreme Power-Consciousness. Supermind arises from the primary sentience-principle; I-ness, intellective mind, sense-consciousness, will-mind, sensemind and five senses from sentience-energy principles; conative faculties from inertia-energysentience; and tanons, supermatter and matter from the inertia-principle. 
Now the point is this: how can the universe of mind-matter arise from infinite and supreme Shiwa in which there is nothing but Consciousness, and even the Supreme Power of Shiwa is in the being of Shiwa as Shiwa-Consciousness How can a finite phenomenon be present in what is infinite? On the one hand. Supreme Power in the form of yoga-power, is in the being of Shiwa as Shiwa; on the other hand. Supreme Power possesses that energy which is specific in nature - the prana-energy endowed with creativity. The Supreme Shakti has the capacity of manifesting the creative energy as the universe; and when she is doing so, she is also expressing her specific power Maya (negato-positivity), by which the appearance of the universe has been possible. Maya exhibits an unusual power by which a phenomenon which is unreal is made to manifest in infinite Shiwa; but, in reality, this does not exist in Shiwa. In other words, the universe does not exist in the being of Shiwa; the universe is not a fact in the ShiwaKnowledge. The universe exists only in the knowledge of an embodied being (Jiwa). The embodied being is an accomplishment of Maya who is capable of making the impossible possible. It is that power of maya by which a limitedness has been attributed to what is limitless. In this way the universe has been made possible. 
Prana, which is endowed with the power of creativity, is first aroused at the nada level. It becomes supremely concentrated in the bindu-form. This concentrated bindu-power is in the nature of Kamakala - the power of actualizing the 'desire' to create; and consists of fifty sound-emitting energy-units in substance. At a certain moment, prana unfolds and its energy is manifested as pranawa-nada (the sound of 
Ong),
 in which there is a summation of fifty 
manifested mantra-sound units (matrika), and from which the universe of mind and matter emerges. 
Now from the yoga viewpoint - the yogz who has been established in the superconscious field through superconscious concentration is endowed with that consciousness which is without sensory objects and without I-ness. When this concentration develops to its highest level, the yogi's superconsciousness is absorbed in prakriti, and as a result a stage of mental negativity is reached. Then the yogi passes from this stage to the bindu-level. Here the yogi first experiences non-mens supreme concentration. 
The phenomena of mind and matter are the expression of the great creative power of 
Ishwara -God. Shiwa-the supreme God who is with both yoga-power and prana-energy at the bindulevel, appears as supremely powerful 
Ishwara in creation. In him yoga-power and pranaenergy are in harmony. He is in samadhi because of his yoga-power, and also the creator of the universe because he is endowed with prazzaenergy. Prana-energy is fully under his control by his yoga-power. The embodied being does not play any role in the creation of the universe of mind-matter, because he has no Godly power of creativity. The prana-energy is uncontrolled and yoga-power is almost dormant in him. He is the possessor of only small power. 
What is the nature of the embodied being? It is that organized life-sentience which is supported by I-ness with the help of sensomental and intellectual consciousness in which perceptivity and intellection are the main forms of knowledge, and that knowledge is limited; and in that organized life-sentience, pranaenergy is limited and yoga-power is feeble, and, consequently, it is without super- or non-mens knowledge; and all knowledge appears as nonShiwa; this is the embodied being. 
Ishwara
 manifests his great creative power as Brahma (God as creator), sustains the universe as 
Wishnu
 (God as sustainer), and absorbs the universe as Rudra (God who absorbs the universe). And that 
Ishwara,
 remaining beyond the manifested universe, is in samadhi as Narayana (God in his supreme aspect). As the embodied being is endowed with small power, 
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        he can create only very limited things. He cannot create mind-matter but can play a little in the mental and material fields. Because ofhis limited knowledge, the embodied being is unaware of his Shiwa-being, and even 
Ishwara
 remains unknown to him. The prana-energy is functioning in him in a very limited manner, and it is uncontrolled and wastes away before its appropriate time. 
From bindu to matter, the flow of power has two forms-the prana-flow and the yoga-powerflow. In creation, the prana-flow is very strong and away from Shiwa, and the yoga-powerflow, which is directed toward Shiwa, is very feeble. 
The embodied being is controlled by the Kanchukas (the powers of limitation). The kanchukas are the specific powers of rnaya. They are five in number: Kala (time principle), Niyati (regulatory principle), Raga (pleasure principle), Widya (knowledge principle) and Kala (life principle). The prana-energy which is functioning in the embodied being is limited by time, and controlled by the regulatory principle. His mind is full of desires due to the influence of the pleasure principle, and his knowledge and power are limited. His knowledge is essentially based on worldliness, and in it God remains unknown. The love-feeling which is flowing in him is a restricted and perverse expression of supreme blissfulness which is in Supreme Power, and is experienced by him as pleasure, which is often associated with pain and is the source of desires. The prana-energy in the form of life-force makes him a living and conscious being. By the influence of time his life is only of short duration. 
Life in the embodied being is a limited expression of prana-energy, and is maintained by the five-fold function of prana. These are: 
pranana, which supports the other four functions; apanana, causing energy to operate centrifugally; udanana, causing energy to operate centripetally; samanana, which causes equilibrium among other force-motions; and wyanana, which causes energy to move in all directions. Life in the body and sentience of the mind depend upon these functions. Prana as wayu has three fields of operation - the force-field where the 
different forms of bio-energy are in operation; the matter-field where bio-energies operate in relation to the body; and the mind-field where the operation of bio-energies results in different mental functions. 
In the force-field, the fundamental action of bio-energy occurs through ida and pingala. These two force-motion lines are not like tubes or wires through which bio-energy passes. Force-motion lines are not material things. They are merely directions, forming, as it were, invisible lines. Bio-energy flows mainly through white and red lines. Activities and consumption of energy occur through red line; and control of activities and accumulation of energy take place through the white flow. In the body, the red flow causes catabolism, and the white flow anabolism. In the mind, the red flow causes mental diversity and restlessness, and the white flow makes the mind calm, attentive and reflective. 
Pleasure which we experience in everyday life is the semblance of supreme bliss associated with the being of Shiwa. Man experiences pleasure in his creative activities, even though they are limited in nature. In the mental field, man creates material and spiritual sciences. He also experiences much pleasure in the building of his body. The life-force, having limited expression in the body due to the influence of the time and regulatory principles, causes growth and development of the body only for a certain limited time, and thereafter gradual decline and finally death. It is possible for man to develop great physical strength and prolong youth by appropriate methods, but senility cannot be altogether prevented, and death is inevitable. This is why eternal youth and life remain as dreams. 
Begetting a new being is the highest form of creativity of the embodied being, by which the race is perpetuated. The procreative power is usually plentiful in all beings. Great intelligence plays no part in it, though there is room for constructive thoughts in this matter for man. For procreation it is not necessary to have a highly developed and strong body, though health and vitality are very helpful. And above all, the highest pleasure is experienced in the 
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        enjoyments of this kind. Procreation is a natural fact in life; but the enjoyment, which is inseparably associated with it, is also a natural fact. It appears that in the procreative act enjoyment is the primary factor and begetting children is secondary. Experience shows that hunger for this enjoyment persists after the loss of procreative power. We also find that conception usually occurs after many such enjoyments. The object of creativity is fulfilled by having one child through many enjoyments. The pleasure experience drives the two sexes again and again to perform this act, and under all circumstances. Is this natural enjoyment of pleasure ugly, shameful and unspiritual? We also find so many artificially continent persons. 
The most intensified desire, and the love associated with it, in sexual enjoyment cause violent agitations of the mind and body. The infatuated mind finally becomes absorbed in deep lust-love in enjoyment; and the whole body takes part in it and helps the mind to experience the greatest pleasure by bringing about consummation. Thereafter, there is contentment and relaxation. 
Adamantine Control 
The yogi sees that the yoga-power is involved in sexual enjoyment. He sees that the highly excited mind becomes fully absorbed in deepest pleasure by abandoning other thoughts. This mental absorption has been possible by the aroused powers of control and concentration through intensified lust-love in enjoyment. In the body, the retentivity aroused by control plays an important role in enjoyment. According to yoga, yoga-power is expressed naturally in enjoyment to a certain extent, and it is possible to utilize it for developing concentration. The yogi is able to get sexual desire absorbed in the mantra 
'Kling'
 by a special process, and to be in a state of concentration. 
The yoga-process consists in two main forms sight-process and touch-process. 
Sight-process - Concentration with sound-pro
cess (japa) while seeing the desire-provocative points. 
Touch-process- Concentration with sound-process while in contact with desire-provocative points. It has several stages: (1) with close contact; (2) with slight contact; (3) with direct contact - passive; (4) with direct contact dynamic. 
Dynamic contact becomes effective when ujjayi kumbhaka (both-nostrils breath-control) in combination with 
uddiyana
 (abdomino-retraction) and mulabandha (anal lock) is incorporated. At the final stage of enjoyment, the sexual desire, concentrated to its highest degree, is absorbed in the mantra-sound 
'Kling'
 in the triangular process of the muladhara by concentration combined with sound-process; and this results in the development of a state of deep concentration. In this state, kundalini, who is in yoga-sleep (superconcentration) in the triangle, is aroused and extends herself from muladhara to ajna. Then kundalini comes to the sahasrara, and superconscious concentration is attained. Finally, 
Kundalini
 proceeds still further and is absorbed in Parama ShiwaSupreme Being in non-mens supreme concentration. 
This adamantine control process is extremely difficult and many practitioners are unable to execute it successfully. Unless the force aroused in the strongest desire is converted into spiritual concentration by control, Kundalni will not be aroused. This is why it is very necessary to prepare oneself by bhutashuddhi (purificatory thought-concentration). Now we have to study the nature of Kundalini. 
Kundalini 
'kundalini' and 
Kundali'
 are both Waidika and Tantrika terms. They have been used extensively and are widely known. They are synonyms, kundalini has one thousand and eight names (- Rudrayamala, Part 2, 36.6-192), and each name signifies her specific character. The word Kundalini is from kundala, meaning 

        
        [image: Picture #114]
        

        circular or spiral or coil, kundalini is that power which is circular, or spiral, or lies in coils. The meaning of Kundali is the same. 
It is stated: 'kundali' is a power' ( - Yogakundalyupanishad,
 1.7). Also, 'kundali power lies in eight coils above the Kanda point' (- Yogachudamanyupanishad,
 36); 'Here, i.e., in the triangle in muladhara, lies kundalini - the supreme power' (- Yogashikhopanunad, 1.169); 'the yogis attain liberation when 
Kundalini power rises above the Kanda' (- Yogashikhopanishad,
 6.55); 'here is kundalini -the supreme power
1
 (- Warahopanishad, 5.51); 'kundalini power is in eight forms and in eight coils' (- Shandilyyopanisha, 1.4.8). So, according to the Waidika viewpoint, expressed in the Upanishads,
 kundalini or kundali is the power. The Tantrika viewpoint is also the same. 
It is stated: 'Shiwa (Supreme Being) is like a corpse without 
Kundali
 power' (-Gayatntantra, 3.131); 'Here lies 
Kundali
 power in a latent state, and is without form’ ( - Brihannilatantra, ch. 8, p. 62); ’kundalini power is the Mother Goddess and lies in one hundred coils' ( - Bhutashuddhitantra, ch. 16, p. 14); 'Pinda (basic force of the body) is kundalini Power
1
 (- Mundamalatantra, ch. 6, p. 10). 
Now, the nature of kundalini power should be investigated. It is stated: 'Lightning-like luminous and subtle kundalini lies within it (muladhara); she is 'seen' in concentration, and as a result all sins are destroyed and liberation is attained' (- Adwayatarakopanishad, 5). So, kundalini is subtle, that is, she has no material form, and she is super-luminous. Consequently, she is beyond the senses. But she is 'seen' or realized in concentration. This means, when the sense-consciousness is transformed into concentrated superconsciousness, it becomes illuminated by the luminous kundalini'. At this stage all worldliness vanishes and the 
yogi ultimately attains liberation. This indicates the spiritual nature of 
Kundalini. 
It is stated: 'kundali' is in the form of eight coils around the eight cosmic principles. She remains veiled by encircling completely the entrance to brahmarandhra (passage to the sahasrara centre). When kundali' is coiled in this manner, the functioning of the life-force is 
maintained, and, consequently, alimentary and other functions of the body are carried out. When the dormant and supremely splendorous kundali' is aroused by the control of bio-energy in combination with supra-heat-energy, she appears in the Hrit centre' ( - Trishikhi
brahmanopani.$«ad, Mantra Section, 63-65). This means that kundali power remains in eight coils around each of the eight subtle centres from the muladhara to the indu, causing the manifestation of knowledge arising from the activation of five senses, sense-mind, senseconsciousness and intellect. This coiled state of kundali also causes bio-energy and all organs of the body to function. The coil indicates the dormant phase of kundali in which the spiritual consciousness remains unmanifested and the sense-consciousness is aroused. In this way, eight great creative principles are in operation. They are the five sense principles located in the lower five centres and the sense-mind, sense-consciousness and intellect in the upper three centres. In each centre there is a coil, and this makes a creative principle situated in an appropriate centre manifest in consciousness. So, kundali' is the spiritual power-consciousness. When she is in coils, spirituality remains hidden and worldliness comes into being. When kundali is aroused from her coiled state, spiritual power and spiritual consciousness are manifested. 
It is further stated: 'Very bright like ten million lightnings and extremely subtle like a lotusfilament, kundalini' is in that (i. e. the muladhara). There is the cessation of unspiritual knowledge. The "seeing" of 
Kundalini
 causes the destruction of all sins' (- Mandalabrahmanopanunad, 1.2.6). Here also kundalini' is described as supremely luminous and subtle (without form). She is the central spiritual powerconsciousness. When she is aroused, unspiritual knowledge and worldliness disappear. 
About the coils of Kundali-power it is said: kundali'-power is of the form of eight coils above the Kanda; she is the cause ofbondage for those who are unspiritual, and of liberation for the yogis' (- Yogachudamanyupanishad, 44). The coils of kundalini cause bondage. The coils are the unmanifested spiritual power and consciousness. Consequently, eight coils release the senso
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        intellectual knowledge of an unspiritual character. This is the cause of bondage. But a yogi', by concentration, arouses 
Kundalini
 by causing her to uncoil and, ultimately, attains liberation. So, when 
Kundalini
 is coiled, spirituality is blocked, and when she is uncoiled, spirituality is manifested. 
The two phases of kundalini have been more clearly stated here: 'When the power in the muladhara (that is, kundalini-power) is asleep (that is, coiled), the knowledge of the objective world appears due to sleep (that is, spiritual unconsciousness). When the power inherent in Kundalini is aroused, the true knowledge of the three worlds (that is, the spiritual knowledge at the three levels of mind, power and matter) is attained. He who has gained the knowledge of the muladhara (and 
Kundalini)
 goes beyond darkness' ( - Yogashikhopanishad, 6.23-4). When 
Kundalini
 is in coils, the senso-intellectual knowledge is manifested, and when she is roused, spiritual knowledge appears. These are the two phases of 
Kundalini -
 coiled and aroused. The power aspect is intrinsic to 
Kundalini. 
Highest spiritual knowledge arises when Kundalini-power is roused. It is said: 'The knowledge coming from the arousing of 
Kundalini
 and (the associated) state of actionlessness bring about automatically the sahaja state (samadhi)' ( - Warahopanishad, 2.77). The arousing of 
Kundalini
 is associated with that spiritual knowledge which leads to samadhi. Therefore, 
Kundalini
 knowledge is the superconscious spiritual knowledge which culminates in superconscious concentration. 
It is said: 'Lightning is Brahman; as lightning removes the darkness in the sky, so LightningBrahman destroys the darkness of sins; he who knows Lightning-Brahman is able to remove sins which prevent the acquirement of Brahman’ ( - Brihadaranyakopanishad, 5.7.1). The lightning-like luminous kundalini is Brahman, that is, the power of Supreme Being by which worldliness is removed. The luminous power inherent in kundalini is in the nature of absorption. When Kundalini is aroused, her absorptive power is released in concentration, and all the creative principles are absorbed. 
It is stated: ’Where (in the triangle of the 
muladhara) lies the supreme power called Kunaalinf (- Yogashikhopanishad, 5.6). So, 
Kundalini
 is the Supreme Power. In other words, Kundalini is the spiritual aspect of Supreme Power, which is different from the creative aspect of Supreme Power. When Kundalini is manifested, the creative aspect is withdrawn and Supreme Power as kundalini becomes united with Parama Shiwa and remains one and the same. 
Let us now consider the Tantrika exposition of Kundali. It has been stated: ’Within the body is the muladhara and within the latter is a triangle which is the abode of luminosity (i. e. kundalini).... Within the void of the triangle which is as bright as ten million moons, lies Kundali -
 the Supreme Power-Consciousness (paradewata) who is splendorous like ten million suns, and as subtle as the lotus-filaments, and lies in three and a half coils' (Gayatritantra, 3.44-6). And also, 'The Supreme (para) Kundali is the only means to the attainment of Supreme Brahman; without 
Kundali
 all the universes are like a corpse (without spiritual life), and even Shiwa (Supreme Being) is like a corpse. She is eternal, and the fifty mantrasound units are in her and she is Supreme Consciousness (purnawidya)' ( - Gayatritantra, 3.130-1). 
So kundalini is formless and splendorous and lies in three and a half coils in the triangle of the muladhara. She is eternal, because she is with eternal Shiwa; she is Supreme Consciousness as she is supremely united with Shiwa and is one and the same with him. This is why it is said that Shiwa is like a corpse without her, that is, Shiwa is never without his power kundalinii. And through kundalini only Supreme Being is reachable. Unless the human consciousness becomes fully illuminated by the spiritual light of kundalini. Supreme Being is not realized. This is why she is called Parakundali - Supreme Kundali. 
The Kundali power when unmanifested is in coils. So it is said: 'That power (i. e., Kundali) which is in the muladhara is coiled like a serpent' (- Matrikabhedatantra, ch. 3, p. 3). When kundalini power is coiled, she is in a latent phase. It is stated: 'kundali' power is in a dormant 

        
        [image: Picture #116]
        

        state and without form' (- Brihannilatantra, ch. 8, p. 62). 
Kundalini
 remains coiled, that is. in a latent form, so long as our consciousness remains in an oscillatory state. 
Kundalini
 light is not reflected on the sense-consciousness. When Kuna'alinz is not registered in our consciousness, owing to its being impure and multiformed, she remains coiled. When our consciousness is purified and in concentration, kundalini power makes it spiritually illuminated by being uncoiled. 
About the nature of kundalini, it has also been stated that: 
'Kundalini
 shines like ten million lightnings and is without form; she is with fifty mantra-sound units and mantras; she is endowed with thirty-eight forms of superpower (kala); she pierces the three knots (Brahma, 
Wishnu
 and Rudra granthis) and is in Muladhara; and she is all spiritual knowledge' 
(- Gandharwatantra, ch. 29, p. 112). kundalini is formless, because she is not gross; she is only known in concentration as something very luminous. This luminosity is the spiritual knowledge-light which shines forth fully in concentration as the nature of kundalini is all spiritual knowledge-power. She is the source of mantra power and through mantra she assumes an appropriate form and exhibits thirty-eight kinds of superpower. 
Further exposition of kundalini has been made in the following statements: 'kundalini is as bright as ten million suns and as cold as ten million moons; . . . she is without form and her being is the being of Supreme Being; . . . she is in the nature of supreme yoga' ( - Tararahasya, ch. 1, Shaktisara, p. 2). And: 'Sadashiwa (Supreme Being) is united with Supreme 
Kundalini'
 (- Bhutashuddhitantra, ch. 14, p. 12); 'Kundali is the root of all beings; she is divine and subtle, and she is all bliss and in the nature of consciousness; consciousness is she in the universe and is in the form of yoga' (- Rudrayamala, Part 2, 26.37-8); 'In the fire-light in the mzzladhara lies that living power 
Kundali,
 who is supremely luminous and endowed with eternal force; she is in a latent form in three coils' (- Tantrarajatantra, 30.64-5); 'In subtle form of dhyana (deep concentration), the knowledge of shakti (power) arises; the shakti is Supreme 
Kundali who is in the nature of Supreme Consciousness' (- Shadamnayatantra, 5.388). 
These statements have clearly expounded the nature of kundalini. kundalini is very luminous, but this luminosity is without heat, as she is also very cool like ten million moons. The implication is, that in deep concentration when consciousness, being free from restlessness and infatuation, becomes calm, uniform and one-pointed, it is then illuminated by splendorous kundalini. The luminosity is not indicative of having any form, as she is formless. The luminosity is the spiritual light from 
Kundalini,
 glowing in concentration, by which consciousness is spiritualized, kundalini is in the nature of eternal, living, spiritual power and consciousness. At the highest concentration of spiritual power, kundalini becomes one and the same with Supreme Consciousness, kundalini is the living spiritual power; not intellective or imaginative, but a real and most powerful entity in spiritual life. Consciousness is purified and completely spiritualized by the spiritual radiations from kundalini. At the highest level of superconscious concentration, consciousness becomes wholly of kundalini. 
kundalini is in supreme yoga, that is, in nonmens supreme concentration. This means that kundalini as Supreme Consciousness is also in supreme concentration; Supreme Consciousness in any other form is an impossible phenomenon. It is a sealed book to those who are not in a state of supreme concentration. The nature of kundalini is yoga, because consciousness associated with her is concentrated superconsciousness in which her form, as concentrated spiritual light, penetrates, and by which it is superilluminated. At the highest level of superconscious concentration, the spiritually illuminated superconsciousness is finally absorbed into kundalini herself, who is then in non-mens supreme concentration. This is why it has been said: 
'Kundali
 is eternally the master of yoga' (-Rudrayamala, Part 2, 26.41). kundalini 
power is the yoga-power. She is the source of yoga; so it is stated: 'We concentrate on kundalini . . . who is in the muladhara and all bliss and all yoga and the yoga-mother' (Rudrayamala, Part 2, 26.21). It is also stated that: 
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        'Kundali
 is the bestower of yoga' (-Rudrayamala, Part 2, 29.22). Yoga is attained through Kundalini. 
Kundalini
 is called 
Mahakundalini.
 It is stated : Tripura is the primordial power; she is the Supreme Power; she is Mahakundalini; she also is in the triangle of the muladhara' (-Tripuratapinyupanishad, 1-9). When Supreme Power is in her supreme spiritual aspect, she is Mahakuwdalini.
 In this aspect. Supreme Power as Mahakundalini
 is united with Supreme Shiwa; so it is said: 'Sadashiwa (Supreme Shiwa) is united with Mahakundalini (in the thousand-petalled lotus)' (-Bhutashuddhitantra, ch. 14, p. 12). She has been called Mahakulakundalini (- Rudrayamala, Part 2, 6.23), because Mahakundalini
 is also in the muladhara as 
Kulakundalini (-Rudrayamala, Part 2, 36.181) and Kulakundali
 (- Kubjikatantra, 1.54). kundalini lies in the triangle within the muladhara, so she is called Trikonashakti (triangular power) ( Tripuratapinyupanishad. 1.10). 
Mahakundalini
 is also called Mahakundali (-Rudrayamala, Part 2,36.6). 
Kundalini-rousing 
Kundalini
 lies in three fundamental forms. It is stated: 
Kundali
 is in three forms, viz., eternally conscious, latent, and in concentration (-
Shada.mnayatantra, 4.189). 
Kundalini
 as supreme spiritual power is also Supreme Consciousness; this is why she is never without consciousness. But 
Kundalini
 appears as unconscious when her spiritual power is not manifested and her spiritual consciousness does not penetrate into sense-consciousness, because of its impurity and many-pointedness. This is the latent form of Kundalini
 and she is in that form in the 
muladhara.
 when consciousness is oscillatory owing to constant senso-mental radiations into it. But she is perpetually conscious in the sahasrara. 
The latent form of 
Kundalini
 is actually the state of yoga-nidra (-sleep) in which all her power has been withdrawn into herself and she 
is supremely conscious of herself as Supreme Consciousness. The great 
rishi
 Atharwana said: 'From the practice of khechari mudra (an advanced control exercise) arises unmani (consciousness without oscillation) and from that yoga-nidra; when a yogi attains yoga-nidra, he goes beyond time
1
 (- Shand'ilyopanishad, 1.7.17-1). Unmani is that state in which consciousness is free from all oscillations. It is the highest state of superconscious concentration which ultimately leads to yoganidra, that is, non-mens supreme concentration. Nidra means sleep, that is, a state in which consciousness becomes nonconsciousness. When sense-consciousness is transformed into superconsciousness, samprajnata yoga (superconscious concentration) is attained. Whensuperconsciousness is coiled into Supreme Consciousness, it is the state of asamprajnata yoga (non-mens supreme concentration). As in sleep senseconsciousness is coiled into non-consciousness, so in asamprajnata yoga superconsciousness is completely coiled into Supreme Consciousness; therefore it is called yoga-sleep. 
The only possibility of approaching 
Kundalini is when she is in a latent form in the muladhara. Only in muladhara, is it possible to arouse kundalini from her yoga-sleep (samadhi) and get our consciousness illuminated with spiritual light. Her supreme conscious aspect is beyond sense-consciousness. But when she is in a latent form, sense-consciousness is not at all influenced by her. Because sense-consciousness is so impurified and diversified by pleasure-seeking desires and enjoyments and all forms of worldliness, it is unable to receive spiritual light from Kundalini. The sensory mind is so strongly tied by various worldly principles that it cannot free itself unless those principles are removed by some other power. It has been so powerless by its strong attachment to worldly things that one cannot even think of abandoning them; rather one feels pain in being passionless. So long as this decontrolled mental state continues, kundalini is naught. This state of affairs can only be overcome by the purification of the mind by abstention and observance and by the arousing of kundalini. 
The arousing of 
Kundalini
 is the process of the 
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        spiritualization of consciousness. The aroused kundalini
 manifests absorptive power by which all worldly principles are absorbed, and causes spiritual radiations into consciousness. In this way, the formation of all sensory pictures and thought-forms in consciousness are controlled and consciousness is illuminated by the spiritual splendour of 
Kundalini.
 Ultimately, consciousness becomes wholly of 
Kundalini,
 and then the spiritualized consciousness is absorbed into Kundalini,
 and 
kundalini
 into Supreme Shiwa when supreme yoga is attained. So it is said: 'Bringing 
Kundalini
 power in the consciousness, and (then) consciousness (lighted by 
Kundalini) getting absorbed into 
kundalini
 -in this manner transforming the multiform consciousness into a state of concentration, Shandilya, be thou happy' (- Shandilyopanishad, 1.7.18). When consciousness becomes fully of 
Kundalini
 by the absorption of all senso-intellectual forms by 
Kundalini,
 it is a state of superconscious concentration. Then, this superconsciousness is absorbed into 
Kundalini.
 This is the first stage of non-mens concentration. Finally, when Kundalini
 is absorbed into Supreme Consciousness, supreme yoga is attained. 
The process of rousing 
Kundalini
 has two main forms - Waidika and Tantrika. Let us first consider the Waidika process. 
Waidika Process of 
kundalinirousing 
The process of rousing 
Kundalini
 mainly consists in concentration, breath-control (prarcayama) and certain control exercises (rnudras). Concentration is also done on aroused 
Kundalini in different chakras (subtle centres), the most important of which is the hrit centre at the region of the heart. It is stated: 'Hridaya (hrit centre) is like a lotus, hanging with its face downwards, and there is some sound phenomenon associated with the flow of life-energy. Within this centre is shining super-light, which appears vast and unrestricted. Within this superlight is luminescence which is subtle and aroused. 
Within this luminescence lies Supreme Being' 
( - 
Mahopanishad,
 1.12-14). 
The hrit centre normally lies with its head downward. When the awakened 
Kundalini reaches it, the centre opens upward and is illuminated by a vast light within which is the formless and aroused luminous 
Kundalini.
 Within kundalini is Supreme Consciousness. The rousing of 
Kundalini
 and its conduction into the hrit centre is the process of concentration. At the first stage, only a vast light is realized. At the second stage, when concentration becomes deeper, 
Kundalini
 is realized within that light. And, finally, when concentration is deepest Supreme Being is realized within 
Kundalini. 
The seat of 
Kundalini
 in latent form is termed Kundali-sthana
 (seat of 
Kundali).
 It has been stated that the middle of the body is what is called kanda-sthana (perineal region), which is oval-shaped and the central part of which is called nabhi (centre). Therein lies a chakra (centre) having twelve spokes. Above the twelvespoked centre which is above the horizontal line of nabhi is 
Kundali-sthana
 (Trishikhibrahmanopanishad, Mantra section, 58-62). That is, at the central part of the perineal region, there is a twelve-spoked subtle centre (inside the coccyx), above which lies the seat of Kundalini (that is, in the muladhara). 
It has been further stated: 'In the perineal region is the seat of light (shikhi-sthana), triangular in shape and shining like molten gold. ... It is situated two digits above the anus and two digits below the genitals. Two digits below from the centre is the seat of Kuno'ah'. That Kundali is in eight coils in relation to eight creative principles' (-Darshanopanishad,
 4.1-2, 11). That is, the seat of 
Kundali
 is within a very bright triangle. The triangle is situated at the middle point of the perineum. The triangle containing the seat of 
Kundali
 is within the muladhara. This is why Kundalini is called Adhara-Shakti (Power in muladhara) (- Yogashikhopanishad, 6.23). The shining triangle at the perineal region is within the muladhara. It is stated: 'Muladhara is situated in the region (perineum) between the anus and the genitals and in it lies a triangle; . . . where (in the triangle) lies 
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        Supreme 
Kundalini
 Power
1
 (- Yogashikhopanishad,
 1.168-9). Therefore, the seat of 
Kundalini
 is within the triangle situated in muladhara. In this seat, Kundalini is in a latent form. 
It is stated: 'In the posterior aspect of adhara (muladhara), the three 
nadis
 (pranic powerlines) (ida, pihgala and sushumna) are united. . . . In adhara is Pashchima-Linga (that is, Linga situated behind in the triangle of muladhara and is called Swayambhw; Swayambhu-lihga is Supreme Consciousness in a spiritual form) where lies the door (to the brahma nadi); one becomes free from all worldliness when this door is opened. In the posterior aspect of adhara, if the moon and sun (the 
ida
 and pingala flows) become still, there stands the Lord of the universe; the 
yogi
 becomes absorbed into Brahma in concentration. In the posterior aspect of adhara, there are different aspects of God in form. When inspiration and expiration through the left and right nostrils are controlled, the sushumna
 (central force-motion line) flow starts, and 
Kundalini
 is aroused and passes through the six chakras situated within the sushumna, and ultimately goes beyond brahmarandhra (the end point of brahma 
nadi,
 and consequently sushumna,
 to reach Sahasrara). Those who enter the brahmarandhra attain the highest spiritual state' (- Yogashikhopanishad, 6.30-4). 
Here the arousing of kundalini and her passing through the subtle centres have been described. In the posterior aspect of muladhara lies 
sushumna
 (fire-like central force-motion line) and there 
ida
 (white force-motion line) and pingala (red force-motion line) have been united with sushumna. There is the specific form of Shiwa (Supreme Consciousness) termed Pashchima-or Swayambhu-Linga, around which Kundalini
 is in coils. The door to brahma 
nadi is there. The entrance to sushumna is, as it were, in a collapsed state when kundalini is in latent form. At this stage, the pranic force currents are creating ida and pingala flows, and as a result inspiration and expiration continue through the nostrils. By controlling inspiration and expiration by kumbhaka (suspension), the ida-pingala flows are stopped; and with the development of kumbhaka the entrance to sushumna is opened. 
Kundalini 
is also aroused by kumbhaka and enters smAumna, and, step by step, passes through all the chakras lying within the 
sushumna,
 and ultimately, passing through brahmarandhra-the end point of sushumna, reaches sahasrara. 
Breath-control plays an important role in rousing 
Kundalini.
 When breath-suspension is developed to its highest point, it normally becomes non-inspiratory-non-expiratory suspension (kewala kumbhaka). kundalini is awakened by this form of suspension. So it is stated: 'By kewala kumbhaka kundalini is 
aroused' (- Shandilyopanishad, 1.7.13-15). But non-inspiratory-non-expiratory suspension is only possible when a 
yogi
 has ascended to the highest level of breath-control. The easier method is bhastra kumbhaka (thoracico-shortquick breath-control with suspension). It is stated: 'Bhastra kumbhaka causes the arousing of 
Kundali . . .
 and removes impurities and other unfavourable conditions in relation to the entrance to brahma 
nadi'
 (- Yogakundalyupani.shad, 1.38). Moreover, 'The arousing of kundali is effected by bhastra kumbhaka. ... It also helps (Kundalini) to pierce the three knots; this breath-control should be specially practised' (- Yogashikhopanishad, 1.99-100). 
To make breath-control effective, it is necessary to create a purified state in the force-field (nadi-chakra) for the forceful operation of prana. It has been stated: 'A yogi who is perfectly motionless in posture and is well-controlled and habitually taking a moderate and healthful diet, should practise left-inspiration-suspension-right-expiration and right-inspirationsuspension-left-expiration breath-suspension in the lotus posture to get the impurities in the sushumna nadi (central fiery red force-line) absorbed' (- Shandilyopanishad, 1.7.1). Here, sahita breath-control has been advised for its internal purificatory effects. The force-motion system 
(nadichakra)
 is purified and the 
sushumna flow occurs. So it is stated: 'When the force-motion system is purified by the right application of the control of prana (breath-control), bio-energy passes freely through sushumna; when this central vital flow occurs, the mind becomes calm and this leads to the state of deep concentration' (- Shandilyopanishad, 1.7.9-10). The central 
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        vital flow is very important for arousing and conducting 
Kundali
 power through 
sushumna. This is why sahita breath-control is the basic practice. 
The control of apana is intimately related to the rousing of 
kundalini.
 The apanic control is effected by anal-lock. It is stated: 'When the downward motion of apana is reversed by the powerful anal contraction, which is called mula-bandha, the apana-force reaches the heatenergy centre, heat-energy is stirred up, and then 
apana
 and heat-energy stimulate 
prana and the body is full of heat-energy. The coiled kundalini,
 being excited by this heat-energy, is aroused and, like a beaten serpent, becomes uncoiled and animated, -and through the entrance passes into the brahma 
nadi'
 (-Yogakundalyupanishad,
 1.42-6). 
The entrance to 
sushumna.,
 called 
kundalinikapata
 (door of 
Kundalini),
 is opened by anallock. It is stated: 'The yogi should pass through brahmarandhra by opening the door of 
kundalini by (anal) contraction. The entrance to the sushumna
 path, through which the 
yogi
 has to pass, is covered by the sleeping and coiled kundalini
 (that is 
Kundalini
 in latent form). He who is able to arouse that power 
(kundalini), will attain liberation. If 
kundalini
 sleeps above the throat (that is, if aroused Kundalini goes into the state of samadhi in Sahasrara), the yogi will be liberated; but it will cause bondage for spiritually ignorant persons, should Kundalini sleep below the throat (i.e., it is not possible to attain spiritual knowledge, if 
kundalini remains in a coiled state in muladhara)' (- Shandilyopanishad,
 1.7.36-1-36-3). 
The process of arousing 
kundalini
 consists mainly in breath-control, anal-lock and concentration. It is stated: 'A yogi endowed with the power of concentration can get senseconsciousness absorbed in sushuma and respiration under control. When impurities in the force-field are eliminated (by sahita breathcontrol) the pranic force flows towards the right directions (and with full strength); (under this condition) if the centrifugal bio-energy (apana) is made to flow upwards by forceful (anal-) contraction, termed mula-bandha, it radiates into the centre of central bio-energy 
(prana wayu), and then both these forces (prana and apana), together with heat-energy, radiate into the seat of 
kundalini
 who is in a coiled form; Kundali
 is excited by fire-energy and aroused by the two forms of bio-energy 
(prana
 and apana), and passes into the 
sushumna.
 Then 
Kundali passes through the Brahma-knot arising from force-motion principle, and suddenly flashes like a streak of lightning in the 
sushumna. 
'Then Kundalini passes upward and reaches the 
Wishnu-knot
 situated at the heart region (that is, the anahata centre); then (after passing through this knot) 
Kundali
 goes still higher and reaches the Rudra-knot situated in the space between the eye-brows (that is, the ajna centre), and then piercing through it, she goes into the moon-sphere (shitangshu-mandala) where the anahata centre lies with sixteen petals. (According to the Tantras, this centre is called indu and has sixteen petals.) 
'Then 
Kundali
 absorbs the eight creative principles arising from the negativity principle (prakriti) and goes to her own abode (that is sahasrara), and finally becomes united with Shiwa (Supreme Consciousness) and is absorbed into him. At this stage 
prana
 and apana, which are functioning together, are neutralized, and breathing is normally suspended' (-Yogakundalyupanishad, 1.62-69, 74-75). 
Here, the process of arousing 
kundalini
 and her conduction through sushumna and her absorption into Shiwa (Supreme Consciousness) has been explained. It is a highly complex process. The first part of the process consists in the control of apana by kumbhaka (breathsuspension) in conjunction with anal-lock and concentration. The controlled apana ceases its normal activities and exhibits its superfunction by which the fire-principle represented by 
'Rang'
 (mantra) is excited, thus causing radiations of subtle fire-energy. The fire-energy and reversed apana-force stimulate prana to exhibit its hidden power. Now, the apana and prana
 forces under the power of control are transformed into a concentrated energy, and are represented by the mantra 
'Yang'.
 By the right application of'Rang' and 
'Yang'
 in kumbhaka, these forces radiate on the coiled 
kundalini, and are absorbed into her, who is then aroused. 
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        The kumbhaka will not be forceful enough unless it operates in a purified force-field. This force-purification (nadi shuddhi) is effected by sahita breath-control combined with internal cleansing and purificatory diet. 
The aroused 
Kundalini,
 who appears splendorous, passes through the sushumna, first by piercing the Brahma-knot situated in muladhara, and then breaking through the Wishnu-knot in anahata and, finally, passing through the Rudra-knot in ajna, reaches the moon-centre. When 
Kundalini
 passes through different centres in the 
sushumna.,
 she exhibits her absorptive power by which the main creative principles, viz., five sensory principles, sense-mind, senseconsciousness and intellect are absorbed. After the absorption is complete, kundalini reaches sahasrara and, finally, is united with and absorbed into Shiwa - Supreme Consciousness. This is the stage of asampranata samadhi - nonmens supreme concentration. At this stage there is a natural suspension of animation. This supreme state is supreme bliss. So it is stated: 'This is the supreme state, full of supreme bliss' (- Yogakundalyupanishad, 1.87). 
It has further been stated: 
'Kundali
 who is in eight coils should be aroused by breath-suspension carried to a high level according to the process of shakti-chalana (power-conduction). The arousing of 
Kundali
 is done while performing anal-contraction (during breathsuspension) . . . Assuming the wajrasana (adamantine posture), the upward contraction (i.e., anal-contraction) should be practised regularly. The fire-energy ignited by bio-energy (that is, the upward apana stimulates the fire-energy in breath-suspension with anal-contraction) radiates into Kundali'; thus being "heated", she becomes awakened. Then she enters into chandra-danda (brahma 
nadi)
 lying within the sushumna, and pierces through the Brahma-knot with (concentrated) bio-energy and "fire". Then Kundali
 passes through the Wishnu-knot and reaches where the Rudra-knot is, and there she stays. The Rudra-knot is pierced through by repeated sahita breath-suspension carried to a high level' (- Yogashikhopanishad, 1.82-7). 
After the Rudra-knot is passed through, kundalini assumes more the nature of Shiwa 
(Supreme Consciousness). Then inspirationexpiration is neutralized and non-inspiratorynon-expiratory suspension (kewala kumbhaka) follows. Normally, at this stage, the supreme union of Shiwa and Shakti 
(Kundali)
 takes place in supreme concentration (-Yogashikhopanishad, 1.115-17). 
The process, by which 
Kundali
 power is conducted from her seat - muladhara - to the space between the eyebrows, that is ajna, is called shakti-chalana-power-conduction. This process essentially comprises breath-suspension and a special process termed saraswati-chalana (-motion). 
Kundalini
 is aroused by breathsuspension and saraswati-motion. The following is the saraswati-motion process: Assuming the lotus posture, breath-suspension is done after inspiration through the left nostril, and at the same time throat-contraction (i.e. jalandharabandha - chin-lock), abdominal retraction and anal-contraction are executed. During breathsuspension, the central abdominal muscle (rectus abdominis) should be rolled (in nauli form) from the right to the left and from the left to the right again and again. Expiration should be done through the right nostril ( - Yogakuna'alyupanishad. 1.7-16). The saraswati-motion is an extremely complicated process and should be learnt directly from a guru. 
There is an advanced Waidika process of awakening 
Kundalini.
 It consists, first, in the execution of throat-contraction (chin-lock), powerful anal-contraction and the pressing of the laryngeal region with the fully elongated and retroverted tongue (that is, tongue-lock), assuming the siddhasana; and then the awakened Kundali should be conducted by wajrakumbhaka (the special form of breath-suspension used for the conduction of 
Kundali
 in different centres and to pierce through the knots) until she passes through the moon-sphere (indu centre) and reaches sahasrara (- Brahmawidyopanishad,
 72-5). 
The great yogi Dattatreya expounded to his disciple Sankriti an advanced Waidika process of awakening Kundalinni. He said: 'Pressing the perineum with the right or the left heel and placing the opposite heel on the other ankle (that is, assuming the siddhasana with a heel 
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        set against the perineum to exert strong pressure on it), (being seated in this manner) the yogi should draw in air through the urethra (by special pranayama), using the 
pranawa
 mantra, and then he should concentrate the force (developed from the most powerful ano-perineal contraction, thus causing the strong upward motion ofapana) on (the triangle of) muladhara. Fire, being kindled by wayu (apana), arouses Kundali' (- Darshanopanishad, 6.38-42). 
Here, a special pranayama (breath-control) has been explained. This pranayama causes the urethral suction of air when applied in conjunction with very powerful anal and perineal contraction. The pranayama together with anoperineal contraction causes the upward motion of apana and is concentrated in the triangle of muladhara. The concentrated apana stimulates fire-energy there, and fire-energy, together with apana, arouses kundalini. 
Tantrika Process of 
K.undalinirousing 
Real spiritual knowledge does not arise if kundalinii is not aroused; the mantra-flame is not ignited if 
Kundalini
 remains coiled. It has been stated: 'In muladhara lies that power (Kundali)
 which is in the form of a serpent (that is coiled). When that power is aroused, (its coil is changed into) circular motion and then with radiating mantra-sound she goes to her own abode (that is sahasrara) through brahmarandhra . . . where the absorption of mind takes place' ( - Nilatantra, ch. 10, p. 28). The coiled 
Kundalini
 is kundalini in latent form. The coil is uncoiled in a circular motion when she is aroused. The roused Kundalini passes through brahma nadi to the sahasrara where the absorption of mind takes place in samadhi. 
kundalini
 is in samadhi in sahasrara. It has been said: 'In the innermost part of the great lotus (centre) sahasrara Kundalini in the form of a garland of fifty matrika-units lies round Shiwa' (- Todalatantra, ch. 9, p. 17). This is the 
samadhi state of Kundalini. This state of Kundalini is only realizable in samadhi. A yogi, conducting kundalini to sahasrara, attains samadhi in which the super-knowledge of oneness with God arises. So, it has been stated: 'After conducting kundalini (to sahasrara), one realizes in concentration one's being as the being of Shiwa' (- Todalatantra, ch. 4, p. 8). 
The aroused kundalini; manifests the power of absorption by which all creative principles are withdrawn. It has been stated: 'The divine, coiled kundalini, arising from muladhara, passes through the sushumna path to the void-centre (wishuddha) and absorbs all creative principles, and then comes to her own abode (sahasrara)' (- Phetkarinitantra, ch. 14, p. 39). 
Parwati said: 'It is not possible to effect kundali-motion (- changkrama) (that is, arousing Kundali and conducting her through the sushumna.
 to the sahasrara) without yoga. So long Kundalini
 is sleeping (that is, in a latent form) in the mula-lotus (muladhara), mantra, yantra (special diagrams) and worship are not fruitful' 
( - Gandharwatantra, ch. 5, p. 24). This means that deep concentration is the fundamental factor in arousing kundalini, and concentration is done on coiled kundalini in muladhara with pranayama and ano-perineal contraction. It has been stated: 'In the triangle which is in the nature of will-knowledge-action and is situated within the muladhara, Swayambhwlinga is shining like a million suns. Above, is Kundali,
 red in colour, as the flame of Swayambhu-linga, supremely subtle, and the sentience of all beings is derived from her; and she is Supreme Power and is called Goddess in the form of mantra (shabda-brahma); she, in a coiled form, is within all beings. . . . First, concentrate your mind on muladhara with inspiratory control and arouse that power (kundali) by the execution of ano-perineal control' (-Gandharwatantra, ch.5, p. 27-8). So, in the arousing of kundalini, concentration, pranayama and anoperineal contraction are used. It is practically the same type of process as that used in the Waidika process. 
More about kundalini: 'In the muladhara, lies kundalini, who is spiritual consciousness, very bright-shining like a million lightnings. 
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        in the form of mantra with fifty matrika-units, endowed with thirty-eight forms of superpower, supremely subtle and capable of passing through the Brahma-, Wishnu- and Rudra-knots' 
( - Gandharwatantra, ch. 29, p. 112). It is extremely difficult to hold in consciousness such a subtle form of kundalini. At first, her lustrous form should be taken for concentration. Gradually, as concentration goes deeper, her subtle form emerges from her splendorous form. In time, her other aspects also arise in concentration in consciousness. That concentration should be done on kundalini' in muladhara has been stated: 'Concentrate on divine kundalini who is in the nature of spiritual knowledge and in the form of matrika-units, lying in the triangle of muladhara, where resides the shining linga which is named Swayambhu; here mental japa should be done' ( - Gandharwatantra, ch. 29, pp. 108-9). 
Shiwa has explained the process of concentration on kundalini. He has also stated that pranayama (breath-control) is absolutely necessary for deep internal purification ( - Gandharwatantra, ch. 10, p. 47). About concentration, he stated: 'Concentrate every day on kundalini ... who is red and shining like a million suns and subtle; she is that Supreme Power who also creates, maintains and dissolves the universe; she is beyond the universe in her spiritual form ...;
 by the mantra 
"Hung
"
 this supreme power of Shiwa will be aroused and led through the sixchakras to Parama Shiwa (Supreme Consciousness); then kundalini who is in the nature of supreme bliss is made to unite and be one and the same with Shiwa in deep concentration; 
... and then kundalini should be brought back to muladhara; concentrate on kundalini who is very bright like a thousand rising suns and extremely subtle and in the form of mantra and extends from muladhara to brahmarandhra (end of 
sushumna.
). Kundali
 
is in three forms ... 
- Supreme (turiya) 
Kundali
 
in sahasrara as Supreme Power (Mahatripurasundari); in muladhara, she is like molten gold and is in the nature of mantra, and she extends from muladhara to anahata and is called Fire (Wahni) kundalini; concentration should be done on her; in anahata, she as Sun (Surya) kundalini' is as lustrous as 
a million suns and full of love, and extends from anahata to wishuddha; one should concentrate on her in calmness. In ajna, kundalini' is shining like a million moons and radiating "immortality";
 she extends herself from ajna to the end of brahmarandhra and is called Moon (Chandra) kundalini. . . . Supreme 
Kundali
 
is in the form of supreme consciousness. Concentration should be done on her. Her complete spiritual form should be contemplated. ... Concentration should be done again and again. . . . This is the process called antaryaga (mental worship) which leads to liberation' ( - Gandharwatantra, ch. 10, pp. 
47-8). 
This is a specific Tantrika process of arousing and conducting kundalini to sahasrara. The process consists of the following factors: 
1 Concentration should be done on kundalini as shining red and extremely subtle in muladhara. 
2 kundalini should be aroused by the mantra 'Hung'
 
(with pranayama and concentration). 
3 kundalini should then be conducted to sahasrara to unite herself with Parama Shiwa. 
4 Special concentration should be done on Fire kundalini who is shining like molten gold, and extending from muladhara to anahata. 
5 Special concentration should be done on Sun kundalini, very bright like many suns and extending from anahata to wishuddha. 
6 Special concentration on Moon kundalini, shining like the moon and extending from ajna to the end of sushumna. 
7 Special concentration on Supreme kundalini in the form of supreme spiritual consciousness with all divine power in sahasrara. 
This is the concentration on different aspects of kundalini. 
kundalini in latent form has two aspects: kundalini in three and a half coils around Swayambhu-linga, lying" in muladhara, called Kulakundalini; and kundalini in eight coils, lying in sushumna from muladhara to indu, each of her coils being in each chakra (subtle centre) - muladhara, swadhishthana, manipara. 
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        anahata, wishuddha, ajna, 
manas
 and indu. These two aspects of kundalini have been explained in both Waidika and Tantrika forms of layayoga. That aspect of kundalini, lying in the entire sushumna, has again been subdivided into three forms, each having a Tantrika name, kundalini, extending from muladhara to anahata, shining like molten gold, is called Fire kundalini. kundalini who extends from anahata to ajna is as bright as one million suns and is called Sun kundalini. kundalini, extending from ajna to the end of sushumna and lustrous like a million moons, is termed Moon kundalini. That aspect of kundalini, which is beyond 
sushumna,
 being in sahasrara, and is always in super- and supreme conscious states and all spirituality, has been termed in the Tantra, Turiya (Supreme) kundalini. 
There are six forms of concentration on kundalini in the Tantrika process. They are as follows: 
1 Concentration on Kulakundalini as extremely subtle and shining red, or shining like lightning. 
2 Concentration on shining molten goldcoloured Fire kundalini. 
3 Concentration on sun-like very bright Sun kundalini. 
4 Concentration on moon-like lustrous Moon kundalini. 
5 Concentration on very subtle and bright like the rising sun kundalini inside 
sushumna, extending from muladhara to the end of brahma 
nadi. 
6 Concentration on Supreme kundalini in sahasrara. 
However, for the rousing of kundalini, concentration should be done on Kulakundalini in muladhara. It should be done in conjunction with pranayama (breath-control). At a certain stage of kumbhaka (breath-suspension), the sushumna -flow starts by which the blockage is removed that is caused by kundalini who is in eight coils. It has been stated: 'Worldly consciousness and activities are due to the diverse forms of bio-energy; for this reason the yogis practise bio-energy-control, kundalini power, which is in eight coils in the 
sushumna,
 causes 
the blocking of the entire path; by the control of bio-energy, an internalization and concentration of prana-energy occurs within the 
sushumna, which causes kundalini to uncoil herself ( - Shiwasanghita, 5.168-71). Kumbhaka in conjunction with concentration effects the sushumna
 flow and the uncoiling of 
Kundalini and her absorption into Supreme kundalini. At this stage, the aroused Kulakundalini passes through the sushumna to reach the sahasrara. When Kulakundalini is aroused by concentration and pranayama, the eightfold coiled kundalini becomes uncoiled and is absorbed into Supreme kundalini. Now, the entire brahma 
nadi
 is free and the aroused Kulakundalini passes through it to sahasrara. 
Mantra plays a most important role in the Tantrika process of arousing kundalini. But mere letter-form mantra is ineffective. Therefore, mantra should be made living by appropriate processes. The enlivened mantra, technically termed Prana-mantra, is applied in conjunction with pranayama and concentration. Purananda says: 'That divine Kulakundalini who is in the nature of the highest spirituality, and flashes like a million lightnings, who is very subtle and in a latent form with three and a half coils, situated in the muladhara, should be aroused by prana-mantra' (- Shaktakrama, ch. 1,p. 1). 
There is 
a
 special process of concentration in conjunction with japa (sound-process) which is done in arousing and conducting kundalini through different chakras (subtle centres). About this Shiwa says: 'Directing his mind to mzdadhara, the yogi should concentrate on divine kundali who is in the nature of Brahman (Shabdabrahman - Brahman in mantra form), and make japa of four-lettered matrika-mantra ten times. 
. . . Then kundali should be conducted to swadhishthana . . . where japa of six-lettered matrika-mantra with concentration should be done' ( - Bhutashuddhitantra, ch. 1, pp. 1-2). In this manner, japa and concentration should be done in manipura, anahata, wishuddha, ajna, indu and sahasrara (- Bhutashuddhitantra, ch. 2, p. 2). 
The importance of anal-lock in conjunction with tongue-lock in rousing kundalini has been emphasized. It is said: 'According to the Meru

        
        [image: Picture #125]
        

        tantra, kundalini should be aroused by inspiration through the left nostril, along with anal contraction to a moderate degree, and the tongue pressing on the palate (tongue-lock) from muladhara and united with Parama Shiwa in the thousand-petalled lotus' (-Purashcharyarnawa, ch. 3, p. 191). It has been stated in the Tripurasaratantra that kundalini and Swayambhu (-linga) are aroused by pranayama when they appear in their real forms (- Sarwollasatantra, 15.16). 
Pouranika Exposition of 
kundalini 
Lastly, let us study what the rishis have said about kundalini as recorded in the Puranas. /shwara says: 'The Shakti (that is, Kundalinishakti), should be aroused from muladhara by mula-mantra (the mantra imparted to the disciple by the guru) while suspending breath through the pingala path' (-Shiwapurana, 3.5.21). Here, mula-mantra in conjunction with breath-suspension has been used in rousing kundalini. The pingala path indicates that 
surya kumbhaka (right-nostril inspiratory breathcontrol) should be adopted. 
Wayu has said: 'The principle of Shakti (Power) from which arises all forms of energy, is the root of the manifested worlds. She is Kundalini (in her pure spiritual aspect); she is maya (in her creative aspect); she is pure and only in union with Shiwa (in her supreme aspect)' (-Shiwapurana, 5 a, 25.6-7). From this it is also clear that Supreme Shakti in her spiritual aspect is kundalini and is in supreme union with Parama Shiwa (Supreme Being) at the highest level of spiritual yoga; and that Supreme Shakti in her creative aspect is maya, by which a finite phenomenon has arisen from an infinite reality. 
Shankara has expounded the real nature of kundalini. He said: 'It is stated that 
Kundali, coiled like a serpent, is unknown; and though she is in the apana region (that is in muladhara), she is not seen; that 
Kundali
 is also in the summit (that is sahasrara), and is glorified in the Wedas; 
that she is the root of all spiritual knowledge, and is the secret spirituality in the form of Gayatn (the Goddess of mantra-sounds); that eternal Kundali is in all beings and endowed with the power of moving upward (when aroused); that she is seen and unseen, moving and unmoving, manifested and unmanifested, perpetual; that she is both beyond the matrika sound-units and also with the garland of letters; that the yogis "seeing" her constantly become contented for ever' (-Shiwapurana, 6.48.13-16). So, kundalini is the eternal, unqualified, supreme, spiritual power lying dormant in all beings, and in that state she is unrealized. She is aroused by yoga and then 'seen'. 
/shwara says: 'That power which is like the lotus filament (that is, subtle), is to be aroused by pranayama in which inspiration and expiration are done through the right nostril, and then that aroused power should be conducted through the void-path (that is, 
sushumna)
 in concentration' ( -;4gnipurana, 96.106-7). Here, Surya Kumbhaka (right-nostril inspiratory-expiratory breath-control) and concentration are applied for arousing kundalini and for her passage through sushumna. 
Agni has said: 'The Ajapa Gayatri is conjoined with moon, fire and sun, and is called primary kundalini. She is in the region of the heart as a sprout' (- Agnipurana, 214.27). Ajapa is the automatic repetition of the Hangsah mantra the natural sound phenomenon connected with respiration - along with inspiration and expiration. When inspiration and expiration are changed to suspension (kumbhaka), the sound-emitting divine power known as Gayatri is awakened. This aroused power in muladhara is called primary kundalini. She passes through 
sushumna. to the hrit centre where she is realized in concentration. 
That the Supreme Shakti (power) is Kundaalinz is clear from the statement made by King Himawan when glorifying Supreme Shakti (- Kurmapurana, Part 1, 12.125). kundalini 
is the spiritual aspect of Supreme Power. In explaining the nature of yoga-knowledge (knowledge arising from and in relation to yoga) Krishna said: 'Organic control, such as of 
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        Fundamentals of Layayoga 
hunger and thirst, internal purification, naoYshodhana (pranic purification), piercing through the chakras (power-centre), sensory control and mental control - being prepared by all these things the yogi should concentrate on kundalini power united with /shwara - Supreme Being' (- Brahmawaiwartapurana, Part 4, 110. 8-9). First a disciple should prepare himself by internal purification and control of the body, pranayamic super-purification, and sensecontrol, and then arouse kundalini and cause her to pass through all the chakras and, finally, concentration should be done on kundalini united with Shiwa. 
According to Shiwa, as quoted by 
rishi
 Ourwa, Kundali shakti (power) is in the form of 'ou' (- Kalikapurana, 57.95). This means that kundalini in muladhara is in the form of 'ou' three and a half coils around Swayambhuliriga. It is the modified form of 
'Ong'.
 In glorifying Shakti (Power), Brahma said: 'she is straight as well as Supreme kundalini' (- Sourapurazza, 25.16). kundalini is coiled in muladhara, but when awakened, she becomes straight and passes through the sushumna and reaches the sahasrara where she is Supreme Kundalini. Rishi
 Wyasa also glorified Shakti in the form of Gouri by saying: 'You are straight and you are kundalini (coiled), you are subtle and the bestower of success in yoga' (- Sourapurana, 8.16). So, kundalini exists in two forms: the coiled, when she is latent, and the straight, when she is aroused. 
Parwati explained the process of rousing kundalini and conducting her to sahasrara. She said: 'First with inspiration concentrate your mind on adhara (muladhara); then the region between the anus and external genitals (that is, the perineum) should be contracted to arouse the Power (kundalini power). Then the (aroused) Power should be conducted to binduchakra (sahasrara) by piercing through the three lingas. Now concentration should be done on the Supreme Power who has become one with Shambhu (Shiwa) in union. From this union arises red-coloured life-substance, full of bliss, and the yogi satisfies the may a power (here: the power in the form of the mantra 
Wring, that is, kundalini) -the bestower of success 
in yoga, and all the deities in the six-chakras (-power-centres) with that life-substance (amrita), and then he brings back kundalini through that path (sushumna) to the muladhara' (--Dewi'bhagawata, Part 7, 35.48-51). The process of the awakening of kundalini is as follows : at first, inspiratory breath-suspension with concentration should be done, and along with it ano-perineal contraction (yoni-mudra) should be executed. The ano-perineal contraction when executed during inspiratory suspension causes the apana and prana forces to operate in the muladhara on the coiled kundalini, by which she is ultimately aroused. 
The concentration form of 
Kundalini,
 as stated by Narayana, is: 'kundalini, who is in the red-coloured muladhara, is all red. like lotus filament (that is subtle), and is designated by the mantra Hring; her face is radiating sunpower, and her breasts are fire and moon powers (these are technical terms)' (- Dewibhagawata, Part 11, 1.44). And, 'When kundalini passes first (that is, from the muladhara to sahasrara) she is splendorous like lightning and when she comes back (to muladhara), she is wet with lifesubstance (amrita). When kundalini passes through the sushumna, she is all bliss' (-Dewibhagawata. Part 11, 1.47). 
It has been stated that A spiritual disciple who is vital, sound in mind and body, and calm, attains God when he is able to bring Atman (here: I-consciousness merged in kundalini) 
to the head (sahasrara) through the yogipath (sushumna)' (- Mahabharata, 3.179.17). 
The great 
rishi
 Washishta stated: 'As strong streams in circular motions fill the river Ganga, so all the pranas fill the internal kundalini (that is, kundalini situated in muladhara) through the process of pranayama in combination with pranawa mantra and concentration)' (- Yogawashishta-ramayana, 5, 54.26). This 
process was adopted by Uddalaka. The externalization of prana forces are controlled by pranayama. Then they coil themselves into kundalini when she is aroused. 
About kundalini 
Washishtha
 says: 'Within the tender plantain bud (muladhara), situated in the 
sushumna.,
 lies that Supreme Shakti (power) having lightning-like splendour and 

        
        [image: Picture #127]
        

        Kundalini-
 the Coiled Power 
speed. That power is called 
Kundali,
 because she is coiled. She is the Supreme Power lying in all beings and the source of all forms of energy. The pranic functions are due to that coiled power, but when she is aroused pranas cease to function. . . . She is the seed of all conscious
ness (sangwid), (- Yogawashishtha-ramayana, 6 a, 80.41-8). So, 
Kundalini
 is the basic power which supports livingness and consciousness in the embodied beings, when she is in a coiled state, and when she is aroused, she becomes the basis of spiritualized superconsciousness. 
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        CHAPTER 4 
Mantra 
Supra-sound Power 
We are living in a world of sounds. As fish move through water, we move through sounds. Sounds are producing very many kinds of impressions on us. Some sounds are agreeable, others are annoying; some are sweet, others are harsh. Sounds are produced in nature - thunder in the sky, sounds from storm, from rainfall, breaking of the waves in the ocean, flowing of rivers; and innumerable other sounds occurring in nature. There are also the sounds made by birds and other creatures; the sounds of the human voice - language, even sounds within our bodies. Then, there are artificially created sounds - from planes, trains, cars, and machines. We hear all these, but we do not hear mantrasounds amidst them. 
Is it because these sounds destroy the mantrasounds? If we go to a lonely place - a mountainous region, a deep forest, or some very solitary place where all these sounds are absent, and we feel calmness there, do we hear the mantra-sounds? No, we do not. Are we then to conclude that the mantra-sounds are merely a fiction? No, this is not the case. The human ear is only able to perceive sounds of certain frequencies, beyond that it cannot go. Therefore, because of these limitations the human ear cannot be taken as a criterion of the authenticity of the mantra-sounds. 
yogis say that the mantra-sounds are heard by a 'perfect ear'. They also say that the 'perfect ear' develops when sense-consciousness is transformed into non-undulatory, one-pointed consciousness by the process of concentration. When concentration becomes so deep that it 
continues without any interruption at any point and, finally, the sense-objects and the everyday I-ness vanish from the conscious field; and a 'super-I' is awakened, the mantra-sounds arise and are 'heard'. 
If we accept the experiences of the yogis as facts, then we have to accept that sounds exist in three forms - audible, inaudible and audible in concentration. But this simple statement does not explain the sound phenomenon; it requires further clarification. 
Sound 
Sound is regarded as a disturbance or wave, produced by a vibrating object in a material medium, usually air, in which one molecule, when it collides with another, transmits sound. In this manner, the sound waves travel in the air, at an approximate speed of 1100 feet per second, and are perceived by the auditory mechanism as sound. The transmission of sound waves through the external aspect of the auditory system occurs in this way: The sound waves are collected by the external ear and are transmitted through the external auditory meatus to the tympanic membrane, and thence through the ossicles to the cochlea of the inner ear where the auditory receptors are located. Sound vibrations are converted into nerve impulses in the cochlea, and pass as waves of electrical negativity along the acoustic nerve to the temporal cortex. 
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        The capacity of the human ear to receive sound vibrations is limited. Out of practically an infinite range of vibrations occurring in nature, the human ear perceives sounds only from 16 to 20,000 complete vibrations per second. Below 16, only discontinuous pulsations are perceived and above 20,000 nothing is heard. But there are some animals, especially bats and dogs, who are able to perceive sounds of frequencies higher than 20,000. 
The brain is not the seat of consciousness, nor do brain functions effect consciousness. The brain is a quantity of matter consisting of molecules, atoms and elementary particles, where no trace of consciousness is found. But when it is vitalized by the functioning of bioenergies, it becomes a highly sensitized instrument for the operation of consciousness. 
Neural-neuronal impulses, which are electrical by nature, are converted into a non-material force - the wayu-energy - at a certain area of the brain and are conveyed to the sense-centres and then through the ida-path to the sense-mind. The sense-mind finally radiates it to the senseconsciousness where it develops into a conscious form and the T feels it as a sensory object. In this way sound is experienced. This is the internal aspect of the auditory system. That this aspect is not merely a fanciful appendage, but a more intrinsic part of sensory phenomena is indicated by the following facts. The sensemind, elevated to the Dhi level, is able to perceive a sensory object directly without using the external sensory mechanism. There are many instances of this. Moreover, in pratyahara (sensory control), all sensory impulses are normally stopped and none of them penetrate into senseconsciousness. The external mechanism remains intact, only the connection is severed. Sense factors from the outer world may penetrate through the nervous paths and reach the brain, but no sensory perception is experienced in this state. 
Let us now return to the consideration of sound. 
The Sound Phenomenon 
A vibrating object emits vibrations which in turn set up vibrations - waves of sound-in the surrounding air. The range of air-vibrations is wide. But only a limited number of air-vibrations (10 or 11 octaves) can produce vibrations in the mechanism of the human ear; the other vibrations do not affect it. These vibrations are transformed into nerve impulses in the cochlea and pass through the acoustic nerve to the cerebral cortex and thence to a certain area of the brain. Thereafter we experience a conscious sound form - the perception of sound - in the sense-consciousness through a complex power-line system in which sense-mind plays a dominant role. 
An object, when vibrating, produces sound waves in the air. But when the object is not vibrating it cannot emit any sound. This indicates that an object in a quiescent state ceases to emit sound. This can be interpreted to mean that the sound power is inherent in an object and remains in it in a latent form; when an object is made to vibrate by striking, the latent sound power becomes sound vibrations. Or, sound vibrations are simply a gross manifestation of subtle vibrations of sound which are not registered in a material medium. 
Our recognition of an external world is essentially due to sense-impressions radiating to our consciousness. We know the objective world mainly through our senses. Objects which were outside consciousness penetrate through the sensory channels into it, where they develop into conscious images. The senses of smell, taste, and touch operate when they are in direct contact with objects. The sense of hearing is activated by the sound waves in the air; and sight is due to light falling on the retina from the objects in the environment. Knowledge of an external world, acquired sensorially, is incomplete and only meaningful in a desire-bound existence. 
The senses are limited in their power. First of all, they cannot receive any impressions from the outer world if these fall below the threshold of sensation. This refers to both size and distance. 
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        The perception of smell is not effected by a single molecule of a fragrant object or the perception of taste by a single molecule of sugar; we can neither hear nor see, if the objects are situated at a far distance. We also fail to establish sensory contact with an obscured object. These are the limitations of our senses. These limitations can be overcome to a certain degree by extending the range of our senses with the help of supersensitive instruments. We have been able to see objects very far from us with the aid of a telescope, to see minute objects through a microscope, and to see what is obscured by X-rays. But scientific instruments have also their limits. The objective world appears to be larger and more complex than what we experience through our senses even when their range is greatly extended by the use of instruments. 
So, our knowledge of the outer world is restricted because of the sensory limitations. When 'seeing' through the senses, objects appear to be linked with space-time. Perhaps this incomplete seeing gives rise to space-time phenomena. A material object can be seen in three dimensions in space. There is no possibility of the senses receiving any impressions of more than three dimensions. In our seeing of objects, time also becomes a factor. 
The space factor appears to arise in our 'seeing' the outer world through the senses. The material objects are seen in space, at rest or in motion. Space is that which affords the possibility of the existence of material objects to be perceived by us. But consciousness, in which the images of the objects are formed and apprehended, does not know space. It has no length, breadth or thickness; it cannot be measured quantitatively; it is not located in space. But images in consciousness are seen in space. The time factor operates both in consciousness and with regard to objects outside consciousness. Time indicates changes which the object of the outer world are undergoing constantly. Some changes are very rapid, some are slow. The influence of time on consciousness is not exactly like that exerted on material objects. The changes which are going on in consciousness can only be assessed by the 
rising and disappearing of the writtis (images in consciousness) in succession. So, the influence of time on consciousness is not exactly on consciousness, but on the writti-flows; on the other hand, time puts permanent marks on the material objects. 
Space exists in relation to objects. Space by itself amounts to nothing. Space forms a part of the knowledge of an object. But without this objective knowledge space is zero. Time is also a factor in objective knowledge. Time by itself if interpreted as that moment when there are no forms in consciousness, is also zero. So, the space-time phenomenon is a relative truth, only applicable when the objective forms flow in consciousness. 
How does the writti-consciousness arise? It is a mode of our being and is maintained by sense-functioning. Sense-impressions originate not in the senses but in events in matter. These impressions are received by the senses and are transformed into sensory impulses which are conducted to the cerebral cortex and thence to a certain area of the brain, where they are converted into matter-free energy and passes the body-mind bridge and reaches consciousness where objective knowledge develops. This consciousness is chitta - sense-consciousness. The sensory knowledge, as writtis, is continually flowing in sense-consciousness. The writtis flow in succession, and may be termed - writti 1, writti 2, 3, 4, etc. The duration of one writti at a time in consciousness is generally short and the continuous flow causes an undulatory fonn of consciousness. 
When writti 1 flows in consciousness, the knowledge of writti 1 arises, and this knowledge is only of that particular writti. When writti 2 comes, writti 1 has been obliterated from consciousness, and the knowledge of only writti 2 shines forth in consciousness. This indicates that only one writti and its knowledge is possible at one time. But as the writtis flow in succession, our knowledge pattern is also in the nature of flowing, consisting of many forms. Usually our thoughts are composed of many forms fused together to constitute a more complete knowledge of certain things. 
However, connected with the writtis or 'know
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        ledges' is an entity which knows what is flowing in consciousness as writtis. In fact a writti is a fonn of knowledge due to the knowingness of that entity. If the knower disappears, writtis or 'knowledges' disappear. This entity, which establishes a conscious relation with objective images in consciousness, becomes the knower of the objects. This knowingness presents three facts: an objective fomr in consciousness, a conscious exposition of that object, and the presence of something which exhibits its quality as selfhood. This gives rise to the phenomenon of I-ness expressing 'I am this, I am that' feelings. This is abhimana (I-feeling). These feelings are intrinsically associated with I-ness. All these feelings originate from and are supported by the I-ness in relation to objective images. There are three main forms of these feelings: I as knower, I as doer, and I as supporter (as of the body). Sensory perception is the basic knowledge pattern appearing as 'I know this object, that object', etc. This may be associated with thoughts, feelings or volition. 
There is another aspect of I which is expressed on rare occasions. I has the possibilities of knowing, thinking and doing unusual things which are not possible at the sensory level. This phenomenon is due to a conscious contact between I and some post-conscious impressions (sangskaras) stored in the nonconscious aspect of mind, called hridaya. In fact, all knowledge, thoughts, actions and feelings which have been experienced by the I are transformed into post-conscious impressions and stored in hridaya, and can be brought back to consciousness by memory. However, the 'T which knows what is arising in consciousness remains always in the same fomr and maintains its I-ness in all experiences. So, the objective forms are multifarious and transitory, whereas the I-ness is unchanging and stable. 
Does the complete picture of the outer world penetrate into consciousness through the sensory channels? It is only a part - a superficial layer that known through the senses. We know the solidity, liquidity, luminosity and airiness of matter. We experience the material world in smell, taste, colour, touch, and sound forms. But all these are in the superficial stratum. 
Material substance is reducible to molecules, molecules to atoms, and atoms to elementary particles, such as electrons, protons, etc. It is now considered that the particles are the ultimate constituents of matter. However, in addition to the particles, there is also energy in matter. Energy may exist either in association with matter, or may make itself free from matter to become radiation. These particles are considered to be exceedingly small, indivisible and ultimate units of matter. But these particles are not minute pieces of hard matter of permanent size. They have two aspects - particles and waves. Electrons, which are negatively charged particles, and protons, the positively charged particles - both may appear as particles at one moment and as waves at another. Both particles and waves appear to be the same thing, or two aspects of the same thing. 
Have we any direct experience of all these phenomena in relation to matter? No, they are beyond our senses, and also beyond the reach of the sensitive instruments. How then are they known? They are known indirectly from the experimental evidence obtained in laboratories and by the mathematical interpretation of the results of these experiments. In other words, it is an intellectual interpretation in which inference plays an important role, and which is based on knowledge acquired through the senses, instrumental observations, and other experimental evidence. 
However, what escapes our observation is that the energy which is active in the superficial material field is continuous with that subtle energy system which is operative in the substratum where our senses do not reach, into which material instruments do not penetrate, and which our intellect does not grasp. This substratum is the subtle power-field over which is superimposed the gross material field. The subtle power operation is the basic part which sustains matter. Mainly two kinds of forces are active in the power-field: mahabhuta (metamatter) as forces and pranic forces. There are five mahabhata forces and five pranic forces. Mahabhata forces are reducible to highly concentrated sense forces, termed tanmatras, or tanons. The tanons are intrinsically associated with the 
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        phenomenon of the emission of lifeful ultraminisound - Swanana, or Swanon. Swanana is derived from swana, meaning sound, to which is suffixed ana, meaning life. Swanon is the abbreviated form of swanana. Swanon is the germ-mantra. 
Metamatter forces in combination with pranic forces constitute a subtle energy organization, arranged in five levels. They are: 
1 Smell-energy organization, in which the fundamental aspect is the 'earth' metamatter which assumes a particular form and around which is a circular wave-motion. When the earth metamatter is reduced to its smell tanon, it emits a specific swanon. 
2 Taste-energy organization, containing 'water' metamatter, a circular wave-motion and the taste tanon, emitting a specific swanon. 
3 Sight-energy organization, containing 'fire' metamatter, a circular wave-motion and the sight tanon, emitting a specific swanon. 
4 Touch-energy organization, containing 'air' metamatter, a circular wave-motion around it, and the touch tanon, emitting a specific swanon. 
5 Sound-energy organization, containing 'void' metamatter, a circular wave-motion around it, and the sound tanon, emitting a specific swanon. 
The sound tanon (shabda tanmatra) is the subtlest and perfect form of sound which can be 'heard' only by a perfect ear. It is here where swanons are formed. The sound swanon becomes transformed into the radiant (pashyantt) sound beyond the sound tanon level, and finally into sound-principle (para shabda). 
Four Forms of Sound 
Sound exists in four forms. It has been stated: 'Sound is in four forms; the Brahmanas (the seers of Shabdabrahman) who have controlled their minds fully, know these four forms. Of these, the first three are hidden and unknown; the fourth form of sound is used by human 
beings' (- Rigweda-sanghita, 1.22.164.45). 
The four forms of sound are Para (supreme), Pashyantt (radiant), Madhyama (subliminal) and Waikhan (acoustic). The human beings hear only a part of acoustic sounds. The yogis 'hear' the other three forms in samadhi. 
About the four forms of sound it has been stated: 'Sound is about to sprout in para (supreme) form; it becomes two-leafed (that is first manifested) in pashyantt (radiant) form; it buds in the madhyama (subliminal) form; and it blooms in the waikhan (acoustic) form. Sound which has been developed in the abovementioned manner, will become unmanifested, when the order is reversed' (- Yogakunaalyupanishad,
 3.18-19). Here, the stages of development of sound, from the supreme form to the acoustic form, and in reverse order, have been described. 
Maheshwara said: 'What is called Shabdabrahman, the nature of which is nada (causal or unmanifest sound), is an aspect of Supreme Infinite Being. Shabdabrahman as shakti (power) is in the form of bindu (supremely concentrated conscious power), and being in muladhara that shakti becomes kundalini. From that arises nada (sound), like a sprout from a minute seed, called pashyantt by means of which the yogis see the universe. In the region of the heart (that is, in anahata), it becomes more pronounced, resembling thunder in the atmosphere. It is called madhyama. Again it (madhyama) becomes swara (voice) by the expiratory help and this is called waikhan' ( - Yogashikhopanishad,
 3.2-5). 
It has been disclosed above that Shabdabrahman is the source of sound. Shabdabrahman is in the form of sound which is unmanifest. So it is called para. The power in Shabdabrahman is bindu, from which issued the universe that is in the nature of pranawa (the first manifested sound). The cosmic bindu in an individual being' resides in muladhara as Kulakundalini who is the source of all sounds. From Kundalini arises pashyantt nada. Pashyantt becomes more pronounced and particularized in anahata and is called madhyama. The madhyama sound is expressed as voice, and this is waikhan. 
This Waidika exposition of sound has been 
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        adopted in the Tantras with explanations in greater detail. Shiwa says: 'The source of nada (sound) which is called para (causal) arises in muladhara; that sound being in swadhishthana, becomes manifested and is called pashyanti; that sound going up to anahata, becomes reflected in the conscious principle and is called rnadhyama; then going upwards in wishuddha in the region of the neck, by the instrumentation of the larynx, palate, the root and tip of the tongue, teeth, lips and nasal cavities ... it becomes waikhan' (- Tantrarajatantra, 26.5-9). 
Further, 'That eternal kundalini; in her Shabdabrahman aspect is the source of power in which is dhwani (power as supremely rarefied sound) that develops as nada (sound), then nirodhika (fire-energy expressed in control), ardhendu (the crescent moon), bindu (point) and para (supreme); and from para arise pashyanti, madhyama and waikhan sounds' ( - Sharadatilakatantra, 1.108-9). 
Kundalini as Shabdabrahman is endowed with power which is in the nature of sound-substance, having the possibility of developing as soundpower (nada), which is associated with fireenergy in the form of control-power, that is, higher spiritual energy. The sound-power assumes a semilunar shape with which is connected concentrated divine power-consciousness. This is the latent sound which is unmanifest. This is para sound. From para arises pashyanti, and then madhyama and finally waikhan. 
Para-sound 
Kundalini has two aspects - supreme and sound. In her highest aspect kundalini, as Supreme Kundalini
 (Mahakundalini), is united with Supreme Consciousness and is one with that. At this level there is a complete absence of sound in any form - ashabda (non-sound), kundalini; in this aspect is Infinite Supreme Consciousness, having no attributes. But in her specific powerfulness, Supreme Power is able to produce a power phenomenon from which emerges the universe of mind and matter. At this stage 
Kundalini is Shabdabrahman and her power is in the nature of sound-substance (dhwani). Soundsubstance is not manifested sound, it is the lifeenergy principle (prana) which creates and operates in what has been created. This living sound-power is the causal sound and is called para-sound. 
Supreme Brahman appears as Shabdabrahman when Supreme Power, which is one and the same with Brahman as Mahakundalini, 'wills' to express the kinetic counterpart of the static quiescent eternal reality. This aspect ofBrahman is called Shabdabrahman, because the power which is going to be expressed is in the nature of nada-a phenomenon in which willing is imbued with effectivity in the form of pre-sound which becomes Supreme Bindu-the supremely concentrated power. The concentration is such as is fully ready to actualize the 'willing' of Supreme Power in her purely power aspect. This concentrated power is Bindu. because it is nonmagnitudinous and non-positional power, which, when magnified, appears as splendorous and permeated with sonority without manifested sound. This power is 
Kundalini
 as Shabdabrahman. Here lies the principle of soundsound unmanifested and undifferentiated but power in maximum concentration and in the nature of sound-substance. This power-sound is para-sound. 
In Shabdabrahman there is an arrangement in a latent phase, termed kamakala-the principle of the actualization of the power as sound. Supreme Bindu (supreme power-concentration) before the manifestation of creative power assumes a threefold character - the three specific power-points (bindus), termed bindu (second) (consciousness-point), nada (sound-radiating energy-point), and 
bija
 (sound-specificalitypoint), which constitute a triangular process. Each power-point emits a number of soundpotentials - the would-be sound units - arranged in a line, and the three lines form the triangle. All these are in a latent phase and unmanifest. This triangular process is kamakala (triangular process of power-points). 
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        Pashy anti-sound 
At a certain point of concentration of energy, Supreme Bindu bursts, as it were, and a great concentrated power in the form of sound emanates. This power-sound is Pranawa Nada and is 'heard' by the yogis in concentration. The power aspect is concentrated prana-energy from which the name 
pranawa
 is derived. The prana-energy in motion creates a series of forcemotion-lines, consisting of four phases. On its first emergence from Supreme Bindu it creates A'
 line-the A-phase -which is transformed into 'U' line, called U-phase. It is then changed into 'M' line-the M-phase. Finally, it assumes 'O' (Tantrika letter 0)-shaped line in which 'M' is changed into nada-bindu and 'O' becomes the bija to form 
ong,
 as it is 'seen' by the yogi's in concentration. In this power-form the sound factor is inseparable. The power is sound and the sound is power. This is the first manifested power-sound phenomenon - 
pranawa.
 This is called pashyantt-sound - the first manifested radiant sound. 
Pranawa is the first manifestation of parasound; Para-sound is the source of 
pranawa.
 So, pranawa is the first manifested sound. From this arise all forms of sounds - mantras, Weda, language and all other sounds. All sounds are finally absorbed in pranawa and pranawa into para-sound. Para-sound is Shabdabrahman. 
Pranawa is a complex organization of powers in which a basic power supports various powers. The prana-force, which is in motion in Pranawa, makes the three bindus (power-points), which are in a latent form in kamakala, operate, and the sound-potentials begin to be actualized as matrika-warna (sound-units). In Supreme Bindu, which is consciousness-power reality, there are concidynamism potentials in a massive concentrated state, that now begin to develop. The consciousness factor arises from kundalini and power from Prana. Of the three bindus (powerpoints), nada is the centre of pranic force, which is the fundamental sound-factor and from which occurs an emission of a super-refined ray (rashmi) of red colour. This is termed Rajas
guna (primary energy-principle). The red-power at the bindu becomes yellow radiant conscidynamism, termed Sattwa-guna (primary sentience-principle). The sound factor of the redray becomes a specific sound at the bija. The red-power is changed here into black-power which is termed Tamas-guna (primary inertiaprinciple). 
The red-ray emission creates a red-line rajas-line, which releases sixteen sound-units. In a similar manner, yellow- and black-lines are created, and are called sattwa- and tamaslines respectively. From each of them sixteen sound-units are released. These three lines form and equilateral triangle standing on its apex. The left side of the triangle is the red-line, the base is the yellow-line, and the right side is the black-line. These three lines are the three forms of power, termed Wama, 
Jyeshtha.
 and Roudn. Wama is the red-line and consists of sixteen sound-units from 
A
 to 
Ah; Jyeshtha
 is the yellowline, consisting of sixteen sound-units from Ka to Ta; and Roudri is the black-line, consisting of sixteen sound-units, from Tha to Sa. In the three angles of the triangle are three soundunits. named Ha, between the red-line and the yellow line, 
K.sha,
 between yellow-line and black-line, and La (Rhha) at the apex within the triangle between the black-line and red-line. Ha is the moon-point, 
Ksha
 is the sun-point, and La is the fire-point. Wama-power is associated with the Brahma-Consciousness; 
Jyeshtha.
 with Wishnu, and Roudr with Rudra. The redenergy in the yellow field creates mind and senses, and in the black field it creates tanmatras and mahabhutas. Sound-units operate in madhyama-sound. 
The emerged prana-force begins to throb in pranawa in its characteristic manner, causing to be emitted what is called 
pranawa
 sound. The sound-motion is in the nature of what has been termed samanya spanda - basic infinitesimal motion almost uniform in character, which shows insignificant change in form. It is more quiescent than motional. It is the motional totality without having any specificality. The prana-throbbing and sound-motion are the same thing, or two aspects of the same thing. Sound is the exact nature of throbbing 

        
        [image: Picture #135]
        

        pram. The manifestation of prana-force is in the nature of sound. Sound is the mode of apprehension of power which is in motion. The sound pattern of the motion is 
Ong -
 the poshyanti-sound. 
Ong
 is the whole sound. Sound is also the mode - the only mode - of the uncoiling of the coiled power. 
Madhyama-sound 
The
pranawa
 power-sound-motion changes from its vast and vague character to a clearly defined specific pattern in which limitedness and change ableness are more and more marked. The one pranawa-sound now becomes many particularized sounds. Hence, they have been termed wisheswa spanda - particularized motion. The singularity of sounds arises from the 
bija
 which is 'O', as there is only one sound which is Ong. Now the plurality of the 
bija
 develops. But the nada-bindu factor of pranawa is retained, which becomes an intrinsic part of the newly developed bijas. This manifold specialized sound phenomenon is madhyama-sound developed fiom 
pranawa.
 Pashyantt-sound becomes madhyama-sound. 
pranawa
 is the original sound which is one and without parts and represents the manifested power as a whole. In detailed manifestation of power which occurs at the madhyama level, there is an expression of specialization and plurality. The original sound homogeneity existing in pranawa begins to change into sound heterogeneity existing in madhyama. Here matrika-wamas or matrika-arnas (primary soundunits) come into being. The word 'matrika' usually means mother, but here it is used in a technical sense. It stands for the warnas (particularized sound-forms) as a whole. 
Warna
 is usually translated as a letter of the alphabet. But the technical meaning of it is a particular sound-form. There are fifty warnas or soundforms. Collectively, all fifty sound-forms are called matrika. So it is called a garland of fifty (malapanchashika). 
The fifty sound-forms are from A to 
Ksha. The sound-forms from 
A
 to 
Ksha
 are collectively 
named Matrika. As there are fifty matrika letters from 
A
 to 
Ksha,
 matrika is also called fiftymatrikas (panchashanmatrikah). These soundforms (from 
A
 to 
Ksha)
 are the 
bijas,
 that is, specialized sounds. So it is stated: 'A to 
Ksha sounds which are matrika are in the nature of bija'
 (- Kamadhenutantra, ch. 1, p. 1). These sound-forms are not lifeless letters; they are in the nature of consciousness and power. It is stated: 'The warnas (letters) from A to 
Ksha are Shiwa (Consciousness) and Shakti (Power); these warnas are (Shabda-) Brahman and exist always' (- Kankalamalinitantra, ch. 1, p. 1). 
Matrika is living power and forms mantra. It has been stated: 'Matrika is living power and in the form of mantra' (-Kamadhenutantra, ch. 10, p. 12). Matrika is that power which leads to yoga. So it is stated: 'These are matrikawarnas (letters) which are within the sushumna and are in the nature of yoga; without the help of 
akshara
 (letter) spiritual yoga is not attained' (-Kamadhenutantra, ch. 12, p. 14). The matrika sound-forms are the detailed manifestation of praraawa-sound. It has been stated: 'Fiftymatrikas arise from nada (here pranawa-sound) in a regular order' ( - Wishwasaratantra, 
ch. l,p. 4). 
Matrika-power is Kundalini It is stated: 'The sound Ka is 
Kundali
 herself; kundali is in the form of fifty-sounds matrika' (-Gayatritantra, 3.148). Further, 'Kundali' is in the form of 50 sounds; she is nada and bindu; she is in the nature of consciousness; she is prakriti (primus)' (- Gayatritantra, 3,132), and 'Kundali
 who is in the form of fifty-sounds is eternal and the embodiment of highest spiritual knowledge. The attainment of Supreme Brahman is only possible through her; she is Supreme Kundali'
 (-Gayatritantra, 3.130). 
It has been stated: 'The thread of what has been called a garland of fifty is in the nature of Power and Consciousness; Kundali-power (that is, the power in sound-forms) has (in this manner) been strung
1
 (- Shaktanandatarahgina, 8.8). This matrika-garland is also called the garland of spiritual knowledge. So it is stated: 'Fifty-matrika-power has been termed jnanamala (a garland of spiritual knowledge)' (-Gayatritantra, 3.149). 
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        kundalini has two aspects: one is subtle which is beyond sound, and the other is the sound-form. There are fifty sounds and they are collectively called matrika. Sound is power. This power is in the nature of life-energy principle and manifest as sound. The sound-power is an aspect of 
Kundalini. Kundalini
 in her sound aspect is the principal Dewata (embodied divine consciousness) arising from appropriate mantra. The matrika-warnas are primary sound units. Matrika-sounds arise from 
kundalini
 and are embedded in her. So, Kundalini is the root of matrika and in whom again matrika dissolves. After the dissolution of matrika into 
Kundalini, she remains in her subtle form. 
Matrika-sounds 
Matrika-sounds are primary sound-units, and each unit exhibits a specific form of sound. A sound-unit is composed of three fundamental parts: 
bija,
 nada and bindu. The 
bija
 part represents a specific sound of one kind, without being mixed with other sounds. Through the instrumentation of nada the bija-sound is rarefied, concentrated and conducted to bindu where the sound is transformed into spiritual consciousness. So a bija is always with nadabindu. The 
bijas
 of matrika are fifty and therefore there are fifty forms of specialized sound. So, we have fifty primary sound-units. 
Matrika-sound can be classified into two groups: principal and subordinate. The principal sound-forms are endowed with powers to activate or inhibit the powers of the subordinate soundforms and to make the subordinate forms operate and cooperate with them or other subordinate forms. The subordinate matrika-sounds uncoil their powers with the help of the principal forms. The subordinate forms are able to exhibit great power when combined with appropriate principal matrika-sounds. The controlling mechanism lies mostly in principal forms. The subordinate forms cannot be successfully combined with each other without the help of the principal forms. 
Principle sound-units are of two kinds - short and long. Short-power units inhibit the specific power of a subordinate sound-unit at short intervals in order to activate the specific power of another subordinate unit. Long-power matrika-units are able to activate a subordinate unit to its limit. The combination of matrikaunits may be of the short-power type, the longpower type, or both types. In the short-power type, different units operate with short intervals between, and in the long-power type, the units operate at longer intervals. The nature of the combination of matrika-units determines the nature of the specific sound-motion. Tables 4.1 and 4.2 are the two tables of matrika-units: In all, there are fifty matrika sounds. 
Table 4.1 Principal matrika-units - sixteen in number 
Short type Long type 
ri
 ri 
Iri 
a 
i 
u 
Iri 
e 
ai 
o 
ou 
common ang 
ah 
Table captionTable 4.2 Subordinate matrika-units - thirty-four number 
	k 
	ch 
	i 
	t 
	P 
	y 
	sh 

	kh 
	ch 
	th 
	th 
	ph 
	r 
	sh 

	g 
	j 
	d 
	d 
	b 
	1 
	s 

	gh 
	jh 
	dll 
	dh 
	bh 
	w 
	h 

	n 
	n 
	n 
	n 
	m 
	
	ksh 


Matrika-units exhibit certain general and specific characteristics. The following are the general characteristics: 
1 Matrika-units contain three gunas (primary attributes) - sattwa, rajas and tamas. The 
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        centre of sattwa is in bindu, of rajas in nada, and of tamas in bija. 
2 Matrika-units may go beyond 
gunas
 when they are reduced to the principle of sound and become Kundalini. 
3 Matrika-units are endowed with three forms of power-sentience-power, willingpower and action-power. 
4 Matrika-units consist of bindu, nada, and bija. 
5 Matrika-sounds are transformed into five forms ofdewata (embodied divine consciousness) at the five tanmatra levels. The five dewatas are: Brahma, 
Wishnu,
 Rudra, 
islta,
 and Sadashiwa. 
6 Matrika-sounds are endowed with five forms of pranas. They are: prana, apana, samana, udana, and wyana. 
7 Matrika-units constitute four forms of knowledge at four levels. They are: 
(a) Highest spiritual knowledge at the sub-bindu level. 
(b) Knowledge of tanmatras and mahabhutas. 
(c) Super-sensory knowledge. 
(d) Sensory knowledge. 
Another important point is the colour phenomenon of matrika. Colour is an indication of the nature of energy predominating in a soundunit. The bija-power when in motion creates a power-line which is seen in colour. The three fundamental colours are yellow, red and black. Sattwa predominates in yellow, rajas in red and tamas in black. Yellow indicates that bindu has greater influence on bija; red indicates the greater influence of nada on bija; and black shows the power of bija itself. The original colours are also changed to show the mixed character of the power-motion. The Table 4.3 shows the normal colours of the matrika-units. 
When the matrika-units exhibit creative power, all of them become red at the sahasrara (thousand-petalled centre) level. But when they show the power of absorption or when they are going to be absorbed into Kundalini, they become white, that is transparent. From an evolutionary point of view, whiteness indicates a trace of the finest form of sattwa, and from the point of view of absorption, a white matrika 
Table captionTable 4.3 Table of matrika colours 
	a 
	moon-white 
	n 
	shining red 

	a 
	white 
	t 
	shining white 

	i 
	white 
	th 
	shining yellow 

	i 
	shining yellow 
	d 
	shining yellow 

	u 
	yellow 
	dh 
	shining red 

	u 
	shining yellow 
	n 
	shining yellow 

	n 
	shining red 
	t 
	shining yellow 

	ri 
	shining yellow 
	th 
	orange 

	Iri 
	shining yellow 
	d 
	shining red 

	Iri 
	moon-white 
	dh 
	shining yellow 

	e 
	deep red 
	n 
	shining red 

	ai 
	moon-white 
	P 
	moon-white 

	o 
	shining red 
	ph 
	shining red 

	ou 
	shining red 
	b 
	moon-white 

	ang 
	shining yellow 
	bh 
	orange 

	ah 
	shining red 
	m 
	orange 

	k 
	vermilion 
	y 
	smoke 

	kh 
	deep red 
	r 
	shining red 

	g 
	orange 
	1 
	shining yellow 

	gh 
	orange 
	w 
	shining yellow 

	n 
	smoke 
	sh 
	red 

	ch 
	white 
	sh 
	white 

	ch 
	shining yellow 
	s 
	white 

	j 
	moon-white 
	h 
	shining red 

	jh 
	shining red 
	ksh 
	white 


Table captionN.B. All the matrika units are connected with nadabindu and give the sound 
'ng',
 except 'ang' and 
'ah'. 
is in a state where it is reducible to 
Kundalini. At the ajna level, the normally red 'h’ becomes white and 
'k.sli'
 retains its normal white colour. 
At the wishuddha level, the matrika 'h' becomes the sound-form of the sound tanon. The soundform is called the bija of sound tanon. As a bija of sound tanon, 'h' with nada-bindu becomes 
'hang'
 and its colour is white. In this centre there are sixteen matrika-units, from 'a' to 
'ah',
 and all of them are red. 
At the anahata level, the matrika 
'yang' becomes the bija-sound of touch tanon and is in smoke colour. So it retains its original colour. It is in this colour that 
'yang'
 is reducible to 'hang'.
 In this centre there are twelve matrikaunits, from 'k' to 
'th'.
 They are red. At the manipura
 level, the matrika 
'rang'
 becomes the bija-sound of sight tanon and retains its original red colour. There are ten matrika-units in this centre, ranging from 
'd'
 to 'ph', and they are blue in colour. 
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        At the swadhishthana level, the matrika 
'wang' becomes the bija-sound of taste tanon. It changes its yellow colour to white. In this centre there are six matrika-units which are golden in colour. 
At the muladhara level, the matrika 
'lang'
 is the bija-sound of smell tanon. This matrikasound retains its original yellow colour. There are four matrika-units in this centre. They are of a golden colour. 
Waikhari-sound 
Madhyama-sound becomes waikhari-sound (gross aspect of sound) which operates as soundenergy in the material field and is transformed into sound (gross), a part of which is audible to the human ear. The audible part of sounds may be classified according to the following groups: 
1 Language form 
(a) spiritual and philosophical forms; 
(b) scientific forms; 
(c) common forms, 
2 Music (vocal and instrumental). 
3 Sounds from animals. 
4 Sounds in nature. 
5 Artificially created sounds. 
Mantra 
Mantra is in the nature of kundalini and Consciousness. It has been stated: 'Mantra is in the nature of Shiwa (Supreme Consciousness) and Shakti (kundalini power); mantra arises from the muladhara. Those who are able to hear mantra or to expound it are rare' ( - Yogashikhopanishad, 2.5). Mantra comes into being from Kundalini who is in muladhara. kundalini manifests herself as mantra. As kundalini is never without Shiwa-consciousness, so mantra is of kundalini and Consciousness. 
Mantra is endowed with the power of transforming thinking into deep concentration and 
causing the life-power motion to be absorbed into 
sushumna.,
 thus effecting effortless breathsuspension. It has been stated: 'Because of the power of concentration, of the conduction of central bio-energy into 
sushumna,
 of arousing divine consciousness, and of its being based on Supreme Consciousness, it is called mantra' 
( - Yogashikhopanishad, 2.7-8). Mantra which originates from kundalini in muladhara is also called mula (basic) - mantra. Mala means root or basis. The mantra which originates directly from kundalini in muladhara and is the root of all other mantras is called mulamantra. So it is stated: 'That which is the root of all mantras, which arises from muladhara, and because of the real form of the root (that is kundalini) in its subtle nature is embedded in that (muladhara), it is called mulamantra' ( - Yogashikhopanishad, 2.8-9). 
It has been further stated: 'Through the process of concentration spiritual protection is effected; this is why it has been termed mantra. In all mantras power-in-sound-form (wachakashakti) is inseparably linked with power as Consciousness (wachya-shakti)' (Ramatapinyupanishad,
 1.1.12). Therefore, mantra is endowed with the power of protecting the practitioner spiritually through the process of concentration. Thinking develops into concentration by mantra, and this mantra-concentration offers spiritual protection. 
ishwara stated: 'It is called mantra, because deep concentration on the true form of the immensely lustrous dewata (embodied divine consciousness) and protection from all fear are effected by it' ( - Kularnawa, ch. 17, p. 84). Mantra, technically, is derived from 'man' and 'tra'. 'Man' means manana, that is, concentration, and 'tra' means trana, that is, protection. This means that our consciousness becomes free from worldly thoughts and goes into a state of concentration by mantra. Or, 'man' = mana to mean consciousness, and 'tra' to mean protection, that is, as consciousness at the sensory level is multifarious in character, so its higher aspect is hidden. Mantra is that process by which superconsciousness is preserved by controlling oscillations of consciousness and developing concentration. Mantra 
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        is that sound-power by which the uncontrolled mind becomes controlled and concentration is established. 
There is still another factor. In pranawa, the final sound-power of'm' is transformed into nada-bindu, that is, the sound 
'ng'
 on which the effectivity of 
'Ong'
 as a mantra depends. Then the matrika-sounds and all mantras formed by matrika are endowed with 
'ng'
 sound-power as an intrinsic part. As 
'ng'
 sound is the inmost constitution of mantra, and as 
'ng'
 sound has developed from the 'm' factor, so the soundphenomenon has been termed mantra, the 'm' factor being used at the beginning of the word. Moreover, the bija-sounds of mantra are finally reduced to nada-bindu, therefore, the nada-bindu is the vital part of mantra, and, as this vital part develops from 'm', so 'm' has been used as the first letter in mantra. This is why 'm' is called mantresha - the lord of mantra; that is, the supercontrol-power of mantra lies 
in m. 
So we find that mantra is that form of powersound which arises from Kundalini, first as concentrated, uniform single sound, termed pranawa, which develops as multiform specialized sounds - matrika - and their complex combinations that can be transformed into waikhari (gross)-sounds. To put it in another way, mantra is the uncoiling of kundalini as soundpower from her subtle state. So Kundalini has two forms-the subtle luminous form, and the mantra-form. When the luminous form is aroused in muladhara, Kundalini absorbs mantra. On the other hand, when mantra is aroused, kundalini manifests herself as a Divine Being in an appropriate form, and that finally leads to luminous form. 
When pranawa-sound first issued from Supreme Bindu, there was an agitation in prakriti by which the minus gunas imbedded there became plus factors. At the sattwa point, mantra-sound-power has created mahan manas (superconscious mind), and at the tamas point shabda tanmatra (sound tanon) has been created. Pranawa develops into fifty matrika-sounds, and matrika creates bija(germ)-mantra, other forms of mantra and Weda-mantra. Bija-mantra is that form of mantra in which sound-power is 
in great concentration and from which dewata arises. It is that concentrated sound-power which makes kundalini manifest as dewata. Bija-mantra may be a simple matrika-sound, viz. 
'Gang
'-the bija-mantra of Dewata Ganesha. On the other hand, a bija mantra may consist of a combination of two matrika-units, viz. 
'Houng' the bija-mantra of Dewata Shiwa. A bijamantra may be a combination of more than two matrika-units. A bija-mantra may have more than one bija and one or more sound-forms constituted by a number of appropriate matrikaunits without nada-bindu to increase the power of the bija. In Weda-mantra, different matrikaunits, generally without nada-bindu, constitute word-forms. Certain word-forms are used as mantra, while others present thought-knowledgeforms which are received and understood by one who has purified his mind and raised the level of intellection to the spiritual level. Many such minus nada-bindu word-forms are masked forms of matrika-units with nada-bindu. As, for example, the word 'yama' is the masked form of matrika-unit 
'yang'. 
Pranawa
 is the first mantra. It has been stated: 'What all the Weda declares to be attained, what all ascesis is directed towards, and for what thought-emotion control is practised, is, in brief, that sound which is called 
'Ong'.
 This Ong
 is Shabdabrahman and also Supreme Brahman. . . . This spiritual practice is the best and highest. 
...'
 
(-
 
Kathopanishacl,
 1.2.15-17). At 
first, by the practice of the 
pranawa
 mantra, Shabdabrahman is attained. Then the pranawasound recoils into kundalini. Thereafter, by deep concentration on luminous kundalini, non-sound Supreme Consciousness is reached. 
Pranawa is a combination of three sounds which arise from 
'a',
 'u' and 'm'. As long as 'a', 'u' and 'm' form three separate sounds, the yogi will not be able to reach the Shabdabrahman level. Each separate sound does, of course, produce results, but this does not lead to kundalini. When the three sounds become one sound, it is the pranawa-sound as it is manifested in Ong.
 It is an extraordinarily grand sound, which contains the germ of the summation of all fifty matrika-sounds. It is called pashyantzsound. When concentration is not deep, the 
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        penetration of outer objects into consciousness cannot be completely eliminated. When concentration is interrupted the one sound appears as three sounds. But in deep concentration the three sounds become one and inseparable. This is possible when the external, the internal and their connecting links are under control. This has been termed bahyabhyantara-madhyama-kriya (externo-interno-median process) (- Prashnopanishad, 5.6). By the external is meant the outer objects, and by the internal, consciousness, and the middle is their connecting links - the senses. This is the process of sensomental control. 
At the sensory level, the three sounds are actually two sounds - that of 'a' and 'u'; the 'm' sound disappears after the 'u' sound. The 'a' and 'u' sound-powers are transformed into pingala and ida power-lines which maintain inspiration and expiration. The silent 
'a'
 sound expresses itself as inspiration, and the silent 'u' sound as expiration. The third sound 'm' disappears at the interval between expiration and inspiration. The 'a' ceases because the ida-flow causes expiration. The 'u' ceases because inspiration is induced by the pingalaflow. So 
'a'
 and 'u' can never be united unless the pihgala-ida flows are transformed into sushumna-Row.
 In sushumna-flow inspiration and expiration are changed into kumbhaka (breathsuspension). In sushumna-flow 'a' and 'u' are united to effect 'o' which is a long sound starting from the muladhara and passing through the swadhishthana, manipura, anahata, and wishuddha, where the genuine 'o'-sound is heard. Then 'o' passes the ajna and thereafter the subdued 'm'-sound appears as nada-bindu and becomes linked to 'o' and effects one sound. The one sound now passes the 
sushumna
 and enters the sahasrara and is absorbed into Shabdabrahman, and samadhi is attained. 
From the pranawa-sound matrika-sounds arise at the madhyama level. There are 50 matrikasounds, from 
'ang'
 to 
'kshang'.
 The matrikasounds can again be transformed into prarcawasound, and pranawa-sound into Kundalini by the mantra-process. In this process the matrikasounds are combined with 
ong,
 viz., 
ong ang, ong ang, ong ing,
 etc. By this process, the matrika
sounds are gradually absorbed into pranawasound. 
However, matrika-sounds possess specialized powers which are aroused by the mantraprocess. The matrika-sound 
'ang'
 has the deathconquering power; at the spiritual level it gives immortality by bringing the disciple beyond matter-mind, and, at the material level, it promotes health and longevity. It is present also in all sounds; it is all-pervading. The 
'ang'sound is all-pervading, and in the nature of attraction. It creates affection in the mind and the disciple becomes the centre of attraction. The 'ing'-sound promotes growth of the body and general welfare, but it also causes great disturbance and pain to those who slip from the spiritual path. The 'zrag'-sound develops the power of higher speech and is in the nature of purity. The 'ung'-sound imparts vital vigour and is the essence of strength. The 
'ung'-sound causes spiritual strength through unbearable pain and sorrow. The 'ring'-sound is the power causing agitation and is tremulous in character. The 'ring-sound presents charming splendour. The 
'Iring
'-sound causes enmity and bewilderment. The 7nng'-sound is also bewildering. The 
'eng'-
 and 'aing’-sounds are pure sentience and charming. The 'ong'-sound is in the nature of all speech and purity. The 'oung'-sound is all speech and is endowed with the power of subjugation. The 
'ang'
 (that is 
'ng')
 -sound has the power of control over animals and is bewildering. The 'ah'-sound prevents death and is violent in nature. 
The 'kang'-sound gives happiness and prosperity. The 'khang'-sound causes agitation. The 'gang'-sound
 removes all obstacles and is great. The 'ghang'-sound gives good fortune and stops what is not good. The '/tang'-sound is mighty. The 'chang'-sound is destructive in nature. The 
'chang'-sound
 is formidable. The 'jang'-sound destroys all evil and causes fear. The 
'jhang'sound destroys unspirituality. The 'nang'-sound is the conqueror of death. The 
'tang'-sound
 is endowed with superpower and is the destroyer of all diseases. The 
'thong'-sound
 is moon-like and is helpful in concentration, and bestows pleasure. The 'dung-sound is very powerful and splendid. The 'd'hang'-sound gives wealth and 
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        good fortune. The 'nang'-sound is the bestower of all success and causes infatuation. The 
'tang'sound is kindly disposed and a wealth-giver. The 'thang'-sound leads to religious attainment and to purity. The 'dang'-sound is pleasing and promotes growth. The 'dhang'-sound is great and the conqueror of disease. The 'nang'-sound develops tranquillity and gives enjoyment and liberation. The 'pang'-sound is auspicious and the remover of all obstacles. The 'phang'-sound is lustrous and leads to superpowers. The 'bang'sound is the destroyer of all evils and splendid. The 'bhang'-sound is frightful and the destroyer of worldliness. The 'mang'-sound causes temptation and enmity. The 'yang'-sound is all-pervading. The 'rang'-sound causes pain and sickness. The 'lang'-sound is splendid and all-sustaining. The 'wang'-sound promotes welfare and gives purity. The 'shang'-sound is pure and bestows success. The 
1
shang'-sound
 is pure and leads to virtue and causes wealth and the fulfilment of desires. The 'sang'-sound is the root of knowledge. The 'hang'-sound is pure and bestows knowledge. The 'kshang'-sound gives spiritual and worldy knowledge and is splendorous. It is, as it were, a crest-jewel. 
We find that a matrika-unit is a specific power operating in its individual characteristic manner. The power-line created by the operation of the power is called a specific 
warm,
 which is at the same time emitting specific sound. So, a matrikaunit is a specific power in specific sound-form. Each matrika-unit is a mantra. Some of these matrika-units, when combined in a definite manner, create specific sound-power in a highly concentrated form. These are the bija-mantras concentrated powers in sound forms. Other mantras are also created. And finally, the Weda has been created. All spiritual potentials and creative elements contained in the matrikaunits grow through the Gayatn mantra and culminate in the Weda. Here the arrangements of the matrika-units have taken a characteristic course to form words and, at the same time, they become mostly minus nada-bindu. These words appear to be more like a language at the sensory level. The mantra-power of matrika has been transformed in the Weda into a rarefied form of sentience containing 
the knowledge patterns of both cosmic and spiritual phenomena by specialized letterarrangements. Here, mantra-power has lost its specificity, and is changed into cosmic and spiritual knowledge patterns. The real meanings of these knowledge-buds cannot be deciphered with the help of mere linguistic knowledge. The highly technical letter- and word-combinations are only known to the yogis who have realized mantra and its power transformation. 
Mantra has two forms of power: wachakapower and wachya-power. Wachaka-power is Kundalini in sound-form. Kundalini herself is mantra. It is in this power that mantra exists as a vital force. By the mantra-process the mantra-sounds are reduced to kundalini-power; and then kundalini assumes the appropriate divine form - dewata - and is revealed to yoga disciples in that form. So mantra-sounds can be transformed into kundalini when she appears as dewata. When a disciple is able, at this stage, to transform concentration on the dewata form into superconcentration, and is fully established in it, dewata will, step by step, be recoiled into kundalini; and kundalini will be Mahakundalini and will shine forth as attributeless Supreme Consciousness. This is the wachyapower of mantra - Mahakundalini as Supreme Brahman. 
If the mantra is bija-mantra and is imparted by a guru directly to his disciple, it will produce quicker and better results. A bija-mantra is the depository of immense power in a most concentrated form which remains latent in it. This latent power is aroused by the mantraprocess disclosed to the disciple by his guru. The sound aspect of the power gradually becomes more and more rarefied and, ultimately, is absorbed into kundalini. At this stage 
Kundalini herself assumes the form of Ishtadewata. Ishtadewata.
 is that divine form which arises from the bija-mantra when it is absorbed into Kundalini. When the latent mantra-power in the 
bija
 is aroused by the mantra-process, the sound is absorbed at a certain stage of concentration into kundalini; and kundalini manifests herself as the dewata linked to the bija. So Ishtadewata.
 is the divine form of mantra. Ishtadewata is the manifested kundali-power in 
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        form. This divine form is intrinsically related to the bija.bija is dewata. 
Dewata- the divine form-is not an imaginary form, but a form which Kundalini herself has assumed. It is the form which arises frombijamantra. In deep concentration, mantra-sounds are recoiled into kundalini and Kundalini appears as Ishtadewata. In the sound-process, concentration gradually becomes uninterrupted and deep. In this manner, holding-concentration is transformed into deep concentration. At a higher stage of deep concentration 
Ishtadewata. arises from mantra. 
Ishtadewata.
 is not a passive phenomenon. Ishtadewata becomes living when concentration reaches the stage of samadhi. When this superconscious concentration is fully established 
Ishtadewata
 is seen also in a deconcentrated state. The devotee, who is in the dewata-consciousness, sees, hears and feels 
Ishtadewata
 in a post-concentration state, and is absorbed into that divine form in concentration. Ishtadewata
 finally leads the devotee to his or her formless infinite Supreme Being experienced in non-mens supreme concentration. This is wachya-power. The wachya-power is Mahakundalini
 (Supreme 
Kundalini)
 as Supreme Consciousness. 
Bija-mantra is a very specialized mantra. If bija-mantra does not harmonize with the birth-bzja, it will not be fruitful. The birth
bija is the germ of the substance that causes the repeated births, growth, activities, decline and death of embodied beings. It creates a natural tendency toward spirituality or worldliness, morality or immorality, constructiveness or destructiveness. The birth-bija is a miniature mirror upon which the whole being is reflected. A guru should know all this by close contact with his disciple for a long period, so as to be able to choose the right bija-mantra for him. When the right mantra is chosen it will produce remarkable results within a short time. All bad and unspiritual tendencies will begin to change toward spiritual development, strength will replace weakness, disease will be displaced by health. There will be more and more happiness and less and less pain. If these things do not happen, either the wrong mantra has been chosen or the disciple is stone-hearted. 
There is another unusual factor in relation to bija-mantra. When a yoga disciple first ascends to non-mens supreme concentration, he is unable to stay there and descends. When the ups and downs go on again and again, Mahakundalini, who is one with Parama Shiwa (Supreme Consciousness), exhibits her spiritual creativity, unlike the creativity of prana by which the universe has been evolved. Mahakundalini, masking everything that is not Consciousness, and only being in Consciousness, manifests herself through Supreme Nada and Supreme Bindu as bija-mantra and 
Ishtadewata.
 at the sahasrara level.bija-mantra arises from the Supreme Nada aspect of Mahakundalini and from the Supreme Bindu aspect. At one point 
bija-mantra becomes Ishtadewata, and at another point 
Ishtadewata
 becomes bija-mantra. It is Mahakundalini who shows her two aspects - bija
mantra and Ishtadewata. There is no difference between bija-mantra and Ishtadewata. The disciple at the sahasrara level, through bijamantra, develops deepest concentration in which the entire consciousness is of Ishtadewata. When concentration is less deep, mantra-sound is heard and the mantra-sound makes concentration deeper and, at a certain point, it is transformed into 
Ishtadewata
 when concentration becomes deepest. In this manner, superconscious concentration becomes established in the disciple. He gradually becomes master. Then it becomes easier for him to pass through Supreme Bindu and Supreme Nada to Mahakundalini' in her supreme spiritual aspect, and to attain stable non-mens supreme concentration. 
There are two power-flows in mantra: one is the prana-flow and the other is the kunda 
lini flow. Kundalini exercises control over prana, both partially and completely. In partial control, the general creative activities of prana are restrained and the pranic energy is utilized in exhibiting superpowers. When prana is fully controlled, spiritual power arises in mantra by which kundalini is aroused and her spiritual yoga power is released. This causes the absorption of all creative principles. So in mantra lie both spiritual yoga and wibhuti (superpower). In one aspect, mantra is a means to acquire superpowers; and in another aspect, mantra leads 
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        to spiritual yoga. This is why it has been stated: 'When the principle of mantra is known, a person becomes freed-alive and attains animan power (the power of transforming the material body into subtle body) and other superpowers' (- Yogashikhopanishad, 2.6-7). 
Mantra in Waikhari-form 
Mantra does not normally occur in the material field. Mantras are formed at the madhyama level where they exhibit their creative omnipotence under the full control of/shwara-Supreme Being in his aspect of supreme powerfulness. On the other hand, mantras retain their basic spiritual power of arousing kundalini. The mantra-sounds are heard at the shabda tanmatra level. Shabda tanmatra is all sound. Shabda tanmatra itself has its sound form. It is the 
bija 'Hang'.
 When Shabda tanmatra evolves akasha (void) mahabhuta and sparsha (touch) tanmatra by its sound-power, it becomes more specialized. In this sound energy-organization there are 16 matrika-units with the central 
bija 'Hang'.
 In a similar manner, there are 12 matrika-units and the central bija 
'Yang'
 in the touch energyorganization, 10 matrika-units and bija 
'Rang' in the sight energy-organization, 6 matrikaunits and bija 'Wang' in the taste energy-organization, and 4 matrika-units and 
bija 'hang'
 in the smell energy-organization. Neither matrikaunits nor 
bijas
 occur beyond this point. This is the borderland of the madhyama. So beyond madhyama there are no mantras. Matrika has progressively decreased in size and, at the 'Lang'
 level, there are only 4 matrikas. And thereafter there is nothing. 
When this point is reached, there is no creation of new principles; the mahabhutas are combined with each other in a complex manner to form material energy and matter. Shabda tanmatra together with akasha mahabhuta produce soundenergy in the material field, which effects gross sounds. In a similar manner, sparsha tanmatra, rupa
 tanmatra, rasa tanmatra and gandha tanmatra together with wayu mahabhata, tejas 
mahabhuta, ap mahabhuta and prithiwi mahabhuta produce respectively the sensory phenomena of touch, sight, taste, and smell in the material field. However, Shabda tanmatra is the only source of sound-energy which produces all kinds of sound in the material field, and only a part of it is audible. These are waikhan sounds. They are without nada-bindu. So they are non-mantra sounds. 
The non-mantra waikhan sounds cannot go beyond the senso-intellectual consciousness, so they are unable to reach the tanmatra level. These waikhan sounds, when arranged in certain forms, become the avenues of the expression of mental ideas. It may also be said that nonmantra waikhari sounds are elements which contribute in the formation of that aspect of mind which functions through the senses and exhibits intellectual, volitional and affective phenomena. These sounds only operate in the material field. Mantra-sounds operate at the superconscious level. The non-mantra waikhari sounds are the elements causing distraction of the mind. This means that consciousness at the sensory level exhibits multiformity and is limited in its power. The sense-consciousness is only able to picture the outer world as smell, taste, sight, touch and sound. On the other hand, mantra-sounds develop concentration. 
At the sensory level, one does not hear the mantra-sound nor see Ishtadewata. Then how is it possible to develop concentration through mantra? It indicates the necessity of having a guru who has heard the mantra-sound and seen 
Ishtadewata.
 The mantra-sound is that sound which is unmodified, natural, pure sound arising from a power having both aspects pranic creativity and spirituality; and this perfect sound is 'heard' at the shabda tanmatra level. 
Through a process of concentration the guru reaches the shabda tanmatra level. The process consists of five stages. He first reduces smell tanon in deep concentration to taste tanon, and then taste tanon to sight tanon, sight tanon to touch tanon and, finally, touch tanon to sound tanon - shabda tanmatra. At this level mantra-sounds are reflected, registered, and 'heard' by his highly purified and concen
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        trated consciousness. He first hears the Wedasounds, then Gayatri, then bija-mantras, then matrika and. finally, pranawa-sound. When he is established in concentration at the shabda tanmatra level, he follows the course of the sounds in a reverse way so as to reach their origin. At a certain level of concentration the Weda-sounds arise. When concentration becomes still deeper, the Weda-sounds vanish and the Gayatri-sounds arise. In this manner when Gayatri vanishes,bija-mantras arise and then 
bija-mantras merge into matrika. At this stage, the fifty specialized sounds are heard separately. Then there is a summation of these fifty sounds from which arises the sound 
'ong'.
 Then through 'ong'
 the source of the mantra-sound is reached. The sound 
'ong'
 is finally absorbed into kundalini in muladhara, and the guru experiences only kundalini in her lightning-like splendorous form. Again he comes back to the sound-form of kundalini and follows the course of the mantra-sound- pashyanti and then madhyama through 
sushumna.,
 and reaches the shabda tanmatra level. In this manner, by going up and down through sushumna again and again he becomes established in mantrayoga. 
Now the guru desires to give mantra a waikhari form. Mantra is the seat of both prana and kundalini. When prana is operative, the yogasuperpower is manifested, and kundalini becomes coiled; but when prana is controlled, kundalini is aroused and spiritual concentration becomes a normal mode of being. To give mantra a Waikhari form it is necessary to add elements to the mantra-sound which will impart audibility. These elements come from prana. When the genuine mantra-sound is altered in this way both prana and kundalini become coiled. The genuine mantra-sound is first transferred to the rarefied thought-intelligence level where mantra gets its sensory form and is reflected in the purified sense-consciousness. From sense-consciousness it passes to the will-mind and then it becomes conative impulse, then cerebral energy and, finally, motor impulses which activate the apparatus for voice production to produce a replica of the mantra-sound in a new sensory form - the waikhari mantra. The guru is able to reduce the waikhari mantra to its original sound
form. The guru utters the waikhari mantra to his chosen disciple who hears it; the guru also imparts the prana and spiritual powers to his disciple to make the waikhari mantra work. The guru does not wish to utter the mantra to those who are not prepared for it, because to them mantra appears as meaningless sounds. Even if a person hears a mantra and tries to work on it, he will achieve very little unless guided by a guru. 
The mere sound-form of the waikhari mantra is without spiritual power and superpower. Consequently it is possible to think that such a mantra is useless. But it is different when a well-prepared disciple hears a mantra from his guru. The guru knows how to arouse both prana-force and kundalini-power, which reside in the mantra in coiled forms, by applying appropriate processes. This is the arousing of the mantra - imparting life to the audible mantra. According to the direction of the guru, the disciple is able to make the mantra live. A guru of a very high order is able to impart to his thoroughly trained disciple an enlivened mantra, called siddha mantra, which does not require any process of awakening. 
The auditory sound factor of the mantra is not useless at the sensory level. First of all, it is the only form in which the mantra can be used by a disciple who is unable to reach the tanmatra level by deep concentration. But it must come from a guru. The powerlessness of the waikhari mantra is mainly due to the transformation ofits genuine normal sound to audible sound. But there are processes by which the audible mantra is made powerful and its spirituality is awakened. If this is not done, the mantra will remain as dead. But when it is made living, it exhibits various powers. On the spiritual side, Kunadalini-power is awakened and in a right moment kundalini manifests in an appropriate divine form linked to the mantra as Ishtadewata..
 Ishtadewata is also made to appear in a living material form by the mantra. 
By ritualistic worship, pranayama (breathcontrol) andjapa (sound-process), the spiritual power of the mantra begins to be aroused and as a result concentration becomes uninterrupted and deep. In this way, first dharana (holdingconcentration) is mastered, and then dharana 
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        begins to be transformed into dhyana (deep concentration). When mantra is made fully enlivened byjapa, dhyana and worship, Kundalini residing in the mantra in latent form is aroused and finally she appears in a divine form as Ishtadewata. 
Except in case of an enlivened mantra, all waikhari mantras should be aroused by certain specific processes. They are complicated and cannot be successful without the help of guru. These processes consist injapa of certain specific waikhari mantras in a certain order with a number of nyasa (a special method of purification by placing hands on certain parts of the body with mantras), pranayama, and certain modes of concentration. The most important is the arousing of real sound-power in a waikhari mantra in which it has been latent due to an alteration of sound-form. The natural mantrasound has been changed to the vibrational gross sound effected by the action of a vibrating mechanism. This is waikhari-sound. The mantra-sound is the pure normal sound intrinsically associated with power which is capable of exhibiting superpower and spiritual power. In creating the waikhari-sound, the normal mantra-sound which is apprehended without any modification in superconsciousness, has to be transmitted to intellect and sense-consciousness, where a process of modification takes place. This modification is necessary to give the sound a shape which can be reproduced as a vibrational waikhari-sound. In this process, the power emitting mantra-sound becomes latent, and its sound factor is reproduced, in a modified form, as waikhari mantra-sound. The original natural mantra-sound is called anahata-mantra (- Nirwanopanishad. 3.13). The mantra-sound is not produced through instrumentalization, but arises normally from Kundalini-power, this is why the sound is anahata, that is, not produced by a vibrating body, but unmodified and normal. Our object is to retransform the waikhari mantra-sound to anahata mantra-sound by arousing the sleeping power. When the power is roused, the anahata-mantra-sound will arise normally. 
There is a highly complicated Waidika method of transforming the waikhari-mantra by a special 
prawayama in conjunction with a sixfold-process by which the real mantra-sound is released from the gross sound and penetrates through sense-consciousness to the sound realm which is shabda tanmatra, where the natural mantrasound arises; and all these things should be done according to the advice of guru ( - Yogashikhopanishad, 2.13-14). The non-mantra waikhari-sounds give an intellectual interpretation in the conscious field or are reduced to mere impressions in the nonconscious field. They have no possibility of reaching the superconscious field. But the waikhari mantra-sound can be made to release the power, coiled in it, by special processes of breath-control and concentration. which then pierces through senseconsciousness and reaches the shabda tanmatra level, where this power becomes mantra in perfect sound-form. 
Ishwara says: 'When the power of the mantra (waikhari-mantra) remains hidden, that mantra does not produce any effects. When the mantra is made living, it gives all results. The mantra without life is mere letters. Such a lifeless mantra does not produce any result even if one makes millions of japa' ( - Kularnawa, ch. 15, p. 75). Therefore, first of all the coiled power of a waikhari-mantra should be aroused. This is what is Mantra-chaitanya-the life-impartation to mantra. 
The waikhari-mantra is made efficacious by the purification of the nadis (power-lines) and concentration. This super-purification is attained by breath-control and internal purification of the body. It has been stated: 'An excellent means to make mantra efficacious is concentration on divine Kundalini, residing in muladhara at the end of sushumna, along with the purification of the nadis' (- Mundamalatantra, ch. 6, p. 12). In a general way, the purification of the nadis is necessary, and is attained by pranayama and internal purification of the body. But more specifically the purification of sushumna is the most important. It is effected by kumbhaka (breath-suspension). It is also possible to make mantra work by deep concentration alone. So it is stated: 'The mantra becomes effective by concentration alone, without any physical process. Concentration should be done in the hrit
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        Fundamentals of Layayoga 
centre on 
Kundalini
 in form. The power developing from concentration will make mantra efficacious' ( - Mundamalatantra, eh. 6, p. 12). 
The waikhari-mantra should also be purified. Otherwise japa will not be effective. An advanced process of mantra-purification is as follows. 
First, assume siddhasana (accomplished posture) with the left heel set tightly against the perineum, and the right heel against the root of the genitals; the body is kept perfectly straight and motionless. Then the apana-wayu should be raised by anal contraction with breathsuspension. By deep thinking, make all the letters of the mantra one by one enter through the sushumna-path into muladhara and transfer them to Kundalini who is in the nature of divine consciousness; then make the mantra-letters, one by one, enter into 
swadishthana,
 then into manipura, anahata, wishuddha, ajna and sahasrara. Think deeply that in the moon-sphere of this centre, the mantra-letters are fully saturated with life-substance (amrita). Again, by deep thinking, bring the mantra to ajna through sushumna.,
 and then to wishuddha, anahata, manipura, swadhishthana and muladhara. Thereafter perform 
rishi-nyasa
 and other nyasas and, then make japa of the mantra one thousand and eight times. By this method the mantra should be purified ( - Purashcharyarnawa, ch. 2, p,90-l). 
A mantra which has been purified and aroused by life-impartation, and strengthened by secret processes of japa produces astounding results. Mantra becomes effective by japa. Japa of a living mantra should be done to get the desired effects. Japa is of three forms; wachika (verbal), upangshu (muttering) and manasa (mental). When a mantra is clearly uttered and is heard by others, it is wachika; when 
a
 mantra is uttered in voice so low that only the person himself and nobody else hears it, it is called upangshu; and thinking of or concentrating on the letters of mantra is called manasa. Japa is that process by which a chain of the waikhari mantra-sounds is formed in consciousness. Sounds should first be correctly produced and a clear picture of the correct sound should be established in the mind. The guru utters the correct sounds of the mantra and the disciple hears them. By hearing again 
and again from his guru, he learns how to produce correct sounds. He himself then utters the mantra in an audible manner. When he has mastered the correct sound production, he practises the production of correct sounds in a low voice. He concentrates on the sounds of the mantra when he utters the mantra. Mantrasounds uttered in this manner develop concentration. He then practises to produce very low and rhythmic mantra-sounds, concentrating on the sounds. This develops the power of concentration to such an extent that he is able to make mental japa. 
In mental japa, a faultless sound-form of the mantra is created in consciousness by thinking of the mantra-sounds. These sounds are of thought-forms based on correctly uttered sounds. One thought-form of sound follows another. There should be concentration on one thoughtform of sound, and consciousness must hold it without letting it disappear. This is the mantra unit of concentration. At the end of one soundthought-form there is a brief interval, and then the second form is created. In this way, when one-hundred sound-thought-forms are created, and the intervals are almost zero, and concentration is such that this whole chain of onehundred sound-thought-forms without any break anywhere is held in consciousness, the concentration is called holding-concentration (dharana). The concentration of one-hundred units is the lowest type. Concentration of 10,000 units is of the medium type; and above it is the higher type. In any type of holding-concentration, the image of the sound-form should be firmly held in consciousness; the second image will replace the first, but it will occupy the whole consciousness, similarly with the third, fourth, fifth, etc., until 100 are completed. Concentration should not be broken off between the intervals of image formation, but pass from one to another, until the whole chain is complete. First, 100 chain-formation should be practised. Then 1,000, 10,000 and upwards, should be done in a graduated manner. 
To explain it more clearly: one mantra unit concentration is this: concentration on the sound unit when uttered once or, concentration on the thought-form of the same when not 
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        Mantra - Supra-sound Power 
repeated. When concentration is done on fifty mantra units, one after the other, that is, on the first unit, the second unit, the third unit to the fiftieth unit in succession, they constitute the unit of holding-concentration. Concentration consisting of twenty holding-concentration-units raises holding-concentration to the first level; 200 holding-concentration units make the second level, and above it is the third level. In one mantra unit concentration, the sound-form of the entire mantra should be held without any other objects impinging on it or replacing it partially or completely. In other words, the sound-form should occupy consciousness fully and without moving. This is the mantra unit of concentration. When fifty mantra units are linked to each other, they form a holdingconcentration unit. The fifty mantra units are linked in this manner: the first unit is held in consciousness; when the final phase of the mantra-sound is thought, a new sound-form of the same mantra is to be created and held in consciousness in place of the first. When the third is created, the second will disappear. But the intervals between the units are so brief that there is no complete break in the soundforms in the consciousness, and each soundfonn is exactly the same. Still it goes on in succession, one form is replaced by another of exactly the same form. In this manner holdingconcentration continues. 
At a certain point, concentration becomes so deep that the successive formation of mantrasound is changed into one continuous mantrasound without any intervals, without any break 
at any point; there is no changing of form, no replacement, no penetration of any other objects -this long continued sound-form held in consciousness firmly and fully and without the manifested I-ness and without any other objects - is termed deep concentration (dhyana). Here is only one sound-form and nothing else. At a certain point of deep concentration, the sound factor of the mantra is transformed into a divine form. That is, the mantra-form ofKundalini is transformed into a divine form ofKundalini, which is called 
Ishtadewata.
 Now, kundalini as mantra becomes kundalini as Ishtadewata. With the arising of 
Ishtcidewata, concentration becomes deeper and deeper, and finally it is transformed into superconcentration (samadhi). 
In superconscious concentration (samprajnata samadhi), 
Ishtadewata
 becomes living. Deep love of God (bhakti) arises and flows toward Isatadewata. Love becomes most intensified and flows only toward 
Ishtadewata
 by the strength of concentration, and concentration becomes deepest and prolonged by intense love. In this state, the whole consciousness is of Ishtadewata; any separate I-ness is absorbed into Ishtadewata. Finally, 
Ishtadewata
 changes into formless luminous Kundalini, into which superconsciousness is gradually absorbed, and kundalini as Mahakundalinit enters Parama Shiwa (Supreme Consciousness) and becomes supremely united with him to be one with Shiwa in non-mens supreme concentration (asamprajnata samadhi). 
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    CHAPTER 5 5/zwtashuddhi Purificatory 

  Thought-concentration 
Bhatashuddhi is a process ofdeep thinking, ofthe rousing of 
Kundalini
 and of the absorption of all creative principles, stage by stage, into 
kundalini and, finally, kundalini into Pararna Shiwa supreme consciousness. Deep thinking gradually develops into concentration through this process. The thought-forms, that is what are thought of in this process, are exactly what actually happens in 
kundaliniyoga.
 So that it is not by any means fanciful thinking, but thinking of what is a fact; it is a series of phenomena which occurs when 
Kundalini
 is actually aroused in kundaliniyoga, and the same phenomena are imitated in thought by a disciple in the process of bhatashuddhi. 
When concentration is not deep enough and often interrupted by the penetration of sensory objects into consciousness, this thinking process will be very helpful. The thinking will gradually become deeper by practice; and deep thinking will be changed into concentration in time. At this stage, control-power is developed to the extent that only one object is held in consciousness up to a certain time without any interruption. This is holding-concentration (dharana). Holding-concentration will gradually be transformed into very deep continuous concentration (dhyana) and, at a certain point, the thinking of rousing Kundalini will become a fact Kundalini will be actually aroused. From now, the whole absorption process is accomplished automatically, that is, no thinking of absorption is necessary, 
Kundalini
 herself will absorb all principles, and this fact will be reflected in consciousness which is in a state of concentration. 
When concentration develops into superconscious concentration (samprajnata samadhi) the whole consciousness is of Kundalini, and there is a complete absence of anything but kundalini. Finally, divinely illuminated consciousness is absorbed into kundalini and 
Kundalini
 into Pararna Shiwa in non-mens supreme concentration. Therefore, bhatashuddhi leads to 
kundaliniyoga. 
This thought-concentration process is purificatory. Consciousness is purified of all objective thoughts. When consciousness becomes free from thoughts, the I-ness also becomes unexpressed. The I-nessless and object-less consciousness is super-purified superconsciousness which is illuminated by splendorous 
kundalini. Unless there is a complete elimination of all objective thoughts from consciousness, it will not be able to receive any light from Kundalini. The objective phenomena are due to the creative principles. When they are absorbed into 
kundalini,
 consciousness becomes purified. As the process of thought-concentration develops real concentration, so bhatashuddhi is a purifying process. 
Purusha
 and Prakriti 
Supreme Reality - the eternal static whole Consciousness - is inconceivable at any stage of evolution. Supreme Power which is inseparable from Supreme Consciousness, in its power 
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        aspect, evolves creative principles. The seed of duality is born with the emergence of two great principles - Purusha (consciousness principle) and Pnzkriti (primus), and duality becomes an established fact in sense-consciousness. In purusha,
 consciousness is not tinged with what is not consciousness. This means that though prakriti has emerged, it is nonexistent in the purusha consciousness, and. consequently, there is no prakriti while one is in 
purusha.
 Prakriti is unmanifested here. Unmanifested to whom? To purursha, or when one is in 
purusha.
 that is in one's own conscious form. The three primary attributes of prakriti are in a negative phase. 
But prakriti is not nothing; it is the source of all created phenomena. But how are its creative possibilities actualized? Can we say when prakriti is 'seen' by purusha? What is it that is 'seen'? Purusha consciousness is that in which there is nothing but consciousness. Prakriti is not consciousness, so it does not exist in purusha consciousness. Though prakriti is negated in purusha
 consciousness, it none the less exists. It exists as an aspect of Power (Shakti), and that Power itself is inseparable from, and one and the same with, Supreme Consciousness. So, it is Supreme Power. The Supreme Power as the power of beingness of Supreme Consciousness is infinite; but its power-manifestation is only possible when the power becomes finite. It is only possible when an unreal phenomenon unreal in relation to Supreme Reality - is made to appear as real. This is effected by Maya the specific power of Supreme Power. By the influence of this power, Supreme Consciousness appears as purusha and Supreme Power in its bindu (supremely concentrated power) aspect, appears as prakriti. 
Prakriti is that aspect of bindu-power in which creative energy is in three forms as minus factors. These three forms are called gunas (primary attributes). In prakriti, the gunas are negative factors, but there is the possibility of the gunas being patent when prakriti becomes the source of creation. But the gunas remain negative in prakriti, unless they are aroused by something from outside prakriti. From where does this 'something' come? 
Punusha and prakriti may be interpreted 
differently when there is no experience above the purusha-prakriti level. Purusha is consciousness in which there is no trace of anything else. As this consciousness is not analysable or reducible, so 
purusha
 is the ultimate principle. And prakriti exists as an independent principle, which is not consciousness. If we accept this, we have to explain the nature of the relation between consciousness and what is not consciousness. It is said that purusha is lame but can see, and prakriti can move but does not see. It is as if 
purusha
 sits on the shoulders of prakriti and shows the way, and prakriti moves blindly. This means prakriti in contact with conscious purusha
 undergoes evolutionary changes. But what does it actually mean? Does it not indicate that purusha is also endowed with power that makes prakriti evolve? If it is assumed that consciousness itself is the stimulus to make prakriti evolve, then we have also to assume that purusha consciousness exerts some influence on prakriti, either consciously or unconsciously. This 
purusha influence on prakriti cannot altogether be denied. This means consciousness as power, which is not without motive, is the root cause of the evolutionary changes of prakriti. If prakriti remains infinitely as an independent principle tending to develop as different cosmic principles in relation to purusha, then we have to admit that the ultimate picture of consciousness is that form of consciousness which is associated through its power with prakriti which is evolving. This form of consciousness cannot be the irreducible ultimate Supreme Consciousness, but it is a form which appears at a transitory phase of realization that ultimately culminates in the experience of the eternal static whole consciousness. 
If the mere presence of 
purusha
 causes prakriti to evolve, then prakriti can never be in a state when the gunas are negative, and under this condition the absorption of prakriti is not possible and, consequently, non-mens concentration is an impossible phenomenon. Supreme Bindu is both Consciousness and Power. In its creative aspect, the power is prana-energy in a supremely concentrated state. On the other hand, kundalini-power is associated with Supreme Bindu in its spiritual aspect. When 
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        creative prana-energy is manifested, the spiritual kundalini-power remains in a coiled state. To make a finite phenomenon possible in infinite Supreme Consciousness-Power, Maya-negatopositivity principle - arises from Supreme Bindu. By the influence of maya prakriti appears as a separate principle in which is imbedded the creative germ consisting of three primary principles as minus factors, and from the mantra viewpoint prakriti is kamakala in which lie the pre-matrika units in a latent form. With the evolution of prakriti, also arises 
purusha
 as consciousness separate from, but related to, prakriti. 
Purusha
 consciousness is Shiwa Consciousness, as if, isolated from Supreme ConsciousnessPower by maya. The emergence of purusha is a most important phenomenon. The passivity of purusha does not stir prakriti directly, but as purusha
 consciousness is the consciousness of Supreme Bindu which, as Ishwara (Supreme Being in his creative aspect) 'wills' to express his (or her) creative omnipotence, it is this 'will' which acts on prakriti silently to make the gunas operate. The gunas operate on the principle of bindu-nada-bzja. The nada or sound-emitting power becomes rajas (primary energy-principle) which is the source of all energy in the mental and physical fields. The same power becomes transformed into sattwa, (primary sentienceprinciple), which exhibits mental consciousness. The same nada-power becomes tamas (primary inertia-principle) which creates metamatter and matter. 
Through the omnipotent 'willing' of Ishwara, purusha consciousness is reflected on sattwa, causing an 'artificial' consciousness which is expressed as mental consciousness; and the nature and degree of the expression depend on the concentration of sattwa. This reflection of purusha
 on sattwa does not change its passive nature. Sattwa itself is not consciousness; it is unconscious. But sattwa is in such a rarefied form that purusha
 consciousness becomes reflected on it. This reflection is mental consciousness. When mental consciousness is embodied, it begins to function, and the whole organization is called jiwa-an embodied being. Mental consciousness is also unconsciousness, if it is not enlivened by 
life-force. Life-force is manifested in an embodied being. Mental consciousness is the source of all knowledge of embodied beings. This knowledge is attained only through the instrumentation of the body, senses and mind, and is limited. It does not reach beyond the sensory realm. Mental consciousness plays a predominant role in the functioning of the senses. As mind can also function without the help of the senses, so /shwara's 'will' functions without mind or body. 
As prakriti is not conscious, so the three gunas are not conscious factors. But sattwa cannot function without a background of lifeforce. It is clearly seen in embodied beings. If life-force ceases to function in an embodied being, mental consciousness is also brought to an end. The 'will' of Ishwara which stirs the minus gunas, also provides the life-background. The 'will' of Ishwara is the concentrated power of Supreme Bindu which is also Shiwa-consciousness. The power aspect is prana, which is living energy. In Ishwara's 'will', prana is fully controlled. The controlled prana is expressed as omnipotence in creation. Prana as energy gives rise to the three primary principles rajas, sattwa and tamas to constitute prakriti. These three gunas are unconscious. Through Ishwara's 'will' not only comes the directing impulse to rouse the gunas, but also the life-force which serves as a background for the functioning of sattwa, which, as mental consciousness, is manifested in a living organism. 
The evolution of the universe is an expression of the highest yoga-wibhuti - omnipotency by Ishwara. In Ishwara, prana-force is supremely concentrated and is fully under conscious control. In evolution, three fields are created: a mental conscious field, created by sattwa, a material field created by tamas, and a power field created by prana as life-force. Rajas creates energy which operates in the mental and material fields. Rajas-energy is transformed into elements of sentience in sattwa, and material energy and matter in tamas. Life-force transforms inorganic matter into living matter. In life-force lies also conscious power by which appropriate matter is selected that is made living, and is transformed into a pattern most suitable for the manifestation of mental consciousness. This transformation 
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        is a highly complicated process by which an apparently simple substance becomes highly complex. Every part of the process is purposeful, properly timed and wholly controlled. Cell activities and functional activities of the organs are parts of the activities of the organism as a whole. All these suggest that there is a conscious factor in the life-force. The life-force is the specific expression of prana. Prana, in creation, becomes wayu-force in five forms, namely prana-wayu, apana-wayu. samana-wayu, udanawayu and wyana-wayu. 
To summarize: 
purusha
 is the disembodied consciousness principle, arising from Supreme Bindu when it is about to evolve. When 
purusha consciousness becomes embodied and individualized by the influence of maya and kanchukas, it is jiwa-embodied conciousness or being. So jiwa is purusha with modifications. Here purushas are many. On the other hand, when 
purusha
 becomes embodied cosmically and at the same time he is the master of maya and kanchukas (five forms of the power of limitation derived from maya), he is called Ishwara. Ishwara
 is an aspect of Supreme Bindu. So 
Ishwara
 is also purusha. 
Prakriti, which is the unconscious power principle, also arises from Supreme Bindu. When Bindu is about to evolve, the power of Bindu assumes trifurcate creative power principles, which are in a state of negativity when the value of each principle is zero. This is called prakriti. Prakriti is the latent phase of creativity in the form of power principles as primary attributes in a negative state. This negativity is transformed into a state of relativity when the primary attributes become plus factors by the direction of 
Ishwara. At the pre-creative state, 
Ishwara
 is beyond prakriti - nirguna (without attributes). After creation, 
Ishwara
 becomes saguna (with attributes) and the entire cosmic mind-body is the embodiment of 
Ishwara. 
Evolution of Creative Principles 
Power in Supreme Bindu exists in two forms prana and 
Kundali.
 Prana is the energy principle 
of Supreme Power in its omnipotent aspect, which is expressed as creative omnipotency. Supreme Power in its spiritual aspect is kundalini. In Supreme Bindu energy is in a supremely concentrated form ready to manifest its creative omnipotence. Therefore, the prana-energy flow is away from Supreme Consciousness. 
Prana is the living energy. At the prakriti level, a part of prana-energy is released which trifurcates as non-living gunas. Kundali-power is conscious spiritual power which flows most powerfully only towards Supreme Consciousness when prana-flow is controlled. But prana at the bindu point is also controlled by Kundali-power. This Kundali-control makes prana-energy exhibit highest yoga-wibhuti - creative omnipotence. Supreme Power in her power aspect is Supreme Bindu; and Supreme Bindu in its creative aspect is 
Ishwara. 
Before prana manifests its creative omnipotence, a power called maya arises from Supreme Bindu by the influence of which the infinite power of Supreme Bindu appears as finite, and then evolution becomes possible. At a certain point, maya makes consciousness, which is united with the power in Supreme Bindu, appear as purusha - consciousness principle. Maya also causes prakriti to appear as unconscious power principle. But 
purusha
 and prakriti exist in relation to each other. When prakriti emerges from Supreme Bindu, 
Kundalini, as it were, radiates its power in the form of sound as kamakala (coiled creative omnipotency in sound-form) in which lie the germinal matrika-units. 
In fact, kamakala and prakriti are not fundamentally different. The nature of the powers inherent in prakriti is in the sound-forms that are represented in kamakala. The three gunas in prakriti are the three lines of an equilateral triangle, consisting in latent soundunits which form kamakala. When the gunas begin to operate, the kamakala triangle, as it were, bursts and emits sound known as pranawasound. The power which is involved in transforming the minus gunas into plus ones, thus effecting their operations, is in the nature of pranawa-sound. The pure energy is from prana and the control of that energy is from Kundali
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        power expressed as pranawa-sound. 
Prakriti does not exist above the 
purusha level. The existence of prakriti is due to maya. and with the absorption of maya, prakriti is also absorbed, and what remains is bindu-powerconsciousness in Supreme Bindu. The absorption of maya is a great step towards arousing the Kundali-power to the extent when it absorbs all sound-forms as well as prana. Now all creative impulses cease. Now, Kundalini as Supreme kundalini is the spiritual aspect of Supreme Power. But Supreme Power in its creative aspect is Supreme Bindu in which prana-energy is supremely concentrated and on which Kundali as Shabdabrahman exerts control through sound-power to raise it to the level of creative omnipotence. The Kundalini-control over prana remains at the pashyanti and madhyama levels. 
kundalini, as Supreme kundalini, ascends from Supreme Bindu to Supreme Nada. Nada is the power of Supreme Power in its power aspect, which is infinite, but with a trace of something which may develop as finite power. At this point, prana as infinite energy-principle is a part of Kundali. The possibility of being 'motional' is most pronounced in Supreme Bindu, in which prana becomes concentrated to the highest degree; but it is also controlled by kundalini. 
Nada is predominantly Kundali-power where there is a faint indication of sound element, which is neither evident, nor traced, nor manifested. This sound element becomes sound principle at the bindu level when kundalini is Shabdabrahman. At the nada level, when kundalini is towards Supreme Shiwa (Consciousness), sound is completely coiled into her. But when the power-flow is away from Shiwa, a faint indication appears. This untraceable sound element may develop into specific bija-mantra by which Supreme kundalini. united with Supreme Shiwa, appears as Ishtadewata in the thousand-petalled lotus. The sound element develops into matrika in latent form at the bindu level, when Supreme Power is in its creative aspect. 
When Supreme kundalini is at the ShiwaShakti level, Shiwa shines forth in kundalini. 
At this stage, there is nothing but Shiwa in kundalini. Thereafter kundalini is in union in supreme love with Parama Shiwa - infinite Consciousness. This occurs at the Sakala Shiwa stage. Finally, kundalini in supreme union becomes one and the same with Parama Shiwa. Now there is only Shakti (Power) as Shiwa, and Shiwa as one with his Shakti. Mahakundalini is now Parama Shiwa. 
When bindu-power as prana first manifests its creativity, Kundalili-power bursts through the kamakala triangle and appears as pranawa-sound which exercises control over the manifested pranic force. In fact, the pranawa-sound is the intrinsic part of the first manifested pranic force. The manifestation of pranic force is associated with the changes of minus gunas to plus gunas in prakriti. Now kundali-controlled pranic force begins to operate at the rajas point. This occurs just at the end of pranawa-sound, that is, at the junction between pashyanti and madhyama. Pranic force exhibits circular motions, making twenty circles, and at each circle fifty matrika-units appear. In this way sahasrara (the thousand-petalled centre) comes into being. Here, each matrika-unit is twenty units strong. 
Thereafter, the rajas-line, the sattwa-line and the tamas-line are manifested. In the rajas-line, where rajas is the predominant factor, prana bifurcates into rajas-energy and life-energy. Rajas-energy at the sattwa point is transformed into sentience, and at the tamas point it becomes matter and material energy. Life-energy at the sattwa point forms the vital basis for the functioning of sattwa, and at the tamas point forms living matter. At the rajas point, life-energy as wayuenergy creates force-field. 
From sattwa arise, stage by stage, the following principles: 
1 Mahan (supermind). 
2 Ahang (I-ness). 
3 Buddhi (intellective mind). 
4 Chitta (sense-consciousness). 
5 Jnanendriyas (senses). 
6 Karmendriyas (conative faculties). 
In mahan, there is a maximum concentration of sattwa. When the traces of rajas and tamas 
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        in the sattwa-line are neutralized, the absorption of mahan into prakriti takes place. The maximum concentration of sattwa gradually diminishes with the penetration of more rajas. Mahan is that form of consciousness in which there is absolute calmness without any undulations. This consciousness is where there is no objective phenomenon, and it is in a state of deepest concentration, that is, the final phase of superconscious concentration. This consciousness is illuminated by the splendour of divine 
Kundalini. 
When more of the rajas begins to penetrate into the sattwa point, consciousness begins to show oscillations. At the same time more of tamas also concentrates in it, causing a limitation of consciousness. All these occur step by step. In this way, ahang (I-ness) is created. Now, the conscious field is divided into two parts: Iconsciousness and objective consciousness. The objective consciousness is that in which things remaining outside the I-consciousness become reflected. The objective consciousness has two aspects: 
dhi
 (concentrative mind) and chitta (sense consciousness). Along with chitta are created buddhi (intellective mind), manasyana manas (will-mind) and indriya manas (sensemind). Then with more rajas and tamas, five jnanendriyas (senses) and five karmendriyas (conative faculties) come into being. 
To summarize. 
1 Mahan: consciousness which is without I-ness and objects. In this most rarefied consciousness there is the full reflection of 
purusha. Consciousness is in a state of the fourth stage of superconscious concentration. Mahan consciousness is the culmination of dhi consciousness. 
2 
Ahang.
 First level: consciousness which bifurcates into I-consciousness and objective consciousness. The objective consciousness is dh; consciousness which is in a state of the third stage of superconscious concentration in which 
Ishwara
 in form is reflected. Second level: 
Dhi
 is in a state of the second stage of superconscious concentration. Objects are five mahabhutas and five tanmatras. Third level : Dhi is in a state of the first stage of superconscious concentration. Objects are sensory. Fourth level: Chitta is in an oscillatory state (writti state). Intellective mind, sensemind, senses, will-mind and conative faculties 
are involved in this state. Objects: material objects. Functions: (1) sensory perception; 
(2) thought and intellection; (3) affectivity; (4) volition and conation. 
From concentration viewpoint: 1 Mahan: superconscious concentration, final stage. 
2 
Ahang.
 First level: superconscious concentration. third stage. Object: 
Ishwara
 in form. Second level: superconscious concentration, second stage. Object: five mahabhutas and five tanmatras. Third level : superconscious concentration. first stage. Object: sensory. Fourth level: writti state. Writtis are derived from: (1) perception; (2) thought and intellection; 
(3) affectivity; (4) volition and conation. 
Tamasa
 Evolution 
Tamasa (relating to tamas - primary inertia principle) evolution arises from the primary inertia-principle from which develop five tanmatras (tanon), five mahabhutas (metamatter) and matter. The first development from tamas is sound tanon (shabda tanmatra). Sound tanon is the germ of all madhyama sound. It is itself in the form of the germ-mantra 
'Hang'.
 Sound tanon develops into void metamatter (akasha mahabhuta), with which are related sixteen matrika-units from 
'Ang'
 to 
'Ah'. 
From sound tanon arises touch tanon (sparsha tanmatra), the sound-form of which is 
'Yang'. It develops into air metamatter (wayu rnahab 
huta),
 which is related to twelve matrikaunits from 
'Kang'
 to 
'Thang'.
 From touch tanon arises form tanon (rupa tanmatra), the sound-form ofwhichis 
'Rang'.
 It develops into fire metamatter (tejas mahabhuta) represented by ten matrikaunits from 
'Dang'
 to Phang'. From form tanon is evolved taste tanon (rasa tanmatra). Its sound-form is 
'Wang'.
 It develops into water metamatter (ap mahabhuta) represented by six matrika-units from 
'Bang'
 to 
'Lang'.
 Smell tanon (gandha tanmatra) arises from taste tanon. Its sound-form is 
'Lang'.
 It develops into earth metamatter (prithiwi mahabhuta) represented by four matrika-units from 
'Wang'
 to 
'Sang'. 
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        At this point the five forms of metamatter are combined to form matter. 
Bhutashuddhi 
It has been stated: 'Brahman is without manifested power (wiraja), (that is, static), and in it Supreme Power is absorbed 
(nishkala); that is, pure (shubhra), (that is, Brahman is in itself, there is nothing in it except Brahman); it is the splendour of all splendours, (that is, the splendour of kundalini is from Brahman); Brahman is in supreme splendorous abode (that is. Brahman is in supreme void in splendorous Kundalini in the triangular process of moon-sphere in sahasrara); Brahman is reached by those who have realized (in samadhi) the supremeness of his being' (- Munaakopanishad, 2.2.10). Nishkala (with absorbed Power) Brahman is nishkala
 Shiwa - Parama Shiwa (Supreme Consciousness). The aim of layayoga is to reach nishkala
 Brahman. This is achieved by getting Supreme kundalini absorbed into Parama Shiwa in non-mens supreme concentration. 
About Brahman, it has been further stated : 'Brahman is beyond sound, touch, form, taste and smell; beyond the reach of the organs of speech, prehension and locomotion. Brahman is untouched by organic activities and carnal pleasures; Brahman is beyond mind, intellect, I-ness and sense-consciousness. Brahman is without prana, apana, samana, wyana and udana, without sense organs and sense objects, and mind; Brahman cannot be defined; Brahman is free from bondage, without attributes, unchangeable' (- Nrisinghatapinyupanishad, 2.9.20). Brahman is beyond the senses, all actions, sense-mind, sense-consciousness, intellective mind, and I-ness consciousness. Therefore, layayoga aims at the absorption of all these principles through 
Kundali
-power to reach Brahman. 
It is stated : 'They say that there was only Narayana (Supreme Consciousness) without a second; there was no Brahma, no Ishana (that is, God in forms); no water, fire and air; no heaven and earth; no stars, no sun and no moon. 
It was he who was alone and motionless. Then he, being in himself, was in concentration, and then yajnastoma (creative energy in gemi form) came into being. From this creative energy there issued fourteen purushas (forms of consciousness), one girl (primus), ten indrivas (senses and conative faculties), manas (sensemind) as the eleventh, tejas (here : intellective mind) as the twelfth, ahangkara (I-ness) as the thirteenth, prana (bio-energy) as the fourteenth, atman (jiwatman) as the fifteenth, who is endowed with intelligence. The other principles are : five tanmatras (tanons), five mahabhutas (five forms of metamatter) : twenty-five in all, and that 
purusha
 (consciousness principle) is one' (- 
Mahopanishad,
 1.2-5). 
Narayana is Parama Shiwa - Supreme Consciousness. He is infinite and all, and so, he is beyond the universe of mind-matter. But when he is in concentration, being established in his own secondless static form, he is also conscious of the beingness of his own power which, as Supreme Power, is one and the same with him. This beingness of power in him gives rise to the phenomenon of Shiwa-shakti in which there is a faint awakening of power which is of Shiwa. But in that power there is the possibility of expressing it in a finite form. The first step towards that manifestation is the supremely concentrated power in which is embedded the spiritual control factor. This has been termed 'Yajnastoma'- the germ of power-manifestation which in Tantrika terms consists of Supreme Nada and Bindu. 
Form yajnastoma the following creative principles arise : 
1 
Purushas,
 which are fourteen; that is, divine forms of consciousness. 
2 Purusha (consciousness principle). 
3 Prakriti (primary creative principle; primus). 
4 A hang (I-ness). 
5 Buddhi (intellective mind). 
6 Manas (sense-mind). 
7 Indriyas, which are ten. These are: five senses and five conative organs of action. 
8 Prarca (bio-energy). 
9 Jiwatman (embodied being). 
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        10 Tanmatras (tanons), which are five in number. 
11 Mahabhutas (metamatter), which are five. 
Here we find the fundamentals of kundaliniyoga and bhutashuddhi. The fourteen purushas are deities, of which six are Shiwas. The first Shiwa is Deity Brahma situated in the muladhara centre; the second is 
Wishnu
 in the swadhishthana
 centre, the third is Rudra in the manipura centre, the fourth is Isha in the anahata centre, the fifth is Sadashiwa in the wishuddha centre, and the sixth is Parashiwa in the indu centre. These Shiwas are also called Brahmas. 
The Waidika process of kundahliyoga has been briefly described here : 'Hridaya (hrit or anahata centre in the heart region) is like a lotus with the pericarp which hangs down in a deconcentrated state. This centre should be turned upward by sitkara (i.e. sitkara breath-control) and other means. Within this centre is super-light (mahan archi) with all-pervading flame, which radiates in all directions. In the middle of this is subtle Fire-flame 
(Kundalini),
 which has been brought upward (that is, splendorous subtle 
Kundalini, who resides in the muladhara centre, should be roused and conducted to the hrit or the anahata centre). Inside the flame (splendorous Kunda-alini), lies 
purusha
 as Supreme Being; he is Brahma, Ishana (Shiwa), Indra, 
Akshara
 (imperishable) and supreme Swaraf (Ishwara God)' (-Mahopanishad, 1.12-14). 
In the Tantrika process, Kundalini is aroused in the muladhara centre, conducted to the sahasrara centre and is then absorbed into Parama Shiwa; thereafter, the infinite Shiwakundalini is given a form having two aspects mantra-sound derived from Supreme Nada and power-form from Supreme Bindu; this is 
Ishtadewata; then I.fatadewata is brought down to the hrit or the anahata centre for concentration. In the Waidika process, kundalini is aroused in the muladhara centre and then brought to the hrit or anahata centre where concentration is done, first, on mahan archi, that is, super-light emanating from kundalini; when concentration becomes deeper: on Kundalini who is within the light; and finally, concentration on Supreme Being Narayana or Parama Shiwa - within kundalini. 
At the first stage of concentration, superlight is the object. When concentration becomes deeper, the super-light is not recorded in consciousness, but Kundalini herself shines forth there. At the last phase of concentration, Narayana emerges from kundalini. In the Tantrika process, both Parama Shiwa and kundalini are transformed into Ishadewata and concentration is done either in the sahasrara or the anahata. 
There is also a Waidika process in which kundalini’ is brought from the muladhara centre to the sahasrara centre where union between them takes place. It is stated: 'Soma (here Shiwa) is with that power which operates in the upper region, and 
Anala
 (fire, here Kundalini) is endowed with that power which operates from below. The worldly knowledge is enclosed between the two (that is, sensory knowledge is due to the different situations of Soma-power and Anala-power). When Agni (= Anala = 
Kundalini)
 rises up (from muladhara) and is united with immortal Supreme Soma (Shiwa), Soma becomes in the nature of Agni, and amrita flows downwards (from the union). When the power 
(Kundali-
power), situated in the lower region (that is, muladhara), passes upward, it is called Kalagni (because that power, then, absorbs time; that is, that power exhibits absorptive power); when Kalagni-power goes upward, it expresses its purifying and burning effects (that is, the upwardly going Kundalini purifies and absorbs all creative principles). That power situated in adhara (i.e. muladhara) is Kalagni (i.e. Kundalini); when it goes upward, Soma (Shiwa) turns downwards, and in this way the union between Shiwa and Shakti (Kundalini)
 takes place. Shiwa is in the upper region (i.e. sahasrara); when Shakti goes into the upper region, Shiwa becomes united with Shakti (that is, when 
Kundalini
 goes up from muladhara to sahasrara, Shiwa and kundalini become one and the same); everything is pervaded by Shiwa-Shakti. The universe arises from that energy of Agni (when Agni as Kunaalini is latent in muladhara, and prana is aroused); by 
Agni
 (as Kundalini being aroused) the knowledge of the world is burned to ashes; the creative energy is reduced to ashes (i.e. completely absorbed). The energy of creativity evaporates 
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        (when it is absorbed into Agni)' (- Brihajjabalopanishad, 2.8-13). 
Also : 'Shiwa-fire (that is, 
Kundalini
 as fire who is situated in the muladhara around Shiwa as Swayambhu-linga), after burning the body (that is, the five mahabhutas and five tanmatras which produce the material body and, as creative principles, are in the five centres from muladhara to wishuddha), becomes united with Soma (that is Shiwa), in sahasrara, and as a result amrita (deathless life-stream) flows; when a yogi is able to flow that amrita from Shakti (kundali-power) and Soma (Shiwa), through the yoga-path (i. e. sushumna-path), he attains immortality (that is, when the sushumna-path is made free from all creative principles, and is full of only amrita, immortality is attained)' (- Brihajjabalopanishad, 2. 19). 
Here is the Waidika process of kundaliniyoga. When kundalini is actually aroused and conducted upwards, it is kunadliniyoga; and when it is not possible, the whole process, either Waidika or Tantrika, is done through thoughtconcentration and it is called bhutashuddhi. This term has been used in Ramatapinyupanishad (1.5.1). It has been stated there : 'Bhutadikang shodhayet', that is, bhutas (five subtle elements) and other principles should be purified. This is bhutashuddhi. Bhutashuddhi is a fundamental process in the Tantrika form oflayayoga, and, consequently, it has been elaborated there. 
Rishi
 Narada said : 'The purification of the tanmatras-mahabhutas of which the body is composed is by the union with changeless Brahman; this is called bhutashuddhi. Splendorous Atman lies within the mind, and this is called the mental body by the yogis who have realized truth. When it is purified, all is purified' (- Goutamiyatantra, ch. 9). Here, bhutashuddhi has been defined. It is a process of purification of the principles of the body and mind. About the process, it is stated : 'By deep thinking, Shakti (Kundali'-power) situated in her own abode (i. e. muladhara) should be aroused by the mantra 
'Hung'
 and conducted from muladhara through swadhishthana, manipura, anahata, wishuddha and ajna which are situated in the anal, genital, navel, cardiac, cervical and eyebrow regions respectively. Think of muladhara. 
the golden lotus with four petals; think that there is a triangle which shines like moon, sun and fire in muladhara; then think deeply of jiwatman (embodied being) in concentration; think of kundalini who is deep red, as bright as ten million lightnings and ten million suns, and as cool as ten million moons, and like the (motionless) flame of a lamp. By thinking, kundalini should be conducted through the path of 
sushumna.
 to unite herself with Paramatman in the region of Shiwa in sahasrara by the mantra 'Sohang'. During the process of conduction, five mahabhutas (and tanmatras), the organs of speech, feet, hands, anus and genitals which cause speech, locomotion, prehension, excretion and reproduction, and the organs of hearing, touch, sight, taste and smell and their functions - these twenty-five principles and purusha;
 and I-consciousness, sense-mind, intellective mind, sense-consciousness - all these should be absorbed (into kundalini) by thinking. . . . Finally, going down through the sushumna-path, all these principles should be replaced in their appropriate places by the mantra 'Sohang'; this is bhutashuddhi which is followed by matrikanyasa (a hand-process with mantra)' (- Goutamiyatantra, ch. 9). 
Ishwara has said about bhutashuddhi that: 'Supreme kundalini-power should be made to pass with jiwatman by the mantra 'Hangsh' from muladhara by piercing all centres, step by step, to sahasrara and to unite her with Supreme Brahman (by thinking); senses and conative organs of actions, bhutas, etc. and their functions, intellective mind, I-consciousness, sense-consciousness, etc.-all should be united (by absorption)' (- Nilatantra, ch. 4). Also: 'Oh Mother of gods, jiwatman along with kundalini and twenty-four principles should be made to be absorbed into Paramatman by the mantra "Hung Hangsah" along with inspiratory breath-control by the practitioner' (- Todalatantra, ch. 4). 
It has been stated: 'The purification of five bhutas (i.e. five mahabhutas and five tanmatras) and indriyas (five senses and five conative organs of actions) is very carefully done; this is why it has been termed bhutashuddhi' (- Gayatritantra, 1.202). So, the process of 
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        purification of creative principles is termed bhutashuddhi. This purification is effected by absorption. The roused 
kundalini
 is alone able to exhibit the full and effective absorptionpower. So, it is very important that Kundalini first should be aroused. About the rousing of kundalini,
 /shwara has said: 'Supreme Kundalini-power should be aroused by making apana go upward by pranayama in conjunction with prana-mantra 
("Yang");
 then 
Kundalini
 with jiwatman from anahata should be conducted by piercing all the centres to sahasrara above and unite her with Supreme Brahman' (-Bhutashuddhitantra, ch. 3). The fire-energy should also be applied to rouse 
Kundalini
 as has been stated by Mahadewa (- Sammohanatantra, ch. 4). 
Sadashiwa, in expounding the process of bhutashuddhi, says: 'The earnest practitioner should place his hands with the palms upwards in his lap (sitting in a concentration posture); focussing his attention on muladhara, he should rouse 
Kundali
 by the mantra 
"Hung";
 he should then conduct 
Kundali
 with all the principles associated with the "earth" to swadhishthana by means of the mantra "Hangsah", where these principles should be made to be absorbed in the "water". Having the "earth" together with the smell principle and its objects and others thus absorbed into the "water", he should get the "water" together with the taste principle, its objects and others absorbed into the "fire"; then the "fire" together with the sight principle, its objects and others into the "air"; then the "air" and the associated touch principle, its objects and others into the "void"; then the "void" together with the sound principle and its objects into I-consciousness, I-consciousness into supraconsciousness, supraconsciousness into primus, and primus into Brahman' (- Mahanirwanatantra, 5. 93-7). 
It has been stated: 'Thereafter bhutashuddhi should be done. Placing his hands with palms upwards in his lap, the calm practitioner should concentrate on Kulakundalini who is the source of spiritual knowledge and is in muladhara; she is coiled like a sleeping serpent (that is, in a latent form) with three and a half coils around Swayambhu-linga, subtle, splendorous like ten 
million lightnings and all knowledge. After the concentration, 
kundalini
 should be roused by the mantra "Hangsah", or Pranawa, or Kwchabija ("Hung")' 
(-from Yamala. quoted in Tarabhaktisudharnawa, ch. 5). Here, one of the three mantras has been advised for rousing and conducting Kundalini. 
Apana-raising, pranayama and mantra are most important factors in the process of rousing kundalini. It has been stated: 'By inspiring through the left nostril and at the same time contracting slightly the anus and pressing the palate with the retroverted tongue, 
Kundalipower should be united with Shiwa; expiration should also be done through the left nostril' (from Merutantra, quoted in Purashcharyarnawa, ch. 3). Here it is disclosed that 
Kundalipower which is in muladhara should be aroused by left inspiratory-expiratory breath-control along with anal-lock and tongue-lock. Then the roused kundalini should be conducted to sahasrara to unite her with Parama Shiwa. Apana-energy is raised upwards by anal-lock. 
About tongue-lock, Shiwa has said: 'A 
yogi should practise pressing the palate with the tongue by folding it. Gradually he will be able to reach the uvula. When the palatine region is pressed with the tongue, a kind of cool lifeful substance is secreted by the utilization of which the yogi is able to prolong his life. The tip of the tongue should press on the uvula. The lifesubstance secreted from the white lotus (i.e. Sahasrara) is in concentration. The 
yogi
 gains control over hunger and thirst and prolongs his life to a very great extent by bathing his body with this life-substance' (- Shiwapurana, 6. 47.83-5). 
To be able to execute tongue-lock correctly, the tongue should be made soft and elongated by milking-process and lingual exercise. Milking is the pulling of the tongue by wrapping it with a soft, fine, wet cloth. Lingual exercise consists in retroversion and stretching of the tongue, done alternately while assuming the adamantine posture (wajrasana). 
Tongue-lock consists in pressing with the tip of the retroverted tongue the soft palate and uvula. This tongue-palate contact, when continued for a long time and with breath-suspension 
dries the part which is usually wet with mucus secreted by the palatine glands, and creates a state in which a radiation of life-force occurs through this part. An advanced 
yogi
 is able to reenergize his whole body with it, and, as a result, he attains a disease-free body and long life. 
Pranayama plays an important role in rousing Kundalini. It has been stated: 'Subtle Supreme Kundalini should be roused from muladhara by Kumbhakapranayama (breath-suspension)' (- Mantramaharnawa, 1. leaf 41). Prarcayama is a fundamental part of bhutashuddhi. It is a special pranayama termed bhutashuddhi pranayama. But there is a. modified form of 
bhutashuddhi
 which is done only by deep thinking and without prawayama. It has been stated: 'Divine 
kundalini
 along with five bhutas should be united in thought-concentration; then "I am that" should be thought in concentration' (-Uddisha, quoted in Purashcharyarnawa, ch. 3). That deep thinking is the most important part of bhutashuddhi has been stated by Shiwa. He says: 'So. in bhutashuddhi thought-concentration (bhawana yoga) alone (is used)' (- Shaktisangamatantra, Tara Section, 12.13). Mind is purified by bhutashuddhi. It is stated: 'The purification of the mind and the embodied being is effected by bhutashuddhi' ( - 
Shadamnayatantra,4.151). 
It has been stated: 'Sitting on a comfortable seat consisting of Kusha grass and on the top of which is spread the skin of the black antelope, the practitioner should assume the lotus posture and perform bhutashuddhi' (- Skandapurana, 2.5.4.20). So, lotus posture is considered a suitable posture for bhutashuddhi. But the posture to be assumed is mainly determined by the form of the process adopted. Accomplished posture is also very good, especially when apanacontrol is introduced in the practice. 
Brahma has explained a form of bhutashuddhi in which pranayama in conjunction with the mantra pranawa has been used to purify all the principles - five forms of metamatter, five tanons, senses, conative organs, sense-mind, sense-consciousness, intellective mind, I-consciousness and others; pranayama is executed in a special manner with pranawa to control prarca- and 
apana-energy (- Lingapurarna, Section 1. 73. 11-16). 
Absorptive Thoughtconcentration 
Consciousness, when super-purified and in a state of superconcentration at its fourth stage, is of splendorous Kundalini. It is the final state of superconsciousness. This consciousness is finally absorbed into 
Kundalini.
 But before the attainment of the final form of superconsciousness, consciousness undergoes three stages of superconcentration: concentration-on-materialform (superconcentration, first stage), concentration-on-mahabhut a-tanmatras (superconcentration, second stage), and concentration-on-divineform (superconcentration, third stage). 
To transform concentration into superconcentration, it has first to be developed into dharana and dhyana. Dhyana is changed ultimately into the deepest form of concentration in which the I-ness feeling sinks, and only an object in its subtle form is held in consciousness, uninterruptedly and continuously. This is samadhi - superconcentration. 
But dharana must be established in a form of consciousness which is multiform in character. This is due to the fact that this form of consciousness is maintained by the constant penetration into it of the sensory forms of smell, taste, sight, touch and sound through the sensory channels and in which sense-mind plays a fundamental role. The sensory images in the consciousness evoke intellection to a certain degree and also conscious thoughts associated with images. According to the types of sensory images, affectivity and conativeness or specific intellectuality are aroused. So sense-consciousness is the perceptual field (sangjnana) in which intellection, affectivity and conation play their roles, and, in this manner, sense-consciousness constantly changes its form. 
In such an undulatory form of consciousness, concentration is not easy. Concentrative mind (dhi) does not radiate into such consciousness. 
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        Conscious thoughts associated with perception often become the centre of exciting conative activities in which the organs of speech, prehension and locomotion, and organic and sexual functions are involved. When all these conative actions go on, consciousness is unable to exhibit holding-power to the extent of developing concentration. When the actions are controlled by appropriate postures (asanas), the body may be motionless, but the associated thoughts remain uncontrolled. Those thoughts directly concerned with the movements may cease to appear in that form; but, actually, they immediately change their character and begin to flow in consciousness in many new forms. But unless the flowing of thoughts is controlled, concentrative mind fails to operate in consciousness. 
There are four main levels in perceptive consciousness: perceptual, conative, affective and intellective. Conative, affective and intellective phenomena are based on perception. At the conative level, all the five conative organs of action are in operation and conscious thoughts arising from perceptivity and conativeness are multiform and consciousness is in a state of restlessness. Such a form of consciousness is unfavourable to concentration. Holding-power is not maintained in such consciousness. But as such a form of consciousness is a fact in our common mode of existence, yogis have introduced two methods of developing concentration in a state when actions are a predominating factor. They are: karmayoga and mantrayoga. 
Karma (action) may be divided into two categories: white and black. White actions are based on yama and niyama, and are done for the good of others, without having any selfinterest. Black actions are those which are associated with hostility, falsehood, theft, discontent and excessive sexuality. In an ordinary life, man does both kinds of action. But only white actions are elements of karmayoga, while black actions impede it and impurify consciousness. These black actions which are habitually done should be controlled by doing the habitual white actions in a more intensified manner and often, and by the practices of yama, niyama and prarcayama. Organic actions should be harmonized and sexual control should be achiev
ed by the appropriate processes of 
hathayoga. Actions should be executed in the following manner: (1) dedication of all actions to God or 
Ishtadewata;
 (2) cultivation of unattachment to actions and their results. This is the path of karmayoga. Through it, consciousness becomes spiritually purified, and holding-power is developed. 
Another means is mantrayoga. In mantrayoga, speech is transformed into the waikhari form of mantra. By japa (mantra-process of repeating mantra), the waikhari sound which is an approximate imitation of mantra-nada is correctly established in the mind. First of all wachika (verbal, which others can hear) japa should be practised for that purpose. Then upangshu (mantra is uttered in such a low voice that only the practitioner himself can hear, but not others) japa should be practised. Finally, manasa (mantra is uttered only mentally, without producing any sound) japa should be practised. In rnanasajapa, the sounds of the matrika-units of the mantra should be thought. This sound-thought will be gradually established in the consciousness; that is, conscious thought is made of mantra-sounds by manasa japa. This can be achieved by repeated practice. From soundthoughts will emerge holding-power. 
Affectivity is an avenue through which concentration can be developed. This is possible through love (anuraga). What is love? It is an intense pleasurable feeling aroused in relation to a person for whom there is liking and who appears extremely attractive to that person, and for whom there is a strong attachment. Union with such a person gives highest pleasure and satisfaction. Separation causes sorrow, disturbances, anxiety and restlessness. When there is real and intense love, consciousness is saturated with love and in it the image of the object of love is held. In union, deep thought with deep feeling is evoked through pleasure and satisfaction, and, in separation, deep thoughts flow in sorrow. Qualities associated with real love are self-dedication and self-sacrifice, admiration and respect for each other, and a sort of deep intimacy, and a strong desire for union in which man or woman becomes fully absorbed in the object of love. Such an intense love is often 
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        associated with sexual desire which is fully aroused in contact. Sexual desire may also go so far as to cause intense sexuality. At this point love becomes lust. However, love has other forms. Love in the form of affection is naturally expressed towards one's own children. It is very strong in mothers. There is also love for brothers and sisters, and for friends. 
Is it possible to develop concentration in the centre of such emotionalized thoughts? First of all, concentration is based on a state of singlepointedness of consciousness. According to bhaktiyoga, love can be spiritualized to that degree when it assumes exclusively the form of only that object and nothing else. It is called ananyabhakti - single-pointed concentrated flow of love for God. This one object cannot be a material object. Because, material objects are seen in the diversified consciousness. Through the process of concentration, diversity is transformed into uniformity. The likeness of a material object in thought-form can be undertaken at the beginning as an object of concentration. As concentration develops, the thought-form changes and finally is reduced to what is an unknown phenomenon, never experienced in the material world. This is the experience of subtle elements - mahabhutas which can be farther reduced to tanmatras. These experiences occur when consciousness is in a state of concentratedness. Superconcentration is attained on mahabhutas and tanmatras. But when love is fully spiritualized, even mahabhutas and tanmatras are not registered in consciousness which is flooded by bhakti (divine love). In the most intensified love in concentration, only God in the form of Ishtadewata is held in consciousness. Love-concentration at its highest degree becomes ananda samadhi - superloveconcentration. 
So, when bhakti flows, consciousness only receives and holds divine forms, and nothing else. Bhakti develops non-attachment to worldly objects, stage by stage. There are, of course, preliminary practices which help to arouse bhakti. First of all, thoughts should be purified and spiritualized by yarna and niyama, especially, by ritualistic worship, japa (mantra-practice) and thinking of 
Ishtadewata..
 All these belong 
to waidhi-bhakti (ritualistic or devotional divine love) which ultimately leads to ragatmikabhakti (all-love). This is the path of bhaktiyoga. 
Those who are able to raise their intelligence and thoughts to a spiritual level, and whose thoughts are purified by yama and niyama, are fit for the practice of jnanayoga. By spiritual deliberation and reflection, they become unattached to mundane objects and are able to make consciousness free from worldly thoughts. By applying 'neti neti' (not this, not this) deliberation, they go beyond the world, and finally become established in Brahman (Supreme God) in asamprajnata samadhi. This is the state of rajayoga. 
In layayoga, kundalini is aroused by concentration in combination with mantra, pranayama and certain control processes of 
hathayoga. The aroused kundalini exhibits absorptive power to the highest degree, by which she absorbs all the creative principles located in the chakras (subtle centres) when piercing through them. Absorption occurs in a certain order, and, finally, when all creative principles except superconsciousness are withdrawn, samprajnata samadhi is attained in sahasrara. This is the limit of Amakala. Thereafter, the stage of Nirwanakala is reached. Now Kuzdalini becomes Nirwanashakti. After that 
Kundalini
 herself becomes united with and is absorbed into Parama Shiwa. This is the final stage of asamprajnata samadhi. This is kundaliniyoga. 
In bhutashuddhi, the entire process of 
kundaliniyoga, in exact order, is rendered in thoughtforms. What actually happens in kundaliniyoga is imitated in thoughts. In fact, kundaliniyoga in thought-form is bhutashuddhi. The 
Kundalirousing which is the first part of the process of Kundaliniyoga is done in thought, that is, thinking deeply of the rousing of Kundalini. The absorption of various creative principles in the same order as actually takes place in kundaliniyoga is also done in thoughts in the same order. 
In bhutashuddhi, thought is not mixed with intellectuality. Here, thought is merely a mental image of a certain form or action which requires no intellection, but is associated with attention and a certain degree of concentration. Con
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        Bhatashuddhi - Purificatory Thought-concentration 
centradve-mind is brought into play for making thought forceful. When the thought is a conscious form of an image of an object, and the whole thought is of that image, and there is no interruption in the flow of that thought and there is no penetration of something else in it, it is called thought-form. A thought-form is to be maintained for a certain time without allowing it to slip, or mix with, or be replaced by, other thoughts. The minimum time a particular thought-form is to be maintained is the lowest kumbhaka-unit which is a four-matrika-unit (4-m-u). During kumbhaka (breath-suspension), an internal calmness develops. The calmness is frequently interrupted by organic and muscular disturbances. Organic harmony should be established by exercise, diet and internal cleanliness. Muscular relaxation and motionlessness should be developed by the practice of asana (static posture exercise). 
Thought-form should be practised while assuming a concentration posture in which the body is fully relaxed and without any motion. Sit calm for some minutes. Then practise 4-m-u kumbhaka. It is done in this way: inspire in an effortless manner and suspend for four matrikaunits, then expire slowly in an effortless manner without measure. When the 4-m-u kumbhaka becomes easy, and inner calmness remains undisturbed, and it can be repeated according to certain rules, then this kumbhaka should be considered as accomplished. Thereafter, higher-unit kumbhakas should be practised stage by stage. 
The following are the stages of kumbhaka: 
1 4-matrika-unit kumbhaka 
2 6-m-u 
3 10-rn-u 
4 12-m-u 
5 16-m-u 
Thought-form should be practised during kumbhaka. It is done in this manner: think of one object only, and nothing else. The depth of thinking will be such that the whole thought will be of that object only, and nothing else; and that thought will not be dim, but vivid and clear, nonundulatory, and unpenetrable and unreplaceable by other thoughts. That non
moving steady single thought is mono-thought. The duration of mono-thought is the duration of kumbhaka. The practice is done stage by stage: 
1 4-m-u kumbhaka together with monothought 
2 6-m-u - ditto 
3 10-m-u - ditto 
4 12-m-u - ditto 
5 16-m-u - ditto 
This is the general limit of kumbhaka and mono-thought practice. When mono-thought with kumbhaka is practised in this way, thought becomes deeper and deeper, and, at a certain point, it is transformed into real concentration. At this stage, the power of control to hold an object in consciousness is so developed that that object becomes the whole of consciousness; consciousness, now, is of one form and singlepointed; the object held in consciousness becomes steady; and consciousness is now impenetrable by other objects, and does not change its form. Such holding-power of control is termed dharana -holding-concentration. As concentration goes deeper, it becomes uninterrupted normally, and continues for a longer period. This is dhyana - deep concentration. Finally, concentration becomes so deep that I-ness feeling disappears and only an object in its subtle form remains. This is samadhi - superconcentration. The first form of samadhi is samprajnata samadhisuperconscious concentration. It is also divided into four stages: 
1 In which appropriate material forms are the objects. 
2 In which mahabhutas-tanmatras are the objects. 
3 In which God in form, or Ishtadewata is the object. 
4 In which subtle kundalini is the object. 
Finally, samprajnata samadhi is transformed into asamprajnata samadhi after the absorption into 
Kundalini
 of samadhi-consciousness and primus. Now only 
Kundalini
 remains. Ultimately, 
Kundalini
 is absorbed into infinite Supreme Consciousness and remains as the being of Shiwa. This is the final stage of asam
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        prajnata samadhi. This is the goal of 
kundaliniyoga, and bhuthashuddhi is the means to it. 
In bhutashuddhi, the mono-thought formation is done in the chakras (subtle centres), starting from the muladhara and working up to the sahasrara. The chakras are the seats of creative principles. The lower five chakras, in addition, are the seats of sensory principles, principles of conative actions, bio-energies and deities. The yoga-processes practised in the chakras are summarized here. 
1 In the muladhara: 
(a) Conative control - sexual control. 
(b) Sensory control - smell control. 
(c) Bio-energy control - apanayama to control apana-energy. 
(d) Anal control. 
(e) Concentration on Deity Brahma. 
2 In the swadhishthana: 
(a) Conative control - organic control. 
(b) Sensory control - taste control. 
(c) Bio-energy control - apanayama. 
(d) Yonimudra and perineal control. 
(e) Concentration on Deity 
Wishnu. 
3 In the manipura: 
(a) Conative control - locomotor muscular control. 
(b) Sensory control - sight control. 
(c) Bio-energy control - samanayama to control samana-energy. 
(d) 
Uddiyana
 process (abdominal retraction control). 
(e) Concentration on Deity Rudra. 
4 In the anahata: 
(a) Conative control - prehensile control. 
(b) Sensory control - touch control. 
(c) Bio-energy control - pranayama to control prarca-energy. 
(d) Concentration on Deity 
Isha. 
5 In the wishuddha: 
(a) Conative control - speech control. 
(b) Sensory control - sound control. 
(c) Bio-energy control - udanayama to control udana-energy. 
(d) Jalandharabandha mudra. 
(e) Concentration on Deity Sadashiwa. 
6 In the ajna: 
(a) Sense-mind control. 
(b) Will-mind control. 
(c) Concentration on the Goddess Hakim. 
7 In the manas: 
Control of sense-consciousness. 
8 In the indu: 
(a) Thought control. 
(b) Concentration on the God Parashiwa. 
9 In the guru: 
Concentration on Guru-God in form. 
10 In the sahasrara: 
Samprajnata samadhi. 
In bhutashuddhi, all these different forms of control are not practised as specific exercises in different chakras. But the concentration on gods and goddesses situated in the chakras is a part of bhutashuddhi. A specific system, based entirely on what actually happens in kundaliniyoga, of mono-thought formation has been adopted in bhutashuddhi. At the beginning, the process is only of thought. Thought is of a nonintellective and non-deliberative character, of one image, non-undulatory, and impenetrable by other thoughts. The duration of each thoughtform is willed and is immediately replaced by another specific thought-form. In this manner, a specific thought-chain is made. Thought gradually becomes deeper by practice, and finally is transformed into concentration in which holding-power is manifested. This is holding-concentration. 
A thought, when composed of only one image without any intellective oscillations and remaining steady and deep, is able to express its hidden power by which it becomes a living phenomenon - a fact. So, deep thinking of arousing 
Kundalini and of absorption of different creative principles in different chakras becomes facts, when thought is transformed into holding-concentration, and that into deep concentration. In this way, bhutashuddhi becomes ultimately kundaliniyoga. 
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        CHAPTER 6 
Bhutashuddhi Pranayama Purificatory Breathing 
Bhutashuddhi pranayama is a special form of sahita breathing which forms an important part of bhutashuddhi. This breathing effects deep internal purification by the mantra power. The purificatory effects of bhutashuddhi are enhanced by this breathing in which mantra and concentration are intrinsic parts. Mantra causes deep internal purification and its power is increased by breath-suspension and concentration. This is why Shiwa has said that bhutashuddhi should be done with pranayama (- Brihannilatantra, ch. 2, p. 5). 
About the technique of bhutashuddhi pranayama, it is stated: 'Inhale air through the left nostril, 16 measures; then suspend breath, 64 measures; and finally expire through the right nostril, 32 measures; with smoke-coloured wayu-bija, that is, the mantra "Yang", situated in a hexagram. Then breathe in through the right nostril, 16 measures; suspend, 64 measures; with red-coloured wahni-bija, that is, the mantra "Rang",
 in a triangle with swastika sign. Now think of black-coloured "Personified Impurity" (papapumsha) lying in the left side of the practitioner ... and then think that it is burned by the fire arising from muladhara, and its ashes are then expelled from the body with expiration through the right nostril, 32 measures. Now, with the white-coloured chandra-bija, that is, the mantra 
"Thang"
 which is in the forehead (that is, indu centre), inspire through the left nostril, 16 measures, then suspend, 64 measures, and at the same time think that by the showers of deathless substance in the fonn of 50 matrika-letters a new body has been 
created. Then, make the body firm by the mantra "Lang" while expiring (through the right nostril) with 32 measures' ( - Goutamiyatantra, ch. 9, p. 27). 
It has been stated: 'The whole body along with "personified impurity" should be burnt by the fire-flame arising from muladhara. Inspire through the left nostril with thejapa of mantra (thinking mantra mentally) 
"Yang",
 16 measures; suspend 64 measures with thejapa "Yang" and then expire 32 measures with the japa "Yang" through the left nostril; again inspire with thejapa of "Rang" 16 in order to burn the subtle body, suspend with thejapa of "Rang" 64 and at the same time think that the body is burnt into ashes, then expire with the japa of "Rang" 32 and think the ashes are eliminated; then inspire with thejapa of "Lang" 16 and (by thinking) irradiate the body . . .; suspend with the japa of 
"Thang"
 64 and make the body firm (by thinking); and expire with the japa of "Wang" 32 and vitalize the body with deathless substance' ( - Tararahasya, p. 8). Here is a slightly different technique. 
Ishwara said: 'Inspire through the left nostril with the japa of the air-germ-mantra, that is "Yang" 16; then hold in the manipura centre with breath-suspension and with the japa of "Yang" 64; expire with thejapa of "Yang" 32 through the right nostril. In this manner do the breathing with the fire-germ-mantra ("Rang"), holding the breath in the anahata centre. Purification is effected by the mantra "Yang" and burning by the mantra "Rang". Thinking of the white-coloured water-germ-mantra (that is. 
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        "Wang")
 in the forehead (that is, ajna), expiration should be done through the right nostril with japa 32. in this manner the process should be repeated twelve times. This is bhutashuddhi for the purification of the subtle body' (- 
Bhutashuddhitantra, ch. 6, pp. 5-6). 
The technique described here is as follows: (1) left inspiration and suspension, right expiration, with mantra 
'Yang'",
 measures 16-64-32; for the purification (drying purification) of the subtle body; (2) right inspiration and suspension, left expiration, with mantra 'Rang'; measures 16-64-32; for the burning (burning-purification) of the subtle body; (3) left inspiration and suspension, right expiration, with mantra 
'Wang
'; measures 16-64-32. 
Another technique of bhutashuddhi breathing, which is done in modified bhutashuddhi, is this: 'Inspire through the left nostril and at the same time think of smoke-coloured airgerm-mantra 
("Yang"),
 and do japa of the mantra 16 times; suspend and do japa of the mantra 64 times, and at the same time think that the black-coloured "personified impurity" in the left interior part of the body along with the (subtle) body, has been dried (by the mantra); then expire through the right nostril with the japa of the mantra 32 times; inspire through the right nostril with the japa of fire-germ-mantra "Rang"
 16 times and at the same time think of the mantra as red-coloured; suspend with the japa of the mantra 64 times and at the same time think that the "personified impurity", together with the subtle body, has been burnt by the fire arising from muladhara; then expire through the left nostril with the ashes (produced by burning) and with the japa of the mantra; again, thinking of the white-coloured moon-germmantra 
"Thang",
 inspire with the left nostril and at the same time make japa of the mantra ("Thang")
 16 times and think of the moon in the forehead (indu centre); then suspend with the japa of the water-germ-mantra 
"Wang"
 64 times and at the same time think that the whole body which is ofmatrika-letters has been (newly) made by the deathless substance (amrita) flowing from the moon in the forehead (indu centre); then expire through the right nostril with the japa of earth-germ-mantra 
"Lang"
 32 times and 
at the same time think that the body has been made firm' (- Bhutashuddhitantra, ch. 16, p. 15). 
The technique of bhutashuddhi breathing given here is complete. It is as follows: (1) left inspiration 16 - suspension 64-right expiration 32, with the japa of the mantra 
'Yang'
 along with concentration; (2) right inspiration 16 - suspension 64 - left expiration 32, with the japa of the mantra 'Rang' and concentration; (3) left inspiration 16, with the japa of the mantra 
'Thang' and concentration; suspension 64, with the japa of the mantra 
"Wang'
 and concentration; right expiration 32, with the japa of the mantra 'hang'
 with concentration. 
Here, concentration means deep thinking which is done along with the mental mantrajapa and with either inspiration, suspension or expiration. These respiratory acts are measured by the japa. Thinking becomes deeper when done with mantra and breathing. The purificatory process consists of internal drying and burning. Drying becomes effective by the mantra 'Yang'
 in combination with thinking and breathing. Similarly, burning becomes effective by the mantra 
'Rang'
 in combination with thinking and breathing. The purificatory process is followed by the re-energizing process. It consists of two factors: body-remaking and body-firming. The remaking of the body is done by the mantras 'Thang'
 and 
'Wang'
 with breathing and thinking, and the newly made body is made firm by the mantra 
'hang'
 with breathing and thinking. The power of 
'Yang'
 is released when done with left, inspiratory and suspensive, right, expiratory breathing, and of 
'Rang'
 in right inspiratory and suspensive, left expiratory breathing. The power of 
'Thang'
 is awakened in left inspiratory breathing, that of 
'Wang'
 in suspensive breathing, and that of 
'hang'
 in right expiratory breathing. 
The process of drying 
(shoshana)
 is effected by the mantra 
'Yang'
 in left inspiratory and suspensive, right expiratory breathing with 16-64-32 measures; and the process of burning (dahana) by the mantra 
'Rang'
 in right-inspiratorysuspensive-left-expiratory breathing with 1664-32 measures (- Wishwasaratantra, ch. 2, p. 23). It has been stated: 'Drying, burning and irradiation (plawana) should be done with the mantras 
"Yang", "Rang"
 and 
"Wang"
 res
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        pectively. In this manner, the practitioner should perform bhutashuddhi' (- Koulawalitantra, ch. 2, p. 6). Also, 'Oh Deweshi! the practitioner, for the purification of the body, should do drying, burning, ashes-removal, amrita (vital substance) shower 
(warshana)
 and irradiation (aplawana) by the air-germ-mantra 
("Yang"),
 fire-germmantra ("Rang"),water-germ-mantra 
("Wang"), moon-germ-mantra 
("Thang")
 and earth-germmantra 
("Lang")
 respectively, in conjunction with inspiration-suspension-expiration (that is, pranayama)' ( - From Tantragandharwa, quoted in Shaktanandatarangini, 7. 10). 
Here the process of purification has been clearly defined. The purificatory process consists of five practices: 
1 Drying with the mantra 
'Yang'
 in conjunction with breathing. 
2 Burning and ashes-removal with the mantra 'Rang'
 and breathing. 
3 Amrita-shower with the mantra 
'Wang'
 and breathing. 
4 Irradiation with the mantra ' 
Thang'
 and breathing. 
5 Body-firming with the mantra 
'Lang'
 and breathing. 
Thinking is an intrinsic part of the purificatory process. It is stated: 'In the left nostril, the thinking of smoke-coloured air-germ-mantra ("Yang")
 should be done (in inspiration through the left nostril). Then the body should be dried by 
"Yang"
 (in suspension) by thinking, and then think of 
"Yang"
 (while expiring) through the right nostril. Then think of red-coloured firegerm-mantra 
("Rang")
 (while inspiring) through the right nostril; burn the dried body into ashes by the fire from 
"Rang"
 (by thinking while suspending breath), and then expire through the left nostril (while thinking that) the ashes are removed. Then the white-coloured germmantra 
"Thang"
 should be placed in the forehead (indu centre), by which the lunar amrita (vital substance) will be made to flow downward (all by thinking). Then, thinking that the arnritabom body is pure and pleasing, bring the jiwatman to its own place in a right manner' (- Sanatkumaratantra, ch. 3, p. 2). Here, the whole process is done by thinking in conjunction with 
breathing. The sounds and colours of mantras are thought of and the purificatory processes are done by thinking. 
Wayu is the subtle pranic energy which is in operation. The germ-mantra is in the form of wayu-energy, that is, wayu-energy forms an intrinsic part of the germ-mantra. The wayuenergy changes its character in left inspiration, right inspiration, left expiration, right expiration and suspension. The wayu-energy when operative during left inspiration and suspension, and right expiration, is the 'Yang'-energy by which the body is dried; the wayu-energy in right inspiration and suspension, and left expiration becomes 'Rang'-energy which burns the body along with impurities (-front Bhairawatantra, quoted in Tarabhaktisudharnawa, ch. 5, p. 153). It indicates that the wayu-energy becomes a germ-mantra-energy by appropriate breathing. The mantra-energy is subtle and radiates a particular colour-ray and is apprehended in concentration. So long as apprehension is not possible, the mantra should be thought of in the right colour. 
It has been stated: 'In the navel region (manipura centre), think of the red-coloured maya-bija, and then burn the subtle impure body by the fire coming from it by thinking' 
( - Tarabhaktisudharnawa, ch. 5, p. 155). Here, it has been clearly stated that the purificatory processes should be done by thinking, and the body is not the physical body but subtle body. Again, 'Think of the smoke-coloured 
"Yang"wayu (-energy) in the navel region 
(manipura centre) and make the subtle body dry by the mantra 
("Yang")
 (by thinking) while doing the left-inspiratory-suspensive, right-expiratory 
breathing, 16-64-32. Think of the red-coloured fire-germ-mantra 
("Rang")
 in the region of genitalia 
(swadhishthana)
 and burn the impure subtle body by the mantra 
("Rang")
 (by thinking) and at the same time do the right-inspiratorysuspensive, left-expiratory breathing, 16-64-32. Thinking of the water-germ-mantra 
"Wang" in the region of the uvula, make the flow of amrita
 from the sahasrara centre by the mantra ("Wang")
 (by thinking) while doing left-inspiratory breathing, and irradiate the whole bodyby amrita by 
"Wang"
 (by thinking) while doing 
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        suspensive breathing. Then think of the earthgerm- mantra 
"hang"
 in the anal region 
(muladhara centre) and irradiate the body fully by "Lang"
 (by thinking) while doing right-inspiratory breathing. By this, a most excellent nonwhite-non-black divine body is attained' (-from Yamala, quoted in Tarabhaktisudharnawa, ch. 5, p. 156). 
From the above exposition, it is clear that a germ-mantra is in the nature of wayu, that is, prana or vital energy which emits a particularray. In other words, a germ-mantra is a form of life-force which emits silent sound and colour radiation. The mantra-power is only approachable through deep mono-thought which, in time, develops into concentration. However, the power ofthe mantra is aroused by deep monothought, and is utilized in the purification ofthe subtle body to make it divine. The purificatory effects also extend to the physical body through thought and pranayama (breath-control). Thought becomes forceful and effective by breathing. So. mantra, thought and breathing all three become intrinsic parts of the purificatory process. 
It has been stated: 'The drying (process) done by air-germ-mantra 
("Yang")
 is called bodydrying. This (process) should be performed while doing left-inspiratory-suspensive, right-expiratory breathing. The burning of the body by burning-germ-mantra 
("Rang")
 is called bodyburning. The process should be done in rightinspiratory-suspensive, left-expiratory breathing. The whole body should be irradiated by the currents of amrita flowing from the union of Kundalini
 and Shiwa (Supreme Consciousness). This process is called irradiation
1
 (-Kularnawa,
 ch. 15, pp. 74-5). Here, it is indicated that the processes of body-drying and body-burning are the effects of specific germ (&ya)-mantras and the mantras become effective when done in conjunction with appropriate breathing. The germ-mantra 
'Rang'
 has been called burninggerm-mantra, (dahana-bija) that is, fire-germmantra which is 
'Rang'.
 Certain germ 
(bija)mantras are endowed with the power of purification. so it is stated: 'The purification of the body should be done by 
"Yang", "Rang", "Wang" and "Lang" ( - Garua'apurana, 1.12.2); and 'The 
body of subtle elements is to be dried and burnt by the germ (bija)-mantras 
"Yang"
 and "Rang" respectively; and then think of amrita (vital substance) along with the germ-mantra "Wang”; finally, the whole body should be irradiated by amrita with the help ofthe germ-mantra 
"Lang" 
( - Garudapurana,
 1.11.2-3). Here, it is clearly stated that the mantras have the power to effect purification of the subtle body. 
That deep thinking plays a most important role in the mantra purification of the body has been expressed thus: 'Think of 
"Yang"
 in the heart region (that is, anahata) and of "Rang" which is like three bright flames endowed with the power of burning and purifying; then think in the moon centre (indu chakra) situated in the cerebral region of white-coloured amrita by the flow of which the earth centre (muladhara) is being irradiated; by this process, a divine body which is free from all impurities is attained' 
(-Brahmapurana, 61. 4-6). Here we find that the mantra and its specific purificatory action should be done by deep thinking. It has been further stated: 'The germs of the body are five elements. These subtle elements are earth, water, fire, air and void factor (akasha). For the purification of these elements, the processes of drying, burning, ashes-removal, amrita (vital substance)-shower and irradiation should be done (in succession); these purificatory processes are done by thinking' (- Kalikapurana, 57. 104-6). It has been clearly stated here that the purificatory processes should be done by thinking. 
So, bhutashuddhi pranayama is a special purificatory process done as a part of bhutashuddhi. It is the mantra purification, as it is effected by mantra. The mantra purification consists of the specific processes of drying, burning, ashesremoval, amrita-shower, irradiation and bodyfirming. Each specific process is intimately related to a specific germ-mantra. The germmantra causes the specific purification. Drying is effected by the germ-mantra 
'Yang',
 burning and ashes-removal by 
'Rang',
 amrita-shower by 'Thang',
 irradiation by 'Wang'and body-firming by 
'Lang'.
 The impure subtle body is dried by 'Yang'
 and burnt by 
'Rang'.
 Amrita-flow ii caused by 
'Thang'
 and a new body is formed 
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        by the irradiation of 
amrita
 by 
'Wang',
 and finally, the new body is made firm by 
'Lang'. The power of the germ-mantra is aroused by japa, deep thinking and breathing. Japa is the repetition of the germ-mantra by thinking of the desired number during breathing. Verbal and semi-verbal japa should be practised first to master the correct sound of the mantra. In mantra-thought the correct sound-form is an important factor. Also the colour of the germmantra should be thought of. The specific action of the germ-mantra, namely, drying, burning, etc. should be done by thinking. Therefore, thinking is the thought of the mantra sound, mantra colour, mantra japa and mantra action. Thinking is done in conjunction with breathing. Mantra becomes effective and thinking deep by appropriate breathing. Each germmantra produces effects when practised in conjunction with a particular form of breathing. Now we shall consider the breathing aspect of the mantra purification. 
Sahita
 Breathing 
Sahita is a Waidika form of breath-control. It is stated: 'Kumbhaka is said to be of two kinds - sahita and kewala; so long as kewala is not attained sahita should be practised' ( - Yogakundalyupanishad,
 1.20). Moreover, 'Kumbhaka (breath-suspension) is of two forms - sahita and kewala. Sahita is with inspiration and expiration, and kewala is without inspiration and expiration. Sahita should be practised until kewala is attained' (- Shandilyopanishad, 1.7.13-15). 
The two main forms of Waidika breathcontrol are sahita and kewala. In sahita, suspension is with inspiration and expiration. Therefore, it is inspiratory-expiratory suspension. It ultimately leads to the attainment of kewala. Kewala is non-inspiratory-non-expiratory suspension. This is the highest form of suspension. Sahita develops that power by which the suspensive phase is much prolonged and gradually the inspiratory and expiratory phases are fully controlled. At this stage the suspensive phase 
develops into kewala-suspension - automatic suspension 'without inspiration and expiration' ( - Yogatattwopanunad, 50). 
The prolongation of suspension (kumbhaka) is extremely difficult. According to yoga, this is only possible when certain deep internal purification is effected. So it is stated: 'Thereafter (after the specific purification) the power ofholding breath for a prolonged time is developed' ( - Yogatattwopanishad, 49). This specific purification is termed nadishuddhi, that is, the purification of the subtle wayu-force (vital-force) operating as 
nadis -
 force-motion lines. These nadis are not physical channels but subtle radiation lines created by the motional wayuforces. The motional directions of wayu-forces are the 
nadis.
 The 
nadis
 form a system technically called nadi-chakra - force-motion field, or forcefield. 
The term 'shuddhi', which means purification, in relation to the 
nadis
 has been used in a technical sense. Purification is that process which makes wayu-force free from what interrupts its full functioning. There are two main motions of wayu-force - ida and pingala. These two motions or flows are controlled by 
sushumna. Under 
sushumna
 control, the sun and moon lines are perfect and in harmony. 
Pingala-force (that is, wayu-force radiating as pihgala-line) causes the consumption of energy in the body by exhibiting actions, that is, the energy is transformed into activities. When there is excessive consumption of energy, the body becomes depleted of energy, weak and exhausted. On the other hand, if the body is unable to mobilize the necessary quantity of energy, there will be an impairment of functional efficiency of the body. Energy conservation is effected by ida-force. There is 
a
 certain limit of this process. When the ida-force is weak, the conservation of energy is below the normal level and, consequently, the body is in an adynamic state. When the ida-force functions excessively, the pingala-function is lowered. If both 
ida-
 and pingala-forces are under normal sushumna control, a balance will be established between the conservation and consumption of energy, and as a result, the body will be vital, healthy, vigorous and efficient. 
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        Fundamentals of Layayoga 
In the mental field, pihgala-force produces creative mental energy and ida-force mental relaxation and calmness. Excessive pingala influence causes uncontrolled and destructive thoughts, violent emotion and a general restlessness of the mind. Excessive ida-force causes dullness, mental torpor and decreased thinking power. When the forces are under 
sushumnacontrol the mental life is well-balanced and wellcontrolled. Under this condition, the mind is able to do intellective, constructive thinking and also to exhibit controlled thoughts; mental creativity and mental calmness and concentratedness go together. All these are only possible when sushumna-control is brought into play. 
The harmonization of 
ida
 and pingala occurs when 
sushumna
 exercises its control over them in a normal manner. This is effected by the superpurificatory process called nadishuddhi. Under this state, sushumna radiates its control-power to ida
 and pingala by which their flows are normalized and harmonized. The ida-pingala powerflows are now forceful but well-controlled, neither in excess nor in deficiency, and the directions of force-motions are now normal, that is, they radiate in a right course enabling them to exhibit their full potency without any deviation or destruction. Nadishuddhi is the process of normalization of the wayu-forces when they are able to exercise their full power on the mind and body to effect rarefaction and concentratedness of the mind and purification and vitalization of the body. 
According to yoga, sahita breathing plays the fundamental role in nadishuddhi. Because of this sahita breathing forms a very important part of pranayama, both of Waidika and Tantrika forms. It has been stated: 'The practitioner who has been practising regularly abstention, observance and (concentration) posture should perform pranayama; by pranayama the nadis (wayus or vital forces) become purified' (- 
Shandilyopanishad, 1.3.15). Here, the pranayama is sahita pranayama. When pranayama is done with inspiration, expiration and suspension it is called sahita. It is often called only pranayama, as it is stated, 'The process consisting of inspiration-suspension-expiration is called pranayama 
(- Darshanopanishad, 6.1). It has been farther stated: 'Pranayama is that which consists of inspiration-suspension-expiration with the measures 16-64-32' (- Mandalabrahmanopa
nishad,
 1.1.6). The measures of 16-64-32 are the regular ones used in sahita. 
The technique of sahita has been given as, 'Inspire slowly through the left nostril, measure 16, suspend, measure 64, and then expire through the right nostril, measure 32; again do inspiration through the right nostril, suspend and expire as before with attendveness' (-YogatattwopanuAad, 41-2). Here, the form of sahita and its regular measures have been given. So sahita is that breathing in which the breath-acts are executed in the following sequence: left inspiration 16 - suspension 64 - right expiration 32 - right inspiration 16 - suspension 64-left expiration 32. The sahita breathing causes nadishuddhi, so it is stated: 'By the practice of this breathing (sahita) for three months, 
nadishuddhi
 is attained' (- Yogatattwopanshad, 44). Nadishuddhi is also important for the practice of a higher stage of sahita in which power of suspension develops to a very high degree. It has been stated: 'The practitioner who is wellcontrolled by the practice of abstention, observance and posture, should first do nadishuddhi (by sahita) and then perform (the higher aspect of sahita) pranayama' (-Trishikhibrahmanopanishad. Mantra Section, 53). Nadishuddhi is only possible when inspirationsuspension-expiration is executed in right measures. It has been stated: 'When inspiration, suspension and expiration are done in right measures, then nadishuddhi is attained' ( - Shandilyopanishad, 1.7.7.). 
The general indications of nadishuddhi are 'lightness of the body, increased power of digestion and assimilation' (- Darshanopanishad, 5. 11); 'reduction of body fat' (- Yogatattwopanishad,
 46); 'comeliness' 
(-Shandilyopanishad, 1.5.4), and 'healthiness' (-Shandilyopanishad, 1.7.8). The fundamental effects of nadishuddhi are 'the increased power of breath-suspension' ( - 
ibid.,
 1.7.8), and 'the easy entrance into sushumna
 of the wayu-force; when this is effected, tranquillity of the mind is attained' (ibid.,
 1.7.8-10). 
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        Bhutashuddhi Pranayama - Purificatory Breathing 
In Tantrika pranayama, sahita and kewala are also the most important parts. It has been stated: 'Kumbhaka (suspension) is of two forms - sahita and kewala. Sahita suspension is that which is done in conjunction with inspiration and expiration. Sahita should be practised until kewala is accomplished. That natural suspension which is without inspiration and expiration is really pranayama, and that is kewala suspension' ( - Grahayamala, Pranayama Section). The technique of sahita which has been given here is: 'Assuming the lotus posture, . . . inspire slowly through the left nostril, then suspend as long as you can, and then expire slowly, not forcibly. Again, inspire slowly through the right nostril, suspend as long as you can, then expire slowly (through the left nostril). . . . This is harmless sahita suspension, (kumbhaka)' ( - from Dattatreyasanghita, quoted in Pranatoshanitantra,
 Part 6, ch. 1, p. 407). This indicates that left-inspiration-suspension, right
expiration. right-inspiration-suspension, leftexpiration type of breathing is sahita breathing. This breathing when practised for three months effects nadishuddhi 
(-ibid.).
 So, sahita breathing causes nadishuddhi. 
The regular measures adopted in inspiration, suspension and expiration in sahita breathing is explained here: 'Inspire slowly through the left nostril with the measure 16, ... suspend 64, and expire slowly through the right nostril. Then the breathing should be done in a reverse manner, and again it will be reversed, and in this manner breathing should be controlled' ( Tripurasarasamuchchaya, ch. 3, p. 10). 
All this indicates that sahita breathing causes nadishuddhi and when nadishuddhi is attained the body becomes vitalized and normally healthy and the mind purified and concentrative. And above all, nadishuddhi creates a state in which the power of suspension (kumbhaka) is enormously increased. 
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        CHAPTER 7 
Introduction to the System of 
Chakras 
The word 'chakra' has many meanings, viz., the wheel of a carriage, a potter's wheel, an astronomical circle, a circular weapon, an army, a form of military array, etc. It has also been used in a more specific sense. There are some special chakras used for the selection of an appropriate mantra for initiation, namely, kulakula-chakra, akathaha-chakra, akadama-chakra, etc. Special chakras are also used in relation to worship, as, for 
example, kurma-chakra. In our study here, a chakra is an organization which is circular in form, having a specific centre. It is situated within the body, not as a part of the gross body, but as a supra-material power-form. It is imprinted undetectably in the body. Because of its subtle character a chakra is not seen by the eyes, even with the help of supersensitive instruments. 
It has been stated: 'Body is of two kinds: gross (material) and subtle (extra-material). The material body is composed of flesh, bone, hair, blood, fat and marrow, excretes urine and discharges faeces, is endowed with vital activities (wata) and undergoes metabolism (pitta). The subtle body is composed of nadis (force-motionlines), of which ida is that 
nadi
 which is moonwhite and situated on the left side, pingala is like the sun and masculine, and between these two 
nadis
 is sushumna containing brahmanadi. Sushumna
 is extremely fine and. turning from 
right to left, it extends from muladhara to brahmarandhra (- Bhutashuddhitantra, ch. 6, p. 5). From this it is clear that the 
nadi
 system belongs to the subtle body, it is not a part of the material body. The chakras are within the 
sushumna nadi.
 So it is said: 'Inside it 
(sushumna) is the extremely subtle chitrini 
nadi
 which is divine in character and is in the form of letters (matrika-units), and in which are strung the six chakras' (- Sammohanatantra, Part 2, ch. 2, p. 2). More clearly, 'Inside the sushumna is the shining 
nadi
 named wajra, and inside it is the subtle chitrini through which Kunadali passes; the beautiful six lotuses (chakras) are in this nadi (-Rudrayamala, Part 2, 25. 51-2). So the chakras are subtle centres within the innermost force-line of 
sushumna.
 They do not belong to the material body, and therefore they are not seen. 
The material body is the effect of the metamorphosis of the basic energy which is made to operate on the surface stratum due to the influence of prawa-force. That basic energy is entirely matter-free and active in the substratum, but is endowed with a specific quality which, under certain condition, gives it an inertial character. This basic energy exhibits a circular wave motion which is reducible to a subtle infinitesimal point. This energy pattern is the tanmatra-mahabhuta forces which exist in five forms. The fifth mahabhuta, prithiwi (earth metamatter) force on the surface stratum exhibits its inertial quality and, as a result, energy appears in a conjugated form-energy particles. But energy may appear also as free from particles. Here, the prithiwi factor becomes latent, 
and the tejas (fire metamatter) factor patent. Under this condition, energy appears as thermal, luminous or electrical. In the energy transformation, the ap (water metamatter) factor 
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        plays an important role and is associated with the chemical form of energy and energy as waves. 
The tanmatra-mahabhuta forces create inorganic matter, in which the influence of prana-force plays a most important role. Pranaforce, appearing as wayu-forces, operates in relation to tanmatra-mahabhuta forces to create living matter. The creation of a living organized body is impossible without the wayu-forces being involved in combination with the basic tanmatra-mahabhuta forces. The chemical changes in the body are not able to create a living body, but they are an indication of and concomitant with life-force activities in the body. The inoperativeness of pranic forces makes the chemically intact body a corpse. Nothing can alter it. Different forms of energy - thermal, mechanical, electrical - which are active in a living body are entirely dependent on the operation of the pranic forces; they themselves cannot create living matter, or atomic energy. Energy in a more refined form appears as electrical. Energy associated with the elementary particles and radiation is electrical in nature. In muscular contraction, conduction of nerve impulses and cerebral activities, the electrical form of energy is manifested. But the pranic force is neither thermal, mechanical nor electrical; it is supramaterial. There must be a level at which energy becomes non-electrical in nature and is completely released from any material bondage. The living brain substance is associated with chemical energy, and electrical energy is patent in the cerebral activities. But there is no possibility of having either the vital force or consciousness manifested in the brain, unless there is a source ofenergy which is non-material. 
The material body is living because the wayuforces are operating in its substance in an intrinsic manner, but their centres of operation do not lie in it; they are beyond the matterenergy field; they are in the substratum. When the wayu-forces are withdrawn from the material substance, the body appears as lifeless and without consciousness. This inoperativeness of wayu-forces in the material body does not make them vanish. In the substratum, they function in a subtle organization - the immaterial subtle body - in which consciousness is held without 
material substance. The truth of this statement is demonstrated by what is called 'Parasharirawesha' (entering into another's body). A yogi can leave his own body by volition, and can enter into a body which is recently dead. When he leaves his own body, it becomes dead, and a dead body becomes alive when he enters into it. This superpower was exhibited by the wellknown Shahkaracharya. 
The nadi-field has been created by the matterfree wayu-force-motion-lines. The wayu-forces are in motion in this field, and gliding as pingalacurrent to vitalize the material body on the one side, and, on the other, as ida-current it makes the mind operate. There is a central power-line called 
sushumna
 which exercises its control over 
ida.
 and pingala flows, and in which the centralization of the wayu-forces has occurred. The wayu-forces are constantly oozing from the sushumna
 centres causing the ida-pingala currents. In these centres, the centrifugal wayuforces can be controlled and harmonized, and can also be stopped. 
The basic part of the 
sushumna
 centres are tanmatra-mahabhwta forces. Each centre consists of two parts - the centre itself and a peripheral aspect. The centre is an infinitesimal point which, from a material point of view, is zero. This point in the substratum is a power concentrated to its highest degree, which arises from the primary inertia-principle (tarnas), and is called tanmatraforce. This force is in the nature of germ-mantra. The tanmatra-force, being transformed into mahabhuta-force, appears as circular radiant energy emitting certain matrika-units. This is the peripheral aspect. This is a sushumna centre and is termed chakra. There are five lower chakras in the sushumna which are formed of tanmatra-mahabhuta forces. The chakras are stabilized by the tanmatra-mahabhuta forces, because of their inertial nature. The inertial factor is more pronounced in prithiwi (earth metamatter)-force, wave character in ap(water metamatter)-force, brilliance and power in tejas(fire metamatter)-force, and highly purified energy is in wayu(air metamatter)-force. The akasha(void)-force is the base. 
The tanmatra-forces are so subtle and con
centrated that they can only be realized in their mantra forms. Each tanmatra-force represents a specific germ-mantra. A germ-mantra consists of three fundamental parts-bija (sound-specificality), nada (sound-power) and bindu (conscious form). In a germ-mantra, sound-power assumes a specific character from the 
bijci
 and is exposed as a divine form (dewata - deity) at bindu. So in each of the five lower chakras, is a germ-mantra from which arises a specific deity. Also in each chakra, there is a specific PowerConsciousness which controls all forces operating there. A sense principle is also connected with the tanmatra-forces. So each chakra is the seat of a specific sense principle. Prana, being manifested as wayu-forces, is linked to the tanmatra-mahabhuta forces. Each specific wayu force is located in a chakra. The conative principles are also in the chakras. 
So we find that a chakra is the repository of powers of various forms - tanmatra-mahabhuta forces, wayu-force, mantra-power, a specific Deity and Power (Shakti), sensory principle, conative principle, and other forms of power. How is it known that all these powers are in the chakras? The chakras are subtle, so they are not seen even with the aid of a supersensitive instrument. This does not indicate that they do not exist. An atom is built up of particles which are so minute in size that they are not visible. The chakras are subtler than atoms and particles. If an atom can contain a tremendous amount of energy, why should not a chakra, which is infinitely subtle, contain energy which is practically unlimited in quantity and capacity? The chakra energy can be aroused and controlled by pranayama (breath-control) and dhyana (deep concentration). 
When the specific energy residing in the muladhara centre is aroused by deep concentration, the power of levitation is developed (- Shiwasanghita, 5. 92). Deep concentration in the swadhishthana centre causes the body to be disease-free and long-lived 
(ibid.,
 5, 108 - 9). The power of entering into another's body (paradehapraweshana) is developed by deep concentration in the manipuraka centre 
(ibid., 5.114). The development of supersensory power and the power of the passing through air occur 
by deep concentration in the anahata centre (-ibid.,
 5.120). All this indicates that chakras and powers located in them are not imaginary but facts. By the application of appropriate measures these powers can be aroused and made to manifest on the physical plane. The chakras with their mantras and deities can be seen in deep concentration. Deep concentration on the colour-form of a chakra at a particular location point produces a characteristic resonance-a response from an unknown region, and finally, a real living colour-form of the chakra appears there. The chakras are no more unreal than a nerve centre or a nerve plexus, though the former is extra-material, and the latter material. 
The chakras form a system in the 
sushumna.. The chakra system has been described both in the Upanishads and Tantras. There are also fragmentary descriptions of the chakras in the Puranas. This indicates that the subject is very ancient and was widely known in ancient India. 
Pouranika Fragments on the Chakras 
The thousand-petalled chakra, called sahasrara, is the first centralized power of pranawa emitted by 
Kundalini
 in her Shabdabrahman aspect, and in her supreme aspect she is one with Supreme Consciousness as Supreme kundalini. It has been stated: 'Front the navel of Narayana (Supreme Consciousness), lying in infinite water (in santadhi), arose a lotus with a large number (that is, one-thousand) of petals lustrous like ten-million suns' (- Shiwapurana, 1.2. 34-6). Here, the 
origin of sahasrara has been stated. It has been more clearly stated: 'The imperishable great lord Hari (Supreme Consciousness) who is the creator of the whole universe, while lying in infinite water, produced a finite phenomenon; he created a lotus from his navel, which contains 1000 petals, and is pure, golden and shines like the sun' (- Padmapurana, 1.39. 152-3). The 
greatri's/n'Sanatkumara stated: 'That lotus which is at the highest part is yellow and shines like the sun and the moon
1
 (- Shiwapurana, 4.40.26). 
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        That lotus is sahasrara. It has been stated: 'The Supreme Power (in the form of Mahalakshmi)
 is in the pericarp of the thousandpetalled lotus' (- Dewibhagawata, 9.42.8). Concentration should be done on Mahalakshmi in sahasrara. Also, 'Eternal, splendorous, lotuseyed Brahma, arising from primus, sat in the thousand-petalled lotus' (- Mahabharata, 12. 331.21). 
Sahasrara is the centre where concentration is developed into superconcentration (samadhi). Concentration is first made on Guru (God in form) in a white twelve-petalled lotus which is a part of sahasrara. It is stated: 'Getting up from bed in the early morning and changing dress, one should concentrate on Guru in the subtle, pure and life-giving thousand-petalled lotus which is in relation to brahma-line (-randhra)' (- Brahmawaiwartapurawa, 1.26. 5-6). It has been said here that sahasrara is a subtle centre, that is, it is extra-material and endowed 
with prana-force. Concentration on Ishtadewata also is done on hritpadma or sahasrara. So it is stated: 'Concentrate on 
Ishtadewata.
 in hritpadma or the great pure white thousand-petalled lotus (chakra)' 
(-ibid.,
 1.26.8). Sahasrara is the centre where there is spiritual splendour. It has been said: 'In ancient time, Indra was able to "see" the spiritual splendour in the thousandpetalled padrna by the japa of germ-mantra given by his guru' 
(-ibid.,
 4.21.174). 
About ajna chakra, it has been stated: Ajna where concentration is done on Supreme Brahman (in form) is from Supreme Power' (- Shiwapurana, 5 b. 8.7). Ajna chakra is in the form of energy, the source of which is Supreme Power. So ajna and other chakras are power-centres. Four chakras have been mentioned in a technical manner by Maitreya in describing the yoga process adopted by Sat; when she desired to abandon her physical body. Maitreya stated: Assuming a (yoga) posture over which she had full 
control, Satt executed the pranayamic method of control of prana and apana wayus in the nabhi-chakra (that is, manipara chakra); then she raised slowly the udana wayu in pranayama with concentration to hrit (that is, hrit or anahata chakra), and then she conducted it through the 
kantha
 (that is, wishuddha 
chakra) to the bhrumadhya (the space between the eyebrows, that is, ajnachakra)' (- Bhagawata, 4.4.25). 
Of 1000 names of Shiwa stated by God Wlishnu,
 there are three names which are after three chakras. They are: Swadhishthaanapadashraya (the support of the position of the swadhishthana
 chakra), Manipura, HritpundarikamasrnaA (seated in the hrit chakra) (- Shiwapurana, 1.71. 69-70). The muladhara chakra has been mentioned here: 'Starting from muladhara' (-ibid.,
 2.11.40). In explaining 
pranawa (Ong), Ishwara said: 'Oh Parwati! adhara (muladhara), manipara, hridaya (hrit or anahata chakra), wishuddhi (wishuddha), ajna, shakti, shanti and shantyatita are in due order the seats of pranawa, and of all seats shantyatita is the highest; only he who is intensely passionless is fit for it' (- 
ibid.
 ,3.3. 27-9). Here, the swadhishthana chakra has not been mentioned. However, there are nine chakras if swadhishthana is included. Shakti, shanti and shantyatita are the new terms which are not common. Shakti chakra may stand for manas, shanti for indu and shantyattta for sahasrara. 
Rishi
 Upamanyu gave a description of the chakras. He said: 'Making the body completely motionless with bio-energy fully controlled, worship Shiwa and Shakti with concentration seated in hrit padma (chakra) within the body. Concentration should also be done in mula (the perineal region. that is, muladhara), nasagra (the tip of the nose), nabhi (navel, that is, manipura), 
kantha
 (throat, i.e. wishuddha), talurandhra (lalana chakra), bhramadhya (ajna), dewadashanta (brahmarandhra, that is nirwana chakra) and murdhan (highest part, that is, sahasrara) ... In dwidala (a chakra with two petals, that is ajna), .shodashara (sixteen-petalled chakra, that is wishuddha), dwadashara (twelvepetalled chakra, that is anahata), dashara (tenpetalled chakra, that is manipura), 
shadasra (six-petalled swadhishthana chakra) or chaturasra (four-petalled muladhara), concentration should be done on Shiwa. In the space between the eyebrows (that is, intra-cerebral region), there is a lotus (chakra) with two petals shining like lightning; the petals contain two matrikaletters ("Hang" and 
"Kshang"),
 arranged from the right to the left. 
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        'The sixteen-petalled chakra contains 16 matrika-letters (from 
'Ang'
 to 
Ah'),
 arranged from the right. The (twelve-petalled) lotus which is as bright as the sun is in the heart region; the matrika-letters from 
"Kang"
 to 
"Thang"
 are on its petals, arranged from the right; concentration should be done here. In the navel region within the spinal column, there is a milk-white lotus (ten-petalled) which contains in its petals the matrika-letters from 
"Dang"
 to "Phang" in due order. The lotus with 6 petals, with its face down, and red, contains the matrika-letters from "Bang"
 to 
"Lang"
 in its petals. The golden coloured muladhara contains the matrika-letters from "Wang"
 to 
"Sang"
 in due order in its (four) petals' (-Shiwapurana, 5 b. 29. 130-40). Here, the following chakras have been mentioned: muladhara, swadhishthana, 
manipura,
 hrit or anahata, wishuddha, lalana, ajna, nirwana and sahasrara. Practically the whole chakra system has been briefly described. 
It has been stated: 'Upawarhana, at first, passed through the muladhara, swadhishthana, manipura,
 anahata, wishuddha and ajna-these six chakras' (- Brahmawaiwartapurana 1.13. 13). Here, the regular six chakras have been mentioned. Furthermore, 'Brahma controlled by yoga (that is, breath-control and concentration) with great care the six nadis (power-lines), viz., ida, sushumna, medhya, pingala, nalini and budha, and six chakras, viz., muladhara, swadhishthana, manipura, anahata, wishuddha and ajna' 
(-ibid.,
 4.20.27-8). It indicates that there was a yoga process to control the nadis (power-motion-lines) and the six chakras. Krishna
 said: 'After achieving control over longings, senses, hunger and thirst, and effecting the internal purification and the purification of the nadis (superpurification of the power system), and piercing through the chakras, concentration should be done on Supreme Being unitted with Kundalini-power. The six chakras are: muladhara, swadhishthana, manipura, anahata wishuddha and ajna' ( - 
ibid.,4.110.8-10).
 Ithas been disclosed here that concentration on Supreme Consciousness united with 
Kundalini
 is effective when the control of the body by exercise and ascesis, control of the senses and desires by sensory control, internal purification of the body 
and the purification of the nadis, and the piercing of the chakras are done. The piercing of the chakras means the rousing of 
Kundalini
 and her conduction through the chakras to sahasrara where concentration should be done. 
Here is a technical exposition of the chakras. It has been stated: 'Concentrating for a brief period on Supreme Power in the six chakras, the practitioner should concentrate on her in the chakra with 16 petals in which are located the matrika-letters from 
"Ang"
 to 
"Ah",
 and thereafter japa should be commenced with mulamantra (special mantra given in initiation). At the space between the eyebrows where lies the borders of the three 
nadis,
 and is known as the junction of the three power-lines, there is a centre which is red, hexagonal and magnified to four-fingers' breadth; it is called by the yogis ajna chakra. In the region of the throat, the three 
nadis -
 sushumna, ida and pingala form a coiling which is hexagonal and magnified to six-fingers' breadth, where lies the centre, belonging to six-chakras, which is white, sixteenpetalled, magnified to seven-fingers' breadth, and contain (the matrika-letters from) 
"Ang" (to 
"Ah").
 The expert yogis make concentration and japa of mantra in this chakra. The three nadis
 are united in the heart region' (- Kalikapurana, 55. 28-33). Here only two chakras are mentioned: ajna and wishuddha. All six chakras are suitable for concentration. 
The wishuddha chakra is suitable for both concentration and japa. The chakras are magnified to a certain extent which is necessary for thoughtconcentration in the earlier stages. 
In another technical exposition of the chakras, it has been stated: 'The practitioner should concentrate on an excellent lotus situated threefingers' breadth below the navel point (at the perineal point, that is, the lotus is situated within the 
coccyx and is called muladhara), having (in its pericarp), a region with eight corners or five corners. There is a triangle (inside the region) which is in the nature of fire, moon and sun. Concentration, according to one's power, may be done in this order: triangle of sun, of moon, and of fire, or triangle of fire, of sun, and of moon according to the process instructed. He should think that there are spiritual action, spiritual 
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        The Chakra System 
knowledge, unaffectedness and yoga-power in the lower part of fire. He should think in due order of the three primary attributes (gunas) in the region of the lotus. Then he should concentrate on Rudra (a specific divine form) who is united with his Power lying in relation to the primary sentience-principle (sattwa). Concentration should be done properly in the navel region (that is, 
manipura
 chakra), the throat region (wishuddha chakra), the region between the eyebrows (ajna chakra), the region of the forehead (indu chakra), or at the highest point (that is, void, where lies sahasrara). Thoughtconcentration on Shiwa should be done in the lotus with 2 petals (ajna), with 16 petals (wishuddha), with 12 petals (anahata), with 10 petals (manipura), with 6 petals (swadhishthana), and with 4 petals (muladhara), in this order' (- Lingapurana, 1.8. 92-7). Most of the chakras - muladhara, swadhisthana, manipura, anahata, wishuddha, ajna, indu and sahasrara - have been mentioned here. A new technical description of the muladhara chakra has been given. That the chakras are the specific centres for the practice of concentration has been disclosed. 
Again, 'Worship (with concentration) (to Shiwa) is done outside the body, and also in the square region (muladhara), the six-cornered (lotus, termed swadhishthana), the ten-cornered (or ten-petalled lotus, that is manipura), the twelve-petalled (lotus, that is anahata), the sixteen-petalled (lotus, that is wishuddha) and the triangle (ajna) (within the body)' 
(-ibid., 1.75.35). Furthermore, 'Those who are spiritually advanced, worship Shiwa, the great master of yoga, with godly love (bhakti) and spiritual concentration (shubha yoga) in the six-petalled lotus (swadhishthana). He who 'sees' Shiwa in the triangle (ajna) ... becomes absorbed into him' 
(-ibid.,
 1.75. 38-9). It has been stated: 'Immortal Shiwa who is joyous in his self is in the dwadashantabrahmarandhra (that is, nirwana chakra), the point between the eyebrows (ajna), the palate region (lalana), the throat region (wishuddha) and the heart region (anahata), in this order' 
(-ibid.,
 2.21.28). Here, nirwana and lalana have been mentioned along with other chakras. 
The system of chakras as explained by Dewi is as follows: 'There is a lotus which has 4 petals of molten gold (that is red). On the petals are (the matrika-units) 
"Wang", "Shang", "Shang" and 
"Sang"
 which are yellow. It has a six-cornered region. It is the basic centre (mala) and the support (adhara) (of kundalini), so it is called muladhara. This is a centre for concentration. 
'Above it is an excellent (lotus called) swadhishthana with 6 petals which are like fire (that is red). On the petals are (the matrikaunits) 
"Bang", "Bhang", "Mang", "Yang", "Rang"
 and 
"hang"
 of the lustre of a diamond. The name swadhishthana is from "swa" to mean Supreme Shiwa in an apprehensible form (linga) (that is, this lotus is the seat of Shiwa in form, so it is called swadhishthana). 
'Above it, in the navel region, is splendorous manipura which is dark like a cloud (that is, black) shining like lightning. It is of power. It has 10 petals on which are 10 letters from "Dang"
 to 
"Phang"
 (that is, the 10 matrika-units; and they are like lightning; the shining effects on the petals are due to this). This lotus is like a blooming gem. so it is called manipadma. Deity 
Wishnu
 is in this lotus. Here it is possible to "see" 
Wishnu
 (by concentration). 
'Above it is the anahata lotus (chakra) with 12 petals which are red like the rising sun and on which are the 12 letters from 
'Kang'
 to 
'Thang'. Within it is in linga-form (a form effective for concentration) Bana (a form of Shiwa) who is splendorous like ten-thousand suns. This lotus is called by the yogis anahata because here arises that sound which is non-sensory and is in the nature of Shabdabrahman. In this lotus is Supreme Being (in appropriate form) and it is the abode ofbliss. 
'Above it is the lotus named wishuddha with 16 petals of smoke-colour on which are the 16 matrika-units form 
'Ang'
 to 
'Ah'
 of great lustre. The superpurification of the embodied being occurs in this lotus through the realization of divine being, this is why it is called wishuddha. This wonderful lotus is also called akasha (void) (because it is the centre of the void-principle). 
'Above it is the beautiful ajna chakra with 2 petals on which are (the matrika-units) 
"Hang" and 
"Kshang".
 Here lies the Supreme Being. In 
this centre, spiritual force passes into the practitioner, so it is called ajna. 
'Above it is what is called kailasa (chakra), and above that is rodhini (chakra).... Above it (rodhim) is sahasrara (1000-petalled chakra) in which is the seat of Supreme Bindu' ( - Dewibhagawata, 7.35.34-47). 
About the locations of the six chakras, it has been stated: 'In the perineal region (adhara = yonisthana), genital region, navel region, heart region, neck region (talumula = the root of the palate, but here it is 
kantha 
=
 neck - 
Nilakantha's commentary) and the eyebrow region (lalata = the forehead, but here bhrumadhya = the space between the eyebrows - Nilakantha), (are the six chakras) having 4 petals, 6 petals, 10 petals, 12 petals, 16 petals and 2 petals respectively' / - 
ibid.,
 
11.1.43). About the regions and mantras of the subtle elements (mahabhutas), it has been said that the 'earth' region is square of golden (yellow) colour within which is 
'Lang'bija
 
(germ-mantra of the same colour); that the region of 'water' is of the shape of a white halfmoon, within which is 
'Wang '-bija
 
(of the same colour); that the region of 'fire' is triangular in shape and red and encloses 'Rang'-bija (of the same colour); that the region of 'air' is circular and smoke-coloured and encloses 'Yang'-bija
 
(of the same colour); and that the region of 'void' (akasha) is circular and is white (or transparent) in colour, and encloses 
'Hang' -bija (of the same colour) ( - 
ibid.,
 
11.8.3-7). 
Concentration on deities in different chakras is an ancient spiritual process and was practised by the 
rishis.
 
It has been stated that a group named Karpadrisha, which followed the ri
shipath, used to practise concentration on the divine being in the abdominal region (that is, the manipura chakra), while the Arum group practised concentration on extremely subtle form of God in the heart region (either hrit or anahata chakra), connected with the nadi-system; but the abode of Supreme Consciousness is in the extra-cerebral region (parama shiras, that is sahasrara) ( - Bhagawata, 10.87.18). 
There was a process of dharana (holdingconcentration) in which the vital force is held in different chakras with breath-suspension and concentration. The holding was done in the 
chakras with four petals (muladhara), with six petals (swadhishthana), in the navel region (manipura), in the heart region (hrit chakra), (the chakra) in the region of the lungs with twelve petals (anahata), (the chakra) with sixteen petals, in the region of the palate (lalana or talu chakra), the space between the eyebrows (ajna chakra), and in brahmarandhra in the head (nirwana chakra) ( - Skandapurana, 1.2.55. 44-5). 
The Pouranika System of Chakras 
From the descriptions of the chakras given in the Puranas, the Pouraraka system for chakras emerges. It is as follows: 
1 Muladhara. The term 'muladhara' has been used in Shiwapurana, 2.11.40; 51.29.140; in Brahmawaiwartapurana, 1.13.13; 4.20.28; 4.110. 10; and in Dewibhagawata, 7.35.34. It is mentioned indirectly in Shiwapurana, 56.29.131 and 134; in Skandapurana, 1.2.55.44; and in Lingapurana, 1.8.92 and 97; 1.75.35. Maladhara is also called adhara, Shiwapurana, 3.3.28. 
Description. The muladhara chakra is situated in the perineal region (adhara or 
inula = yonisthana), that is a certain intracoccygeal point. It has four petals of red colour. On the petals are four matrika-letters 
'Wang'
 
to 
'Sang' of yellow colour. It has a square region inside. It has also been stated that the region is fivecornered, six-cornered or eight-cornered. However, the region is of 'earth', and is generally accepted as a square which is yellow in colour, and the 'earth' germ-mantra 
'Lang'
 
which is also yellow resides in the square region. Inside the region is a triangle which is in the form of fire, moon and sun. This chakra is called muladhara, because it is the basic centre (mula) which is the support (adhara) of kundalini. It is a centre of thought-concentration and mental worship. 
2 Swadhishthana. The term 'swadhishthana' has been used in Shiwapurana, 1.71.69; in Brahmawaiwartapurana, 1.13.13; 4.20.28; 4.110. 10; and in Dewibhagawata, 7.35.35. This chakra is mentioned indirectly in Lingapurana, 1.8.97; 
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        1.75.35 and 38; in Shiwapurana, 5b. 29.134; and in Skandapurana, 1.2.55.44. 
Description. The swadhishthana chakra is situated above muladhara, in the genital region (that is, a certain intrasacral point). It has six petals of red colour. On the petals are six matrika-letters from 
'Bang'
 to 
'Lang'
 of the lustre of a diamond. In the pericarp is a half-moonshaped region of water' of white colour in which is 
'Wang'-bija
 of white colour. It is also said that the region is six-cornered. It is the seat of Supreme Shiwa in a form effective for concentration, so it is called swadhishthana. It is a centre for thought-concentration and mental worship. 
3 Manipara. The term 'manipura' has been 
used in Shiwapurana, 1.71.70; 3.3.28; in Brahmawaiwartapurana, 1.13.13; 4.20.28; 4.110.10; and in Dewibhagawata, 7.35.36. It is indirectly mentioned in Lingapurarna, 1.8.96 and 97; 1.75.35; in Shiwapurana, 5b.29.131 and 134; and in Bhagawata, 10.87.18. This centre is also called nabhi (navel)-chakra ( - Bhagawata, 
4.4.25). 
Description. Manipura is situated above swadhishthana, in the navel region (that is, a certain intralumbar point). It has 10 petals of dark colour or black colour. On the petals are 10 matrika-letters from 
'Dang'
 to 'Phang' which are lightning (of lightning colour). In the pericarp, there is a triangular region of 'fire' of red colour. Within it is the red-coloured 
'Rang'
bija.
 This chakra has also been said to be milkwhite. In that case the petals are white in colour. It is a centre for thought-concentration and mental worship. 
4 Hrit (-padma). The hrit chakra has been mentioned in Shiwapurana, 5b.29.131; and indirectly in Skandapurana, 1.2.55.44. 
Description. The lotus (chakra) is situated in relation to the heart (that is, a certain intrathoracispinal point, below anahata and above manipura.
 It has eight petals which are white in colour. Pranic forces are located here. It is a sacred place for spiritual concentration (- Lingapurana, 1.86.62-64). 
5 Anahata. The term 'anahata' has been used in Brahmawaiwartapurana, 1.13.13;4.20.28; 4.110.10; and in Dewibhagawata, 7.35.39. It is mentioned indirectly in Lingapurana, 1.8.97; 
2.21.28; in Bhagawata, 4.4.25; 10.87.18; in Skandapurana, 1.2.55.44; and in Shiwapurana, 5b.29.133. 
Description. Anahata is situated, above 
manipura,
 (and above hrit) in the heart region (that is, a certain intrathoracispinal point). It has twelve petals of red colour. On the petals are twelve matrika-letters from 
'Kang'
 to 
'Thang'. In the pericarp is the region of 'air' which is circular and of smoke-colour. In the region is the smoke-coloured 
'Yang'-bija.
 Within the chakra is splendorous Bana-linga (Shiwa in a special form which is suitable for concentration and worship). In it is 'heard' the non-sensory sound (anahata nada) of mantra, so it is called anahata. It is a centre for thought-concentration and mental worship. 
6 Wishuddha. The term 'wishuddha' has been used in Brahmawaiwartapurana, 1.13.13; 4.20.28; 4.110.10; and in Dewibhagawata, 7.35. 42. Another term 'wishuddhi' (for wishuddha) has been used in Shiwapurana, 3.3.28. It is mentioned indirectly in Lingapurana, 1.8.96 and 97; 1.75.35; 2.21.28; in Bhagawata, 4.4.25; in Shiwapurana, 5b.29.131 and 133; in Kalikapurana, 55.28 and 33; and in Skandapurana, 1.2.55.44. 
Description. Above anahata is the wishuddha chakra, situated in the neck region (that is, a certain intracervicospinal point). It has sixteen petals of smoke-colour. On the petals are the sixteen matrika-letters from 
'Ang'
 to 
'Ah'
 which are lustrous. In the pericarp, there is the region of ' void' (akasha), which is circular in shape and white in colour (or transparent). The 'Hang'
bija, which is also white is in this region. This chakra is called wishuddha (which means purified). because here spiritual purification of the practitioner occurs through the realization of Supreme Being. It is the centre for thoughtconcentration. japa and mental worship. 
7 Talu (chakra). This chakra has been mentioned in Skandapurana, 1.2.55.44; in Lingapurana, 2.21.28; and in Shiwapurana, 5b.29.131. The talu chakra has been termed lalana chakra in the Tantras. There is no description of the chakra in the Puranas. 
8 Ajna. The term 'ajna' has been mentioned in Shiwapurana, 3.3.28; in Brahmawaiwarta
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        Introduction to the System of Chakras 
purana, 1.13.13; 4.20.28; 4.110.10; in Kalikapurana, 55.30; and in Dewibhagawata, 7.35.44. It is indirectly mentioned in Lingapurana, 1.8.96; 2.21.28; in Bhagawata, 4.4.25; in Shiwapurana, 5b.29. 132; and in Skandapurana, 1.2.55.44. 
Ajna has been termed 'dwidala', because this chakra has two petals. Dwidala has been mentioned in Lingapurana, 1.8.97; and in Shiwapurana, 5b.29.133 and 134. This lotus is also called 'trirasra' (triangle), as it has a triangular process inside the pericarp. Trirasra has been mentioned in Lingapurana, 1.75.39. 
Description. Ajna is situated above talu chakra at the eyebrow region (that is, at a certain intracerebral point). It has two petals. The petals are like lightning. They are also mentioned as red in colour. On the petals are two matrika-letters 'Hang'
 and 
'Kshang',
 arranged from right to left. It is a great centre for concentration and mental worship. 
9 Shakti(-chakra). The term 'shakti' is a new one. It has only been mentioned in Shiwapurana, 3.3.28. It may be the Tantrika 'manas' chakra. It is above ajna. 
10 Kailasa(-chakra). 'Kailasa' is a new term. It has only been mentioned in Dewibhagawata, 7.35.46. Perhaps it is the same as the chakra 'shanta' used in Shiwapurana, 3.3.28. However, it appears that kailasa and shanta are identical 
with the indu chakra. Kailasa is above shakti. 
11 Rodhini (-chakra). The term ’rodhini’ is a new one, and it has been mentioned in Dewibhagawata 7.35.46. The terms ’dwadashanta', mentioned in Lingapurana, 2.21.28, and in Shiwapurana, 5b.29.132, and 'brahmarandhra', mentioned in Skandapurana, 1.2.55.45, appear to be synonymous with rodhini. The chakra which is in brahmarandhra has been termed nirwana in the Tantras. So rodhini is probably the Tantrika nirwana chakra. 
12 Sahasrara .The term 'sahasrara' has been mentioned in Dewibhagawata, 7.35.47. This chakra also is called 'sahasrapadma' (lotus with 1000 petals), mentioned in Brahmawaiwartapurana, 1.26.5, 'sahasrapatra' (1000-petalled), mentioned in the same Purana, 1.26.8, and 'sahasradala-padma' (lotus having 1000 petals), also mentioned in the same Purana, 4.21.174. The chakra named 'shantyatita', mentioned in Shiwapurana, 3.3.29, and sahasrara appear to be synonyms. Sahasrara has been indirectly called 'parama shiras', that is, supracerebral centre, mentioned in Bhagawata, 10.87.18. 
Description. Sahasrara is situated above rodhini (at the supracerebral point). It has 1000 petals which are white in colour. It is the seat ofBindu (Supreme Bindu). Here concentration develops into superconcentration. 
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        CHAPTER 8 

    The Waidika System 

  of Chakras 
The 
nadis
 are the subtle pranic force-motionlines. They are created by the operation of the prana-wayus. The ordinary operation of the prana-wayus produces two effects: maintaining life in the body by their complex activities, and supporting mentation. But there is an extraordinary function of the prana-wayus in which the force-motions are centralized as the sushumna-line
 through which the central spiritual force passes and absorbs all principles which are the root causes of all nonspiritual phenomena. The centre of the nadi-system is in relation to hridaya, that is, the subtle hrit centre situated in the heart region. This subtle centre is not in the flesh of the heart, but at a point within the 
sushumna
 and that part of the sushumna
 is inside the thoracic spine in the heart region. The pranic energy passes externally to the mental and material fields as different 
nadilines to support mentalization and vitalization of the body. But when the hrit centre is aroused, a concentration of pranic energy occurs by which the dormant 
sushumna.
 is energized. 
Nadi-system 
It has been stated: 'There are 101 nadis in relation to the hridaya (that is, the subtle hrit centre); among them that "one" 
nadi
 (that is, the 
sushumna)
 goes upward to the murdhan (the highest point, that is, brahmarandhra). Through this 
nadi
 the spiritual elevation (to 
the sahasrara) is effected and, as a result, one becomes immortal. The passing through the other 
nadis
 causes deaths and births' (-
Kathopanishad, 2.3.16). The 100 
nadis
 indicate a large number of 
nadis.
 These pranic flows maintain worldliness. But that one 
nadi
 which is sushumna remains dormant when the other 
nadis
 flow strongly. The 
sushumna
 is aroused by the control of the flows through the other 
nadis.
 The shushumna
 passes upward from the muladhara to the brahmarandhra where lies the nirwana chakra, kundalini passes through the 
sushumna
 to be in the sahasrara. The control factor appears to remain in the hrit centre. 
This has been more clearly stated here: 'There are 101 nadis in relation to hridaya (hrit centre). Of these, one goes to the murdhan (brahmarandhra). Immortality is attained when one passes upward (to reach the sahasrara by piercing all the chakras). Death (and consequently birth) cannot be prevented when going through the other 
nadis.
 Of 101 
nadis,
 the one is sushumna which is the highest. Within sushumna is concealed the 
nadi
 which is of the form of Brahman (that is, brahma 
nadi)',
 this is pure in character. The 
ida
 is situated on the left side and the pingala on the right side. Between these two is the most excellent position (where the sushumna is located); one who knows that is the knower of the Weda' (- Yogashikhopanishad, 6.4-6). Here it is explained that of the 101 
nadis,
 the 'one' 
nadi
 is the 
sushumna,
 and within it is the brahma 
nadi.
 On the left side of the sushumna stands the 
ida nadi
 and on its right side is the pingala nadi. 
More about the 
sushumna
: 'The 
winadanda (the vertebral column), made of bone and long, lying at the posterior part, extends from the anus and supports the body. The brahma 
nadi
 extends within. The 
sushumna.
 which is sun-like is between the 
ida.
 and pingala and is situated as a subtle line within the spinal column, and the brahma 
nadi
 is within the sushumna' ( - 
ibid., 6. 8-9). Farther, 'The 
sushumna
 is the support of all 
nadis
 which are in all parts and spread in all directions. There are 72 thousand 
nadis
 along which wayu (pranic energy) operates. The wayu-paths are the empty lines of operation' (-ibid., 6.10,
 14-15). 
From all this emerges the following: the nadi-system consists of innumerable 
nadis
 which are all-directed and are in all places. The subtle hrit centre supports the function of the 
nadis. Of all the 
nadis,
 the one which is the 
sushumna is the greatest, because yoga is effected with the help of it. All other 
nadis
 are dependent on the sushumna
 for their controlled actions. The 
nadis are the directions of wayu (pranic force-motion). The 
sushumna
 is the central 
nadi
 and is situated within the vertebral column. On the left side of the 
sushumna
 is the ida and on the right side the pingala. Inside the 
sushumna
 lies the brahma nadi. 
It has been stated: 'The oscillating pranaforce which causes respiration becomes controlled when it is held in the 
sushumna' ( -
 Yogashikhopanishad, 6.7). When the pranic force operates through the other 
nadis,
 the vitalization of the body is effected. But when it is held in the 
sushumna,
 it is fully controlled and there is natural breath-suspension, with no inspiration or expiration. So the 
sushumna
 is the central nadi
 where the control factor is situated. 
When the 
sushumna
 flow occurs, the pranic force is withdrawn from other 
nadis
 and is concentrated within the 
sushumna
 and, as a result, breath-suspension (kumbhaka) occurs. This is very favourable for concentration. At this stage the sushumna centres are aroused. Both breath-control and concentration play a most important role in arousing the centres. Concentration on the 
sushumna
 centres is so important that it is denoted by a technical term 'sushumnadhyanayoga' ( - Yogashikhopanii/iar/, 
6.43) - concentration-in-sushumna which leads to superconcentration. 
It has been stated: 'The sun-coloured sushumna extends from the muladhara to the brahmarandhra. Within it (that is, within the muladhara to which is connected the sushumna), lies 
Kundalini
 who is lightning-like splendorous and extremely subtle' (- Mandalabrahmanopanishad, 1.2.6). Within the vertebral column lies the 
sushumna
 as a subtle line of pranic operation, extending from the muladhara to the brahmarandhra, and is sun-coloured (that is, red). The junction between the muladhara and the sushumna is called the sushumnadwara, that is, the entrance to the sushumna (-Yogashikhopanishad, 1.75). The 
sushumna
 has been called the central 
nadi
 (madhyanadi) 
(-ibid., 6.41). 
About the nadi-system (nadi-chakra) it has been stated: 'The sushumna being connected with the triangle of the muladhara is of twelve digit-length. When the sushumna. is cut lengthwise like a half-split bamboo, the innermost part is the brahma 
nadi.
 The 
ida
 and pingala stand on either side of the sushumna and are closely attached to the wilambini and have extended to the interior of the nadika. The golden (or yellow)coloured wayu (pranic or vital force) moves through the ida on the left, and the sun (or red)coloured wayu through the pingala on the right. The wilambinz arises from the central part from where all 
nadis
 originate and ramify upwards, downwards and obliquely. This is called the nabhichakra, which is like a plexus the size of a hen's egg. Therefrom arise the gandhari and hastijihwa, which pass to the eyes; and the 
pusha
 and alambusa which go to the ears; and the great nadi shura to the space between the eyebrows; that 
nadi
 called wishwodari is concerned with the digestion of four kinds of food; the saraswati 
nadi
 extends to the tongue; the raka 
nadi
 causes thirst, sneezing and phlegm in the nostrils. The shankhini nadi
 originates from the region of the throat and turns downwards; it absorbs the essence of food and circulates in the brain. There are three nadis which, from the centre, go downwards. Of these the kuhu nadis is involved in the evacuation of the bowels, waruni in making 
water; and the nadi in the frenum of the prepuce of the penis, called chitra, causes ejaculation of the semen. This is nadi'-chakra' (- Yogashikhoponiidad,5. 17-27). 
And 'the 
nadi-kanda
 (the central plexus of the nadis) is located nine digit-lengths above the genitals. It is (when magnified) four digitlengths in thickness and four digit-lengths long, egg-shaped and concealed in fat, marrow, bone and blood (that is, physically invisible). There lies the twelve-spoked 
nadi-chakra
 (nadi-system) which supports the body. In 
nadi-chakra
 lies kundalini who has kept concealed the brahmarandhra, which is to be reached through the sushumna. 
'The alambusa and 
kuhu nadis
 are situated in relation to the 
sushumna.
 Adjoining them are the waruna and yashaswini where lie the two spokes. The pingala is situated in the right spoke. Between the spokes are situated the pusha
 and the payaswini. The 
nadi
 saraswati lies in the posterior spoke of the 
sushumna.
 Adjoining them are the sharikhini and the gandhari. The 
nadi
 called 
ida
 stands on the left side of the 
sushumna.
 The hastijihwa and then the wishwodari lie adjacent to it. These 
nadis are in the spokes of the chakra (nadi-chakra), and are arranged from right to left. They are the twelve 
nadis
 which are the flows of twelve wayus (vital forces). These 
nadis
 are the vital force-motion directions (or lines) and are of different colours; they are like a piece of cloth, the central part of which is called nabhichakra (centre of the nadi-system). . . . Ten wayus (vital forces) flow through these 
nadis
 (that is, the flows of the wayus are the 
nadis,
 or the subtle lines created by force-motions); thus the wise student having well understood the nadi-motion (-gati) which is (actually) wayumotion
1
 (- Warahopanshad, 5. 20-31). 
Moreover, 'There (in the nadi-chakra) is the sushumna
 which is known as the bearer of cosmic principles (that is, there are various centres of cosmic principles within the 
sushumna) and the means to liberation (when these centres are absorbed in kundalini). It (sushumna) dwells in the vertebral column 
(winadanda) (that is, 
sushumna
 is situated within the vertebral column), and extends from the back of the anal 
region (that is, the muladhara) to the head where is the brahmarandhra. This subtle divine 
nadi is manifested there. The ida is situated on the left side of the sushumna, and the pingala on the right side. . . . The saraswati and kuhu are situated on the postero-lateral part of the sushumna. The waruni is between the yashaswini and the kuhu. The payaswini is situated between the 
pusha
 and the saraswati. Between the gandhari and saraswati is yashaswini'. The alambusa is in the kanda (nadi-konda). The kuhu extends to the genitals. The waruni, which extends in all directions, is in the superior and inferior aspects of kundalini (that is, muladhara where lies kundalini). The bright yashaswini extends to the great toe. Going upwards, the pingala extends to the right nostril. Behind the pingala, the 
pusha
 extends to the right eye. The yashaswini goes to the right ear. The saraswati goes to the tongue. Being upwardly directed, the shankhini goes to the left ear. The gandhari, lying behind the ida, extends to the left eye. The alambusa extends upwards and downwards from the anal region. There are other 
nadis
 in relation to the fourteen (chief) nadis, and besides them, there are many more nadis.
 As the leaf of the ashwattha (Ficus Religiosa - sacred fig tree) and other trees are full of vessels, so the body is pervaded by nadis' (- Shandilyopanishad, 1.4. 10-11). 
To summarize - the nadi-chakra (nadi-system) is formed of innumerable 
nadis
 which are arranged in a plexus-like formation, having twelve spokes. The nadis arise from the spokes and they are also between the spokes. The nadis are essentially the subtle lines of pranic forcemotions, and are of different colours. Of all nadis, fourteen are important, and of the fourteen, three are the most important. They are the 
ida, pingala and sushumna. Of these three nadis, the sushumna is the greatest. The sushumna is the central part of the nadi-system. It is within the vertebral column and extends from the muladhara to the brahmarandhra in the head. Inside the sushumna lies the brahma 
nadi. The ida and pingala are situated on the left and the right side of the sushumna respectively (outside the vertebral column). 
Chakras 
Surya-God, who in his infinite aspect is static, but in his power aspect appears as finite when he assumes the form of the universe. That Surya is the secondless divine knowledge-light who manifests his power as rays. The Supreme Power, which is the power of 
Surya,
 is splendorous, and so he is splendorous. The first manifested rays are centralized in a form of a lotus from which radiate 1000 rays, as if they were petals. The central kundali-power emits power-rays which are in the nature of supra-sounds. These are the matrika-sounds containing fifty distinct sound-units, which, being summated, cause pranawa-sound. The fifty sound-powers in the thousand-petalled lotus are distinct, and each is twenty-fold strong. The matrika-sound-powers become more specialized in the six lower chakras, and the sound chain is formed from the regular and inverse manner, which makes the total sound strength 100, each sound being two-fold strong (- Prashnopanishad, 1.8). 
It has been stated: Aditya (God) is father (in his creative aspect) and has five feet (that is, five creative principles - tanmatras-mahabhutas, represented by 
"Hang", "Yang", "Rang", "Wang"
 and 
"Lang")
 and twelve forms (that is, mahat, ahang, five senses and five conative faculties); he is beyond the sensory knowledge, but from him came the senses and other principles; he is in the seven chakras (as the presiding Deity in each chakra, that is, in the muladhara, 
swadhishthana,
 manipura, anahata, wishuddha, and indu as a Shiwa, and in the sahasrara as Pararna Shiwa) and in six spokes (that is, the six principles - mind, and the five mahabhutas which are in the six chakras, from the ajna to the muladhara)' (Prashnopanishad,
 1.11). 
From God in his creative aspect arise seven chakras where all creative principles are located. So it is said: 'From God seven worlds (lokas, that is, chakras) have come where the pranas move (- Mundakopanishad, 2.1.8). 
The chakras are the subtle positions where Supreme Being is realized in his appropriate forms. The principal positions are within the 
sushumna,
 and their corresponding external locations are the navel, heart, throat and head. It has been stated: 'There are four (main) positions (for the realization) of Supreme Being. They are the navel, the heart, the throat and the head. Brahman in its four aspects (chatushpada) becomes manifested in these positions as Brahma in the waking state, as 
Wishnu
 in the dreaming state, as Rudra in the state of deep sleep, and as Supreme Brahman (akshara) in the samadhi (superconcentration) state (turiya), ( - Brahrnopanishad, 1). The waking is that in which the senses and mind are in action. At this stage the spiritual realization is not possible unless one is able to be in the position in the 
sushumna,
 which is the manipura chakra, which is at the same line of the navel. It is a suitable centre for concentration, and when concentration becomes deep (dhyana). Supreme Brahman as Deity Brahma is realized here. The dreaming state is the state of thoughts. So long as thoughts are not fully controlled, deep concentration (dhyana) is not possible. Under this state, one should be in the hrit chakra in the sushumna for concentration. This centre corresponds externally to the heart region. In the hrit centre, Supreme Brahman is realized as Deity 
Wishnu.
 In deep sleeping, the senses and mind are inoperative, and it is a state of unconsciousness. But when consciousness is turned into a state of deep concentration, the senses and sense-mind become actionless. Under this condition Supreme Brahman as Rudra is realized in the wishuddha chakra situated in the neck region. The fourth state (turiya) is the state of samadhi. when concentration develops into superconcentration. This occurs in the sahasrara - the extra-cerebral centre, when Supreme Brahman is realized in superconscious concentration (samprajnata samadhi). 
About the hrit chakra, it has been stated: 'All deities, prana-wayus and the (main) prana, and the divine light . . . are in the heart (hrit chakra); all these are in the heart which is in the nature of consciousness' (- Brahmopanishad,
 4). The hrit centre is of consciousness, that is living. When a chakra is aroused by concentration. it becomes living. The hrit chakra is an excellent place for deep concentration (dhyana). 
It has been stated: 'The immutable living divine light situated in the hrit lotus (chakra) becomes the Supreme Being in the kadamba (Stephegyne Parviflora Karth) which is like a spherical form (that is, the sahasrara chakra) (through superconscious concentration); that Supreme Being is actually beyond samadhi; he is infinite, he is love, supreme consciousness, splendorous and all-pervading. The yogi who concentrates on this (divine) light as still resembling a lamp in a windless place and like a real gem, is sure to get liberation' ( - Trishikhibrahmanopanishad, Mantra Section, 156-8). Here two stages of concentration have been mentioned. The first stage is deep concentration on the divine light in the hrit chakra. This divine light is 
Kundalini. When kundali'-concentration is mastered, it is transformed into superconscious concentration in the sahasrara, where Kundalini is ultimately absorbed into the Supreme Being in non-mens supreme concentration. 
It has been stated: 'Cool light is experienced by internal focussing (antarlakshya) in the sahasrara' ( - Manalabrahmanopanishad, 1.4.1). Internal focussing is the concentrativeness of consciousness based on sense-withdrawal. Cool light is the Brahman-light which is revealed by internal focussing in the sahasrara. This light is from luminous 
Kundalini.
 kundalini is the spiritual aspect of Supreme Power of Supreme Being. When Supreme Power manifests herself in a finite form from her supreme state of infinitude, the cosmic phenomenon arises. The embodied being, though a very minute part of the vast cosmos, exhibits all the creative principles which are operating cosmically. It has been stated: 'From Atman (Supreme Being) arise all pranas. All lokas, all dewas, all bhutas; the secret name of that Atman is the truth of all truths; the pranas are truth, but Atman is the truth of all truths' ( - Brihadararayakopanishad,
 2.1.20). The pranas are the pranic forces which include also the sense-mind and senses located in the chakras; the lokas are the chakras in the body; the dewas are the deities within the chakras, bhutas are the tanmatras (tanons) and mahabhutas (five forms of metamatter). 
The yoga-practitioner realizes in concentration Supreme Being as a Deity in a chakra. 
The Deity appears as splendorous and living, and he, the practitioner, with the increased depth of concentration, becomes absorbed into the Deity and realizes the sameness of his form with that of the Deity. In the 'earth'-principle (which is in the muladhara chakra) is the splendorous living Deity. By deep concentration, the embodiment of the practitioner is transformed into the form of the Deity in the conscious field. Similarly, the splendorous living Deity is in the 'water'-principle (in the 
swadhishthana), in the 'fire'-principle (in the 
manipura),
 in the 'air'-principle (in the anahata), in the 'void'(akasha)-principle (in the wishuddha), in the 'moon' (that is, the indu chakra), in the 'lightning' (that is, the nirwana chakra), and in the 'truth' (that is, the sahasrara), and the realization of the Deity and the absorption into it is possible by deep concentration and by the control of the specific principle lying in the chakra through concentration ( - Brihadaranyakopanishad, 2.5.1,2,3,4,7,8,10,12). 
It has been stated: 'There is the hridaya which is like the bud of a lotus, and its face is turned downwards. ... In relation to it lies an infinitesimal void 
(sukshma sushira)
 where is situated the whole. Within that lies the great fire (mahan agni) with its all-pervading flame and its power on every side. ... Its rays are emitted upwards, downwards and obliquely. . . . Within it is a very minute fire-flame (wahni-shikha) which shines like lightning in the blue sky, and is lightly yellow and subtle. Within this flame is the Supreme Spirit. He is Brahma, Shiwa, Hari, Indra; he is the imperishable Supreme God' ( - Narayanopanishad, 50-52). Here the chakra system has been explained in an ancient technical manner. The hridaya is like a lotus, that is, it is the hrit lotus or chakra, which ordinarily lies with its head downwards. The chakra turns upwards during concentration. There is a void in relation to the hrit lotus. The void is subtle, that is, it does not exist in a material sense. Here the whole chakra system is situated. This void is the 
sushumna
 within which lie the chakras, including the hrit chakra. Within sushumna, at its lower end, is the great fire, that is the fiery triangle lying inside the muladhara. Within this fire sphere lies the extremely rarefied 
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        fire-flame, that is, 
Kundalini
 
who is lightninglike splendorous and slightly yellowish and subtle. When 
Kundalini
 
is aroused, the fiery sphere becomes illuminated and emits rays on all sides. Within Kundalini the Supreme Spirit is revealed. First, 
Kundalini
 
is aroused in the muladhara and then conducted to the hrit chakra, where concentration on 
Kundalini
 
is done. When concentration becomes very deep a divine form as Brahma, Shiwa or Hari is revealed. When 
Kundalini
 
is brought to the sahasrara, deep concentration is transformed into superconscious concentration. The Supreme Spirit is realized in superconscious concentration in 
Kundalini.
 
Finally, 
Kundalini
 
is absorbed into Supreme Spirit and what remains is only He in a state of Supreme concentration. 
In the first five chakras, are situated five mahabhuata-tanmatra-principles. Each has its 
own colour and sphere. They are described here: 'The "earth"-principle is yellow in colour, and its sphere is quadrangular in shape and with the emblem of wajra (thunderbolt) 
....
 The "water"-principle is white, and its region is crescent-shaped and white 
....
 The "fire"-principle is shining vermilion in colour 
....
 The "air"-principle is smoke-coloured, and its region is shaped like a sacrificial altar where is strong Deity Maruta 
....
 The "void" (akasha)-principle is shining black in colour' ( - Trishikhibrahmanopanishad. Mantra Section, 135-41). 
The chakras are mentioned in connection with a Waidika process of pratyahara (sense-withdrawal) in which prana is held by breathsuspension in conjunction with concentration. It has been stated: 'The holding should be done in ... muladhara, nabhikanda (that is, manipura), hrit, neck region (wishuddha), talu (talu or lalana chakra), space between the eyebrows (that is, ajna), lalate (forehead; that is, manas and indu chakras), and murdrum (head; that is, nirwana chakra)' ( - Darshanopanishad,
 
7.11-12). 
The acquirement of the knowledge of the chakras is absolutely necessary. It has been stated: 'Having acquired the knowledge of the six chakras, the yoga-practitioner should reach into the regions of the chakras by breath-control. Thereafter, the pranic force should be conducted 
upward (through the sushumna) by breathsuspension. This yoga should be practised in conjunction with wayu (that is, pranayama), bindu (that is, mantra), chakras, and chitta (consciousness). (This practice leads to) samadhi (superconcentration) by which the yogis attain immortality' ( - Yogashikhopanishad, 6. 74-75). By concentration combined with breath-control and mantra, kundalini should be aroused in the muladhara and conducted to the various chakras, and, finally, to the sahasrara where samadhi is attained. 
Kundalini is the Supreme Power in her highest spiritual aspect when she is one and the same with Supreme Spirit. But when she is coiled in the muladhara, prana manifests as wayu (forcemotion) and operates in the mental and material fields. So it has been stated: ’The muladhara triangle (that is, the triangular region inside the muladhara) which is situated between the anus and the genitals (that is, yonisthana = perineum) is the place where Shiwa (Supreme Being) manifests himself in the form of bindu (that is, Swayambhu-linga which becomes reflected in consciousness in concentration). In this place (triangular region) lies Supreme Power as Kundalni (that is, in a coiled form). From Kundalini arises wayu, fire is kindled, appears bindu (divine form), nada (suprasound) becomes gross, and hangsah (in the form of respiration) and mind originate. The six chakras from the muladhara, (to the ajna) are said to be the seats of Shakti (Power). The place above the throat (that is, above the ajna) and which ends in the head (that is, the region from the ajna to the nirwana chakra) is said to be the seat of Shambhu (shambhawasthana)' (- Warahopanishad, 5.50-3). 
About the importance of the muladhara chakra, it has been stated: 'Some say that the adhara (muladhara) lies in relation to the sushumna and the saraswatt (nadi. The (knowledge of the) world arises from the adhara and it is also absorbed there. Therefore, one should seek shelter with all efforts at the feet of a guru (who alone can disclose it). When the adharashakti (-power, that is, Kundalini) is asleep (latent) the knowledge of the world arises by the sleep (unspirituality). When kundali-power is aroused, the true knowledge of the three 
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        The Chakra System 
worlds (that is, the whole chakra system) is attained. He who knows the adhara goes beyond darkness. . . . The brightness of the adhara chakra is like the radiance of a cluster of lightning; if the guru is pleased, liberation is attained undoubtedly (that is, the lustre of the adhara is due to the arousing of kundalini; if a disciple learns from his guru the method of rousing kundalini and her conduction through the sushumna,
 and practises it successfully, he will attain samadhi and then liberation). ... By doing kumbhaka (breath-suspension) in the adhara (by special pranayamic process), one is able to make absorptive concentration in the hrit or sahasrara. The kumbhaka in the adhara causes the shaking of the body, makes the yogi dance, (that is. to levitate), and the universe (in its subtle form) is seen there. The support of all creative principles is the adhara (because they are supported when kundalini remains coiled in the adhara); in the adhara are all deities, all the Wedas. Hence one should choose the adhara (for one's spiritual practice). 
'In the posterior aspect of the adhara (that is, the sushumna), there is a union of the three streams (triweni'-sangama) (that is, the union of the ida, pingala and 
sushumna nadis).
 By bathing (performing deep internal purification) and drinking (assimilating life-substance by pranayama) there, man becomes free from all sins. In the adhara, there is Pashchima-linga (that is, Swayambhu-linga) where lies the entrance. As soon as it is opened (by rousing 
Kundalini), one becomes liberated from worldliness. In the posterior aspect of the adhara (that is, in the sushumna),
 if the 
ida
 (chandra) and pingala (surya) are controlled (that is, kumbhaka is done), there appears wishwesha (Shiwa, Supreme Being) (in 
a
 divine form); the yogi is absorbed into Brahman by concentration on him. 
'In the posterior aspect of the adhara, is the living divine form (Deity Brahma). The prana-force enters into the sushumna when the ida-pingala flows are controlled (by kumbhaka). Then the six chakras are pierced (by kundalini who then) enters the brahmarandhra (that is, nirwana chakra) and then comes out of it and attains the highest position (that is, reaches the sahasrara)' (- Yogashikhopanishad, 6. 22-34). 
The muladhara is the most important chakra from the viewpoint of spiritual practice. In this centre lies kundalini in her coiled form, and it is here she should be aroused. This is why kundalini is called the adhara-power. When kundalini is roused, her splendour makes the muladhara bright, kundalini lies coiled around Pashchima-liriga. When she is aroused, the entrance into the 
sushumna
 opens and she passes through the 
sushumna,
 piercing all the chakras situated there, and reaches the sahasrara. The process of rousing kundalini' consists of breathsuspension combined with mantra, concentration and certain internal control. The passing of kundalini through the sushumna causes absorptive concentration which develops into samadhi (superconcentration) when kundalini reaches the sahasrara. 
About the passing through the 
sushumna
 of the roused 
Kundalini,
 it has been said: 'Then breaking through the Brahma-knot (Brahmagranthi) arising from primary energy-principle (rajas guna), kundalini at once radiates into the sushumna-mouth (-wadana) (that is, the junction between the muladhara and sushumna) like a flash of lightning. Then kundalini goes upward into the Wishnu-knot (Wishnugranthi) lying in the hrit (chakra; according to the Tantras, Wishnu-knot lies in the anahata chakra which is above but close to the hrit chakra). Then (piercing the Wishnu-knot) kundalini goes still higher into the Rudra-knot (Rudragranthi) in the eyebrow-space (ajna chakra), and, breaking through it, reaches the moon-region (shitangshumandala); this is what is called anahata chakra having 16 petals (the moon-region has also been called the indu chakra- Yogakundalyupanishad, 1.71; the Tantrika term for the moon-region is the soma chakra which has also 16 petals; indu and soma are synonyms; they denote moon)' ( - Yogakundalyupanishad, 1. 67-9). Finally, kundalini reaches the sahasrara chakra. It has been stated: 'Absorbing into her the eight creative principles arising from primus (prakriti), kundali reaches the (highest) region (that is, the sahasrara) where she is in contact with Shiwa; then she becomes united with and absorbed into Shiwa' ( - 
ibid.,
 1. 74). The roused kundalini absorbs various creative principles 

        
        [image: Picture #221]
        

        located in the chakras when passing through them. When she reaches the sahasrara, 
Kundalini alone shines forth in superconscious concentration. Thereafter, 
Kundalini
 becomes one and the same with Parama Shiwa in non-mens concentration. 
About the six chakras, it has been stated: 'The muladhara, swadhishthana, the third manipura, anahata, wishuddhi and the sixth ajna are the six chakras. The adhara is in the anal region; the swadhishthana in the genital region; the manipura in the navel region; the anahata in the heart region; the wishuddhi in the throat region; the ajna chakra in the head' ( - Yogakundalyupanishad, 3. 9-11). 
Systems of the Chakras 
There are several Waidika chakra systems. We shall now deal with these. 
1 Chakra system as explained by Narayana 
In the perineal region (adhara) is the brahma chakra (that is, the muladhara chakra). There is a triangle (trirawritta, or trirawarta, that is, turned round three times; the Tantrika term is traipura kona) which is a triangular region in the pericarp (of this chakra) where lies Shakti (Power, that is kundali-power) which is in the form of lightning. Concentration should be done on this form. There (in the triangle) is the seat of kama (an aspect of apana-force) in the form (of the mantra 
'Kling')
 which grants all desires. 
The second is the swadhishthana chakra which has six petals. Inside the (pericarp of the) chakra is the linga (a divine form for concentration and worship) of the colour of a new leaf. Concentration should be done on this linga. Here is the place of udyana (that is, for the practice of lower uddiyanabandha control) which develops adamantine suction-power. 
The third is the nabhi chakra (manipura chakra). Inside the pericarp is kundalini who 
is lustrous like ten-million newly-risen suns (that is, shining deep red) and splendorous like lightning and is in five coils like a coiled serpent. Concentration should be done on kundalini (as deep red and very bright). The aroused Power (samarthya-shakti) (that is, kundalini-power aroused by concentration) who is in the 
manipura
 chakra bestows all success. 
The next is the hridaya chakra (that is, anahata chakra). It has eight petals and it lies with its face down. Inside (the pericarp) of this chakra is the shining linga-form (or lustrous jiwatman like the flame of a lamp). Concentration should be done on it. It is called hangsakala (that is, when jiwatman - embodied spirit, being purified. manifests its spiritual power), it is all love, and it exhibits the great power of control. 
The next is the k
antha
 chakra which is four fingers in size. On the left side of it stands the ida - the moon-nadi, and on the right side of it stands the pingala -the sun-nadi. Inside the (pericarp) of the chakra is the white 
sushumna on which one should concentrate. The anahata gives success to one who knows this. N.B. - Here the 
kantha
 chakra has been named the anahata chakra. But it is actually the wishuddha chakra. 
The next is the talu chakra. It is situated (externally) in the uvular region (that is, pertaining to the uvula palatina), in the oral cavity, being supported by the front teeth. This chakra has twelve petals. The amrita (deathless substance) stream is flowing in this centre. Here, void-concentration should be done. This causes absorption of sense-consciousness (chitta). N.B. - The talu chakra has in the Tantras also been termed lalana chakra. 
The seventh is the bhru chakra (ajna chakra). It is a subtle chakra. Here, concentration should be done on the knowledge-light as a still flame of the lamp (in a place without wind). This chakra is the root of the cranial centres (kapalakanda). Here, in the ajna chakra, the superpower of word-effectuality (waksiddhi) is attained. 
The next chakra is the brahmarandhra which is also called the nirwana chakra. Here concentration should be done on Shiwa (Supreme Being) as a smoke-coloured flame (dhumrashikhakara). Here also is the seat of Power in 
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        form (jalandharapitha), granting liberation. Thus the parabrahma chakra. 
The ninth is the akasha chakra (the sahasrara). Here is a sixteen-petalled lotus (chakra) with its face upwards. Inside the pericarp of this lotus is a triangular shaped region within which lies the raised Power (urdhwashakti, that is, kundali-power raised from the muladhara to this chakra) in relation to which is supreme void (parashunya). Concentration should be made here (as kundalini united with Parama Shiwa). The Supreme void is the seat of Supreme Being (Purnagiripitha).
 All desires are spiritualized here (- Soubhagyalakshmyupanishad', 3. 1-9). 
2 Chakra System as Exposed in the Yogachudamanyupanishad 
The adhara (the muladhara chakra) has four petals; the swadhisthana has six petals; in the navel is the ten-petalled lotus (that is, the manipura); hridaya (that is, the lotus in the heart region named anahata) has twelve petals; what is known as the wishuddha has sixteen petals; in the space between the eyebrows is the dwidala (that is, the ajna which has two petals); in the great path of brahmarandhra (that is, where the line of conduction of brahmanadi, and consequently sushumna, ends) there is the lotus with 1000 petals (the sahasrara). 
The first chakra is the adhara (muladhara), the second is the 
swadhishthana.
 Between the two (that is, the space between the anus and scrotum) is yonisthana (perineum), which is also called kamarupa and karna. The lotus situated in the anal region (that is, in the perineal region), having four petals (that is, the maladhara), contains within it (that is, inside the pericarp of the muladhara) what is said to be the yoni (triangle, a triangular-shaped region) which is also called kamakhya (because here lies the kama-germ-mantra 'Kling') which is worshipped by the yogis. In this triangle is the great linga (mahalinga), facing backwards (this linga has been termed in the Tantras Swayambhu-linga). (Around the great linga), lies (kundalini) who shines like molten gold and is lightning-like splendorous; she is below the genitals (that is. 
in the muladhara which is below the swadhishthana
 which is in the genital region). The supremely splendorous Light (kundalini) is 'seen' in samadhi as infinite and all-pervading. When she is 'seen' in mahayoga (asamprajnata samadhi - non-mens concentration) (as Mahakundalini - Supreme kundalini), the respiratory movements stop (that is, kewala kumbhaka is attained). In the navel region, there is the gem-like chakra (that is, the manipura chakra); he who knows it is a real yogi. Here is a triangle which is the region of fire'. 
The word 'swa' denotes 
prana
 (prana-force); as it is the seat of prana, so it is called swadhishthana;
 and as it is the seat of sex-force, so it is also called the 
medhra
 (chakra - the genital centre). As a gem is stitched by a thread, so the chakra is strung by the sushumna; this is why the chakra situated in the navel region is known as manipuraka. Until the embodied being realizes the spiritual truth in the great chakra with twelve petals (the anahata chakra), which is beyond white and black actions he is not free from mundaneness. ( - Yogachudamanyupa
nishad,
 4-14). 
Summary 
The first chakra is the adhara (muladhara) which is situated in the perineal region. It has four petals. Inside the pericarp of the chakra is a triangle, also called kamakhya. Inside the triangle is the great linga, facing backwards, around which lies splendorous Kundalini who is 'seen' in superconcentration. In mahayoga (non-mens concentration), she is realized (as Supreme kundalini). 
The second chakra is the swadhishthana, (situated in the genital region), which has six petals. It is called swadhishthana, because it is the seat of 'swa' to mean prana (-force). It is also called the 
medhra
 (chakra - the genital centre), because it is also the seat of sex-force. 
The third is the manipuraka. It is situated in the navel region and has ten petals. It is strung in the sushumna like a gem stitched by a thread, so this gem-like chakra is called the manipura. Inside the pericarp of the chakra is a triangle which is the seat of'fire'. 
The fourth is the twelve-petalled chakra 
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        (anahata) where lies the embodied being. The fifth chakra is the wishuddha having sixteen petals. The sixth chakra, situated in the space between the eyebrows, is dwidala (that is, the lotus with two petals, called ajna). Then the thousand-petalled chakra (sahasrara) lying beyond brahmarandhra. 
3 Chakra System as Exposed by Maheswara 
The muladhara is situated in the space between the anus and genitals (that is, the perineum). There is a triangle (inside the pericarp of the chakra). Here lies the Supreme Power as kundalini. Here is the seat of what is called kamarupa (that is, the power in the form of the mantra 
'Kling'),
 which makes desires fruitful. 
The swadhishthana chakra is situated in the genital region. It has six petals. 
The manipura chakra is situated in the navel region. It has ten petals. The great chakra anahata is situated in the heart region and it has twelve petals. Here is the seat of what is known as Purnagiri (Supreme Being). 
The chakra situated in the throat region is called wishuddha which has sixteen petals. Here is the seat of jalandhara (power to control breath by chin-lock). In the space between the eyebrows is an excellent chakra called ajna with two petals. Here is the great seat of what is known as 
udyana
 (udana-force control). 
The 'earth' region is quadrangular, and the presiding Deity is Brahma. The 'water' region is half-moon-shaped and its presiding Deity is Wishnu.
 The 'fire' region is triangular, and its presiding Deity is Rudra. The region of 'air' is hexagonal, and its presiding Deity is 
Ishwara
 or Sangkarsha. The region of 'void' (akasha) is circular, and its presiding Deity is Sadashiwa, or Narayana. In the space between the eyebrows (in relation to and above the ajna) is the manas mandala (chakra) in the nada form. Here (that is, above the manas chakra) is the shambhawa sthana (chakra) (that is, the indu chakra). All these chakras in the body are in the form of power. ( - Yogashikhopanishad, 1. 168-78; 5. 5-16). 
Summary 
muladhara. The muladhara chakra is situated in the perineal region. It has four petals. Inside the pericarp is the quadrangular 'earth' region. Brahma is the presiding Deity of the chakra, residing in the square region. In the pericarp, there is also a triangle where kundalini resides. Here is also the seat of kamarupa (kama-power in the mantra-form 
'Kling'). 
Swadhishthana. The swadhishthana chakra is situated in the genital region. It has six petals. Inside the pericarp of this chakra is the semilunar 'water' region. The presiding Deity is 
Wishnu. 
Manipuraka. The manipuraka chakra is situated in the navel region. It has ten petals. The triangular 'fire'-region is in the pericarp. The presiding Deity is Rudra. 
Anahata. The anahata chakra is situated in the heart region. It has twelve petals. The hexagonal 'air' region is in the pericarp. The presiding Deity is 
Ishwara,
 or Sangkarsha. This chakra is the seat of Purnagiri (Supreme Being). 
Wishuddha. The wishuddha chakra is situated in the throat region. It has sixteen petals. There is the circular 'void' (akasha) region in the pericarp. The presiding Deity is Sadashiwa, or Narayana. Here is the seat of jalandhara (the location for executing the chin-lock in breath-suspension). 
Ajna. The ajna chakra is situated in the space between the eyebrows. It has two petals. Here, that is, in relation to andjust above the ajna is the manas 
mandala
 (chakra) which is in the form of nada. The centre of 
udyana
 (udana-force control) is also here. Above this is the sharnbhawasthana (the indu chakra). 
4 Chakra System as Explained in the Yogarajopanishad 
The first is the brahma chakra where lies (in the pericarp) a triangle. In the apana (-force, which is situated in the triangle) is the germ-mantra (mulakanda) of karna form (that is 
'Kling'). That (the triangle) is the place of fire (wahnikunda)
 where lies 
Kundalini
 in three coils (trirawritta). One should concentrate on 
Kundalini
 who is Divine Light and living power. 
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        The second is the swadhishthana chakra. Inside the (pericarp of the) chakra is the linga, facing backwards, and in shape and colour like a new leaf. There is also the seat of udriyana (uddiyanabandha) where concentration on it (linga) (along with 
udcliyana)
 develops the great power of contraction-control. 
The third is the nabhi chakra (that is, the manipura chakra situated in the navel region). In this chakra, concentration should be done on Madhya-shakti (the roused and conducted 
K.undali-
power) who is in five-coils and as bright as lightning. It will give all success. 
The fourth chakra (anahata) is in the heart region and lies with its face downwards. One should concentrate with great efforts on the hangsan (jiwatman -embodied being) in the form of (still) light. 
The fifth is the 
kantha
 (throat) chakra (that is, the wishuddha chakra). There the ida is on the left side and the pingala on the right side (of the chakra), and the sushumna is in the middle. There, concentration on the bright Light gives success. 
The sixth is the taluka chakra (talu chakra). It is in the region of the uvula. Here absorptive concentration in the void gives liberation. 
The seventh is the bhru chakra (that is, ajna chakra). Here is the seat of bindu (bindusthana). Liberation is attained by concentration on the circular Light in this centre. 
The eighth is the brahmarandhra (chakra; that is, nirwana chakra). It is indicative of final liberation (nirwana). Liberation is attained by concentration on the subtle smoky light. Here, is the jalandhara (breath-power in chin-lock); and the absorptive concentration in this chakra causes liberation. 
The ninth is the wyoma chakra (sahasrara), with which is connected (as its part) a chakra with sixteen petals. Inside it (wyoma chakra) is concealed what is known as Supreme PowerConsciousness. Here is the seat of Purnagiri (Supreme Being). In this seat, concentration on Shakti (Kundali-power) causes liberation. 
Concentration should be done on these nine chakras stage by stage. Then one will attain success and liberation. ( - Yogarajopanishad, 5-19). 
Summary 
1 Brahma chakra (muladhara). In the pericarp of this chakra, is a triangle which is the fireplace. Inside the triangle lies the splendorous and living power kundalini in three coils. 
2 Swadhishthana chakra. Inside the pericarp of the chakra is the linga of the shape and colour of a new leaf, facing backwards. Here is the seat of udriyana (that is, the practice of the lower aspect of uddiyana control). 
3 Nabhi chakra (manipura). Inside the chakra lies lightning-like shining 
kundalini
 as Madhyashakti (power in the middle) in five coils. 
4 Fourth chakra (anahata). Inside the chakra is the hangsah (jiwatman - embodied being) in the form of still light. 
5 
Kantha
 chakra (wishuddha). Inside the chakra is the bright Light. 
6 Taluka chakra (talu). This chakra is situated in the uvular region. It is an important centre for absorptive concentration. 
7 
Bhru
 chakra (ajna). This chakra is the seat of bindu and of the circular Light. 
8 Brahmarandhra chakra (nirwana). In this chakra is the seat of jalandhara and of the subtle smoky light bindu. It is a suitable centre for absorptive concentration. 
9 Wyoma chakra (sahasrara). In this chakra is a sixteen-petalled chakra as a part of it. Inside the pericarp of the chakra is Supreme PowerConsciousness as kundali-power. Here is the seat of Purnagiri (Supreme Being). 
From the above fragmentary descriptions the Waidika chakra system has emerged. 
Waidika Chakra System 
1 Muladhara chakra. The term 'muladhara' has been mentioned in the Ganapatyupanishad, 6; Darshanopanishad, 
4.3;
 7.7, 11; Mandalabrahmanopanishad, 1.2.6; Yogakunoalyupanishad,
 3.9; Yogashikhopanishad, 1.168; 3.2; 5.5, 17; and Warahopanishad, 5.50, 53. The muladhara has been termed 'adhara' mentioned in the Yogakundalyupanishad, 3.10; Yogachudamanyupanishad, 4, 6; and Yogashikhopa
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        nishad,
 6. 26-33; 'mulakanda', mentioned in the Yogakundalyupanishad,
 1. 82; and 'brahma' 
(chakra) in the Soubhagyalakshmyupanishad, 3.1; and Yogarajopanishad, 5. 
Description. The muladhara chakra is situated in the perineal region (intracoccygeal point). It has four petals. Inside the pericarp of the chakra is the quadrangular 'earth' region. The presiding Deity of the chakra is Brahma who is in the square region. In the pericarp, there is a triangle, called yoni. It is also called kamakhya. The triangle is the place of fire (and, consequently, it is red). Within the triangle is the seat of kama (desire), an aspect of apanaforce, in the form of the germ-mantra 
'Kling'. Inside the triangle, there is the great linga, facing backward, and around which lies lightning-like splendorous Kundalini in three coils, who is revealed in its true form in superconscious concentration, and as Supreme kundalini in non-mens concentration (mahayoga). 
2 Swadhishthana chakra. The term 'swadhi
shthana'
 has been mentioned in the Soubhagyalakshmyupanishad, 3.2; Yogakundalyupanishad, 1. 84; 3.9, 10; Yogachudamanyupanishad, 4, 6, 11; Yogashikhopanishad, 1.172; 5.8; and 
Yogarajopanishad, 7. It is also termed 'medhra' (chakra), mentioned in the Yogachua'amanyupanishad, 12. 
Description. The 
swadhishthana
 chakra is situated in the genital region (intrasacral point). It has six petals. The semilunar 'water' region is inside the pericarp of the chakra. The presiding Deity of the chakra is Wishnu who is in the semilunar region. Here also lies the linga, facing backwards, of the form and colour of a new leaf. In this chakra is the seat of udyana (that is, a position for the practice of adamantine suction-power), which is also termed udnyaraa. 
The term 'swadhishthana' is from the seat (adhishthana)
 of the prana (swa), that is, this chakra is the seat ofwyana force. 
3 Manipura chakra. The term 'manipura' has been mentioned in the Yogakundalyupanishad, 3.9, 11. The chakra is also termed 'manipuraka', mentioned in the Soubhagyalakshmyupanishad, 3.3; Yogachudamanyupanishad, 13; Yogashikhopanishad, 1.172; 5.9; and 'nabhi' chakra, mentioned in the Soubhagyalakshmyupanishad, 
3.3; Brahmawidyopanishad, 68; and Yogarajopanishad, 9. It is indirectly mentioned in the Brahmopanishad, 1; Parabrahmopanishad, 5; Darshanopanishad, 7.12; and Yogachudamanyupanishad, 5. 
Description. The manipura chakra is situated in the navel region (intralumbo-vertebral point). It has ten petals. In its pericarp, there is the triangular 'fire' region. The presiding Deity of this chakra is Rudra who resides in the triangular region. Here also lies lightning-like splendorous Kundalini in five coils as Madhyashakti 
(Kundali-
power, roused from the muladhara and conducted into the manipura). 
4 Hrit-pundarika (hrit chakra). The term 'hrit-pundarika' has been mentioned in the Trishikhibrahmanopanishad, Mantra Section, 156; and Maitreyyupanishad, 1.12. It has also been called 'padmakoshapratikashahridaya' (lotus-bud-like hridaya. that is, the hridaya or hrit chakra) in the Mahopanishad, 1.12; and Narayanopanishad,
 50. 
5 .Anahata chakra. The term 'anahata' has 
been mentioned in the Yogakundalyupanishad, 3.10, 11; and Yogashikhopanishad, 1. 173; 
5.9. It has also been termed 'hridaya' chakra (because it is situated in the heart region), mentioned in the Soubhagyalakshmyupanishad, 3.4; and Yogachudamanyupanishad, 5; and 'dwadashara' chakra (twelve-petalled lotus) in the Yogachudamanyupanishad, 13; and the 'fourth' chakra in the heart region in the Yogarajopanishad, 10. It has been indirectly mentioned in the Parabrahmopanishad, 5; Brahmopanishad, 1; and Darshanopanishad, 7.12. 
Description. The anahata chakra is situated in the heart region (intrathoracispinal point). It has twelve petals. In the pericarp, there is the hexagonal 'air' region, Ishwara or Sangkarsha is the presiding Deity, residing in the 'air' region. Inside the chakra is the hangsah (embodied being) in the form of still light. 
6 Wishuddha chakra. The term 'wishuddha' has been mentioned in the Yogachudamanyupanishad,
 5; and Yogashikhopanishad, 5.10. It has also been termed 'wishuddhi', mentioned in the Yogakundalyupanishad, 3.10, 11; and Yogashikhopanishad, 1.174; and 
'kantha'
 (throat) chakra, mentioned in the Soubhagyalakshmyupa
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        nishad,
 3.5; and Yogarajopanishad, 12. It has been indirectly mentioned in the Brahmopanishad,
 1; Parabrahmopanishad, 5; and Darshanopanishad,
 7.12. 
Description. The wishuddha chakra is situated in the region of the throat (intracervicospinal point). It has sixteen petals. In the pericarp of the chakra is the circular 'void' (akasha) region in which is the presiding Deity Sadashiwa, or Narayana. Here is the seat of jalandhara (a postion for the execution of chin-lock). 
7 Talu chakra. The term 'talu' has been mentioned in the Soubhagyalakshmyupanishad, 3.6. It has also been termed 'taluka' chakra in the Yogarajopanishad, 13. It has been indirectly mentioned in the Darshanopanishad, 7.12. 
Description. The talu chakra is situated in the uvular region. It has twelve petals. It is a centre where amrita (deathless substance) flows. Here is the void for the practice of concentration. 
8 Ajna chakra. The term 'ajna' has been mentioned in the Yogakundalyupanishad, 3.10, 11; Yogashikhopanishad, 1.175; 5.11; and Soubhagyalakshmyupanishad, 3.7. This chakra has also been termed 'bhra' chakra, mentioned in the Soubhagyalakshmyupanishad, 3.7; and Yogarajopanishad, 15; and 'bhruyugamadhyabila' in the Mandalabrahmanopanishad, 1.3.3; and 'baindawa-sthana' (-chakra) in the Yogakundalyupanishad, 3.8; and 'dwidala' in the Yogachudamanyupanishad, 5. It has been indirectly mentioned in the Darshanopanishad, 7.12. 
Description. The ajna chakra is situated in the space between the eyebrows (intracerebral point). It has two petals. Here is the knowledgelight as a still flame of the lamp for concentration. It is the centre for the control of udana-force. And here also lies the seat of bindu (bindusthana). This chakra is the root of other cranial chakras. 
In relation to, and just above, the ajna is the rnanas 
mandala
 (rnanas chakra). Connected with the ajna (and above the manas chakra) is the shambhawa-sthana (-chakra) (that is, the indu chakra). 
9 Indu chakra. The word ’indu’ means moon. The Tantrika term for this chakra is soma (moon) chakra. The term ’indu’ is mentioned 
in the Yogakundalyupanishad, 1.71. It has also been termed ’shitangshu (moon)-mand’ala' (chakra) and anahata chakra mentioned in the Yogakundalyupanishad, 1.69; and 'shambhawasthana' (-chakra) in the Yogashikhopanishad, 5.16. It has indirectly been mentioned in the Darshanopanishad, 7.12; and Yogashikhopanshad, 6.48, 49. 
Description. The shitangshu-mandala (-chakra), or indu chakra is situated in the forehead (lalata) region (above the manas chakra). It has sixteen petals. Here lies the deathless substance (amrita). 
10 Nirwana chakra. The term ’nirwana’ has been mentioned in the Soubhagyalakshmyupanishad,
 3.8. It has also been termed ’brahmarandhra’ (chakra), mentioned in the Yogakundalyupanishad, 1.83; and Soubhagyalakshmyupanishad
, 3.8; and Yogarajopanishad, 16; and ’parabrahma' chakra, mentioned in the Soubhagyalakshmyupanishad
, 3.8; and 'brahmarandhra mahasthana' (the great brahmarandhra chakra) in the Yogashikhopanishad, 6.47. It is indirectly mentioned in the Darshanopanishad, 7.12. 
Description. The nirwana chakra is situated at the end point of the sushumna called the brahmarandhra. This is why it is also called brahmarandhra chakra. The petals are not mentioned. According to the Tantras, the nirwana chakra has 100 petals. Here lies the subtle smoky divine light suitable for concentration. Here is the seat of jalandhara (Power developed in breath-suspension with chin-lock). In this centre. Supreme Consciousness-Power resides. 
11 Sahasrara chakra. The term 'sahasrara' has been mentioned in the Mandalabrahmanopanishad, 1.4.1. The other terms for the sahasrara are: ’sahasradala' (the chakra having 1000 petals), mentioned in the Yogachudamanyupanishad, 6; 'sahasrakamala' (the lotus or chakra with 1000 petals), mentioned in the Yogakundalyupanishad, 1.86; 'akasha chakra' (the chakra in the void), mentioned in the Soubhagyalakshmyupanishad, 3.9; 'wyoma chakra' (the chakra in the void), mentioned in the Yogarajopanishad, 17; 'wyomambuja' (a lotus or chakra in the void), mentioned in the Yogashikhopanishad, 6. 48; 'Kapalasangputa' (the 
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        chakra which covers the cranium) mentioned in the Yogashikhopanishad, 1.76; and 'sthana' (to mean literally a place, an abode, a state, but technically it denotes a chakra; here sthana means Shiwa-sthana-the abode of Shiwa, that is, the sahasrara), mentioned in the Yogakundalyupanishad, 1.74. This chakra has been mentioned indirectly in this manner: 'Sun - the Supreme Being - exists with a thousand rays of light (sahasrarashmi) and in a hundred ways (shatadha)' ( - 
Akshyupanishad,
 ch. 1, 
p. 1), that is. 
Paramo
 Shiwa - Supreme Consciousness-being united with kundalini is splendorous in the sahasrara, and he is also in a hundred-fold in the nirwana chakra. 
Description. The sahasrara is situated in the region of void, that is, at the extracranial or 
extracerebral point. It has 1000 petals. There is a chakra with sixteen petals with its face upwards, under the sahasrara and forming a part of it. Inside the pericarp of the sahasrara is a triangle where lies the raised Supreme PowerConsciousness 
(Kundali-power).
 In relation to the Power lies supreme void (parashunya) where the seat of Supreme Being (Purnagiri) is. 
The above description of the chakras indicates the incompleteness of the Waidika chakra system. It is mainly due to two factors: first, parts of the Waidika documents were lost during the course of time, and, consequently, the extant part is incomplete. Second, the Waidika chakra system is now less used by the laya-yogis in their spiritual practice. The Tantrika system has now been widely adopted. 
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        CHAPTER 9 
The Tantrika System 
of 
Chakras 
The Tantrika chakra system is completer than the Waidika chakra system. The Tantrika system is based on the Tantras which are extant. It may not be quite complete, as a very large number of Tantras are lost. But from the viewpoint of spiritual practice, it is complete. Now, most of the layayogis have followed the Tantrika system. Many great layayoga masters have adopted it, and the Tantrika gurus teach it to their disciples directly and thoroughly. 
Tantrika Nadi-system 
nadis constitute the nadi-system. It is said that the nadis are innumerous (- Wishwasaratantra, ch. 1, p. 6; Sharadatilaka, 1.43). Of these, the important nadis are numbered at 35,000,000 (- Kankalamalinitantra, ch. 2, p. 4; Gandharwatantra, ch. 5, p. 27; Todalatantra, ch. 8, p. 15; Shaktanandatarangini, 4.7; and Goutamiyatantra, 34.35). Of these, the more important nadis are 350.000 in number (- Shiwasanghita, 2.13), and still more important are 72,000 (- Sammohanatantra, Part 2, ch. 2, p. 1; Jnanasarikalinitantra, verse 77); Niruttaratantra, ch. 4, p. 7; Shaktanandatarahgini, 1.7), and of these are 70,000 ( - Koulawalitantra, ch. 22. p. 79), and of these, the chief nadis are fourteen in number (-Sammohanatantra, Part 2, ch. 2, p. 1; Shiwasanghita, 2.13; and Tripurasarasamuchchaya, ch. 3, p. 8). These fourteen nadis are: sushumna, ida, pingala, gandhari, 
hastijihwa, kuhu, saraswati, 
pusha,
 shahkhini, payaswini, waruni, alambusha, wishwodari and yashaswini (-Shiwasanghita, 2. 14-15). 
Of these fourteen nadis, ten are more important; in fact, the ten nadis are considered the principals of all the nadis ( - Kankalamalinitantra, ch. 2, p. 4; Niruttaratantra, ch. 4, p. 7; Goutamiyatantra, 34.35; Gandharwatantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, p. 5; and Shaktanandatarahgini, 4.7). The ten principal nadis are: ida, pingala, sushumna, gandhari, hastijihwa, 
pusha,
 yashaswini, alambusha, kuhu, and shangkhini ( - Niruttaratantra, ch. 4, p. 7; and Shaktanandatarahgiini, 1.7). The gandhari flows in the region of the left eye, the hastijihwa in the right eye, the 
pusha
 in the right ear, the yashaswini in the left ear, the alambusha in the mouth, the kuhu in the genitals, and the shangkhini in the head (-Shaktanandatarangini, 1.7). The ida and pingala flow in the nostrils and the 
sushumna
 flows in the subtle path in the palatine region and up to the brahmarandhra ( - Brahmasiddhantapaddhati MS). 
Of the 10 principal nadis, three are the most important (- Kankalamalinitantra, ch. 2, p. 4; Gandharwatantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, p. 5; Sammohanatantra, Part 2, ch. 2, p. 1; Tripurasarasamuchchaya, ch. 3, p. 8; Sharadatilakatantra, 25.29; Shaktanandatarangini, 4.7; Shiwasanghita, 2. 15; and Goutamiyatantra, 34.35). These three nadis are: ida, pingala and 
sushumna
 (-Tripurasarasamuchchaya, ch. 3, p. 8; and Shiwasanghita, 2.15). Of the three nadis again, one is the fundamental, and that is the sushumna 
'(- Kankalamlinitantra, ch. 2, p. 4;Gandharwatantra, ch. 5, p. 27; Tripurasarasamuchchaya, ch. 3. p. 8; Rudrayamala, Part 2, 25.51; Shiwasanghita, 2.16; and Goutamiyatantra, 34.36). 
Nadis
 are of two kinds: gross or material, and subtle or non-material. The gross 
nadis are nerves, arteries, veins, capillaries, lymphatic vessels and other tubular organs of the body. The subtle or non-material 
nadis
 are called yoga-nadis (- Shiwapurana, 4.40.5). The word nadi
 is derived from 'nada' = bhrangsha, that is, falling down, running away; here, in a more technical sense, radiating. The word 'bhrangsha' is almost similar to the word 'bhresha' = motion. Kalicharana, the well-known commentator of Skatchakranirupana,
 a most authoritative work on the Tantrika chakra system, says, in explaining verse 2 of this work, that the word nadi
 is derived from 
nada =
 motion. Therefore, nadi
 is that which is motional or in motion; that is, whose nature is motion. The word 'wayu' has the same meaning. It is derived from wa = motion. That which is in constant motion is wayu. In a technical sense, wayu is the motional or active state of life-energy (prana), in which force-motions are exhibited. The principal forcemotions are five, and they are termed 
pranawayu, apana-wayu, samana-wayu, udana-wayu and wyana-wayu. The pranic wayus are inseparable from 
nadis. 
It has been stated that the ten wayus prana, apana, samana, udana, wyana, naga, karma, krikara, dewadatta and dhananjaya, move in all the 
nadis
 ( - 
Shandilyopanishad,
 5.4.12; and also Warahopanishad, 5.31). As the 
nadis, termed yoga-nadis, are not material structures but subtle (- Shiwasanghita, 2.17), it should be interpreted in a technical manner. The nadis
 do not exist as tubules or wires, but are subtle lines of direction along which the wayus move. This means that the wayus which are constantly in motion are also 
nadis,
 as motion is associated with the lines of direction. It has been more clearly stated that the nadis are the prana-flows (pranawahini) (- Niruttaratantra, ch. 4, p. 7; Yogachudamanyupanishad, 16). In other words, the 
nadis
 are pranic force-radiationlines, and their existence is inseparable from the existence ofthe pranic force-motions. The plexus
like arrangement of the nadis (nadimaya chakra) constitutes the power field (shakti-chakra) (-Niruttaratantra, ch. 4, p. 7). This is the nadi-system. 
From the yoga viewpoint, the ida, pingala and 
sushumna
 arc of great importance; and of the three, the 
sushumna
 is the highest. The 
sushumna
 is in the middle of the 
ida
 and pingala (- Todalatantra, ch. 2, p. 2; Niruttaratantra, ch. 4. p. 7; Jnanasarikalinitantra, verse 11; Tararahasya, ch. 1, p. 2). The 
ida
 is on the left side and pingala on the right side (-Niruttaratantra, ch. 4. p. 7; Gandharwatantra, ch. 5, p. 27; Tripurasarasamuchchaya, ch. 3, p. 8; Bhutashuddhitantra, ch. 6, p. 5; Sammohanatantra, part 2, ch. 2, p. 1-2); Wishwasaratantra, ch. 1, p. 6; Mundamalatantra, ch. 3, p. 5; Sharadatilakatantra, 25.30; Shaktanandatarangini, 1.7). The positions of the 
ida and pingala have been more precisely stated here: outside the vertebral column are the 
ida and pingala, being on the left and the right, that is, the ida is on the left side of the spinal column, and the pingala on its right side ( - 
Skatchakranirupana,
 verse 1). Also, on the left side of the vertebral column is the 
ida nadi,
 and on its right side is the pingala 
nadi ( - Tararahasya, ch. 4, p. 22), and, outside the vertebral column, is the ida on its left, and the pingala on its right (- Koulawalitantra, ch. 22, p. 79). 
The accurate position of the 
sushumna
 cannot be determined from the statement that it is in the middle of the ida and pingala. It has been stated: 'The principal nadi (sushumna) is in front of the vertebral column (merudandagre)' (- Karikalamalinitantra, ch. 2, p. 4). Here, the word 'agre' has been used, and it denotes 'in front of. From this it can be assumed that the sushumna
 is outside and in front of the vertebral column. Apparently, this is supported by the following passage: 'O Shiwa, the ida nadi which is deathless substance of moon is on the left of the vertebral column, the sun-like pingala on its right side. Outside it (tadbahye) and between these two (tayormadhye) is the fire-like 
sushumna'
 (- Tantrachdamani quoted by Kalicharana in explaining verse 1 of 
Skatchakranirupana).
 Kalicharana has rejected this 
statement on the ground that it contradicts verse 2. But 'tadbahye' can be interpreted as outside the 
ida
 and the pingala. In that case, it will mean that the 
sushumna
 is outside of and between the 
ida
 and pingala, not outside the vertebral column. 
It has been stated : 'The sacred 
nadi sushumna which bestows all success is in front of the vertebral column (merupuratas)' (-Tararahasya, ch. 4, p. 22). The word puratas means in front of. It should be interpreted to mean that the 
sushumna
 is in the anterior part of the vertebral column. It has been stated: 'The sushumna,
 resting on the vertebral column (prishawangshang samashritya), is between the ida and the pingala' (- Tripurasarasamuchchaya, ch. 3, p. 8); and 'The moon-sun-fire 
nadi (sushumna)
 rests on the vertebra] column' 
(- Shiwasanghita, 2.17). Here, it should mean that the 
sushumna
 rests interiorly on the vertebral column. Raghawabhatta, the well-known commentator on the Sharadatilakatantra, has made this clear. The text says: 'The nadi sushumna, resting on the vertebral column (wangshamashrita), is between them (the 
ida
 and the pingala)' (-Sharadatilakatantra, 25.30). In explaining this verse, Raghawabhatta says: 'Wangsha means the spinal column, and ashrita denotes tadantargata = being in the interior of the spinal column', as it is said: 'She (sushumna) who is inside the void of the vertebral column (mundadharadanda), extending from the head to the adhara (muladhara).' 
In commenting on the verse 'The nadi sushumna is in the middle . . . ' (Shatchakranirupana, verse 1), Kalicharana says that 'in the middle' (madhye) means inside the void of the vertebral column. This is what 
Shatchakranirwpana actually means, and that is proved by verse 2, in which it has been stated: 'Inside her (the nadi wajra) is chitrini . . . who pierces all the chakras lying inside the vertebral column and appears luminous because of these lotuses which are strung on her' ( - Shatchakranirupana, verse 2). The chakras which are inside the spinal column are strung on the chitrini, and the chitrini is inside the wajra, and the wajra is inside the 
sushumna.
 The 
sushumna,
 consequently, is inside the vertebral column, not outside it. 
The exact position of the 
sushumna
 has been more clearly indicated in the following passages: 'The principal 
nadi
 (sushumna) which is in the form of moon-sun-fire is in the vertebral column (merudande)' (- Gandharwatantra, ch. 5, p. 27). Here, 'in the vertebral column' means within the vertebral column, not outside it. 'That 
nadi (sushumna) which is absolutely calm (that is, realizable only through concentration) and which gives liberation, is inside the vertebral column (merumadhyasthita)' ( - Todalatantra, ch. 2, p. 2). Here, it is clearly stated that the sushumna
 is inside the vertebral column, not outside it. Also, 'That 
(nadi)
 which is inside the vertebral column (merumadhye) extending from the muladhara to the brahmarandhra, and is all knowledge and in the form of fire, is sushumna' ( - Sammohanatantra, Part 2, ch. 2, p. 2). Here also it is clearly said that the 
sushumna is inside the vertebral column. 'She who is inside the vertebral column (merumadhye) is the multiform sushumna' ( - Rudrayamala, Part 2, 27.52). 'Smnumna is inside (madhyaga = being inside) the 
winadanda
 
termed prishthawangsha (that is, the vertebral column)' ( - Tantrarajatantra, 27.35). 'She (sushumna) is inside the vertebral column (prishthamadhyagata = being inside the spinal column), extending to the head' (- Koulawalitantra, ch. 22, p. 79). 'The principal 
(nadi sushumna)
 who is moon-sun-fire is inside the vertebral column (merudandantar = being inside the vertebral column), (- Shaktanandatarangini, 4.7). From all this we can come to the definite conclusion that the sushumna is inside the vertebral column. 
It has been stated 'What is called wichitra (the 
nadi
 chitra or chitrini) ... is inside her (sushumna)'
 (-Gandharwatantra, ch. 5, p. 27). 'That 
nadi
 which is inside the 
sushumna
 is the chitrini' ( - Sammohanatantra, Part 2, ch. 2, p. 2). Further in Sharadatilakatantra, 25.34; Tripurasarasamuchchaya, ch. 3, p. 8; and Shaktanandatararigini, 4.8. These passages indicate that the chitrini is inside the sushumna, but that does not mean that the chitrini is next to the 
sushumna
 as the second 
nadi
 within it. Inside the sushumna is the 
nadi
 wajra, and inside the wajra is chitrini. So it has been stated: 'Inside the 
sushumna
 is the bright nadika 
(nadi) 
which is called wajra, and in it (within the wajra) is the subtle chitrini; and 
Kunclali
 passes through it' (- Rudrayamala, Part 2, 25. 51-52). And, 'Inside the 
sushumna.
 is the wajra 
nadi,
 and inside it (wajra) is the highest nadi called chitra (chitrini); and within it lies the supreme 
Kunclali' 
( - Tantrarajatantra, 27.44). Also in 
Shatchakranirupana,
 verses 1,2; Tararahasya, ch. 4, p. 22; Koulawalitantra, ch. 22, p. 79-80). 
It has been stated: 'The brahma 
nadi
 is inside the chitrini' (- Todalatantra, ch. 8, p. 15). Moreover, 'Inside her (chitrini) is the brahma nadi,
 which extends from the oral orifice of Hara (here, Swayambhu-linga) to a point beyond which Adidewa (Paramashiwa in sahasrara) is situated' (- .Shatchakranirupana, verse 2). And in Tararahasya, ch. 1, p. 2; ch. 4, p. 22; Koulawalitantra, ch. 22. p. 80; Shaktanandatarangini, 4.8. 'The brahma 
nadi
 has also been termed brahmarandhra' (- Shiwasanghita, 2.18). Further 'The supremely subtle brahmarandhra lies in her (chitriri)' (- Sammohanatantra, Part 2, ch. 2, p. 2, and in Sharadatilakatantra, 25.32. And 'Inside it (chitra 
nadi
 = chitrini 
nadi)
 is the exceedingly subtle brahmarandhra' ( - Tripurasarasamuchchaya, ch. 3, p. 8). 
According to some authorities, the brahmarandhra is within the brahma nadi. It has been stated: 'The brahmarandhra, which extends from the mouth of Hara (that is, the orifice of Swayambhu-linga in the muladhara) to Sadashiwa (that is, to the point beyond which lies the sahasrara in which lies Sadashiwa), is within it (brahma 
nadi
 (-Koulawalitantra, ch. 22, p. 80). Also in Shaktanandatararigini, 4.8. 
There are other authorities who have not mentioned the brahma 
nadi
 or the brahmarandhra, but who speak about the movement of Kundalini through the chitrini. It has been stated: 'There lies the subtle chitrini through which Kundali moves' (-Rudrayamala Part 2, 25.52). Furthermore, 'The supreme Kundali is within it (chitra)' ( - Tantrarajatantra, 27.44). This means that in the innermost part of the chitrini-power-radiation there is a void where there is no radiation. This inmost void has been termed brahma 
nadi,
 or brahmarandhra. The word randhra here denotes the vacuity deepest within. It is this void through which kundalini, 
who is Shabdabrahman, passes, or, it can be said that it is this void-path which leads to the sahasrara, the abode of Shiwa or Brahman. When it is said that the brahmarandhra is within the brahma 
nadi,
 it means that the immediate, outer aspect of the void is the brahma 
nadi,
 that is, the brahma 
nadi
 contains this innermost void termed brahmarandhra. The chitrini-power-radiation remains outside the brahma 
nadi.
 When the brahma or the brahmarandhra is not mentioned, it simply denotes that the inmost void is part of the chitrini. 
Kalicharana (in his commentary on verse 2, Shatchakranirupana) says that the brahma 
nadi is the course along which kundalini, who is in the nature of Shabdabrahman, moves to Paramashiwa; it is the void aspect within the chitrini nadi,
 and there is no other 
nadi
 inside the chitrini. The brahma nadi is the brahma-void, and so it is called brahmarandhra, and through it Kundali passes. 
The 
sushumna
 extends from the mula to the brahmarandhra. So it has been stated: 'The sushumna,
 which is in the nature of fire and is endowed with all power, lying inside the vertebral column, extends from the mula (root) to the brahmarandhra' (- Gandharwatantra, ch. 5, p. 27). Also in Bhutashuddhitantra, ch. 6, p. 5; Shaktanandatararigini, 4.8; Tantrarajatantra, 27.36. It has also been stated that the 
sushumna
 'extends from the middle of the kanda (the root or the origin of the nadis) to the shiras (the head, or cerebrum)' ( - 
Shatchakranirupana, verse 1). 
It has been stated: 'In the region below the genitals and above the anus (that is, the perineum), is the kanda-mula (central root) of oval shape, from which 72000 nadis have originated' (-Sammohanatantra, Part 2, ch. 2, p. 1). The kanda-mula is the source, resembling a bulb of oval shape, from which all 
nadis arise. The kanda-mula is externally in the perineal region, but. interiorly, it is inside the coccyx (the terminal part of the vertebral column), in a position just below the muladhara. When it is said that the sushumna extends from the mula, it does not mean from the muladhara, but from the kanda-mula which is the source of all 
nadis.
 The 
sushumna
 arises from the middle 
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        or the central part of the kanda-mula, which is just below the muladhara chakra. It then passes through the whole spinal column and the head to reach the brahmarandhra. It 
(sushumna) goes to the terminal point of the brahmarandhra ('brahmarandhranta'), that is, to the end of brahmarandhra (- Bhutashuddhitantra, ch. 6, p. 5; Tantrarajatantra, 27.36). 
The kanda-mula has also been termed kanda. It has been stated that between the genitals and the anus (that is, in the perineal region) lies kanda, which is circular; and the nadis proceed from this kanda (- Sharadatilakatantra, 25. 28 - 9). The kanda is not actually situated directly in the perineum, as a physical organ, but inside the coccyx which is related to the perineal region. The word kanda has also been used in the Shatchakranirupana, verse 1. 
The wajra 
nacli
 is inside the 
sushumna.
 It has been stated that the wajra extends from the genitals to the head ( - 
Shaichakranirupana, verse 1; Koulawahtantra, ch. 22, p. 80). Here the genitals mean the perineal region connected with the genitals. It actually indicates the kanda within the coccyx. The wajra arises within the 
sushumna.
 at its starting point below the muladhara. It passes along with the 
sushumna to the head, that is, the end point of the brahmarandhra where the 
sushumna
 ends. Inside the wajra is the chitrini. The chitrini extends from the point from which the wajra starts, and ends where the 
sushumna
 and the wajra end. that is, at the terminal point of the brahmarandhra. 
It has been stated : 'Above it (the ajna chakra) is the splendid sahasrara where lies the end point of the 
sushumna
 with its void-part in the talumula (the end point of the palatine region). From here the sushumna, which supports all nadis, goes downwards to the triangular region of the muladhara. ... In the talusthana (palatine region) is a lotus (that is, guru chakra) which is (the part of) sahasrara. In the pericarp of this lotus (guru chakra) is a triangle, facing behind, where lies the end point of the sushumna with its inmost void. This void is termed brahmarandhra, which extends from here to the muladhara lotus. Inside the 
sushumna
 (or more accurately, wajra), and around the brahmarandhra, always lies the power of the 
sushumna.
 This power is the 
chitra (chitrini). It is also termed 
sushumnaKundali.
 The brahmarandhra and others (the chakras) are to be thought of in the chitrapower' (- Shiwasanghita, 5. 161-5). 
It is indicated here that the end point of the sushumna
 and, consequently, the end of the brahmarandhra is in the palatine region in its upper border beyond which is the guru chakra, which is the lower part of the sahasrara. We have noted that the brahmarandhra or the brahma nadi starts from the orifice of the Swayambhu-linga, situated in the muladhara, and extends to reach the proximity of the guru chakra. But the 
sushumna
 starts from the kanda, which is just below the muladhara. The wajra and the chitrini also arise from the starting point of the 
sushumna.
 The brahmarandhra arises from the orifice of the Swayambhu-linga. So the 
sushumna,
 and along with it the wajra and chitrini, starting from the point just below the muladhara, extend upwards. At the point of the orifice of Swayambha-linga brahmarandhra emerges within the chitra, and then the sushumna,
 wajra, chitrini and brahmarandhra, all extend upward and reach the terminal point of the head which is immediately adjoining to, but not continuous with, the guru chakra. 
Chitra (chitrini') is in the form of power. The chitra-power has been termed 
sushumnaKundali.
 The term indicates that the chitrapower creates the brahmarandhra through which Kundalini
 passes. The brahmarandhra is actually the Kundali-power-motion. When there is no Kundali-power-motion, the brahmarandhra remains in a potential form. The nature of the chitra-power is that it concentrates and centralizes to form chakras throughout its course at certain points. The chakras are in the chitrini. It has been stated that all the chakras are strung on the chitrini' (- Rudrayamala, Part 2, 25.52; Shadamnayatantra, 5. 
Ill;
 Koulawalitantra, ch. 22, p. 80). The chakras are not external objects attached to the chitrini. The chitra-power concentrates and develops into a chakra. The development of the brahmarandhra within the chitrini, and of the chakras in it, are the two specific power phenomena of the chitrini. 
The chitrini is lustrous and radiates lifeenergy; in it are the deities (-Sammohana
tantra. Part 2, ch. 2, p. 2; Gandharwatantra, ch. 5, p. 27); the five bhuta-principles and five deities are there (in the lower five chakras) and it is luminous with five colours (- Koulawalitantra, ch. 22, p. 80; Tripurasarasamuchchaya, ch. 3, p. 8); it is pure, deathless and blissful; it is the divine path (- Shiwasanghita, 2. 19-20); it is moon-bright and contains all deities, and is realizable by the yogis (- Shaktanandatararigini,
 4.8); it is extremely subtle and pure intelligence, and is revealed through yoga to the 
yogis ( - Shatchakramrupana,
 verse 2). It is in the nature of sentience (sattwaguna), but the brahma nadi which is inside it, is in the nature of inertia (tamoguna), and the wajra, within which lies the chitrini, is in the form of energy (rajoguaa) ( - Niruttaratantra, ch. 4, p. 7). This means, that the energy-principle predominates in the wajra, and owing to its influence its power radiates also centrifugally. In the chitrini, the power-radiations are essentially centripetal, concentrated and imbued with consciousness, because of the influence on it of the sentience-principle. Because of this, the chitrini is only realizable in deep concentration. Moreover, the chakras which are in the chitrini can only be known by concentration-knowledgelight (sukshmajnana) (- Shadamnayatantra, 5. 204). In the brahmarandhra, the inertia principle predominates and, consequently, all powerradiations cease, and a void is created where nothing but kundalini can penetrate. This is why this tamas void is called the brahma-void (brahmarandhra). 
It has been stated that the 
sushumna
 is in the form of moon, sun and fire (- Karikalamlinitantra, ch. 2, p. 4; Gandharwatantra, ch. 5, p. 27; Shaktanandatararigini, 4.7; Shiwasanghita, 2.17). This means that the sushumna exerts the influence of its moon aspect on the ida and that of its sun aspect on the pingala, and the control influence on both as fire. In the 
sushumna
 the control factor predominates because its basic nature is fire which exhibits the power of control. So it has been said that the sushumna is in the nature of fire (-Gandharwatantra, ch. 5, p. 27; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatarangini 4.8). In the shushumna, both the moon and the sun radiations occur (-Sam
mohanatantra, Part 2, ch. 2, p. 2; Sharadatilakatantra, 25.34), and they are conveyed to the ida and pingala. The 
sushumna
 assumes different forms ( Rudrayamala, Part 2, 27.52), because of its connection with the ida and pingala. The 
sushumna
 is all knowledge ( - Sammohanatantra, Part 2, ch. 2, p. 2) and all power (-Gandharwatantra, ch. 5, p. 27; Shaktanandatarangini, 4.8; Goutarmyatantra, 34.39). In 
sushumna,
 three primary attributes (gunas) are operating (-Niruttaratantra, ch. 4, p. 7). The sushumna is exceedingly subtle (- Bhatashuddhitantra, ch. 6, p. 5; Rudrayamala, Part 2, 25.51), and this is why it cannot be known sensorially, but is 'seen' by the yogis through deep concentration (-Goutarmyatantra, 34.39). The sushumna
 is fit for yoga (- Shiwasanghita, 2.16), as it is non-undulatory ( - Todalatantra, ch. 2, p. 2). Concentration on moon-and-sunforrn is done in the sushumna (- Wishwasaratantra, ch. 2, p. 11). The sushumna is spiralled from right to left (- Bhutashuddhitantra, ch. 6, p. 5). 
The 
ida
 is in the form of moon (-Gandharwatantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, p. 5; Sammohanatantra, Part 2, ch. 2, p. 1; Wishwasaratantra, ch. 1, p. 6; Mundamalatantra, ch. 3, p. 5; Rudrayamala, Part 2, 27.51; Goutamiyatantra, 34.36), so it causes the conservation of energy in the body and calmness in the mind. It is in the nature of power (-Gandharwatantra, ch. 5, p. 27; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatararigini, 4.7; Rudrayamala, Part 2, 271. 51; Goutamiyatantra, 34.37), because the power is conserved there. In ida lies the deathless substance (amrita) (-Gandharwatantra, ch. 5, p. 27; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatarangini, 4.7; Rudrayamala, Part 2, 271.51; Goutamiyatantra, 34.37), so it is suitable for concentration and all spiritual activities. 
Ida
 is white (in colour) (-Gandharwatantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, p. 5; Sammohanatantra, Part 2, ch. 2, p. 1; Rudrayamala, Part 2, 27.51; Goutamiyatantra, 34.36). 
The pingala is in the form of sun and masculine in character ( - Gandharwatantra, ch. 5, p. 27; Bhutashuddhitantra, ch. 6, p. 5; Sammohana
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        tantra, Part 2, ch. 2, p. 2; Shaktanandatarangini, 4.7; Goutami'yatantra, 34.37). It indicates that energy is released and consumed in the activities, and muscular activities requiring great strength and speed are maintained by the influence of the pingala. The pingala also causes diversification of the mind. This is due to the sun-power. To overcome it, it is necessary to practise concentration-on-sun (- Wishwasaratantra, ch. 2, p. 11). The pingala is like the pomegranate flower in colour (that is, vermilion) (-Gandharwatantra, ch. 5, p. 27; Sammohanatantra, Part 2, ch. 2, p. 2; Rudrayamala, Part 2, ch. 27,52; Goutamiyatantra, 34.38). 
The ida and pingala are the pranic flows (-Niruttaratantra, ch. 4, p. 7). The 
ida
 starts from the left side and the pingala from the right side of kanda-mala, and are on the left and the right side of the triangle situated in the muladhara (- Shiwasanghita, 5.172) when passing upwards. The 
ida
 is placed on the left and the pingala on the right side of the vertebral column. They are shaped like bows (- Sammohanatantra, Part 2, ch. 2, p. 2). They arise from the kanda, pass by the left and the right side of the maladhara-triangle, and during their course they are like bows and reach the ajna chakra. They also take another position. When they go upwards, they encircle the chakras (from the muladhara to the ajna) by alternating from left to right and right to left ( - Yamala quoted by Kakcharana in his commentary on 
Shatchakranirupana,
 verse 1). In the bow position, the 
ida and pingala radiate independently, and in the circling position, they are energized and harmonized by the 
sushumna. 
Summary 
There are innumerable 
nadis
 which form the nadi-system. These 
nadis
 are subtle and are called yoga-nadis. From the yoga-viewpoint the three 
nadis - ida,
 pingala and 
sushumna are the most important. The 
nadis
 are pranic force-motions creating subtle lines of direction. All the nadis originate from the kanda-mula the central root, lying below the position of the muladhara chakra (within the coccyx). The 
sushumna
 arises from the central part of the kanda, and goes upward through the vertebral column and the head and ends at a point which is externally cerebral and immediately adjoins the extra-cerebral guru chakra. There is no direct continuation of the 
sushumna
 with the guru chakra, which is the lower stratum of the sahasrara. 
The wajra develops within the sushumna as its second internal 
nadi,
 and extends from the beginning of the 
sushumna
 to the point where the sushumna ends. The chitrini develops within the wajra as the third interior 
nadi,
 extending from the beginning of the wajra and terminates at the point where the sushumna ends. Within the chitrini, there is a void termed brahma nadi,
 or brahmarandhra, extending from the orifice of Swayambha-linga situated within the muladhara, to the point where the 
sushumna ends. In fact, the 
sushumna
 itself is a system consisting of the outermost 
sushumna,
 interior to it the wajra, and inside the wajra is the chitrini. The chitrini has a void inside, which is called brahma 
nadi
 or brahmarandhra. 
The 
sushumna
 has three aspects: moon, sun and fire. It radiates its power to the 
ida
 and pingala by its moon and sun factors respectively. It exercises its control influence on the 
ida
 and the pingala by its fire aspect. The fire power is fully awakened by the control of pranic radiations and is centralized in the wajra. The chitra-power is termed sushumna-Kundali, because it makes the brahmarandhra fully patent when the Kundali-power passes through it. The chakras are in the chitrini. The brahma 
nadi
 is in the nature of inertia (tamas), the chitrini in the nature of sentience (sattwa), and the wajra in the nature of energy (rajas). The three primary attributes (gunas) operate in the 
sushumna. 
The ida is in the form of moon and power and its radiations contain deathless-substance. It is white in colour. The pingala is in the form of the sun, and its colour is vermilion. The 
ida originates from the left side of the kanda-mula, and the pingala from the right side, remaining to left and right respectively of the 
sushumna which is between them in the central position of the kanda. Then 
sushumna
 extends upwards through the vertebral column, but the 
ida
 and 
the pingala leave the vertebral column and extend upward to reach the ajna, remaining on the left and the right respectively of the vertebral column. When they go upwards, they assume two positions: bow and circling. The 
sushumna.,
 when going upwards, assumes a spiral form. 
Tantrika Systems of Chakras 
According to the type of spiritual practice and, consequently, the mode of concentration, there are some differences in the systems. Here is the exposition of the main thirteen Tantrika systems of chakras, of which six systems are expounded by Shiwa. 
1 The chakra systems as expounded by Shiwa System A 
The first chakra is the adhara, having four petals of molten gold (that is red). On the petals are the four letters from 
wa
 to sa, (i.e. wa, she, sha,
 sa). Inside the pericarp of the chakra is a beautiful triangle which is in the nature of the deities Brahma, 
Wishnu
 and Shiwa, and of will, consciousness and action. Swayambhu-linga with kundalini coiled around him is in the triangle. There is the desire-germ (Kamabija, that is the mantra 
'Kling')
 in the triangle, which is to be concentrated on. Here are the centres of smell, locomotion and elimination principles. In this chakra lies Power (Shakti) Dakini, and concentration should be done on her. All these are in the 'earth'-region (lying in the pericarp of the muladhara). Concentration should be made on kundalini in this manner: she is splendorous like ten-million moons and is in the nature of Supreme Brahman; she has three eyes and four arms and is mounted on a lion; she holds a book and a lute, and makes the gestures of granting boons and of dispelling fear. 
The next is the 
swadhishthana
 which is situated in the genital region. It has six petals of vermilion colour. On the petals are the six letters from ba 
to la (that is, ba, bha, ma, ya, ra, la) which are of shining coral-red. In the pericarp of the chakra is (the 'water'-region of) Waruna. Here lies the Power named Rakini. Concentration should be made on her. Here are also the centres of taste and sex principles. 
The next chakra is the manipuraka. It has ten petals, dark blue in colour. The petals are ornamented with the letters from 
da
 to pha of lightning-like colour. In the pericarp of the chakra is the region of 'Fire
1
. Here lies Deity Rudra, endowed with the power of destruction, and with him is Power Lakini. Concentration should be done on Rudra and Lakini. Here is the centre of the sight-principle. 
The next chakra is anahata. It has twelve petals of deep red. The shining letters from ka to 
ilia
 are on the petals. In the pericarp of the c'hakra is 'air'. It is also the seat ofjiwatman. Here is a triangle in which are situated Banalinga. Power Kakini is also there. It is the centre of the touch principle. 
The next is the wishuddha chakra situated in the neck region. It has sixteen petals which are smoke-coloured and contains the sixteen vowels (from a to 
ah)
 on its petals. In the pericarp of the chakra are the akasha (that is, the region of the void), and Deity Shiwa mounted on an elephant. It is the centre of the hearing and speech principles. 
The next is the ajna chakra. It has two petals, white in colour, and ornamented with the letters ha and 
ksha.
 In the pericarp of this chakra is a triangle where lies Itara-linga. Power Hakini is situated here. Manas, buddhi, ahankara and prakriti are there (in separate chakras but closely connected with the ajna). 
Then there is the great lotus sahasrara. This perpetual sahasrara is white and stands with its face turned downward. On its petals are the shining letters from 
a
 to 
ksha
 (that is, fifty letters). Connected with the pericarp of the chakra are the inmost spirit (antaratman) and Guru (in the twelve-petalled guru chakra which is the lower aspect of the sahasrara). (Below the guru chakra) there are the 'sun'-sphere (suryamandala)
 (which appears to be the rnanas chakra, just above the ajna), and the 'moon'sphere (chandra-mandala) (that is, the indu 
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        chakra above the manas chakra). Then comes the mahanada-wayu (that is, the wayu in the form of mahanada-the great power of control) (that is, supremely controlled pranic power, effecting natural kumbhaka). And then (above the wayu) is the brahmarandhra (here is the terminal part of the brahmarandhra which bears also the same name; the chakra termed brahmarandhra or nirwana is here). Inside the (brahma) randhra (that is, the nirwana chakra) is the untinged and blissful Wisarga (that is, the Power which goes outside the brahmarandhra). Above it (that is above the sahasrara) is the divine Shankhini (Supreme Power who is in the spiral form and supremely tranquil in nature), and who (in her power aspect) creates, maintains and destroys. Below Shankhini is the 'moon'sphere (within the sahasrara proper) where lies a triangle which is the abode of Shiwa (Kailasa). Here is the perpetual and unchanging amakala (that is, the power which maintains consciousness in a state of samadhi). Within it is the nirwanakala (the power named nirwana) in coil. Within it (nirwanakala) is the nirodhika (power of supreme control) in the form of fire. There is the supreme Nirwanashakti 
(Kundalini in her all-absorbing power aspect), who is the source of all. In this power (Nirwanashakti) is immutable supreme Shiwa. At this point, kundali-power goes through the brahmarandhra back to the muladhara lotus (- Kankalamalinitantra, ch. 2, abridged). 
System B 
The brahma lotus (muladhara chakra), which stands with its face turned downward, has four petals. Inside the pericarp of the lotus lies the beautiful 'earth'-region which is quadrangular and encircled by the seven 'seas'. There is a triangle on the square region, which is the seat of 'love-desire'. Inside the square region lies the bija (germ-mantra) 
hang'
 which is in the form of Deity Indra, mounted on the king of elephants. Within the triangle is the great lord Shiwa in the linga form (a form suitable for concentration). The power, an aspect of which is rnaya (negato-positivity), in a coiled form like a serpent (that is, kundali-power), encircles the linga by the three and a half coils. 
and she has kept the orifice of the linga closed by her mouth. The bija of Indra (that is, 'Lang')
 is situated on the left side of the linga. Above the nada of the bija (the crescent aspect of the 
"Lang'
 bija) is the seat of Deity Brahma who is the creator and the lord of all created beings. On his left side is Goddess Sawitn who is the source of the Weda. 
Above this is a shining lotus called bhima (swadhishthana). It has six petals of vermilion colour. Inside the pericarp of the lotus is a circular region with four doors, wherein lies the bhuwar-world. Here lies Deity Wishnu with Shri (Goddess Lakshmi) on his left side, and Wani (Goddess Saraswati) on his right side. "Wishnu
 is dressed in yellow raiment and is ornamented with a garland of flowers of all seasons (wanamala), and tranquil in appearance. He is the maintainer of the universe. His abode is called the waikuntha-world. On the right side of it is the goloka (a world) where Deity 
Krishna, holding a flute in his two hands, and Goddess Radhika are situated. 
Above it is a great lotus (manipura) which has ten petals of black colour like rain clouds. On the petals are the letters from 
da
 to pha (ten letters) with nada-bindu (that is, matrikaletters). Inside the pericarp of the lotus is a triangle of red colour like the rising sun, and is ornamented with the swastika marks on its three sides. Inside the triangle is the wahni-bija (the 'fire'-germ mantra 'Rang'), seated on a ram. Here lies the abode of Rudra. Deity Rudra and Goddess Bhadrakali are here. This lotus is called the swar-world. 
Above it, there is the beautiful wimala (pure) lotus (that is, the anahata chakra). It has twelve petals of deep red colour on which (are twelve letters from ka to 
tha)
 of the colour of pure vermilion. Inside the pericarp of the lotus is a shining hexagonal region where lies the beautiful wayu-bija 
('Yang').
 Here are Deity /shwara and Goddess Bhuwaneshi (the mother of the universe), lying on his left side. This chakra is called the mahar-world. 
Above it, there is the fascinating nirmala (free from impurities) lotus (that is, the wishuddha chakra). It has sixteen petals. In the pericarp of the lotus is the 'moon'-sphere 
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        (a circular region), where lies a hexagonal region. Inside it are (Power) Gouri and on her right side Deity Sadashiwa, seated on a bulllion (one half bull and the other half lion). Sadashiwa has five faces and each face has three eyes. He is like a mountain of silver (that is, of white colour and motionless), and his body is smeared with ashes. He is clothed in a tiger skin and is ornamented with a garland of gems. He is in the form of the united Power-Consciousness (arddhananshwara, that is, Power Gouri is the half of Sadashiwa's body). Sometimes he is only of lustre, and sometimes he is without any form. This chakra is called the jana-world. 
Above it is the jnana (ajna) lotus. It has two petals. It includes the 'full-moon'-sphere 
(purnachandra-mandala,
 that is, the indu chakra) within which is a nine-cornered region, made of wishing-gem (chintamani). Here lies Shambhubija
 (that is, the germ-mantra of the God Shiwa 'Hang')
 which is in the form of a swan (hangsah). The 'swan' (the bija mantra) is Supreme Brahman (without any form) and also in the form of Shiwa (that is, wachaka-shakti - powerin-sound-form, of the mantra 'Hang' is Shiwa in divine form, and the wachya-shakti - power as Consciousness, of the mantra is Supreme Brahman). In the internal aspect of the 'swan' (that is, in the bindu of 
'Hang')
 is Deity Para Shiwa and on his left is the all blissfull Goddess Siddhakali. This chakra (jnana) is called the tapas-world. 
Above the jnana lotus is the sahasradala (thousand-petalled) lotus. It stands with its face downward and is situated in relation to the head (just beyond it). The petals of the lotus are endowed with all power. They are diversified and variegated, presenting white, red, yellow, black and green colours. Now they appear as white, the next moment they are red, and then yellow, and again white and then green. The lotus is called the satya-world. Inside the pericarp of the lotus, there is a vast ocean of nectar wherein lies the isle of gems (manidwipa). There is a wishing-tree (kalpadruma) where is situated a lustrous temple with four doors. Inside the temple is an altar made of fifty matrika-letters. On it lies a jewelled throne on which is seated Mahakali (Supreme Power) united with Maharudra 
(Supreme Consciousness) as one. He who is Maharudra is Mahawishnu and Mahabrahma. The three are the one, only there is the difference in name (- Nirwanatantra, ch. 4-10, abridged). 
System C 
muladhara. In the muladhara, there is a triangle called tripura which is in the nature of will, knowledge and action. Inside the triangle lies Swayambhu-linga shining like ten-million suns. Concentration should be done on his fourth aspect (turiya, that is, the concentration aspect) which is deep red. Above it is 
Kundali
 as his crest, and of red colour. 
Kundali
 is supremely subtle. She is the Supreme Power as Goddess Mahatripurasundan. She is the sentience principle in all beings. She is Shabdabrahman. She is splendorous and is in the nature of beingconsciousness-bliss and eternal. She is within all beings in a coiled form. The lotus has four petals of red colour, and on the petals are the letters from wa to sa (four letters) of shining golden colour. It is the root and support of all chakras. 
Above it is the lotus called swadhishthana which has six petals of fire-like red. On the petals are the letters from ba to la (six letters) of diamond-colour (that is, shining white). The name swadhishthana is derived from swa to mean supreme linga. 
Above it is the great chakra - 
manipura, situated in the navel region. This centre is like mam (jewel), so it is called manipura. The lotus has ten petals of golden colour which shine like lightning. The petals have the letters from 
da to pha (ten letters) on them. (Deity) Wishnu is established in this lotus. 
Above it is the anahata lotus which has twelve petals of red colour like the rising sun. The petals are ornamented with the letters from ka to 
tha
 (twelve letters) of red colour. Inside the lotus (in the pericarp) is Bana-linga (Shiwa in the linga-form named Bana), shining like 10,000 suns. The anahata-sound (non-sensory suprasound) arises in this lotus, so it is called by the yogi's anahata. It is the abode of bliss where lies the divine spirit (parapurusha). 
Above it is the lotus termed wishuddha which has sixteen smoke-coloured petals on 
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        which are placed the shining sixteen letters (from a to 
ah).
 In this lotus, the embodied being (jiwa) is purified because of his realization of Hangsah (Supreme Being), so it is called wishuddha. It is also called akasha (because it is the seat of akasha - the ’void'-principle). 
Above it is the ajna chakra where lies the Supreme Spirit. The lotus has two petals on which are the letters ha and ksha. They are moonlike white. The transference of divine knowledge (Guru's ajna) occurs here, so the lotus is called ajna. 
Above it is the kailasa (chakra), and above the kailasa is the bodhini (chakra). Above the bodhini is the sahasrara (having 1000 petals) lotus which is the centre of Bindu (bindusthana) (- Gandharwatantra, ch. 5, abridged). 
System D 
The basic lotus is the muladhara which has four petals of deep red colour. On the petals are the matrika-letters from wa to sa. There is a beautiful bright triangle inside (the pericarp of) the lotus where lies the 'earth'-germ mantra (Lang).
 Within the triangle is situated Shiwa (in linga-form) of a dark-green (shyamala) colour. •Concentration should be done on him. Here (inside the triangle), lies kundalini; who is Supreme Power. The divine 
Kundalini,
 who is (Shabda-) Brahman, is splendorous like ten million lightnings and in a latent form, and in coils like a serpent around Shiwa. 
The next is the swadhishthana, which is the seat of the 'water' (-germ-mantra). It has six petals of lightning-like colour, and on the petals are the letters from ba to la which are white in colour. Here lies omniscient Shiwa who is to be concentrated upon. 
The next is the manipura, which has ten petals of black colour. On the petals are the ten black-coloured letters from 
da
 to pha with nada-bindu. Here lies Shiwa-linga (Shiwa in linga-form) of black colour like clouds. 
Then, there is the anahata-puri (-chakra). It has twelve petals and on the petals are twelve letters from ka to 
tha.
 The colour of the petals and letters is white. This is (also called) hritpadma (heart-lotus) which is in the nature of pure sentience (sattwa). There, in front, lies 
jiwa (the embodied being) in its divine aspect, like the flame of a lamp, in the form of consciousness and power, quiescent, pure and of golden colour. 
The next is the smoke-coloured wishuddha with sixteen vowels (letters from a to 
ah
 on its sixteen petals). Inside it lies akasha (void) which is in the form of power. 
Thereafter is the ajna-puri (-chakra). It has two petals on which are two letters (ha and ksha).
 They (petals and letters) are white in colour. Here, divine knowledge (Guru's ajna) is imparted (to disciples), so it is called ajna. 
Next is the sahasrara. It lies in connection with (but beyond) brahmarandhra where is situated Sadashiwa. The Supreme Power (as Mahakundalini) is in union with Sadashiwa. This lotus has 1000 petals. Within the lotus is the region of power where lies Sadashiwa, who is pure consciousness and motionless like a corpse (- Bhutashuddhitantra, ch. 1-3, abridged). 
System E 
The muladhara,swadhishthana, 
manipuraka, anahata, wishuddha and ajna are the six chakras which are situated in the anal, genital, navel, heart, throat and eyebrow regions respectively. The basic chakra (adhara pankaja) which is the muladhara is above, but linked to the kanda, with its face upwards. The muladhara has four petals of red colour. On the petals are the letters wa, sha, 
slut
 and sa, ornamented with filaments. There is the 'earth'-region which is quadrangular. Here is situated (the deity) Indra mounted on an elephant named Airawata. In the lap of the 'earth'-seed mantra (that is, within the bindu of the mantra 
'hang')
 is the child creator (Brahma). Above it is a triangle composed of wama, jyeshtha and roudrz lines. This triangle is the seat of Power (kundalinipower). Inside the triangle is the tremulous kama-wayu (desire-radiating power) in seedform (that is, the kama-bija mantra 
'Kling'). Here is Swayambhu-linga (Shiwa in the lingaform named Swayambha) with his face downwards. Divine 
K.undali
 is of conch-shell colour (white), and like a creeper she is in three and a half coils around Swayambha-linga and covers the face of the linga. Here also lies (Power) Dakini 
with instruments in her hands as the doorkeeper (that is, the presiding Divinity of the chakra). 
Above is the 
swadhishthana
 with six petals of lustrous red. On the petals are the letters ba, bha, ma, ya ra, la, ornamented with filaments. There lies the watery waruna-bija (that is, the 'water'-germ mantra 
'Wang')
 and above it is a triangle where is situated the great linga in the form of 
Wishnu.
 Power 
Rakini
 as a doorkeeper is also there. 
Above it is the manipura which has ten petals of a shining dark-blue 
(ni\a)
 colour. On the petals are the letters from 
da
 to pha. There lies the wahni-bija ('fire'-germ mantra 
'Rang')
 in the triangle (which is inside the pericarp of the lotus) where is also Rudra-linga (linga in the form of Rudra) with six faces. In this chakra is situated Power Lakini as a door-keeper. 
Above it is the anahata having twelve petals of yellow colour with the letters from ka to 
lha which are decorated with filaments. There is a triangle where is situated Bana-linga named /shwara. There are also wayu-bija ('air'-germ mantra 
'Yang')
 and jiwa (embodied being like the flame of a lamp and in the form of hangsah (that is, living). Here lies Power Kakini as the door-keeper. 
Above it is the lotus wishuddha which has sixteen smoke-coloured, or sky-coloured (blue), petals. On the petals are the sixteen vowels (the letters from 
a
 to 
ah),
 decorated with filaments. There is a beautiful triangle (in the pericarp) where is situated Sadashiwa, and also Power Shakini as the door-keeper. 
Above it is the ajna chakra which is without any principles of matter (shunya) and is the seat of mind. It has two petals of variegated (or white) colour on which are (the letters) ha and 
ksha.
 Here is situated the linga named Itara. 
In the 'earth'-region (muladhara) lies the Power of Brahma; in the 'water'-region (swadhishthana)
 is Narayani (the Power of 
Wishnu); in the 'fire'-region (manipura) is the Power Waishnawi;
 in the 'air'-region (anahata) is Ishwari (the Power of Ishwara); in the 'void'region (wishuddha) is Sadashiwa himself; and in the seat of mind (ajna) is the Itara-power. 
Above it (ajna) is indu (that is. indu chakra, also known as soma chakra) which is situated in the region of the forehead (lalatadesha). Above it (indu chakra) is the nada in the form of half-moon. Above it (nada) is the shining mahanada which is in the form of a plough. Above it (mahanada) is the kala termed Anji, and above it is unman;. At the end of the kundalirandhra-kanda (that is, the 
nadi
 wajra, and, consequently, sushumna 
nadi;
 in other words where the 
sushumna
 ends), there is the twelvelettered (twelve-petalled) lotus (dwadasharna) shining white in colour, where Guru is (this is called guru chakra). This chakra stands with its face upwards, being covered on the top by the lotus with 1000 petals of white colour mixed with red (rose or pink). There is a triangle (in the guru chakra) formed of three lines named a, ka and tha, and decorated with the letters ha, la, 
ksha
 (situated in the three corners) 
(- Sammohanatantra, Part 2, ch. 2, abridged). 
System F 
In the perineal region and in relation to the kanda is situated the adhara (muladhara) lotus. It has four petals and on the petals are 4 letters from wa to sa. This lotus is called kula (because of the seat of Kundalini). Inside the lotus are Swayambha-linga and (Power) Dakini as the presiding Divinity. There is a triangle within the lotus where lies Kundalini. Above it is the quivering kama-bija (the desire-germ mantra 'Kling'),
 radiating light. 
The second lotus which is called swadhishthana is situated in the genital region. It has six petals of red colour, and on the petals are the six letters from ba to la. The presiding Divinity is Rakini. 
The third lotus which is called manipuraka is situated in the navel region. It has 10 petals of golden colour which are decorated with the letters from 
da
 to pha. The presiding Divinity is Lakini. 
The fourth lotus is anahata, situated in the heart region. It has twelve petals of deep red which are decorated with the letters from ka to tha.
 Here is the wayu-bija (the 'air'-germ mantra 
'Yang').
 In this lotus is situated the lustrous Bana-linga. The presiding Divinity of 
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        the chakra is Kakini. 
The fifth lotus is the wishuddha which is situated in the throat region. It has sixteen petals of smoke colour, and on the petals are the sixteen vowels (from 
a
 to 
ah).
 The presiding Divinity is Shakini. 
In the eyebrow region is the ajna lotus with two petals of white colour which are decorated with (the letters) ha and 
ksha.
 The presiding Divinity is Hakini. Here is moon-like 
akshara
bija (Ong)
 which is Parama-hangsah (Supreme Being). 
Above the ajna are three 
pithas
 (seats; here chakras, or auxiliary chakras), bindu, nada and shakti, situated (one upon the other) in the forehead region. 
Above the three 
pithas,
 but outside the physical body (that is, cranium) is the brilliant lotus sahasrara (that is, the sahasrara is situated outside the cranium where the sushumna nadi ends). The sahasrara is also called kailasa where lies Mahesha (Supreme Shiwa) who is known as 
akula
 (Pararna Shiwa-Supreme Consciousness-into which kula - Kundalini - has been absorbed) -the eternal, the immutable. Here, kundalini-power named kula becomes absorbed (into Parama Shiwa) (- Shiwasanghita, 5. 80205, abridged). 
2 The chakra system as expounded by Bhairawi 
The great lotus muladhara has four petals of red colour on which are the letters from wa to sa of golden colour. Here (in the pericarp) is the kshiti-mandala (the 'earth'-region). In the muladhara, there is a triangle (inside the 'earth'-region) which is in the nature of willknowledge-action. Inside the triangle is Swayambhu-linga shining like ten-million suns. Above it is the kama-bija, and above that is the divine Kundalini in the form of a flame. 
Above it is the shining 
swadhishthana
 which has six petals of red colour. On the petals are the six letters from ba to la which are like diamonds (shining white). (Power) Rakini and (Deity) 
Wishtiu
 are situated in the pericarp. This lotus is situated in the genital region and is pervaded by the kandarpa wayu (an aspect of 
the apana power which radiates love-desires). 
Above it is the ten-petalled 
manipura,
 shining like ten-million gems. It is situated in the navel region. The lotus (that is, its petals) is like cloud (that is black in colour). On the petals are the lightning-like letters from 
da
 to pha. Here (in the pericarp of the lotus) lies (Deity) Rudra with (Power) Lakini. 
Above it is the anahata lotus, situated in the heart region. It has twelve petals of red colour like the rising sun, or the colour of the bandhuka flower (Pentapoetes Phoenicea), that is, deep red. On the petals are the letters from ka to tha.
 Here (in the pericarp) are (Deity) 
Ishwara and (Power) Kakini. Inside it is Bana-linga shining like ten-thousand suns. The anahata is in the nature of Shabdabrahman which is realized here. 
Above it is the sixteen-petalled lotus of smoke colour termed wishuddha, and on the petals are the sixteen vowels from 
a
 to 
ah
 of the colour of lightning. The lotus is situated in the throat region. It is the seat of akasha (that is, the ’void'-region). Here are situated (Deity) Sadashiwa and (Power) Shakini. This lotus is called wishuddha (which causes purification), because here the embodied being becomes purified through the realization of Hangsah (Supreme Being). 
Above it is the ajna chakra situated in the eyebrow region. It has two petals of white colour. On the petals are the letters la and 
ksha with bindu. Here are the seats of 
hangsah
 and bindu. The transference of divine knowledge (Guru's ajna) occurs here, so it is called ajna. 
Above ajna is what is called kailasa (chakra), and above kailasa is bodhana (chakra). Above the bodhana is the great white lotus sahasrara. It is the seat of Bindu. ( - Rudrayamala, Part 2, 22. 2-13; 27. 53-70, abridged). 
3 The chakra system as explained by 
Rishi Narada 
The lotus termed muladhara has four petals of red colour on which are (the letters) wa, sha, 
sha,
 sa of golden colour. Inside the muladhara is a triangle which is in the nature of will
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        knowledge-action. Inside the triangle is Swayambu-linga, shining like ten million suns. Above it is the kama-bija with kala-bindu-nada 
(Kling). Above it is 
Kundali
 brilliant like a flame, kundali is shyama (that is black or deep green in colour), and is in the nature of 
Krishna
 (Supreme Being). She is established in 
Krishna. 
Above it is the swadhishthana which has six petals of red colour, and on the petals are the six letters from 
ba
 to la, shining like diamonds. 
Above it is the lustrous 
manipura,
 situated in the navel region. It has 10 petals of smoke colour. This lotus is like gems, so it is called 
manipura. 
Above it is the lotus termed wishuddha which has sixteen petals. Above that is the ajna chakra. Above ajna is kailasa (chakra), and above the latter is bodhini (chakra). Above bodhini is sahasrara where lies the seat of Bindu (- Goutamiyatantra, 34. 40-54, abridged). 
4 The chakra system as explained by 
Mahidhara 
The muladhara has four petals which are decorated with the letters from wa to sa. Inside it is situated (Deity) Brahma with (Power) Dakini. 
The chakra named 
swadhishthana
 is situated in the genital region. It has six petals decorated with the letters from ba to la. Here is (Deity) Wishnu
 with (Power) Rakini. 
The manipuraka chakra has ten petals on which are the letters from 
da
 to pha; it is situated in the navel region. Here are (Deity) Rudra and (Power) Lakini. 
The anahata, which is in the heart region, has twelve petals on which are the letters from ka to 
tha.
 Here are situated (Deity) Ishwara and (Power) Kakini. 
The wishuddha is situated in the throat region. It has sixteen petals on which are sixteen vowels (from a to 
ah).
 In this lotus are (Deity) Sadashiwa and (Power) Shakini 
The ajna chakra is situated in the eyebrow region, and the letters la and 
ksha
 are (on its two petals). Here lies (Deity) Parashiwa with (Power) Hakini (-Mantramahodadhi, 4. 19-25, abridged). 
5 The chakra system as explained by 
Brahmananda 
At the root of the vertebral column (that is, at the lowest point of the 
sushumna
 nadi which is within the vertebral column) lies the lotus called muladhara. It has four petals of deep red colour. Inside the pericarp of the lotus is a triangle. Within the triangle is Swayambhulinga of golden colour and in the form of bindu (supremely concentrated form which has no magnitude but only position). He is with Power Kakini. Supreme 
Kundali
 is in three and a half coils around the great linga. 
The six-petalled lotus (named swadhi
shthana) is of whitish-red (raktapandara) colour. Inside it is a linga of whitish-red colour and with Power Hakini. 
In the navel region is situated the eightpetalled lotus (manipura) like a new cloud (that is, black in colour). Here is a linga endowed with the power of absorbing the universe, and it is with Power Shakini. 
There is a lotus (anahata) in the heart region with sixteen petals of white colour. Here is the great Maheshwara-linga with Power Lakini. 
Thereafter is the great lotus (wishuddha) with the ten petals of dark-blue colour. There is a great linga named Kama lying with his Power. 
In the forehead region is the two-petalled lotus (ajna) where is situated Brahma-linga with the Power. 
Above the topmost point of the sushumna nadi,
 which is inside the vertebral column, is the twelve-petalled lotus (guru chakra) where lies a triangle which is in the nature ofBrahmaWishnu-Shiwa, and above it is the sahasrara lying with its face downward. Here (in the sahasrara) is situated Parama Shiwa who is Brahman (Supreme Consciousness). Guru (who is in the twelve-petalled chakra) is in the divine form and in the nature of mantra ( - Tararahasya, ch. 4, abridged). 
6 The chakra system as explained by Inanananda 
There is a lotus (muladhara) with four petals of golden colour in the perineal region, which 
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        The Chakra System 
are decorated with (the letters from) wa to sa, shining like gold. Here lies (Power) Dakini of red or white colour, three-eyed, and with fierce teeth, holding (in her two right hands) a shula (trident) and a khafwanga (a staff with a human skull at its top), and in her two left hands a 
khadga
 (sword) and a surakumbha (wine-pot). In the pericarp of the lotus is a triangle called kamakhya. Inside the triangle is kandarpa, an aspect of the apana (-power). Within the triangle is also Swayambhulinga with his head downward, who is shining red and roving. There is the Kundali-power in eight coils around Swayambhu-linga. 
The great lotus 
adhishthana (swadhishthana) is situated in the genital region. It is deep red and is decorated with the letters from 
ha
 to la of the colour of vermilion (on its six petals). Here lies (Power) Rakini who is of the colour of dark blue (shyama), holding in her hands a shula (trident), a wajra (thunderbolt), a padma (lotus) and a damaru (drum). 
In the navel region is the 
manipura
 lotus of ten petals of the colour of deep blue (nila) on which are the letters from 
da
 to pha of the colour of lightning. Here is the 'fire'-region where is situated (Power) Lakini. 
In the heart region is the anahata of twelve petals of the colour of mixed blue and yellow, or like the flame of a lamp (pingabha) with the letters from ka to 
tha
 of red colour. 
In the eyebrow region is the lotus (ajna) shining like ten million lightnings which is the seat of mind. It has two petals with the bright letters (ha and 
ksha).
 Inside the triangle (which is situated in the pericarp of the chakra) abides Itara-linga the red colour (taruna aruna-the newly risen sun). Here is situated (Power) Hakini who is white in colour and three-eyed, and holds in her hands an akshamala (a rosary of rudraksha
 = Eleocarpus Ganitrus), a damaru (drum), a kapala (skull) and a pustaka (book), a chapa bow) and mudra (the gesture of granting boons). Within the lotus is situated the Inner-Atman (Supreme Being) bright with ongkara-light. 
Then comes the sahasrara lotus standing with its head downwards. It is also called kailasa (- Koulawalitantra, ch. 2, abridged). 
7 The chakra system as explained by 
Lakshmana
 Deshikendra 
The muladhara has four petals. Inside it is a bright triangle where dwells Divine Shakti (Power, that is, kundalini) who is splendorous like ten million lightnings, supremely subtle, in the nature of Shiwa-Shakti (ConsciousnessPower) and in three-coils. She passes through the middle-path (that is, the brahma 
nadi which is within the 
sushumna)
 to Parama Shiwa (situated in the sahasrara). On the petals are the letters from wa to sa. Here is Kamalasana (Brahma, as the presiding Deity of the muladhara). 
The six-petalled lotus swadhishthana has (on its petals) the letters from ba to la. Here is (Deity) 
Wishnu. 
The navel-lotus (manipura) has ten petals with the letters from 
da
 to pha. Here abides (Deity) Rudra. 
The heart-lotus (anahata) is decorated with the letters from ka to 
tha
 (on its twelve petals). Here is (Deity) 
Ishwara. 
The throat-lotus (wishuddha) has sixteen petals on which are the (sixteen) vowels. Here lies (Deity) Sadashiwa. 
The eyebrow-lotus (ajna) has two petals, decorated with the letters ha and 
ksha.
 Here is Bindu (which is Shiwa). Then, there is kala, then nada, nadanta, unmani, wishnu-waktra and guru-waktra (- Sharadatilakatantra, 5. 12737, abridged). 
8 The chakra system as explained by Brahmananda Giri 
The basic chakra is what is known as muladhara which has four petals deep red in colour, and the petals are decorated with the letters from wa to sa of deep red colour. In the pericarp of the chakra is a triangle named kamakhya, which is in the nature of will-knowledgeaction. In the triangle lies kandarpa (-power) named apara. Inside the triangle is also Swayambhu-linga of dark-blue colour, with a fissure, and his face downward. Divine kundali, who 
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        The Tantrika System of Chakras 
is like a streak of lightning and supremely subtle, is in a latent form, and in three and a half coils from right to left around Shiwa (Swayambhu-linga). 
The great lotus swadhishthana which is situated in the genital region has six petals on which are the letters from ba to la. 
The manipuraka which is situated in the navel region has ten petals of red colour with the letters from da to pha. 
The lotus anahata is situated in the heart region. It has twelve petals of red colour on which are the letters from ka to 
tha.
 Inside (the pericarp) is Bana-linga shining like tenthousand suns. Anahata-mantra (mantra in the madhyama form, that is, the suprasound form) which is in the nature of Shabdabrahman (that is, Kundalini) is 'heard' here; and from this fact this lotus has been named by the yogis anahata. 
In the throat region is what is called wishuddha, which has sixteen petals of smoke colour. The petals are decorated with the sixteen vowels front a (to 
ah).
 The purification of the embodied being is effected here, owing to the 'seeing' of 
Hangsah
 (Supreme Being); so it is called the 
wishuddha lotus. It is also called akasha (because it is the region of akasha - 'void'). 
The chakra called ajna, which is situated in the eyebrow region, has two white petals on which are two letters ha and 
ksha.
 Inside the chakra is the great linga named Itara (that is, the great Itara-linga) of golden colour. Here, the transference of living divine knowledge (Guru's ajna) occurs, so its name is ajna. 
Above the ajna is the kailasa (chakra) and above kailasa is the bodhini (chakra), and again above it, is the sahasrara, in which are situated Nada and Bindu. Here lies the Void (shunyarupa) which is Shiwa (that is, the void is that where everything has been absorbed into Shiwa who, as Supreme Consciousness, only remains), and the circle (writta) around it (void, that is Shiwa) is splendorous Supreme Kundalini in three and a half coils. The thousand-petalled lotus stands with its face downward and is above the twelve-petalled lotus (the guru chakra, which is the lower part of the sahasrara), where lies Shiwa as Guru (infinite Supreme Being in divine form) (- Shaktanandatarahgini, 4. 9-15, 31, abridged.) 
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        CHAPTER 10 
Exposition of the 
Chakras 
This exposition of the chakras is essentially based on the Tantras and supplemented by the Waidika and the Pouranika accounts. The chakras are the centralizations of the chitrapower, occurring at certain points along the chitrini, and forming the chakra system. The chakra system consists of the muladhara, swadhishthano,
 manipura, hrit, anahata, wishuddha, talu. ajna, manas, indu, nirwana, guru, and sahasrara. The chakras will be considered under four subheadings: terminology, position, description, and explanation. 
1 muladhara 
The muladhara is the first chakra occurring at the downmost point of the chitrini nadi. The principal term for the first chakra appears to be muladhara, which has been mentioned in the Upanishads, Tantras, and Puranas. 
Terminology 
The following are the Tantrika terms of the first chakra: (1) muladhara which has been mentioned in the Todalatantra, ch. 2, p. 3; ch. 7, pp. 13-15; ch. 8, p. 15; ch. 9, p. 17; Matrikabhedatantra, ch. 15, p. 23; Kamadhenutantra, ch. 13, p. 16; Kankalamalinitantra, ch. 2, p. 6; Gandharwatantra, ch. 5, p. 27; ch. 10, p. 47; ch. 29, pp. 108, 112; Mantra
mahodadhi, ch. 4, 20, 28; Shaktakrama, ch. 1, p. 1; Kubjikatantra, ch. 6, 280, 331; Tararahasya, ch. 2. p. 8; ch. 3, p. 18; ch. 4, p. 22; Tripurasarasamuchchaya, ch. 5.4; Bhutashuddhitantra, ch. 1, p. 2; ch. 3, p. 3; ch. 4, p. 4; ch. 5, pp. 4,5; ch. 8. p. 8; ch. 10, p. 9; ch. 14, p. 12; Sammohanatantra, Part 2, ch. 2, p. 2; ch. 4, p. 4; Mayatantra, ch. 6, p. 5; Purashcharanarasollasa, ch. 2, p. 2; ch. 9, p. 9; ch. 10, p. 11; Wishwasaratantra, ch. 1, pp. 6, 10; 
ch. 2, pp. 12,23; ch. 4, p. 44; Koulawalitantra, ch. 2, p. 6; ch. 3, p. 7; ch. 22, p. 80; Sharadatilakatantra, 5.127; Shaktanandatarangini, 4.10, 25,27,30,32,34; Rudrayamala, Part 2, 21.18; 22.2; 25.55; 27.53,58; 44.20; 45.6; Mahanirwanatantra, 5.104,115; Tantrarajatantra, 27. 35; 30,64; Puraschcharyarnawa, ch. 2, p. 90; ch. 5, p. 386; ch. 6, p. 490; Shaktisangamatantra, Tara Section, ch. 61.113; Mantramaharnawa, ch. 4. 1; Shadamnayatantra, 5.240; Shiwa
sanghita, 2.29; 5.92, 144; and Goutarmiyatantra, 34.40. 
(2) Adhara, mentioned in the Karikalamalinitantra, ch.2, p.6; Phetkarinitantra, ch. 14, p. 39; Kularnawa, ch. 4, p. 19; Jnanasankalinitantra, 67, p. 5; Kubjikatantra, ch. 6, p. 7; Bhutashuddhitantra, ch. 4, p. 4; Wishwasaratantra, ch. 2, pp. 11,12; Shaktanandatarahgini, ch. 4. 9, 25, 29; ch. 9.16; Tantrarajatantra, 21.82; Shiwasanghita, 2.21; 5.89; 
Shatchakranirupana, 4; and Sammohanatantra, Part 2, ch. 3, p. 3. 
(3) rnula chakra, padma, mentioned in the Ni'latantra, ch. 5, p. 8; Gayatntantra, 3.44; Brihanni'latantra, ch. 1,p. 2; ch. 6, p. 3 1; Gandh
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        arwatantra, ch. 5, p. 24; Bhutashuddhitantra, ch. 1, p. 1; Koulawalitantra, ch. 22, p. 80; Shaktanandatarangini, 4.28; Rudrayamala, Part 2, 21.22, 23; 22.4; 29.11; Mahanirwanatantra, 5.93; Shiwasanghita, 5.98, 172; and 
Shatchakranirupana, 13. 
(4) Brahma padma, chakra, mentioned in the Nirwanatantra, ch. 4, p. 6; Shadamnayatantra, 5.249. 
(5) Bhumi ('Earth') chakra, mentioned in the Rudrayamala, Part 2, 21.27,28,40,49,50, 53,54,55. 
(6) Chaturdala (four-petalled lotus), chaturdala padma (four-petalled lotus), mentioned in the Gandharwatantra, ch. 8, p. 39; Rudrayamala, Part 2, 60.27; Mundamalatantra, ch. 6, P
. 9. 
(7) Chatuh-patra (four-petalled lotus), mentioned in the Todalatantra, ch. 9, p. 16. 
Position 
The muladhara is situated in the region below the genitals and above the anus, and is attached to the mouth of the sushumna ( - Shatchakranirupana, verse 4). The region between the genitals and the anus is the perineum. So externally, the muladhara is situated in the perineal region. Internally, the chakra is at the point of the opening of the sushumna, that is, at the beginning of the 
sushumna..
 The muladhara centralization occurs just at the point where the chitrini starts. The chitrini is inside the wajra, and the wajra inside the 
sushumna..
 It has been stated that kanda is situated above the anus and below the genitals (-Shiwasanghita, 5.80). This kanda is not the perineum, but the root from which all subtle 
nadis
 have originated. Externally, the kanda is in relation to the perineum, but internally it is situated inside the coccyx. The sushumna arises from the central point of the kanda. The mouth of 
sushumna
 is connected with the kanda. The mouth is the starting point of the sushumna and then it goes upward. The wajra, which lies inside the 
sushumna
 as the second nadi, arises from the starting point of the sushumna. The chitrini, which is inside the wajra as the third 
nadi,
 also arises from the same start
ing point. At this starting point, which has been called the mouth of the sushumna, - and in fact, also the mouths of the wajra and the chitrini -the muladhara lies in the chitrini. 
It has been stated: 'The four-petalled lotus (muladhara) is in the adhara' ( - Gandharwatantra, ch. 8, p. 39). So, the region between the anus and genitals is called adhara, that is, the perineum. It has also been stated: 'The fourpetalled lotus is in the adhara which is (connected with) the gudasthana (that is, anal region)' (- Koulawalitantra, ch. 22, p. 80). So, the adhara is the perineum. Yoni is another term for the perineum. It has been stated that the region between the anus and the genitals is yoni, where the kanda lies (-Shiwasanghita, 5.81). So the yoni is the perineum, and in the yoniregion lies internally (that is, in the coccyx) the kanda from which the sushumna arises. It has also been said that the muladhara is in the region of the anus (- Sammohanatantra, Part 2, ch. 2. p. 2), and so this lotus is also called gudapadma (anal lotus) (- Bhutashuddhitantra, ch. 10. p. 9). The exact position of the muladhara has been clearly stated in the Mridanitantra, which says that the muladhara is situated above the anus. This position of the muladhara has been approved in the Yogaswarodaya. The place above the anus means the place lying in that part of the perineum which is very close to the anus. 
In the Waidika accounts, the same position of the muladhara has been described. It has been stated that the muladhara is in the region between the anus and the genitals ( - Yogashikhopanishad, 1.168; 5.5). This region is the perineum. It has been stated that the yonisthana is between the muladhara and the swadhishthana
 and the muladhara is situated in the gudasthana (anal region) (- Yogachudamanyupanishad. Mantras 6-7). This means: the yonisthana is between the anus and the genitals, and, consequently, it is the perineum. The gudasthana is actually that part of the perineum which is close to the anus. Here, it is indicated that the position of the muladhara is in that part of the perineum which is closest to the anus. The term adhara for perineum has also been used. It has been stated that the brahma chakra 
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        (muladhara chakra) is in the adhara (- Soubhagyalakshmyupanis/tarf, 3.1.). The adhara is the perineal region. 
According to the Pouranika accounts, the muladhara is situated in the perineal region. It has been stated that the four-petalled lotus (muladhara) is placed in the adhara ( - Dewibhagawata, 11.1.43). Adhara is the perineum. Also the term 
mulct
 has been used for the perineum (- Shiwapurana, 5b. 29.131). 
All the evidences - Waidika, Tantrika, and Pouranika - indicate that the position of the muladhara, when considered externally, is in that part of the perineum which is very close to the anus. 
Description 
The muladhara (Plate 1) has four petals ( - 
Shatchakranirupana, verse 4). This has been supported by all Tantras as well as by the Waidika and Pouranika accounts. The arrangements of the petals are as follows: the first petal is situated in the north-east corner, the second petal in the east-south corner, the third petal in the south-west corner, and the fourth petal in the west-north corner of the lotus. The east and the west are considered to be on the right and the left side of the practitioner respectively. 
The colour of the petals of the muladhara is shona (- Shatchakranirapana, verse 4). The commentators Kalicharana, Shankara and Bhuwanamohana say that the shona is the bloodcolour. According to Wachaspatyam (the great Sanskrit Dictionary, compiled by Taranatha Tarkawachaspati Bhattacharya), shona is the blood-colour. The blood-colour is the deep red colour like the jawa flower (the China rose or Bengal rose). That the petal-colour is deep red has been stated in the Bhatashuddhitantra, ch. 1. p. 1; Sammohanatantra, Part 2, ch. 2, p. 2; Tararahasya, ch. 4, p. 22; Mridanitantra, quoted in the Amarasanggraha MS and Shaktanandatarangini, 4.9. It has also been stated that the colour of the petals is like molten gold ( - Gandharwatantra, ch. 5, p. 27; Kankalamalinitantra, ch. 2, p. 4; Rudrayamala, Part 2, 27.56; and Goutarmiyatantra, 34.43). The molten 
gold is the shining red colour. According to a certain Tantrika school the colour of the petals is 
pita
 (- Puraschcharyarnawa, ch. 6, p. 490). Pita
 is a yellow colour. It has also been stated that the adhara is of a golden colour (- 
Dakshinamurti,
 quoted by Wishwanatha in his commentary entitled shatchakrawiwriti; Koulawalitantra, ch. 22, p. 80). The golden colour is the shining yellow. This school practises a different mode of concentration. However, in the generally adopted mode of concentration the petal colour has been accepted as deep red as taught by most of the gurus. In the Pouranika accounts, the muladhara has been described as of golden colour (that is, shining yellow) (-Shiwapurana, 5b.29.140) as well as of molten gold (that is shining red) (- Dewibhagawata, 7.35.34). 
On the petals of the muladhara, are the four letters (wedawarna) from wa to sa which are of the colour of the shining udyat gold ( - 
Shatchakranirupana, verse 4). The commentator Ramawallabha says that udyat gold means heated gold. The commentator Bhuwanamohana gives the same translation. The shining heated gold presents a mixture of shining red and gold colours. The commentator Wishwanatha explains 'udyat' as 'prasphutita', that is, blown or opened. The translation of the passage can also be: the letters are visibly shining as the colour of gold shines. Or, the lotus usually hangs with its head downwards; but when its head is upwards, it blooms and the four letters are seen shining like the colour of gold. However, let us see what other Tantras say about it. It has been stated that the letters (on the petals of the muladhara) are of the shining colour of gold (-Gandharwatantra, ch. 5, p. 27). This means that the letters shine like gold, i.e. the letters are gold or shining yellow in colour. This has been clearly mentioned by Bhairawi. She says: 'The letters from wa to sa are of the colour of gold (swarnawarna,= gold-colour)' (Rudrayamala, Part 2, 22.2). Narada also says: 'The letters wa, sha, 
sha,
 sa (which are on the petals of the muladhara) are of golden colour' (- Goutamiyatantra, 34.42). It has been stated that the letters from wa
 to sa shine like gold (- Koulawalitantra, 
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        ch. 22, p. 80). There is another school which holds that the letters are of blood-colour (- Mayatantra, quoted by the commentator Wishwanatha; Shaktanandatarangini, 4.9). In the Pouranika accounts, it has been stated that the letters from wa to sa shine like gold (that is, gold-colour) (- Dewibhagawata, 7.35.34). So we find that the letters are of golden colour (or shining yellow colour) and also of bloodred or deep red colour. According to the mode of concentration, either golden or deep red colour should be adopted. 
These four letters are wa, sha, 
sha
 and sa. This has been adopted in all Tantras. These letters are with nada-bindu (o). It has been stated in relation to the 
manipura
 chakra that the letters should be with bindu (nada-bindu) (- Nirwanatantra, ch. 6, p. 8). This applies to all chakras. It has been stated that bindwardha (bindu + ardha : ardha-bindu = nada-bindu) should be added to the letters which are on the petals of the muladhara, swadhishthana,
 manipura, anahata, wishuddha, and ajna chakras (- Bhutashuddhitantra, ch. 1, pp. 1 and 2; ch. 2, p. 2). Wishwanatha, in his commentary entitled Shatchakrawiwriti, says that according to the Sarasamuchchaya, the letters which are in the six lotuses are with bindu (nada-bindu). So the letters wa, sha, 
sha
 and sa become 
wang, shang, shang
 and sang when nadabindu is added. This indicates that the letters in the chakra are not the letters of the alphabet of the Sanskrit language. They are matrikaunits which are the mantra-units. 
The letters (matrika-letters) on the petals of the chakras are arranged from the right (to the left) ( - Wishwasaratantra, ch. 1, p. 10). In connection with the wishuddha chakra, it has been stated that the letters are arranged from the right (- Shiwapurana, 5b.29.136). This applies to all chakras, as is stated in the Wishwasaratantra. So in the muladhara, the letters are arranged in this way: on the petal situated in the north-east corner, which is the first petal, is 
wang,
 on the petal in the east-south is 
shang,
 on the petal in the south-west is 
shang, and on the petal in the west-north is 
sang. Concentration on the letters is done both from right to left and in the reverse manner, depend
ing on the purpose, evolution or absorption ( - Wishwasaratantra, ch. 1, p. 10). 
The petals of the chakras are the seat of specific qualities (writtis). Narayana, in his commentary on the Hangsopanishad, Mantra 7, has mentioned these qualities. He says that according to the Adhyatma Wiweka the specific writtis (qualities) are in the muladhara, swadhishthana,
 manipura, anahata and wishuddha, and these wnttis are arranged on the petals from right (to left). laganmohana, Jaganmohana Tarkalankara alias Purnananda Tirthanatha, a great authority on Tantra), in note eighty-seven in connection with his commentary on the Mahanirwanatantra, 5.104, also mentions the wnttis which are on the petals of the chakras. Moreover, he has not only mentioned the writtis in the muladhara, 
swadhishthana,
, manipura, anahata and wishuddha as is done by Narayana, but also in the talu, rnanas and indu chakras. All these writtis will be mentioned in their appropriate place. 
On the petals of the muladhara are the four writtis arranged from right to left. On the first petal (situated in the north-east) is greatest joy (paramananda), on the second petal is natural pleasure (sahajananda), on the third petal is delight in the control of passion (wirananda), and on the fourth petal is blissfulness in concentration (yogananda). 
In this chakra is the quadrangular 'earth'region, surrounded by eight shining spears (shulas), and within it ('earth'-region) is the dhara-bija (the 'earth'-germ mantra 
Lang)
 of the shining yellow colour and delicate like the lightning (that is, the 
bija
 is lightning-like and yellow in colour) (- Shatchakranirupana, verse 5). This translation (of verse 5) is according to Ramawallabha and Bhuwanamohana. But Kalcharana differs. He qualifies both the 'earth'region and the 'earth'-germ mantra as yellow. He cites two passages in support of his explanation. In one passage, it is stated that the 'earth'-region is square and yellow in colour and surrounded by eight spears. The other passage says that inside it is the aindra-bija (that is, the 'earth'-germ mantra) which is yellow in colour. Let us investigate what other Tantras say. The Kankalamalintantra (ch. 2, p. 4) mentions 
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        the 'earth'-region (prithwi) in the muladhara, but does not qualify it. The Rudrayamala merely mentions (Part 2, 22.3) the 'earth'region 
(kshiti-mandala =
 'earth'-region) in the muladhara without any description. Only the name of the 'earth'-germ mantra (prithwibija) has been mentioned in the Bhutashuddhitantra, ch. 1, p. 1. It has been stated that in the muladhara is the 'earth'-region (kshiti-chakra) where the 'earth'-germ mantra (dhara-bija) is situated, mounted on the elephant named Airawata (-Sammohanatantra, Part 2, ch. 2, p. 2). The colour of the 'earth'-region and its germ mantra has not been mentioned here. Also, the 'earth'-region (kshiti-chakra) is inside the pericarp of the lotus (muladhara), which is four-cornered (that is, square) and where the L
angbija
 lies in the form of Indra (the Deity) (that is, aindra-bija which is the same as the prithwi-bija) ( - Nirwanatantra, ch. 4, p. 6). Here also colour has not been mentioned. 
It has been stated that the 'earth'-region (prithwi-mandala) (lying in the muladhara) is yellow in colour and quadrangular and is surrounded by the eight spears; inside it (’earth'-region) is the 'earth'-germ mantra (dhara-bija) mounted on an elephant and fourarmed (- Mridanitantra, quoted in Amarasanggraha MS). Here, the colour of the 'earth'region has been mentioned, but not of the 'earth'germ mantra. In the Waidika accounts, the 'earth'-region is only said to be a square (-Yogashikhopanishad, 1.176; 5.13). We find in the Pouranika accounts that the 'earth'-region (awani-mandala) is golden colour (that is, shining yellow), quadrangular and with a thunderbolt, and inside the region is the Lang-bija (prithwi
bija = the 'earth'-germ mantra) ( - Dewi'bhagawata, 11.8.3). Here also the colour of the 
langbija
 has not been mentioned. 
The colours of the regions in the chakras are identical with their bijas. In the muladhara, the 'earth'-region is yellow in colour, so its 
bija 
long
 should be yellow also. In concentration, the colour of the 'earth'-region and that of the 'earth'-bija are thought of as yellow. This has been indicated in the Mantramaharnawa, 1,4, p. 41. Of the mantra 
Lang,
 'la' is the bija part. It is the basic part which is intimately connected 
with the particularized sound-form. The 'la' is the prithwi-bija (- Matrikanighantu, 53, p. 51). It has been stated that 'la' is yellow and like a streak of lightning (- Kamadhenutantra, 6.28). So, the colour of 'la' is shining yellow, and, consequently, 'la' with nada-bindu, that is, Lang,
 the 'earth'-bija, is of a shining yellow colour, as has been stated in the 
Shatchakranirupana.
 Verse 5. That the 'earth' (prithwi)bija 
lang
 which is in the muladhara is yellow has been clearly stated in the Mahanirwanatantra, 5.104; also in the Shyamarahasya, ch. 1, p. 16. So both the 'earth'-region and the 'earth'bija situated in the muladhara are yellow in colour. 
The 'earth'-bija 
king
 has been explained in the Sathchakranirupana, Verse 6: 'the 'earth'
bija is ornamented with four arms and mounted on the King of elephants; on the lap of the bija is the child Creator, shining like the sun in the morning with four arms and four faces which are beautiful like lotuses. The King of elephants means the elephant named Airawata who is the bearer of Deity Indra. The 'earth'-bija and the aindra-bija are identical. From the viewpoint of the mahabhuta, 
hang
 is the 'earth'
bija, and from that of the dewata (deity) it is aindra-bija. The 
Lang
 consists of the bija part and the nada-bindu part. The bija part is Deity Indra who has four arms and is mounted on the best elephant Airawata. On the lap of Indra is the Creator, that is. Deity Brahma who is the shining red colour like the rising sun, and who has four beautiful faces and four arms. 
It has been stated that Lang-bija is in the form of (Deity) Indra (- Nirwanatantra, ch. 4, p. 6). So the bija aspect is Deity Indra, that is, Deity Indra arises from the bija aspect of 
Lang,
 when the mantra is made living by concentration and japa. Indra is seen mounted on the elephant named Airawata. So it is said that the king of the elephants (Airawata) is the carrier of the aindra-bija ( - 
ibid.,
 ch. 4, p. 6). Airawata is white and has four tusks (- Shabdakalpadrumah). So it has been said that the seat of Indra, mounted on the elephant Airawata, is in the quadrangular 'earth'-region in the muladhara (-Sammohanatantra, Part 2, ch. 2, p. 2). In the concentration-form (the form arising from 
the mantra in concentration; and also the form which is thought of in concentration) of Indra, he is yellow in colour, thousand-eyed and holds in his hands the thunderbolt and a lotus, and is adorned with ornaments ( - Tantrasara 3.52). The thousand eyes should not be taken in a literal sense. It means the fully aroused spiritual eyes. He has been described as having two eyes as well as three eyes. Indra should be considered as having four arms according to the text. He has also been described as having two arms. The thunderbolt and lotus are in his hands. If he is thought of as having four arms, then in the third hand he is holding a goad (ankusha), and the fourth hand may pass round his Power Indrani as in an embrace. But, in the concentration form, Indra is alone, and, consequently, he is holding the thunderbolt and a lotus in his two hands, and his other two hands are in the gestures of granting boons and dispelling fear. The lotus which is held in his hand is a blue lotus. 
Brahma 
On the lap of the dhara-bija 
Lang
 is Deity Brahma. So it has been said that on the lap of the dhara-bija is the child Creator (Brahma) 
(- Sammohanatantra, Part 2, ch. 2, p. 2). Also, Brahma, with Power Dakini, is in the fourpetalled muladhara (- Mantramahodadhi, 4. 19-20); and, Kamalasana (Brahma) is in the muladhara (- Sharadatilakatantra, 5.130). The celebrated commentator Raghawabhatta says that Kamalasana is Brahma, who is the presiding Deity of the adhara. 
In the Waidika accounts we also read that Brahma is the presiding Deity (adhidewata) of the quadrangular 'earth'-region (that is, the muladhara) (- Yogashikhopanishad, 1. 176; 5. 
13). About the actual seat ofBrahma, it has been stated that it is above the nada (the crescent aspect) of the aindra-bija 
(Lang)
 (-Nirwanatantra, ch. 4, p. 6). Above the nada of 
Lang
 is bindu (point), and, therefore, bindu is the seat of Brahma. This means that within the bindu lies Brahma in an unmanifested state. When the mantra is aroused, Brahma emerges from the bindu. So it is said that Brahma dwells there (that is, above the nada, which is bindu) 
(-ibid., ch. 4, p. 6). Kalicharana explains rightly that 
'in the lap of dhara-bija' means within the bindu of the bija. He quotes a passage in which it has been stated: 'In the muladhara is the dharabija (which is) Amaradhipa (Indra) who is mounted on an elephant; in his (Indra's) lap, that is, in its bindu (i. e. the bindu of the dhara -bija 
Lang)
 dwells Brahma in the form of a child.' Here it has been shown that the dhara-bija and Deity Indra are the same. Kali'charana too says that the dhara-bija is identical with Indra. He quotes a passage which says: 'The mantraletters are the dewata (divinity), and the dewata is in the form of the mantra.' 
In the Waidika sandhya-yoga-process, concentration is done on Brahma during puraka pranayama (the inspiratory phase of breathcontrol). The Samaweda form of Brahma is as follows: Brahma is blood-coloured (deep red colour), with four faces and two arms, and holds a rudraksha
 rosary 
(aksha-sutra)
 in one hand, and a sacred water-pot (kamandalu) in the other hand, and is seated on a swan (hangsah). The Rigweda and the Yajurweda forms are the same as the Samaweda form. Concentration on Brahma is done in the navel region, that is, in the manipura chakra. 
The concentration-form of the Divine Power Gayatri (kundalini) as Brahmi (Power of Brahma) is this: as Brahma, she is (that is, she is of a deep-red colour, four-faced, and twoarmed), with holy grass (kusha) in her hand, seated on a swan; she is in the stage of preadolescence - from her arises the Rigweda - and is in the sun-sphere (surya-mandala). This is the Samaweda-form. The Yajurweda-form is this: She is of a deep-red colour, clad in red raiment, three-eyed, holds (in her three hands) a goad, a rudraksha rosary and a sacred water-pot, and (the fourth hand) in the attitude of granting boons, is seated on a swan, in the stage of preadolescence, uttering the 
Rigweda,
 and in bhur-world, and she is the Divine Power of Brahma. In the Rigweda-form she is on a swan, and is assuming the lotus posture (padmasana); she is four-faced and deep-red in colour, her two arms are holding a 
rudraksha
 rosary and a sacred water-pot; she is in the stage of preadolescence; she is like Brahma; and she is Brahmani (the Power ofBrahma). From all this, it appears 
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        that the form of Brahma and that of his Power are identical. 
In 
shatchakrayoga,
 concentration on Brahma is done in the muladhara. In the Waidika process, the concentration form of Brahma is this: in the 'earth'-region with 
Lang
 is Hiranmaya (Brahma) who has four arms and four faces. In the sandhya process, there are greater details of his form. 
The Pouranika form of Brahma for concentration is as follows: he is situated in the pericarp of the hrit lotus; his face is deep-red in colour (this means that he is of a deep-red colour); he has beautiful eyes, four faces and four arms, making the gestures of granting boons and dispelling fear, he has the sacred thread (brahmasutra) over his shoulder, and he is splendorous (- Padmapurana, 1.15.188-9). Brahma is also golden in colour, four-faced, and large-eyed (- Brahmandapurana, 24.15). Brahma has also been mentioned as having five faces ( - Wamanapurana, 2.24). About the Powers (Shaktis) of Brahma, 
Wishnu
 and Rudra, it has been stated that Power Brahmi is of sattwa, and white in colour. Power 
Waishnawi
 is of rajas, and red in colour, and Power Roudri is of tamas, and black in colour ( - Warahapurana, 96. 58-9). So the Powers of Brahma, 
Wishnu
 and Rudra appear to have the same qualities and colours. 
The dhyana (concentration)-form of Brahmi (Power of Brahma) is as follows: Brahmi is deepred in colour (as quoted by Kalicharana, or golden according to the text edited by Rasikamohana), clothed in the skin of the black antelope (krishnajina), and holds a staff (danda), a sacred water-pot (kamandalu) and a rosary of rudraksha, and makes the gesture of dispelling fear ( - Wishwasaratantra, ch. 2, p. 22). According to Kalicharana, Brahma has the same weapons as his Power Brahmi; this conclusion he bases on the Saptashatistotra, which says that Shiwa and Shakti have the same weapons. The Pouranika accounts also support this view. 
Moreover, it has been stated that Brahmani (Power of Brahma) is the real creator, and not Brahma, so he is (like) a corpse ( - Kubjikatantra, 1.25-6). It indicates that the creativity of Brahma becomes manifested through his Power termed Brahmani or Brahmi. So, the 
characters of both are identical. 
The form of Brahma described in the Mridanitantra (quoted in the Amarasanggraha MS) is as follows: Shiwa named Brahma who is in the lap of dhara-bija is of deep-red colour and has four faces and four arms with different weapons. Also, Brahma is of deep-red colour, three-eyed, fourfaced, holding (in his hands) the rosary of rudraksha
 and the sacred water-pot and seated on a swan ( - Koulawali'tantra, ch. 22, p. 80). Kalicharana quotes a passage from the Bhutashuddhitantra in his commentary on verse 6, which says that in 'its' lap is the child Brahma who is deep-red in colour, four-faced and fourarmed and seated on the back of a swan. It has been stated that the Goddess Sawitri who is the 'mother' of the Weda is on the left side of Brahma ( - Nirwanatantra, ch. 4, p. 6). It has also been stated that Brahma is with (Power) Dakini in the muladhara ( - Todalatantra, ch. 7, p. 14; Mantramahodadhi, 4.19). (Concerning the form of Brahma for concentration, see Plate 2, left top figure). 
Dakini 
The Goddess (dewi) named Dakini is situated here (in the muladhara); she has four beautiful arms and bright red eyes; she is splendorous like the brilliance of many suns rising simultaneously; she always carries divine knowledge-light (to impart to the yogis) (- 
Shatchakranirupana.
 Verse 7). 
Dakini is the Power of the muladhara. It has been stated that concentration should be done on Power Dakini who is fit to be worshipped ( - Kankalamalinitantra, ch. 2, p. 4). Power Dakini is the presiding Divinity of the muladhara, so it has been stated that here (in the muladhara) is situated Dakini as the door-keeper (that is, the presiding Divinity) ( - Sammohanatantra, Part 2, ch. 2, p. 2). That Dakini is the divinity of the muladhara has been stated in the Shiwasanghita, 5.90). Kalicharana quotes a verse in which it is stated that Dakini, Rakini, Lakini, Kakini', Shakini and Hakini are the queens of the six respective lotuses. So, Dakini is the presiding Divinity of the muladhara. Dakini is the Power which is linked to Brahma, the first Shiwa. It has been stated that Dakini, Rakini, Lakini, Kakini, 

        
        [image: Picture #244]
        

        Shakini (and Hakini) are the Powers residing in the six lotuses, who are linked to six Shiwas (Brahma and others) (- Rudrayamala, Part 2, 25. 54 - 5). Because of this connection, concentration is done on Dakini along with Brahma in the muladhara 
{-ibid.,
 30.14). 
Now we come to the form of Dakini for concentration. In the text (verse 7) Dakini has been described as having four arms and bright red eyes. About the colour of the body, it has been stated that she is shining like the lustre of many suns rising at the same time. Wishwanatha explains it as 'very red'. She is shining deep-red in colour. For concentration purposes we need greater details. 
Forms of Dakini 
'She appears like the autumnal moon (that is, she is shining white in colour), and has two arms; her eyes are smeared with collyrium and tremulous; she is bright with a mark on the space between the eyebrows (tilaka) of vermilion, clad in black antelopes skin and adorned with various ornaments; and her face is as beautiful as the moon' (- Kankalamalinitantra. ch. 5, pp. 22-3). 
'Dakini is radiant and appears agile; she is the mother of wealth; she holds (in her hands) a sacred water-pot and a knife, and makes the gesture of granting boons' (-Kularnawa, ch. 10, p. 53). 
'Dakini is shining white in colour and redeyed; she holds a sword, a drinking vessel, a trident, and a skulled staff and has fierce teeth' ( -Gandharwatantra, ch. 9, p. 42). 
'Dakini who is the Power ofBrahma is shining red in colour, four-armed, divinely dressed and holds varied weapons (in her hands)' (-Mridanitantra, quoted in the Amarasanggraha MS). 
'Dakini is red in colour, red-eyed, fearful to the unspiritual persons; she holds a skulled staff, club and a drinking vessel filled up with wine; she is fierce and has terrific teeth' (-Mahamuktitantra, quoted in the Yogakalpalatika MS). 
'Dakini shines like the morning sun (that is, red), (or) white like milk; she holds (in her right hands) a trident and a skulled staff, and in her left hands a sword and a drinking vessel; she has three eyes and fierce teeth' (- Koulawalitantra, ch. 22, p. 80). (For the form of Dakini for 
concentration, see Plate 2, right top figure.) 
The Triangle 
In the region where the moth of the wajra lies (and. consequently, the mouths of the sushumna and chitrini), in the pericarp (of the muladhara) is a triangle named traipura which is bright like lightning, beautiful, and is in the nature oflovedesire (karna); wayu (vital force) named kandarpa (the energy associated with pleasurable desires) is present always and everywhere in the triangle; kandarpa is the controller of the embodied beings, very deep red and shines like ten million suns ( - 
Shatchakranirupana,
 Verse 8). 
It has been stated that inside the pericarp of the muladhara is a beautiful triangle (trikona) which is in the nature of will-knowledge-action and (the Deities) Brahma, 
Wishnu
 and Shiwa (- Kankalamalinitantra, ch. 2, p. 4). The triangle is the seat of love-desire (madana) where kandarpa is the presiding force ( - Nirwanatantra, ch. 4, p. 6). The triangle has been termed tripura (-Gandharwatantra, ch. 5, p. 27). The triangle is composed of three lines, called wama, 
jyeshtha.
 and roudri and there lies the seat of Power (kundalini-power); inside it is the tremulous desire-radiating force (kama-wayu) in the form of germ (bija) (that is, the kama-bija-mantra 
Kling)
 (-Sammohanatantra, Part 2, ch. 2, p. 2). The triangle has also been termed yoni (a triangular process which is the abode of powers) where lies 
Kxindalini, and in its upper aspect is situated the quivering and shining kama-bija (that is, the mantra Kling)
 (- Shiwasanghita, 5.91). In the muladhara is a triangle which is in the nature of willknowledge-action where lies the kama-bija 
Kling (-Rudrayamala, Part 2, 27. 53-4). Also in the Goutamiyatantra, 34. 40-1). Yoni is a triangle. So it is said that the yoni (triangle) which is situated inside the pericarp of the muladhara is called kamakhya, inside of which lies kandarpa (force in the form of pleasurable desires) which is an aspect ofapana (wayu) (-Koulawalitantra, ch. 22, p. 80). That the kandarpa-force is an aspect of apana-force has also been mentioned in the Shrikrama, quoted in his comment by Wishwanatha. The kandarpa has a special term -apara (- Shaktanandatarangini, 4.9). Kan
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        darpa has also been called wahni-wayu (fireforce) (-Mayatantra, also cited by Wishwanatha). 
It is mentioned in the Waidika accounts that there is a trirawritta region (that is a triangle) in the muladhara where lies the seat of kama in form (kama-rupa) (that is, kama in the form of the mantra 
Kling)
 (- Soubhagyalakshmyupanishad, 3.1). Inside (the pericarp of) the muladhara is yoni (the triangular region) which is kamakhya (the seat of kama) ( - Yogachudamanyupanishad. 8). In the triangle is the seat of what is called kama-rupa (kama in form, that is, in the form ofthe mantra 
Kling)
 which makes desire fruitful ( - Yogashikhopanishad, 1.171; 5.8). In the triangle is apana (-wayu) in which is what is called mula-kanda (germ form) and it is also called kama-rupa (kama-form); the triangle is the wahni-kunda (the place of fire) (-Yogarajopanishad, 6). Here it is indicated that an aspect of apana wayu is kama in germ-form which is 
Kling.
 The triangle is the seat of fire, that is, fire-wayu which is called kandarpa-wayu in the Tantras. So the kama or kandarpa-wayu is an aspect of apana wayu and is in the nature of fire, and it is called fire-force. 
Swayambhu-linga 
'Inside it (the triangle) is situated Swayambhu in the form of linga as pashchimasya (that is, "Ong");
 he is beautiful like molten gold and is revealed by the knowledge arising in concentration (dhyana); he is of the shape and colour of new leaves; he shines like lightning and radiates cool rays like the full moon; as Kashi (the holy city of Benares) is the great seat of Shiwa, so the triangle (in the muladhara) is the seat of Swayambhu (a name of Shiwa); he is in union with kundalini (wilasi); and he is like a whirlpool in the river (that is, in circular motion)' (- Shatchakranirupana, Verse 9). 
The meaning of the word 'pashchimasya' is: with the face lying behind. But all the commentators - Kahcharana, Shankara, Wishwanatha, Ramawallabha and Bhuwanamohanainterpret it as: with the face downwards. Kalicharana quotes from the Kalikulamrita which says that Swayambhu is with his face downwards. The technical meaning of the 
word is 'O' (- Warnabijakosha) which, with 
nada-bindu. becomes 
'Ong'.
 On the basis of the technical meaning, it can be said that the linga is in the form of 
'Ong'. 
'Jnanadhyanaprakasha' - jnana is knowledge and dhyana means concentration. This compound word has been interpreted as follows. Kalicharana says: 'he who is realized by knowledge and concentration. The formless aspect of Swayambhu is revealed by knowledge, and Swayambhu in form is realized by concentration. Shankara says that the realization is caused by jnana yoga and dhyana yoga. According to Wishwanatha: he who is revealed by knowledge and concentration. Ramawallabha interprets jnana as tattwajnana and dhyana as chinta (reflection). Tattwajnana is the true knowledge; the knowledge of Brahman' (- Wachaspatyam); knowledge of the truth ( - Apte). Bhuwanamohana also says that knowledge is the true knowledge and concentration is the reflection on the true nature; the jnanins by true knowledge and the dhyanins by concentration 'see' him. However, the senso-intellectual form of knowledge does not reach Swayambhu, so that knowledge which develops in concentration is the only means of his realization. So jnana-dhyana is the concentration-knowledge-light by which Swayambhu is 'seen'. 
About the appearance (rupa) of Swayambhu, it has been said that it is like the appearance of a new leaf. According to Kalicharana, rupa includes both shape and colour. He says that as the pistil inside the champaka flower is broad at the bottom and tapers to a point at the top, so is the shape of Swayambhu, and he is shyarna in colour. Shyarna is black or green colour (-Wachaspatyam and Shabdakalpadrumah). Ramawallabha simply says that he has the colour of a new leaf. This has been explained by Ramakrishna Widyaratna as slightly red in colour (araktawarwa). 
Now, let us investigate what other Tantras say about Swayambhu. Swayambhu-linga is always with Kundali coiled around him (- Kankalamalinitantra, ch. 2, p. 4) and this explains why he has been called wilasi. It has been stated that inside the triangle is Swayambhu-linga, shining like ten million suns (- Rudrayamala, Part 2, 27.54; 
Goutamiyatantra, 34.40). The colour of Swayambhu-linga has been more clearly stated here: he is as bright as the lustre often million suns and is of deep red colour (- Koulawalitantra, ch. 22, p. 80). And also, he shines like the lustre of ten million suns, and concentration should be done on his fourth aspect (that is, turiya - the concentration aspect) which is deep-red in colour ( - Gandharwatantra, ch. 5, p. 27). These statements indicate that Swayambhu-linga is of shining deep-red colour. There is mention of his other colours too. It has been stated that concentration should be done on Divine Shiwa (here, in the linga-form, that is Swayambhulinga) who is beautiful in the colour of shyamala (black or green colour), lying inside the triangle (- Bhwtashuddhitantra, ch. 1, p.l). And in 
Shaktanandatararigini, 4.9. He is also of golden colour (shining yellow colour). It has been stated that inside the triangle is what is known as Swayambhu-linga who is of golden colour ( - Tararahasya, ch. 4, p. 22). 
About the linga-form of Shiwa. It has been stated that Maheswara (a name of Shiwa) in the form of linga is in the triangle ( - Nirwanatantra, ch. 4, p. 6). The lingo has also been called Mahalinga (the great linga; it is an epithet of Shiwa) (- Yogachudamanyupanishad, 8). In the linga-form, there is a fissure and it lies in pashchimanana (= pashchimasya, that is Ong-shaped) (- Shaktanandatarangini, 4.9). The linga-form is actually the bindu-form, so it has been stated that Swayambhu-linga is in the form of bindu ( - Tararahasya, ch. 4, p. 22). The linga-form appears not to be in tranquillity. It has been said that Swayambhu-linga is roving (-Koulawalitantra, ch. 22, p. 80). This unquietness of the linga is due to the untranquil kamawayu-bija (kama-force in the germ-form, that is, the mantra 
Kling)
 ( - -Sammohanatantra, Part 2, ch. 2, p. 2). Kama-bija 
(Kling)
 itself is restless (- Shiwasanghita, 5.91). There is a close relation between Swayambhu-linga and kama-bija and the unquietness of the kama-bija is imparted to the linga. Their relation is still deeper. The linga-form appears from the kama-bija (- Mridanitantra, quoted in the Amarasanggraha MS). All this explains why it has been 
said that Swayambhu-linga is like a whirlpool. Kundalini 
Over it (on the body of Swayambhu-linga) is Kundalini who is subtle like the lotus-filament and splendorous like the lustre of young lightnings, and, like the spiral of the conch-shell, makes three and a half coils round Shiwa like a serpent, and keeps the sweet mouth (because of the amrita-flow in it) of brahmadwara (brahma 
nadi)
 covered by her own mouth; she is asleep (in a latent form); she, like the indistinct hum of the excited bees, makes undifferentiated charming sounds (that is, the matrika-sounds which arise from Kundalini); she is the world-bewilderer (by her mayapower); she who preserves all the beings of the world by maintaining the functions of inspiration and expiration (in latency), being deep within the triangle of the muladhara, shines like a row of lights of excessive brilliance; within her (Kundalini,
 that is, in her inner aspect) is Parama Kala (Supreme Kundalini) (that is, Kulakundalini is really Supreme 
Kundalini) who is endowed with supreme yoga-power, supremely subtle (that is, her being is the being of Parama Shiwa), and (is the source of) para (shabda, that is, the principle of sound, or Brahmawidya - the Brahman-knowledge), and holds uninterrupted flow of the stream of amrita oozing from the constant joy (of being in supreme union with Parama Shiwa); she is Shriparameshwari (Supreme Power) who shines as eternal consciousness (that is, her consciousness is the eternal Shiwa Consciousness), and by her splendour the whole universe is illumined (that is, has come into being); and she remains supreme ( - 
Shatchakranirupana,
 Verses 10-12). 
Now, let us study what other Tantras say about kundalini. It has been stated that Mayashakti (Power, that is, Kundali-power who exhibits maya when coiled) is in coil like a serpent (that is, unroused) and the linga (Swayambhu-linga) is encircled by the three and a half coils by her, and she stays always by covering the orifice of the linga by her mouth ( - Nirwanatantra, ch. 4, p. 6). Above the turiya aspect of Swayambhu-linga is the flamelike 
Kundali
 of red colour (that is, shining red) 
who is supremely subtle; she is Goddess Mahatripurasundari
 
(Supreme Power), Shabdabrahman, splendorous, and in the nature of being-consciousness-bliss; and she is eternal and is in a coiled state within the embodied beings ( - Gandharwatantra, ch. 5, p. 27). Divine Kundalini
 
who is Supreme Power and (Shabda-) Brahman is coiled like a serpent and splendorous like ten million lightnings and lies by encircling Shiwa .(Swayambhu-linga) in the muladharatriangle (- Bhutashuddhitantra, ch. 1, p. 1). Divine 
Kundalini
 who is white as the conchshell surrounds Swayambhu-linga by three and a half coils like a creeper and covers his mouth by her own (- Sammohanatantra, Part 2, ch. 
2. p. 2). 
"Supreme Kundali is splendorous like lightning and in three and a half coils, situated in the sushumna-path'
 ( 
- Shiwasanghita, 2.23). 'Kundali
 who is Brahman is like a flame' ( - Rudrayamala. Part 2, 27.55). 'Kundali is para (that is, the source of para sound) and shines like a flame, and black (or dark-green) in colour, and is in the nature 
of Krishna
 (God)' (- Goutamiyatantra, 34. 41-2). 'kundalini; who is 
Supreme Power and is in the nature of Brahman shines like ten million suns and is bright and cool like ten million moons and splendorous like lightning; she is not steady and, like a serpent, she is in three and a half coils around the great linga '(Swayambhu-linga)' ( - Tararahasya, ch. 4, p. 22). 'kundali-power in whom is embedded (the matrika-letters) a to 
ksha
 shines like lightning and is subtle like the lotus-filament, and is sleeping like a serpent, and is in eight coils (- Koulawalitantra, ch. 22, p. 80). 'Dewi (Divine Kundalini) is Shiwa-Shakti (that is, Kundalini is Supreme Power being one and the same with Pararna Shiwa - Supreme Being) and in the nature of only consciousness; she is the power and is supremely subtle; she is splendorous like ten million lightnings and in three coils' ( - Sharadatilakatantra, 5. 128-9). 'Divine 
Kundali who shines like a streak of lightning is, as a sleeping serpent, unroused, and in three and a half coils from right to left around Shiwa (Swayambhu-linga), and is supremely subtle like a lotus filament' (- Shaktanandatarangini, 4.10). 
In the Waidika accounts, we find that Shakti (kundali-power) is like fire ( - Soubhagyalakshmyupanishad, 3.1). Kundali who is unroused and in coils (- Yogakunadalyupanishad, 1.65). Kundali-shakti (-Power) is in eight coils (- Yogachudamanyupanishad, 36; Shandilyopanishad,
 1.8; Trishikhibrahmanopanishad, Mantra Section. 63). Kundalini is the divine light and living power (- Yogarajopanishad, 7). 
From the above statements emerges the following. 
Divine kundalini is in the nature of consciousness. She is the living power and is supremely subtle. She is like fire. She is splendorous like the lustre of strong lightnings, bright like many suns and cool like the moon. She is in three and a half coils around Swayambhu-linga, encircling him from right to left. She has also been described as being in three and eight coils. She is like a flame, not steady, and remains unroused in the muladhara. She is of shining red colour. She is also said to be white and black (or dark-green) in colour. She is Parama Kala (Supreme 
Kundalini)
 and also Supreme Power. She is Brahman. She is Shiwa-Shakti. 
There are two forms of concentration on Kudalini - subtle and gross. 
Concentration on subtleness 
Kundalini is the living power and is consciousness, supremely subtle, lightning-like splendorous, moon-like cool, and in three and a half coils -around Swayambhu-linga, from right to left. 
Concentration on form 
1 kundalini who is Supreme Brahman shines like many million moons. She is seated on a lion, and has three eyes and four arms. She holds a book and a wina (Indian lute), and makes the gestures of granting boons (wara mudra) and dispelling fear (abhaya mudra) (-Kankalamalinitantra, ch. 2, p. 4). 
Note : She should be thought of as red in colour. 
2 kundalini is red in colour, perpetually youthful with fully developed breasts and attractive eyes, and adorned with jewelled bracelets, small bells around the hip, anklets on the feet, and all kinds of ornaments and gems; 
she is charming like the full moon and very beautiful (- Shaktanandatarangini, 4.34). 
3 In the morning: in the muladhara. 
kundalini is red like the rising sun in the morning; she has three eyes like the sun. fire and moon, and holds (in her four hands) a noose, a goad, a bow and a arrow. 
At noon: in the hrit lotus. She is in early youth. 
In the evening: in the ajna. She is splendorous, youthful and beautiful, and is Parama Kala (Supreme 
kundalini)
 (-Shaktanandatarangini, 4.54). 
4 
kundalini
 as 
Ishtadewata. 
Note. The form of 
Ishtadev/ata.
 is the form of kundalini. 
5 Special concentration on 
kundalini,
 in the form of Goddess Dakshinakalika, in the muladhara. Goddess Dakshinakalika is four-armed, making the gestures of granting boons and dispelling fear with her right hands, and holding a sword and a human head with her left hands; she is possessed of three eyes which are like the moon, sun and fire; she is black in colour, perpetually death-less, youthful and naked, with a girdle made of hands of dead persons; she has dishevelled hair, a smiling face, long teeth and wears a necklace of skulls; her right foot is on the heart of Shiwa and stands on a great lotus; and she is in deep love-desire for union with the Supreme Being (-Kubjikatantra, ch. 6, p. 7). 
Explanation 
The chakras are the different levels of superconsciousness, so they are not reflected in senseconsciousness, because of its oscillatory character. It indicates that superconsciousness is not undulatory and is in a state of concentratedness. Therefore, the chakras are also the different levels of concentration. When concentration is very deep, the chakras appear in concentrated consciousness and are 'seen'. When concentration is practically a thought-form, it can be made deeper and transformed into real concentration comparatively easier when the thoughts are of the images of the chakras as seen in concentration. So the description of the chakras is vitally im
portant for those students of concentration who are at the thought level. 
The petals of the muladhara are the energyradiations from the continuous circular energymotions which maintains the prithiwi mahabhuta
 organization. The petals are deep red in colour. It indicates that there is the concentration of apana-energy which radiates red-rays. Each petal has its own specific concentration which is marked by a special matrika-letter. This mark is not artificial but occurs as an intrinsic aspect of the concentration. In the first petal is 
wang, in the second 
shang,
 in the third 
shang
 and in the fourth 
sang.
 The original colour-radiation of wang
 is yellow lightning-like, of 
shang
 golden, shang
 rose (red mixed with white) and 
sang lightning-like. In the muladhara petals, all the matrika-letters are of golden colour. So wang and 
shang
 retain their original colours, but the other two change their colours. The golden colour indicates that the mahabhuta-tanmatraforces are concentrated in the petal-letters. When the petal-letters are blood-red (due to different mode of concentration), it indicates the apana-concentration. 
From the viewpoint of concentration, the petalletters form the mantra 
wang-shang-shang-sang which are utilized for japa for developing thought-concentration. At first, there is a petalgap between the letters, and by the practice of japa the gaps become less and less and finally disappear and become conjoint with nadabindu 
('ng'
 factor). At this stage the four-lettered mantra becomes a four-matrika-concentrationunit. This is the unit for the muladhara. Now, the petal-concentration is reduced to circular concentration. At this stage, the four radiations (designated by the four-matrika-letters) cease and the circular energy-motion becomes more concentrated. The four-matrika-concentrationunit is that in which the four letters are seen simultaneously and as a whole in thought-form. 
Thereafter, concentration is done on two main lines: mahabhuta-tanmatra concentration and concentration within the triangle. In mahabhuta-tanmatra concentration, the following forms are practised stage by stage: (a) meta-earth (prithiwi mahabhuta) concentration, (b) supra-smell (gandha tanmatra); (c) con
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        centration-on-divine-form (-dewata). 
In very deep concentration, meta-earth is 'seen' as a yellow square. When concentration deepens more and more, the square is reduced to an infinitesimal point which is the smell tanmatra, from which emerges the germ-mantra 
Lang
 of shining yellow colour. The original colour of the matrika-letter is yellow-lightning-like and the colour remains unchanged when it becomes the germ-mantra of supra-smell. When concentration becomes still deeper the bija aspect (that is, la) is transformed into Deity Indra. It is the beginning of concentration-on-divine-form. The Indra-form represents a higher order of powers to the point of most effectiveness and under the control of higher intelligence. The yellow colour of the form indicates that meta-earth and suprasmell (prithiwi mahabhuta and gandha tanmatra) is the predominating factor in the form. This is indicative of power. 
Indra's great power is represented in the wajra (a thunderbolt) which he holds in his hand. The great control power has been concentrated in the wajra. Desire in its specific form is the creative desire which culminates in love-desire in which the senses function in relation to pleasurable objects and conative organs cause to heighten the pleasure-feeling and effect the union which is associated with the highest enjoyment. This longing for conjugal pleasure in which the strongest feeling is excited and the full organic cooperation becomes a fact, is an expression of strongest natural energy having a definite mental form and it becomes involved in organic activities at a certain point which is an elaboration of the original desire. From wajra comes the highest control power termed wajroli -the adamantine control, by which sexual energy in its mental and organic forms is fully controlled and transformed into a divine energy which increases the strength of concentration. The adamantine control consists of two main processes: development of reverse organic control and utilization of mental sexual energy in concentration. The apana-control plays an essential role in wajroli. 
The fittest persons for the practice of this control are those who are endowed with great sexual vigour which is supported by general 
physical development. But usually these persons go in for sexual excesses, especially, when their spiritual qualities are in a rudimentary state. The wajra excites fear in them by causing disease and other sufferings. For all unspiritual persons, the wajra is the cause of fear. The sexually weak and physically undeveloped persons are unfit for the practice of adamantine control. 
Indra is seated on an elephant. The elephant represents an excellence of physical development and strength. But Indra's elephant is not an ordinary one, it is a white elephant. It indicates that physical development need not impede spiritual growth but harmonizes with spiritual qualities. Indra's white elephant shows the spiritualized physical development. The Kunjara (elephant)-process has been developed in relation to the white elephant of Indra. It is the process of purification and vitalization of the body. A person with such a development is the fittest person for the practice of adamantine control. 
The wajra has other characteristic features. The sound associated with the wajra arises from the transformation of the madhyama sound (suprasound) into the waikhari (audible) sound. This means that the mantra is transformed into the waikhari form by the wajra-power, which is necessary for the practice of mantra. The wajra itself is the manifestation of the 
bija Lang
 or 
Mang.
 The 
Lang
 (or 
Mang)
 power is metamorphosed into the form of wajra in the muladhara. The wajra-power has also been manifested by 
Kundalini,
 by which she keeps concealed the great fire-energy lying within Swayambhu-linga. The light aspect of the wajra is the spiritual light by which consciousness is illumined. This consciousness becomes so purified and concentrated that the Deity Brahma appears in it and the whole consciousness is brightened by the lustre of Brahma. The Indraform is derived from the bija 
Lang
 in the muladhara. The form can be reduced to 
Lang. The white elephant of Indra is from the bija Kang
 or 
Khang. 
Concentration on Brahma 
Brahma is one of the six Shiwas (Supreme Being in forms). It has been stated that Brahma, 
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        Wishnu,
 Rudra, Ishwara, Sadashiwa and Parashiwa are the six Shiwas (- Rudrayamala, Part 2, 25. 53-4; also in the Shadamnayatantra, 5. 283-4 and the Gayatritantra, 3.146-7). Beyond the six Shiwas is Parama Shiwa (Supreme Brahman). It has been stated: 'Brahman has three aspects gross, subtle and Supreme. The five forms (belonging to the five mahabhuta-tanmatras) of Brahman (that is, five Brahmas which are the five Shiwas of the Tantras) are gross and termed wairaja (belonging to Brahman forms). The subtle form is Hiranyagarbha characterized by the primary three bijas with nada (that is, the first mantra 
Ong).
 The Supreme Brahman is the ultimate truth, in the nature of consciousness, being and love, immeasurable, undefinable, beyond mind and senses, in itself, attributeless, without form, immutable, untinged, eternal, whole, incomparable and perfect' ( - Yogashikhopanishad, 2. 14-17). The Waidika 
Supreme Brahman is the Tantrika Parama (Supreme) Shiwa. The five forms of Brahmans are the first five Shiwas. Hiranyagarbha is the sixth Shiwa named Parashiwa. The five Brahmans have been named Hiramnaya (Brahma) in the 'earth'-region (in the muladhara), Narayana (Wishnu)
 in the 'water'-region (in the swadhishthana),
 Rudra in the 'fire'-region (in the manipura), Ishwara in the 'air'-region (in the anahata), and Sadashiwa in the 'void'-region (in the wishuddha) (- Yogatattwopanishad. 8 499). So the Waidika terms and the Tantrika terms are identical. 
All the Shiwas or Brahmas are the six forms which arise, stage by stage, in concentration. They are the divine forms of Supreme Shiwa, also called Narayana. So it has been stated that Brahma and Shiwa are Narayana ( - Tripadwibhutimahanarayanopanishad, 2.16). It has also been stated that Brahma is Narayana (- Karmapurana, 1.6.3). Narayana is the Supreme Being, and 
Wishnu,
 Brahma and Maheswara are the same ( - Warahapurana, 70.26). That the (Supreme) Brahman is Brahma, Shiwa and 
Wishnu
 has been stated in the Kaiwalyopanishad, Mantra 8. He who is Shiwa is also Hari 
(Wishnu)
 and Brahma - Brahman in three forms (- Garudapurana, 1.23.34). This means that Supreme Brahman assumes the 
forms of Brahma, 
Wishnu
 and Rudra. 
According to the predominating primary attributes (gunas), the divine forms vary. Sattwa predominates in the 
Wishnu-fbrm,
 rajas in the Brahma-form and tamas in the Rudra-form (- Shiwapurana, 1.6.20). Powers associated with Wishnu,
 Brahma and Rudra are of the same character. Lakshmi, the power of 
Wishnu,
 is in the nature of sattwa; Brahmi, the power of Brahma, in that of rajas; and Sat;, the power of Rudra, in that of tamas ( - ibid, 1.6.21). The rajas, sattwa and tamas attributes influence the mind and its concentration power. In the first stage of concentration rajas, which functions on the sattwa basis, develops the power which makes concentration deep, and consciousness is in the Brahma-form. 
The basic aspect of the Brahma-form is the smell principle (gandha tanmatra) which is rarefied yellow in colour. When this aspect is predominant, Brahma appears as of golden (shining yellow) colour. But when the rajas attribute and apana-force predominate Brahma is deep red. In the usual mode of concentration deep red colour is applied. Brahma has four faces, each with three eyes, and four arms. Four faces indicate the four forms of sound: para (the principle of sound), pashyanti (radiant), rnadhyama (suprasound) and waikhari (audible). The first three forms are inaudible. The two ordinary eyes are the eyes which are endowed with full sensory power and coupled with a highly developed insight. The third eye in the forehead is the concentration-eye which 'sees' things which can only be seen in deep concentration. 
Brahma holds in his hands a 
danda
 (staff), kamandalu (a sacred water-pot) and akshasutra (a rosary of 
rudraksha). Danda
 indicates the power of control exercised by Brahma over the nonconscious impressions (sangskaras) which maintain the body. Kamandalu indicates that the life-force symbolized in water, which is held in it, is under full control, that is, in a state ofkumbhaka. Or the kamandalu is the expression of the indu chakra where amrita (life-energy) is reserved, and radiates to reenergize the whole organism in concentration on Brahma. 
Akshasutra
 is the sutra (thread) on which 
a-ksha,
 that is, the fifty matrika-letters from a to 
ksha,
 have 
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        been strung; the 
sutra
 is that on which all words have been strung; it is Brahman (-Brahmopanishad,
 7-9). Also, it is called sutra because it (as Brahman) is within all beings and it awakens the Brahman-form (- Yogashikhopanishad, 2. 10-11). It has been stated that akshamala (the rosary of rudraksha) is in the form of fifty (matrika-) letters from 
a
 to 
ksha
 ( - Guptasadhanatantra, ch. 11, p. 15). The 
akshasutra
 indicates the matrika-letters from 
a
 to 
ksha
 strung by Kundalini. Brahma makes the gesture of dispelling fear. Fearlessness is a spiritual quality. Real fearlessness arises when unspiritual knowledge is removed. Brahma dispels fear from the practitioner by bestowing spiritual strength. 
Brahma is seated on the 
hangsah
 (swan). Shankara in his commentary on 
Kathopanishad, 2.2.2,
 says that he who moves everywhere is hangsah. This means that he who pervades everything is 
hangsah,
 that is Supreme Being (Paramatman). So it has been stated that hangsah is within all beings ( - Nirwanopanishad,
 1.24). 
Hangsah
 is without a second (Shwetashwataropanishad, 6.15), so he is Supreme Being. It has been stated clearly that 
hangsah
 is Paramatman (- Pashupatabrahmopanishad, Part 1, 13). On commenting on this, Upanishad Brahmayogi says that one who removes the delusion which is in the nature of nonself, by the realization of the true nature of Atman is hangsah. The commentator Narayana also says that he who removes ignorance (unspiritualness) is hangsah (his commentary on Chulikopanishad, Mantra 1). 
The garland of letters, that is. fifty matrikaunits, is in the form of hangsah who is Shabdabrahman, that is, kundalini. Shabdabrahman is Ishwara when the matrika-sound-power has been manifested in which time becomes involved, Ishwara is Paramatman. The matrika-soundpower causes the attainment of the wealth of Brahman, that is, samadhi (based on Pashupatabrahmopanishad, Part 2,1). This is the 
hangsah process of the attainment of samadhi and this has been expounded in a technical Waidika language. So it has been stated that hangsah is the spiritual thread of manojajna (the spiritual process of concentration) 
(-ibid.,
 Part 1, 17). 
Hangsah is also 
jiwa
 (embodied being) when 
he moves in the worldly circle without the recognition of his infinite nature (- Shwetashwataropanishad, 1.6). This mode of existence ceases when the superunion of jiwatman and Paramatman occurs in manojajna (that is, samadhi) ( - Pashupatabrahmopanishad, Part 1, 18). The real thread of connection is effected through the five forms of pranayama in which the five pranas are controlled. Jiwa as a conscious being is constantly undergoing changes because his consciousness is oscillating between the four main powers (chatushkala) -sensory, intellective, affective and volitive. These changes are expressed by the functioning of the five pranas as ha-sa movement which is automatic and in which consciousness itself remains unaffected, but it supplies all the power causing its undulatory form. When the normal cessation of respiration occurs, consciousness becomes free from oscillations and in a state of concentration (based on Brahmawidyopanishad, 16-19). 
The hangsah-breathing is normal respiration with its rate and depth reduced to an almost imperceptible form by conscious relaxation, general effortlessness and mental calmness. Under this condition of breathing, concentration develops. Hangsah is here 
hangsah
 breathing as the basis for concentration on Brahma. 
From the mantra viewpoint, Brahma is reducible to the matrika-letters kang, 
mang
 and kshang,
 and the bija-mantras 
Ong
 and 
Kang: danda
 to the mantra 
Natnah;
 kamandalu to thang;
 and 
akshasutra
 to all matrika-letters from ang
 to 
kshang. 
Concentration on Power Dakini The power (shakti) of the Supreme Being is Supreme Power who is eternal and always with and in the being of Supreme Consciousness. Sometimes she is awakened and sometimes she is unroused. In one of her aspects, she is Shabdabrahman, and in another aspect she is beyond it. At times she manifests her specific 'powerhood', at other times she is tranquil. She is omnipotent. She manifests her conscious power (ichchashakti) in three forms: yogashakti (the samadhi-power), bhogashakti (the power involved in world-experience) and wirashakti (the heroic power). In samadhi-power one is 
able to reduce consciousness into the supreme form in asamprajnata samadhi. Bhogashakti is that power which operates when there is awareness of the outer world. In the spiritual practice of the eight-fold yoga, and in worship and other religious activities this power is fully operative. It is also operative in the activities of daily life and all humanitarian actions done with the purpose of pleasing God. Wirashakti is the power of formalization by which Shakti (Power) manifests herself in form. Shakti in form is endowed with eight superpowers (aishwarya) (-based on 
Sitopanishad,
 34-7). 
Shakti appears in many forms. In the chakras, there are six main forms. They are in the six chakras from the muladhara to the ajna. They are called Dakini, Rakini, Lakini, Kakini, Shakini, and Hakini (- Shaamnayatantra, 6. 261-2). They are the presiding Divinities of the chakras, that is, the chakras are fully controlled by them. They are also called the doorkeepers. They exercise their power for the selection of qualified practitioners who are able to practise in the chakras. 
Power Dakini is situated in the muladhara. Her fierce appearance and weapons excite fear in man who is not spiritually prepared. The drinking vessel in her hand stimulates thirst for drinking and appetite for food. But the food and drink which man takes cannot prevent death. It is indicated in the skulled staff. While living, he often expresses a feeling of harmfulness because he is unable to love others, and the sword and trident are used as destructive weapons. But a practitioner with well-developed spiritual qualities sees in the drinking vessel deathless substance (amrita) which can be made to flow within him by deep concentration, and he proceeds towards immortality in spite of the death of the body as indicated in the skulled staff. The sword is the spiritual knowledge which destroys all mundaneness. The trident removes three forms of painpain arising in the body, pain caused by outside influences and pain from the invisible source. Concentration on Dakini develops spiritual qualities. 
Dakini is reducible to her germ-mantra 
Dang, the mantra Khphreng, and the matrika-letters 
ong, oung, ah
 and phang; the sword to the germmantra 
khang,
 and the trident to the matrikaletter 
oung. 
Yoni in muladhara 
Yoni is a triangular process, being formed by the triangular kandarpa-energy which is an aspect of the apana-force. and is shining deep red in colour. The mantra-form of this energy is 
kling.
 The nature of the energy is of fire which, when aroused, is expressed as love-feeling associated with the intense desire for enjoyment. The kandarpa-energy is always in motion, but its activities are intense when it is brought to the conscious level, and the whole apana system is accelerated by them. The triangular energy is associated with the three-fold controlprocess termed yonimudra - genito-control. It consists of three factors: (a) ano-genital contraction in which anal-lock develops into genitallock, (b) abdominoretraction, and (c) breathsuspension with chin-lock. Apana-force, including kandarpa-energy, is controlled by yonimudra. For deep concentration on Kundalini, it is very important for neutralizing the kandarpa-energy motions, which is effected by yonimudra. Yonimudra is also an important part of the process for rousing Kundalini. Moreover, it is the first step towards the practice of wajroli - adamantine control. 
Swayambha-linga and concentration Shankara in commenting on Swayambhu 
(Kathopanishad,
 2.1.1) says that Swayambhu is Parameshwara (Supreme Being) who always exists by himself - independently, never dependent on another. Swayambha is the Supreme Being, and also the name of Brahma, 
Wishnu
 and Shiwa ( - Wachaspatyam). So Swayambha is he who exists always by himself, without depending on another or anything else - the eternal self-existing being, that is, the Supreme Being. In the triangle of the muladhara Swayambhu is in the linga-form. 
The term linga has been used here in a technical sense. It has been stated: 'It is that which is called linga because it is subtle, it is the source (of everything), it is that into which all is absorbed, it is also motional, and it is a (specific) 
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        form (for the realization) of the Supreme Being' (- Yogashikhopanishad, 2.9-10). The linga is a specific manifestation of Supreme Being, subtle in character, endowed with omnipotency, which in concentration becomes, step by step, reduced from a subtle line-form to a subtle bindu (point) when its motional aspect disappears, and into which all cosmic principles are absorbed. The power aspect associated with the linga is 
Kundalini
 which gives it a form because of her coils around it, and this form is most suitable for concentration. The nada (suprasound) aspect of the linga is aroused and 'heard' as 
pranawa
 which are the coils of 
Kundalini,
 and the pranawa-concentration to its highest point causes the uncoiling of 
Kundalini. 
That the linga is the Supreme Being and in his subtle aspect is realized by the yogis in concentration has been stated: 'The linga which bestows all good and bliss is luminous, imperishable, perfect and omnipresent, and is established in the hearts of yogis' (- Shiwapurana, 1.26.14). It has also been stated in the Skandapurana that akasha (void) is called linga the base of which is the earth and is the abode of the dewas (deities) and into which everything is absorbed. Here the akasha is the chidakasha. The chidakasha is what is undefiled as the akasha, and the support of all-the Brahman (-Wachaspatyam). The base of the linga (Swayambhulinga) is the 'earth'-region in the muladhara where lie Deities and Powers. Swayambhulinga is always with Kundalini in the muladhara, and when kundalini is roused all Deities and Powers and cosmic principles are absorbed into her. 
It has been stated: 'The linga is of two kinds, outer and inner. The outer linga is material, the inner is subtle and bright. Those who are devoted to religious rites worship the linga of material forms. Those who are unprepared take the gross form of the linga to be able to concentrate on the subtle linga. One who is unable to "see" the spiritual (adhyatmika) linga should think of the subtle linga in the gross forms. The subtle, shining and immutable linga is "seen" by those who possess the knowledge (arising from concentration). The gross linga made of earth, wood and other materials 
is for those who have no such knowledge' (- Shiwapurana, 1.26. 15-18). The real linga 
is subtle and luminous and is 'seen' inside by deep concentration. When a practitioner has not the power of deep concentration, he will have to take the gross linga for worship and the thought-form of the gross linga for developing concentration. So it has been said that the worship of Swayambhu-linga develops (concentration-) knowledge by itself (- 
ibid,
 2.16.34). 
There is a void aspect 
(chidra)
 of Swayambhulinga where lies the great fire-energy which becomes activated by prana-force by pranayamic suspension. The entrance is guarded by 
Kundalini
 when in coils. This state maintains the idapingala flows which effect respiration (based on Todalatantra, ch. 8, p. 16). When the fireenergy is released by pranayama, it plays an important role in arousing Kundalini. It has been stated: 'So long Kundalini and Swayambhu are in an unroused state in the muladhara, no spiritual work should be done. . . . That divine Kundalini and that Divine Being (Swayambhalinga) who is the Supreme Being are roused by pranayama and assume the wished for forms' ( - Tripurasaratantra, quoted in Sarwollasatantra, 15. 15-16). When the fire-force is ignited by pranayama both Swayambhu-linga and Kundalini are aroused. 
The concentration-form of Swayambhu-linga is diagrammatic. It has been stated that Shiwalinga is in the form of the diagram consisting of a, u, ma, nada and bindu, and is surrounded by pranawa from which arises the nada (
pranawasound) and thereafter it is absorbed (-Shiwapurana, 3.10. 14-16). The bright subtle line 
which emerges from the Supreme Bindu assumes the pranawa-form and emits pranawa-sound. In the muladhara, the pranawa-form is the coils of kundalini around the bright line which is Swayambhu-linga. By concentration, pranawa is enlivened and the mantra-sound appears. By deeper concentration the mantra-sound is absorbed into kundalini and she is then roused along with Swayambhu-linga. 
Concentration on Kundalini 
After a practitioner is well prepared by concentration-on-Brahma, he can undertake con
centration-on-kundalini. The first stage is the concentration-on-form. The concentration-onform of kundalini is of red colour like the rising sun in the morning. When the form is clear and well established in consciousness by repeated and long practices, the red colour should be thought of as very bright. At first, the face should be thought of as very bright and gradually the whole body. Then the red form should get slowly absorbed in the shining red colour and finally there will be no form, but only the red light. Now kundalini is in the form of red light. 
The next step is to transform kundalini, who is in the red light form, to the lightninglike splendorous form. Now kundalini has no shape, but is only in her splendorous form. The practitioner is advised to see, in the lightninglike brightness the formless subtle kundalini in concentration. There will be more and more perception ofher subtleness through her brilliant lustre. These forms of concentration should be done in the muladhara. 
In another ofher aspects, kundalini is situated in the brahma 
nadi
 and extends from the muladhara to the sahasrara, and is supremely subtle and in the nature of force (- Wishwasaratantra, ch. 2, p. 12). Concentration should be done on this supremely subtle kundalini in the brahma nadi who extends from the muladhara to the sahasrara. To be able to accomplish this advanced concentration, the practitioner is advised to do the following forms of concentration: 
1 (a) Concentration on Fire (Wahni)-kundalini who is shining red like the molten gold in the muladhara. 
(b) Concentration on Fire-kundalini who is situated from the muladhara to the bottom of the anahata. 
2 (a) Concentration on Sun (Snrya)-kundalini who is splendorous like many suns at a time, in the anahata. 
(b) Concentration on Sun-Kundalini from the anahata to the 
Swadhishthana. 
3 (a) Concentration on Moon (Chandra)kundalini who is lustrous like many moons at a time and in the form of amrita (deathless substance), in the ajna. 
(b) Concentration on Moon-kundalini, situated from the ajna to the end of brahmarandhra. 
4 Concentration on Turya (the fourth aspect)kundalini who is only spiritual consciousness, in the sahasrara. 
After the practice of all these forms of concentration, bhutashuddhi-concentration should be undertaken. After it is accomplished, the process of arousing kundalini should be practised. At first, the mantra should be aroused according to the instructions of a guru. Then, the arousing of kundalini should be practised. The roused kundalini then goes to the sahasrara after absorbing all principles lying in the chakras, where samprajnata samadhi is attained. At this stage, consciousness is only in the form of kundalini. When this stage is fully established, the kundalini-consciousness is coiled into kundalini when she alone shines in Supreme Consciousness and finally is absorbed into it in asamprajnata samadhi. 
2 Swadhishthana 
The swadhishthana is the second chakra, lying above the rmuladhara in the chitrini 
nadi. 
Terminology 
The following are the Tantrika terms of the second chakra. 
1 Swadhishthana, mentioned in the Nilatantra, ch. 5, p. 9; Todalatantra, ch. 7, p. 14; ch. 9, p. 17; Kamadhenutantra, ch. 13, p. 16; Kankalamalinitantra, ch. 2, p. 4; Kularnawa, ch. 4, p. 19; Jnanasankalini'tantra, verse 67; Gandharwatantra, ch. 5, p. 27; Mantramahodadhi, 4.21; Kubjikatantra, 6. 289; Tripurasarasamuchchaya, 5.11; Bhutashuddhitantra, ch. 1, p. 2; ch. 3. p. 3; ch. 4, p. 4; ch. 5, pp. 4,5; ch. 8, p. 8; ch. 10, p. 9; ch. 14, p. 12; Sammohanatantra, part 2, ch. 2, p. 2; ch. 4, p. 4; Mayatantra, ch. 6, p. 5; Purashcharanarasollasa, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; 
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        Mundamalatantra, ch. 6, p. 9; Sharadatilakatantra, 5.131; Shaktanandatarangini, 4.11,29, 30, 34; 9.16; Rudrayamala, part 2, 15.35; 
22.4; 25.55; 27.57,58; 37.14,35; 44.20,21 :Mahanirwanatantra, 5.94; Tantrarajatantra, 21.82; Purasheharyarnawa, ch. 2, p. 90; ch. 5, p. 387; ch. 6, p. 490; Shaktisangamatantra, 61.114; Shadamnayatantra, 5.262;423; Shiwasanghita, 5.106,107,213; Mridani'tantra (quoted in Amarasanggraha MS); Goutamiyatantra, 34.44; and .Shatchakranirupana, verse 18. 
2 
Adhishthana,
 mentioned in Sammohanatantra, Part 2, ch. 2, p. 2; and Koulawalitantra, ch. 22, p. 80. 
3 
Bhima.
 mentioned in Nirwanatantra, ch. 5, P-6. 
4 
Shatpatra
 (lotus with six petals), mentioned in Todalatantra, ch. 9, p. 16; Sammohanatantra, Part 2, ch. 4, p. 4; Gandharwatantra, ch. 8, p. 39; Shaktanandatarangini, 7.14. 
5 
Shaddala
 padma (lotus with six petals), mentioned in Tararahasya, ch. 4, p. 22; Rudrayamala, Part 2, 45.6; 60.28. 
6 Wari-chakra (chakra containing 'water'principle), mentioned in Rudrayamala, Part 2, 21.97,107,112,1 13. 
Position 
The swadhishthana is situated in the genital region, when considered externally. As the chakras are in the chitrini, and the chitrini is within the 
sushumna
 as the third nadi, and the sushumna
 is within the vertebral column, so the swadhishthana is within that part of the vertebral column which corresponds to the genital region. That the swadhishthana is situated in the genital region has been stated in the .Shatchakranirupana, Verse 14; Jnanasahkalinitantra, Verse 67; Gandharwatantra, ch. 8, p. 39; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, pp. 8,10; Koulawalitantra, ch. 3, p. 8; Shaktanandatarangini, 7.14; Mahanirwanatantra, 5.114; Mridani'tantra (quoted in Amarasanggraha MS), and in all other Tantras. That the position of the swadhisthana is in the genital region has also been mentioned in the Waidika as well as in the Pouranika accounts. 
Description 
The 
swadhishthana
 (Plate 4) has six petals (- Shatchakranirupana, Verse 14; and in all Tantras. and in the Waidika and Pouranika accounts). The colour of the petals is vermilionred (- Shatchakranirupana, Verse 14; Kankalamalinitantra, ch. 2, p. 5; Nirwanatantra, ch. 5, p. 7; Shiwasanghita, 5.106; Mridanitantra, quoted in Amarasanggraha MS). The colour has also been stated to be fire-like red ( - Gandharwatantra, ch. 5, p. 27; Rudrayamala, Part 2, 27.56; Goutamiyatantra, 34.43), lightning-like (- Bhutashuddhitantra, ch. 1, p. 2), lustrous red (-Sammohanatantra, Part 2, ch. 2, p. 2); whitish red ( - Tararahasya, ch. 4. p. 22); and deep-red (- Koulawalitantra, ch. 22, p. 80). In the Parwati-Parameshwara-sangwada (-dialogue) (quoted by Narayana in his commentary on the mantra 10 of Hangsopanishad), it has been stated that the colour is of gold. 
On the petals are the letters from ba to la with bindu (that is, nada-bindu - the matrikaletters) (- Shatchakranirupana, Verse 14, and in all Tantras and Pouranika accounts). The matrika-letters are arranged from right to left. The colour of the matrika-letters is like that of lightning (- Shatchakranirupana, Verse 14). It has also been stated that the colour is diamondlike white ( - Gandharwatantra, ch. 5, p. 27; Rudrayamala, Part 2, 27. 56-57; Goutamiyatantra, 34. 43-44); white ( - Bhutashuddhitantra, ch. 1. p. 2); and vermilion-red (-Koulawalitantra, ch. 22, p. 80). It has been stated in the Pouranika accounts that the matrika-letters are of a diamond-white colour. 
There are six specific qualities (writtis) on the six petals of the swadhishthana. They are: affection (or indulgence), pitilessness, feeling of all-destructiveness, delusion, disdain and suspicion (- Adhyatma Wiweka, quoted by Narayana in his commentary on Hangsopanishad, Mantra 7). They are arranged in the above order from right to left. Jaganmohana (Footnote 87, in connection with the verse 104, Mahanirwanatantra) gives the following order: affection, suspicion, disdain, delusion, feeling of all-destructiveness and pitilessness. 
Within the swadhishthana (that is, inside the 
pericarp of the swadhishthana) is the half-moonshaped 'water'-region of Waruna of white colour and inside it lies the bija 
Wang
 which is moonwhite and seated on a 
makara
 (kind of alligator) (- 
Shatchakranirupana,
 Verse 15). It has been stated that in the pericarp of the swadhishthana is situated (Deity) waruna ( - Kankalamalinitantra, ch. 2, p. 5). This means that Waruna, who is in the form of the bija mantra 
Wang,
 lies in the 'water'-region which is situated in the pericarp of the swadhishthana. That the watery waruna-bija 
(Wang)
 is within this chakra has been stated in the Sammohanatantra, Part 2, ch. 2, p. 2. The waruna-bija which is within the waruna-region has four arms and is seated on makara (- Mridanitantra, quoted in 
Amarasanggraha MS). The waruna-bija has the pasha (noose) in its hand (-the passage quoted by Kalicharana). That the semilunar 'water'-region is within the pericarp of the swadhishthana has been stated in the Waidika accounts (-Yogashikhopanishad, 1. 176; 5.13). In the Pouranika accounts, it has been stated that the 'water'region is half-moon-shaped and white and encloses the bija 
Wang
 (- Devibhagawata, 11.8.4). 
The 
bija
 aspect of 
Wang
 is Deity waruna, that is, from the bija wa arises waruna. There is no distinction between the bija and the form, waruna is in the form of 
Wang
 as well as in divine form. The concentration form of waruna is as follows: 
waruna is white in colour; he has four arms and is seated on a makara; he holds the pasha (noose) in one of his hands. 
Wishnu 
In the lap of the bija 
Wang
 (that is in the lap of Deity waruna who is in the form of 
Wang)
 is Hari (a name of 
Wishnu -
 Shabdakalpadrumah and Wachaspatyam), who is bright dark-blue (or black) (nila), graceful, youthful and pleasing; he has four arms and is dressed in yellow raiment; he wears shriwatsa (a mark on the chest of Wishnu)
 and koustubha (the celebrated gem worn by Wishnu on his chest) ( - Shatchakranirupana, Verse 16). 
Kalicharana explains 'in the lap' (anke) to mean within the bindu which is on the top of the bija. As Brahma arises from the bindu of 
Lang,
 so Wishnu appears from the bindu of Wang
 in deep concentration. It has been stated that above the waruna-bija (that is, Wa) is the great linga in the form of 
Wishnu
 (-Sammohanatantra, Part 2, ch. 2, p. 2). This indicates that Wishnu in the linga-form is within the bindu of the 
Wang
 and emerges from the bindu as Wishnu in deep concentration. The presence of Wishnu has also been mentioned in Rudrayamala, Part 2, 22.4; Sharadatilakatantra, 5.132; Mridanitantra, quoted in Amarasanggraha MS; Mantramahodadhi, 4.20; Todalatantra, ch. 7, p. 14; and Shad'amnayatantra, 5. 262-3. Wishnu has been described as the presiding Deity of the swadhishthana (- Yogashikhopanishad, 1.176; 5.13). 
Kalicharana quotes a verse from another Tantra in which it has been stated that Hari (Wishnu),
 who is in the lap of him who holds the noose in his hand (that is, Waruna), is darkblue (or black) (shyama) and dressed in yellow raiment and has four arms, and holds a shankha (conch), chakra (wheel), gada (mace) and padma (lotus) in his hands. The Nirwanatantra (ch. 5, p. 7) says that Wishnu is four-armed, dressed in yellow raiment, adorned with wanamala (a large garland of flowers of all seasons) and tranquil in appearance. 
In the form of Narayana (an epithet of Wishnu -Wachaspatyam, Shabdakalpadrumah, Apte) for concentration, he has been described as holding a conch, wheel and mace ( - Atmaprabodhopanishad, 1.2). 
In the commentary on this mantra, Gangacharana
 (Gangacharana Bhattacharya Wedantawidyasagara. the commentator of this Upanishad) quotes a verse from Wishnusanghita which says: Wishnu wears a crown, jewelled ear-rings, shriwatsa (a curD-mark on his chest, and a large garland of flowers of all seasons (wanamala), he is pleasing in appearance and holds (in his hands) a conch, a wheel, a mace and a lotus, and the world is at his feet. 
The dhyana-form of Narayana as Krishna is as follows: he is in the fully blown eight-petalled hrit-lotus; his feet are marked with the divine ensign and umbrella, and the shriwatsa mark is on his chest, the koustubha-gem on his breast; he wears armlets, a garland (wanamala), a 
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        crown, bracelets and makara-shaped earrings; he has four arms and holds a conch, a wheel, the sharnga-bow, a lotus and a mace; he is of golden colour, serene, and makes his devotees free from fear. Or concentration can be done on Krishna
 holding a flute and a horn (that is twoarmed) (- Gopalatapinyupanishad, Part 2, 469). It is stated that 
Wishnu
 as 
Krishna
 has two arms and holds the flute (- Nirwanatantra, ch. 5, p. 7). Bhutashuddhitantra (ch. 9, p. 8) says that Hari 
(Wishnu)
 is dark-blue (or black) in colour, dressed in yellow raiment, wears the wanamala, the crown, earrings, the shriwatsamark, the koustubha-gem, a necklace ofjewels and anklets; he has long arms, bright eyes and a kindly disposed face and grants boons. 
From the above accounts, the concentration form of 
Wishnu
 emerges as follows. 
Wishnu
 is shining dark-blue (or black) in colour, graceful, youthful and serene; he has four arms, and holds in his hands a conch, wheel, mace and lotus, and also the sharnga-bow; he is dressed in yellow raiment and wears shriwatsa-mark and the koustubha-gem on his breast and wanamala on his neck; he is ornamented with the crown, jewelled earrings, anklets; he has bright eyes and is kindly disposed, and he grants boons. 
The colour of 
Wishnu
 has been generally accepted as dark-blue or black ( - 
Shatchakranirupana,
 Verse 16; Bhutashuddhitantra, ch. 9, p. 8). In the Waidika form of concentration, Wishnu
 has been described as of dark-blue or black colour (-Waidika Sandhya-widhi). The colour of 
Wishnu
 is also golden (-Gopalatapinyupanishad, Part 2, 49), crystal
white (- Garudapurana, Part 1, 30.11), moonwhite ( - 
ibid.,
 Part 1, 31.10; Skandapurana, 1.1.1.1; Mahabharata, 12.332.66); and white ( - Mahabharata, 12.272, 28). It has been stated that the colour of 
Wishnu
 changes according to yuga (an age of the world - Apte). In the Satya-age, 
Wishnu
 is white, in the Tretaage he is red, in the Dwapara-age he is yellow, and in the Kali-age he is black ( - Warahapurana, 3.18). A Waidika dhyana form of Narayana 
(Wishnu)
 is as follows: He is fourarmed, has the colour of pure crystal, wears a crown and is dressed in yellow raiment (-Yoga
tattwopanishad, 89-90). 
Kaliharana says that we should think of Wishnu
 as seated on garuda, as we have seen that Brahma is seated on the hangsah in the muladhara. It is not necessary to infer this as we find in the Waidika concentration-form that Wishnu
 is seated on garuda (-Waidika Sandhyawidhi). 
It has been stated that it is the Power of Wishnu
 that maintains, but not 
Wishnu,
 so he is as if a corpse (-Kubjikatantra, 1. 26-7). This indicates that the power of 
Wishnu
 is Wishnu
 himself, and therefore the form of his power is the form of 
Wishnu.
 So it has been stated that Sawitn (as Power of 
Wishnu)
 has the same form as 
Wishnu (- Rigweda
 Sandhyaprocess), and Sawitri is in the form of 
Wishnu ( -
 Samaweda Sandhya-process). The concentration-form of Sawitn is as follows: Sawitn is of black colour, four-armed, three-eyed, holding a conch, wheel, mace and lotus, youthful, seated on the garuda, the Power of 
Wishnu
 and in the form 
of Wishnu (
 - Yayurweda Sandhyaprocess). From this form we have to infer that Wishnu
 also has three eyes. (For the concentration-form of 
Wishnu,
 see Plate 5, left top figure.) 
Rakini 
Rakini, who is always in the swadhishthana, is of the colour of a blue lotus (that is, dark blue) and holds various instruments in her four hands; she is dressed in splendid raiment and adorned with ornaments, beautiful and delightful ( - 
Shatchakranirupana. Verse 17). 
The presence of Rakini in the swadhishthana has been mentioned in the Kankalamalinitantra, ch. 2, p. 5; Shiwasanghita, 5.106; Rudrayamala, Part 2, 22.4; Mantramahodadhi, 4.20; and Todalatantra, ch. 7, p. 14. Rakini is 
Kundali ( -
 Rudrayamala, Part 2, 42.1). This means that Rakini is one of the forms of 
Kundali, and consequently, other Powers, situated in different chakras, are also forms of kundalini. It has also been stated that Power Rakini is the door-keeper of the Swadhishthana ( - Sammohanatantra. Part 2, ch. 2, p. 2). 
Other concentration-forms of Rakini are as follows. 
Rakini who is red in colour, two-armed and 
fawn-eyed is shining with the vermilion-redmark on her forehead, her eyes are gracefully painted with collyrium, she is dressed in white raiment and adorned with various ornaments, and her face is as beautiful as the moon (- Kahkalamalinitantra, ch. 5, p. 23). 
Divine Rakini is dark-blue (or black) in colour and adorned with various ornaments, and holds a sword and a shield (- Kularnawa, ch. 10, p. 53). 
Rakini is dark-blue (or black) in colour, and holds in her hands a spear (or trident), the wajra (thunderbolt), a lotus and a drum (- Koulawalitantra, ch. 22, p. 80). 
Rakini is dark-blue (or black) in colour, holds in her hands a spear (or trident), a lotus, a drum and a sharp chisel (or axe); she is powerful and has three red eyes and prominent teeth; the great, lustrous, divine Rakini is seated on a double lotus (-the verse quoted by Kalicharana). 
Kalicharana says that it is to be understood, by seeing Rakini seated on a lotus here, that all six Powers everywhere are seated on red lotuses. (For concentration-form of Rakini', see Plate 5, right top figure.) 
Explanation 
The petaline processes of the swadhishthana are the processes of the radiations of energies from the central aspect of the chakra into the ida-pingala power-flows. The colour of the swadhisthana-petals is generally vermilion-red. This indicates that there is a mixture of redradiations of apana with the golden-radiations of wyana. It also indicates that apana radiates in a more concentrated form, while wyanaradiations are less concentrative and slower in character. When the petals become red and deep red, it indicates greater concentration of apana-radiations. The wyana-radiations predominate when the petals are of a golden colour. The whitish-red colour of the petals indicates the white-radiations of samana in combination with the red-radiations of apana. 
The matrika-letters are the measures of the power-concentration in the petals. There are six petals as there are six main radiations from 
the central aspect of the swadhishthana. The matrika-letters are 
bang,
 bhang, 
mang, yang, rang
 and 
long.
 Their colour is white. They are indicators of the basic ap-mahabhuta power lying within the 
swadhishthana.
 The original colour-radiation of 
bang
 is moon-white, of bhang and mang shining red, of 
yang
 smoke colour, of 
rang
 red-lightning colour, and of lang yellow-lightning colour. The original colours of the matrika-letters, except bang, have been changed into white in the swadhishthana-petals. They are influenced by the ap-mahabhuta power. 
Petaline Concentration 
The six-lettered mantra bang-bhang-mang-yangrang-\ang,
 with gaps between, will be transformed by japa in combination with thought-concentration into a gapless conjoint mantra which is a swadhishthana-concentration-unit. At this stage the petaline concentration is in the form of a circular ring of vermilion-red colour with the diamond-white conjoint matrika-mantra. When this is successfully done, the powerradiation outwards ceases in concentration. 
Mahabhuta-concentration 
The first stage is the thought-concentration on ap-mahabhuta in the form of the half-moonshaped region of white colour. When concentration is very deep this 'water'-region is 'seen' as a white half-moon. 
Tan matra-concent rat ion 
When concentration becomes still deeper the white half-moon is reduced to an infinitesimal point which is rasa-tanmatra and is represented by the germ-mantra Wang ofwhite colour. 
Dewat a-concentration 
When concentration on Wang is very deep, Deity Waruna emerges from the 
bija
 aspect. Waruna is 'seen
1
 seated on a makara, white in colour, and is holding the pasha (noose). Makara represents immense power operable in the watery medium. In the body, the makara-power operates to maintain circulation at the action and inaction levels in a most efficient manner. Therefore, it plays a most important role in circulatory 

        
        [image: Picture #252]
        

        development and maintains general health and efficiency of the body in action, relaxation and mental concentration. 
Makara also represents sexual vigour, essentially based on endocrine development. The gonadal development is brought about by general and local blood-movements induced by the makaraprocess. The process comprises general muscular movements, pelvic muscular movements, voluntary muscular relaxation and inactivity, blood purification and mental control of the sex urge. The purificatory and control aspects are indicated by the white colour of the makara. 
From the spiritual viewpoint the makara is reducible to the matrika-unit 
tang.
 The five prana-powers are aroused and controlled to effect better functioning of the various organs of the body which are controlled by these powers. The circulatory function is improved by wyana-control and the sexual function is developed by apana-control. The dewata aspect of the matrika-unit is aroused in the form of Deity Waruna in yellow-lightning-like radiation. 
Waruna, Consciousness-Power in a divine form (dewata), has full control over the 'water'principle (ap-mahabhuta and rasa-tanmatra), the medium through which the five pranaforces exhibit their functional activities. This subtle 'water' in its essence is amrita - the deathless substance, and in its gross form is blood and various external and internal secretions. So, it is the life-substance, and its controlling power is Waruna. The full creative energy of the life-substance has been imparted to gonadal secretions. The sex impulse and gonadal activities are intertwined with the affective impulse. The uncontrolled expression of sex and associated affective impulses is due to the functioning of the life-force when it is without the spiritual basis. Under this condition, the spiritual nature of a living being remains unroused and Waruna's pasha (noose) becomes operative. The pasha is the primary bondage causing the mind to be fettered by unspiritual pasha-qualities - disgust, bashfulness, fear, sleepiness (or sorrow, or anger), slander, certain family characteristics and the notion and distinction of the race and class. The release from the bondage is only possible by concentra
tion on Waruna, which finally transmutes the pasha into the form of matrika-unit 
ang. 
Ang
 is white in colour. By concentration, the control over the five prana-forces is increased through the release of kundali'-power. and consequently pranayama develops. Then Deity Wishnu,
 associated with this bija, begins to be awakened. However, at this stage, concentration is directed to 
Wang,
 and when it becomes very deep, 
Wishnu
 is roused from the bindu aspect of 
Wang. 
In deep concentration 
Wishnu
 is 'seen' as the shining dark blue (or black) divine form with four arms, holding a conch, wheel, mace and lotus, and seated on the garuda. 
Wishnu
 is the Supreme Being into whom all dewas (divine beings in form) enter ( - Atharwashikhopanishad, 2.2). This means all divine beings and everything else are absorbed into 
Wishnu,
 and only he remains, and nothing else. When the universe and all beings are not absorbed, all are pervaded by 
Wishnu
 (- Nrisinghatapanyupanishad, 2.5.2). The word 
Wishnu
 is derived from 
wisha,
 and which means pervasion ( - Wachaspatyam). Wishnu
 is endowed with the essence of all powers (wirya) (- Nrisinghatapanyupanishad, 2.5.9). By his power, the universe is maintained. He is also the source of the highest spiritual power. 
The dark blue (or black) colour of 
Wishnu indicates that in concentration all forms are absorbed into 
Wishnu
 and only he remains, and he appears vast. When 
Wishnu
 is 'seen' through the original colour of Wang, he is shining like lightning in yellow colour; his white colour is from 
Wang
 as the bija of the 'water'principle in the swadhishthana. When wyanaforce predominates, he is of golden colour and when samana-force and sattwa-quality predominates he is of white colour. In the specific Tantrika forms of concentration, 
Wishnu's
 colour has been described as of molten gold, and also of many suns rising at the same time, that is, shining red ( - Tantrasara, ch. 2, p. 155). Apana-force and rajas-quality predominate in Wishnu
 when he is red in colour. When 
Wishnu
 is seen as crystal white, he is in the form of purest sattwa, and from this state he becomes formless. 
The shankha (conch), chakra (wheel), gada (mace) and padma (lotus) held by 
Wishnu 
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        indicate that he is the supporter of the universe. The shankha is the principle of 'void' (akasha) with which sound is intrinsically related. The chakra is the principle of 'air', gada is the principle of 'fire', padma of 'water', and the 'earth'-principle is in his feet. So 
Wishnu maintains all the cosmic principles. From the specific viewpoint, the shankha indicates the creative I-ness of five cosmic principles, and each principle is expressed by its bija-mantra 
- Hang ('void'-principle), 
Yang
 (’air'-principle), 
Rang ('fire'-principle), 
Wang
 ('water'-principle), and Lang
 ('earth'-principle). The shankha of 
Wishnu is called panchajanya, because it expresses the five cosmic principles by their appropriate mantra-sounds. Shankha in a general way expresses happiness. The chakra indicates the most powerful mind which is fully controlled by Wishnu.
 More technically, chakra is consciousness. The immense power of consciousness, when uncontrolled, is constantly radiating like spokes which support the rim - the range of diversified consciousness. When the radiated spokes are concentrated to the nave, consciousness is single-pointed and in a state of concentration where God as 
Wishnu
 endowed with yogapower. religion, glory, wealth, passionlessness and knowledge is held and 'seen'. It is the 'seeing' of what is worthy to be seen. So, Wishnu's chakra is called sudarshana. 
Gada (mace) is the spiritual knowledge based on the matrika-sounds arising from 
Kundalipower. Gada is also spiritualized intelligence having immense power. 
Wishnu's
 gada is called koumodaki, because he is the source of happiness due to his power of maintaining the world. It is also called koumodi. However, gada destroys unspirituality by spiritual knowledge. Padma (lotus) is the heart-lotus, by concentration made living and in full bloom, in which lies the Supreme Being in divine form. Padma also indicates the universe supported by 
Wishnu: and the practitioner acquires the true knowledge of the world through deep concentration on it. The sharnga-dhanu (bow) of 
Wishnu
 indicates the process of concentration. The koustubhagem of 
Wishnu
 is Atman, pure without qualities and beyond mind-matter which is the real being of 
Wishnu.
 The shriwatsa-mark indicates 
primus, supported by 
Wishnu.
 The wanamala (a garland of flowers of all seasons) is the mayapower which shows the diversified universe. Maya controls all beings, but it is fully controlled by 
Wishnu
 and is held round his neck as the garland. All these phenomena are experienced by a practitioner in deep concentration on Wishnu. 
Garuda
 (name of the king of birds) is the concentrated wayu-power developed from the highest form of kumbhaka (breath-suspension) which is under full control of 
Wishnu. The garuda-process is the pranayamic process which develops the power of suspension to the highest point when the body levitates. So the garuda stage is the highest stage of kumbhaka. It indicates two forms of practice; one is the development of concentration through kumbhaka, adopted in 
hathayoga;
 the other is the achievement of natural kumbhaka through concentration. adopted in layayoga. Either concentration-on-Wishnu can be developed by the garuda-process; or deep concentration-onWishnu
 effects natural kumbhaka. There are also two practices which have been developed from the garuda-process: the uddiyana-control which is an important factor in pranayama, and garudasana, a posture for developing the power of maintaining physical stillness in concentration. 
From the mantra viewpoint, shankha (conch) is reducible to the matrika-sound 
shang, chakra (wheel) to 
ing
 or 
lang,
 gada (mace) to 
hang,
 padma (lotus) to 
ing, thang
 and garuda to 
khang
 or the 
bija kshing. 
Concentration on Rakini; 
For spiritual purification and increased power of concentration, concentration should be done on Power Rakini. The most suitable colour for increasing internal calmness and concentration is darkblue which is the colour of Rakini. More concentration should be done on her face which is very beautiful and shining. If, in concentration, one-pointedness deviates owing to other thoughts, her three eyes become red, teeth are shown and she appears as frightful. She should be realized in her beauty and power. Her red eyes indicate the sun which is the knowledge by which the outer objects are known. Her face 
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        is like the moon. The moon is mind. When the mind is in concentration the sun is separated from the moon due to the absorption of the worldly knowledge. Her beautiful moon-like face is the expression of the highest power of concentration. If the practitioner deviates while concentrating on her face, he is spiritually not quite purified. 
Her trident indicates three forms of control control of prana-forces by pranayama, control of senses by pratyahara, and control of mind by dharana. These control exercises are absolutely necessary for deep concentration. The lotus is the hrit-lotus opened by deep concentration. The drum (damaru) signifies the nada (the silent suprasound) through which Shabdabrahman manifests. The sound of the drum is heard in deconcentration. The chisel (tanka) removes the deeply seated unspiritual qualities. Rakini is 'seen' in concentration in the enlivened hritlotus. 
Rakini is reducible to the mantra-form 
Eng. The bija-mantra of Rakini is Rang. The trishula (trident) can be reduced to 
Oung,
 abja (lotus) to 
Sang, Aing,
 and Drang, damaru (drum) to Khang,
 and tanka (chisel) to 
Tang. 
3 Manipura 
The 
manipura
 is the third chakra, above the swadhishthana, and lies in the chitrini nadi. 
Terminology 
The following are the Tantrika terms of the third chakra. 
1 Manipura, mentioned in the Todalatantra, ch. 7, p. 14; ch. 9, p. 17; Matrikabhedatantra, ch. 2, p. 2; Kamadhenutantra, ch. 13, p. 16; Gandharwatantra, ch. 5, p. 27; Kubjikatantra, 5.267; 6. 294; Bhutashuddhitantra, ch. 1, p. 2; ch. 2, p. 2; ch. 3, p. 3; ch. 4, p. 4; ch. 5. pp. 4,5; ch. 6, p. 6; ch. 8, p. 8; ch. 10, p. 9; ch. 14, p. 12; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; Mundamalatantra, ch. 6, 
p. 9; Koulawalitantra, ch. 22, p. 80; Shaktanandatarangini, 4.30,34; Rudrayamala, Part 2, 25.55; 27.59, 60; 44.20, 24, 26, 58, 67, 69; 45.7, 10, 11, 13, 16, 18, 19; 46. 35; 56.2; Purashcharyarnawa, ch. 2, p. 90; Shadamnayatantra, 4.64; 5.245, 424; Mridanitantra, quoted in Amarasanggraha MS; Goutamiyatantra, 34.45. 
2 Manipuraka, mentioned in the Kankalamalinitantra, ch. 2, p. 5; Mantramahodadhi, 4.22; Tripurasarasamuchchaya, 5.18; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatarangini, 4.11; Rudrayamala, Part 2,44.61; Tantrarajatantra, 21.82; Purashcharyarnawa, ch.6. p. 490; Shiwasanghita, 5.111, 113. 
3 Dashapatra (ten-petalled lotus), mentioned in the Todalatantra, ch. 9, p. 16; Tararahasya, ch. 4, p. 23; Sammohanatantra, Part 2, ch. 4, p. 4. 
4 Dashadala Padma (the lotus with ten petals), mentioned in the Shaktanandatarangini, 4.29; 9.16; Rudrayamala, Part 2, 22.6; Shadamnayatantra, 4.62; 5.265. 
5 Dashapatrambuja (the lotus with ten petals), mentioned in the Shaktanandatarangini, 7.14; Gandharwatantra, ch. 8, p. 39. 
6 Dashachchada (the lotus with ten petals), mentioned in the Rudrayamala, Part 2, 60.29. 
7 Nabhipadma (the navel lotus), mentioned in the Gandharwatantra, ch. 29, p. 112; 
Shatchakranirupana. Verse 21. 
8 Nabhipangkaja (the navel lotus), mentioned in the Sharadatilakatantra, 5.132; Purashcharyarnawa, ch. 5, p. 387. 
Position 
The manipura is situated in the navel region, that is. that part of the vertebral column which corresponds to the navel region. Technically, the manipura is also called nabhi (the navel) (- Nilatantra, ch. 5, p. 9; Kularnawa, ch. 4, p. 19; Wishwasaratantra, ch. 1. pp. 8, 10; Koulawalitantra, ch. 3, p. 8; Mahanirwanatantra, 5.114). So, the location of the 
manipura is in the navel region (-Gandharwatantra, ch. 5, p. 27; ch. 8, p. 39; Sammohanatantra, Part 2, ch. 2, p. 2; Koulawalitantra, ch. 22, p. 80; Rudrayamala, Part 2, 22.6; 27.49; Shiwa
sanghita, 5.111; Goutamiyatantra, 34.45; 
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        Mridanitantra, quoted in Amarasanggraha MS; Purashcharyarnawa, ch. 6, p. 490; Shaktanandatarangini, 4.11,29; 7.14; 9.16; Tripurasara
samuchchaya, 5.18; Mantramahodadhi, 4.22; Shatchakranirupana,
 Verse 19). 
In the Waidika accounts, the manipura has also been termed nabhi chakra (-Soubhagyalakshmyupanishad, 3.3; Yogarajopanishad, Mantra 9). It has also been stated that the manipura is situated in the navel region (-Yogachudamanyupanishad. Mantras 5, 9; Yogashikhopanishad, 1.172; 5.9). Also in the Pouranika 
accounts it has been stated that the 
manipura is situated in the navel region) - Dewibhagawata, 7.35.37; 11.1.43). 
Description 
The manipura (Plate 7) has ten petals. This is supported by the Tantrika as well as by the Waidika and Pouranika accounts. The colour of the petals is like dense rain-clouds (purnamegha-prakasha) (- Shatchakranirupana, Verse 19). The commentator Kalicharana interprets purnamegha-prakasha as krishna-warna (= kalawarna - Wachaspatyam and Shabdakalpadrumah; krishna-warna, kala-warna = black colour - Apte). Bhuwanamohana explains it as follows: 
puma
 is gadha (= dense - Apte), the colour like dense clouds, that is, a deep black colour. Let us see what other Tantras say about it. 
That the colour of the petals is black 
(krishnawarna) has been clearly stated in the Bhatashuddhitantra, ch. 2, p. 2. It has also been stated that the colour is like rain clouds ( - Rudrayarnala, Part 2, 27.59; Goutamiyatantra, 34.46). Here, the black colour has been indirectly indicated. It may also mean the smoke colour (dhumra-warna), as it has been stated that the petals are smoke-coloured (-Goutamiyatantra, 34.47). Dhamra is a mixture of red and black colours (-Wachaspatyam, Shabdakalpadrumah, and Apte). It has also been said that the colour of the petals is nila (- Kankalamalinitantra, ch. 2, p. 5; Sammohanatantra, Part 2, ch. 2, p. 2; Koulawalitantra, ch. 22, p. 80; Tripurasarasamuchchaya, 5.18; Purashcharyarnawa, ch. 6, 
p. 490; Mridanitantra, quoted in Amarasanggraha MS). The commentator Wishwanatha (in his Shatchakrawiwriti) accepts the nila-colour as the colour of the petals, and quotes a passage from the Dakshinamurti in which it is stated that the manipuraka is very nila and the letters da
 to pha are quite nila. Narayana, in commenting on Hangsopanishad, Mantra 10, quotes passages from Parwatiparameshwarasangwada in which the colour of the manipuraka and the letters is said to be blue. Nila is the shyama colour (-Wachaspatyam). Shyama is the black or green colour (-Wachaspatyam and Shabdakalpadrumah). The following indicate that they are of the colour of nila: shaiwala (a kind of aquatic plant), durwa (a kind of grass), young grass, the shoot of a bamboo, and emerald (marakata) and a sapphire (-Shabdakalpadrumah). Nila, here, indicates dark green and dark blue. But nila is also the colour black. So, nila indicates three colours: black, dark green and dark blue. It has been said that the petals are the colour of nila like rain clouds in the sky (- Nirwanatantra, ch. 6, p. 8). Here nila is black. 
The colour of the petals is also said to be golden ( - Gandharwatantra, ch. 5, p. 27; Shiwasanghita, 5.111), and red (- Shaktanandatarangini, 4.11). So the petals of the manipura have the following colours: (a) black, (b) dark green or dark blue, (c) golden and (d) red, and ofthese the black colour has been generally accepted. 
On the petals of the manipura are the letters da, dha, na, ta, tha, da, dha, na, pa, pha. This has been accepted in all Tantras. The letters are with the nada and bindu (-Shatchakranirupana, Verse 19; Nirwanatantra, ch. 6, p. 8; Bhutashuddhitantra, ch. 2, p. 2; Tripurasarasamuchchaya, 5.18). This indicates that the letters are matrika-units. The colour of the matrika letters (from 
da
 to pha) is like the colour of the nila lotus ( - .Shatchakranirupana, Verse 19). Nila means dark-blue here. The colour of the letters is also said to be black (- Bhutashuddhitantra, ch. 2, p. 2), and lightning-like (- Kankalamalinitantra, ch. 2, p. 5; Gandharwatantra, ch. 5, p. 27; Rudrayamala, Part 2, 27.59; Goutamiyatantra, 34.46; Koulawalitantra, ch. 22, p. 80). So the colour of the letters is dark-blue, black or lightning-like. The 
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        matrika-letters are arranged from the right to the left. 
On the petals of the 
manipura,
 there are 10 specific qualities (writtis). They are: spiritual ignorance, thirst, jealousy, treachery, shame, fear, disgust, delusion, foolishness and sadness (- Adhyatma Wiweka, quoted by Narayana in his commentary on Hangsopanishad, Mantra 7). They are arranged in the above order from the right to the left. Jaganmohana differs a little and gives the following order: shame, treachery, jealousy, thirst, spiritual ignorance, sadness, passion, delusion, disgust and fear (-Footnote 87, in connection with the verse 5.104, Mahanirwanatantra). 
'Fire'-region 
In the pericarp of the manipura, lies the 'fire'region which is triangular in form and the colour is like the rising sun (that is, a red colour); within is situated the bija of wahni ( - 
Shatchakranirupana, Verse 19). Wishwanatha quotes a verse from Mayatantra in which it is stated that the 'fire'-region lying in the pericarp of the ten-petalled lotus is triangular in form and bloodred in colour. 
There is in the pericarp of the manipura the 'fire'-region (- Kankalamalinitantra, ch. 2, p. 5; Koulawalitantra, ch. 22, p. 80), which is triangular in form (- Sammohanatantra, Part 2, ch. 2, p. 2; Mridanitantra, quoted in 
Amarasanggraha, MS) and red in colour ( - Nirwanatantra, ch. 6, pp. 8-9) where lies the wahnibija
 (fire-germ mantra) (-Sammohanatantra, Part 2, ch. 2, p. 2; Mridanitantra MS). In the Waidika accounts, it has been stated that the 'fire'-region is a triangle (- Yogachudamanyupanishad,
 Mantra 10; Yogashikhopanishad, 1.177; 5.14) which is red in colour ( - Yogatattwopanishad,
 Mantra 92). Also in the Pouranika accounts, the 'fire'-region has been mentioned as triangular in form and red in colour (- Dewibhagawata, 11.8.5). 
Kalicharana says that the wahni-bija is 
Rang. Agni-bija is 
Rang
 (- Warnabijakosha). Agni and wahni are synonyms (- Wachaspatyam; Shabdakalpadrumah). Also, wahni-bija is 
Rang (-Wachaspatyam; Shabdakalpadrumah). It has been clearly stated that the reta (that is, the 
letter ra - Wachaspatyam; Shabdakalpadrumah; Apte) is in the red triangle of fire ( - Yogatattwopanishad. Mantra 93), and still more clearly, in the red triangular 'fire'-region lies the bija 
Rang
 (- Dewi'bhagawata, 11.8.5). 
The matrika-unit 
rang
 is red-lightning-like in colour, and there are always the five Deities and five pranas and three forms of power. In the manipura, rang becomes the bija of the 'fire'-principle, and its red-lightning-like colour is retained. From the bija aspect of 
Rang
 appears Deity Wahni in deep concentration. The dhyanaform of the bija aspect of 
Rang
 is as follows. 
The bija or Wahni is seated on a ram, red like the morning sun and four-armed 
(Shatchakranirupana. Verse 20). The form of the wahni-bija is Deity Wahni seated on a ram ( - Nirwanatantra, ch. 6, p. 9). Also, the form ofwahni-bjja is four-armed and seated on a ram (- Mridani'tantra MS). Kalicharana cites a passage in which the dhyana-form of Wahni is as follows: 'seated on a ram, aksha-sutra (a rudraksha
 rosary) in one hand, and shakti (a spear) in his other'. He adds that the other two hands are to be thought of as in the attitudes of granting boons and of dispelling fear as is seen in other dhyana-forms. So the dhyana-form of Wahni is as follows: he is shining red, seated on a ram, four-armed, and holds a rudraksha rosary and a spear, and shows the gestures of granting boons and dispelling fear. 
Rudra 
There lies Deity Rudra in the lap of the wahnibija (- Shatchakranirupana, Verse 20; 
Mridanitantra
 MS). The presence of Rudra in the firetriangle has been mentioned in the Kankalamalinitantra, ch. 2, p. 5; Nirwanatantra, ch. 6, pp. 8-9; Shiwasanghita, 5.112; Rudrayamala, Part 2, 22.7; Mantramahodadhi, 4.21; Sharadatilakatantra, 5.133; Yogashikhopanishad, 1.177; 5.14; and Yogatattwopanishad, Mantra 93. In the lap of the wahni-bija means in the bindu of 
Rang.
 Rudra appears from the bindu of Rang in deep concentration. 
A Tantrika dhyana-form of Rudra is as follows. 
Rudra is red like pure vermilion colour, appearing whitish because of his body being 
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        smeared with ashes; he has three eyes; he is in the attitude of granting boons and of dispelling fear, and he has attained his full growth ( - 
Shatchakranirupana. Verse 20). According to Kalicharana
 Rudra should be concentrated upon as seated on a bull 
(wrisha).
 This has been supported in the dhyana-form in the Sandhya-process. 
During the expiratory phase (rechaka) of pranayama in the sandhya-process, concentration is done on Shambhu (Rudra). The Samaweda form of Shambhu is as follows: he is of white colour, two-armed, holding a trident and a drum, adorned with the crescent moon, threeeyed and seated on a bull. The Yajurweda and the Rigweda forms are the same. In some 
Rigweda form, Shambhu is dressed in tiger's skin. However, the main differences from the Tantrika form are these: the colour of the body is white instead of red; he holds a trident and a drum instead of showing the attitude of granting boons and of dispelling fear; and he is seated on a bull. 
There is a Waidika form of dhyana which is similar to the Tantrika form. It is as follows. 
Rudra is three-eyed, his colour is like the morning sun (that is, red), his body is smeared with ashes; he is showing the gesture of granting boons and being kindly disposed ( - Yogatattwopanishad, Mantra 93). 
It has been stated that a Shiwa-linga, in colour like a black (nila) cloud, is situated in the manipura
 (in the triangular ’fire'-region) (- Bhutashuddhitantra, ch. 2, p. 2). This Shiwalinga is the Rudra-linga with six faces lying in the manipura ( - Sammohanatantra, Part 2, ch. 2, p. 2). This linga has also been called Siddha (endowed with great yoga-power) Rudra (the Siddha-linga named Rudra - Jaganmohana) 
(- Shiwasanghita, 5.112). So Rudra has two aspects, the linga- and the dewata-form. In the linga-form, he is black in colour. In the dewataform he is either red or white. Moreover, the linga-form may remain in substance in the bindu of the bija Rang, from which Rudra-inform emerges. It has also been stated that W
shnu
 is in the 
manipura
 ( - Gandharwa
tantra, ch. 5, p. 27). This is a special process of concentration. (For the concentration form of Rudra see Plate 8, left top figure.) 
Lakini 
Power Lakini is situated in the manipura ( - 
Shatchakranirupana. Verse 21; Kankalamalinitantra, ch. 2, p. 5; Todalatantra, ch. 7, p. 14; Sammohanatantra, Part 2, ch. 2, p. 2; Shiwasanghita, 5.112; Rudrayamala, Part 2, 22. 7; Mantramahodadhi, 4.21; Koulawalitantra, ch. 22, p. 80; Mridanitantra MS). Lakini has been called the door-keeper (-Sammohanatantra, Part 2, ch. 2, p. 2), because concentration on her makes things easier in the manipura. Also, concentration on Rudra with Lakini is necessary for the attainment of success in yoga (-Rudrayamala, Part 2, 22.7). Lakini has also been called Bhadrakali (-Nirwanatantra, ch. 6, p. 9). 
A dhyana-form ofLakini is as follows. 
Lakini is four-armed, of shining black (or dark-blue) (shyama) colour, dressed in yellow raiment, adorned with various ornaments, and in deep concentration (- 
Shatchakranirupana, Verse 21). The commentator Ramawallabha interprets 'shyama' as 'the golden colour'. Jaganmohana says that Lakini is of the colour of tapta-gold (Footnote 87, in connection with the verse 104, Mahanirwanatantra). The word tapta is vague. It may mean heated or red-hot. So tapta-gold means red-hot gold, that is, shining red, rather than gold-coloured. 
Kalicharana quotes a verse in which the dhyana-form ofLakini is given as follows. 
Divine Lakini is Nila (black or dark-blue), and has three faces, each having three eyes, with large teeth, and is powerful; she holds in her right hands wajra (a thunderbolt) and a spear (shakti), and her left hands are in the gestures of dispelling fear and of granting boons. This dhyana-form is similar to what has been stated in the Jamala, quoted in the Yogakalpalatika MS. Even the wordings are almost similar. 
Other dhyana-forms of Lakini are the following. 
Lakini is of the colour of vermilion-red and two-armed; she shines with the vermilionmark on her forehead; her face is as beautiful as the moon and her eyes are bright and painted beautifully with collyrium; she is clad in white raiment and adorned with various ornaments (- Kankalamalinitantra, ch. 5, p. 23). 
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        Lakini is of a pale red colour, holds a noose and a goad, wears a garland of skulls and is adorned with various ornaments (- Kularnawa, ch. 10, p. 53). 
The power of Rudra (Lakini) is blood-red in colour, three-eyed, with large teeth, and powerful, and she assumes the attitudes of granting boons and of dispelling fear (-Gandharwatantra, ch. 9. p. 42). (For the concentrationform of Lakini see Plate 8, right top figure.) 
Explanation 
The central power of the 
manipura
 chakra, designated by 
Rang,
 has ten radiations which are also named by the matrika-letters 
dang, dhang, nang, tang, thang, dang, dhang, nang, pang, phang.
 The matrika-letters indicate the nature of the radiations. 
Rang
 with the ten matrika-letters is the tejas-mahabhuta power in operation. The prana-forces are also being operated along with the mahabhuta power. The tejas-mahabhuta is seen in deep concentration as a red triangle. When the radiations are withdrawn into the central 
Rang
 by pratyaharic concentration only the bija 
Rang
 remains. It is the rnpa-tanmatra power. At this stage all other forces cease to operate. 
The colour of the petals is black. It indicates that the prana-force is predominating in the radiations, though there is some samanic radiation. When the petals are smoke-coloured, udana-radiation predominates. When they are dark green or dark blue, prana predominates; when golden, wyana; and when red, prana and apana predominate. 
The colour of the matrika-letters in the petals of the 
manipura
 is black, dark green or dark blue, golden or red. When they are black, dark green or dark blue they are radiating mainly prana. When they are golden, they radiate wyana, and when red, they radiate both prana and apana. The original colour of 
dang
 is like yellow-lightning; that of 
dhang
 is like redlightning; 
of nang
 and 
tang
 like yellow-lightning; the colour of thang is red; of 
dang
 and 
nang
 it is like red-lightning; of 
dhang
 like yellow-lightning; of pang moon-white; and of phang like red
lightning. In yellow-lightning, wyana radiates predominantly; in red-lightning prana and apana radiations occur; and in white samana radiation. These individual radiations are modified in the 
manipura,
 where each of them radiates the same force conjointly to heighten the effects. 
The following are the forms of concentration. 
1 Petaline Concentration. The mantra 
'dangphang' should be taken as the unit of 
manipuraconcentration injapa and thought-concentration, and gradually the petals will be changed into a black circular ring without any interruption. 
2 Mahabhuta-concentration. In this concentration, consciousness assumes the form of a triangle of the red colour with Rang inside it. The first stage is thought-concentration which is finally developed into real concentration when the red triangle along with Rang is actually 'seen'. 
3 Tanmatra-concentration. Now the red triangle disappears and only Rang of red colour remains. This is the rupa-tanmatra. 
4 Wahni-concentration. Deep concentration on Rang causes the emergence of Deity Wahni (Agni) from the bija aspect of Rang. Wahni is 'seen' on a ram; he is red in colour, and holds a rudraksha rosary and a spear. 
Mesha
 (ram) is the basic power-in-concentration which supports the central energy as fire (wahni)-energy in the form of Rang. 
Mesha has four mantra-forms represented by 
ang, ring, nang
 and hang. The 
mesha
 form is essentially due to nang in which lie the sun-energy and the divine energy of Shiwa. The energy of creativity (as Brahma-energy) and the reduction of energy to consciousness (as Wishn-energy) are mainly derived from 
ang.
 The prana-energy comes from hang. An aspect of creative energy is released as the great and prolongable sexual vigour. But this vigour also remains under control. The mesha-process is the process of full development of the sexual vigour based on the fully energized body, and to harness it by anti-ejaculatory control and to transform the desire into elements constituting concentration. It is an advanced method of gonadal control in which the highly developed sexual vigour is utilized in arousing the whole energy system 
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        of the organism, and the roused energies are radiated to the conscious field through desire in concentration, and the energy-desire becomes energy as concentration and supports and increases concentration. For the attainment of Rudra-consciousness-concentration, this process is invaluable and it becomes most effective through the influence of 
ring. 
Now a practitioner becomes fit for Wahniconcentration. In Wahni all forms of heatlight-energy are concentrated as prana and are transformed into a conscious form which constitutes Rudra-consciousness. This indicates that pranayama is an important factor in Rudraconcentration. Wahni-concentration develops into Rudra-concentration. The red colour of Rudra indicates that the rajas force, which is in great concentration and in which both prana and apana form important parts, is spiritualized to form Rudra-consciousness. The Shakti (spear) is the power of concentrating all forms of energy and transforming them into concentration-energy. 
Akshasutra
 (a rudraksha rosary) is the sutra (thread) or basic power, called Kundalini, from which arise 
ang
 force which draws all desires into it, and 
kshang force which absorbs all creative principles. The shakti and 
akshasutra
 are spiritual powers which create divine consciousness and transform all energies into concentration. 
5 Rudra-concentration. When a practitioner is fully prepared by energizing his body and mind, through the practice of pranayama and Wahni-concentration, he is able to rouse Rudra from the bindu aspect of Rang in deep concentration. 
Rudra as Supreme Being (Brahman) is one and without a second. This is realized in supreme samadhi. When he manifests his supreme power, he is 
Ishwara
 and is the creator, maintainer and destroyer of the universe. Rudra also appears in a specific divine form-a spiritual, calm and pure form and absorbs all cosmic principles by which an individual is bound to worldliness, when his devotee is spiritually prepared. The word Rudra is derived from 'ruda' which means crying ( - Wachaspatyam). It is owing to his destructive power, he causes the embodied beings to weep. But actually his destructive 
power is the power of absorption of all that causes diverseness of consciousness, that is, all anti-samadhi influences. According to Karunamaya (Acharya Karunamaya Bhattacharya Saraswati, the celebrated Sanskrit scholar of Calcutta, India), Rudra is he who causes the disappearance of 'rut', that is, sorrow, or who bestows 'rut', that is, knowledge. This knowledge is the Brahman knowledge, arising in samadhi. 
Rudra is seated on a 
wrisha
 (bull). A 
wrisha which emits power or bestows knowledge. So it has been said that 
wrisha
 is knowledge (Weda) and spirituality (dharma). 
Wrisha
 is vitality and virility. Rudra is established on spiritual knowledge and power. Karunamaya says that Shiwa (Rudra) is the guru ofknowledge; 
wrisha
 who is in the form of knowledge supports the guru Shiwa who is all knowledge. Rudra is in the attitudes of granting boons and dispelling fear. The bestowing of spiritual knowledge is the best boon, and one can really be free from fear when unspirituality is removed. The mantraforms of 
wrisha
 are 
ung, shang
 and 
shang. 
6 Lakini-concentration. To be really prepared for successful concentration in the 
manipura, and especially on Rudra, it is absolutely necessary to concentrate on Lakini. This is why Lakini has been called the door-keeper. Unless a practitioner is able to penetrate inside the manipura without any obstruction, he cannot do much. All obstacles are removed by concentration on Lakini, moreover without rousing Lakini it is not possible to rouse Rudra, as the power aspect of Rudra is Lakini without whom he is like a corpse. 
The colour of Lakini is black. The colour indicates that she is in tamas form in which she absorbs all creative principles. 'La' of Lakini means to take; she who takes or absorbs all which is cosmic to make her devotee free from the bondage is Lakini. When she appears in red colour, she has been identical with Rudra. Her three heads indicate that the three primary attributes (gunas) are so spiritually controlled that tamas is utilized to make the body inert and sense-consciousness functionless, rajas to develop concentration, and sattwa to maintain divine consciousness. The wajra (thunderbolt) indicates adamantine control and shakti (spear) 
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        is the power to transform all forms of energy into concentration-energy. 
The mantra forms of Lakini are 
king
 and aing;
 those of shakti are 
eng, ah, ang, ing, ring, Iring, aing, kang, khang, tang, sang, kling, bring
 and hsoua; and those of wajra are 
mang
 and 
\ang. 
4
 Hrit 
The hrit chakra has not been included in the regular six chakras which are muladhara, swadhishthana, manipura,
 anahata, wishuddha and ajna. The point is this: Is hrit an independent chakra or a name of the anahata chakra? Let us investigate the matter. 
It has been stated that concentration should be done on the astra-bija (the mantra 
Hung) in the hridaya, that is, the chakra situated in the heart region (- Nilatantra, ch. 5, p. 9). It has been mentioned along with the swadhishthana
 and navel 
(manipura),
 so the chakra in the heart region is anahata. Hridaya (heart) has also been mentioned as from the navel (manipura) to the heart, and from the heart to the throat (wishuddha) ( - Todalatantra, ch. 7, p. 14). Here also it is anahata. Concentration should be done on Goddess Mahamaya in the twelve-petalled hrit lotus (chakra) (-Kamadhenutantra, ch. 12, p. 15). Here, the hrit lotus is clearly anahata. Also, concentration should be done on the bija-mantra of 
Ishtadewata in the luminous hrit lotus having twelve petals (-Kamadhenutantra, ch. 13, p. 15). It is anahata which has twelve petals. The anahata has been clearly indicated in the following two statements: concentration should be done on one's own Shakti mantra in the twelvepetalled hrit lotus 
{ - ibid,
 ch. 15, p. 19); Concentrating on Kamini (Power) in the pericarp of the twelve-petalled hrit lotus ( - 
ibid,
 ch. 17, p. 23). It is not quite clear in the statement (Kamadhenutantra, ch. 18, p. 24) 'First concentrating on Kamini in the hrit lotus'; but here the hrit lotus may be the anahata because of the previous statement 
(ibid.,
 ch. 17, p. 23). In the statement 'Concentrating on the 
hutashana ("fire")-bija in the "fire"-region lying inside the hrit lotus' (- Kamadhenutantra, ch. 13, p. 16), it is difficult to determine whether the lotus is hrit or anahata. The 'fire'-region indicates that it is hrit. 
The hritpatra and hrit padma indicate the anahata chakra in the following verses: concentrate on Shakti in the hritpatra; the hrit lotus is a great region, it is the place of Brahman and jiwa; the hrit lotus has twelve petals and is luminous; here concentration should be done on God Shiwa (- Brihanni'latantra, ch. 8, p. 65). The nyasa (a mantra process) should be done in the heart with concentration on Kakini (- Kularnawa, ch. 4, p. 19); here the heart stands for the anahata. In the following verses anahata is indicated: The twelve-petalled hrit lotus ( - Gandharwatantra, ch. 8, p. 39); do concentration on 
Kundalini
 who is in the form of mantra, along with luminous Bana-linga, situated in the triangle of hrit ( - 
ibid,
 ch. 29, p. 109); the luminous 
Hring
 (a bija-mantra of Power) is in the hrit lotus 
(-ibid.,
 ch. 29, p. 112); the nyasa should be done in the hridaya (- Mantramahodadhi, 4.28); hrit padma ( - Tararahasya, ch. 1, p. 2); the all pure hrit lotus (- Bhutashuddhitantra, ch. 2, p. 2); hrit lotus 
{ - ibid.,
 ch. 4, p. 4; ch. 6, p. 6); 'seeing' Brahman in the hrit lotus 
(-ibid.,
 ch. 5, p. 4); Goddess Mangala arid others are in the hrit lotus 
(-ibid.,
 ch. 5, p. 5); hrit lotus is yoga lotus ( - 
ibid.,
 ch. 10, p. 9); concentration on Ishtadewata.
 first in the muladhara, then in the swadhisthana, then in the manipura, then in the hrit lotus, and thereafter in the wishuddha chakra ( - 
ibid.,
 ch. 14, p. 12); the flame-like jiwa is to be brought from the hridayambhoja 
(hrit lotus) into the muladhara where it should be united with kundalini; the hridayambuja (hrit lotus) with twelve petals in which are the letters from ka to 
tha
 where lies Deity /shwara ( - Sammohanatantra, Part 2, ch. 4, p. 4); hridayasarasija ( = hrit lotus) ( - Wishwasaratantra, ch. 1, p. 8); the twelve-petalled hridayasarasija (- Koulawalitantra, ch. 3, p. 8); the twelve-petalled hridayambuja ( = hrit lotus) decorated with the twelve letters from ka to 
tha where lies Deity isha 
( -
 Sharadatilakatantra, 5.133); Bana-linga is in the hrit lotus (- Shaktan
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        andatararigini, 4.34); the twelve-petalled hrit lotus with the 12 letters from ka 
(-ibid.,
 7.14). 
The terms hridayambhoja (= hrit lotus) 
(-Rudrayamala, Part 2, 57. 1,3,33,47; 59.23); hridambhoja ( = hrit lotus) ( - 
ibid.,
 57.12,14), hritpankeruha (= hrit lotus) 
(-ibid.,
 57.14), hritpadma ( = hrit lotus) 
( - ibid.,
 57. 19,42); hridayabja (= hrit lotus) 
(-ibid.,
 59.24); hridayakamala ( = hrit lotus) 
(-ibid.,
 59.27); hridayambuja ( = hrit lotus) 
(-ibid.,
 59.28; 60.9); hridabja ( = hrit lotus) 
( - ibid.,
 60.10); and hridambuja ( = hrit lotus) (- Shad'amnayatantra, 4.144) - all stand for the anahata. 
Anahata is also indicated in the following verses: there is a ten-petalled lotus, then the hrit lotus, and then a sixteen-petalled lotus ( - Rudrayamala, Part 2, 60.29). Here the hrit lotus is clearly the anahata. The letters ka-tha
 are placed in the hridambuja ( = hrit lotus) (- Mahanirwanatantra, 5.114). Here also, the hrit lotus stands for the anahata. Hritsaroruha (= hrit lotus) is decorated with the letters katha
 and here is situated Deity 
Ishwara (-
 Purashcharyarnawa, ch. 5, p. 387). Here, the hrit lotus stands for the anahata. 
The numerous evidences from the Tantras show that the hrit lotus in its various names stands for the anahata. It is supported by the Waidika accounts. It has been stated that hridaya (the lotus situated in the heart region) has twelve petals ( - Yogachudamanyupanishad,
 Mantra 5). Here the lotus in the heart stands for the anahata. In the heart, prana wayu should be held ( - Darshanopanishad, 7.12). The heart means the lotus situated in the heart region, and this lotus here is anahata. It has been stated that the fourth chakra, lying with its face downwards, is situated in the heart ( - Yogarajopanishad, Mantra 10). This chakra is the anahata. 
In the Pouranika accounts, we also find that the hrit lotus stands for the anahata. The order of the chakras as given here is: adhara (muladhara), manipura, hridaya (hrit lotus), wishuddhi and ajna ( - Shiwapurana, 3.3.28). Here the swadhishthana
 has not been mentioned. But it is stated that hridaya, that is hrit lotus, stands between the manipura and wishuddhi. This hrit lotus is clearly anahata. Further, jiwatman 
which is situated in the hridaya (the padma in the heart region) is to be brought through the brahma 
uadi
 to the sahasrara which is above the twelve-petalled lotus (guru chakra) (-Shiwapurana, 3.5.52,53). This hrit padma is the anahata. Concentration should be done on the sun-coloured (red) lotus, with 12 petals which are decorated with the 12 letters from ka to 
lha,
 and is inside the heart (that is the hrit lotus) 
(-ibid.,
 5b.29. 136,137). This lotus is clearly anahata. 
In the following verses, the hrit lotus stands for the anahata: concentration is to be done on the letter 'a' lying in the heart (hrit lotus) (- Brahmapurana, 61.4); Shiwa is situated in the sahasrara, the eyebrow region (ajna), the palatine region (talu" chakra), the throat region (wishuddha chakra) and the heart region (hrit chakra) (- lingapurana, 2.21.28); The nyasa of the mantra Hang should be done in the muladhara, of 
Rang
 in the hridaya (heart lotus), of 
Ing
 in the eyebrow region (ajna chakra), and 
Hring
 in the head region (sahasrara chakra) (- Dewibhagawata, 7.40.7). In this order - anal region, genital region, navel region, heart region ( - Dewibhagawata, 11.1.43), the hrit lotus in the heart region is anahata. 
We have to investigate farther to know whether the hrit is an independent chakra. It has been stated that mental worship should be done on Power situated in the hritpundari'ka (hrit lotus) 
( - Gandharwatantra, ch. 11, p. 48). Here the hritpundarika is hrit padma (hrit chakra). Concentration on Goddess Durga, who is in the hrit padma (hrit lotus), is to be done ( - Mayatantra, ch. 8, p. 7). Most probably, here hrit chakra has been indicated. Hrit padma mentioned in the Wishwasaratantra, ch. 3, p. 39, may also be hrit chakra. Concentration should be done on Shiwa and Power in the hrit padma (- Mundamalatantra, ch. 6, p. 10), and on the Goddess Kalika in hridayambhoja (hrit padma) (-ibid.,
 ch. 6, p. 12). Here the hrit padma and hridayambhoja may be hrit chakra. It has been stated that hrit padma should be given as a seat to the Goddess Kalika (in mental worship) (-Mahanirwanatantra, 5.143). Jaganmohana interprets the eight-petalled lotus in the heart as the seat. In this case it is the hrit 
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        lotus. But it can be interpreted as the anahata chakra. The term hridayambhuja 
(-ibid.,
 5.130) has been interpreted as hrit 
padma
 by the commentator Hariharananda, and hridaya padma by Jaganmohana. In both cases it means hrit chakra. 
It has been stated more clearly in the Shrikrama (quoted in the Yogakalpalatika MS) that the hrit padma (lotus) has eight petals. More details have been given in the Gitasara in which it has been stated that the hrit padma has eight petals on which are situated eight deities, Indra and others; inside it (that is, inside the pericarp) is the sun, inside the sun is the moon, and inside the moon is the fire; inside the fire is radiance where a seat is located which is ornamented with jewels, and which is very bright; on this seat God Narayana is sitting (- Gitasara, 290-293, quoted in the Yogakalpalatika MS). It has been stated that in the heart region is the fourth lotus anahata with twelve petals, and the bright eight-petalled lotus with its face upwards lies in the interior of the anahata (- Yogaswarodaya, quoted in the Amarasanggraha MS). That the eightpetalled lotus (that is, hrit lotus) with its face downwards is within the shining fourth lotus with twelve petals (i.e., anahata) is also stated in the Tattwayogabindu MS. The eight-petalled lotus (i.e., the hrit chakra) which is within the anahata is of golden colour, and there is the celestial wishing-tree (kalpataru) shining red in the pericarp, and at the base of the tree is a gemmed seat (- Mridanitantra. quoted in the Amarasanggraha MS). 
The existence of the hrit chakra has been mentioned in the Waidika accounts. It has been stated that Atman is within the golden lotus (hemapunda'arika) ( - Atmaprabodhopanishad, 1.3). This golden lotus is eight-petalled, subtle, stainless and untouched by physical impurities ( - Taittiriya Aranyaka, 10.12). The lotus-like hridaya (that is, hrit-lotus) with its face downwards is situated both under (anahata) and above the navel 
(manipura),
 and at its boundary is a subtle hole 
(sushumna),
 within which all lies (the whole chakra system) (- Narayanopanishad, Mantras 50, 51). This means that the hrit chakra is situated above the 
manipura
 and below the 
anahata, and within the 
sushumna.
 where all the other chakras lie. In fact, this hrit chakra belongs to the anahata and forms its lower part. The lotus-like hridaya in the 
sushumna
 also lies with its face downwards (- Brahmopanishad, Mantra 34). It is the hrit chakra. It has been stated that the lotus-like hridaya with its face downwards should be raised upwards by sitkara (pranayama); within the hridaya is superlight and within it lies the most subtle fire-flame and within that again is Purusha, who is the Supreme Being (- Mahopanishad, 1. 12-14). The hridayais the hrit chakra, which remains usually with its face downwards. Its face should be turned upwards by special pranayama. In the pericarp of the raised hrit chakra is 'seen' the fire-flamelike 
Kundalini
 from which is radiated superlight. In deeper concentration Purusha - Supreme Consciousness - is revealed within 
Kundalini. 
In the following mantras, the hrit chakra has been indicated: fully opened eight-petalled hrit (- Gopalatapinyupanishad, Part 2, Mantra 60); concentration on Supreme Being within the hritpundarika (hrit lotus) (- Maitreyyupanishad,
 1.12); concentration on the universal fomi of God situated in the hridaya-amburuha (hrit lotus) (- Trishikhibrahmanopanishad, Mantra Section, 153); The imperishable Brahman light is within the hritpundarika (hrit lotus) 
(-ibid.. Mantra Section 15ndarikathe divine existence in the hridayakamala (hrit lotus) as the internal sign (- Mandalabrahmanopanishad, 2.4.4); the lotus which is situated in the heart region (i.e., the hrit lotus) lies with its face downward ( - Yogatattwopanishad, Mantra 137). 
In the Pouranika accounts, hrit padma has also been accepted as a separate chakra. 
Krishna says: 'Controlling the mind in the hridaya (heart)' (- Bhagawadgita, 8.12), and 'Ishwara (God) is situated in the hrit desha (heart region)' (-ibid.,
 18.61). Here, both 'hridaya' and 'hrit desha' possibly indicate hrit chakra. In the statements-the manifestation of lightning-like splendorous form of Supreme Being in the hritpadmakosha ( - Bhagawata, 4.9.2) and the practice of concentration by Dhruwa by fixing the mind in the hridaya 
(-ibid.,
 4.8.77), the hrit chakra has been indicated. 
In 'the eight-petalled hritpundarika' (- Shiwa
purana, 3.3.59), the hrit chakra has also been indicated. Moreover, it shows that the hrit chakra has eight petals. More description of the hrit chakra has been given here: The excellent hritpankaja (hrit lotus), situated in the hridaya (the heart region) should be opened by prarcayama with mantra; in the pericarp of the lotus, concentration should be done on the sun. moon and fire; a gemmed seat should be thought of in the pericarp; the lotus should be thought of as a delicate, beautiful, red like morning sun, in the form of the mantra-letters and with eight forms of superpower in its petals; concentration on God 
Wishnu
 should be done in this lotus (- Skandapurana, 2.5.4.21-4). Here, the hrit chakra has been described as having 8 petals of red colour, in which are situated the eight forms of superpower; in its pericarp are the sun. moon and fire, and a gemmed seat; it is an excellent lotus for concentration. 
It has been stated in its further exposition that the eight-petalled lotus lying with its face downwards is within the lotus which forms its outer aspect; 'in its pericarp is the (circular) sun region within which lies Shiwa in his most subtle aspect' (-Skandapurana, 6.29. 153-4). 
The hrit lotus may have one thousand petals according to the mode of concentration. It has been stated that concentration on 
Ishtadewata is made in the hrit padma (hrit chakra) which is bright, white and with one thousand petals ( - Brahmawaiwartapurana, 1.26.8). The thousand-petalled hritsaroruha ( = hrit padma, i.e. hrit chakra) has also been mentioned in the Brahmawaiwartapurana, 4.37.10. The hrit chakra has also been described as having sixteen petals. It has been stated that 'the three 
nadis
 (sushumna na, ida and pingala) have been united in the heart where lies a sixteen-petalled chakra which is the seat for concentration and mantra-japa; as this chakra arises in the hridaya (that is, lying in the heart region) it is called the original sixteen-petalled chakra' (- Kalikapurana, 55. 32-4). 
In another description, it has been stated that 'the pundaraka in the hridaya (the heart region) is above the navel (mamipura) which is in the nature of spiritual knowledge, and its 
pericarp is untouched by passion; this lotus has eight petals having superpowers, and is white, and the prana wayus are also there' (- lingapurana, 1.86.62-4). The order of the different chakras as given in the verse (-Skandapurana, 1.2.55.44) is as follows: in the navel (i.e.. manip;/ra), in the heart (i.e., hrit lotus), in the lungs lies the lotus with twelve petals (i.e., anahata). In this order the hrit lotus stands between the manipura
 and the anahata; it has been accepted as an individual chakra. 
In the following passages, the hrit chakra has been indicated: the God Shiwa is situated in the hritpundarika (hrit padma) (- Shiwapurana, 1.71.70); concentration on Shiwa and Shakti (Power) situated in the hritpankaja (hrit padma) ( - 
ibid.,
 3.3.54); the worship of Shiwa and Shakti on the seat within hrit padma by dhyana-yajna (concentration) 
(-ibid.,
 5b. 29.131); after concentrating on the shining 
bija-mantra 
foWowing
 lying within the hritpankaja (hrit padma) burn all impurities by the directed flames of the 
bija
 radiating in all directions (- Agnipurana, 23.3); worship splendorous Atman situated in the hridabja (hrit padma) (- Garudapurana, 1.18.13); concentration on Deity Brahma situated in the pericarp of the hrit padma (- Padmapurana, 1.15.188); concentration on all-pervading attributeless Supreme Being situated in the hollow of the hrit padma (- Brahmapurana, 235.20); Brahma saw 
Krishna
 exteriorly in the same form in which he had 'seen' him in the hridayambhoja (hrit padma) (-Brahmawaiwartapurana, 4.20. 18); concentration on Supreme Power in the hridaya (hrit padma) (-Kalikapurana, 55.26); Shiwa is situated in the hritpundarika (hrit padma) (- Sourapurana, 41.81; lingapurana, 1.98.96); concentration on Supreme Power in the hridambhoja (hrit padma) opened by pranayama (- Dewibhagawata, 7.40.9). 
All the above statements indicate the existence of hrit padma as a separate chakra. Now our findings about the hrit chakra may be summarized as follows. 
The hrit chakra, though not included in the six-chakra group, is the fourth chakra, above the 
manipura,
 and lies in the chitrini 
nadi. 
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        Terminology 
The following are the Tantrika terms for 
the hrit chakra: 
1 Hrit padnia, mentioned in the Mayatantra, ch. 8, p. 7; Wishwasaratantra, ch. 3, p. 39; Mundamalatantra, ch. 6. p. 10; Mahanirwanatantra, 5.143; Shrikramasanghita, quoted in the Yogakalpalatika MS; Gitasara, quoted in the Yogakalpalatika MS. 
2 Hritpundari'ka, mentioned in the Gandharwatantra, ch. 11, p. 48. 
3 Hridayambhoja, mentioned in the Mundamalatantra, ch. 6, p. 12. 
4 Eight-petalled padnia, mentioned in the Yogaswarodaya, quoted in the Amarasanggraha MS; Mridanitantra, quoted in the Amarasanggraha MS. 
5 Eight-petalled Kamala, mentioned in the Tattwayogabindu MS. 
6 Sixteen-petalled padnia, mentioned in the Tararahasya, ch. 4, p. 22. 
Waidika terms: 
1 Hridaya chakra, mentioned in the Soubhagyalakshmyupanishad, 3.4. 
2 Hrit padma, mentioned in the Gopalatapinyupanishad, Part 2, Mantra 60. 
3 Hridaya padnia, mentioned in the Yogatattwopanishad. Mantras 137-8. 
4 Hridaya kamala, mentioned in the 
Mandalabrahmanopanishad, 2.4.4. 
5 Hridaya-amburuha, mentioned in the Trishikhibrahmanopanishad, Mantra Section, Mantra 153. 
6 Hridaya padmakosha, mentioned in the Narayanopanishad, Mantra 50; Brahmopanishad,
 Mantra 34; Mahopanishad, 1.12. 
7 Hritpundarika, mentioned in the Maitreyyupanishad, 1.12: Trishikhibrahmanopanishad,
 Mantra Section, Mantra 156. 
8 Hemapundarika, mentioned in the Atmaprabodhopanishad, 1.3. 
Pouranika terms: 
1 Hrit padma, mentioned in the Shiwapurana, 5b.29.131; Padmapurana, 1.15. 188; 
3.31.41; Brahmapurana, 235.20; Brahmawaiwartapurana, 1.26.8; Kalikapurana, 
18.76; Garudapurana, 1.23.35. 
2 Hritpadmakosha, mentioned in the Bhagawata, 4.9.2. 
3 Hritpurdari'ka, mentioned in the Shiwapurana, 1.71.70; 3.3.59; Sourapurana, 
34.59; 41.81; Lingapurana, 1.98.96. 
4 Hritpankaja, mentioned in the Shiwapurana, 3.3.54; Agnipurana, 23.3; Skandapurana, 2.5.4.21. 
5 Hritsaroruha, mentioned in the Brahmawaiwartapurana, 4.37.10. 
6 Hridabia, mentioned in the Garudapurana, 1.18.13. 
7 Hridambuja, mentioned in the Brahmawaiwartapurana, 4.20.30. 
8 Hridambhoja, mentioned in the Dewibhagawata, 7.40.9. 
9 Hridayambhoja, mentioned in the Brahmawaiwartapurana, 4.20.18; 4.20.32. 
10 Hridaya Kamala, mentioned in the lingapurana, 2.18.36. 
11 Hridaya 
pundarika,
 mentioned in the lingapurana, 1.86.63. 
12 Hridaya (lotus in the heart region), mentioned in the Bhagawadgita, 8.12; Bhagawata, 4.8.77; Skandapurana, 1.2.55. 
44; Brahmawaiwartapurana, 4.20.38; Kalikapurana, 55.26. 
13 Hrit desha (lotus in the heart region), mentioned in the Bhagawadgita, 18.61. 
14 
Ashta-patra
 (lotus with 8 petals), mentioned in the Skandapurana, 6.29.153. 
15 Adi 
shodasha
 chakra (Primary sixteenpetalled chakra), mentioned in the Kalikapurana, 55.33. 
Position 
The hrit chakra is situated in the heart region above the manipura and just below the anahata, which is also in the heart region. The hrit chakra is, in fact, a part of the anahata, forming its inferior aspect. But the hrit chakra should be considered as an individual chakra. 
The hrit chakra lies in the chitrini which is within the 
sushumna,
 and the 
sushumna.
 within the vertebral column. It is that part of the 
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        vertebral column which corresponds to the heart region. 
Description 
The hrit chakra (Plate 10) has eight petals (- Shrikrama and Gi'tasara, quoted in the Yogakalpalatika MS; Yogaswarodaya and Mridani'tantra, quoted in the Amarasanggraha MS; Tattwayogabindu MS; Soubhagyalakshmyupanishad;
 3.4; Gopalatapinyupanishad; Shiwapurana, 3.3.59; Skandapurana, 2.5. 4.23; 
lingapurana, 1.86.64). It has also been described as having sixteen petals ( - Tararahasya, ch. 4, p. 22; Kalikapurana, 55.33), and 1000 petals (- Brahmawaiwartapurana, 1.26. 8; 4.37.10). Usually there are eight petals. In special concentration, the sixteen and 1000 petals are thought of. 
Ordinarily, the hrit chakra lies with its face downward ( - Tattwayogabindu. MS; Narayanopanishad. Mantra 50; Brahmopanishad, Mantra 34; Soubhagyalakshmyupanishad, 3.4; Yogatattwopanishad. Mantra 137). When the hrit chakra lies in a downward position it is closely connected with the anahata, as if by a stalk ( - Yogatattwopanishad, Mantra 138). Its face should be raised upwards for concentration (- Dewibhagawata, 7.40.9). This is done by special pranayama, such as sitkara (-Mahopanishad,
 1.12). When it is done the hrit lotus stands with its face upwards (-Yogaswarodaya, quoted in the Amarasanggraha MS; Gopalatapinyupanishad, Part 2, Mantra 60). 
The colour of the eight petals of the hrit chakra is golden (- Mridanitantra, quoted in Amarasanggraha MS); also white (- Lingapurana, 1.86.64), and red ( - verses quoted by Kalicharana) according to the form of concentration. When the hrit chakra is thought of as having sixteen or 1000 petals, the colour of the petals is white ( - Tararahasya, ch. 4, p. 22; Brahmawaiwartapurana, 1.26.8). On the eight petals are situated eight forms of superpower and the mantra-letters of shining red (- Skandapurana, 2.5.4.23). According to Swarni Sachchidananda the colour of the petals is shining reddish yellow (- Pujapradipa). 
Inside the pericarp of the hrit chakra, is the circular region of the sun (-Skandapurana, 6.29.153; Gitasara, quoted in the Yogakalpalatika MS), and within it the (circular) region of the moon and inside that is the (circular) region of the fire (- Gitasara, quoted in the Yogakalpalatika MS). The colour of the sunregion is vermilion, of the moon-region white, and of the fire-region deep red. Inside it (the fire-region) is the celestial wishing-tree of shining red colour and at the base of it is a gemmed seat (- Mridanitantra, quoted in the Amarasanggraha MS). 
Explanation 
The hrit chakra is specially suitable for the practice of concentration, mental worship and mantra-japa. The chakra should be raised up and opened by pranayama and thought-concentration when japa, worship and concentration are to be made here. It is a special seat for concentration on 
Ishtadewata.
 and also other deities. 
5 
Anahata 
In the regular six-chakra group, the anahata is the fourth chakra, but numerically it is the fifth centre. It lies in the chitrini nadi. 
Terminology 
The following are the Tantrika terms of the anahata. 
1 Anahata, mentioned in the Todalatantra, ch. 7, p. 14; ch. 9, p. 17; Kankalamalinitantra, ch. 2, p. 5; Gandharwatantra, ch. 5, p. 27, 28; Mantramahodadhi, 4.23; Kubjikatantra, 5.262; 6.300; Tripurasarasamuchchaya, 5.20; Bhutashuddhitantra, ch. 4, p. 4; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 3,10; Mundamalatantra, ch. 6, p. 9; Koulawalitantra, ch. 22, p. 80; Shaktanandatarangini, 

        
        [image: Picture #265]
        

        4.12; Rudrayamala, Part 2, 25.26; 27.62; Tantrarajatantra, 21.83; Purashcharyarnawa, ch. 2, p. 90; ch. 6, p. 490; Shadamnayatantra, 5.266, 425; Shiwasanghita, 5.116; 
Goulamiyatantra, 34.49; 
Shatchakranirupana,
 Verse 22; Yogaswarodaya, quoted in;4marasanggraha MS; Mridanitantra, quoted in Amarasanggraha MS. 
2 Anahata-puri (-abode), mentioned in the Bhutashuddhitantra, ch. 2, p. 2. 
3 Padma-sundara (beautiful lotus), mentioned in the Nirwanatantra, ch. 7, p. 9. 
4 Dwadasha (the twelve), mentioned in the Todalatantra, ch. 9, p. 16. 
5 Dwadashadala (the twelve-petalled), mentioned in the Shaktanandatarangini, 4.29; Rudrayamala, Part 2, 22.8. 
6 Suryasangkhyadala (the twelve-petalled), mentioned in the Shaktanandatarangini, 9.16. 
7 Hrit padma (heart lotus), mentioned in the Kamadhenutantra, ch. 12, p. 15; ch. 13, pp. 15, 16; ch. 15, p. 19; ch. 17, p. 23; ch. 18, p. 24; Brihannilatantra, ch. 8, p. 65, 66; Gandharwatantra, ch. 8. p. 39; ch. 29, p. 112; Tararahasya, ch. 1, p. 2; ch. 3, p. 18; Bhutashuddhitantra, ch. 2, p. 2; ch. 4, p. 4; ch. 5, p. 4, 5; ch. 6, p. 6; ch. 10, p. 9; ch. 14, p. 12; Shaktanandatarangini, 4.34; 7.14; Rudrayamala. Part 2, 57, 19, 42; 60.29. 
8 Hritpatra (heart petal = heart lotus), mentioned in the Brihannilatantra, ch. 8, p. 65. 
9 Hritpankeruha (heart lotus), mentioned in the Rudrayamala, Part 2, 57.14. 
10 Hritsaroruha (heart lotus), mentioned in the Purashcharyarnawa, ch. 5, p. 387. 
11 Hridambhoja (heart lotus), mentioned in the Rudrayamala, Part 2, 57.12, 14. 
12 Hridambuja (heart lotus), mentioned in the Mahanirwanatantra, 5.114; Kamadhenutantra, ch. 18, p. 24; Shadamnayatantra, 4.144. 
13 Hridabja (heart lotus), mentioned in the Rudrayamala, Part 2, 60.10. 
14 Hridaya (heart = heart lotus), mentioned in the Nilatantra, ch. 5. p. 9; Todalatantra, ch. 7, p. 14; Kamadhenutantra, ch. 13, p. 16; ch. 18, p. 24; Kularnawa, ch. 4, p. 19; Gandharwatantra, ch. 29, p. 109; Mantramahodadhi, 4.28; Shaktanandatarangini, 4.30. 
15 Hridayambhoja (heartlotus), mentioned in the Sammohanatantra, Part 2, ch. 4, p. 4; Rudrayamala, Part 2, 57.1, 3, 33, 47; 59.23. 
16 Hridayambuja (heart lotus), mentioned in the Sammohanatantra, Part 2, ch. 4, p. 4; Sharadatilakatantra, 5.133; Rudrayamala, Part 2, 59.28; 60.9. 
17 Hridayasarasija (heart lotus), mentioned in the Wishwasaratantra, ch. 1, p. 8; Koulawalitantra, ch. 3. p. 8. 
18 Hridayabja (heart lotus), mentioned in the Rudrayamala, Part 2, 59.24. 
19 Hridaya Kamala (heart lotus), mentioned in the Rudrayamala, Part 2, 59.27. 
20 Hritpankaja (heart lotus), mentioned in the Shatchakranirupana, Verse 26. 
Position 
The anahata is situated in the heart region (-Mantramahodadhi, 4.23; Tripurasarasamuchchaya, 5.20; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 3; Koulawalitantra, ch. 22, p. 80; Shaktanandatarangini, 4.12, 29; 9.16; Rudrayamala, Part 2, 27.62; Purashcharyarnawa, ch. 6, p. 490; Shiwasanghita, 5.116; Yogaswarodaya and Mridanitantra, quoted in Amarasanggraha MS; Tattwayogabindu MS). The anahata is called the heart lotus because ofits location in the heart region. 
In the Waidika accounts, the anahata has also been termed hridaya (heart) ( - Narayanopanishad, Mantra 50; Brahmopanishad, Mantra 34; Mahopanishad. 1.12), because it is situated in the heart region (- Yogakundalyupanishad, 3.11; Yogashikhopanishad, 1.173; 5.9; Yogarajopanishad,
 Mantra 10). In the Pouranika accounts, the anahata has been described as being situated in the heart region (- Dewibhagawata, 11.1.43). 
The actual location of the anahata is not directly in the heart region, but within the vertebral column corresponding to the heart region. 
Description 
There is a beautiful lotus, situated above the manipura
 and in the heart region, of the colour of the bandhuka flower (Pentapetes Phoenicea Monier-Williams) and bright, which possesses 
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        the twelve (matrika-) letters from ka (to 
tha) of vermilion colour (on its petals); it is termed anahata (- 
Shatchakranirupana,
 Verse 22). This means that the 
anahata
 chakra (Plate 11) has twelve petals of deep red colour, and on the petals are the matrika-letters 
kang, khang, gang, ghang, nang, chang, chang, jang, jhang, nang, tang and 
thang
 of vermilion colour. The colour of the bandhuka flower is white, vermilion and deep red (- Shaligramanighantubhushana, pushpawarga (flower group).Here, the deepred colour should be taken. The colour should be like the shona flower (Bauhinia Variegata - MonierWilliams) which is deep red ( - Waidyakashabdasindhu). 
That the 
anahata
 has twelve petals has been stated in the Kankalamalinitantra, ch. 2, p. 5; Nirwanatantra, ch. 7, p. 9; Gandharwatantra, ch. 5, p. 28; ch. 8, p. 39; Bhutashuddhitantra, ch. 2, p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; ch. 4, p. 4; Shiwasanghita, 5.116; Rudrayamala, Part 2, 22.8; 27.63; Goutamiyatantra, 34.49; Mantramahodadhi, 4.23; Koulawalitantra, ch. 3, p. 8; ch. 22, p. 80; Shaktanandatarangini, 4.12, 29; 7.14; Karnadhenutantra, ch. 12, p. 15; ch. 13, p. 15; ch. 15, p. 19; ch. 17, p. 23; Brihannilatantra, ch. 8, p. 65; Mundamalatantra, ch. 6, p. 9; Sharadatilakatantra, 5.133; 
Shadamnayatantra,
 5.266; Yogaswarodaya and Mridanitantra, quoted in Amarasanggraha MS; and Tattwayogabindu MS. There are exceptions. The anahata has been described as the pure white sixteen-petalled lotus in the heart region ( - Tararahasya, ch. 4, p. 22). The anahata has also been called hridaya chakra with eight petals (- Soubhagyalakshmyupanishad, 3.4). 
In the Waidika accounts, the anahata has been described as having twelve petals ( - Yogachudamanyupanishad. Mantras 5,13; Yogashikhopanishad. 1.173; 5.9). That the anahata has twelve petals has also been stated in the Pouranika accounts (- Shiwapurana, 5b. 29.136; lingapurana, 1.8.97; 1.75.35; Dewibhagawata, 
7.35.40; 11.1.43). 
It has been stated that the colour of the petals of the anahata is deep red ( - Karikalamalinitantra, ch. 2, p. 5; Shiwasanghita, 5.116; Rudrayamala, Part 2, 22.8; Mridanitantra, quot
ed in Amarasanggraha MS); Mayatantra, quoted by Wishwanatha in his Snatchakrawiwriti). The colour of the petals is also stated to be red like the rising sun (-Gandharwatantra, ch. 5, p. 27; Rudrayamala, Part 2, 27.62; Goutarmiyatantra, 34,49), like red-hot gold (that is, shining red) (- Shaktanandatarangini, 4.12), shining red (- Brihannilatantra, ch. 8, p. 65), shining vermilion ( - Tripurasarasamuchchaya, 5.20; Nirwanatantra, ch. 7, p. 9); a mixture of dark blue and yellow (- Dakshinamurti and Jnanarnawa, quoted in Yogakalpalatika MS; Koulawalitantra, ch. 22, p. 80), yellow (-Sammohanatantra, Part 2, ch. 2, p. 2), and white ( - Bhutashuddhitantra, ch. 2, p. 2). In the Pouranika accounts, the colour of the petals of the anahata has been stated as red like the sun (-Shiwapurana, 5b. 29.137) and red like the rising sun (-Dewibhagawata, 7.35.39). 
The above statements indicate that the colour of the petals of the anahata is deep red, shining red, shining vermilion, yellow, dark blue-yellow, and white. The differences in colour are due to the nature of power-radiations and modes of concentration. But the generally accepted colour by the practitioners is deep red. 
It has been accepted in the Tantras that the twelve matrika-letters from kang to 
thang
 are on the petals of the anahata chakra. The colour of the matrika-letters has been stated to be vermilion (- Snatchakranirupana, Verse 22), deep red (- Nirwanatantra, ch. 6, p. 9); molten gold (that is, shining red) (-Koulawalitantra, ch. 22, p. 80), red ( - Rudrayamala, Part 2, 57.19), shining (- Kankalamalinitantra, ch. 2, p. 5), and white (- Bhutashuddhitantra, ch. 2, p. 2). 
The matrika-letters are arranged from right to left. 
There are twelve specific qualities (writtis) on the petals of the anahata, arranged from right to left in the following order: (1) lustfulness, (2) fraudulence, (3) indecision, (4) repentance, (5) hope, (6) anxiety, (7) longing, (8) impartiality, (9) arrogance, (10) incompetency, (11) discrimination, and (12) an attitude of defiance (- Adhyatma Wiweka, quoted by the commentator Narayana in his commentary on Hangsopanishad, Mantra 7). Jaganmohana 
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        assigns the qualities and their order as follows: (1) hope, (2) anxiety, (3) endeavour, (4) 'mineness,' (5) arrogance, (6) incompetency, (7) discrimination, (8) egoism, (9) lustfulness, (10) fraudulence, (11) indecision, and (12) repentance ( - Footnote 87, in connection with the verse 5.104, Mahanirwanatantra). 
Wayu-mandala (’Air’-region) 
Here (that is, in the pericarp of the lotus Kahcharana) is the 'air'-region which is hexagonal (arranged by interlacing two triangles) and smoke-coloured ( - Shatchakranirupana. Verse 22). It has been stated that the wayu ('air') (-region) is in the pericarp (of the anahata) ( - Kankalamalinitantra, ch. 2, p. 5; Shaktanandatarangini, 4.30; Shadamnayatantra, 5.266). The 'air'-region is six-cornered (hexagonal) ( - Nirwanatantra, ch. 7, p. 9; Mridanitantra, quoted in Amarasanggraha MS; Yogatattwopanishad. Mantra 95; Yogashikhopanishad,
 
1.177; 5.14). The 'air’-region has also been described as circular with six points in the Dewibhagawata, 11.8.6, and Rudrayamala, Part 2, 57.33. This six-cornered region is smokecoloured (a mixture of black and red colours) (- Mridanitantra, quoted in Amarasanggraha MS; Mayatantra, quoted by Wishwanatha; Dewibhagawata, 11.8.6). It has also been stated as being black in colour ( - Yogatattwopanishad, Mantra 95). 
Within it (within the 'air'-region - Kalicharana) is the pawana-akshara (that is, the rnatrika-akshara - matrika-letter, of pawana, which is the 'air'-germ mantra 
Yang;
 
pawana
bija is 
Yang 
-
 Warnabijakosha and Bejabhidhana; pawana-akshara is 
Yang bija 
-
 Kalicharana; pawana-akshara is 
Yang 
-
 Wishwanatha) which is smoke-coloured and with four arms and seated on a black antelope (
- 
Shatchakranirupana,
 
Verse 23). Pawana-akshara is wayu-bija which is Yang. The word akshara means bija (-Commentator Shankara). It has been stated that wayu-bija (Yang)
 
is inside the six-cornered region of ’air’ ( - Nirwanatantra, ch. 7, p. 9; Sammohanatantra. Part 2, ch. 2, p. 2; Shiwasanghita, 5.116; Mridanitantra, quoted in Amarasanggraha MS; Yogatattwopanishad, Mantra 95; Dewibhagawata, 11.8.6). Wayu-bija is seated on a black 
antelope ( - Mridanitantra, quoted in .Amarasanggraha MS). So the form of 
Yang-bija
 is smoke-coloured, four-armed and seated on a black antelope. This is the form of Deity Wayu. According to Kalicharana, there should be an ankusha (goad) in the hand of Wayu, as Waruna holds in his hand a pasha (noose). The concentration form of Deity Wayu is as follows. 
Wayu is smoke-coloured, four-armed, holding in one of his hands an ankusha, and seated on a black antelope. 
It has been stated that there is the circular region of Wayu within which lies the smoke-coloured 'air'-letter 
(Yang)-,
 within it (the circular region) is a six-cornered region which is the seat of the Deity and here one should concentrate on one's own 
Ishtadewata. Concentration on Wayu should also be made here (in the six-cornered region). Wayu is extremely subtle; he is Supreme Brahman when without form, and when with form, he is in the nature of sound; ... his seat is on the black antelope; he grants boons to the three worlds, is very kind and wears a crown; he is life himself (-Rudrayamala, Part 2, 57.33-8). 
/sha 
Within it (within wayu-bija - Kalicharana; that is within the bindu of 
Yang)
 is /sha who is all mercy, bright and like hangsah, and with his two hands shows the mudras of dispelling fear and granting boons to the three worlds (- Snatchakranirupana, Verse 23). 
The expression, 'like hangsah' (hangsabha) requires explanation. Kalicharana has not explained it, but quoted a passage saying that the desired One is splendorous like ten million moons. It indicates that he is like the moon, that is, he is possessed of the colour of shining white. Shankara and Wishwanatha interpret 'hangsabha' to be the colour of the sun, that is, red. On the other hand, the commentators Ramawallabha and Bhuwanamohana translate it as white colour. 
/sha is one of the six Shiwas. Isha has also been called Ishwara. So Ishwara is one of the Shiwas ( - Rudrayamala, Part 2, 25.53). The presence of Ishwara in the six-cornered 'air'-region has been mentioned in the Tantras ( - Nirwana
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        tantra, ch. 7, p. 9; Rudrayamala, Part 2, 22.8; Mantramahodadhi, 4.22; Sharadatilakatantra, 5.133; Purashcharyarnawa, ch. 5, p. 387). In the Waidika accounts, also Ishwara has been stated to be in the 'air'-region ( - Yogatattwopanishad, Mantra 96; Yogashikhopanishad, 1.177). Ishwara has been called Hara ( - Todalatantra, ch. 7, p. 14) and Shiwa ( - Brihannilatantra, ch. 8, p. 65). Ishwara has also been described as Bana-linga ( - Sammohanatantra, Part 2, ch. 2, p. 2). It has been clearly stated that Ishwara is in the lap of wayu-bija ( - Mridanitantra, quoted in Amarasanggraha MS). 
In the anahata, concentration should be done on Ishwara ( - -Rudrayamala, Part 2, 57.41). His concentration-form is as follows: /shwara is in the form of (matrika-) letters, four-armed, shining white in colour, and wears a crown and a red garland; he does good to the three worlds and is the lord of the yogis 
( - 
ibid.,
 
57, 41-2). Here it has been clearly said that Ishwara is white in colour. Here is another concentrationform; 
Shiwa, the conqueror of death, resembles pure crystal (in colour); he is five-faced and of great lustre, with lotus-like beautiful and smiling face and ten long arms; his breast is ornamented with a garland of 
rudraksha
 and his head with the matted and twisted hair; and he wears a crown, an earring, an armlet, a bracelet, and is clad in tiger's skin ( - Brihannilatantra, ch. 8, p. 65). As Shiwa has been described as having three eyes in all his forms, so here he should be thought of as having three eyes in each of his faces. Kalicharana also says that Shiwa has been described everywhere as having three eyes, hence Isha is also three-eyed. He also quotes a passage saying that one should concentrate on him as wearing a necklace, an armlet, a chain of pearls and an anklet, and clad in silken raiment. 
In concentration, the forms of Isha or Ishwara have been described as follows: 
(a) One-faced; five-faced. 
(b) Two-armed; four-armed; ten-armed. 
(c) Colour: pure crystal; shining white. 
(d) Three-eyed. 
(e) Making the gestures of dispelling fear 
and granting boons. 
(f) Wearing a crown, earrings, armlets, a necklace, anklets and a garland of rudraksha. 
(g) Clad in tiger's skin; silken raiment. (See Plate 12, left top figure.) 
Kakini 
Here (in the pericarp - Kalicharana) is Kakini (Power Kakini - Kalicharana) who is new lightning-like yellow (that is, shining yellow in colour), three-eyed, adorned with all kinds of ornaments and holds in her two hands a pasha (noose) and a kapala (human skull), while the other two hands are in the wara and abhaya mudras (that is, the gestures of granting boons and dispelling fear); she wears a necklace of bones; she is auspicious and joyous and the benefactress of all; and she is fully absorbed in supreme blissfulness in death-conquering union 
(Shatchakranirupana. Verse 24). (See Plate 12, right top figure.) 
The presence of Power Kakini in the pericarp of the anahata has been mentioned in the Kankalamalinitantra, ch. 2, p. 5; Shiwasanghita, 5.118; Mantramahodadhi, 4.22; Rudrayamala, Part 2, 22.8; Tripurasarasamuchchaya, 5.21; Todalatantra, ch. 7, p. 14; Shadamnayatantra, 5.266; Mridanitantra, quoted in Amarasanggraha MS. Kakini has been described as doorkeeper ( - Sammohanatantra, Part 2, ch. 2, p. 2). Power Bhuwaneshwari (the mother of the universe) has been mentioned in the Nirwanatantra, ch. 7, p. 9. It has also been said that Power Lakini is in the anahata ( - Tararahasya, ch. 4, p. 22). But these forms are for special concentration. 
A concentration-form of Kakini is as follows. 
Kakini is white in colour and two-armed, and shines with the vermilion-mark on her forehead, and her eyes are beautifully painted with collyrium, and she is clad in white raiment and adorned with various ornaments, and her face is as beautiful as the moon; concentration should be made on Kakini for the attainment of success in the mantra ( - Kankalamalinitantra, ch.5,p.23). 
Kalicharana quotes a two-lined verse which is exactly the third and fourth lines of the four
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        lined verse of the Kankalamalinitantra quoted above, except the first word of the first line quoted by him which is 'Krishnambaraparidhanang', meaning, clad in black clothing, but in the Kankalamalini text the first word of the third line is 'shuklambaraparidhanang', which means clad in white clothing. 
In another form, Kakini has been described as having three beautiful faces, which are shining red in colour and very graceful; she is wearing a necklace of skulls and granting success (- Kularnawa, ch. 10, p. 53). 
Kakini, in another of her concentrationforms is yellow in colour, with highly developed breasts, carries a trident, a drum, and a noose, and shows the gesture of dispelling fear; she is fully absorbed (in concentration) (mahamatta), and worshipped by the great sages ( - Gandharwatantra, ch. 9, p. 42-3). Wishwanatha quotes a verse from a Tantra in which it is stated that Kakini is yellow in colour and holds in her hands a noose, a trident, a skull, and a drum. 
Other concentration-forms of Kakini. 
'Kakini is as beautiful and splendorous as millions of moons; she is pure and holds the Weda in her hand; her grandeur is that of the celestial trees; her necklace is like the rays of the sun; she appears agitated (with power)' (Rudrayamala, Part 2, 59.27). 
'Kakini has six faces and three eyes (in each face); she is yellow in colour, and holds in her hands a trident, a bow and a skull and makes the gesture of granting boons' ( - Jamala, quoted in Yogakalpalatika MS). 
'The great Divine Mother Kakini who is worshipped in the three worlds is subtle as well as in form; she has four arms and holds a skull and a trident, and makes the gestures of granting boons and dispelling fear; she is like ten million lightnings (that is, she is shining yellow in colour), and clad in yellow raiment; she wears various ornaments of gold and jewels; she is delighted with the drinking of sudha (amrita-deathless substance) and is fully absorbed (in concentration)' ( - Rudrayamala, Part 2, 57,43-6). 
The following are the forms of Kakini in concentration: 
(a) One face; three faces; six faces. 
(b) Face is beautiful. 
(c) Three-eyed. 
(d) Colour: shining yellow; yellow; shining red; moon-white; white. 
(e) Four-armed; two-armed. 
(f) Holding a noose and a skull; a trident, a drum, and a noose; a noose, a trident, a skull and a drum; the Weda; a skull, and a trident; a trident, a bow, and a skull. 
(g) Making the gestures of granting boons and dispelling fear; the gesture of dispelling fear; the gesture of granting boons. 
(h) Clad in white raiment; black raiment; yellow raiment. 
(i) Wearing various ornaments of gold and jewels, 
(j) Graceful. 
(k) Fully absorbed (in concentration). Bana-linga 
'In the pericarp of this lotus (anahata), there is Power as a triangle (that is, triangular in form- Kalicharana) and her delicate body is like ten million lightnings (that is, she is splendorous); within that (that is, the triangular Power) is the Shiwa-linga (that is, Supreme Being in a specific concentration form) called Bana (that is, Bana-linga) who is gold-like luminous (that is, shining yellow in colour); there is a subtle void (that is, the bindu) on his head as that in a gem and there is the abode in him of the roused superpower of yoga 
(Lakshmi)' (Shatchakranirupana,
 Verse 25). 
It should be noted here that the Power is in the form of a triangle, so there is no distinction between the Power and the triangle. The triangle is to be considered as the body of the Power. Because of this, the triangle is the yoni, and so its apex is downward. This also has been expressed by Kalicharana. Kalicharana farther says that this triangle is situated below the wayu-bija ('air'-germ mantra). He quotes a passage in which it is stated that in the lap of the wayu-bija is Isha and below him is the triangle where lies Bana-linga. 
The triangle is of lightning-like colour, that is, shining red, or shining yellow in colour. Banalinga is within the triangle. This means he is 
within the Power who is triangular in form. This Power supports or holds a dewata in a centre. So it is the holding-power by which an appropriate dewata is maintained in a particular centre or seat. This Power has been termed P
ithashakti-the holding-power which is the power of concentration. It has been stated that the Pitha-shakti
 (situated in the anahata) in her dhyana-form is in the form of a triangle, golden in colour, shining like ten million lightnings at the same time (that is, shining yellow colour), and adorned with all kinds of ornaments (-Rudrayamala, Part 2, 57.48-9). In con
centration, the 
Pitha-shakti
 is in form. This form is not the triangular form, but a specific form of concentration lying in the triangle which is her form of support. So it has been stated • that concentration should be done on Bana-linga who is situated by the right side of the Pitha-shakti 
(-ibid.,
 57.50). 
The triangle in the anahata is called the yoni where lies Bana-linga (- Kankalamalini'tantra, ch. 2, p. 5). Therefore, the triangle is situated with its base upward and apex downward. That Bana-linga is situated within the triangle has been stated in the Sammohanatantra, Part 2, ch. 2, p. 2; Gandharwatantra, ch. 29, p. 109; Mridanitantra, quoted in Amarasanggraha MS). About the colour of Bana-linga, it has been stated that he is gold-like luminous ( - 
Shatchakranirupana, Verse 25). The text reads: Kanakakararigaragojjwalah to mean gold-like (kanaka-akara) luminous (ujjwala) colour of the body (anga-raga). The usual meaning of kanaka is gold. Bhuwanamohana has translated it as gold-like luminous colour. Ramawallabha has translated kanaka-akara as gold-colour. But Wishwanatha translates the word kanaka as being similar to the flower of bandhaka, and quotes a passage to support this. The colour of the bandhuka-flower is white, deep red and vermilion. What colour should apply here? Usually, the deep red colour is taken. Jaganmohana says that Bana-linga is blood-red (-Footnote 87, in connection with the verse 5.104, Mahanirwanatantra). 
Let us see what other tantras say about the colour of Bana-linga. Bana-linga is as lustrous as the ten thousand suns (indicating that the 
colour is shining red) (-Gandharwatantra, ch. 5, p. 28; Rudrayamala, Part 2, 27.63; Goutamiyatantra, 34.50; Shaktanandatarahgini, 4.12; Dewibhagawata, 7.35, 40); and like pure gold (-Rudrayamala, Part 2, 57.50); and also highly luminous (- Shiwasanghita, 5.117). So the colour of Bana-linga is shining red or gold or shining yellow. 
There is a subtle void on the head of Banalinga. Kalicharana says that there are on the head of the Shiwa-linga the half-moon (ardhachandra) and bindu (point) and within the bindu is a hole which is void. To support it he quotes a verse which says that Bana-linga who is within the triangle is adorned with golden ornaments and with the half-moon on his head. We would put it in this way: the void on the head of Bana-linga is bindu isolated from the body by the half-moon. It indicates that concentration on the form is finally developed into formless Divine Consciousness indicated by bindu. 
Ji watman 
There is in the lotus (in the pericarp of the lotus Kalicharana) in the heart region (this lotus is anahata - Ramawallabha and Bhuwanamohana) hangsah (jiwatman - Kalicharana, Wishwanatha, Ramawallabha and Bhuwanamohana) who is like the flame of a lamp in a windless place (that is, hangsah is luminous and motionless); there is also (in the pericarp of this lotus Kalicharana) the region of the sun by which the filaments in the pericarp are illuminated ( - 
Shatchakranirupana,
 Verse 26). 
It has been clearly stated in the Kankalamalinitantra, ch. 2, p. 5, that in the pericarp of the anahata are the seats of Wayu and jiwa. In the Bhutashuddhitantra, ch. 2, p. 2, it has been also said that jiwa is always situated in the anahata; and also in the Tararahasya, ch. 4, p. 22; Tripurasarasamuchchaya, 5.21; Goutamiyatantra, 34.51; Soubhagyalakshmyupanishad, 3.4; Yogachudamanyupanishad, Mantra 14; Yogarajopanishad. Mantra 11; Shiwapurana, 3.5.52; Dewibhagawata, 7.35.41). 
About the form for concentration of jiwatman, it has been mentioned that he is like the flame of a lamp, the nature of which is Brahman; he is of 

        
        [image: Picture #270]
        

        golden colour ( - Bhutashuddhitantra, ch. 2, p. 2); also, jiwa as 
hangsah
 is shining like the flame of a lamp (- Sammohanatantra, Part 2, ch. 2, p. 2); hangsakala (jiwatman) is luminous and like the flame of a lamp (lingakara) (- Soubhagyalakshmyupanishad, 3.4); hangsah (jiwatman) is luminous (- Yogarajopanishad, Mantra 11). So the dhyana-form of jiwatman is that he is in the form of linga and like the flame of a lamp. The linga-form here means that his form is like the still flame of a lamp which tapers upward. 
Hangsah
 is also shining like gold, or shining gold colour. 
The existence of the sun-region has also been mentioned in the Rudrayamala, Part 2, 57.54, and this is mainly for concentration in which also the sun-illuminated filaments of the lotus should be included. 
Explanation 
The central powers of the anahata, mainly consisting of wayu-power, radiate as petaline force-radiations, twelve in number, and are designated by the matrika-letters 
kang,
 khang, gang, ghang, nang, chang, chang, Jang, jhang, hang, tang
 and 
thang.
 The nature of powerradiations is indicated by the colours of the petals and the matrika-letters. The deep red indicates the predominance of prana in combination with apana, the shining red that of prana and udana, the shining vermilion that of prana, udana and wyana; the dark-blue-yellow that of prana and wyana; yellow is essentially wyana and white is mainly samana. 
The original colour of 
kang
 is vermilion; of 
khang, chang
 and 
tang
 white; of 
gang
 and ghang
 red like the rising sun; of 
hang
 smoke; of 
chang
 and 
thang
 shining yellow; of 
Jang
 moonwhite; and of 
jhang
 and 
hang
 shining red. The original colours of the matrika-letters are changed into vermilion, red, shining red, deep red and white in the anahata-petals. The vermilion indicates the concentration of prana, udana and wyana; the red and deep red that of prana
 and apana; the shining red that of prana and udana; and the white that of samana. The purpose of this colour-change is to intensify 
particular anahata radiations. 
The following are the forms of concentration in the anahata. 
1 Petaline concentration. The twelve matrikaletters from 
kang
 to 
thang
 should be made into mantra-form which ultimately will become the unit of the anahata-concentration by japa and thought-concentration. The separate petals will finally become a circular wheel of deep red colour when the externalized radiations will stop. 
2 Mahabhuta-concentration. There are two main stages of concentration. The first is thoughtconcentration in which the six-cornered smokecoloured wayu-region with the wayu-bija 
Yang, also of smoke colour, is thought of. Finally, it reaches the second stage when the hexagonal region and 
Yang
 are 'seen' in deep concentration. 
3 Tanmatra-concentration. When concentration becomes deeper, the hexagonal region gradually disappears, and only the smokecoloured wayu-bija remains. It is indicative of sparsha (touch) tanmatra. 
4 Wayu-concentration. Deep concentration on 
Yang
 causes the appearance of Deity Wayu form the bija aspect (ya). Wayu is seen on a black antelope, and is smoke-coloured, four-armed, holding an ankusha (goad). 
The 
krishnasara
 (black antelope) is the carrier of Deity Wayu. It is a kind of mriga (deer, antelope - Apte). The antelope is very swift. The prana-force becomes metamorphosed into energy as speed through the muscles at the physical level. The 
krishnasara
 is the supporter of the activities of prana-forces which have been centralized in Wayu. The pranic activities are the expression of life in the body with which are associated the organic and muscular activities and the senso-intellectual activities and diversiform consciousness. Wayu as mahabhuta-tanmatra is the central energy which can be manifested with tejas-ap-prithiw; ('fire-water-earth') energies and then its motion is modified; when it manifests by itself its motional force is almost boundless and cannot operate in the material field, and, consequently, it creates its own field the power-field where it operates in conjunction with pranic forces. Prana in the wayu (or power)field, becomes wayus or motional forces when it is in operation. The principal wayus are five: 
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        prana, apana, samana, udana and wyana. 
Prana has another aspect. In that aspect it is what is called daiwa prana (- Brihadaranyakopanishad,
 1.5.20), that is, supernormal prana. It exhibits the extraordinary function - cessation of motions, in addition to its motional function. In both states, daiwa prana is free from all disturbances and there is no dissipation. In other words, prana as daiwa prana functions normally and most efficiently in all its motions, and also undergoes a non-throbbing state when kumbhaka becomes natural. Daiwa prana is the basis on which daiwa manas (supernormal mind) (- Brihadaranyakopanishad, 1.5.19) is aroused. It is that aspect of the mind which is above all sorrows and exhibits concentration power by which samadhi becomes the natural mode of consciousness. 
Through a process of internalization prana is transformed into daiwa prana. This process is the process of control, indicated by the ankusha (goad) held by Deity Wayu. This control is based on spiritual knowledge, represented by the letter ang. It requires great physical endurance and strong will to withstand, which is represented by the letter ku, for its development to a high degree; and when control becomes natural it gives happiness which is represented by the letter shang. Wayu is of daiwa prana. In him the prana is supercontrolled into daiwa prana. The process of control of prana is pranayama. To make pranayama successful, it is necessary to purify and normalize the pranic activities supported by krishnasara-mriga. From it a process called mriga-process has been evolved for the cardiopulmonary vitalization and development and internal purification. The vitalizing exercise consists of swift running, slow running, long walking, and swimming. The purificatory exercise comprises bhastrika and sahita breathing and shodhana. 
From the mantra viewpoint, wayu is in the form of bija-mantra yang from which Deity Wayu is aroused. There are other matrikaletters for wayu. They are 
hang,
 khang, ghang, hang, chang,
 jhang, 
tang, dhang
 and sang. The bija-mantra of ankusha is Krong. The other matrika-letters standing for it are jhang, 
tang and shang. Mriga is represented by hang and i
mg. 
5 Isha-concentration. In deep concentration, Deity 
Isha
 emerges from the bindu of the bijamantra 
Yang. Isha
 is Supreme Being endowed with supreme yoga-power. 
Isha
 and Ishwara are the same. In his power aspect, 
Isha
 is omniscient and omnipotent, whereas the embodied beings have limited knowledge and power; Isha
 is infinite; he is beyond the universe and also he is within it; he is also hidden within all beings'( - Shwetashwataropanishad, 1.9; 3.7). 
Isha
 also assumes divine forms. One of these, the form of 
Isha,
 arises at the level of wayuprinciple, that is, in the anahata chakra. The colour of 
Isha
 is white. It indicates he is all sattwa (of sentience and purity). When his form is roused in the anahata in deep concentration, the practitioner experiences that power emanates from 
Isha
 which dispels all fear arising from unspirituality, and strengthens concentration which is the greatest boon to him. The third eye of 
Isha
 is the samadhi-knowledge which is always with him. The other two eyes indicate that Isha
 is also conscious of his worshippers who are in his consciousness in concentration, and in thoughts when in the post-concentration stage. Isha
 is in the lotus posture, not seated on a carrier, but on the air. This levitation indicates the highest stage of pranayama which is natural to 
Isha.
 The anahata is the special centre of prana-wayu, and here pranayama can be developed to its highest level through Deity Wayu. Pranayama becomes firmly established in a disciple devoted to 
Isha.
 The mantra forms of Isha are represented by ung, 
eng, ring, bring, gang, nang, sang,
 soung, and hang. 
6 Kakini-concentration. Kakini is the doorkeeper of the anahata. Concentration on Kakini prepares a disciple to remove all obstacles and develops the power of control. Concentration on Kakini develops enough power to be able successfully to do concentration on 
Isha.
 The power aspect of 
Isha
 is Kakini. The power which develops in concentration leading to the realization of Supreme Shakti (power) is Power Kakini. The control-power which effects the motionlessness of the prana wayus becomes stabilized in the anahata by Kakini. 
The shining yellow colour of Kakini indicates that her power maintains the divine form of 
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        consciousness. Her shining red colour indicates that her power is being utilized in the control of prana wayus. When she is white, she is 
ishaconsciousness. She holds in her hands pasha (noose) and kapala (skull). The kapala is that which preserves 'kang', that is, 'sukhang'. Sukhang is 'su' meaning excellent, and khang which is knowledge. So kapala indicates spiritual knowledge. Pasha is 'pang', meaning the knowledge of atman, and 'asha', meaning desire. That is, one who desires to attain atman-knowledge is indicated by pasha. The bija-mantra of Kakini is 
Kang. 
1 
Concentration on Bana-linga. Concentration on Bana-linga consists of three stages. 
(a) Concentration on the triangular power: the triangular power is the power of holding in concentration expressed by consciousness when it is a triangle. The triangle is that form of consciousness when it is not deviated from one aspect to another of the usual three aspects of the sensory objects. The holding-power should be developed by doing concentration on the subtle lightning-like triangular-shape power. 
(b) Concentration on the linga-form: the form of Bana-linga is broad at the bottom and tapers gradually to a point in its head. The colour of the Bana-linga is of gold or shining red. One of the two colours should be taken. Concentration should start at the broad aspect, and as concentration becomes deeper, it will move towards the tapering. The process of concentration is this: at first the conscious field of concentration is broader, then gradually the field becomes narrow, and, finally, it is a point, as concentration develops deeper. So the Shiwa-linga form is actually the process of concentration, (c) Concentration on Bindu: 'the Shiwa-linga concentration finally becomes the bindu concentration. When the Shiwa-linga-body concentration develops to its highest point, which is indicated by the crescent, it is transformed into formless bindu concentration. 
8 Concentration on Jiwatman. Concentration on jiwatman is an important factor in the bhutashuddhi process. Jiwatman is the spiritually purified and illuminated embodied being, situated within the power-triangle and below 
Banalinga .
 In the pericarp of the anahata is the 
hexagonal wayu-region in which is situated Yang.
 The power-triangle is below 
Yang.
 Banalinga is within the power-triangle, and jiwatman is inside the triangle, but below Bana-linga. 
The form of jiwatman is like the steady flame of a lamp and luminous. Concentration should be done on the motionless flame-like jiwatman with a view to making the I-consciousness as steady as the jiwatman and gradually, in concentration, it should be dissolved into the steady flame-like consciousness. 
6 Wishuddha 
The wishuddha is the fifth in the six-chakra group, but serially it is the sixth chakra. It is situated within the chitrini nadi. 
Terminology 
The following are the Tantrika terms of the wishuddha. 
1 Wishuddha, mentioned in the Todalatantra, ch. 7, p. 14; ch. 9, p. 17; Kamadhenutantra, ch. 13, p. 16; Kankalamalinitantra, ch. 2, p. 5; Gandharwatantra, ch. 5, p. 28; Mantramahodadhi, 4.24; Kubjikatantra, 6.304; Tripurasarasamuchchaya, 5.23; Bhuatashuddhitantra, ch. 2, p. 2; ch. 3, p. 3; ch. 5, p. 5; ch. 8, p. 8; ch. 10, p. 9; ch. 14, p. 12; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; Koulawalitantra, ch. 22, p. 81; Shaktanandatarangini, 4.13; Rudrayamala, Part 2, 22.10; 25.56; 27.65.67; Tantrarajatantra, 
21.83; Purascharyarnawa, ch. 2, p. 91; ch. 6, pp. 490,492; Shadamnayatantra, 5.267,426; Shiwasanghita, 5.124,126; Goutamiyatantra, 34.52; .Shatchakranirupana, Verse 28; 
Dakshinamurti. Jnanarnawa and Jnanachudamani, quoted in Yogakalpalatika MS; Yogaswarodaya and Mridanitantra, quoted in Amarasanggraha MS. 
2 Wishuddhi, mentioned in the Shaktanandatarangini, 4.30.34. 
3 
K.antha
 (the neck; it means the wishuddha, 
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        as it is situated in the neck region), mentioned in the Todalatantra, ch. 7, p. 14; Kularnawa, ch. 4, p. 21; Bhutashuddhitantra, ch. 4, p. 4; Mahanirwanatantra, 5.113. 
4 
Kanthadesha
 (the neck region, that is, wishuddha), mentioned in the Mantramahodadhi, 4.28; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, pp. 8,10; Koulawalitantra, ch. 3, p. 8; Shadamnayatantra, 4.145. 
5 Kantha-padma (the lotus in the neck region), mentioned in the Kankalamalinitantra, ch. 2, p. 5; Purashcharyarnawa, ch. 5, p. 387. 
6 Kanthapankaja (the lotus in the neck region) mentioned in the Sammohanatantra, Part 2, ch. 4. p. 4; Sharadatilakatantra, 5.134. 
7 Kanthambuja (the lotus in the neck region that is, wishuddha), mentioned in the Rudrayamala. Part 2, 60.52. 
8 Kanthambhoja (the lotus in the neck region, that is, wishuddha), mentioned in the Rudrayamala,
 Part 2,61.1. 
9 Shodasha (the sixteen, that is, wishuddha), mentioned in the Todalatantra, ch. 9. p. 16. 
10 Shodasha-dala (the sixteen-petalled, that is, wishuddha), mentioned in the Mundamalatantra, ch. 6, p. 9; Shaktanandatarangini, 4.29; 9.16. 
11 
Shodashara
 (the sixteen-petalled, that is, wishuddha), mentioned in the Wishwasaratantra, ch. 1, p. 8; Koulawalitantra, ch. 3, p. 8; Rudrayamala, Part 2, 60.29; 
Shadamnayatantra, 4.60. 
12 Nirmala-padma (the bright, or pure lotus), mentioned in the Nirwanatantra, ch. 8, 
p. 10. 
13 Dwyashtapatrambuja (the sixteen-petalled lotus), mentioned in the Gandharwatantra, ch. 8, p. 39; Shaktanandatangini. 7.14. 
14 Akasha (akasha-lotus, that is, the lotus containing the akasha principle = wishuddha), mentioned in the Bhutashuddhitantra, ch. 5, p. 4; Gandharwatantra, ch. 5, p. 28; Shaktanandatarangini, 4.13. 
15 Shodashollasa-dala (the splendorous sixteen-petalled, that is, wishuddha), mentioned in the Rudrayamala, Part 2, 22.9. 
16 Shodasha-patra (the sixteen-petalled), mentioned in the Rudrayamala, Part 2, 22.13. 
Position 
The wishuddha is situated in the neck-region (- Shatchakranirupana, Verse 28; Gandharwatantra, ch. 8, p. 39; Mantramahodadhi, 4.24; Tripurasarasamuchchaya, 5.23; Sammohanatantra, Part 2, ch. 2, p. 2; Koulawalitantra, ch. 22, p. 81; Shaktanandatarangini, 4.13,29; 7.14; 9.16; Rudrayamala, Part 2, 22.9; Purashcharyarnawa, ch. 6. p. 490; Shiwasanghita, 5.124; Yogaswarodaya and Mridannantra, quoted in the Amarasanggraha MS). The same position has been accepted in the Waidika accounts (- Yogashikhopanishad, 1.174; 5.10) 
as well as in the Pouranika accounts (-Shiwapurana, 5b, 29.131; Dewibhagawata, 11.1.43). The neck region means that part of the vertebral column (that is, the cervical part of the spinal column) which corresponds to the region of the neck. 
Description 
The lotus called wishuddha (Plate 14), situated in the neck region, is of the shining smoke colour; and the petals are adorned with all the vowels (that is, the sixteen matrika-letters from ang
 to 
ah)
 of deep red colour which are 'seen' by him whose consciousness is illumined by the concentration-light (diptabuddhi); there is the void-region (nabhomandala) (in the pericarp of the wishuddha) which is like the full moon (that is, shining white - Bhuwanamohana) and circular in shape; (within this region) there lies the form (tanu, that is, the 
bija)
 of Ambara ( = akasha-bija) which is white and seated on a snow-white elephant ( - Shatchakranirupana, Verse 28). 
In this verse, there is no clear mention of the petals of the wishuddha. But it has been stated that all the vowels are on its petals. This means that as the number of the vowels is sixteen, so, by implication, the number of the petals is sixteen. Each matrika-letter is on one petal. Kalicharana also says the same. In support of which he quotes a verse which states that above it (anahata) is the smoke-coloured sixteenpetalled lotus; on the petals are sixteen vowels 
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        with bindu (that is, the first sixteen matrikaunits) which are deep red in colour; its filaments are red and there is the void-region (in its pericarp). 
It has been clearly stated that the wishuddha has sixteen petals ( - Nirwanatantra, ch. 8, p. 10; Gandharwatantra, ch. 5, p. 28; Mantramahodadhi, 4.24; Sammohanatantra, Part 2, ch. 2, p. 2; Koulawali'tantra, ch. 22, p. 81; Sharadatilakatantra, 5.134; Shaktanandatarangini, 4.13; Rudrayamala, Part 2, 27.65; Purashcharyarnawa, ch. 5, p. 387; ch. 6, p. 490; Shiwasanghita, 5.124; Goutarmiyatantra, 34.52; Jnanachudamani, quoted in the Yogakalpalatika MS), and its petals are smoke-coloured (- Kankalamalinitantra, ch. 2, p. 5; Tripurasarasamuchchaya, 5.23; Bhutashuddhitantra, ch. 2, p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; Koulawalitantra, ch. 22, p. 81; Shaktanandatarangini, 4.13; Puraschcharyarnawa, ch. 6, p. 490; Shiwasanghita, 5.124; Dakshinamurti, Jnanarnawa and Jnanachudamani, quoted in the Yogakalpalatika MS; Mridanitantra, quoted in the Amarasanggraha MS), or the shining smoke colour ( - Gandharwatantra, ch. 5, p. 28; Rudrayamala, Part 2, 22.10; 27.66. 
There are vowels (the first sixteen matrikaletters) on the petals of the wishuddha (Wishwasaratantra, ch. 1, p. 8; Koulawalitantra, ch. 3, p. 8; Sharadatilakatantra, 5.134; Purashcharyarnawa, ch. 5, p. 387; Shiwasanghita, 5.124), and these vowels are 16 in number (- Kankalamalinitantra, ch. 2, p. 5; Gandharwatantra, ch. 5, p. 28; Mantramahodadhi, 4.23; Tripurasarasamuchchaya, 5.23; Bhutashuddhitantra, ch. 2, p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatararigini, 4.13; 7.14; Rudrayamala, Part 2, 27.66; Mahanirwanatantra, 5.113; Shadamnayatantra, 5.267; Jnanachudamam, quoted in the Yogakalpalatika MS; Mridani'tantra, quoted in the Amarasanggraha MS). The colour of the vowels is red ( - Koulawalitantra, ch. 22, p. 81; Dakshinamurti and Jnanarnawa, quoted in the Yogakalpalatika MS) and also golden (- Mridani'tantra, quoted in the Amarasanggraha MS). The sixteen vowels or the matrika-letters are: 
ang, ang, mg, ing, ung, ung, ring, ring, Iring, Iring, eng, aing, ong, oung,
 ang, 
ah. 
There are sixteen specific qualities (writtis) on the sixteen petals of the wishuddha chakra. They are arranged from the right to the left as the petal arrangement, and in the following order: (1) Pranawa (the mantra 
Ong),
 
(2) Udgi'tha (the Sama-mantras), (3) Hung (a mantra), (4) 
Phat
 
(a mantra), (5) 
Washat
 
(a mantra), (6) Swadha (a mantra), (7) Swaha (a mantra), 
(8) Namah (a mantra), (9) amrita (deathlessness), 
and the seven (musical) tones, viz, 
Shadja and others ( - Adhyatma Wiweka, quoted by the commentator Narayana in his commentary on Hangsopanishad, Mantra 7). Jaganmohana gives the names and their order as follows: The seven tones - (1) Nshada, (2) 
Rishabha, 
(3) Gandhara, (4) 
Shadja,
 
(5) Madhyama, (6) Dhaiwata, and (7) Panchama; (8) poison, 
(9) 
Hung,
 
(10) 
That,
 
(11) 
Woushat,
 
(12) 
Washat, (13) Swadha, (14) Swaha, (15) Namah (these seven mantras), and (16) amrita ( - Footnote 87, in connection with the verse of the Mahanirwanatantra, 5.104). 
Akasha-region 
There is the akasha (void)-region in the pericarp of the wishuddha (- Kankalamalinitantra, ch. 2, p. 5; Bhutashuddhitantra, ch. 2, p. 2; ch. 8, p. 8; ch. 14, p. 12; Koulawalitantra, ch. 22, p. 81; Shaktanandatarangini, 4.30). The akasha is the void-principle (shunyatattwa) ( - Bhutashuddhitantra, ch. 4, p. 4), and is in the nature of power ( - 
ibid.,
 
ch. 2, p. 2); it is Deity Sadashiwa himself ( - Sammohanatantra, Part 2, ch. 2, p. 2). There are five different aspects of akasha, namely, abhrakasha (atmospheric void), jalakasha (void in water), ghatakasha (void within ajar), patakasha (void in relation to a surface), and mahakasha (supreme void) ( - Mahamuktitantra, quoted in the Yogakalpalatika MS). The five aspects of akasha have also been stated in the Waidika accounts. They are as follows: gunarahita akasha (attributeless void), parakasha (supervoid), mahakasha (supreme void), tattwakasha (bright void), and suryakasha (sun void) ( - Mandalabrahmanopanishad, 1.2.13). 
The shape of akasha (void)-region is circular ( - Mantramaharnawa, ch. 4, p. 41). It has been stated that there is the moon-region in the 
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        pericarp of the lotus (wishuddha); there is also a six-cornered diagram where are situated Sadashiwa and Gouri (-Nirwanatantra, ch. 8, p. 10). It has also been stated that there is a beautiful triangle (in the wishuddha) where the filaments are (that is, in the pericarp), and here (in the triangle) is Sadashiwa (-Sammohanatantra. Part 2, ch. 2, p. 2). It has been stated clearly that there (in the pericarp of the wishuddha) is the akasha-region which is triangular in shape and of smoke colour ( - Mridanitantra, quoted in the Amarasanggraha MS). So the akasha-region is circular or triangular. In the Waidika accounts, it has been stated that the akasha-region is circular ( - Yogatattwopanishad,
 Mantra 98; Yogashikhopanishad, 1.178; 5.15). That the akasha-region is circular has also been stated in the Pouranika accounts (-Dewibhagawata, 11.8.7). 
The colour of the akasha-region is implied as moon-white (- .Shatchakranirupana, Verse 28; Nirwanatantra, ch. 8, p. 10). But the colour has been clearly mentioned as white or crystallike transparent (swachcha) in the Mantramaharnawa, ch. 4. p. 41. It has also been stated that the colour is smoke ( - Mridani'tantra, quoted in the Amarasanggraha MS). That the colour of the akasha-region is smoke has also been stated in the Waidika accounts (-Yogatattwopanishad. Mantra 98). But the Pouranika account supports the white (or transparent) colour of the region (- Dewibhagawata, 11.8.7). So the akasha-region is white, transparent, or smoke in colour. 
The form (tanu) of arnbara (mentioned in the Shatchakranirupana, Verse 28) means the bija of Deity Arnbara, that is, akasha-bija which is 
Hang. Arnbara
 is akasha (void) (-Wachaspatyam; Shabdakalpadrumah). Tanu is body or form. Here, it is the mantra-form of akasha. The mantra-forms of arnbara and akasha are ang and 
hang
 (- Warnabijakoshah). In the wishuddha chakra, the bija-mantra of akasha (or arnbara) is 
Hang.
 It has been stated that kha-bija is inside the akasha-region ( - Mridanitantra, quoted in the Amarasanggraha MS). Kha is akasha (- Wachaspatyam; Shabdakalpadruman). The mantra-forms of kha are 
king and hang (- Warnabijakoshah). So the kha
bija is akasha-bija which is 
Hang.
 It has been clearly stated in the Mantramaharnawa, ch. 4, p. 41, that the bija 
Hang
 is in the akasha-region. It has been supported by the Waidika account in which it has been stated that there is the ha-letter (that is, the matrika-letter 
hang
 as the bija) in the circular akasha (- Yogatattwopanishad,
 Mantra 98). That the ha-letter is the Hangbija has been stated in the Pouranika account which says that concentration should be done on the akasha-region where lies the Hang-bija ( - Dewibhagawata, 11.8.7). The Hang-bija is white (- Bhutashuddhi, quoted by Kalicharana). 
The akasha-bija 
Hang
 is seated on an elephant (-Mridanitantra, quoted in the Amarasanggraha MS; Kankalamalinitantra, ch. 2, p. 5), and the colour of the elephant is white (-Nigamalata; Bhutashuddhi. quoted by Kalicharana). 
More about the forms of the 
Hang-bija The bija (as Deity Arnbara or Akasha) holds the pasha (noose) and ankusha (goad) and makes the gestures of granting boons and dispelling fear; in the lap of the mantra (that is, Hangbija), there always is he who is known as Deity Sadashiwa; he is white in colour and three-eyed, and has five faces and ten arms, clad in a tiger's skin; his body is united with that of Girija (Power of Shiwa) (- Shatchakranirupana, Verse 29). 
The bija-aspect of Hang assumes the divine form of Deity Arnbara who is white and seated on a white elephant. He has four arms (- Mridanitantra, quoted in the Amarasanggraha MS) and holds a noose and a goad, and makes the gestures of granting boons and dispelling fear (-Nigamalata). This is the concentration form of Arnbara. 
Sadashiwa 
Deity Sadashiwa lies in the lap of Hang-bija (- Mridanitantra, quoted in the Amarasanggraha MS; Nigamalata). In the lap of the Hangbija means that Sadashiwa is always in the bindu of the bija and manifests himself in form in concentration. The manifested form of Sadashiwa is as follows: he is white in colour ( - 
Shatchakranirupana. Verse 29); he has five faces and three eyes (to each face) ( - Nirwanatantra, 
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        ch. 8, p. 10; Mridanitantra MS), and ten arms (- Mahanirwanatantra, 14.35; Nigamalata), and is clad in tiger's skin (-Mahanirwanatantra, 14.33; Nirwanatantra, ch. 8, p. 10). The presence of Sadashiwa in the wishuddha chakra has been generally recognized ( - Todalatantra, ch. 7, p. 14; Mantramahodadhi, 4.23; Sammohanatantra, Part 2, ch. 2, p. 2; Sharadatilakatantra, 5.135; Rudrayamala, Part 2, 22.9; Puraschcharyarnawa, ch. 5, p. 387; Mantramaharnawa, ch. 4, p. 42; Shadamnayatantra, 5.267). 
In the text (Shatchakranirapana, Verse 29), it has been stated that Sadashiwa's body is not different from Girija, that is, Sadashiwa and Girija have the same body. This means that Sadashiwa is in the form of Ardhanarishwara in which the Supreme Power, who is the Mother of the universe in the form of Gouri, is the half of the body of Shambhu (Shiwa) (-Nirwanatantra, ch. 8, p. 10). Kalicharana also interprets it as Ardhanarishwara (half male and half female form). Ardhanarishwara is a form of Shiwa in which the female (that is Shakti Power) forms the half part of Ishwara (Shiwa) ( - Wachaspatyam). It cannot be translated by the word androgyne or hermaphrodite. It is a form in which Supreme ConsciousnessPower manifests both the Shiwa and Shakti (Power) aspects distinctly but also in union. The right part is Shiwa and the left part is Shakti. Kalicharana says that Ardhanarishwara is of golden colour on his left half of the body, and white on his right half. He cites a verse in which it is stated that there (in the wishuddha) is Deity Sadashiwa who is clad in white raiment and half of his body is the same as that of Girija, his body being of both silver (white) and gold (yellow) colour. The Ardhanarishwara form is also called Hara(Shiwa)-Gourz'(Shakti)-murti (form) (-the commentator Shankara) and Uma (Shakti) -Maheshwara (Shiwa) (- Shabdakalpadrumah). 
Sadashiwa as Ardhanarishwara is on the bull, half of whose body is that of the great lion (that is, the half-bull-half-lion) (-Nirwanatantra, ch. 8, p. 10). The carrier (wahana) of Shiwa is the bull, and that of Shakti is the great lion (mahasingha). As the right part is Shiwa and the left part is Shakti 
(ibid.,
 ch. 8, p. 10), so the bull 
part is on the right side and the lion part on the left side. 
Sadashiwa has ten arms. But in the text ( - 
Shatchakranirupana,
 Verse 29), there is no mention of the implements which are in his hands. Kalicharana quotes a verse in which the implements carried by Sadashiwa have been mentioned. They are as follows: the shula (trident), the tanka (axe, or chisel), the kripana (sword), the wajra (thunderbolt), dahana (fire), the nagendra (the great serpent), the ghanta (bell), the ankusha (goad), and the pasha (noose), and a hand in abhaya-mudra (the gesture of dispelling fear). 
So the concentration-form of Sadashiwa as Ardhananshwara is as follows. 
The right half of the body ofArdhanarishwara is white and the left half is of golden colour; he is on the bull-lion; he has five faces and each face has three eyes; he is clad in tiger's skin; he has ten arms and carries in his hands a trident, a chisel (or an axe), a sword, the thunderbolt, fire, the great snake, a bell, a goad and a noose, and makes the gesture of dispelling fear. (See Plate 15, left top figure.) 
Sadashiwa has another form (not as 
Ardhanarishwara), described as follows. 'He is calm and as bright as ten million moons, and clad in a tiger's skin; his sacred thread is the serpent and his body is smeared with ashes and ornamented with snakes; he has five faces of the smoke, yellow, vermilion, white and deep red colour, and three eyes to each face; his head is covered with matted hair and he holds Ganga (the sacred river by that name); he is adorned with the moon (in crescent form) on his forehead; he has 10 arms, holding in his left hands the kapala (skull), pawaka (fire), the pasha (noose) the pinaka (Shiwa's bow) and the parashu (axe), and in his right hands the shala (trident), the wajra (thunderbolt), the ankusha (goad) and the shara (arrow), and shows wara (-mudra with one of his right hands) (the gesture of granting boons); he is white as snow, the kunda flower, or the moon, and seated on a bull' ( - Mahanirwanatantra, 14.32-7). This is also the concentration-form of Sadashiwa. 
There is a Waidika concentration-form of Sadashiwa as Ardhanarishwara which is as 
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        follows. 'Sadashiwa is like pure crystal (that is, colourless transparent, or pure white) and holds the crescent on his forehead; he has five beautiful faces, three eyes (to each face), and ten arms; he holds all implements and is adorned with all kinds of ornaments, he shows the gesture of granting boons; and one half of his body is of Uma (Power of Shiwa)' (- Yogatattwopanishad,
 Mantras 100-1). 
Power Shakini 
In this lotus (that is, in the pericarp of the wishuddha chakra- Kalicharana), is Shakini (the Power named Shakini - Kalicharana) who is white like the ocean of nectar (- Kalicharana) (or whiter than the ocean of nectar - Bhuwanamohana), clad in yellow raiment, and the shara (arrow), the chapa (bow), the pasha (noose) and the srini (goad) are held in her four beautiful hands (- 
Shatchakranirupana,
 Verse 30). (See Plate 15, right top figure.) 
The presence of Power Shakini in the wishuddha chakra has been generally recognized in the Tantras (- Todalatantra, ch. 7, p. 14; Mantramahodadhi, 4.23; Tripurasarasamuchchaya, 5.23; Rudrayamala, Part 2, 22.9; 
Shadamnayatantra, 5.267; Jnanachudamani, quoted in the Yogakalpalatika MS). SHakini has been called the doorkeeper (- Sammohanatantra, Part 2, ch. 2, p. 2). It has been said that Shakini and Sadashiwa are the same (-Rudrayamala, Part 2, 61.2). Shakini is the presiding Deity (of the wishuddha) (- Shiwasanghita, 5.125). SHakini has four arms (- Mridanitantra, quoted in the Amarasanggraha MS). 
Kalicharana quotes a verse in which the concentration-form of Shakini has been described. The verse states: Deity Shakini is in the form of light; she has five beautiful faces and three eyes to each face; she holds a noose, a goad, and a book in her lotus hands and makes jnanamudra (an attitude of the right hand in which the tip of the first finger touches the tip ofthe thumb). 
The commentator Wishwanatha also quotes a verse from a Tantra in which the concentration-form of Shakini has been stated as follows. 
The divine Shakini is splendorous, having five faces with three eyes each, and beautiful 
teeth, and holding in her lotus hands a bow, a trident, a book, and showing jnanamudra. 
He adds that the arrow, the noose, the book and the jnanamudra (in the hands of Shakini) have also been mentioned in another Tantra. 
Other concentration forms of Shakini are as follows. 
1 Shakini is shining white in colour; she has two arms, and a charming face with beautiful eyes, painted with collyrium; she shines with the vermilion-mark on her forehead, and is clad in black raiment and adorned with various ornaments (- Kankalamalinitantra, ch. 5, p. 23). 
2 Shakini has a red face with a sweet smile, and her eyes are painted with collyrium; she is beautifully ornamented and holds the thunderbolt and a staff (- Kularnawa, ch. 10, p. 53). 
3 Shakini has five faces, three eyes (to each face), and four arms, holding a noose, a goad, and a book, and making the jnanamudra; she is powerful and has prominent teeth (- Koulawalitantra, ch. 22, p. 81). 
4 The amiable Shakini, who gives blessings to the three worlds, is clad in yellow raiment, and beautiful and delighted; she is splendorous; she is beyond the Weda (Wedadya; from the mantra viewpoint, it is the mantra 
Ong)
 and she is the source of the Weda (Wedamata; from the mantra viewpoint, the bijas 
ing, ing, and 
thang,
 and the mantra Swaha); her body is moistened by the flowing streams of pure nectar; she has the most charming and smiling face with the three lotus-like beautiful eyes, well-developed breasts and matted hair and is adorned with all ornaments; she has four arms, and carries a lotus and an implement, and makes the gestures of dispelling fear and granting boons; she is also terrific when she is Goddess Shyama (-Rudrayamala, Part 2, 61.3-4). 
5 Shakini is both without and with form; she is the mantra-knowledge; she is yellow in colour, three-eyed, four-armed and adorned with all ornaments; she has a smiling face; as Gouri she is united with Sadashiwa; she holds with her lotus hands the skull and the white lotus, and makes the gestures of granting boons and dispelling fear ( - Rudrayamala, Part 2, 62. 32-3). 
6 Divine Shakini is yellow in colour; she has 
five faces and three eyes to each face, and beautiful teeth; she holds with her lotus hands a noose, a trident and a book, and shows jnanamudra (the symbol of knowledge, done by a particular position of the hand) ( - Jamala, quoted in the Yogakalpalatika MS). 
. The differences in the forms and implements are due to the mode and object of concentration. 
Moon-region 
There is in the pericarp of the wishuddha the spotless circular lunar region (-
Shatchakranirupana,
 Verse 30). Kalicharana says that Divine Shakini is in the moon-region which lies in the pericarp of the wishuddha and he quotes a passage from the Premayogatarangini as his support, which says that there is Power Shakini in the shining lunar region. 
Kalicharana says that there is at first the akasha-region in the pericarp of the wishuddha, and inside it is a triangle, within the triangle is the lunar region and within it the akasha-bija and others. This is supported by a verse he quotes which states that concentration should be done on the full moon (that is, the circular lunar region) which is in the triangle situated in the pericarp (of the wishuddha); there (in the lunar region) concentrate on white Akasha (as Deity), clad in white raiment and seated on an elephant; there is Deity Sadashiwa. 
The presence of the lunar region in the pericarp of the wishuddha chakra has been mentioned in the Nirwanatantra, ch. 8, p. 10. The Nirwanatantra says that there is the very beautiful Jana-world where the great spiritual darkness ends; outside it (but inside the pericarp) is the lunar region ... in the pericarp lies the gemmed region where is a six-cornered diagram; inside the diagram is the half-bull-half-lion on which is seated (Power) Gouri united with Sadashiwa on her right side. This seems to indicate that there is the lunar region in the pericarp; within it the gemmed region; within the latter is a hexagon, inside which is the Deity in Ardhanarishwara-form. 
It has been stated that in the region where the filaments of the wishuddha lotus are (that is, the region surrounded by the filaments; this is 
the pericarp) there is a beautiful sky-blue triangle where lies Sadashiwa (-Sammohanatantra, Part 2, ch. 2, p. 2). The triangle has been farther explained in the Mridanitantra, which says that there (in the pericarp of the wishuddha) is the akasha-region which is a triangle and of smoke colour; inside it is the akasha-bija 
{Hang) who is four-armed and seated on an elephant; in his lap is the four-faced, three-eyed Sadashiwa; here also is situated Power Shakini who has four arms. 
The whole thing may be summarized as follows. 
In the pericarp of the wishuddha chakra there is the akasha-region which is circular in shape and white in colour (- 
Shatchakranirupana, Verse 28). The triangle (mentioned in the 
Sammohanatantra, Part 2, ch. 2, p. 2) is not to be considered as situated directly in the pericarp, but inside the akasha-region which is in the pericarp. The triangle is the essential part of the circular akasha-region, and, therefore, it has also been termed the triangular akasha-region (- Mridanitantra). The triangle is either skyblue (-Sammohanatantra, Part 2) or smoke (- Mridanitantra) in colour. Inside this triangle is the circular lunar region (- the verse quoted by Kalicharana). Akasha (in the bija-form) lies inside the lunar region 
{-ibid.).
 According to some other authorities, there appears to be a gemmed region inside the lunar region, and inside the gemmed region is a hexagon, and inside it is Ardhanarishwara (-Nirwanatantra, ch. 8, p. 10). As Sadashiwa in the form of Ardhanarishwara, is in the hexagon, so the akashabija in whose lap Sadashiwa is (-Mridanitantra) must be in the hexagon. 
According to some authorities the jiwatman (the embodied being) is situated in the wishuddha chakra (- Jnanarrnawa, quoted in the Yogakalpalatika MS) and concentration should be done on him (- Purashcharyarnawa, ch. 6, p. 492). The wishuddha chakra is the centre for udana-wayu (- Amritanadopanishad, Mantra 34; Dewibhagawata, 7.32,40). According to some other authorities the centre of prana-wayu is in the wishuddha (- Mantramaharnawa, ch. 4, p. 42). The wishuddha is also the centre of the principles of hearing and speech (- Kankala
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        malinitantra, ch. 2, p. 5; Mantramaharnawa, ch. 4, p. 42). 
Explanation 
The akasha-power and udana-wayu radiate through the sixteen petaline processes of the wishuddha chakra into the ida-pingala field. The petaline power phenomenon consists of 16 radiations designated by the first sixteen matrikaunits from 
ang
 to 
ah.
 The colours of the petals and the matrika-letters indicate the nature of the radiations. The smoke colour of the petals indicates the concentration of udana-wayu. 
The original colours of the matrika-letters form 
ang
 to 
ah
 are as follows: 
ang, ang, ung, ung, Iring, aing
 are white; 
ing, ung, ring, I
rina
,
 ang are yellow; 
ring, eng, ong, oung, ah
 are red. These matrika-letters become red in the wishuddha. It indicates the concentration of pranawayu. When the matrika-letters become golden, the concentration of wyana-wayu is indicated. Through the processes ofjapa of the matrikaletters as mantra and thought-concentration the petals are transformed into a circle of smoke colour when all powers shall be internalized. This mantra-form is the unit of concentration at the wishuddha level. 
Akasha-principle 
The central force of the wishuddha chakra is the akasha-principle which is seen first as a round white form in concentration, and as the depth of concentration increases, a triangle of the colour of sky-blue appears inside it. Then a moon-white circular form, termed the lunar region, appears within the triangle, and finally the akasha-bija 
Hang
 is seen in the lunar region. 
The Ha aspect (which is the real 
bija
 aspect of 
Hang)
 develops in concentration as Deity Akasha (Ambara) white in colour, four-armed and seated on a white elephant; he holds a noose and a goad, and makes the gestures of granting boons and dispelling fear. The power imbedded in the 
bija
 aspect of 
Hang
 is fully roused when it assumes a divine form. The basic aspect of the power is the greatest development of physical power arising from the purity of the body; this is represented by the white elephant. 
Associated with the physical power is the power of control being exercised on the body and mind; it is represented by the goad (ahkusha). Under this condition, the disciple begins to be free from bondage, which is represented by the noose (pasha). The gesture of granting boons (waramudra) and that of dispelling fear (abhayamudra) are indicative of imparting spiritual knowledge and removing all obstacles in the spiritual path. The mantra-forms of hasti (elephant) are 
shang, krang
 and 
prang;
 of ankusha (goad) are 
jhang, tang, shang
 and krong;
 and of pasha (noose) is 
ang. 
At the next stage of concentration, Deity Sadashiwa emerges from the bindu of 
Hang. He is usually seen in the form Ardhanarishwara (half male-form and half female-form). The right half is Sadashiwa who is white in colour, has five faces and three eyes in each face; he has ten arms and holds a trident, a chisel, a sword, the thunderbolt, fire, the great snake, a bell, a goad and a noose and shows the gesture of dispelling fear; he is clad in a tiger's skin and is seated on the bull side of the bull-lion. 
The white colour indicates that the Sadashiwa's form is of pure sattwa (sentience), expressing divine knowledge. His five faces indicate the concentration-knowledge of the five principles represented by the mantras 
hang, Wang, Rang, Yang
 and 
Hang.
 In each face there are three eyes. When the two eyes do not see the world, because of their being absorbed in concentration, the third eye opens and expresses samadhi-prajna (true knowledge arising from superconcentration). The trident 
(shula)
 indicates the power of absorption of the primus (prakriti) consisting of three primary attributes. The chisel (tanka) indicates that living spiritual strength which removes all unspirituality. The sword (kripana) indicates the destruction of all forms which apparently limit the infinite formless Being. The thunderbolt (wajra) is the adamantine control of apana-function. The fire (dahana) is the kundalini-fire of absorption of all cosmic principles. The great serpent (nagendra) is the roused Kundali-power. The bell 
(ghanta)
 indicates the silent sound of mantra. The clothed tiger's skin indicates that all power has been controlled and spiritualized 
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        for the attainment of samadhi, or liberation. 
Ardhanarishwara indicates the union of Shakti (Power) with Shiwa (Supreme Consciousness) as one and the same. The full realization of this occurs at the level of Parama Shiwa (Supreme Consciousness). Below the level of Sadashiwa, Shiwa and Shakti remain separate, but oneness is experienced in concentration. At the material level, both the male and the female forms are of Shakti, and consciousness-in-concentration is the experience of Shiwa in relation to Shakti as Kundalini. But these forms constitute different entities. This causes a differentiation in the pranic force in its life-creating aspect and effects a bifurcation as red-energy (rajas) and white-energy (shukra). The red-energy operates fully and freely in the female form and develops essential feminine qualities which maintain femininity. On the other hand, the whiteenergy does the same thing in the male. God Brahma as Ardhanarishwara made half part of his body male and the other half female, and they were separated for creative purposes. Owing to the natural affinity of the two forms of energy, man and woman are attracted to each other; each tries to get in contact as much as possible, but there is an inescapable powerlimitation when the energy-flow begins to ebb. This only serves a part of our purpose. Unless one is able to ingest the essence of the substanceenergy from each other during multi-levelled contacts by exercising control and by applying well-mastered motions, adequately and controllingly, the inner instability will continue and the mental diversiform will not cease. The Ardhanarishwara form of Sadashiwa is the form in which the female process has been united with the male process to manifest the full power phenomena, leading to full union of Shakti in Shiwa. The power aspect of Sadashiwa is Gouri - the eternal Power. When in form. She is of golden colour and three-eyed. The golden colour indicates that the all-directing wyanaforce has been centralized in her to effect the motionlessness of the prana-wayus. 
When the Power of Sadashiwa is taken as a separate form, she is Power Shakini As a distinct power-form, Shakini is the presiding Deity of the wishuddha chakra and its door-keeper. This 
means that the worship and concentration of Shakini are absolutely necessary to acquire competence to be able to do spiritual practices in the wishuddha chakra, and for the removal of all obstacles. 
Shakini is white like Sadashiwa. She has also five faces and three eyes to each face like Sadashiwa. She holds in her four hands a bow, an arrow, a noose and a goad. The bow (chapa) and the arrow (shara) indicate the concentration power developed to its deepest form. Her yellow raiment indicates the full control of the pranawayus through the centralization of wyanawayu. She is on the lion part of the bull-lion. It indicates that all power-manifestation is under her full control. The mantra-forms of chapa (bow) are 
ung, kang
 and 
ghang,
 and that of shara (arrow) is phat ( - Warna
bijakoshah). 
7 Talu 
The talu chakra is not included in the sixchakra group. It is the seventh chakra numerically, counting from the muladhara. It is not the chakra which is stated to be situated in the talumula ( - Wishwasaratantra, ch. 1, p. 8; Koulawalitantra, ch. 3, p. 8; Dewibhagawata, 11.1.43). The word 'talumula' has been technically used here to mean the lowest part or the base of the palatine region - the neck. The reputed commentator 
Nilakantha
 has also interpreted the word as 
kantha
 = neck or throat (-Commentary on Dewibhagawata, 11.1.43). So, the chakra situated in the talumula is the wishuddha. 
The talu chakra has been mentioned in the Waidika accounts. The term talu chakra has been used in the Soubhagyalakshmyupanishad, 3.6. It is above the 
kantha
 chakra (wishuddha) and below the 
thru
 chakra (ajna) (- 
ibid., 3.5-7). Another Waidika term of the talu chakra is the taluka chakra which has been called the sixth chakra, the fifth being the kantha
 chakra (wishuddha), and the seventh being the 
bhru
 chakra (ajna) (- Yogarajopa
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        nishad. Mantras 12, 13, 15). Here it is very clear that the taluka (or talu) chakra is above the wishuddha and below the ajna. The talu chakra has been indirectly mentioned in the Darshanopanshad, 7.12. 
In the Pouranika accounts the talu chakra has been mentioned. In connection with the pranayamika-dharana. prana is held in the fourpetalled lotus (muladhara), the six-petalled lotus (swadhishthana), the navel region (manipura), the twelve-petalled lotus in the heart region (anahata), the sixteen-petalled lotus (wishuddha), in the palatine region (talu chakra), and finally the brahmarandhra (brahmarandhra or nirwana chakra) (- Skandapurana, 1.2.55. 44-5). Here the talu chakra has been indirectly mentioned. It has been stated that concentration should be done on the hrit lotus, in the anal region (muladhara), navel region (manipura), throat region (wishuddha), palatine region (talu chakra), the eyebrow-space (ajna) in the forehead and dwadashanta (the brahmarandhra or nirwana chakra) in the top part of the brain (Shiwapurana, 5b. 29. 131-2). Here also the 
talu chakra has been indirectly mentioned. The talu (palate) region as a place for concentration has been mentioned in the lingapurana, 2.21.28. The talu region indicates the talu chakra which is situated in the palatine region. 
The talu chakra has not been dealt with in the general Tantrika texts. It is a special chakra about which a disciple should learn directly from his guru. However, the subject has been briefly treated in certain Tantrika manuscripts. The talu chakra has been mentioned in the Amarasanggraha MS, Brahmasiddhantapaddhati MS and Tattwayogabindu MS. It has been stated in the Tattwayogabindu that the wishuddha chakra is situated in the region of the neck, then the sixth is the talu chakra, and then the ajna chakra is in the eyebrow region. It has been clearly indicated here that the talu chakra is above the wishuddha and below the ajna. 
According to Jaganmohana Tarkalankara, a great authority on the Tantras, there is a secret chakra named lalana chakra which is above the wishuddha, and is in the palatine region 
(-Footnote 87, in connection with the verse of the Mahanirwanatantra, 5.104. dealing with the chakras). He further says that thereafter (after leaving the wishuddha chakra) K.undalnii
 will pass through the secret chakra lalana and reach the ajna 
(ibid.).
 So the lalana chakra and the talu chakra are the same. 
Swami Sachchidananda Saraswau says that there is the secret lalana chakra lying within the sushumna which is in the vertebral column, in the region behind the uvula; it is situated above the wishuddha chakra and in the upper part of the neck (- Pujapradipa (by Swami Sachchidananda Saraswati), Part 2, ch. 4, p. 78). 
He farther says that there is the very secret lalana chakra, situated between the fifth (the wishuddha) and the sixth (the ajna) chakra, and is taught by the gurus successively . . . The seat of the lalana chakra is in the palatine region, above the wishuddha chakra (- Gurupradipa (by Swami Sachchidananda Saraswati), ch. 6, p. 262). He also says that the generally unknown and the secret lalana is situated above the wishuddha and below the ajna chakra, that is, in the upper part of the cervical spinal column, near the uvular region, and inside the sushumna (- Gitapradipa by Swami Sachchidananda Saraswati, p. 121). 
The lalana chakra has been mentioned here: then (that is, after passing through the wishuddha chakra) a yoga disciple shall make Kundalini pass, through the secret chakra named lalana by using the mantra 'Hangsah', to the ajna chakra ( - Atma-tattwa-darshana, edited by Jaganmohana Tarkalankara, and collected and published by Nilamani Mukhopadhyaya), ch. 2, p. 201). 
Terminology 
The following are the terms for this chakra. 
1 Talu, mentioned in the Soubhagyalakshmyupanu/zad, 3.6; Brahmasiddhantapaddhati MS; Amarasanggraha MS; Tattwayogabindu MS. It has been indirectly mentioned in the Darshanopanishad, 7.12; Skandapurana, 1.2.55. 44; Shiwapurana, 5b.29.131; lingapurana, 2.21.28. 
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        2 Taluka, mentioned in the Yogarajopanishad,
 Mantra 13. 
3 Lalana, kept secret by the gurus who usually instruct their disciples directly. 
Position 
The talu chakra is situated in the palatine region within the chitrini 
nadi.
 It is above the wishuddha and below the ajna. 
Description 
The talu chakra has 12 petals (-Soubhagyalakshmyupanishad, 3.6; Jaganmohana Tarkalankara's Note No 87, in connection with his translation of the Mahanirwanatantra, 5.104; Gurupradipa (by Swami Sachchidananda Saraswati), ch. 6, p. 262). According to some other Tantras, the talu chakra has 64 petals (-Brahmasiddhantapaddhati MS; Amarasanggraha MS; Tattwayogabindu MS; Gurupradipa (by Swami Sachchidananda Saraswati), ch. 6, p. 262). 
The colour of the petals, when the chakra is twelve-petalled, is red ( - Jaganmohana's Note 87; Gurupradipa (by Swami Sachchidananda Saraswati), ch. 6, p. 262). When the chakra has sixty-four petals, the petals are shining white in colour (-Tattwayogabindu MS). 
There is a circular region (karnika) of red colour, termed ghantika (because of its intimate relation to the uvular region) in the pericarp of the lotus, and inside it is a region (bhumi) where lies the moon's power (chandra-kala) which oozes nectar (amrita) ( - Tattwayogabindu MS). This region (bhumi) is called the region of nectar (amritasthali) which shines like a million moons (that is, shining white in colour), and full of nectar; within it lies the nectar-oozing moon's power (- Amarasanggraha MS). The region of nectar is the reservoir of nectar (amritadhara) (-Brahmasiddhantapaddhati MS). This is why it has been stated that the talu chakra is the centre where the nectar-stream flows (-Soubhagyalakshmyupanishad, 3.6). 
In the exterior aspect of the talu chakra is an interstice which leads to the uvular 'point' (ghantika-linga wiwara), technically called the 
'tenth' (- Soubhagyalaksamyupanishad, 3.6). This 'point' in the uvular region is also called the ghantika-lingamula-randhra (uvular 'point') which leads to the reservoir of nectar in the chakra (-Brahmasiddhantapaddhati MS). 
There are twelve specific qualities (writtis) on the twelve petals of the talu chakra (when it is considered as a twelve-petalled lotus), arranged from the right to the left in the following order: 
(I) respect, (2) contentment, (3) offence, (4) self-control, (5) pride, (6) affection, (7) sorrow, (8) depression, (9) purity, (10) dissatisfaction, 
(II) honour, (12) anxiety ( - Jaganmohana's footnote. No. 87 in his translation of the Mahanirwanatantra, 5.104). 
Explanation 
The talu chakra is a very important centre for concentration. There are two main forms of concentration which are practised here: concentration on the moon-power (chandra-kala), and the void-concentration (shunya-dhyana). 
1 Moon-concentration. Concentrate on the circular nectar-region of shining white colour and on the moon-power lying inside it, from which nectar (white in colour) is oozing constantly. There are two important practices in connection with this form of concentration: irradiation and tenth-point-process. The whole body should be irradiated with nectar in concentration. The tenth-point-process (dashamadwara-marga- Yogarajopanishad, Mantra 14) is the process of tongue-lock consisting of the pressing with the elongated and retroverted tongue the tenth 'point' in the uvular region. During this concentration, it is desirable to execute the tongue-lock which enhances its value. This mode of concentration develops the power to make concentration deeper, prevents mental diversification, increases energy and causes well-being. It is always desirable that a disciple should be in the talu chakra for some time when making concentration on the chakras. Whenever there is some lack of power of concentration, concentration should be made here. 
2 Void-concentration. The void-concentration is a difficult form of concentration in which 
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        the absorptive concentration power is developed to transform the sense-consciousness into superconsciousness. This process is for advanced disciples and should be learned from a guru. 
8 Ajna 
The ajna chakra is the sixth of the six-chakra group, but, numerically, it is the eighth chakra. It is situated within the chitrini 
Midi. 
Terminology 
The following are the Tantrika terms of the ajna chakra. 
1 ajna, mentioned in the Todalatantra, ch. 7, 
p. 14; ch. 9, p. 17; Kamadhenutantra, ch. 13, p. 16; Kularwawa, ch. 4, pp. 19, 22; Gandharwatantra, ch. 5, p. 28; Mantramahodadhi, 4.24; Kubjikatantra, 6.308; Tripurasarasamuchchaya, 5.27; Bhutashuddhitantra, ch. 3, p. 3; ch. 5, pp. 4,5; ch. 8, p. 8; ch. 14, p. 12; Sammohanatantra. Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; Mundamalatantra, ch. 6, p. 9; Shaktanandatarangini, 4.14, 30,34; Rudraya
mala,
 Part 2, 16.22,23,27; 15.37,38; 18.2; 19.25, 36; 20.6,40,42; 21.27; 22.14; 25.56; 27.68; Tantrarajatantra, 21.83; Purashcharyarnawa, ch. 2, p. 91; ch. 6, pp. 490,492; Shiwasanghita, 5.131,148,150; Goutamiyatantra, 34.52; Jnanarnawa,
 quoted in Yogakalpalatika MS; Yogaswarodaya and Mridantanitra, quoted in Arnarasanggraha MS; Tattwayogabindu MS. 
2 Ajnapatra (the ajna with petals = ajna lotus), mentioned in the Kankalamalinitantra, ch. 2, p. 5. 
3 Ajna-pura (ajna-centre), mentioned in the Bhutashuddhitantra, ch. 2, p. 2; ch. 14, p. 12. 
4 Ajna-puri (ajna-centre), mentioned in the Bhutashuddhitantra, ch. 2. p. 2, ch. 10, p. 9. 
5 Ajnambuja (ajna-lotus), mentioned in the Rudrayamala, Part 2, 15.66; 
Shatchakranirupana, Verse 32. 
6 Ajna-pankaja (-lotus), mentioned in the Shiwasanghita, 5.141, 147. 
7 Jnana-padma (knowledge-bestowing lotus . 
mentioned in the Nirwanatantra, ch. 9, p. 11. 
8 Dwidala (the two-petalled), mentioned in the Wishwasaratantra, ch. 1, p. 10; Koulawalitantra, ch. 22, p. 80; Shaktanandatararigin/, 4.29; 7.14; 9.16; Rudrayamala, Part 2, 16.15; 15.64; 22.11; 60.30; Purashcharyarnawa, ch. 5, p. 387; Shadamnayatantra, 4.59, 60, 169; 5.268; Gandharwatantra, ch. 8, p. 39. 
9 Dwidalambuja (the two-petalled lotus), mentioned in the Rudrayamala, Part 2, 16.4,6. 
10 Dwidala-kamala (the two-petalled lotus), mentioned in the Brahmasiddhantapaddhati MS. 
11 Dwipatra (the two-petalled), mentioned in the Wishwasaratantra, ch. 1, p. 8; Koulawalitantra, ch. 3, p. 8. 
12 Bhrusaroruha (the lotus in the eyebrow region), mentioned in the Sammohanatantra, Part 2, ch. 4, p. 4; Sharadatilakatantra, 5.135. 
13 Triweni-kamala (the lotus where the three nadis have joined together), mentioned in the Mahamuktitantra, quoted in the Yogakalpalatika MS. 
14 Netra-padma (the two-petalled lotus), mentioned in the Kankalamalinitantra, ch. 2, p. 5. 
15 Netra-patra (the two-petalled), mentioned in the Tararahasya, ch.4, p. 23. 
16 Bhrumanadala (the eyebrow-chakra), mentioned in the Kularnawa, ch. 4, p. 21. 
17 Bhru-madhya (the space between the eyebrows, that is, the lotus situated in the eyebrow space), mentioned in the Mantramahodadhi, 4.28. 
18 Bhru-madhyaga-padma (the lotus situated in the space between the eyebrows), mentioned in the Mahanirwanatantra, 5.113. 
19 Bhru-madhya-chakra (the chakra situated in the space between the eyebrows), mentioned in the Brahmasiddhantapaddhati MS. 
20 
Bhru-mula
 (the eyebrow-root, that is, the lotus in the eyebrow region), mentioned in the Shadamnayatantra, 4.145. 
21 Shiwa-padma (-lotus), mentioned in the Shadamnayatantra, 4.144. 
Position 
The ajna chakra is situated in the space between the eyebrows (-Gandharwatantra, ch. 8, p. 39; 
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        Mantramahodadhi, 4.25; Tripurasarasamuchchaya. 5.27; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; Koulawahtantra, ch. 22, p. 80; Shaktanandatararigini, 4.14,29; 7.14; 9.16; Rudrayamala, Part 2, 16.4,27; 
22.11; Purashcharyarnawa, ch. 5, p. 387; ch. 6, p. 490; Shiwasanghita, 5.131; Yogaswarodaya and Mridanitantra, quoted in Amarasanggraha MS; Tattwayogabindu MS). It has also been stated that the ajna is in the lalata (the forehead) (- Tararahasya, ch. 4, p. 23; Wishwasaratantra, ch. 1, p. 8; Koulawahtantra, ch. 3, p. 8). Here, the word lalata, which usually means the forehead, has been used technically. Here, it indicates the lowest part of the forehead which is connected with the eyebrow-region. The word lalata has also been used in the Dewibhagawata, 11.1.43. The great commentator 
Nilakantha interprets lalata as the eyebrow space 
(bhrumadhya) here. It is to be noted that both Wishwasaratantra and Koulawalitantra have used lalata (-Wishwasaratantra, ch. 1, p. 8; Koulawalitantra, ch. 3, p. 8) as well as bhrumadhya (the eyebrow-space) (-Wishwasaratantra, ch. 1, p. 10; Koulawalitantra, ch. 22, p. 80) to indicate the position of the ajna. This means that lalata here is the eyebrowspace, not the actual forehead as has been interpreted by 
Nilakantha. 
According to the Waidika accounts the ajna is situated in the eyebrow-space (-Yogachudamanyupanishad. Mantra 5; Yogashikhopanishnad, 1.175; 5.11; Yogarajopanishad, Mantra 15). As the ajna is situated in the space between the eyebrows, so it has the Waidika terms bhruchakra (- Soubhagyalakramyupanishad, 3.7; Yogarajopanishad, Mantra 15) and bhru-madhya (the eyebrow-space) (- Yogakunadalyupanishad, 1.69). Many Tantrika terms of the ajna are due to its location in the eyebrow-region (see terms Nos 16-21 above). In the Pouranika accounts, the position of the ajna is the eyebrowspace (- Shiwapurana, 5b.29.134; Kalikapurana, 55.30). 
So the position of the ajna chakra is in the eyebrow-space. This does not mean that it is situated directly there. It means that the ajna is inside the 
sushumna.
 at the point where it passes through a part of the brain, lying at the level 
of the midpoint of the space between the eyebrows. 
Description 
Shatchakranirupana
 says: the lotus termed ajna which is like the moon and becomes manifested by the concentration-light has two petals of an intense white colour on which are the matrikaletters 
hang
 and 
kshang;
 inside it (that is, inside the pericarp of the lotus) is (Power) Hakini who is white like the moon and has six faces and holds the widya (a book), kapala (a skull), damaru (a drum) and 
japawati
 (a rudraksharosary) and shows mudras (the gestures of granting boons and of dispelling fear); her whole consciousness is Supreme Consciousness (-Verse 32). (See Plate 17.) 
Kalicharana interprets 'like the moon' to mean moon-like white colour. He adds that it may also mean that as the moon has nectarous cool rays, so the ajna chakra is cool-rayed. According to the commentator Ramawallabha, it is like the colour of the moon, and Bhuwanamohana has clearly stated that it is white in colour. Wishwanatha explains that it causes moisture (from nectar) like the moon. However, 'like the moon' cannot be interpreted only by white like the moon. To indicate the whiteness of the chakra the word 'sushubhra' (very white) has been used in the text. It has been stated that in the hollow of the ajna chakra is an excellent fluid (that is, the nectar) (-Rudrayamala, Part 2, 18.2). So there is nectar in the ajna as there is in the 'moon'. 
The ajna has two petals (- Kankalamalinitantra, ch. 2, p. 5; Nirwanatantra ch. 9, p. 11; Gandharwatantra, ch. 5, p. 28; Tripurasarasamuchchaya, 5.27; Bhutashuddhitantra, ch. 2, p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; ch. 4. p. 4; Wishwasaratantra, ch. 1, pp. 8, 10; Koulawalitantra, ch. 3, p. 8; ch. 22, p. 80; Sharadatilakatantra, 5.135; Shaktanandatarangini, 4. 14; Rudrayamala. Part 2, 15. 65; 16.4,6, 15; 22.11; 60.30; Purashcharyarnawa, ch. 6, p. 490; Shadamnayatantra, 4.144; 5.268; Shiwasanghita, 5.131; Brahmasiddhantapaddhati MS; Jnanarnawa and Mahamuktitantra, quoted in 
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        Yogakalpalatika MS; Yogaswarodaya, quoted in Amarasanggraha MS; Tattwayogabindu MS; also, Yogachudamanyupanishad, Mantra 5; Yogashikhopanishad, 1.175; 5.11; Dewibhagawata, 7.35.45; 11.1.43; Shiwapurana, 5b. 29.135); 
and the colour of the petals is white (- Kankalamalinitantra, ch. 2, p. 5; Tripurasarasamuchchaya, 5.27; Bhutashuddhitantra, ch. 2, p. 2; Sammohanatantra, Part 2, ch. 2, p. 2; Rudrayamala. Part 2, 22.11; Purashcharyarnawa, ch. 6, p. 490; Shiwasanghita, 5.131; Mayatantra, quoted by Wishwanatha), or lightning-like colour (- Koulawalitantra, ch. 22, p. 80; Jnanamawa, quoted in the Yogakalpalatika MS; also, Shiwapurana, 5b. 29.135). On its two petals are the two matrika-letters 
hang and 
kshang
 (- Kankalamalinitantra, ch. 2, p. 5; Gandharwatantra, ch. 5, p. 28; Tripurasarasamuchchaya, 5.27; Sammohanatantra, Part 2, ch. 2, p. 2; Wishwasaratantra, ch. 1, p. 10; Koulawalitantra, ch. 3, p. 8; Sharadatilakatantra 5.135; Shaktanandatararigini, 4.14; 7.14; Mahanirwanatantra, 5.113; Purashcharyarnawa, ch. 5, p. 387; ch. 6, p. 490; Shadamnayatantra, 5.268; Shiwasanghita, 5.131; Jnanarnawa, quoted in the Yogakalpalatika MS; Mridanitantra, quoted in the Amarasanggraha MS; also, Dewibhagawata, 7.35.45; 11.1.43; Shiwapurana, 5b. 29.135), and the colour of the letters is white ( - Jnanarnawa, quoted in the Yogakalpalatika MS; 
Dakshinamurti,
 quoted by Wishwanatha), golden (- Bhutashuddhitantra, ch. 2, p. 2), variegated (-Sammohanatantra, Part 2, ch. 2, p. 2), or shining (- Koulawalitantra, ch. 22, p. 80). The shining colour may mean bright white. 
It has also been stated that the matrika-letters on the petals of the ajna are 
\ang
 (the second la which is pronounced as 
da)
 and 
kshang, and shine like ten million moons (that is, shining white) (- Rudrayamala, Part 2, 22.13). According to Jaganmohana ( - Note 87 on the Mahanirwanatantra, 5.104) the matrika-letters 
hang and 
kshang
 are red in colour. He further says that king
 (= 
dang)
 is hidden in the pericarp 
(-ibid.). Sachchidananda says the same (- Gurupradipa (by Swami Sachchidananda Saraswati), ch. 6, p. 263). 
It has been stated that the borders of the 
three nadis (that is, the ida, pingala and sushumna.)
 are situated in the space between the eyebrows, termed the tripatha-sthana (the junction of the three power-lines) which is sixcornered and (can be magnified) to fourfingers' breadth, and red in colour; this is what is called the ajna chakra by the yogis (- Kalikapurana, 55.30). It means that in the ajna chakra, situated in the eyebrow space, are the ends of the ida and pingala which form ajunction in combination with the 
sushumna,
 and this junction is called the tripatha-sthana, which is in the form of a six-cornered region and red in colour. The Waidika term is the 
trikuta (- Brahmawidyopanishad, Mantra 73) where the ida, pingala and 
sushumna
 have been united, that is, in ajna. So, the ajna has a red, sixcornered region in its pericarp. The ajna has also been called the trirasra (the triangle) (- Lingapurana, 1.75.39), because it contains the triangular process in its pericarp. 
The ajna chakra has been described as having within it the beautiful kama chakra; inside the kama chakra is the very subtle prashna chakra, and inside that the phala chakra (-Rudrayamala, Part 2, 20.6-7). These special chakras are for the practice of special concentration. 
Hakini 
Power Hakini is situated in the pericarp of the ajna (- Todalatantra, ch. 7, p. 14; Karikalamalinitantra, ch. 2, p. 5; Kularnawa, ch. 4, p. 19; Mantramahodadhi, 4.24; Tripurasarasamuchchaya, 5.27; Koulawalitantra, ch. 22, p. 80; Shadamnayatantra, 5.268; Shiwasanghita, 5.131; Mridanitantra, quoted in Amarasanggraha MS). The various concentration-forms of Hakini are as follows. 
1 Hakini is moon-white in colour, six-faced and six-armed; she holds a book, a skull, a drum, and a rudraksha-rosary, and makes the gestures of granting boons and of dispelling fear (- Shatchakranirapana, Verse 32). 
2 Hakini is white in colour; she has six faces of red colour, each with three eyes; she holds in her hands the drum, the rudraksha-rosary, the skull and the book, and makes the gestures of granting boons and dispelling fear; and she is seated on a white lotus ( - A verse quoted by 
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        Kalicharana in his commentary on Verse 32). (See Plate 18.) 
3 The colour of Hakini is a mixture of whiteblack-red; she is two-armed and her face is moonlike beautiful with rolling eyes, like a moving black bee; she shines with the vermilion-mark on her forehead and her eyes are beautifully painted with collyrium; she has curled hair and is clad in red raiment and her upper garment is white (- Kankalamalinitantra, ch. 5, p. 23). 
4 Hakini is like the dark-blue cloud (that is, her colour is dark-blue) and has one, two, three, four, five or six faces (according to the type of concentration) which glitter like stars; she holds the skull, the spear, and the shield, and she makes the gesture of dispelling fear (- Kularnawa, ch. 10, p. 53). 
5 Hakini is white in colour; she has three eyes and holds the rudraksha-rosary, the drum, the skull, the book and the bow, and shows the mudra (either the gesture of granting boons or that of dispelling fear) (- Koulawalitantra, ch. 22, p. 80). 
6 Hakini is red in colour; she has six faces and three eyes to each face; she holds a drum, a rudraksha-rosary, a skull and a book and shows mudras (that is, the gestures of granting boons and of dispelling fear) ( - Jamala, quoted in the Yogakalpalatika MS). 
7 Hakini is pure white (or) like a blue lotus (that is, dark-blue in colour), and has six faces (- Mridanitantra, quoted in the 
Amarasanggraha MS). 
Itara-linga 
Shatchakranirupana
 says: it is well known that the seat of the subtle 
(sukshmarupa)
 manas (sense-mind) is at an intermediate point (antarala) of this lotus (ajna); inside the pericarp of this (ajna) is a triangle (yoni) which is the seat (pada) of Itara-Shiwa (Shiwa endowed with the power of full control over desires) who is revealed in his linga-form (absorptive concentration-form) (lingachihnaprakasha); here is also the seat (pada) (which is triangular in shape) of the Supreme Power as kundalini (paramakula), like the streaks of lightning flashes, causing the rousing of the brahma nadi (brahmasutra-prabodha), and manifesting as the first 
bija
 (primary source) of the Wedas (that is, the first mantra 
Ong)\
 a practitioner, being calm mentally, should do thought-concentration according to the order (prescribed by the guru) (-Verse 33). 
The 'subtle manas' indicates that the manas has a specific centre of operation which is beyond the centres of the operation of the senses which are situated in the lower five chakras. The term 'antarala' (an intermediate point) indicates that there is a subcentre within the ajna where the seat of the manas is. 
Kalicharana has interpreted lingachihnaprakasha' to mean shining in the linga-form. It means that Itara-Shiwa is in the linga-form. But the linga-form should never be translated here as phallic form. The linga is the central point within the triangle. 
About the order, Kalicharana says that the order as given in the text should not be taken, but the arrangements of words according to their import is to be adopted. He gives the following order: First, Power Hakini in the pericarp; next, Itara-linga within the triangle which is above Hakini; then, above him (Itaralinga), is the pranawa 
(Ong)
 in the triangle; and lastly, manas which is above pranawa. This is the right order of thought-concentration. 
The meaning of brahma-sutra, as given by Kalicharana, is chitrini nadi. But Ramawallabha, Wishwanatha, Bhuwanamohana and Shankara give its meaning as brahma 
nadi. The brahma-sutra is the brahma 
nadi. 
The presence of Itara-linga in the ajna has been mentioned in the other Tantras. It has been stated that Itara-linga is situated in the ajna (- Sammohanatantra, Part 2, ch. 2, p. 2) inside the triangle lying in its pericarp (- Kankalamalinitantra, ch. 2, p. 5), and the triangle is called yoni, and Itara-linga is like the rising sun (that is, red in colour) (-Koulawalitantra, ch. 22, p. 80). The colour of Itara-linga has also been stated as golden (- Shaktanandatarahgini, 4.14), or like the moon (shining white) ( - Yoginihridaya, quoted by Wishwanatha). 
Pranawa 
More has been said about pranawa in the text. Within that (the triangle before mentioned
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        Exposition of the Chakras 
Kahcharana), in this chakra (the ajna) is the seat of splendorous (pradipabhajyotis), pure (shuddha), aroused (buddha) inner consciousness (antaratman) (that is, the divine conscious power kundalini) who is manifest (from her subtle form) through the (first) sounds (warna) which form the pranawa; above it (the 
bija aspect of the pranawa, that is, O letter) is the half moon (called nada) and above that (half moon) is the ma letter in the bindu form (thus, O with nada-bindu becomes 
Ong)',
 above this (that is, 
Ong)
 is the nada (which is not the nada of 
Ong)
 which is shining white in colour 
(-Shatchakranirupana. Verse 35). 
About the pranawa, it has been stated that in this chakra (ajna) there is the bija in a
ksliaraforrn 
(akshara-bija)
 (that is, the first bija-mantra Ong)
 which is moon-white; it is splendorous ( - Shiwasanghita, 5.132-3). In this chakra, there is splendorous consciousness like light on which concentration should be done (-Soubhagyalaksamyupanishad, 3.7). This is the lustre of kundalini. Here (in ajna) is the circular light for concentration (- Yogarajopanishad, Mantra 15). The circular light indicates the luminous coils of 
Kundalini. 
Explanation 
The name 'ajna' for this chakra is due to the fact, when stated literally, that the transference of Guru's ajna (order) occurs in this chakra. But it has deeper meaning, ajna is the power in 'Ou'-form, which means the kundali'-power. Guru is the first divine form of the formless Supreme Being, centered in the guru chakra. From Guru Kundali-power radiates as 
Oung to the ajna chakra to rouse 
Ong
 residing in the triangle there when consciousness begins to be of Kundalini. In the ajna chakra, kundalini is in the form of 
Ong,
 that is, in the pashyantiform. When the aroused kundalini is conducted from the muladhara to the ajna, 
Ong
 is absorbed into kundalini and consciousness becomes of kundalini. In the ajna there is another possibility of making consciousness of kundalini. It is the rousing and transforming of 
Ong
 by the radiated Oung-power from Guru into kundalini when 
consciousness becomes of 
Kundalini. 
The Petals 
The ajna has two petals of shining white colour. The two petals are the two radiations of power, one passing downwards through the lower five chakras, and the other passing upwards through the upper chakras. The radiations are white, sentient and powerful. The two radiations are the hang and 
kshang
 radiations. In hang and kshang
 radiations are five wayus, five divine powers and Kundali-power. The original colour of 
hang
 is shining red, and of 
kshang
 is moonwhite. In the ajna, 
hang
 becomes moon-white, and 
kshang
 retains its original colour. The shining white colour indicates the greater concentration of udana-wayu. The udana-wayu arouses the sense and sentient principles in the five lower chakras and sense-consciousness, intelligence and attention in the upper three chakras. When hang
 and 
kshang
 are united in concentration, the lower radiation stops and the power becomes united with the upper radiation. Now, the forceful upper radiation is not received in the centres of sense-consciousness and intellection but passes directly to the centre of dhi which effects samadhi. 
Concentration on Hakini 
Concentration on Power Hakini is the basic concentration of the ajna chakra. The practitioner gets all the necessary powers and qualities to be able to work in the ajna through the concentration on Hakini. 
The six faces of Hakini indicate the five principles centered in the five lower chakras and the manas in the ajna system. The third eye in the centre is the concentration-light, and the other eyes indicate the perceptual knowledge and thoughts. She is said to have one, two, three, four, five or six faces. One face indicates concentration in which I-ness has been dissolved; two faces indicate concentration in which I-ness still remains; three faces - the three primary attributes; four faces - gross sensory knowledge, supersensory knowledge, presensory knowledge and nonsensory knowledge; five faces - the knowledge of five principles in the lower five chakras; and six faces - perceptual knowledge, thoughts, attention, and concentra
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        tion-knowledge of three forms - dharana, dhyana and samadhi. It indicates kundalini-knowledge when her faces are red in colour. 
The white colour of her body indicates her highly rarefied form of sattwa (sentience). The dark-blue colour of her body indicates the sattwa-form which is ready to proceed to a formless state. The red colour of her body indicates the fully aroused 
kundalini
 in form. It indicates the harmonious actions of the three primary attributes when her body colour is a mixture ofwhite, red and black. 
Hakini holds in her hands widya (book), kapala (skull), damaru (drum) and japawati (rudraksha-rosary), and shows the wara (granting boons) and 
abhaya
 (dispelling fear) mudras (by special positions of the hands). The widya is the spiritual knowledge of samadhi transformed into communicable word-forms represented in a book. The kapala indicates the existence of consciousness without the material instrumentation; or the functioning of consciousness when it is disjoined from the body. This consciousness is spiritual consciousness and develops from deep concentration. Damaru indicates the silent sounds of mantras developed from the waikhari form. The japawati indicates the spiritual practice of awakening the mantra. The wara is the imparting of spiritual knowledge and the abhaya is the removal of all obstacles to concentration. 
The bija-mantra of Hakini is 
hang.
 The mantra-forms of widya are 
ang, ing, ung, ring, gang
 and 
chang;
 of kapala - 
kang, Iring;
 of damaru - 
khang;
 of 
aksha
 (rudrakysha) - 
ung. bring;
 of wara - 
thang, dang, shang. 
Concentration on Itara-linga The linga is the specific form of formless Shiwa (Supreme Consciousness) which is held in consciousness in concentration. It is not a detailed form but a basic form most suitable for the practice of concentration. It is a tapering fomi on which concentration starts from its thick starting end, and as concentration goes deeper, it becomes slender and smaller and, finally, it is a point when concentration is still deeper. This point is also reached in concentration when it is applied on shalagrama (sacred stone) of Wi
shim
 (Supreme Being). There are many forms of shalagrama of which the round or the oval are the most important for concentration. In concentration on the shalagrama, the reduction of form is from the circumference to its central point. 
The linga is subtle, that is, it is a form in consciousness created in the process of concentration in which are involved three factors: the holding-power of concentration, its application on an appropriate form in an appropriate bright colour, and the absorptive power which develops step by step to transform the linelinga into a point-linga. These three factors associated with concentration are represented by the three power-lines constituting the triangle in which the linga is formed. The reduction of the linga to a point is the process of absorptive concentration. Those who are unable to create a clear conscious form of the linga in concentration, are advised to practise with an appropriate gross form to establish thought-form. 
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        CHAPTER 11 
Exposition of the 
Chakras (continued) 
The chakra system can be grouped into three main forms: first, the six-chakra system, consisting of the six main chakras - muladhara, swadhishthana, 
manipura,
 anahata, wishuddha and ajna, with two supplementary chakras, hrit and talu, to which is added the sahasrara. Secondly, the ajna system which consists of the ajna, manas, indu, nirwana and sahasrara. The guru chakra, sahasrara, Supreme Bindu, Supreme Nada, Shakti principle, Shiwa principle and Parama Shiwa constitute the third, the sahasrara system. 
Ajna System 
The ajna proper (Plate 19) consists of the following factors, which are arranged in this order: first, Power Hakini in the pericarp of the ajna; second, above Hakini, is Itara-linga, situated within a triangle; and third, above Itara-linga, is the pranawa in a triangle (this triangle is above the triangle where lies Itara-linga). The pranawa is constituted of the bija 'O', joined with nada and bindu, that is Ong. 
Above this is nada ( - Shatchakranirupana, Verse 35). 'Above this' means above the pranawa, that is, above the bindu of Ong. In other words, the second nada is not to be confused with the nada of Ong. This second nada is above the bindu of Ong, and, consequently, above the triangle in which is situated the pranawa. 
At an intermediate point or position of the 
ajna is the subtle manas ( - Shatchakranirupana, Verse 33). This point or position is between the bindu of Ong and the second nada which is above the pranawa. So the order is this: 
Ong,
 manas (which is above 
Ong);
 and nada (second). The qualifying word 'subtle' has been used here in a technical sense. The manas is not itself a sense like smell-sense or sight-sense, but plays an important role in making the senses operative. It is more rarefied and powerful than the senses. The senses are under its control. To signify its special characteristics, it has been qualified by the word subtle. The sense-principles are connected with the lower five chakras. The manas is situated above them in the ajna. The senseoperation requires the instrumentation of the body, but manas may operate independently of the body, so it is subtle. This manas can be termed sense-mind, because of its connection with the senses. The manas receives sensory radiations and then conducts them to the second nada. 
It has been stated that manas is always shining in the two-petalled lotus (ajna) ( - Kankalamalinitantra, ch. 2, p. 5). This manas is sensemind. Manas is intimately related to ahang (I-ness) (which includes chitta-consciousness), buddhi (intellective mind) and prakriti (mentimatter principle) 
(-ibid.,
 ch. 2, p. 5). Here the whole mind has been referred to, the whole of which manas is a part. Farther, the seat of manas is always in the ajna chakra ( - Bhutashuddhitantra, ch. 2, p. 2; ch. 8, p. 8; Koulawalitantra, ch. 22, p. 80; Shaktanandatarangini, 4.16, 30; Sammohanatantra, Part 2, ch. 2, p. 2). 
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        It has been stated that the manas tattwa (principle) is above the void (shunya) principle which is situated in the throat region (that is, the wishuddha chakra) (- Bhutashuddhitantra, ch. 4, p. 4). The manas principle is the whole mind termed antahmanas or antahkarana. It is situated above the wishuddha chakra, that is, in the ajna system. Mind in a functioning state manifests its different aspects. The general characteristics of mind are: thinking power (wibhutwa) and nonspatiality (wyapakatwa) (-ibid.,
 ch. 4, p. 4). Mind has the power to reach everywhere; it is the source of all knowledge; here lies the 'I-ness' which sees everything (-ibid.,
 ch. 4, p. 4). It is clear that the seat of mind is in the ajna system, and its aspect as sense-mind is in ajna proper. Other aspects of mind are above it. 
Now, what is the second nada (the nada above Ong),
 mentioned in the 
Shatchakranirupana, Verse 35? This nada has been mentioned in the Sharadatilakatantra, 5.136; Shadamnayatantra, 5.268; Shiwasanghita, 5.149; Koulawalitantra, ch. 22, p. 81; and Shrikrama, quoted in Yogakalpalatika MS. It has been stated that manas mandala
 (chakra), situated in the space between the eyebrows (that is, ajna), is in the form of nada (- Yogashikhopanishad, 1.178; 5.15). From this it is clear that the second nada is the manas chakra. It has also been termed surya 
mandcda (- Kankalamalinitantra, ch. 2, p. 5). It has been stated that dwipashikhakara jnananetra (knowledge-light) is in the ajna (-Soubhagyalakshmyupanishad
, 3.7). The jnananetra is indicative of manas chakra. The manas chakra is situated above sense-mind (which we may term manas 2). 
It has been stated that here (that is, the position above the manas mandala) is the shambhawa sthana (the position belonging to Shiwa, that is, shambhawa chakra) ( - Yogashikhopanishad, 5.16). The shambhawa chakra is also termed shitangshu 
mandala.
 The shitangshu 
mandala
 (chakra) is above the space between the eyebrows (that is, ajna) and it is called the anahata chakra having 16 petals (- Yogakundalyupanishad, 1.69). We have already seen that there is a chakra named anahata as the fourth chakra below the wishuddha 
chakra, belonging to the six-chakra group. Here, the shitangshu chakra has a special Waidika name - anahata which is unrelated to the anahata of the six-chakras group. This chakra may be termed anahata 2. The shitangshu has also been called indu chakra 
(ibid.,
 1.71). We can say it is the moon chakra. The words shitangshu and indu are synonyms, and mean the moon. 
Another Tantrika term for the indu chakra is chandra (moon) mandala (chakra). It has been stated that beyond the nada (nadanta, that is, above the manas chakra) is chandra 
mandala where lies Shiwa (Wrishabhadhwaja) with his Power (Shakti) (- Koulawalitantra, ch. 22, p. 81; also in the Kankalamalinitantra, ch. 2, p. 5; Nirwanatantra, ch. 9, p. 11). The indu chakra has also been indicated by the term nadanta (that is, the chakra beyond the nadamanas chakra) (- Koulawalitantra, ch. 22, p. 81; Sharadatilakatantra, 5.136; Shrikrama, quoted in the Yogakalpalatika MS). 
It has been stated that there are three 
pithas (literally seats, but technically chakras) named bindu, nada and shakti as the lotuses in the forehead ( - Shiwasanghita, 5.149). Here, the nada lotus is the manas chakra, and the shakti lotus seems to be the indu chakra. The Pouranika term 'shakti' (- Shiwapurana, 3.3.28) which is above the ajna also appears to stand for the indu chakra. The bindu 
pitha
 (chakra) (- Shiwasanghita, 5.149) which is situated below the nada lotus appears to be the seat of manas 2 (sense-mind). The bindu 
pitha
 appears to be above but in close relation to the bindu of 
Ong in the ajna. The indu chakra has also been termed kailasa chakra (- Gandharwatantra, ch. 5, p. 28; Shaktanandatararigini, 4.14; Rudrayamala, Part 2, 27.69; Goutarmiyatantra, 34.53; Mridanitantra, quoted in Amarasanggraha MS; Dewibhagawata, 7.35.46). 
Above the indu chakra is the nirwana chakra (- 
Soubhagyalakshamvupanishad
. 3.8; Brahmasiddhantapaddhati MS). The nirwana chakra is also called parabrahma chakra (- Soubhagyalakshmvupanishad
. 3.8); brahmarandhra chakra ( - Yogarajopanishad, Mantra 16; Kankalamalinitantra, ch. 2, p. 5; Kularnawa, ch. 4, p. 22; Shiwapurana, 3.3.68; Agnipurana, 74, 13; 
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        Skandapurana, 1.2.55.45); bodhini chakra ( - Gandharwatantra, ch. 5, p. 28; Shaktanandatarahgini, 4.14; Rudrayamala, Part 2, 60. 30; Goutamiyatantra, 34.53); rodhini chakra (- Mridanitantra, quoted in Amarasanggraha MS; Dewibhagawata, 7.35.46); bodhana chakra ( - Rudrayamala, Part 2, 27.69); chitkala-shakti ( - Shadamnayatantra, 5.269); shatapatra 
(hundred-petalled) chakra (- Tattwayogabindu MS); kala chakra ( - 
ibid.)
 
dwadashanta chakra ( - Shiwapurana, 2.11.40; 5b.29.132; Garudapurana. Part 1, 23.48); shanta ( - Shiwapurana, 3.3.28); shantipada (shanti padma or chakra) ( - Shiwapurana, 5a.7.4); dwadashantapada (dwadashanta padma or chakra) ( - Agnipurana, 74.10). 
The nirwana is the last chakra in the chitrini nadi. The chitrini is inside the wajra and wajra inside the sushumna. This means that the sushumna is the outermost nadi containing within it the wajra as the second internal nadi, and within the wajra is the chitrini nadi as the third internal 
nadi.
 All the chakras are in the chitrini. Inside the chitrini lies the brahma 
nadi.
 The brahma 
nadi
 is also called brahmarandhra. It is extremely subtle and usually remains only potentially. It becomes actual when kundalini passes through it. 
The sushumna arises from the central aspect of the kanda-mula which is situated just below the muladhara. It then goes upward centrally within the vertebral column and the head and ends at the terminal part of what is called brahmarandhra. The wajra arises from the kandamula at the same starting point as that of the sushumna, and, passing through it, ends where the brahmarandhra and the 
sushumna.
 terminate. The chitrini extends from the starting point of the wajra, goes upward within the wajra and ends where the sushumna and wajra terminate, that is, the end point of the brahmarandhra. The innermost brahma nadi starts from the orifice of the Swayambhu-linga in the muladhara and extends through the chitrini and ends where the sushumna, wajra and chitrini terminate. 
The starting points of the sushumna, wajra and the chitrini are from the kanda-mula and that of the brahma 
nadi
 is from the Swayambhulinga in the muladhara. This is clear. But the 
terminal points of these 
nadis
 
need more clarification. Confusion arises with the term brahmarandhra. The brahmarandhra is also intimately related to the brahma 
nadi.
 
The brahmarandhra appears to have two aspects: brahmarandhra as brahma 
nadi
 
and as the brahmarandhra region in the head. 
kundalini being aroused and uncoiled passes through the hollow into the brahma 
nadi (- Yogakunaalyupanishad, 1.46). This indicates the presence of the brahma nadi in the muladhara. The roused kundalini extends herself into the sushumna ( - 
ibid.,
 
1.66) and becomes connected with the brahmarandhra ( - 
ibid., 1.83). This means that the roused kundalini in the muladhara chakra enters the brahma nadi or brahmarandhra through the sushumna. So, the brahma 
nadi
 
and brahmarandhra are the same and are in the muladhara, which is approached by kundalini through the sushumna. The brahma nadi or the brahmarandhra is within the sushumna. So it has been stated that the brahma 
nadi
 
is seen inside the 
sushumna
 
when 'cut' into halves (- Yogashikhopanishad, 5.17), and the sushumna is in the form of brahma, that is, it possesses the brahma nadi within ( - 
ibid.,
 
6.5). It has been more clearly stated that there is a subtle vacuity inside the 
sushumna, and it is called brahma 
nadi
 ( 
- 
ibid.,
 
6.9). Also, kundali has kept closed the brahmarandhra lying within the 
sushumna
 
( - Warahopanishad, 5.23); kundalini lies (in the muladhara) by enclosing the brahmarandhra ( - Shandilyopanishad, 1.4.8). All these are clear indications that brahma 
nadi
 
or brahmarandhra is in the muladhara and inside the 
sushumna. 
The brahma 
nadi
 
is inside the chitrini (- 
Todalatantra, ch. 8, p. 15; Tararahasya, ch. 1, p. 2; ch. 4, p. 22; Koulawalitantra, ch. 22, p. 80; Shaktanandatarahgini, 4.8; Rudrayamala, Part 2, 29.41). The brahmarandhra is also inside the chitrini ( - Shiwasanghita, 2.18; Tripurasarasamuchchaya, ch. 3, p. 8; Sammohanatantra, Part 2, ch. 2, p. 2; Sharadatilakatantra, 25.32). From this it appears that the brahma 
nadi
 
and brahmarandhra are the same. But according to some authorities the brahmarandhra is within the brahma 
nadi ( -
 Koulawalitantra, ch. 22, p. 80; Shaktanandatarangini, 4.8). This means 
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        that the central aspect of the brahma 
nadi the real vacuity - is the brahmarandhra, the immediate external aspect of which is brahma nadi
; and all these are situated inside the chitrini. Practically, both are the same. 
The chitrini is inside the wajra and the wajra is inside the 
sushumna
 (
- Tararahasya, ch. 4, p. 22; Koulawalitantra, ch. 22, p. 80; Rudrayamala, Part 2, 25.51-52; Tantrarajatantra, 27.44). 
The brahma 
nadi
 is called brahma-marga (-path), as 
Kundalini
 
passes through it to reach the sahasrara (- Todalatantra, ch. 8, p. 16). The brahma 
nadi
 leads to spiritual success; it is stimulated by Kundalini, the mother of yoga who passes through it when going to be united with Shiwa (in the sahasrara) ( - Shadamnayatantra, 4.177). All cosmic principles are absorbed by 
Kundalini
 when passing through the brahma nadi,
 so it is said that it devours all principles (- Yogashikhopanishad, 1.125). Kundali-power is established in the great path brahmarandhra (
ibid.,
 6.47). 
About the course of the 
sushumna,
 it has been stated that it passes from the kanda-mula (or muladhara) to the brahmarandhra (- Gandharwatantra, ch. 5, p. 27; Tripurasarasamuchchaya, ch. 3, p. 8; Bhutashuddhitantra, ch. 6, p. 5; Shaktanandatararigini, 4.8; Mandalabrahmanopanishad, 1.2.6; Dewibhagawata, 11.8. 1-2). 
The brahmarandhra mentioned here is not the brahma 
nadi
 but a region where the 
sushumna ends. It can also be the brahmarandhra chakra. It is situated in the head. It is clear from the statement that the sushumna extends to the head, and it is called the brahmarandhra (-Shanadilyopanishad, 1.4.10). The brahmarandhra region or chakra lies in the topmost part of the head where the 
sushumna
 ends. About the origin and the end of the 
sushumna,
 it has been stated that it arises from the central part of the kanda and extends to the head (- Koulawalitantra, ch. 22, p. 80). The brahmarandhra is situated in the head (- Skandapurana, 1.2.55.45; 3.1.13.39). 
The brahmarandhra as the 
nadi
 as well as the region (or chakra) has been clearly stated here: the sushumna extends to the brahmarandhra (here it is the region or chakra); the extremely subtle brahmarandhra (here it is the nadi)
 is inside the chitrini ( - Tripurasara
samuchchaya, ch. 3, p. 8). There are other expressions which indicate that the brahmarandhra is 
a
 region or chakra, viz. - from muladhara to brahmarandhra (- Nilatantra, ch. 5, p. 9); in a nyasa process (a mantra process), the order is ajna, forehead (indu chakra), brahmarandhra (-Kularnawa, ch. 4, pp. 19-20); concentration on the pranawa which extends from the muladhara to the brahmarandhra should be made (- Shiwapurana, 3.3. 68); the nada (sound) which arises from the muladhara and goes to the brahmarandhra after piercing the twelve knots is to be uttered and concentrated upon 
(-ibid.,
 3.6.41); the order from the hrit (anahata) is throat (wishuddha), talu (-chakra), eyebrow-space (ajna) and brahmarandhra (-chakra) (- 
ibid., 5a.28.46; Agnipurana, 74.13); after passing through the six chakras, it should be brought to the brahmarandhra (- Brahmawaiwartapurana, 4.20.29). That the brahmarandhra is a chakra has been clearly stated in the Soubhagyalakshmyupanishad, 3.8; Yogarajopanishad, Mantra 16; and Brahmawaiwartapurana, 1.26.5. 
Another term 'dwadashanta' has been used for brahmarandhra as a region or chakra. It has been stated that the light-like jiwa (embodied being) is to be brought by the instrumentation of pranawa to the dwadashanta (-Bhutashuddhitantra, ch. 5, p. 4). The dwadashanta indicates brahmarandhra. 'From the muladhara to the dwadashanta' (- Shiwapurana, 2.11.40); here the dwadashanta indicates the brahmarandhra. It is still clearer here: the jrwa-consciousness which is in the hrit (anahata) is to be brought through the path of the brahma 
nadi
 to the white sahasrara lotus situated above dwadashanta (that is, brahmarandhra) 
(-ibid.,
 3.5.52-53); also, 'Next to indu (-chakra) is dwadashanta (brahmarandhra), and thereafter is the white lotus (guru chakra)' 
(-ibid.,
 5a. 28.49). The order of the chakras has been given as - eyebrowregion (ajna), forehead (indu chakra), and dwadashanta (brahmarandhra) in the head (-ibid.,
 5b. 29.132). The exact location of the dwadashanta has been indicated in this mantra: 'The short pranawa is in the bindu, the long is in the brahmarandhra, and the protracted in the dwadashanta' (- Warahopanishad, 5.70). Here, 
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        both brahmarandhra and dwadashanta have been used. The well-known commentator Upanshadbrahmayogi interprets dwadashanta as the upper part of the brahmarandhra. This indicates that the region is brahmarandhra and its upper part is dwadashanta. However, as the dwadashanta is also a lotus (-Garudapurana, 1.23.48), like the brahmarandhra, there cannot be two chakras in the region. Above the indu chakra is the nirwana chakra which is the last chakra in the chitrini. This nirwana chakra has been termed brahmarandhra and also dwadashanta chakra. 
It has been stated that at the talu-mula (the upper end of the palatine region) lies the upper end of the 
sushumna
 with its inner vacuity (that is, brahmarandhra, and consequently, it includes the wajra and chitrini) and from where the 
sushumna
 goes downward to the end of the triangle situated in the muladhara; in the proximity of (the upper border of) the talusthana (palatine region) is a lotus (belonging to) the sahasrara, in the pericarp of which (that is, the pericarp of the guru chakra) is a triangle, facing posteriorly, where the end-point of the sushumna
 with its vacuity is situated; it is called the brahmarandhra, and extends from here to the muladhara (- Shiwasanghita, 5.161-4). 
The talu-sthana is a region which is externally related to the palate, so it is the palatine region. Technically, it is that part of the 
sushumna. which passes from the talu chakra upwards to its end-point termed the 
sushumna-mula
 (upper extremity of the 
sushumna),
 and this end-point is in the talu-mula (upper border of the palatine region). So, the upper extremity of the sushumna lies in the upper border of the palatine region and from this point the sushumna goes downward to the end of the muladhara-triangle. This means that the sushumna starts from the lowest point of the muladhara (that is, mula-kanda) and goes upward and terminates at the end-point of the palatine region, called the talu-mula. This endpoint is also called the brahmarandhra. The brahmarandhra as a 
nadi
 extends from the talumula to the muladhara. In other words, the brahmarandhra which is inside the chitrini (-Shiwasanghita, 2.18) passes from the muladhara as a 
nadi
 and ends at the point where the 
sushumna
 ends. The end of the sushumna lies in the talu-mula, which is also called brahmarandhra and dwadashanta. At this end-point is the nirwawa chakra which is also called the brahmarandhra chakra and dwadashanta chakra. However, the 
sushumna
 is neither continuous with nor proceeds into the guru chakra belonging to the sahasrara, but ends in the proximity of the chakra. 
The above study indicates that the term brahmarandhra has been used in two senses: one, as a nadi; or vacuity within the chitrini nadi
 which runs from the muladhara to the head where the 
sushumna
 ends; the other, as the region or point where the 
sushumna-mula
 is situated, that is, the upper terminal point of the sushumna. This region or point has been variously termed the talu-mula, brahmarandhra, and dwadashanta. It may also be called the 
sushumnamula.
 This terminal point is marked by the presence of the nirwana chakra. This chakra is also called the brahmarandhra chakra and dwadashanta chakra. 
Here is still another important point which needs to be discussed. Does the brahmarandhra extend into the sahasrara? According to the commentary of Kalicharana on the first verse of the Padukapanchaka the 'brahmarandhrasarasiruha' has been rendered as 'that lotus called the thousand-petalled in which is the brahmarandhra'. It can simply be translated 'brahmarandhra lotus'. The translation of the verse can be done as follows: at the higher position (udare) of the brahmarandhra lotus, and always in contact with it, is the wonderful white twelvepetalled lotus which lies as a crown of the kundaliwiwarakanda
 (that is, the chitrini 
nadi)', I adore it. This twelve-lettered (petalled) lotus is the guru chakra. So, the guru chakra is above the chitrini (and, consequently, the 
sushumna). 
In the Gandharwatantra (ch. 5, p. 23), we find a passage which reads that concentration should be made on the guru lying in the circular region of the moon in the lotus with 1000 petals which is situated in the brahmarandhra. Apparently, it indicates that the sahasrara is in the brahmarandhra. This means the extension of the brahmarandhra beyond the head, and beyond the terminal point of the 
sushumna 
and the nirwana chakra. It is contrary to most of the documents cited above. It also conflicts with the passage in the Gandharwatantra (ch. 5, p. 27) itself, which says that the 
sushumna extends through the vertebral column from the mula-kanda to the brahmarandhra. This brahmarandhra-point is situated in the head where the sushumna
 ends (- 
Shandilyopanishad,
 1.4.10). The sahasrara is situated above this (that is, the brahmarandhra - Jaganmohana - the commentator) and outside the body (that is, outside the cranium which is the topmost part of the body) 
(- Shiwasanghita, 5.198). Therefore, the brahmarandhra is the end point of the cranium where the 
sushumna.,
 and consequently, wajra and chitrini', terminate. This terminal point is within the cranium. But the sahasrara is situated extra-cranially; so, the 
sushumna and all 
nadis
 inside it cannot proceed to the sahasrara. Hence, the literal meaning ofsituated in the brahmarandhra' should be changed to the technical meaning - 'situated in the proximity of the brahmarandhra'. In a similar manner the expression 'In the sahasrara, lying in the brahmarandhra, the God Sadashiwa is situated' 
( - Bhatashuddhitantra, ch. 3, p. 3) should be changed (that is, lying in the proximity of the brahmarandhra). 
It has been stated that kundalini passes through the ajna situated in the forehead 
(eyebrow-space) to the sahasrara lying face downwards, and above the topmost point of the sushumna nadi
 which is inside the vertebral 
column ( - Tararahasya, ch. 4, p. 23). Here it is stated that the sahasrara is above the terminal point of the 
sushumna,
 that is, above the head. It has also been stated that the twelve-petalled lotus (that is, guru chakra) is situated at the endpoints of the three 
nadis
 (that is, sushumna, wajra and chitrini') ( - 
ibid.,
 ch. 4, p. 23). It is clear that the guru chakra is situated above the terminal point of the 
sushumna
 in the head. 
So, the guru chakra is above the cranium. 
It has been clearly stated that at the end ofthe kundalirandhrakanda 
(sushumna),
 situated in the dwadashanta (= brahmarandhra), is the twelve-petalled, shining, white lotus. The face of this lotus is turned upwards; it is the seat of 
guru, and outside it (guru chakra) is the lotus with 1000 petals - with a moon-like, shining, white colour (- Sammohanatantra, Part 2, ch. 2, p. 2). So. the guru chakra is above the brahmarandhra and situated extra-cranially, and its top is covered by the sahasrara. 
The exact position of the brahmarandhra has been mentioned in the Kankalamalinitantra (ch. 2, p. 5). But the literal translation ofthe text will give an incongruous meaning. So, it should be explained from the technical viewpoint. The literal translation of the text is: the imperishable sahasrara lotus is white in colour and lies with its face downwards; it is decorated with the shining letters from a to 
ksha;
 in its pericarp is antaratman (jiwatman; but here Supreme Spirit), and 
then
 the guru, and the sarya-mandala and the chandra-mandala, then mahanada-wayu followed by brahmarandhra. If the first, italicized 'then' before the guru means 'above', then the meaning would be that the guru is above antaratman which is absurd. If'above' is used for 'then' in all places, the meaning would be: above antaratman is the guru, and above him is the surya-mandala, above it is the chandra-mandala, above it mahanada-wayu, and above it brahmarandhra. The arrangement of things like this does not exist in the sahasrara. Of course, there is the chandra-mandala in the sahasrara. The guru is situated below the pericarp of the sahasrara, that is, in the guru chakra which is the lower aspect of the sahasrara. So, the italicized 'then
1
 (before the guru) would indicate 'below' antaratman; 'and the surya-mandala and the chandra-mandala' would be below the guru (-chakra) (and above the ajna). The suryamandala indicates the rnanas chakra; above it is the chandra-mandala to indicate the indu chakra; above it mahanada-wayu; and above it the brahmarandhra. 
The following passages from the Kankalamalinitantra (ch. 2, p. 5) read thus: 'In that randhra (that is, brahmarandhra) lies wisarga; above it (it means not only above wisarga, but also above the sahasrara) is divine Shankhini; below Shankhini is the chandra-mandala (within the sahasrara) where lies a triangle; kailasa 
(the abode of Shiwa) is situated in the triangle; 
. . . here lies the perpetual and unchanging amakala.' 
The wisarga is the power-bridge through which 
kundalini
 passes from the brahmarandhra to the guru chakra and sahasrara. We get the following order: ajna, 
surya-mandala
 (manas chakra), 
chandra-mandala
 (indu chakra), rnahanada-wayu, brahmarandhra (here lies the nirwana chakra), wisarga (which connects brahmarandhra with the), guru chakra, sahasrara, Sharikhini. Shahkhini is Supreme kundalini in the spiral form lying above the sahasrara. kundalini becomes Sharikhini after passing through the sahasrara. 
The three forms of specific orders of the chakras and associated power aspects have been given in the Sammohanatantra, Part 2. 
Form 1 (ch. 2, p. 2). The order is this: ajna, indu, half-moon-shaped nada, plough-shaped mahanada, power anji. unmani, twelve-petalled chakra (guru chakra), sahasrara where lies the chandra-mandala, wisarga, dhruwa-manoala (infinite region). 
Form 2 (ch. 2, p. 2). Order: muladhara, swadhishthana,
 manipwra, anahata, wishuddha, ajna, bindu, kalapada, nirodhika, indu, nada, nadanta, unmani, wishnuwaktra (-mouth), dhruwamandalika Shiwa (Infinite Consciousness) . 
Form 3 (ch. 4, p. 4). Order: muladhara to ajna, bindu, kala-nada, nadanta, unmani, wishnuwaktra, guruwaktra, Parama Shiwa (Supreme Consciousness). 
From the above three forms we get the following order: 
muladhara to ajna chakras 
Bindu 
Kala 
Nirodhika 
Indu 
Nada (half-moon-shaped) 
Mahanada (plough-shaped) 
Anji kala Unmani 
Twelve-petalled lotus (guru chakra) 
Circular region of the moon (sahasrara) Wishnuwaktra 
Guruwaktra 
Wisarga 
Dhruwamanadala, or Parama Shiwa 
This order presents stages through which kundalini passes from the muladhara to Parama Shiwa. The first stages are from the muladhara to the ajna. In the ajna Power Hakini, Itaralinga and pranawa are absorbed in this order into kundalini. Then comes bindu. This bindu may be supposed to be the second bindu closely related to the bindu of pranawa, and is the seat of manas 2 (sense-mind). Associated with the second bindu are three forms of power, namely kala, nirodhika and indu. The sense-mind ordinarily functions in relation to the senses by kala. By the power nirodhika, the sensory function of the sense-mind is controlled, and then it is able to receive outer objects directly; this power is indu. Here indu is not the indu chakra. Kundalini absorbs all these. 
Then is the half-moon-shaped nada. It is the same as the second nada, and is the seat of the manas chakra where lies chitta (sense-consciousness). Above it is plough-shaped mahanada, also called nadanta. Here there is no clear indication where the indu chakra is situated. It has been stated in the Kankalamalinitantra, ch. 2, p. 5, that the chandra mandala (indu chakra) is below the mahanada. Also, in the Shatchakranirupana, Verse 39, the position of the plough-shaped mahanada is above the seat of Bhagawan (indu chakra). So, the indu chakra is to be placed above the half-moonshaped nada and below the plough-shaped mahanada. Above it is the nirwana (or brahmarandhra) chakra. Here two forms of power are situated- anji and unmani. This chakra is the seat of dhi (concentrative mind). By the power of anji dhi functions as attention, in conjunction with the intellective mind. When anji is controlled by unmani concentration develops. In this chakra lies I-ness. kundalini absorbs all these and then passes through the power-bridge (wisarga) into the guru chakra and sahasrara. Wishnuwaktra and guruwaktra are in the sahasrara. Wishnuwaktra is the final stage of the samprajnata samadhi. It is dissolved into guruwaktra which is the entrance to the Supreme 
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        Bindu where asamprajnata samadhi starts. The final stage is 
dhruwa-mandala -
 the infinity of Parama Shiwa. There is the wisarga (second) which separates sahasrara proper from Supreme Bindu. 
For the passing of Kundalini from the ajna another order has been given, using different technical terms: after piercing the ajna, 
Kundalini
 passes into the bodhini chakra, then through kataha
 to parnashaila; then through dyumani to ghatadhara where absorption of mind takes place; above it is the brahma-chakra where calmness prevails; above it the 
brahmadanda, and above that is only water (that is, void) where the lustrous sahasrara is seen; next comes the karnikasthana (pericarp); above it is the siddhakhadga; then there is the matrika-mandala containing all bijas (germ-mantras); above it are nectarous pretabija (= Hsouh) where concentration should be made on Supreme Power ( - Rudrayamala, Part 2, 60. 30-4). 
Now, the description of the chakras situated in the ajna system has to be made in the right order. 
9 Manas 
The manas chakra, numerically from the muladhara, is the ninth. It is situated within the chitrine 
nadi. 
Terminology 
1 Manas 
mandala
 (chakra), mentioned in the Yogashikhopanishad, 1.178; 5.15. 
2 Manas chakra, mentioned by Jaganmohana Tarkalankara in Foot-note 87 on the Mahanirwanatantra, 5. 104; by Swami Sachchidananda Saraswati in the Gurupradipa, p. 275; Pujapradipa. Part 2, p. 79; Jnanapradipa. Part 1, p. 173. 
3 Nada, mentioned in the 
Shatchakranirupana, 
Verse 35; Sharadatilakatantra, 5. 136; 
Shadamnayatantra, 5. 268; Shiwasanghita, 5. 149; 
Koulawalitantra, ch. 22, p. 81; Sammohanatantra. Part 2, ch. 2, p. 2; ch. 4, p. 4; Shrikrama, 
quoted in the Yogakalpalatika MS. 
4 Surya 
mandala,
 mentioned in the Kankalamalinitantra, ch. 2, p. 5. 
5 Jnananetra (knowledge-light), mentioned in the Soubhagyalakshmyupanishad, 3.7. 
Position 
The manas chakra is situated above the second bindu which is just above the bindu of pranawa in the ajna ( - Sammohanatantra, Part 2, ch. 2, p. 2; ch. 4, p. 4). The second bindu has not been mentioned in the Shatchakranirupana Verse 35, where it was simply stated that the nada (manas chakra) is above the bindu of pranawa in the ajna chakra. The Shiwasanghita (5.149) mentions the second bindu as bindu 
pitha
 (or bindu chakra), and gives the order as follows: bindu pitha, nada pitha,
 shakti 
pitha.
 So, the nada pitha
 (chakra), which is the manas chakra, is above the bindu 
pitha
 and is situated above the ajna chakra. Here, the second bindu has been termed as bindu 
pitha,
 that is, bindu chakra. 
So, the position of the manas chakra is above the bindu chakra, situated above the pranawabindu in the ajna. 
Description 
The manas chakra is white ( - Shatchakranirupana,
 Verse 35; Koulawalitantra, ch. 22, p. 81). It has six petals, and these are connected with the senses of smell, taste, form, touch and sound, and sleep. The petals assume the sense colours, that is, the petal connected with smell becomes yellow. Those connected with taste, form, touch, and sound, are white, red. ash, and white respectively. The petal representing sleep is black. 
Explanation 
The manas chakra is the seat of chitta (senseconsciousness). Here, the absorption of chitta takes place. It has been stated that the nada (manas chakra) which is the abode of all bliss is the place or position for the absorption of 
chitta by the niralamba-pura (-mudra) (the process of sense-control), the secret of which can be learnt from the parama-guru (a guru who has been given the secret which has been handed down in regular succession from the gurus); by the practice of this yoga-process, the 
yogi 'sees', in deep concentration, the subtle fire (that is, the sushumna which is subtle and fiery), and then inside it the shining forms (that is, inside the sushumna is seen the chitrini where lie the chakras) (- 
Shatchakranirupana,
 Verse 36). The absorption of chitta occurs when Kundalini passes through the manas chakra. 
In waking (and not in deep concentration), chitta is constantly receiving sensory radiations through manas 2 (sense-mind). From the sensory area of the the brain, the sensory impulses of smell, taste, sight, touch and sound, on being reduced to non-material wayu-forms, pass through the ida 
nadi
 to the appropriate chakras, and proceed from there to the sense-mind. Smell in wayu-form passes to the muladhara, taste to the 
swadhishthana,
 form-colour to the manipura, touch to the anahata and sound to the wishuddha. The senses get their own characteristic qualities in the chakras, and are radiated through the petaline processes of the chakras to the ida and are carried to the sense-mind, by this 
nadi.
 The sense-mind sends the senso-mental radiations to chitta where the senso-mental patterns are changed into conscious forms, and the I-ness recognizes them as smell, taste, sight, touch and sound. In this manner, consciousness is being undulated and is assuming different sensory forms, and becomes tinged with characteristic sense-colours. Smell gets its yellow colour, taste its white, sight its red, touch its ash colour and sound its white when they pass through the appropriate chakras. 
When the senso-mental radiations are stopped or obstructed by the predominance of the tamas quality in chitta, consciousness is masked, and a state of nonconsciousness is induced. The induced nonconsciousness in the normal state is sleep. But there is always a permanent area of unconsciousness connected with chitta where all post-conscious and unconscious impressions (sangskaras) are stored. Pleasurable impressions are conveyed to chitta by memory as a notion 
(bodha), which becomes a feeling (bhawa), and the feeling develops as love (raga), which becomes mixed with desire (karna) arising from thought and perception. Desire, being mixed with will (manasyana), develops as volition 
(chikirsha)
 and then as conation (kriti). Conation, as conative impulse (kratu), passes to the appropriate chakra (one of the five lower chakras), and emerges as a pre-motor impulse, and is carried to the brain by the pingala. 
Consciousness is the phenomenon in which sentiency is manifested, derived from the sattwa attribute of primus, which presents two forms: dichotomous and unitary. In the dichotomous form there is a constant and changeless individualized entity endowed with the power ofbeing aware ofwhat is happening in the other aspect. This individualized entity gives rise to the I-feeling in relation to the objective aspect of consciousness. In fact, consciousness is no consciousness unless a union takes place between the T and what the T knows. As this knowing or consciousness is conjugated in character, it is called sangjnana, that is, united knowledge or consciousness. What the T knows are the contents of consciousness radiated into it sensorially from the outer world. This consciousness is termed chitta-sense-consciousness. Radiations from buddhi (intellective mind) also penetrate into chitta. When the senso-mental radiations are controlled by pratyahara, thoughts and intellection are also controlled, and now chitta is transformed into 
dhi
 (superconsciousness). The emptying of the sensory objects and the elimination of thoughts do not make consciousness vacant. In superconsciousness, the contents are subtle objects. The subtle objects come into being naturally in superconsciousness as the gross objects are naturally contents of sense-consciousness. The T as an experiencer remains the same here too. The dichotomous consciousness is transformed into a unitary form only at a higher stage of samprajnata samadhi when the individualized I-ness is absorbed into all-1, all-dewata, or 
Kundalini
 consciousness. The individualized T-consciousness remains an indispensable aspect of chitta and dhi up to the levels of dhyana and the first three stages of samadhi. Thereafter, the stage of 
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        I-lessness develops. The seat of the T is in the nirwana chakra. 
10 Indu 
The indu chakra, numerically from the muladhara, is the tenth. It is situated within the chitririni 
nadi. 
Terminology 
1 Indu (moon) chakra, mentioned in the Yogakundalyupanishad, 1.71. 
2 Shitangshu (moon) 
mandala
 (chakra), mentioned in the Yogakundalyupanishad, 1.69. 
3 Sixteen-petalled 
Anahata,
 mentioned in the Yogakundayupanishad, 1.69. 
4 Shambhawa (belonging to Shiwa) Sthana (chakra), mentioned in the Yogashikhopanishad, 5.16. 
5 Chandra (moon) mandala (chakra), mentioned in the Kankalamalinitantra, ch. 2, p. 5; Nirwarcatantra, ch. 9, p. 11; Koulawalitantra, ch. 22, p. 81. 
6 Chandra (= Chandra mandala - Jaganmohana), mentioned in the Shiwasanghita, 5.188. 
7 Kailasa (an abode of Shiwa), mentioned in the Gandharwatantra, ch. 5, p. 28; Shaktanandatarangini, 4.14; Rudrayamala, Part 2, 27.69; Goutamiyatantra, 34.53; Mridanitantra, quoted in Amarasanggraha MS; Dewibhagawata, 7.35. 46. 
8 Shakti (power), mentioned in the Shiwapurana, 2.11.40; Shiwasanghita, 5.149. 
9 Widya-pada (-chakra), mentioned in the Shiwapurana, 5a. 7.4. 
10 Nadanta, mentioned in the Koulawalitantra, ch. 22, p. 8 1; Sharadatilakatantra, 5.136. 
11 Soma, mentioned by Jaganmohana in his note No. 87 in connection with the explanation of the Mahanirwanatantra, 5.104, and note No. 42 in relation to his explanation of the Shiwasanghita, 5.188; and by Swami Sachchidananda in his works Jnanapradipa, ch. 3. p. 152, Pujapradipa. Part 2, ch. 4, p. 48, 80, and Gurupradipa, ch. 6, p. 279. 
Position 
The indu chakra is situated above the manas chakra ( - Kankalamalinitantra, ch. 2, p. 5; Koulawalitantra, ch. 22, p. 81; Shiwasanghita, 5.149; Shrikrama, quoted in the Yogakalpalatika MS. 
Description 
The indu chakra (Plate 20) is moon-white in colour, as its name indicates. It has sixteen petals ( - -Yogakundalyupanishad, 1.69). According to Jaganmohana this chakra has sixteen petals. Swami Sachchidananda quotes a passage from the Tantra in which it is stated that the ninth is the brahma chakra which is decorated with sixteen petals (- Jnanapradipa, Part 1, ch. 3, p. 153). He identifies brahma chakra with soma chakra. The colour of the petals is also moonwhite. 
On the petals are the following specific qualities (writtis) which are arranged from right to left: (1) mercy; (2) gentleness; (3) patience; (4) non-attachment; (5) control; (6) excellent qualities; (7) joyous mood; (8) deep spiritual love; (9) humility; (10) reflection; (11) restfulness; (12) seriousness; (13) effort; (14) controlled emotion; (15) magnanimity; (16) concentration. 
It has been stated that there is the 
puma chandra mandala (full moon region, that is, chandra or moon chakra) in the ajna (system); in its pericarp, there is a nine-cornered region where lies the manidwipa (the isle of gems); in the isle of gems is the Shambhu-bija (that is, the germ-mantra of the God Shiwa - 
Hang) which (with 
sah
 which denotes Shakti - Power) is in the form of hangsah (swan); hangsah (as mantra in its power as consciousness) is Supreme Brahman, and (in its power-in-sound-form) is Shiwa in divine form; the beak of the swan is the pranawa, the wings are the Agama and Nigama (two forms of the Tantra), the feet are Consciousness-Power, the three eyes are the three bindus, and he is in a golden lotus; in the lap of the hangsah
 (that is, in the bindu of the 
Hang bija) is Deity Parashiwa with Power Siddhakali on 
his left, who is eternal bliss (Nirwanatantra, ch. 9, p. 11). 
It has been stated that above the nada (that is, in the chandra 
mandala)
 is Wrishabhadhwaja (an epithet of Shiwa) with his Power (- Koulawalitantra, ch. 22, p. 81). The concentration form of Wrishabhadhwaja is as follows: He is like crystal-white in colour, with braided hair and adorned with (crescent-) moon (in his forehead), and decked in tigerskin 
[ibid.)-
 The concentration form of his Power is: she is yellow in colour, and holds in her beautiful hands a drum, a trident, a noose, and makes an attitude of dispelling fear; she is beautiful and adorned with various ornaments ( - 
ibid.).
 It has also been stated that Parashiwa is with Power Hakini in the ajna (system) (- Mantramahodadhi, 4.24). 
The presence of Deity Parashiwa has been mentioned in the 
Shadamnavatantra
,
 5.268. Parashiwa has also been mentioned as Sadashiwa in the form of a swan situated in a chakra (indu chakra) above the ajna ( - Shadamnayatantra, 3.76). He has been mentioned as Mahadewa (Shiwa) and Wishabhadhwaja who is like crystal white (- Shrikrama, quoted in the Yogakalpalatika MS). He has also been called Bhagawan (God) as immutable and Supreme Being, endowed with supreme yoga-power ( - Shatchakranirupana. Verse 37). 
Explanation 
The indu chakra is the seat of buddhi (intellective mind). This is indicated by the term 'widya pada' (widya chakra) given to the indu chakra. It has been stated that first Shakti (Power) becomes manifested from Shiwa who is in union with Shakti; from Shakti shantyatita pada (sahasrara chakra), and then shanti pada (nirwana chakra), and thereafter widya pada (indu chakra) ( - Shiwapurana, 5A. 7.4). The word 'widya' is derived from wida, meaning jnana (knowledge). The word 'buddhi' is derived from buddha to mean alsojnana. Jnana means buddhi-writti (Wachaspatyam), that is, intel
lection. Pada means a place or position ( - Apte), here a chakra. This chakra is the seat of buddhi the general function of which is intellection. So, buddhi is the intellective mind. 
There is a difference between sense-knowledge (sangjnana) and intellection, which is technically termed wijnana. Though some rudimentary intellection is involved in sense-knowledge, yet intellection is specific in character and exclusive to buddhi. Sense-knowledge, of course, plays a great role in the functioning of buddhi. The main functions of the buddhi are: 
manisha (higher intellection), mati (thought), manana (intellection), 
drishti
 (insight),andmedha (retentive power). On the one hand, buddhi functions in relation to perception, and, on the other, it can be abstracted into a field which is outside the perceptual field. When kundalini passes through this chakra, buddhi becomes absorbed into her. 
In the indu chakra is situated Parashiwa, the sixth Shiwa. Concentration is made on him in this chakra. 
11 Nirwana 
The nirwana chakra, which is numerically the eleventh from the muladhara, is situated within the chitrini 
nadi. 
Terminology 
1 Nirwana, mentioned in the Soubhagyalakshmyupanishad, 3.8; Brahmasiddhantapaddhati MS. 
2 Brahmarandhra (chakra), mentioned in the Yogarajopanishad, Mantra 16; Yogashikhopanishad,
 6.47; Trishikhibrahmanopanishad, Mantra Section, Mantra 151; Shandilyopanishad, 1.4.10; Adwayatarakopanishad, Mantra 5; Nilatantra, ch. 5, p. 9; Kankalamalinitantra, ch. 2, p. 5; Kularnawa, ch. 4, pp. 20, 22; Mantramahodadhi, 4.28; Agnipurana 72.31; 74.13; 88.43; Skandapurana, 1.2.55.45; 3.1.13.39; 
Gandharwatantra, ch. 5, p. 27; Bhatashuddhi
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        tantra, ch. 6. p. 5; Brahmawaiwartapurawa, 1.13.17; 1.16.67; 4.20.29; Dewibhagawata
purana,
 11.1.48. 
3 Parabrahma chakra, mentioned in the Soubhagyalakshmyupanishad, 3.8. 
4 Bodhini (chakra), mentioned in the Gandharwatantra, ch. 5. p. 28; Shaktanandatararigini, 4.14; Goutarmiyatantra, 34.53; Rudrayamala, Part 2, 60.30. 
5 Bodhana, mentioned in the Rudrayamala, Part 2, 27.69. 
6 Rodhini, mentioned in the Mridanitantra, quoted in the Amarasanggraha MS; Dewibhagawatapurana, 7.35.46. 
7 Chitkalashakti (chakra), mentioned in the Shadamnayatantra, 5.269. 
8 Shanta (chakra), mentioned in the Shiwapurana, 3.3.28. 
9 Shantipada (chakra), mentioned in the Shiwapurana, 5a, 7.4. 
10 Shatapatra (hundred-petalled) chakra, mentioned in the Amarasanggraha MS. 
11 Shatadala (hundred-petalled) chakra, mentioned in the Tattwayogabindu MS. 
12 Kala chakra, mentioned in the Tattwayogabindu MS. 
13 Dwadashanta (chakra), mentioned in the Shiwapurana, 2.11.40; 3.5.53; 
14 Dwadashanta pada (chakra), mentioned in theAgnipurana, 74.10. 
15 Dwadashanta Sarasija (= lotus), mentioned in the Garuaapurana, Part 1, 23.48. 
16 Brahmarandhra Pankaja (lotus), mentioned in the Brahmawaiwartapurana, 1.26.5. 
17 Shirshantargata (being in the interior of the cranium) 
mandala
 (chakra), mentioned in the Manadalabrahmanopanishad, 1.4.1. 
Position 
The nirwana is the last chakra within the chitrini nadi;, the first being muladhara. At the end point of the nirwana, chitrini ends and, consequently, the wajra and 
sushumna
 also terminate. This terminal point is within the cranium, and there is nothing intracranially beyond this terminal point. The brahmarandhra or brahma nadi also ends at this terminal point, but a non
nadi connection between the intracranial brahma nadi and the extracranial guru chakra is maintained by the wisarga (power-bridge). 
So, the position of the nirwana chakra is at the upper terminal point of the chitrini 
nadi
 within the cranium at its topmost end. 
Description 
The nirwana chakra (Plate 21) is shining white ( - Amarasanggraha MS). It has 100 petals ( - Brahmasiddhantapaddhati MS; 
Amarasanggraha MS; Tattwayogabindu MS). The petals are also lustrous white. Inside the chakra (that is, in the pericarp) is Shiwa in shining smokecolour and concentration should be made on him (- Soubhagyalakyamyupanishad, 3.8; Brahmasiddhantapaddhati MS). 
In the (pericarp ofthe) chakra liesjalandharapitha
 (-seat) which leads to liberation (- Soubhagyalakshmyupanishad, 3.8; Brahmasiddhantapaddhati MS). It is consciousness, shining in blue light ( - Yogarajopanishad, Mantra 17). 
Inside this chakra is situated Supreme Consciousness-Power (- Yogashikhopanishad, 6.47). That is, kundalini as Divine ConsciousnessPower is realized in concentration here. 
Explanation 
The nirwawa chakra is the centre of dhi (concentrative mind) as well as 
ahang
 (I-ness). Chitta (sense-consciousness) exhibits multiobjectivity in relation to which buddhi (intellective mind) functions in a general manner. But when a particular sense-object is singled out from many sense-objects, buddhi exercises its specific function and as a result clear thought and intellection and greater retentive power (medha) are exhibited. The selection of a single object, or a group of objects from many, and focusing it in consciousness are the functions of dhi as awadhana (attention). Attention also exercises a tremendous influence on buddhi by which deep thought and intellection are aroused and finally become higher and deeper thoughtintellection (manisha). Attention is the secondary function of dhi. 
The principal function of dhi is concentration. Concentration is a mental mechanism or process effecting the centralization of consciousness by eliniinating all its contents except one, which becomes identified with consciousness in its contraction or condensation to bindu - the point. In this process the mental control power is roused to the highest degree, which functions at three levels: first, the centralization of consciousness by the elimination of its contents by holding a single object in consciousness without interruption; second, the identification of consciousness with the held object in non-perception and 
non-thought-non-intellective concentration; and third, raising the depth of concentration to its highest point when I-consciousness becomes the submerged factor, and consciousness is in its highest concentration and in full identification with the object held. The first level is called dharana-holding-concentration; the second level is dhyana - objects-absorptive concentration; and the third is samprajnata samadhi - superconscious concentration. 
Samprajnata samadhi has four stages. At the first stage, objective elimination is effected by holding a sensory object. At the second stage, the holding is of subtle objects (mahabhutas and tanmatras); at the third, the holding is done on lustrous conscious forms (dewatas); and at the fourth, consciousness is all-dewata, or all-I-ness, or all-kundalini. So, samprajnata samadhi consists of (1) sensorial superconscious concentration; (2) non-sensorial superconscious concentration; (3) dewata concentration; and (4) formless concentration. Formless concentration consists of (a) all-dewata concentration; (b) all I concentration; and (c) all-kundalini concentration. 
Consciousness exhibiting sensory phenomena does not terminate when these phenomena cease to occur there, but continues as superconsciousness when subtle phenomena take place. In other words, chitta as sense-consciousness is transformed into 
dhi
 as concentrative consciousness - the sangjnana-wijnana into prajnana. 
In the nirwana chakra, concentration is done on lustrous Shiwa and on jalandhara of shining blue in colour. From the mantra viewpoint, 
jalandhara indicates the bija 
'Gang'. Gang
 is the spiritual knowledge developed in concentration. 
When kundalini passes through the nirwana chakra. I-ness is absorbed into her. 
Sahasrara System 
The sahasrara system (Plate 22) starts with the guru-chakra which is the lower aspect of the sahasrara itself. The first question is where the sahasrara lies. To determine the location of the sahasrara is a problem, because it has been described in the texts in different ways. It has been stated that the sahasrara lies in the great brahmarandhra path (- Yogachudamanyupanishad. Mantra 6; Shaktanandatararigini, 4.29; 9.16). If the sahasrara is included in the brahmarandhra, then the location would be incorrect. The right interpretation is that the brahmarandhra is not isolated from the sahasrara but is in contact with it through the powerbridge (wisarga); however, it is not within the brahmarandhra. 
There are other similar expressions which also should be technically explained. 'The sahasrara lying in the head' (- Kularnawa, ch. 4, p. 22; Guptasadhanatantra, ch. 2,p. 2; Bhutashuddhitantra, ch. 3, p. 3; Shaktanandatararigini, 4.1; 4.25; Shyamarahasya, ch. 1, p. 3; Shiwapurana, 3.3.63; 4.40.26) and 'The sahasrara lying in the brahmarandhra' (- Gandharwatantra, ch. 5, pp. 23, 24; Bhutashuddhitantra, ch. 3, p. 3; Purashcharanarasollasa, ch. 9, p. 9; Jnanarnawa, quoted in Shyamarahasya, ch. 1, p. 3; Shiwasanghita, 5.138; Brahmawaiwartapurana, 1.26.5); here, 'in the head' or 'in the brahmarandhra' is to be interpreted 'in the void in contact with the head or brahmarandhra', otherwise these statements will go against other statements and the fact. It has been stated that the roused divine kundalini passes into the region of void through the sushumna-path, and comes back to her abode (in the muladhara) (- Phetkarinitantra, ch. 14, p. 39). The region of void is where the sahasrara lies. It is a well
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        known fact that Kundalini passes into the sahasrara where union takes place with Paramo Shiwa. It has been stated that the mantra becomes living when kundalini is roused by Hangsah mantra and conducted into the great lotus sahasrara for the union with Parama Shiwa in the form of Bindu ( - Todalatantra, ch. 6, p. 12); also, the roused kundalini, eager to be in the sahasrara (for the union) passes through the brahma-path (that is, brahma na
di)
 into the sahasrara ( - 
ibid.,
 ch. 8, p. 16). So, this void is the sahasrara or where the sahasrara lies. This is why the sahasrara has been termed akasha (void) chakra ( - Soubhagyalakshmyupanishad, 3.9; Brahmasiddhantapaddhati MS; Tattwayogabindu MS), wyoma (void) chakra ( - Yogarajopanishad, Mantra 17), 
wyomambuja (- Yogashikhopanishad, 6.48), and wyomambhoja ( - Tripurasarasamuch
chaya, 4.12). It has been clearly stated that the sahasrara is in the void (- Munadamalatantra, ch. 2, p. 5), and so the akasha (void) chakra is the thousand-petalled lotus (sahasrara) 
( - Brahmasiddhantapaddhati MS). 
About the location of the sahasrara, the Shatchakranirupana
 
(Verse 40) says, above that (tadurdhwe), in the region of void, which is at the end of (that is, above) where shankhini is, and below wisarga, is the lotus of a thousand petals. 
The commentator Kalicharana interprets 'above that' (tadurdhwe) as above all that has been said before. It is vague. Shankara and Bhuwanamohana say 'above the mahanada'. This is also not precise. According to the 
Shatchakranirupana,
 the order of 'forms' above pranawa in the ajna system is as follows: subtle manas (in the second bindu)-nada (second nada = manas chakra)-seat ofBhagawan (Parashiwa in the indu chakra) - plough-shaped mahanada - shankhini - void region where lies the lotus of 1000 petals. We have seen that above mahanada is brahmarandhra (- Kankalamalinitantra, ch. 2, p. 5). In this text there is no mention of the brahmarandhra, but instead of that, shankhini. 
What is shankhini? Kalicharana, Wishwanatha, Ramawallabha and Bhuwanamohana say that shankhini is a 
nadi
 
by that name. It has 
been stated that the nadi termed shankhini goes up through the cavity of the throat to the head where it remains with its face downwards; it carries nutrients and becomes the source of nourishment (to the brain) (- Yogashikhopanshad, 5.25). Shankhini is a subtle nadi which lies within the cranial cavity. Its gross replica is the internal carotid artery (arteria carotis interna) through which the brain receives its main blood supply. The term shankhini seems to indicate the highest point within the cranial cavity, which is above mahanada. Beyond shankhini lies a void region. In the text, the word 'shikhara' (of shahkhini) has been used. Kalicharana interprets it as 'mastaka' ( = the head or top of anything - Apte); Wishwanatha as 'agra' ( = the foremost or topmost point Apte); and Ramawallabha and Bhuwanamohana as 'agrabhaga' ( = fore-part, tip - Apte). It gives a clearer meaning if it is interpreted as antamatra (- Wachaspatyam) = the end-point. This means that at the end-point of sharikhini lies a voidregion. So shahkhini appears to be synonymous with the nirwarca chakra, that is, the topmost part of shahkhini which is above mahanada is nirwana chakra. 
Beyond the upper border of shankhini, but in contact with it, is a void. This void is outside the cranium (- Shiwasanghita, 5.198). Kalichara?za interprets 'void' as 'the place where there are no nadis, and it indicates that it (the void) is above where the 
sushumna.
 ends'. So, the void is outside the head and where there are no nadis - shankhini, sushumna, wajra, chitrini and brahma nadis, and consequently, these nadis end intracranially. It has been stated that kundalini passes from the bodhini ( = nirwana) chakra by piercing the skull (kataha) to enter certain intermediate forms and reaching an all-water (void) region where the lustrous sahasrara is seen ( - Rudrayamala, Part 2, 60. 30-2). This clearly shows that the sahasrara is in the void which is outside the skull, and to reach the sahasrara the head has to be pierced. The sahasrara has a Waidika term kapalasamputa, that is, it is a shining sheath-like hemispherical formation over the skull. This indicates that the sahasrara is, like an umbrella, above the head. 
In the brahmarandhra lies wisarga (- Kankalamalinitantra, ch. 2, p. 5) which like a bridge connects the nirwana chakra with the sahasrara. Therefore, to reach the sahasrara from the nirwana chakra the head has to be pierced and the wisarga passed through. This wisarga should not be confused with the wisarga which is above the sahasrara. Also, the shankhini 
nadi
 which is in the head and below the void region is not the same as divine Shankhini (- Kankalamalinitantra, ch. 2, p. 5), who is Supreme 
Kundalini in a spiral form and is above the sahasrara. 
The void region, situated above the topmost point of shankhini 
nadi,
 has been termed mahashunya (great void) chakra ( - 
Amarasanggraha MS; Tattwayogabindu MS). There is nothing above it. It is the sahasrara system. It consists mainly of the sahasrara and Supreme Bindu. The sahasrara can be considered as having three aspects: lower aspect, which is the guru chakra as the lower part of the sahasrara; the middle aspect, which is the sahasrara proper; and the higher aspect which leads to Supreme Bindu. It is more convenient to study the sahasrara system in three parts: guru chakra and sahasrara in its middle and higher aspects. 
12 Guru 
It has been stated that concentration should be on Guru who is in the sahasrara (- Nilatantra, ch. 1, p. 1; Todalatantra, ch. 3, p. 4; Matrikabhedatantra, ch. 7, p. 10; Brihannilatantra, ch. 6, p. 31; Karikalamalinitantra, ch. 3, p. 7; Kularnawa, ch. 4, p. 22; Guptasadhana tantra, ch. 2, p. 2; Gandharwatantra, ch. 5, p. 24; Shaktakrama, ch. 1, p. 1; Tararahasya, ch. 1, p. 2; Purashcharanarasollasa, ch. 8, p. 8; Shaktanandatararigini, 4.1; 4.25; Shyamara
hasya, ch. 1, p. 3; Shiwapurana, 3.3.63; Brahmawaiwartapurana, 1.26. 5-6). This comprehensive statement indicates that Guru's place is within the sahasrara; and this place has a specific name and is a part of the sahasrara. 
The statement 'Concentrating with all efforts on the lotus at the feet of Guru, which lies in 
the sahasrara' clearly indicates that there is a lotus at the feet of Guru within the sahasrara as its part. The lotus within the sahasrara has also been described as 'In the lotus, adorned with thousand petals, is a circular moon region where lies Guru and concentration should be done on him' (-Gandharwatantra, ch. 5, p. 23). This means that there is a lotus on which the sahasrara stands as an umbrella, that is, this lotus is the lower part of the sahasrara. 'The lotus at the feet of Guru' means the lotus where Guru lies. The lotus at the feet of Guru has also been called guru-pura (Guru's abode) 
(- Sammohanatantra, Part 2, ch. 4, p. 4), guru-sthana (Guru's place) (-Purashcharanarasollasa, ch. 9, p. 9) and guru-pada (Guru's feet or place) ( - Shadmnayatantra, 
5.99) . The words pura, sthana and pada technically signify a chakra, so guru-pura, gurusthana and guru-pada stand for guru chakra. The guru chakra has also been termed dwadasharna (twelve-lettered) lotus (-Tararahasya, ch. 1, p. 1; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatararigini, 4.31; Padukapanchaka, Verse 1), dwadashadala (twelve-petalled) padma (lotus) (- Shaktanandatararigini, 4.31), urdhwamukha padma (lotus with its face upwards) (- Bhutashuddhitantra, ch. 8, p. 8; Shaktanandatararigini, 4.30) and shukla abja (white lotus) ( - Tararahasya, ch. 1, p. 2; Mahanirwanatantra, 5.26). 
That the guru chakra is a part of the sahasrara is indicated by the following statements: 'There (in the sahasrara) is a twelve-lettered twelvepetalled (lotus)' (- Mridanitantra, quoted in Amarasanggraha MS); 'There is a twelvepetalled lotus connected with the pericarp of the sahasrara' (- Gherandasanghita, 6.9); 'The sahasrara is vast and is associated with the twelve-petalled (lotus) (that is, the guru chakra belongs to the sahasrara)' (- Shadamnayatantra, 
5.99) ; 'Above the pericarp of the twelve-lettered lotus lies the thousand-petalled lotus' ( - Tararahasya, ch. 1, p. 1); 'Concentration should be done on Guru who is in the face-up twelvepetalled lotus, situated in the lower part of the face-down thousand-petalled lotus' (-Shaktanandatararigini, 4.31). 
In connection with the above passage (from 
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        the Shaktanandatararigini), Brahmananda quotes a verse from the Yamala and explains it himself. This verse is exactly the same as verse 1 of the Padukapanchaka which has also been interpreted by Kalicharana. 'I adore the twelve-lettered, that is, twelve-petalled, lotus. What is the distinctive character of the lotus? It is like a head-ornament of the stalk which supports the passage of 
Kundali,
 running from the muladhara lotus to the God Sadashiwa in the form of Bindu situated in the pericarp of the thousand-petalled lotus, that is, the chitrini' nadi. As the twelve-lettered lotus stands on the head of the chitrini 
nadi,
 so the word ornament (bhushana)
 has been used. What more? It is inseparably connected with the pericarp of the brahmarandhra lotus, that is, it is situated at the lower part of the pericarp of the sahasrara lotus with inseparable connection
1
 (-Brahmananda: Shaktanandatararigini. 4.32). 
There are two most important points in this verse which need to be carefully considered. First, a connection of this lotus with what has been termed 'kundali-wiwara-kanda' ( = the support of the passage of kundali). The passage of kundali means the brahma 
nadi.
 It is supported by the chitrini 
nadi.
 The chitrini is within the wajra, and the wajra within the sushumna. So, the essence is that the 
sushumna,
 with all its internal nadis, has a connection with the twelve-lettered lotus. To indicate the connection the word 'manaita' has been used. Brahmananda explains it by head-ornament. Kalichararna interprets 'adorned by chitrini". However, there is no vital difference between them. Kalicharana makes it clear by saying: 'As a lotus stands on its stalk, so the twelve-lettered lotus is adorned by the stalk in the form of the chitrini 
nadi.' This means, the twelve-lettered lotus stands on the chitrini 
nadi.
 The implication is that the chitrini' and brahma 
nadis
 are in contact with the twelve-lettered lotus, but not continuous with it. So, the sushumna-wajra-chitrini-brahma nadis
 end at the proximity of the twelve-lettered lotus. It has been supported by the Sammohanatantra. Part 2, ch. 2, p. 2, which says: 'The twelve-lettered lotus is situated at the top of the end-point of the chitrini nadi which contains in it brahmarandhra (Kundalirandhrakandanta). 
It is the abode of Guru who is lustrous white. This lotus stands always with its face upwards. There is a lotus with a thousand petals which lies outside the face-upwards lotus (as an umbrella).' 
Second, there is a constant relation between the twelve-lettered lotus and the brahmarandhra lotus. Both Brahmananda and Kalicharana explain brahmarandhra lotus as sahasrara. But the author thinks it unnecessary to regard brahmarandhra as sahasrara. It has been clearly stated that the brahmarandhra chakra is the nirwana chakra (- Soubhagyalakshmyupanishad,
 3.8), not the sahasrara. Numerous statements have been quoted to show that brahmarandhra ends either as a 
nadi
 or a region intracranially, and beyond this is a void region where there are no 
nadis
 and there it is situated extracranially, and in this void lies the sahasrara. Kakcharana has explained in this way - the brahmarandhra lotus, that is, the lotus - the thousand-petalled lotus - in which is the brahmarandhra. The brahmarandhra lotus is the nirwana chakra at the end point of the chitrini 
nadi.
 The twelve-lettered lotus is in constant connection with the pericarp of the brahmarandhra (nirwana) lotus. 
A question was raised by Dewi (Parwati): the great lotus sahasrara stands always with its face downwards; how is it possible for Guru to be there ? Mahadewa's reply: the lotus (sahasrara) lies always with its face downwards, but it contains a pericarp which has its face always upwards (- Purashcharanarasollasa, ch. 8, p. 8). Mahadewa gives a further explanation. He says: 'The chitrini 
nadi
 containing lotuses is in the form of Power. It extends from the muladhara and all the chakras are in this 
nadi.
 chitrini is an aspect of kundali-chitrini is kundali, and therefore, it is, as kundalini, in three and a half coils, residing always in the triangular process of the lotus (muladhara). Where there is the upper end of the chitrini 
nadi,
 there lies the face-upwards (chakra = guru chakra), in constant contact with the topmost point of the chitrini', the pericarp of which is in the nature of power going upwards. . . . The pericarp with the upwardly power has. the Kundali-coils in it and therefore it is bright. . . . This pericarp 
(that is, the pericarp of the twelve-petalled lotus, imbedded in the sahasrara) is in contact with the upper end of the chitrini. Concentration should be done (on Guru situated) in the pericarp. This is why the pericarp (of the twelve-petalled lotus) is with its face upwards and with the power directed upwards' 
(-ibid., ch.9, p. 9). 
From the above it is clear that the sahasrara which stands with its face downwards contains a lotus as its part with its face upwards and, consequently, its pericarp is upward. That this upwardly directed pericarp of the twelve-petalled lotus is within the sahasrara has been made clear by Mahadewa himself. He says: In the lower deep hollow part (gahwara) of the sahasrara lies the pericarp which stands always with its face upward (- Purashcharanarasollasa, ch. 8, p. 8). This upwardly faced lotus in its lower edge is in contact with the upper end of the chitrini 
nadi. 
Terminology 
1 Dwadasharna (twelve-lettered) Sarasiruha (lotus), or Padma (lotus), mentioned in the Padukapanchaka, Verse 1; Tararahasya, ch. 1, p. 1; Shaktanandatararigini, 4.31,32; Sammohanatantra. Part 2, ch. 2, p. 2. 
2 Dwadashadala (twelve-petalled) Saroja (lotus), or Padma (lotus), mentioned in the Tararahasya, ch. 4, p. 23; Shaktanandatararigini, 4.31,32; Gherandasanghita, 6.9. 
3 Dwadashapatraka (twelve-petalled), mentioned in the Mridanitantra, quoted in Amarasanggraha MS. 
4 Urdhwamukha (upward-face) padma (lotus), mentioned in the Bhutashuddhitantra, ch. 8, p. 8; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatarangini, 4.30. 
5 Shukla (white) 
Abja
 (lotus), mentioned in the Tararahasya, ch. 1, p. 2; Mahanirwanatantra, 5.26. 
6 Gurupada padma (lotus with Guru's feet), mentioned in the Kamadhenutantra, ch. 17, p. 23. 
7 Gurupura (Guru chakra), mentioned in the Sammohanatantra, Part 2, ch. 4, p. 4. 
8 Gurusthana (Guru chakra), mentioned in the Purashcharanarasollasa, ch. 9, p. 9. 
9 Gurupada (Guru's place = guru chakra), mentioned in the Shadamnayatantra, 5.99. 
10 Brahma Chakra, mentioned in the Rudrayamala. Part 2,60.31. 
11 Somamandala (-chakra), mentioned in the Purashcharyarnawa, ch. 2, p. 91. 
Position 
The guru chakra is situated in the void-region as the lower part of the sahasrara; it is situated at the top of the upper end of the sushumna. 
Description 
The guru chakra (Plate 23) is white ( - Padukapanchaka, Verse 1; Sammohanatantra, Part 2, ch. 2, p. 2; Gherandasanghita, 6.10), and it is therefore called shukla abja (white lotus) (-Mahanirwanatantra, 5.26; Tararahasya, ch. 1, p. 2). It has twelve petals (-Padukapanchaka, Verse 1; Tararahasya, ch. 1, p. 1; ch. 4, p. 23; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatarahgini, 4.31,32; Shadamnayatantra, 5.99; Mridanitantra, quoted in .dmarasanggraha MS; Gherandasanghita, 6.9). The colour of the petals is white, as the lotus is white. On the twelve petals are twelve letters, so the lotus is called the dwadasharna (twelve-lettered). The letters are Ha, Sa, Kha, F
reng,
 Ha, Sa, 
Ksha, Ma, La,
 Wa, Ra, 
Yung
 ( - Gheradasanghita, 6.10) which constitute the Guru-mantra, and are arranged from right to left. The colour of the mantra-letters has not been mentioned. As Guru is white in colour, so the mantra-letters would also be white, as the form and the mantra of Guru are identical. 
The pericarp of the lotus is always with its face upward (- Purashcharanarasollasa, ch. 8, p. 8; ch. 9, p. 9), so it is called urdhwamukha padma (upward-face lotus). The top of this lotus is adorned with the thousand petals (like an umbrella) ( - Gandharwatantra, ch. 5, p. 23); as the thousand-petalled lotus stands above the pericarp of the twelve-petalled lotus 
( - Tararahasya, ch. 1, p. 1), and on the outside ( - Sammohanatantra, Part 2, ch. 2, p. 2). The pericarp of the twelve-petalled lotus is like a circular moon region (- Gandharwatantra, ch. 5, p. 23), consequently, it is moon-like, lustrous and nectarous (- Purashcharanarasollasa, ch. 8, p. 8). It is the place where concentration on Guru should be done. For this, the detailed knowledge of the pericarp is necessary. 
It has been stated: 'Inside the open pericarp of the (twelve-petalled) lotus is a triangular region (abalalaya), formed by the lines beginning with 
A,
 
Ka and Tha; in the corners of the triangle are the letters Ha, La and 
Ksha,
 
and all these form a diagram; I adore it' (Padukapanchaka. Verse 2; here, the text interpreted by Kalicharana has not been strictly followed; a manuscript text in possession of the author's guru has been used). 
The three lines which constitute the triangle are A-line, consisting of sixteen letters from 
a to 
ah',
 
Ka-line, consisting of sixteen letters from ka to ta; and Tha-line, consisting of sixteen letters from tha to sa. The letters on the lines and in the three corners within the triangle are together fifty-one matrika-units. The triangle is situated with its apex downward. The A-line starts from the apex and forms the left side of the triangle. On this line are sixteen letters from a
 
to 
ah.
 
The A-line is called wama, Brahma or rajas line. 
The Ka-line starts from the top of the left side and forms the base of the triangle. On this line are sixteen letters from ka to ta. The Kaline is called the jyeshtha, 
Wishnu
 
or sattwa line. The Tha-line starts from the right end of the base line and goes down to meet the apex, thus forming the right side of the triangle. On this line are sixteen letters from tha to sa. The Tha-line is also called the roudri, Shiwa or tamas line. The letter ha is at the apex, la at the left corner and 
ksha
 
at the right corner, inside the triangle. These lines and letters form the Power-yantra - the triangular process of Kundalini,
 
called abalalaya. 
It has been stated that there are three gunas (as three lines) in the pericarp of the twelvepetalled lotus, and (the lines) are in the nature of Brahma, 
Wishnu
 
and Shiwa ( - Purashcha
ranarasollasa, ch. 9, p. 9). This means that there is a triangle in the pericarp, which is formed by the Brahma, 
Wishnu
 
and Shiwa lines, that is, the A-Ka-Tha triangle. So it has been said that the splendorous Kundalini-coils are in the pericarp ( - 
ibid.,
 
ch. 9, p. 9), that is, inside the triangle in the pericarp. More clearly, the pericarp contains a triangle in which lies 
Kundali, so it is said to be in the form of three and a half coils ( - 
ibid.,
 
ch. 8, p. 8). Because of the presence of 
Kundalini,
 
the triangle is called abalalaya. 
The triangle in the pericarp is formed by the lines beginning with 
A,
 
Ka and Tha ( - 
Mridanitantra, quoted in Amarasanggraha MS; Sammohanatantra, Part 2, ch. 2, p. 2; Gherandasanghita, 6.11), and within the triangle in its corners are the letters ha, la and 
ksha
 
( - Gherandasanghita, 6.11; Sammohanatantra, Part 2, ch. 2 p. 2). The triangle is in the nature of Brahma, 
Wishnu
 
and Shiwa ( - Tararahasya, ch. 4, p. 29). 
It has been stated: 'Inside that triangle is the region of the jewelled altar (manipithamandala); the whitish-red lustre of the gems in the altar, seems to challenge the brilliance of the bluish-yellow (pingala) lightning flash; nadalbindu as an aspect of the altar is connected with Supreme Consciousness embodied as Wagbhawa-bija (chinmaya wapu) ( - Paduka
panchaka. Verse 3). 
The jewelled altar shines so brightly that it appears more splendorous than the brilliance of a lightning flash. The compound word nadabindumanipithamandala may be interpreted as 
manipithamandala
 
with nada and bindu; or nada and bindu and manipithamandala; or manipithamandala
 
in the form of nada and bindu. The commentator Kahcharana has rejected the third alternative because of the dissimilarity of their colours. He says that as nada is white and bindu is red, they can never be whitishred which is the colour of the altar. But this is not a strong argument. The white and red when mixed together produce the patala (pale red) colour. He explains that nada is below, bindu is above, and the region of the jewelled altar is in between the two. He states that 'chinmaya wapu' is the body of nada, bindu and manipithamandala
 
in the form of knowledge. 
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        He does not accept that 'chinmaya wapu' stands for wagbhawa-bija because, as Guru is white, his bija is also white, and the attribute of whitish-red lustre to the 
bija
 does not fit. 
But the words in this verse should be translated technically, as they indicate the modes of concentration to be practised. When concentration is done on Guru in form, he is thought of as white in colour and is on the jewelled altar of whitish-red lustre. But concentration is also done on the mantra-form of Guru. Chinmaya wapu means Chit or Supreme Consciousness embodied as Wagbhawa-bija, that is 
Aing
 which is the Guru-mantra. Nada-bindu is an aspect of the jewelled altar. The jewelled altar becomes absorbed in the nada-bindu of the 
bija Ai
 to form Guru-bjja-mantra. In concentration on the mantra-form, thejewelled altar is not thought of, but only the 
bija Ai
 with nada-bindu. that is, Aing. 
The 
manipitha
 (jewelled altar) has simply been called 
pitha
 (altar) which is with nadabindu and is beautiful (- Gherandasanghita, 6.12). The manipitha has also been called bright singhasana (throne) in the Kahkalamalinitantra, ch. 3, p. 7. There, it has been stated that splendorous Antaratman (Brahman) is in the thousandpetalled lotus; in addition to it, there is (within the twelve-petalled lotus which is the lower aspect of the sahasrara) the bright throne between nada and bindu on which Guru is seated, who is to be contemplated on. On. and in connection with, nada is a lustrous position to be thought of as the jewelled altar or bright throne in gross form of concentration, above which is bindu. 
Above it is hangsah-pitha (seat). It has been stated: 'Above it, there is the primordial Hangsah who is the centre of splendour, growing like a flame, and who manifests himself as the destroyer ofthe universe by his great power of destruction; I do concentration on him' (- Padukapanchaka, Verse 4). Above it means above the space which is above nada, that is, 
manipitha.
 Above manipitha
 is bindu, and within the bindu is Hangsah. So, the bindu is the hangsah-seat. Hangsah is Shiwa and Shakti. Hangsah is splendorous. This means that Shiwa is in union with kundalini. Hangsah is the destroyer of the universe, that is, the aroused kundalini exhibits 
her great power of absorption, being in Shiwa, by which all cosmic principles are absorbed into her. Hangsah represents a pair: Hang is Shiwa and 
Sah
 is Power as kundalini. 
It has been stated that concentration should be done on Guru in Hangsah (- Kularnawa, ch. 4. p. 22: Nilatantra, ch. 1, p. 1); also, concentration is done on Guru in hangsah-seat (- Shyamarahasya, ch. 1, p. 3). Hangsah is above the altar (- Gherandasanghita, 6. 12), that is in bindu, which is above the jewelled altar. So, bindu is Hangsah, that is, kundalini united with Shiwa. And from a mantra viewpoint, Hangsah is in the bindu ofthe Guru-bija-mantra Aing. 
It has been stated: 'There, that is, in the Hangsah-seat, are the lotus-feet of Guru from which the saffron-like red-coloured and honeyimbibed nectar flows, and which are cool like nectar of the moon (or the rays of the moon) and the place of all good; my mind contemplates them' (-Padukapanchaka, Verse 5). 
Guru's feet are actually the source from which the streams of life-substance of red colour containing the essence of vitality (makaranda) constantly flow; and concentration on that causes revivification of the mind and revitalization of the body. 
'The lotus-feet of Guru are in the hangsahseat, as it has been stated that the footstools (paduka) of Guru are in Hangsah' (-Gherandasanghita, 6.12). 'Where the footstool is, there is Guru, and concentration on Guru should be done there' 
(-ibid.,
 6.13). The footstool is the spiritual symbol of Guru, indicating the presence of Guru. 
It has been stated: 'I adore the lotus feet of Guru, situated in the lotus lying in contact with the head; the lotus feet are on the jewelled footstools and all unspirituality disappears when one comes in contact with them; they are red like young leaves; their nails are as bright as the moon; they are moistened with nectar and as beautiful as the lotuses in the lake
1
 ( - Padukapanchaka, Verse 6). 
Guru's lotus feet are on thejewelled footstool. This jewelled footstool is not the jewelled altar situated above nada and below bindu. The footstool is on the Hangsah-seat and the 
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        Hangsah-seat is in bindu. Guru's feet are always on the bright footstools in 
Hangsah,
 and, in fact, they indicate that Guru, in form, is lying in Hangsah, where concentration should be done. 
The following are the concentration-forms of Guru. 
1 Guru is moon-like white with smiling face and bright eyes and his body has odour of purity; he wears the garment of flowers, holds a lotus in his hand and makes gestures of granting boons and of dispelling fear; he is all dewatas ( - Nilatantra, ch. 1, p. 1). 
2 Guru is like a mountain of silver, that is, white and motionless; he is seated in 
wirasana. (hero posture), adorned with all ornaments, wearing a white garland and dressed in white raiment; he makes the gestures of granting boons and of dispelling fear; his Power (as Divine Mother) is seated on his left thigh, holds with her right hand the divine body of Guru, and with her left hand a blue lotus, and is adorned with red-coloured ornaments; Guru's look is kind, and he is with knowledge and in bliss (- Kankalamalinitantra, ch. 3, p. 7). 
3 Guru is like a mountain of silver (white and motionless), he is with his Power who has a divine face and is self-luminous ( - Nirwanatantra, ch. 10, p. 13). 
4 Guru, who is Shiwa, is moon-white, holding in his hand a lotus, and making the gestures of granting boons and of dispelling fear; he wears a fragrant garland of white flowers; his face is smiling and his eyes are bright; he is all dewatas (- Kularnawa, ch. 4, p. 22). 
5 Guru is splendorous like the autumnal moon, that is, shining white in colour, with lotus-eyes, moon-like beautiful and smiling face, he wears a garland of divine flowers and is dressed in divine raiment, and his body is anointed with a fragrant substance of divine character; on his left side is his beautiful Power of deep red colour; he holds in his hand a lotus and his hands are in the gestures of granting boons and dispelling fear (- Guptasadhanatantra, ch.2, p. 2). 
6 Guru is like pure crystal (in colour), adorned with white-coloured ornaments, wearing a garland of white flowers, seated in padma
sana (lotus posture), and established in yoga; he is two-eyed, calm (in samadhi) and very kind; his hands are in wara (granting boons) and 
abhaya
 (dispelling fear) rnudras; his Power, who is red in colour, is seated on his left thigh and holds his body with her right hand while holding a blue lotus with her left hand; his eyes are red and his face smiling; he is all bliss and, as God (Ishwara), he should be very respectfully saluted (- Gandharwatantra, ch. 5, p. 23). 
7 Guru is like pure crystal (in colour), anointed with a fragrant substance, calm and smiling; he makes the gestures of granting boons and dispelling fear and his look is very kind; he is with his Power, who is seated on his left thigh, adorned with white coloured ornaments; he is in full bliss ( - Shaktakrama, ch. 1, p. 1). 
8 Guru is white in colour, adorned with various ornaments, three-eyed, and seated in swastikasana (auspicious posture); he is glad to see the lotus-face with ruddy lips ofhis Power of red colour by his left side ( - Tararahasya, ch. l,pp. 1-2). 
9 Guru is white-coloured, two-armed, calm and has a pleased countenance (- Sammohanatantra. Part 2, ch. 4, p. 4). 
10 Guru is like ten thousand moons, that is, intensely shining white in colour; his hands show the gestures of granting boons and dispelling fear; he is dressed in white raiment, wears a garland of white flowers, and his body is anointed with white sandal paste; he is with his Power, who is red, seated on his left thigh; he is divine, imperishable; he is Shiwa and Supreme Guru ( - Shaktanandatararigini, 4.2). 
11 Guru is like pure crystal (in colour), dressed in silken cloth; smeared with a fragrant substance and adorned with white-coloured ornaments; he is calm and smiling and his look is kind; he makes the gestures of granting boons and dispelling fear and holds a lotus; he is with his Power, who is red in colour and is seated on his left thigh; she holds his beautiful body with her right hand and a blue lotus with her left hand and all this makes a lovely picture; Guru's lotus-eyes are full of supreme bliss ( - Shyamarahasya, 1.10). 
12 Guru is two-eyed, two-armed, and dressed with white raiment; he wears a garland of white 
flowers and his body is anointed with the white sandal paste; one of his hands shows 
waramudra (the gesture of granting boons), and the other makes abhaya-mudra (the gesture of dispelling fear); he is calm and very kind; his Power (Shakti) embraces him (by her right arm, lying on his left side) and holds with her left hand a blue lotus; he is gracious-looking and smiling and grants the desires of his worshippers (- Mahanirwanatantra, 5.26-28). 
13 Guru is divine, three-eyed, two-armed, and dressed in white raiment; he wears a garland of white flowers and his body is anointed with the white sandal paste; he is with his Power, who is red in colour (- Gherandasanghita, 6.13-14). 
14 Guru is like pure crystal (in colour) and two-eyed; he makes the gestures of granting boons and dispelling fear; he is Shiwa and very beautiful ( - Shiwapurana, 3.3.64). 
15 Guru holds in his hand a book (wyakhyamudra; it can also be translated as: Guru holds a book and makes the gesture of granting boons); he is delighted, smiling, tranquil, contented and kind; he is Brahman (- Brahmawaiwartapurana, 1.26.6-7). 
From the above descriptions, the form of Guru for concentration is as follows: 
Note 1
Note 2
Note 3
Note 4
Note 5
Note 6
Note 7
Note 8
and a blue lotus with her left hand. The 
Power is red in colour and has a face as 
beautiful as a lotus. 
Explanation 
The twelve-petalled lotus is a great centre of concentration. Here, dhyana is perfected and developed to its highest level, and transformed in sahasrara into samprajnata samadhi. Two main forms of dhyana are practised here: first, dhyana on form; and finally, dhyana on luminosity. Dhyana on Guru is the concentration on form, and dhyana on Kundalini is the concentration on luminosity. 
From the mantra viewpoint, Guru is derived from the matrika-letters 
Gang, Ung, Rang
 and Ung. Gang
 exhibits attributes and is also beyond attributes; it contains five dewas and powers, and five prana-wayus; there is 
Kundali
 in it; it is like the morning sun (vermilion) in colour. Ung contains five dewas and five prana-wayus; Kundalini
 lies in it; it is yellow in colour. 
Rang contains five dewas, five prana-wayus, three Powers; in it lies 
Kundali:
 it is like red-lightning (shining red in colour). So, the basic power of Guru is Kundalini and there are five Shiwas and Powers in a latent form in him. 
The ga-aspect is the highest spiritual knowledge arising from samadhi. It has been stated that Guru removes darkness arising from unspirituality, designated by 'gu', by control, designated by 'ru' (- Dwayopanishad, Mantra 4). But the meanings of 'gu
1 2 3 4 5 6 7
 and 'ru' as stated here are secondary. In the Yamala, it has been stated that 'gu' means which gives success, and ’ra’ is what burns impurities, and V is Shiwa, so Guru is in the nature of these three (- Shaktanandatarangini, 2.8). This is also the secondary meaning. 
The U-aspect is Shiwa. So it has been stated that Guru is Shiwa ( - Kularnawa, ch. 4, p. 22; Purashchararcarasollasa, ch. 8, p. 8; Shaktanandatarahgini, 4.2; 4.5; Shiwapurana, 3.3.64); Guru is Brahman (- Gandharwatantra, ch. 5, p. 24; Tararahasya, ch. 1, p. 2; Brahmawaiwartapurana, 1.26.7). But Shiwa or Brahman has two aspects; as Supreme Consciousness 

        
        [image: Picture #300]
        

        without the limitation of mind, and as PowerConsciousness manifesting mind in the form of samadhi-consciousness. Supreme Consciousness is full, infinite and static in which Supreme Power remains in Shiwa as Shiwa. Here, Shiwa is Pararna Shiwa, Brahman is without attributes. At this stage, Shiwa-consciousness is not limited by the mind, so it is non-mental, and supreme and infinite. This is the asamprajnata-samadhiconsciousness. This aspect is in Guru in latent form. The aspect which becomes manifest in Guru is Power-Consciousness appearing in form. In this aspect, Guru is Ishwara (-Gandharwatantra, ch. 5, p. 23), that is, he is endowed with omnipotency and omnisciency. He is divine (dewa) (- Gherandasanghita, 6.13). He assumes a mental form (- Purashcharanarasollasa, ch. 9, p. 9), that is, Pararna Shiwa appears in subtle form as Guru in dhyana. Consciousness in dhyana is in the form of Shiwa when concentration is done on Guru. 
Guru as Shiwa is beyond the six Shiwas Brahma, Wishnu. Rudra, Isha, Sadashiwa and Parashiwa, and. therefore, he is the seventh Shiwa who is Pararna Shiwa, appearing in form. So, Guru is Pararna Shiwa in form. Guru is with his Shakti (Power). But his Power is beyond the six Powers lying with six Shiwas. In Pararna Shiwa, Supreme Power becomes one and the same with Shiwa. In Guru, the Power is manifested. Guru and his Power are the replica of Shiwa-Shakti principle. His Shakti is 
Kundalini
 in form. The ra-aspect of Guru is Shakti and the u-aspect indicates her union with Shiwa. So, in concentration-form she is seated on Guru's left thigh and in embrace. It has been stated that Guru's Power is called unmani (- Purashcharawarasollasa, ch. 9, p. 9). Unmani is that power by which consciousness becomes free from all objects, and is established in Shiwa-form. This is the highest state of samprajnata samadhi. This power arises from Kundalini,
 and kundalini in form is Guru's Power. 
When dhyana on Guru develops to its highest point, one is able to go beyond form and dhyana is transformed into a luminous type. This means that now it is possible to make dhyana directly 
and without thought, on the splendour of Kundalini.
 Now, the form aspects of Guru and his Power are absorbed into 
Kundalini and she appears as splendorous. On the accomplishment of dhyana-on-splendour, the practitioner is able to pass into the sahasrara proper and attains samprajnata samadhi in which his whole consciousness becomes splendorous 
Kundalini. 
Concentration on Guru consists of the following stages. 
1 Thought-concentration on: the white twelve-petalled lotus on which is twelve-lettered Guru-mantra of white colour; the pericarp of the lotus is moon-white. 
2 Thought-concentration on: the a-ka-tha triangle, red in colour, situated within the pericarp, with its apex downward, and with all letters which are on the three lines - starting from the left line, then the base line and finally the right line, and the letters ha, la, 
ksha
 in the corners. 
3 Thought-concentration on: nada of white colour, situated above the triangle; above nada is the jewelled altar of very bright whitish-red colour; and above it is bindu of red colour. 
4 Thought-concentration on: Guru-bija 
mantra 
Aing
 of white colour, lying within the triangle. 
5 Thought-concentration on: luminous 
Hangsah, lying within the bindu of the bijamantra 
Aing.
 Note. Hangsah is Shiwa in union with 
Kundalini,
 and by deep concentration Shiwa-Kundalini should be aroused as Guru and his Shakti in form. 
6 Thought-concentration: within the pericarp of moon-white colour of the white twelvepetalled lotus is the red triangle and above it is white nada, and above that is the shining whitish-red jewelled altar, and above the altar is red bindu, and within bindu is Guru of moonlike white with his Shakti of red colour. From the Guru's feet the saffron-like red life-substance is continuously being irradiated. Above the head ofGuru, there is the down-faced white thousandpetalled lotus, covering him like an umbrella. 
7 Dhyana on Guru and his Shakti in form. 
8 Dhyana on splendorous 
Kundalini. 
Now we come to the sahasrara proper. 
13 Sahasrara 
The sahasrara is the last chakra in the chakra system. It is the thirteenth chakra, numerically from the muladhara. The sahasrara and its lower part, guru chakra, are not situated within the chitrini nadi, as this 
nadi
 ends intracranially, and the sahasrara, including guru chakra, lies in the void region, where there are no nadis. 
Terminology 
1 Sahasrara (Thousand-petalled), mentioned in the Adwayatarakopanishad, Mantra 13; Mandalabrahmanopanishad, 1.41; Goutamiyatantra, 35.54; Todalatantra, ch. 3, p. 4; ch. 8, p. 16; ch. 9, p. 17; Gayatritantra, 2.3; Matrikabhedatantra, ch. 2, p. 2; ch. 3, p. 3; ch. 7, p. 10; Gandharwatantra, ch. 5, p. 24; Kamadhenutantra, ch. 17, p. 23; Shaktakrama, ch. 1, p. 1; Kubjikatantra, 5.263; Tararahasya, ch. 4, p. 23; Bhutashuddhitantra, ch. 2, p. 2; ch. 3, p. 3; ch. 10, p. 9; ch. 14, p. 12; ch. 15, p. 13; Mayatantra, ch. 6, p. 5; Purashcharawarasollasa, ch. 2, p. 2; ch. 8, p. 8; ch. 10, p. 11; Wishwasaratantra, ch. 2, pp. 11, 23; Mundamalatantra, ch. 2, p. 5; Koulawalitantra, ch. 3, p. 7; Shaktanandatararigini, 4.1; 4.16; 4.21; 4.34; Shyamarahasya, ch. 1, p. 3; Rudrayamala, Part 2, 22.16; 60.32; Mahanirwanatantra, 5. 143; Purashcharyarnawa, ch. 6, p. 491; Shadamnayatantra, 3.75; 4.54, 73, 140, 141; 5.99, 103, 243, 389; Shiwasanghita, 5.138, 161, 163; Mridanitantra, quoted in 
Amarasanggraha MS; Shiwapurana, 3.3.63; 3.5.53; Dewibhagawata, 7.35.47; Kankalamalinitantra, ch. 2, p. 5. 
(a) Sahasrara Padma (Thousand-petalled lotus), mentioned in the Shaktakrama, ch. 1, p. 1; Tripurasarasamuchchaya, 5.41; Bhunashuddhitantra, ch. 3, p. 3; Sammohanatantra, Part 2, ch. 4, p. 4; Koulawalitantra, ch. 22, p. 8 1; Shaktanandatararigini, 4.25; Mahanirwanatantra, 5.86; Shiwasanghita, 5.190. 
(b) Sahasrara Mahapadma (the great thousand-petalled lotus), mentioned in the 
Todalatantra, ch. 2, p. 2; ch. 6, p. 12; ch. 7, p. 14; ch. 9, p. 17; Kankalamalinitantra, ch. 2, p. 5; Nirwanatantra, ch. 3, p. 5; Guptasadhanatantra, ch. 2, p. 2; Shaktakrama. ch. 1, p. 1; Tararahasya, ch. 1, p. 2; Mayatantra, ch. 6, p. 5; Purashcharanarasollasa, ch. 2, p. 2; ch. 8, p. 8; ch. 9, p. 9; Wishwasaratantra, ch.l, p.10; Shaktanandatarangini, 4.15; Purashcharyarnawa, ch. 6, p. 490; Gheradasanghita, 6.9. 
(c) Sahasrara Ambuja (thousand-petalled lotus), mentioned in the Gandharwatantra, ch. 5, p. 28; Rudrayamala, Part 2, 27.70; Mridanitantra, quoted in;4marasanggraha MS. 
(d) Sahasrara Saroruha (thousand-petalled lotus), mentioned in the Shaktanandatarangini, 4.29; Shiwasanghita, 5.188, 198. 
2 Sahasraradala (thousand-petalled), mentioned in the Kubjikatantra, 5.265; 6.312. 
3 Sahasradala (with or without Padma, Pan
kaja, Kamala) (lotus with one thousand petals), mentioned in the Yogachudamanyupanishad. Mantra 6; Nilatantra, ch. 1, p. 1; Kamadhenutantra, ch. 15, p. 19; Karikalamalinitantra, ch. 3, p. 7; Nirwanatantra, ch. 10, pp. 12,14; Radhatantra, 5.11; 6.7; 11.9,23; 
14.1; Gandharwatantra, ch. 29, p. 112; Kubjikatantra, 6.314; Tararahasya, ch. 1, p. 1; Bhutashuddhitantra, ch. 1, p. 1; ch. 3, p. 3; Wishwasaratantra, ch. 2, p. 11; Koulawalitantra, ch. 3, p. 7; Shaktanandatararigiri. 4.24, 29,31; 9.16; Shyamarahasya, ch. 1, pp. 3,15; ch. 4, p. 79; Brahmasiddhantapaddhati MS; Amarasanggraha MS; Tattwayogabindu MS; Padmapurana, 5.38,73; Brahmawaiwartapurana, 4.21, 174; 
Dewibhagawata, 9.42.8; Kularnawa, ch. 4, p. 22. 
4 Sahasrara Kamala, Pankaja, or Padma (lotus with a thousand petals), mentioned in the Yogakundalyupanishad, 1.86; Brahmawaiwartapurana, 1.26.5. 
5 Sahasrachchada Pankaja (thousand-petalled lotus), mentioned in the Sammohanatantra, Part 2, ch. 2, p. 2. 
6 Sahasrabja (thousand-petalled lotus), mentioned in the Mundamalatantra, ch. 2, p. 5; ch. 6, p. 9. 
7 Sahasrapatra (with or without Kamala) (thousand-petalled lotus), mentioned in the 
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        Purashcharyarnawa, ch. 6, p. 492; Skandapurana, 7.1.31; Mahabharata, 12.331.21. 
8 Sahasraparna Padma (thousand-petalled lotus), mentioned in the Padmapurana, 1.39.153; Matsyapurana, 168.15. 
9 Sahasradala Adhomukha Padma (thousandpetalled, face-down lotus), mentioned in the Purashcharanarasollasa, ch. 10, p. 11. 
10 Adhomukha Mahapadma (the great facedown lotus), mentioned in the Purashcharanarasollasa, ch. 9, p. 9. 
11 Sthana (literally, a place; here sahasrara), mentioned in the Yogakundalyupanishad, 1.74. 
12 Kapalasamputa (a hemispherical covering over the skull, that is, technically, sahasrara), mentioned in the Yogashikhopanishad, 1.76. 
13 Wyomambuja (lotus in void), mentioned in the Yogashikhopanishad, 6.48. 
14 Wyomambhoja (lotus in void; void lotus), mentioned in the Tripurasarasamuchchaya, 4.12. 
15 Wyoma (with or without chakra and sthala), mentioned in the Yogarajopanishad, Mantra 17; Phetkarinitantra, ch. 14, p. 39; Gandharwatantra, ch. 29, p. 112. 
16 Akasha Chakra (chakra in void; void chakra), mentioned in the Soubhagyalakshmyupanishad, 3.9. 
17 Shiras Padma (lotus in contact with the head; topmost lotus; highest lotus), mentioned in the Brihannilatantra, ch. 6, p. 31. 
18 
Amlana
 Padma, or Pankaja (fresh or bright lotus), mentioned in the Purashcharanarasollasa, ch. 9, p. 9. 
19 Dashashatadala Padma (lotus with onethousand petals; thousand-petalled lotus), mentioned in the Shatchakranirupana, Verse 40. 
20 Shuddha Padma (pure, or white lotus), mentioned in the Shatchakranirupana, Verse 52. 
21 Shantyatita (Sahasrara), mentioned in the Shiwapurana, 3.3.29; Garudapurana, 1.23.48. 
22 Shantyatita Pada (Sahasrara Chakra), mentioned in the Shiwapurana, 5a. 7.3. 
23 Parama Shiras (supracranial chakra), mentioned in the Bhagawata, 10.87.18. 
Position 
The sahasrara lies in the void-region where there are no 
nadis;
 it is outside the cranium, but in 
contact with the top-end of the chitrini 
nadi, lying intracranially, through wisarga (powerbridge). At the terminal part of the chitrini is the nirwana chakra, which is connected through the wisarga, indirectly with the twelve-petalled lotus, which is the lower aspect of the sahasrara. 
Description 
The sahasrara has 1000 petals ( - Shatchakranirupana, Verse 40; Yogachudamanyupanishad, Mantra 6; Nilatantra, ch. 1, p. 1; Kamadhenutantra, ch. 15, p. 19; Kankalamalinitantra, ch. 3, p. 7; Nirwanatantra, ch. 10, p. 12; Kularnawa, ch. 4, p. 22; Kubjikatantra, 6.314; Bhutashuddhitantra, ch. 3, p. 3; Sammohanatantra, Part 2, ch. 2, p. 2; Purashcharanarasollasa, ch. 8, p. 8; Shaktanandatarangini, 4.29; Shyamarahasya, ch. 1, p. 3); this is why it is called sahasrara, sahasraradala, sahasradala, sahasra kamala, sahasrabja, sahasrapatra and sahasraparna. 
The colour of the petals is white ( - Shathakranirupana. Verse 40; Kankalamalinitantra, ch. 2, p. 5; Kubjikatantra, 6. 314; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatarangini, 4.29; Shyamarahasya, ch. 1, p. 3; Mridanitantra, quoted in Amarasanggraha MS; Shiwapurana, 3.3.63); red ( - Shaktanandatararigini, 4.25); yellow (-Shiwapurana, 4.40.26) and golden ( - Tripurasarasamuchchaya, quoted in Yogakalpalatika MS). The petals are also variegatedwhite, red. yellow, black and green; now they appear as white, then red, then yellow, again white, then green (- Nirwanatantra, ch. 10, p. 12); also, the petals are white, red, yellow, black and green; now it is white, then black, yellow, red and green; in this manner, the petals acquire different colours (-Purashcharanarasollasa, ch. 9. p. 9). 
The petals of the sahasrara are the seat of all powers (-Kubjikatantra, 6.315; Nirwanatantra, ch. 10, p. 12; Purashcharanarasollasa, ch. 9, p. 9), all mantras ( - Kubjikatantra, 6.315), and the matrika-letters ( - Shaktananda
tararigini, 4.29). There are 50 matrika-letters on the petals (- Mridanitantra, quoted in Amarasanggraha MS). The Shatchakranirupana names 
the matrika-letters which are on the petals. There are two readings of the text. In one, the text reads as 'lakaradyairwarnaih', that is, the letters beginning with la. The la is the second la pronounced rha or 
da.
 In this connection Kalicharana says that here it is not meant that the letters are to be read from the end to the beginning (wilorna), but the meaning is to take la, and leave 
ksha
 out. The letter-arrangement has been more clearly stated in the Kankalamalinitantra, ch. 2, p. 5. It says that on the petals of the sahasrara are the letters from a to what is the end of 
ksha
 (akaradi kshakarantaih). Kalicharana
 interprets anta (after 
kshakara)
 as awasana, that is, termination. At the end of ksha is la, so the la is to be taken by leaving 
ksha
 out. This is the opinion of Kalieharana. That the arrangement of the letters on the petals should be from the beginning to the end, not the reverse, and from a to la by leaving ksha out has been stated in the Todalatantra, ch. 9, p. 17. It has been declared there that Kundali, being in the sahasrara and seeing Shiwa there, encircles Shiwa-linga in the form of a garland consisting of matrika-letters from 
a
 to la (akaradilakaranta) in which 
ksha
 is in the mouth, that is, 
ksha becomes the central letter (meru). This garland of matrika-letters is called panchashika mala (a garland of fifty letters). The string of this garland is Shakti-Shiwa. The matrika-letters strung in the garland are fifty from 
a
 to la, and 
ksha
 becomes the central letter, and is not counted. Thejapa is made from a to la (anuloma) and also from la to a (wiloma). However, the arrangement of letters on the petals is from 
a to la, and without 
ksha. 
The text of the Shatchakranirupana (Verse 40) can be read as 'lalatadyairwarnaih', literally, all letters from lalata. The usual meaning of lalata is the forehead. But it does not apply here. Technically, lalata indicates the letters a, 
tha
 and ha (- Warnabijakosha). Here lalata stands for a, so the meaning is, letters from 
a. The commentator Shankara explains it as fifty letters from a placed in twenty layers. The commentator Wishwanatha says 'all the matrikaletters from a'. Ramawallabha only says 'letters from a'. Bhuwanamohana makes it clearer by saying, from the beginning of a to the end of 
ksha
 (akaradi kshakaranta). Kalicharana makes it still clearer. He says that it is to be understood as meaning that the fifty letters from a to 
ksha are to be taken by leaving out la. 
The petals are arranged in twenty layers, each layer containing fifty petals. In each layer, there are fifty matrika-letters on the fifty petals. So the matrika-letters from 
a
 to la (rha) or ksha
 go round each layer; and each matrikaletter is on one petal. The matrika-letters are arranged on the petals from right to left. The colour of the matrika-letters has not been mentioned in the text. Kaheharana says that as the matrika-letters are white, they should be thought of as white here (on the sahasrarapetals). (See Plate 24.) But the normal colours of the matrika-letters are different; some are white, some yellow, while others are red, smokecoloured, etc. In the Kankalamalinitantra (ch. 2, p. 5), it has been stated that the matrikaletters are shining. It may mean white, or red, or any colour. However, when the petals are thought to be white, the letters may be taken to be white. When the petals are thought of as having other colours, the letters can be thought of as having the colour of the petals or their normal colours. 
The sahasrara stands with its face downward ( - 
Shatchakranirupana,
 Verse 40; Kankala
malinitantra, ch. 2, p. 5; Nirwanatantra, ch. 10, p. 12; Tararahasya, ch. 4, p. 23; Tripurasarasamuchchaya, 5.41; Purashcharanarasollasa, ch. 8, p. 8; Koulawalitantra, ch. 22, p. 81; Shaktanandatarangini, 4.29; Shyamarahasya, ch. 1, p. 3; Purashcharyarnawa, ch. 6, p. 490; Brahmasiddhantapaddhati MS), and its filaments are. red in colour ( - Shatchakranirapana, Verse 40; Tripurasarasamuchchaya, 5.41; Sammohanatantra, Part 2, ch. 2, p. 2; Shaktanandatararigini;, 4. 29; Purashcharyarnawa, ch. 6, 490), and they are also lightning-like splendorous (- Purashcharawarasollasa, ch. 9, p. 9). The arrangement of the petals is such that the sahasrara appears as bell-shaped. (See Plate 25.) The pericarp of the sahasrara is of a golden colour (- Kubjikatantra, 6. 316; Purashcharanarasol
lasa, ch. 9, p. 9), and is endowed with various powers, and within in it lies all knowledge ( Purashcharanarasollasa, ch. 8, p. 8). Here are 
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        the seats of Supreme Being (- Bhutashuddhitantra, ch. 14, p. 12); 
Shadamnayatantra,
 5.103) and Supreme Power (- Bhutashuddhitantra, ch. 10, p. 9; Shadamnayatantra, 5.243); it is the centre of immortality ( - 
Shadamnayatantra
 5. 389). Now we have to study the pericarp in detail. 
The 
Shatchakranirupana
 says: 'Within the pericarp of the sahasrara is the full moon (that is, the circular moon-region) which is shining brilliantly and without the spots. It radiates abundant light which is nectarous (that is, full of life) and delightful. Inside the circular moon region is the lightning-like luminous triangle (trikorza). Inside this triangle is void 
(shunya) (that is, Supreme Bindu) which lies concealed (that is, realizable only by dhyana) and is worshipped by the yogis' ( - 
Shatchakranirupana, Verse 41). 
The presence of the circular region of the moon 
(chandramandala)
 in the pericarp of the sahasrara has been mentioned in the Kankalamalinitantra, ch. 2, p. 5; Sammohanatantra, Part 2, ch. 2, p. 2; Mayatantra, ch. 6, p. 5; Purashcharanarasollasa, ch. 2, p. 2; Shyam-arahasya, ch. 1, p. 15; ch. 4, p. 79). Rays are being emitted from the moon-region (-Tripurasarasamuchchaya, 5.41; Koulawalitantra, ch. 22, p. 81). The moon-region is in the nature of consciousness (- Shiwapurarna, 3.5.53). There is a triangle within the moon-region (-Kankalamalinitantra, ch. 2, p. 5; Shyamarahasya, ch. 1. p. 15; Amarasanggraha MS; Mridantantra, quoted in;Amarasanggraha MS; Tattwayogabindu MS). This triangle has also been termed trikuta, that is, three-cornered = triangle (- Soubhagyalakshmyupanishad, 3.9; Brahmasiddhantapaddhati MS). 
There is the void 
(shunya)
 within the triangle which lies inside the circular moon-region. The void has been termed supreme void (parashunya),
 which is with the upward-power (Kundalini),
 and dhyana should be done here (- Soubhagyalakshmyupanishad, 3.9). Supreme Power as 
Kundalini
 lies concealed here (-Yogarajopanishad,
 Mantra 18). The roused Kundali passes into the sahasrara through the brahma nadi
 ( - Todalatantra, ch. 8, p. 16), so she is called the upward power. She is concealed here, 
she is only known by dhyana. The term supreme void has also been accepted in the Tantras. It has been stated that the supreme void (paramashunya) which is inside the triangle of the sahasrara is with the upward-power (Kundalini), and dhyana should be done on the supreme void (- Brahmasiddhantapaddhati MS). The presence of the void in the triangle of the sahasrara has been mentioned in the Mridanitantra (quoted in the Amarasanggraha MS). The void has been described as the abode of Parama Shiwa who is infinite and beyond mind-matter (niramaya) 
(-ibid.).
 About the void, it has been stated: 'That (that is, void), which is well concealed (in another reading: which is to be kept secret with care) is the main root of abundant and never-ending supreme bliss; it is subtle and its pure form becomes manifest along with nirwarza-kala and moon (shashi)-kala, that is, ama-kala, by the long and regular practice of dhyana' ( - Shatchakranirupana, Verse 42). 
In this void is Parama Shiwa. So, it has been stated: 'Here, that is, in the void, the celebrated Dewa (Divine Being) known as Parama Shiwa is situated. He is without form (in another reading: he is in his supreme aspect as infinite and formless); he is in union (rasa) (with 
Kundalini) and is also the one and the same (wirasa) (with Kundalini); like the sun, he destroys the darkness of unspiritualness and delusion' ( - 
Shatchakranirupana,
 Verse 42). 
The void is a circular process (writta) consisting of 
Kundali-
 power around the formless Parama, Shiwa. The void has been clearly explained here: Shiwa is in the form of Void and the circumference of the circle (writta) is Supreme Kundali
 who is splendorous and is in three and a half coils; the Yamala says that the writta is Kudalini Power in whom lies the three primary attributes, and the void aspect (of the writta) is Shiwa, who is the great Ishwara; Kundalini is always there in coils around Shiwa like a snake; Bindu (Supreme Bindu) is in the nature of Shiwa and Shakti (Power) and gives life and liberation; that eternal Divine Power (kundalini) is the source of all in her Nada (Supreme Nada) aspect (- Shaktanandatarangini. 4.15). 
This void (shunya) cannot be represented by 
the bijas 
Ang, Ang, Khang, Thang
 and 
Hang. Hang
 is the germ-mantra of akasha (void) mahabhuta, so this void is beyond akasha. In this void, there is neither akasha nor mind. So it has been termed supreme void (paramashunya). It can only be designated by Bindu. But this bindu is not a point. It is 'non-magnitudinous' and 'non-positional', and still it exists. Because of this it has been termed Parabindu Supreme Bindu. This Supreme Bindu is the Supreme Void. It has been stated that Bindu signifies void (Shunya) and also quality (guna) ( - Todalatantra, ch. 6, p. 13). The void indicates the absence of magnitude and position; therefore, it is without mind and matter. The void is that in which matter-mind and its source primus are absorbed, and what remains is Shiwa in union with his Power (Shakti). Kundalipower finally absorbs into her prakriti (primus) from which arises the phenomenon of mindmatter, and remains in coils in Shiwa. Because of Shiwa and Power (Shakti) the void is in the nature of a writta or circle. The void aspect is Shiwa and the quality aspect indicated by the circumference of the circle is the Power. So it has been said that Pararna Shiwa is immutable and supremely subtle and in the form of Bindu ( - Todalatantra, ch. 8, p. 15). The subtle and changeless aspect of Bindu is the void which is Shiwa. Shiwa is also with his Power. This Power is in a state of Supreme contraction. This is Supreme Bindu. So Supreme Bindu is both Shiwa and his Power. 
Bindu stands in relation to the sahasrara (Goutamiyatantra, 34.54; Dewibhagawata, 7. 35.47). So it has been said that the sahasrara is the centre of Bindu (- Gandharwatantra, ch. 5, p. 28; Mridanitantra, quoted in;Amarasanggraha MS). This Bindu is Parabindu. It has been clearly stated that the sahasrara lotus which is all pure is the centre of Parabindu (Supreme Bindu) (- Rudrayamala, Part 2, 27.70). 
More has been stated about Pararna Shiwa: Bhagawan, that is Shiwa endowed with yogapower, from whom the nectar (power of eternal life) is continuously and abundantly flowing, imparts to the 
yogi
 whose thoughts are purified the real knowledge of Atman (the highest 
spiritual knowledge arising in .samadhi); the Supreme Being (Sarwesha, literally, the Lord of the universe), known by the name of Pararna Hangsah
 (that is, Pararna Shiwa) from whom the waves of all happiness are continuously overflowing is situated here (- 
Shatchakranirupana, Verse 43). 
Shaiwas (the worshippers of God Shiwa) call it (the centre where is Pararna Shiwa) the abode ofShiwa; the Waishnawas (the worshippers of God 
Wishnu)
 call it the abode of Supreme Being (Paramapurusha, that is, Wishnu); others (the worshippers of Harihara) call it the centre of Harihara (a conjoined form of Wishnu and Shiwa); those who are devoted to the lotus feet of Divine Shakti (that is, the worshippers of the Goddess Shakti) call it the centre of Dewi (Shakti); and other great yogis call it the pure place of Prakriti-Purusha 
(-ibid.,
 Verse 44). 
It has been stated: 'Within the pericarp of the sahasrara, there is the nectarous ocean wherein lies the isle of gems, and inside the isle of gems is the wishing tree; there lies a lustrous temple with four doors; inside the temple is an altar consisting of fifty matnka-letters; there is a jewelled throne on the altar, and on the throne is seated Mahakali (Supreme Power) in union with Maharudra (Pararna Shiwa). He who is Maharudra (Supreme Rudra or Shiwa) is Mahawushnu (Supreme 
Wishnu)
 and Mahabrahma (Supreme Brahma). The three are one, there is only the difference in name' (-Nirwanatantra, ch. 10, pp. 13-14, abridged). It indicates that Pararna Shiwa (Supreme Consciousness) is also called Supreme Rudra, Supreme Wishnu
 and Supreme Brahma. The description of the centre as given here is for the purpose of dhyana. 
Pararna Shiwa is without form (- 
Shatchakranirupana,
 Verse 42); he is Brahman and immutable ( - Tararahasya, ch. 4. p. 23); he is only 'being' (or he is in himself), fully quiescent and beyond mind-matter (- Bhutashuddhitantra, ch. 3, p. 3). This supreme aspect of Pararna Shiwa is beyond samprajnata samadhi, it is only 'realizable' in asamprajnata samadhi. In a superconcentrated state of consciousness induced by samprajnata samadhi (- Wishwasaratantra, ch. 2, p. 11), a highly rarefied form in white 
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        colour ( - Tararahasya, ch. 4, p. 23) shines forth. Now, the infinite Supreme Shiwa becomes Sakala Shiwa-Shiwa with manifested Power. Now, the individualization of Shiwa and Power occurs. 
Shiwa is always with Power (Shakti). In the supreme state both Shiwa and Shakti are formless and there is no double existence as they are not individualized. So Shiwa and Shakti are in supreme union as one and the same. This is what has been called the state of wirasa. When Shiwa and Shakti are individualized, they are also in union, and this is the state of rasa. So it has been stated that Supreme Shiwa who also assumes a cosmic form and Supreme 
Kundalini are always in the great lotus sahasrara (-Todalatantra, ch. 7, p. 14); also, in the sahasrara, there is the union between Supreme Shiwa and 
Kundalini
 (- Bhutashuddhitantra, ch. 3, p. 3); Supreme Shiwa is with Supreme 
Kundalini (-ibid., ch. 14, p. 12); Supreme Shiwa is with Shakti ( - Wishwasaratantra, ch. 2, p. 11). All these statements indicate that Supreme Shiwa as Sakala Shiwa assumes form in the sahasrara. At first the form is non-specific, vast and luminous. At this stage, the whole consciousness is in a luminous form and in deepest concentration. This is the state of samprajnata samadhi. When concentration becomes less deep, the luminosity changes into distinct form and it is held in consciousness continuously and without interruption. This is the state ofdhyana. The dhyana form is transformed at the highest stage of concentration into samadhi form. Both Shiwa and Shakti appear in dhyana and samadhi forms. 
A dhyana form of Shiwa in the sahasrara is as follows: 'Shiwa is like pure crystal in colour; he is joyful and smiling; he has three lotus-eyes and eight beautiful arms; he wears a garland of 1000 lotuses; he is adorned with ear-rings, a necklace of pearls, and handsome anklets' (- Bhatashuddhitantra, ch. 9, p. 8). 
Ama-kala and nirwana-kala are situated within the triangle of the sahasrara. The 
Shatchakranirupana
 (Verse 46) says: 'Here (that is, within the triangle situated in the pericarp of the sahasrara) is the excellent sixteenth power (kala) of the moon (called ama) which is like 
the morning sun (that is, shining red in colour), pure (that is, samadhi-consciousness is maintained by her); her form is like the hundredth part of a delicate lotus-filament (that is, she is subtle); she is with Kundali-power (para); she is always lightning-like splendorous; she is with her face downward (that is, in one-half coil, crescent); there is the uninterrupted flow of perpetual bliss and she is the source of the abundantly flowing nectarous stream.' 
Ama-kala is always in a roused state and not subject to growth or decay (that is, unchanging) 
( - Kankalamalinitantra, ch. 2, p. 5); she is red like the morning sun and is as subtle as the hundredth part of the tip of a hair ( - Tripurasarasamuchchaya, 5.46); this sixteenth kala of the moon (ama-kala) stands with her face downward and is the centre of the constantly flowing nectarous stream (- Koulawalitantra, ch.22 ,p. 8 1). 
About nirwana-kala, it has been stated that: Inside it (ama-kala) is the famous nirwanakala (manifested power of absorption of 
Kundalini);
 she is the most excellent; she is like the thousandth part of the end of a hair (that is, extremely subtle); she is endowed with supreme yoga-power (Bhagawati) and is in all beings as Ishtadewata.;
 
she is consciousness herself; she is bent like a crescent moon (that is, in one-half coil); and she is as lustrous as the brilliance of all suns shining at one time (that is, extremely shining red in colour) ( 
- 
Shatchakvanimpana, Verse 47). 
Nirwana-kala is situated inside ama-kala; she is called the seventeenth kala (manifested power) and is crooked (- Kankalamalinitantra, ch. 2, p. 5); she is bent like a crescent moon (half-coiled) and as subtle as the thousandth part of the tip of a hair (- Tripurasarasamuchchaya, 5.47; Koulawalitantra, ch. 22, p. 81). Nirwana-kala is subtle and in the nature of consciousness ( - Mridanitantra, quoted in 
Amarasanggraha MS). Nirwana-kala is also called the seventeenth niranjana-kala which is as bright as the lustre of ten million suns and as cool as ten million moons ( - Amarasanggraha MS; Tattwayogabindu MS). 
There is Nirwana Shakti (all-absorbing 
Kundali-
power) inside nirwaraa-kala. About Nirwana 
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        Exposition of the Chakras 
Shakti, it has been stated that: inside it (nirwanakala) is supreme and primordial Nirwana Shakti, splendorous like ten million suns (red and extremely lustrous), the mother of the universe; she is like the ten-millionth part of the end of a hair, and so, extremely subtle; in her is the constantly flowing stream of love (indicating that she is in union in supreme love with Parama Shiwa); she is the life of all beings; she graciously conveys the knowledge of Brahman to the mind of the yogi
 ( - 
Shalchakranirupana,
 Verse 48). 
The Tripurasarasamuchchaya (5.48) says: Nirwana Shakti is supreme and is situated within nirwana-kala; she is as bright as the radiance of ten million suns and as subtle as the ten millionth part of the end of a hair, so she is concealed; she is matrika, always conscious of Shiwa (nityodita) and pure; here lies the seat of Shiwa; it is here that the vast nectarous stream flows; she is without a support (that is, she is in herself).' Nirwana Shakti is red in colour (-Koulawalitantra, ch. 22, p. 81), very subtle and in the form of consciousness (- Mridanitantra, quoted in Amarasanggraha MS). It has been stated that there is nirodhika (the supreme control power) in the form of fire within nirwanakala where sound is unmanifest, and there lies splendorous supreme Nirwana Shakti who is the source of the universe (as matrika) ( - Kankalamalinitantra, ch. 2, p. 5). 
The Shatchakranirupana (Verse 49) says: 'Within her (that is, Nirwana Shakti) is the centre where lies Shiwa (Shiwapada); it is beyond mind-matter (amala), eternal, all love and bliss, of pure consciousness; it is revealed in yoga (asamprajnata samadhi); some wise men call it the place of Wishnu, others call it Hangsah, while the spiritual persons call it the place where the real knowledge of Atman leading to liberation is attained.' 
It has been stated: 'In Nirwana Shakti changeless and formless Shiwa (Parama Shiwa) is to be realized; it is here that kundali'-power is in the form of mudra (that is, in the form of ou-letter; or, in love-bliss because of her union with Shiwa) who again goes back to the adhara (muladhara) lotus' (- Kankalamalinitantra, ch. 2, pp. 5-6). There is also the centre in Nirwana Shakti of Shiwa; it is eternal, immeasur
able, pure, ever-existing, and static; the wise men call it the abode of 
Wishnu,
 some call it the place of Brahman, others call it the abode of Hangsah, and others again call it the centre of Supreme Being (niranjanapada) who is all (niralamba) (-Tripurasarasamuchchaya, 5.49, and Koulawalitantra, ch. 22, p. 81). It has been farther stated that the centre of Nirwana Shakti is above nirwana-kala; the worshippers of Shiwa call it the abode of Shiwa, the worshippers of Wishnu call it the abode of Supreme Purusha (Wishnu), others call it the abode of Hari-Hara, the worshippers of Dewi (Divine Power) call it the abode of Dewi, and the yogis call it the pure place of Prakriti and Purusha (- Shaktanandatarangini, 4.33). 
It has been stated that there is a linga (Shiwalinga) in the pericarp of the sahasrara which is like red-hot gold (that is, shining red in colour); but sometimes the linga becomes white, sometimes black, sometimes yellow and sometimes blue; sometimes the linga is in the form of matrika-letters; it is bright and beyond thought (- Mundamalatantra, ch. 2, p. 5). The presence of Shiwa-linga in the sahasrara has been mentioned in the Todalatantra, which says that Kundali, coming into the sahasrara and seeing Shiwa, encircles the Shiwa-linga in the form of a garland consisting of the matrika-letters (- Todalatantra, ch. 9. p. 17). 
Above the circular region of the moon in the pericarp of the sahasrara is wisarga (powerbridge) (- Sammohanatantra, Part 2, ch. 2, p. 2). So it has been stated that the sahasrara is situated below the wisarga ( - Shatchakranirwpana, Verse 40; Tripurasarasamuchchaya, 5.41; Koulawalitantra, ch. 22, p. 81; Purashcharyarnawa, ch. 6, p. 490). Wisarga is Supreme kundalini ( - Radhatantra, 2.44). Wisarga is the sixteenth matrika-letter associated with a. A
 is the secondary part. Wisarga is like redlightning (shining red in colour) in which lie in essence five pranas, five dewatas and all knowledge; it is kundali (- Kamadhenutantra, 3.16). 
A (Ang)
 as the first matrika-letter is the coil of Kundali-power a part of which radiates upwards as a straight line indicating an upward direction of force-motion. The straight forcemotion arises from the coiled force-motion and 
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        The Chakra System 
consists of a starting point and an end point, the two points being represented by two perpendicular dots. In the sahasrara, the first point lies just beyond ama-kala and the second point just below Supreme Bindu. So. the two points form a power-bridge through which Kundalini passes from the sahasrara to Supreme Bindu. Wisarga is power ( - Tantrabhidhana), an aspect of kundali-power. 
Above wisarga (that is, above the second point of wisarga) is Divine Shankhini (- Kankalamalinitantra,
 ch. 2, p. 5). Shankhini is Supreme Kundalmi
 in the spiral form. From the view-point of sahasrara, Shahkhini is above the circular moonregion where lies the first point of wisarga. Technically, the first point of wisarga lies just beyond amakala. The second bindu of wisarga lies under Supreme Bindu, and Shahkhini is above it. 
Above wisarga is dhruwa-mandala (-Sammohanatantra, Part 2, ch. 2, p. 2). Dhruwamandala
 is infinity of Parama Shiwa. Wisarga goes upward from ama-kala and passes through Wishnu-waktra and Guru-waktra to reach dhruwa-mandala. Sharikhini as Supreme Kundalini goes beyond wisarga and reaches dhruwamandala
 to be united with Sakala Shiwa, and finally to be absorbed into Parama Shiwa. 
Explanation 
Aditya (God Shiwa) is Surya (Illumination); he is the possessor of light-power (rashrni), so he is called Harina; the light-power is in the nature of consciousness, so he is Jatawedas; he is the source of vital power (prana), so he is Parayana; he is without a second and splendorous (ekajyotih); he is with 1000 light-powers (sahasrarashrni) and exists in 100 forms; he is life in all beings and gives heat; he is in all forms (wishwarupa)
 (- Prashnopanishad, 1.8). 
The secret ofthe sahasrara has been technically expounded by 
Rishi
 Pippalada in the above mantra. Aditya - the first God as Shiwa with his aroused Shakti (Power) technically known as Shiwa-Shakti principle, is from Aditi - the infinite Supreme Mother. He is the Sun as he is in the nature of illumination. He is endowed with the light-power having the aspects of illu
mination and consciousness. He is the one without a second, and splendorous. This indicates that he is with Supreme kundalini who is all splendour. Shiwa is in spiritual union with the radiant Kundali-power so he is 'Sun', kundalini at the Supreme Bindu level is Shabdabrahman where lies parashabda - the principle of sound. At this stage, prana-the living-energy principle of the Supreme Mother in her power aspectbecomes concentrated to the highest point to be able to make parashabda manifest as radiant sound (pashyanti) which is Pranawa 
(Ong). There is a congregation of 1000 light-powers in pranawa, and there is a summation of 50 sound units which constitute matrika. At the next stage, the radiant sound begins to be transformed into suprasound (madhyama), and in this process 1000 petals are created by the 1000 light-powers which constitute the sahasrara; and the 50 matrika sounds are released from the pranawa sound and become distinct and are combined with the light-powers in twentyfold strength. Each matrika sound has twenty aspects, viz., Kundali-power. three bindus, three gunas, three specific powers, five dewatas and five pranas, which make twenty. Because of this fact, the petals are arranged in twenty layers, each layer consisting of fifty petals which contain fifty matrika-letters. 
The light-power is from Shiwa-Shakti. Shiwa is represented in white colour and Shakti in red colour. The colour of the light-power is a mixture of white and red which produces kamala colour which is pale-red. So the lightpower is of kamala colour and its petaline expansion is called kamala (lotus) having 1000 petals. Another name of kamala is sahasrapatra (a thousand petals) (- Shabdakalpadrumah). 'ka' of kamala means Surya ('sun'), endowed with illuminating power; 'mala' of kamala indicates the expression of this power as rashmis - lightpowers. So kamala is the thousand-fold manifestation of the illuminating power as light-powers in the form of petals. Also, 'ka' is illumination and is represented by the bija-mantra 
Wang (-Tantrabhidhana), and 'mala', derived from mrij, which means 'to sound' ( - Apte). This indicates that the illuminating power in operation emits sounds. These sounds are the matrika 
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        CHAPTER 13 

Chapter Notes
	1 Guru is either moon-white or like pure crystal in colour. 
	2 He has two eyes. He may also be thought of as three-eyed. His eyes are bright. 
	3 He has two arms. He makes the gestures of granting boons and dispelling fear; or holding a book in one ofhis hands, and showing wara rnudra (granting boons) with the other hand. 
	4 His face is lustrous, calm, contented, delighted, kind and smiling. 
	5 He is dressed in white raiment; he wears 
	a garland of fragrant white flowers, and is adorned with ornaments of white colour: his body is smeared with the white sandal paste. 
	6 Guru assumes padmasana (lotus posture), swastikasana (auspicious posture), or wirasana (hero posture). 
	7 His Shakti (Power) is seated on his left thigh, holds his body with her right hand 


    Physical Purification and 

  Yitalization 
It is often ignored that the body plays an important role in the development of mental calmness and concentration. Only a purified and vital body can function efficiently at a certain organic functional level without radiating disturbing influences on the mind. 
The brain which is the central organ of the body is connected with the mind. A high order of functional activities of the brain depends very much upon the state of the blood and its adequate circulation through the brain. The blood functions affect the cardiac, respiratory, alimentary, eliniinative, endocrine and muscular functions. Physical culture, based on 
hathayoga, should be adopted for the normalization of the body as a whole. 
Normalization of the eliminative functions of the body is an essential factor of blood purification and this creates a very favourable condition in the brain for its more perfect functioning. Some surplus materials tend to accumulate in the body during the course of time which do not contribute to its vital functions. This state is mainly due to a lack of vigorous blood circulation, consumption of foods in excess of the body's needs, and the bacterial unhealthfulness of the colon. 
Fasting is a natural means of consumption and elimination of the accumulated materials. So, it is a very important factor in the purification of the body. By fasting, all the organs of the body are rested and become functionally more efficient. Moreover, the cells of the body are reenergized. However, knowledge of how to fast properly is very important. 
Blood circulation should be accelerated above the normal resting level by muscular exercise. General muscular exercise serves this purpose. Automatic deep breathing exercise should be a part of the general exercise. Running at slow and moderate speeds, and swimming are excellent automatic deep breathing exercises. In growth-strength exercise, vigorous circulation takes place in the skeletal muscles. In constitutional exercise, circulation is increased in the skeletal muscles as well as in the vital organs. 
Pranayamic breathing has special value, so it should be an important part of exercise. In pranayamic breathing, circulation is accelerated through the activities of the respiratory muscles and the big muscles of the body remain inactive. Under this condition, the increased circulation seems to produce better effects on the nervous system and the internal organs, as the muscular avidity for materials from the blood is less. It is our experience that circulation should be accelerated both by muscular exercise and pranayamic breathing in order to develop and maintain a high degree of efficiency of the nervous system and vital strength. 
Kumbhaka (breath-suspension) is an essential part of pranayamic breathing. It produces a specific effect on brain functioning. By kumbhaka, a measured compression on the brain can be applied through compression on the ventricles of the brain and the subarachnoid space by causing an increased venous pressure of the brain. This compression arouses the vital activities of the nerve cells. In a prolonged kumbhaka, outwardly directed mental 
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        tendencies causing mental disturbances begin to be internalized, and an inner calmness develops. The practical aspect of the purificatory and vitalizing processes of physical culture can be briefly considered under the following five headings: purification, internal cleansing, diet, muscular exercise and pranayamic breathing. 
Purification 
Undertake a short fast. It cleanses the system, improves the power of digestion and absorption, gives the body a physiological rest and builds vitality. The duration of the fast is three days. The three-day-fast with colon washing will remove all the accumulated contents ofthe colon and make it clean and healthy. 
First day of fasting. 
After a normal evacuation of the bowels in the morning, take a glass (about 300-350ml; 10 or 12 ozs) of lactose drink. This consists of a glass of warm water in which lactose (2 or 3 heaped table-spoons) has been mixed and flavoured with fresh lemon juice. Then rest for 30 minutes. Thereafter, water should be drunk in the following manner: 
Drink a cup of warm water with a little lemon juice taken at intervals of 30 or 40 minutes for 3 hours. If there are free evacuations of the bowels during the water-drinking period or immediately afterwards, it is not necessary to cleanse the colon with water. Then take a bath and rest. During the resting period, a cup of cold water can be drunk now and then. But if there is no evacuation ofthe bowels, or evacuations are not satisfactory, then cleanse the colon thoroughly by autolavage. There should be three or four lavages. Then cleanse the stomach by gastric lavage (only once). Thereafter take a bath and rest. In the evening, take a glass of fresh orange juice. 
Second day of fasting. 
In the morning, start water-drinking (warm water with fresh lemon juice) for 3 hours as on the first day. Then colonic autolavage, bath 
and rest as before. Drink a glass of fresh orange juice in the evening. 
Third day of fasting. 
Same as second day. 
On the fourth day, the fast should be broken. In the morning, perform colonic autolavage once. Then take a bath. Thereafter, take 250 ml (8 ozs) of fresh orange juice 4 times a day. Drink cool water as desired. 
On the fifth day, take a milk diet, a milkfruit diet, or a fruit-greens diet with some milk; continue the diet for 7 or 10 days. Thereafter, normal diet should be adopted. 
This mode of purification can also be done as a yearly cleansing. 
Internal Cleansing 
The abridged yogic internal cleansing comprises oral cleansing, gastric autolavage, colonic autolavage, and pharyngonasal water bath. A special colonic exercise has also been described here. 
Oral cleansing. 
Clean the teeth with a fresh tooth-stick made of the semi-hard twig of some suitable plant, or a good toothbrush and toothpaste. Use a tonguescraper in cleansing the tongue. The thumb should be used in cleansing the palate. Plenty of water should be used in oral cleansing. The mouth should be well-rinsed. Oral cleansing should be done every day in the morning. 
Gastric autolavage. 
Drink 4 to 6 glasses of water and vomit it out. This gastric cleansing should be done when the stomach is empty. So, the best time for it is the morning, after oral cleansing. It can be done about once or twice a month, and during fasting. 
Colonic autolavage. 
Assume a squatting posture in a bathtub filled with water about navel-deep, or in a basin with water. Suck water into the colon through the rectum and get it into the caecum. Then evacuate the bowels. The temperature of the water should usually be lukewarm. For a thorough cleansing, suction, from three to four times, should be done in the morning when the 
stomach is empty. It is done during fasting. Suction is also done in the evening, after exercise and before dinner; this suction is usually done once. Thorough cleansing can be done once a week, or once a fortnight or every month. Evening suction can be done once or twice a week. 
Care should be taken not to depend too much on colon washing. Colonic health and efficiency should be developed by exercise and diet. Washing is a supplementary means, but it is also necessary. 
There is a special colonic exercise which is helpful in training the colon to evacuate completely. This exercise should be done in the morning when the stomach is empty and, if possible, after a normal evacuation of the bowels. Laxative foods should be added to the diet in varying proportions according to need. The technique is as follows. 
First suck water through the rectum to reach only the lower half of the descending colon. Retain the water and then perform the following abdominal exercise in this order: (1) Nouh, from right to left, 15 to 30 times; (2) Nouli, rolling, 15 to 30 times; (3) Downward abdominal wave-motions, 15 to 30 times. Rest. 
There may be an evacuation after this exercise; if not, do not worry. Practise this exercise either every day or on alternate days, until colonic efficiency is sufficiently developed. 
There is also a suggestion-method which is helpful in making the colon evacuate normally. Suggest to your colon, with concentrated thought and with the belief that it will obey it, that it should function normally and effectively every day. Do it for a few minutes. It can be done any time. Mental calmness is very helpful for the evacuative function of the colon. 
Pharyngonasal water bath. 
Take a glassful of water. Draw the water through the nostrils and eject it through the mouth. The water should be lukewarm or cold (not too cold). Take about 450 ml (15 ozs) of water. This should be done every day in the morning, preferably after oral cleansing. 
Diet 
Prana as life-dynamism infuses its ojas (intrinsic force) into a suitable form of matter by which it is transformed into a living body. Ojas operates in the living body, as the basic life-force, and from it three fundamental principles of operation have come into being, by which the body is maintained as living matter, termed protoplasm. Brahmanic physiology does not accept that protoplasm itself is the life-substance but explains that life-force is not a part of matter. It is accepted as a subtle force capable of being infused into matter and making it life-like. 
The cells of the body are not life-substance units, or life-minims. If it were so, then there would have been life in the atoms of which the cells are constituted; but there is no trace of life in them. Atreya says that the body and its different structures are composed of innumerable extremely minute and imperceptible constituents, that is, atoms. The atoms are the minima of matter and they maintain the entire material structure. Atoms maintain the material aspect of protoplasm, in which the life-force functions. This physiological dualism was the accepted theory in ancient Indian physiology. 
The three principles, by which the body as a living organism is maintained are technically termed wayu, agni or pitta, and soma or kapha. Wayu is the principle of bioenergy. It operates in the body in relation to, and in cooperation with, agni and soma. Agni is the catabolic principle by which substances of the body are broken down to release energy to be utilized in the bodily functions. On the other hand, soma is the anabolic principle by which the broken down parts of the body are reconstructed and also new construction is effected. The anabolic processes require energy to function and this energy is released by the catabolic processes. The catabolic functions also require energy and that is connected with wayu. 
Agni is in the nature of fire to which the oblation of substances in the body is naturally and constantly being offered owing to the influence of ojas. Bioenergy which remains latent in the tissues or substances in the body be
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        comes available to the body as energy for motion and heat by the action of agni, that is, catabolism. The cellular, nervous and endocrine activities, and all other organic functions are carried out by activated bioenergy. The heat which is thus produced cannot be changed into any other forms of energy. Heat is necessary for the body. It is associated with all functional activities and it maintains the normal body temperature. The excess of heat is eliminated from the body by evaporation, convection and conduction. 
The action of agni, at a certain point, causes a reaction in bioenergy which then tends to conserve the substances of the body and energy. This activates soma which exhibits its 'cooling' function. Soma utilizes the energy released by catabolism in its cooling process of synthesizing substances which become parts of the body. It is anabolism. All the processes which are going on in the body - the breaking down of substances and the release of energy on the one hand, and, on the other hand, conservation of substances and energy - are due to pranic ojas, and, consequently, they are pranic functions in the body and are technically termed pranana, i.e., what is now known as metabolism. 
There are a number of root substances or constituents of the body, which maintain its integrity. These substances are the main sites where the action of ojas as the vitalizing principle is more forceful. These substances have been termed dhatus. A dhatu is that which holds, maintains or contains the concentrated ojas. Ojas is in all parts of the body, but it is in greater concentration in dhatus. There are seven kinds of dhatus, viz., rasa (body-water), rakta (blood), mangsa (muscle), meda (fat), asthi (bone), majja (marrow) and shukra (gonadal substances). The degree of concentration of ojas in all dhatus is not the same. It is lowest in bodywater, and highest in gonadal substances. 
Dhatus are not exactly the tissues of the body. A tissue is a collection of similar cells and their intercellular substances, having a particular function. It is the basic anatomical and physiological component of the body. The basic tissues of the body have been classified as these: epithelium, connective tissue, skeletal tissue, muscular tissue and nervous tissue. Adipose 
tissue has been included in the connective tissue. The fluids of the body have not been included here. The fluids are blood, lymph and tissue fluids. Cartilage has been included in the skeletal tissue. The muscle tissue presents three forms: skeletal, cardiac and smooth. 
On the other hand, rasa (colourless fluid) and blood are enumerated as two separate dhatus; fat has been taken as a dhatu; marrow and gonadal substances have been counted as two kinds of dhatus. It appears that marrow (majja) has been used here in a broader sense to include not only bone marrow but also marrow-like spinal cord and brain, that is, nerve tissue. So, practically all dhatus, except gonadal substances (shukra), are tissues, and they function like a tissue. 
Rasa is the water content of the body. It is in all parts of the body. The water content is higher than solids. About 60 per cent of the body is water. The entire body water may be divided into two parts: intracellular and extracellular. The intracellular fluid is more than half of the total body water. The rest is the extracellular fluid which comprises interstitial fluid, lymph, plasma water, and fluids in the cartilage and bone (transcellular fluids). 
The influence of ojas makes body-water a most important element in the body, and without it life-processes cannot function. First of all, substances which are catabolized to release energy, and substances which are anabolized for the conservation of body tissues and energy come from outside the body as foods. The natural foods need to be transformed into their simpler forms for absorption into blood. This is done in the alinientary canal. Digestion requires a certain amount of water in the stomach and small intestine. The main sources of water in the gastrointestinal tract during digestion are water which has been drunk, water-content of foods, and fluids secreted by the salivary and gastric glands, small intestine, pancreas and liver. 
Now, purified and fluidiform basic food substances are absorbed through the intestinal mucosa into the blood plasma. In the plasma the blood cells are suspended. Since the plasma and the cells, in the form of a red fluid, are 
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        enclosed within the blood vessels, blood has been regarded as a distinct dhatu. Plasma is actually a part of the extracellular fluid. A continuous transference of the nutrients occurs from the blood plasma to the interstitial fluid in the capillaries, and then from the interstitial fluid to the intracellular fluid. This process also removes excretory substances from the cells to the extracellular fluid. So, we see that bodywater (rasa) plays a most important role in pranana (metabolism). But this transport system is maintained by the blood movement throughout the body. The blood movement is principally maintained by the heart, and is assisted by the vascular smooth-muscle and skeletal muscular movements. Ojas is here in higher concentration. It is the red cells which carry oxygen to the cells. 
The next higher dhatu is muscle. Muscle consists of cardiac, smooth and skeletal. Cardiac muscle has an inherent power to exhibit automatic rhythmic contraction which is utilized as a pump to maintain blood circulation. The level of circulation can be increased by muscular exercise. It is the skeletal muscles which can be willed to make movements. Muscular movements have far-reaching effects on the body. The entire organic system, including the nervous system, can be influenced favourably and its functions can be improved by muscular exercise. Muscular exercise comprises posture exercise, contraction-control exercise, growth-strength exercise and speed-endurance exercise. Smooth muscle is widely distributed in different organs. It is found in the alimentary canal, kidney, ureter, bladder, urethra, trachea, bronchus, and female and male sexual organs. The movements of smooth muscle are involuntary, but the skeletal muscular movements exercise a great influence on it. The ojas concentration in the muscles is high, and, consequently, muscle exhibits dynamic function by which every part of the body is influenced. 
The next is fat. In the body, fat is found in three main forms: neutral fat (triglycerides), phospholipids and cholesterol. Phospholipids and cholesterol are integral parts of the cells. However, large quantities of fat are stored as neutral fat in the adipose tissue - the fat depot. 
The fat-absorbing adipose tissue, which is the main part of meda dhatu, is able to take up excess fat, store it, and then release it when the body needs it. Another unusual function of fat is to form a thin sheath of subcutaneous fat over the skeletal muscles, which gives them a smooth appearance. Such fat-coated muscles, if rightly developed, are able to exhibit great strength and very strong contractive power, by which they are made to appear as hard as rock. These muscles can also be made to relax voluntarily to such an extent that they seem as soft as butter. 
Then comes bone. 11 gives support and stability to the body and is involved in motion. The next is marrow. As bone marrow, it is the source of the red blood corpuscles. Marrow as brain is the fundamental control centre of the body, and it is the only organ which reacts in response to mental activities. Ojas is very active here. 
Sexual Dynamism 
Shukra is the seventh dhatu, in which the concentration of ojas (life-force) is the greatest. Shukra is, fundamentally, sexual energy, functioning in relation to, and as an essential part of, sexual secretions produced by the sexual glands of the female and male. Sexual secretions are both external and internal. This energy system is sexual dynamism, which creates the sexual urge involving emotions, thoughts and body. The urge is the continuous sexual impulse towards consummation by overcoming all obstructions. So, the desire for enjoyment, and the enjoyment itself, are not artificial but real. The desire is not a graft, but a part of bloodbone-muscle-mind. No amount of moralizing or philosophizing is helpful in nullifying the desire. 
It has been suggested that if a large amount of energy is spent by doing heavy or longcontinued muscular exercise, the strength of the urge may be decreased until it is almost dormant. There may be a temporary lack of desire due to an accumulation of a very large 
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        amount of fatigue-products in the system. But as soon as the body recuperates, sexual desire returns. In many cases even heavy exercise fails to suppress desire. Consequently, it is difficult to get rid of the 'horror of sex'. Prolonged mental work also does not help. Of course, it is possible to lessen its intensity by devotion to certain ideals with great fervour and attention. When the desire is quiescent, this diversion may afford temporary relief, but when it is ardent, the ideal is shattered. 
It has been said that unusually intelligent and brilliant persons lead a sexually continent life. A few examples, which include Newton, Kant, Pascal, Carlyle, Leibniz and Beethoven, are given as demonstrations. But it has also been stated that these men were unbalanced and unhealthy. However, there have been also highly intellectual persons and even geniuses who have led a loose sexual life. The author was acquainted with a highly intelligent man who knew more than thirty oriental and occidental languages, but led a loose life and died prematurely. He also knew a talented musician who showed extraordinary ability in vocal music, but had very loose sexual morals. The effects on intelligence of conservation of sexual energy have not been clearly demonstrated, because it is very difficult to find a person with brilliant thoughts, leading a life in which the sex urge has been fully controlled. 
Does great muscular strength require complete sexual control ? Not a single strong man can be found who has led a life of complete sexual continence. During intensive physical training, some strong men stop entirely all sexual indulgence, as the champion wrestlers of India, or the boxing champions of the West, while others follow moderation. Anyhow, heavy training indicates the necessity of stopping completely or partially sexual wastages. There are also examples of strong men who led a loose sexual life. 
Food has a great influence on sexual impulse. A well-balanced nutritious diet maintains sexual desire and vigour at a high level. The effects of milk or meat are practically the same. An exclusive milk diet does not cause a cessation of sexual desire. A lactovegetarian diet, an 
essentially herbivorous diet or a mixed dietall have the same effects. A restricted diet does not affect sexual desire very much; in some cases it may be reduced. 
An ascetic mode of life, with reduced diet and sleep and endurance of the rigours of the seasons, does not make desire impotent; in certain cases, it may reduce sexual desire. It has been said that a restricted protein diet decreases sexual desire. Evidence shows that a diet comprising rice, vegetables and some fish maintains strong sexual desire. Overeating stimulates sexual desire. Similarly, highly complicated and rich food has the same effect. A short fast does not decrease sexual desire, but a prolonged fast causes a decrease. 
What do the yogis say about this question? First of all, let us investigate the mode of life they usually lead. We can classify the yogis into two groups: ordinary practitioners, and yoga masters. The yoga practitioners are advised to restrain sexual desire; and they try to do so as best they can. The net result is that they generally lead a well-controlled sex life in which all excesses have been abandoned, but complete control is rarely attained. 
If we investigate the lives of yoga masters, we find that there are two categories: those who have led a partially controlled, and those who have led a completely controlled, sex life. Goutama Buddha, Chaitanya, Bhaskarananda and 
Ramakrishna
 were married. Buddha and Bhaskarananda each had one son in the earlier part of their lives, and thereafter led lives of complete control. On the other hand, though Chaitanya and Ramakrishna were married, they had no children, and there is reason to assume that they led a life of complete control. 
Shahkaracharya, Tailanga Swami, Banrakshepa and Lokanatha were unmarried and led a life of complete sexual control. These are a few examples. But there were, and still are, yogis advanced in yoga some of whom lead (and led) a partially controlled sex life, whereas others lead a fully controlled sex life. 
Strict sexual control is necessary when practising advanced kumbhaka (breath-suspension). A pupil, who has prepared himself by undergoing a purificatory process and is mentally 
clean, experiences an inner reaction during the practice of kumbhaka, if he has had sexual intercourse. The reaction indicates that both cannot go together. There are some persons who are unable to abandon sexual indulgence completely, and, consequently, they have to give up the practice ofkumbhaka. 
At a lower level of concentration, complete sexual control is not indicated, but there must be moderation, never excess. At a higher level of concentration, full sexual control becomes automatic; it is naturally established. 
In yoga, there are two most important processes of gaining voluntary control over the sex urge: wajroli and sahajoli. Wajroli control is extremely difficult, and it is only possible for advanced pupils to undertake it. However, when wajroli. is mastered, the full control over orgasm and ejaculation in the male, and over orgasm and fully developed 'receptivity' in female is attained. The whole sexual process is completely under control. 
Sahajoli is comparatively easier. A process of sense-withdrawal at different stages of contact, executed both passively and dynamically at exact points, is the fundamental part of sahajoli. A well-restrained indulgence at certain intervals is permitted during the first stages of the practice. The essential part of the process is to sublimate sexual energy in contact-control, in deep concentration. The amaroli process gives a pupil the necessary vigour which is required for the practice of sahajoli. It is essentially a chemical regulation of the body. 
Functions of Food 
Food is the fuel which keeps the metabolic fire burning in the body. Therefore, its nature and functions should be rightly understood. Food contains substances, the qualities of which are indicated by their specific flavours. Flavour is the expression of the taste quality belonging to ap-energy which becomes linked to the fluid aspect of the material body. So, the flavour which is in the fluid portion of food 
is the indicator of the nature and quality of the substance contained in food. All foods can be classified according to their predominant flavours. There can be a mixture of flavours in a food, indicating that that food contains a mixture of substances. Sometimes a flavour may be masked owing to different combinations. 
There are six original flavours: sweet, acid, saline, pungent, bitter and astringent. Consequently food can be classified into six groups. Foods belonging to the sweet-flavour group have these main qualities: (1) Bringhana, that is, substances which cause tissue repair and promote tissue growth. In modern terms, these substances are essentially proteins. In growth, fats and carbohydrates may also take part. Phospholipids are constituents of tissues. They are fats and are derived from food fats. Actual tissue growth, especially muscular growth, may accompany the fat accumulation. This accumulated fat is derived from food fats and carbohydrates. Carbohydrates and fats also play a part in growth by supplying enough energy needed by the body in various activities, thus sparing proteins. (2) Balya, that is, substances from which the release of energy for heat and action occurs. These effects are mainly due to the catabolism of carbohydrates and fats. Protein may also take part in the process, especially if sufficient quantities of carbohydrates and fats are not available. (3) 
Jiwaniya,
 that is, life-supporting substances. In modern terms they are vitamins. (4) Laxative. 
Foods belonging to the acid-flavour group are appetizers, digestants, laxatives, blood-forming and energizers. These qualities indicate that these foods contain mineral elements. Saline-flavour foods have practically the same qualities. Pungent-flavour foods are appetizer, digestant, constipating and stimulating. They are helpful in counteracting obesity. Bitterflavour foods are digestant. They purify blood and restore the natural relish for food. The astringent quality has many medicinal properties. It causes constipation. 
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        Food Selection 
Let us first take two nourishing foods - milk and meat, and make a careful observation of their nutritive qualities. Milk and meat both belong to the sweet-flavour food group. According to modern food science, these two foods are excellent protein foods, containing complete proteins. 
Milk contains bringhana substances (proteins) which repair the tissues and promote their growth. Meat has the same qualities. Milk is strengthening 
(balya)',
 it means that milk not only causes growth, but along with it, it increases power or vitality of the tissues. Milk also effects perfect repair and maintains or enhances vitality in the repaired tissues. This growth-vitality factor may be solely due to proteins or, more probably, proteins combined with sugar, fat, mineral elements and vitamins, or some unknown factors. However, the natural body-building materials of milk are highly effective and can support both growth and vitality. Meat also has the properties of increasing vitality associated with growth. Milk contains 
jiwaniya
 substances, that is, vitamins. Milk is very rich in riboflavin. Meat also contains vitamins. It has more thiamine and less riboflavin than milk. 
Milk increases sexual vigour. Meat has the same property. So both milk and meat fuel sexual desire. Milk has certain special qualities. It causes an enhancement of ojas (life-force). It has properties which help to maintain youth and develop the natural immunity of the body. It is also laxative. It is specially valuable for children, old people, the sexually promiscuous and persons suffering from emaciation. It also increases mental energy. 
On the other hand, meat is very suitable for construction and reconstruction of the body, and is very strengthening. It is also valuable in cases of emaciation. It is highly beneficial for those who do heavy muscular exercise. When the level of growth-impulse of the body is very low, and a rapid rate of growth is desired, milk is more suitable than meat. But when growth is accompanied by an increase in fat, meat is 
better in counteracting fat accumulation. When milk does not give satisfactory results in growth and development, meat should be tried, and vice versa. The best milk is the.milk from young and healthy cows. The best meat is the flesh ofthe young and healthy goats. 
From the above studies, either milk or meat may be taken as basal food in a diet. First, let us consider milk. The question which arises in this connection is: as milk is nutritionally a complete food and there are no other foods which alone can take its place, can it form the sole article in a normal diet, i.e., can milk as a mono-diet be a normal diet? The answer is, that a normal diet, which is a diet for every day should contain foods which have all flavour qualities in their right proportion, as a permanent balanced diet. So, milk alone, though an excellent food by itself, cannot serve this purpose. Milk diet is actually a rebuilding diet, indicated in cases where the level of vitality and functional efficiency of the body have been reduced to a subnormal level. When the growth impulse and vitality of the cells are very low, the alimentary, circulatory, glandular and eliminative functions are lowered, and the body is in a state of subhealth, and in many chronic affections, milk diet is excellent. It has a great therapeutic value. It is also a wonderful natural means of purifying the whole alimentary canal. 
The next question is whether fruits added to milk, that is, a milk-fruit diet, can be made a normal diet. Milk-fruit diets are special diets, essentially having corrective and rebuilding effects. A carefully selected milk-fruit diet may be followed for a prolonged period, but still it needs to be supplemented by other suitable foods. Either sweet fruits, acid fruits or both can be used with milk. Ripe mango is essentially a sweet fruit. It is energy-giving, and it increases sexual vigour. It has also laxative effects. Ripe bananas are sweet fruits. They stimulate growth and increase energy and sexual vigour. Sweet grapes are essentially sweet-flavour fruits. They are highly nutritious, prevent physical decay, increase sexual vigour and are laxative. Dates are sweet fruits. They promote growth and strength, and increase 
sexual vigour. One or more kinds of fruit can be used in a milk-fruit diet; they can be eaten alone as fruit or may form part of a normal diet. It may be noted here that all sweet fruits increase sexual vigour and desire. 
Ripe pineapple is a sweet-acid fruit. It gives energy and is laxative. Kamala (a kind of orange) is also a sweet-acid fruit which stimulates digestion and is laxative. Ripe pomegranates are either almost sweet or sweet-acid fruits. They give energy and increase digestive power and sexual vigour. These fruits and other acid fruits can be taken alone, or combined with milk and sweet fruits, or form part of a normal diet. They stimulate sexual vigour. 
Milk is an excellent food, the basis of a normal diet. To such a normal diet, either rice or wholewheat bread can be added. Rice and wholewheat are sweet-flavour foods. They are nutritious, produce energy and increase sexual vigour. Rice is constipating, but whole-wheat is laxative. Some butter may be added to the cereal foods. Cow butter is the best. It is a sweet-acid-astringent-flavour food. It is strengthening and increases sexual vigour. It is slightly constipating. Various vegetables, including leaves, flowers, fruits, stalks and bulbs, should be added. And finally, both sweet and acid fruits should be added. This will make an ideal normal diet. Milk can sometimes be replaced by whole sour milk. 
Meat can also be taken as the basis of a normal diet. In this connection, it can be noted that meat cannot be the sole article in a normal diet. The carnivorous animals live almost wholly on the flesh of other animals. But they not only eat muscle but also blood, organs and bones. This makes a difference. However, a man cannot be transformed into a carnivorous animal, nor is it desirable to make him truly carnivorous like the Eskimos. So, an exclusive meat diet is not a human diet. In a normal diet, meat can be a basic food, to which plenty of vegetables and fruit should be added. Whole sour milk can also be added with great advantage. Such a diet is nutritious and strengthening, and increases sexual vigour. Rice, or wholewheat bread, and butter can be added to increase the nutritional value of the diet. 
There is also a third possibility. Instead of 
making milk or meat a basic food in a diet, pulses (dal) can be taken as the chief articles. Pulses contain body-building substances (proteins), almost equal to meat, but they are inferior in quality. Therefore, milk or meat should be added to the pulses to raise their nutritional value. The pulses have a high percentage of energy-giving substances (mainly carbohydrate, but also some fat). Some pulses increase sexual vigour. Also, certain pulses are laxative, while others are constipating. 
There are many kinds of pulses. The following are commonly used: mudga, or mug (Phaseolus Mungo), 
masha
 (Phaseolus Radiatus), 
chanaka (chick-pea), kalaya (dry pea), 
masura
 (lentil), adhaki
 (Cajanus Indicus Spreng), and triputa (vetch). To make the pulse diet more balanced and nutritious, add some rice or whole-wheat bread, butter, and liberal quantities of vegetables and fruit. Above all, some milk, whole sour milk or meat should be added to the diet to improve the qualities of the proteins. 
In cooking pulses and vegetables, some spices can be used. They increase palatability and give a charming colour to the food. But excessive spices should never be used. The commonly used spices are: coriander seed, cummin seed, anis seed, turmeric, ginger, black pepper, fresh green pepper and salt. They are appetizing, digestant and have medicinal properties. Some of them are slightly stimulating. They improve the qualities of food. 
Muscular Exercise 
According to 
hathayoga,
 exercise is a complex muscular process in which the skeletal muscles either function dynamically when the level of bodily activities is raised to a desired, higher level, or statically when the body is statically maintained in a desired posture, or all muscular activities are voluntarily stopped. The dynamic function is purposeful, volitional and conscious, and contraction is graded to the full contraction point. The static function is associated with the development of vital endurance, and also the 
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        conservation of energy. It creates a state in which there is a physical submission to mental functions. The dynamic function is executed in a postural manner as well as in a free muscular way. Muscular exercise stimulates the growth and development of the body through the systematized movements of the fundamental musculature. 
The following exercises are to be performed in the order indicated below. 
1 Relaxation and Breathing. Assume the adamantine posture, that is, sit on the heels with the body erect. Now, relax the body by ceasing all physical efforts and strain, and by making the mind calm and passive. Mental passivity is to be attained slowly and in a calm attitude, avoiding mental strain. Patience is absolutely necessary. When you are fairly relaxed, perform both nostrils breathing with slow and full inspiration and expiration, being fully conscious of breathing and without mental diversions. Maintain mental calmness throughout. Spend about 10 or 15 minutes doing these exercises. 
2 Diaphragm Raise. Sit on heels. Draw inward and lift upward the front abdominal wall in expiratory breath-suspension as much as possible. Maintain it for a short time, then relax the abdomen and inspire. Repeat 50 to 100 times. 
3 Quick Squat. Assume standing position. Do squatting with a short forward jump. Do this rapidly. Repeat 30 to 50 times. 
4 Serpent Raise. Assume prone-lying position, with the palms at shoulder-width on the floor. Raise the body from the hips upward and backward as much as possible, inhaling. Lower the body, exhaling. Repeat 10 to 15 times. 
5 Snake Raise. Assume prone-lying position with the hands clasped behind the back. Raise the body as high as possible from the hips, inhaling. Lower the body, exhaling. Repeat 10 to 15 times. 
6 
Makara
 Raise. Assume prone-lying position with the hands clasped behind the head. Raise the body as high as possible from the hips, inhaling. Lower the body, exhaling. Repeat 10 to 15 times. 
7 Locust Raise. Assume prone-lying position 
with the arms by the sides. Raise the legs from the hips as high as possible, inhaling. Lower the legs, exhaling. Repeat 10 to 15 times. 
8 Bow. Assume prone-lying position and hold the ankles with the hands by bending the legs at the knees. Raise the body and thighs as high as possible, inhaling. Lower the body and thighs, exhaling. Repeat 10 to 15 times. 
9 Spine-twist. Sit with the left heel set against the perineum, and the right knee vertical. Now, twist the body to the right by grasping the left knee with the left hand and the right ankle with the right hand behind the back. Maintain the position for one or two minutes. Then twist the body in a similar manner to the left side. 
10 Lateral Body-bend. Assume standing position, with the legs far apart, hands clasped behind the head. Bend laterally to the right and touch the right knee with the head, exhaling. Go back to the original position, inhaling. Perform the movement on the left side. Repeat 6 to 12 times, each side. 
11 Abdominal Raise. Assume supine-lying position, with the hands clasped behind the head. Raise the body slowly to a sitting position, exhaling. Lower the body to the original position, inhaling. Repeat 10 to 15 times. 
12 Plough. Assume supine-lying position, with the arms by the sides. Raise the legs and the body to roll overhead to the floor, exhaling. Return to the original position, inhaling. The rolling movement can be done slowly as well as quickly. Repeat 10 to 15 times. 
13 Lateral Abdominal Raise. Assume right side-lying position, with the right forearm locked behind the right side of the head. Now raise the head and trunk laterally as high as you can without twisting the body, exhaling. Return to the original position, inhaling. Do this on the left side. Repeat 6 to 12 times, each side. 
14 Curling. Assume standing position, with the arms by the sides, the palms forward, the hands clenched. Contract the arm muscles fully and at the same time contract the latissimus muscles on both sides. Now bring the forearms, bending at the elbows, close to the shoulders without moving the upper arms. Then return 
Physical Purification and Vitalization 
to the original position. Inhale when curling the hands and exhale when lowering them. Repeat 10 to 20 times. 
15 Body Press. Assume the suspended, pronelying position, supporting the body on the hands and feet. Press the body to full arms length, inhaling. Return to the original position, exhaling. This exercise can be done fairly slowly as well as quickly. Repeat 30 to 50 times. 
16 Relaxation. Assume the supine-lying position, with the arms by the sides. Relax the whole body. Maintain for 5 minutes. 
17 Stand-on-head. Make the body inversely perpendicular on the head, with interlocked forearms around the head. Maintain the position for 10 minutes. 
The best time for these exercises is the late afternoon, 5 or 6 hours after lunch, and definitely before dinner. After exercise, take a short rest and then take a warm, cleansing bath to be immediately followed by a cold shower or a cold pouring. Then drink a glass of cold water. 
Walking, running and swimming should be combined with the above exercises for the best results. The following is the schedule: 
Monday 
Tuesday 
Wednesday 
Thursday 
Friday 
Saturday 
Sunday 
Exercise 
Walking and running 
Exercise 
Swimming 
Exercise 
Long walk 
Rest 
(For fuller details of exercise and associated factors, see the author's 
Hathayoga,
 published by L.N. Fowler. London, 1959; 2nd edn 1963, reprinted 1974.) 
Pranayamic Breathing 
The pranayamic breathing consists of five forms of breathing exercise. Their techniques and order are given below. 
1 Mahamudra Breathing. Sit with the left heel set against the perineum, the right leg stretched forward and the hands placed on the 
right knee. Make both-nostrils, long-slow inspiration. At the end of the inspiration, suspend breath with chin-lock (by bending the head forward and setting the chin against the top of the sternum). Then bend the body forward along the line of the extended leg, hold the right toes with both hands, and maintain the head position midway. Now, count 6. Then return to the original position, place the hands on the knees and bring the head to its normal position. Now, make both-nostrils, long-slow expiration. Then perform the exercise on the other side, and, finally, with both legs extended forward. Repeat 3 to 5 times each side. 
2 Matsyendrasana Breathing. Sit in spinetwist posture, with the head up. Make bothnostrils, long-slow inspiration. At the end of inspiration, suspend breath with chin-lock, and count 6. Then raise the head and make bothnostrils, long-slow expiration. Then perform the exercise on the other side. Repeat 3 to 5 times, each side. 
3 Bhujangasana Breathing. Assume pronelying position, with the palms on the floor at shoulder-width. Make serpent raise with bothnostrils, long-slow inspiration, suspend breath with chin-lock and count 6. Then return to the original position with both-nostrils long-slow expiration. Repeat 3 to 5 times. 
4 Bhastrika Breathing. Assume lotus posture. Make short-quick expirations and inspirations, by using mainly the lungs and keeping the abdomen relaxed and motionless. Make 100 expulsions. Immediately after this do ujjayi breathing. 
5 Ujjayi Breathing. Assume lotus posture. Make both-nostrils, long-slow inspiration, then breath-suspension with chin-lock, and finally, both-nostrils, long-slow expiration. This is one round. The relative measures of inspiration, suspension and expiration are 1-4-2. We are giving here three measures for the convenience of the pupils: 4-16-8, 8-32-16 and 16-64-32. Number of rounds, 3 to 12. 
The best time for the practice of pranayamic breathing is the morning after evacuation of the bowels and oral cleansing. Pharyngonasal water bath should be done after oral cleansing and before pranayamic breathing. It is very 
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        useful to do pranayamic breathing before the 
and then concentration, and in the evening 
practice of concentration. If concentration is 
practice do only concentration. Pranayamic 
practised both in the morning and evening, 
breathing should be done once a day. then, in the morning practice, do first breathing 
CHAPTER 14 

    Mental Purification and 

  Rejuvenation 
Mental qualities, though fundamentally mindborn, become involved in physical activities. The mental influence on the body is clearly seen in the ability to execute muscular movements correctly, effectively, and in a wellcontrolled manner. In the training of the body, intelligence, attention, co-ordination, accuracy, and other mental qualities are brought into play. Learning new and complicated movements and their correct and orderly performance requires attention, control and skill. All this indicates that physical excellence is closely associated with mind, and mind reacts by exhibiting certain ofits qualities. 
But how far is mind itself developed by physical culture? Mental qualities, which are brought into play by muscular movements, indicate that a certain aspect of the mind is influenced which has practical value in everyday life at the physical level. In the mental field, this physicomental development does not appear to much enhance these qualities, which form the core of mental life. It is true that mental energy which is involved in the development of a high order of mind, functions more effectively when it is supported by a vast amount of nerve energy the source of which is a healthy and vigorous body. So, physical culture has a place in mental development, but it is only a fraction. When mental qualities are released in the mental field by the mental energy function, they are forceful in their expressions, and are able to create mental dynamism which ultimately moulds the pattern of mental life. 
Thoughts are replicas in known forms of an 
unknown mental reality which is the centre of the mental power system. In this power system mental energy flows and tends to be at maximal concentration point. At this point mental consciousness is highly focussed, and thereby the unknown reality is revealed. When it is revealed, it appears to be beyond mind. Thought is a mental function of replicating what has beenrevealed deep inside, and also all facts which are imaged in sense-consciousness. 
In a more practical way, when thought is intimately associated with perception on the physical level, its force is scattered, and consciousness diversified. Now, thought becomes a 'mirror' of everyday life. Unless we are able to bring its force to a focus, thought will remain an open book of our lives. On its way to concentratedness, thought exhibits highly intellectual constructiveness. But as concentration increases its intellectuality is transformed into mono-form thought-consciousness which is very close to concentrated inner mental consciousness, and at a certain point, thought-concentration becomes real conscious concentration of mind. 
Those mental qualities, which help to rouse the concentration factor in thought, are concentration qualities. There is a mental antagonism between the concentration qualities and those qualities which tend to decentralize thought-force. The mental practice is first directed towards the control of anticoncentration qualities. This is mental purification. Mental purification creates a mental state in which all qualities which interrupt and weaken concentration are in coil by the emergence of 
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        Concentration Practices 
concentration qualities. When mental purity is established, thought-force begins to concenter. 
The control process is frequently interrupted by the penetration of diversifying mental qualities. When mental character is sufficiently weakened, mind becomes fully externalized. Now consciousness is the playground of pride, arrogance, anger, harshness and other black qualities around the self which has been overemphasized and is in a dark cloud of ignorance. Ignorance veils the spiritual light and under such a condition desires, hopes, sadness, fear, disgust, jealousy, disdain and delusion are released. Unless these impurities are cleaned out from the mind, thought-force is without strength, and without developing it to a high degree, concentration is not possible. Thought-force and concentration grow in that mental soil which has been nourished by restfulness, meditativeness, self-control, firmness, patience, magnanimity, mercy, fearlessness, truth, sincerity, cleanliness and energy. 
Discipline 
The first and foremost step towards mental purification and for the development of thoughtforce is the practice of tapasya-vigorous disciplining of the body and mind. An aspiring pupil must undertake it. There is no easecomfort way. 
The first step of mental purification is as follows: Be happy when you find that people around you are happy, and be really sorry when you find that they are sorry; that is, make the happiness and sorrow of others your own and feel in the same manner. Similarly, when you find that others are doing good things, be glad for it; but when you find that they are doing the wrong things, just isolate yourself from them. This practice will gradually cleanse your mind. 
Start with the practice of disciplining your body and mind. First of all, subject your body to cold, heat, sun and rain; hunger and thirst; and lack of sleep. You have to carry endurance to the pain point. Train the body by vigorous 
muscular exercise as well as in motionlessness. Certain appropriate postures can be selected for the practice of motionlessness carried to the pain point. 
The most important part of mental control is the control of the sex urge. Sex urge has two main phases: the mental which consists of sexual thoughts and emotions, and the physical which includes all forms of sexual acts. Therefore, control has two parts: thought control and control of orgasm and ejaculation. Physical control is subordinate to mental control, but it is necessary. 
The main point in mental control is to prevent sexual thought-emotions leading to action. It is possible and necessary to restrict thoughtemotions, however intense they may be, to the mental field, without allowing them to exercise their influence on the sexual organs to the extent that causes volitional acts. The waves of intensified thought-emotions should be mentally endured. To do it in a systematic way practise this thought control process: 
Assume either accomplished posture (siddhasana) or lotus posture (padmasana). Keep the whole body absolutely motionless. Now, endure mentally and resolutely the thrusts of intensified sexual desires. Continue this practice until the emotion evaporates. If it becomes very difficult to exercise control, then change the posture to spine-twist posture (matsyendrasana), and practise it as long as it is necessary. If it is still difficult, assume knee-heel posture (watayanasana) and do it. The posture should be continued beyond the pain point, and until the mind becomes calm. 
When you have gained sufficient mental strength by the regular practice of enduring sexual desire, then start with the following thought process. It is indicated when very strong sexual desire arises in the mind. The process: Assume accomplished posture. Think deeply that sex-fire is burning in the muladhara. Then rouse apana-force, red in colour, lying in the muladhara, by concentrated thought in conjunction with anal contraction, and then get sex-fire absorbed into apana. Now, raise the apana along with sex energy through the sushumna.
 upward to reach the wishuddha 
Mental Purification and Rejuvenation 
chakra, by deep thinking. Here lies the smokecoloured udana-force. By deep thinking, transfer sexual energy to udana which will carry it to the indu chakra. Here, transform sexual energy to moon-coloured life-force which is located in the indu chakra. Patiendy practise this process. 
Mental Rejuvenation 
Assume accomplished posture. Think deeply 
that moon-coloured life-force has been concentrated in the indu chakra. From this concentrated life-force lifeful radiations are being emitted. Then the life-energy gradually becomes condensed to form a perfect body, a body which is vital, vigorous, youthful, internally purified and diseaseless; the senses being calm; and mind shining, but perfectly tranquil. 
It is better to practise this process in the morning after pranayamic breathing (see chapter 13). It can also be practised any time if you feel like doing it, omitting pranayamic breathing. 
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        Posture, Breath-control and Sense-withdrawal 
The first thing in the practice of concentration is to arrange an appropriate room which is most suitable for the practice. The room should be in a secluded part of the house. It should be neither very big nor very small, nor too high, nor too low. It should be very clean; there must be no furniture or any other things. It should be kept well-ventilated and have free access to natural light. It must be completely free from bad odours. This room should not be used for any other purposes or by other persons. 
The seat on which the practitioner will sit for concentration should be comfortable, but not too soft. A soft and thick blanket can be used as a seat, and if necessary it can be folded to get the desired thickness. It should be covered with a piece of washable clean white cloth. Under the blanket, a seat made of kusha grass (Poa cynosuroides) may be placed, if possible. The seat should be large enough for the practice. This seat is exclusively for the practitioner; no one else should be allowed to use it. 
Before starting the practice, the room should be thoroughly ventilated by opening the doors and windows. Thereafter they should be closed. The atmosphere in the room must be calm. There must be no smell-good or otherwisein the room. The practitioner's mouth should be completely tasteless and odourless, and his breath odourless. To keep them in that state, overeating should be strictly avoided, and odoriferous foods, viz., onions, garlics, etc. should be omitted. By making the room dark and by closing the eyes during the practice, sight impressions are eliminated. The room should 
be neither warm nor cold. This means that the practitioner should feel neither warm nor cold sensation. The neutralization of temperature is very important. There should be no air currents in the room, and the practitioner should not feel any air flow on his body. And above all, there should be no sound heard in the room. This is very difficult. But still an attempt should be made to get the room free from sounds as much as possible. 
The Practice 
Sit on your seat. Assume accomplished posture (siddhasana). Technique: sit with the left heel against the perineum; place the right leg on the left leg, the right heel pressing the abdomen. Care should be taken not to press the genitals. Place the hands with palms upward, the right on the left, in the lap, above the right foot. Keep the trunk straight. Assuming this posture, say the mantra 
Ong
 for a few minutes. Then be silent and calm. 
Now, relax the whole body consciously. Any physical effort, or any tendency to make an effort should be abandoned by mental effortlessness - a definite mental passivity. It is difficult, but not impossible. It requires patience and time. 'Hurrying' should be strictly abandoned. To make yourself passive, you should not be active. Passivity should be developed in a strictly passive way. Otherwise, it will defeat its 
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        Posture, Breath-control and Sense-withdrawal 
purpose. Try to feel that you are fully passive and in complete silence. 
Then make your body as still as a mountain by deep thought. Your whole thought-consciousness will be wholly ofmountain-like still body'. Continue this thinking sufficiently long. The secret of success lies here; being completely passive and perfectly motionless, think very deeply that your body is becoming as still as a mountain. This thought should go on continuously, without any interruption by any other thoughts even for a moment. 
By continual practice, a stage will be reached when, automatically, the normal resting breath rate will begin to decrease to under 10 a minute, and gradually to 5, 4, 3, 2 a minute. After that, and by continued practice, the breath rate may be 1 a minute, or even less. However, somewhere, at the 
3-2-1
 level, an automatic sense-withdrawal may take place. In this state no sensory impressions are registered in consciousness. If there is difficulty in getting automatic sense-withdrawal even when the breathing goes down to 1 a minute, then practise the special thought-form, sense-withdrawal process which is as follows. 
Assume accomplished posture (siddhasana). Now inspire slowly through both nostrils, and at the same time think deeply that extremely subtle lightning-like 
Kundalini
 has been roused, in the red triangle of the muladhara. At the end of inspiration, suspend breath with chinlock, and think that the sense of smell has been absorbed completely into 
Kundalini;
 finally, expire slowly through both nostrils and think that you are now without the sense of smell. There is no measure for the breathing. Inspiration and expiration should be done slowly and carried out to the full extent, and suspension should be discontinued when there is a definite feeling of difficulty. 
In this manner, the absorption by 
Kundalini of the sense of taste in swadhishthana, the sense of sight in the 
manipura,
 the sense of touch in the anahata, and the sense of hearing in the wishuddha should be made by deep thinking in combination with breathing. An inspiration, suspension and expiration make one round. There will be five rounds in this process. This practice will gradually develop the power of sense-withdrawal. 
CHAPTER 16 
Practice of 
Dharana. 
After automatic sense-withdrawal is established, dharana (holding-concentration) develops by itself in consciousness. When the principles of mahabhutas and tanmatras along with the sensory principles are controlled, a dewata (divine form) appears automatically in consciousness and is held there. But this automatic dharana is extremely difficult to achieve. Therefore, more simple thought-form dharana should first be practised. 
The essential point in thought-form dharana is to hold a dewata in his (or her) own form in consciousness by deep thought. The dewata will occupy the whole consciousness, that is, the practitioner's whole consciousness is dewata, and nothing else. The holding power should be so strong that the dewata does not slip from consciousness at any time. The firm holding will make the dewata appear clear, shining, and lively. This stage should be maintained for approximately the same time as breathsuspension. Breath-suspension is the time when on prolongation difficulty is experienced in holding the breath any longer. By practice, the sense of breath-suspension time, without actually doing breath-suspension, is acquired. The breath-suspension time is equal to holding time in dharana. This is one unit of holding. 
The Practice 
Assume accomplished posture. First come to low breathing points: 
4-3-2-1.
 At this stage. 
consciousness is usually almost without sensory impressions. However, at this point commence the practice of dharana. Dharana comprises three forms and each form has several stages. 
Dharana, First Form 
Stage 1 
Hold the deity Brahma in consciousness by deep thought. Think that Brahma is shining deep red in colour, preadolescent in appearance, seated in the lotus posture, having four faces, each with three eyes; four arms, holding a staff with his upper left hand, a sacred waterpot with his lower left hand and a rosary of rudraksha with his lower right hand; and making the gesture of dispelling fear with his upper right hand; he is clothed in the skin of a black antelope, and seated on a white swan. (See Plate 2, left top figure.) Make the picture vivid in consciousness and hold it for one unit of holding time, and then go to stage 2. 
Stage 2 
Hold the deity Wishnu in consciousness by deep thoughts. 
Wishnu
 is shining dark blue in colour, graceful and youthful, and clad in yellow raiment; he has four arms, and holds in his hands a conch, wheel, mace and lotus (flower); he is seated on garuda. (See Plate 5, left top figure.) 
Stage 3 
Hold the deity Rudra in consciousness by deep 
Practice of Dharana 
thought. Rudra is vermilion-red in colour, three-eyed, two-armed, and the hands are in the attitudes of granting boons and dispelling fear; he is dressed in a tiger's skin and seated on a bull. (See Plate 8, left top figure.) 
Stage 4 
Hold the Deity 
Isha
 in consciousness by deep thought. Is 
ha
 is shining white in colour, threeeyed, two-armed, making the gestures of dispelling fear and granting boons; he is in the lotus posture and clad in silken raiment. (See Plate 12, left top figure.) 
Stage 5 
Hold the Deity Sadashiwa as;Ardhanarishwara (right half male and left half female form) in consciousness by deep thought. The right half of the body is male, white in colour, clad in tiger's skin, having five faces, with three eyes in each face; he has ten arms, holding a trident, a chisel, a sword, the thunderbolt, fire, the great snake, a bell, a goad and a noose, and making the gesture of dispelling fear. The left half of the body is female, golden in colour, clad in a beautiful dress. He is seated on the bull-lion. (See Plate 15, left top figure.) 
To summarize 
First, think deeply of the Deity Brahma (holding time = breath-suspension time). 
Then, without thinking of anything else, pass directly from Brahma-thought to thinking about the Deity Wishnu; then the Deity Rudra; then the Deity Is 
ha;
 and finally, the Deity Sadashiwa. 
When the first form of dharana is well-established in thought, commence with the second form. 
Dharana, Second Form 
Stage 1 
First think that the Deity Indra is seated on a white elephant. Indra is shining yellow in colour, four-armed, holding a thunderbolt in his upper right hand and making the gesture of dispelling 
fear with his upper left hand; his lower two hands are in the concentration attitude. When the Indra-form is vivid in consciousness, hold it during the breath-suspension time. 
Then think that young Brahma is seated in the lap of Indra. When the Brahma-form is vivid, hold it in consciousness during the breathsuspension time. 
Then think of both Indra and Brahma (seated in Indra's lap) together, and hold them in consciousness during the breath-suspension time. 
Next think that Power Dakini is seated in the lap of Brahma. Dakini is in the lotus posture, shining red in colour, three-eyed, four-armed, holding a trident, a sword, a skulled staff, and a drinking vessel; clad in black antelope's skin. Make the Dakini-form vivid and hold it in consciousness during the breath-suspension time. 
Finally, all the three forms together should be thought of deeply and held in consciousness during the breath-suspension time. (See Plate 3.) 
After this is done, start with stage 2. 
Stage 2 
Practise the three-levelled thought exactly as in the stage 1. First, think of the Deity Waruna in the lotus posture on a makara; he is shining white in colour, four-armed, holding the noose in one ofhis hands. 
Then think of the Deity 
Wishnu
 in the lap of Waruna. Next think of the Power Rakini, seated in lotus posture, in the lap of Wishnu. Rakini is dark-blue in colour, three-eyed, four-armed, holding a trident, the thunderbolt, a blue lotus and a drum with her hands. Finally, think of the three forms at the same time. (See Plate 6.) 
Stage 3 
First think of the Deity Wahni, seated on a ram, fire-like red in colour, four-armed, holding a rudraksha
 rosary and a spear, and in the attitudes of granting boons and dispelling fear. In the lap of Wahni is seated the Deity Rudra. In the lap of Rudra the Power Lakini is seated in the lotus posture. Lakini is shining darkblue in colour, dressed in yellow raiment, three-faced with three eyes in each face, fourarmed, holding the thunderbolt and a spear. 
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        and making the gestures of granting boons and dispelling fear. Finally, think of the three forms together. (See Plate 9.) 
Stage 4 
First think of the Deity Wayu, seated in the lotus posture on a black antelope. Wayu is smokecoloured, four-armed, holding a goad and making the gestures of granting boons and dispelling fear. In the lap of Wayu is seated the Deity Isha.
 In the lap of 
Isha
 the Power Kakini is seated in the lotus posture, clad in black raiment, shining yellow in colour, three-eyed, four-armed, holding a noose and a skull, and making the gestures of granting boons and dispelling fear. Finally, think of the three forms together. (See Plate 13.) 
Stage 5 
First think of the Deity Akasha, shining white in colour, seated in the lotus posture on a white elephant. Akasha is four-armed, holds a noose and a goad, and is making the gestures of granting boons and dispelling fear. In the lap of Akasha is the Deity Sadashiwa as Ardhanarishwara. In the lap of Sadashiwa is the Power Shakini. Shakini is in the lotus posture, dressed in yellow raiment, shining white in colour, five-faced with three eyes in each face, four-armed, holding a bow and arrow, a noose and a goad in her hands. Finally, think of the three forms together. (See Plate 16.) 
To summarize 
First, think deeply of Indra-Brahma-Dakini; then, Waruna-Wishnu-Rakini; then, WahniRudra-Lakini; then, again, Waya-Isha-Kakini; and finally, Akasha-Sadashiwa-Shakini. 
Dharana, Third Form 
When the second form of dharana is well-established in thought, commence the third form. 
Stage 1 
Think deeply of the Deity Parashiwa alone. Parashiwa is crystal-white in colour, seated in the lotus posture, three-eyed, and making the gestures of granting boons and dispelling fear. Thinking should not be interrupted after breath-suspension time, but all efforts should be made to continue the thought-form uninterruptedly up to 2, 3, 4 or more breathsuspension times. In this way dharana is lengthened. (See Plate 20, male figure.) 
When you are fairly established in it, proceed to the second stage. 
Stage 2 
Think of Power Siddha Kali alone. Siddha Kali is dark blue in colour, three-eyed, fourarmed, holding a sword and a head, and assumes the attitudes of dispelling fear and granting boons. (See Plate 20, female figure.) 
When this thought-form is clear and prolonged, commence with the third stage. 
Stage 3 
Think deeply that Power Siddha Kali is being absorbed into the Deity Parashiwa, and finally, they unite in the form of Parashiwa. Think of Parashiwa and his Power as one and the same. Try to prolong this thought without any interruption. This is the process of the prolongation of dharana. When it is sufficiently prolonged, and there is adequate control of the thought, the practitioner is fit for the practice of thoughtform dhyana. 
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        Practice ofDhyana 
In the practice of thought-form dhyana, thought of 
Kundalini
 is the essential point. 
Kundalini in her real nature is without any form and subtle. When thought is purified and made more powerful and concentrated by the practice of thought-form dharana in which a divine form is held in consciousness, dhyana of subtle Kundalini
 is possible. 
Kundalini
 should be considered as supremely subtle and conscious power by which everything which is non-kundalini is absorbed into her, and in this manner Brahman in its supreme and infinite aspect as Parama Shiwa is revealed, kundali-power does not create the world, but absorbs the world and reveals Supreme Consciousness which, otherwise, remains hidden in 'cosmicity'. 
Kundalini herself is Supreme Consciousness when her power aspect is recoiled into That. 
To be able to think of formless and subtle Kundalini,
 it is necessary to think that 
Kundalini
 is light-like and without a definite form. It is extremely difficult to think of formless, splendorous 
Kundalini,
 but it will be possible by constant efforts. 
Dhyana Process 
Assume accomplished posture and reduce breathing to 
4-3-2-1.
 At this calm moment, think deeply of 
Kundalini
 as fire-like in colour and brightness within the red-coloured triangle of the muladhara. Make the thought of Fire
Kundalini
 as deep as possible by its uninterrupted continuity, without any sense of time. When this thought is well established, then think that Fire-Kundalini is extending upwards through the brahma 
nadi
 and enters the swadhishthana.
 Here, make deep thought of FireKundalini
 as has been done in the muladhara. Then again think that Fire-Kundalini is extending into the 
manipura
 where deep thinking should be done. 
From the manipura, Fire-kundalini extends into the anahata where she is transformed into sun-like splendorous 
Kundalini,
 termed SunKundalini.
 Here, deep thought of Sun-Kundalini should be made. 
Then think that Sun-Kundalini is extending upwards into the vishuddha chakra where deep thinking of 
Sun-Kundalini
 is to be made. Thereafter, think that Sun-kundalini is passing upward into the ajna chakra, and there she is transformed into moon-like lustrous 
Kundalini,
 known as Moon-kundalini. Here, deep thinking of Moon-Kundalini should be made. Then think that Moon-Kundalini passes into the nirwana chakra, and there deep thinking should be done. 
Finally, think that Moon-kundalini passes into the sahasrara chakra where she is transformed into spiritual consciousness-power, termed Turya-Kundalini. To be able to apprehend Turya-Kundalini
 and to form an extremely refined 'imprint' in consciousness, thought should be developed into a highly concentrated stage. Deep thinking of Turya-kundalini should be made in the sahasrara. Thought should be converted into almost concentration, and 
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        gradually thought-form will automatically be transformed into real form in which 
Kundalini will appear as real Power-Consciousness, and finally as Supreme Consciousness. 
If separate practices of thought-form dharana and dhyana appear more difficult, then the 
bhutashuddhi process can be undertaken. 
Bhutashuddhi is the special process of layayoga for developing actual concentration. But thoughtform dharana and dhyana as pre-bhutashuddhi practices are extremely helpful and contribute much in making bhutashuddhi successful. 
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        CHAPTER 18 
Practice of Bhutashuddhi 
Bhutashuddhi is a process which is executed by deep thinking. It is not an imaginary mode of thought, but it is an exact replication of events naturally occurring in kundaliniyoga. These events are rousing of kundalini, the passing of roused kundalini through the brahma nadi, the absorption of all principles lying within the chakras by kundalini, and finally, the absorption of kundalini herself into Supreme Shiwa in supreme yoga - mind-transcendent asamprajnata samadhi, which is attained through the process of samprajnata samadhi, occurring in the sahasrara at the amakala point. 
A yogi who has been established in 
kundaliniyoga.
 has full experiences of what happens in the various phases of this yoga process and is able to replicate all facts, in exact order, which normally take place in this yoga. In fact, bhutashuddhi is the replicated kundaliniyoga in thought. To be able to do kundaliniyoga, concentration in the forms of dharana and dhyana are the prerequisites. With the help of such a concentration Kundali-power is actually roused, and then she exhibits the absorptive power stage by stage when passing through the different chakras. The absorptive power develops absorptive concentration, which is advanced dhyana, culminating in samprajnata samadhi in time. 
In the rousing of kundalini, some 
hathayoga processes are helpful, especially when concentration has not been developed to a point of effectiveness. The full mobilization of concentrated bioenergy (wayu), subtle 'radiant' energy and subtle sound is absolutely necessary to effect a reaction in Kundali-power. But if there is a 
diversion of these subtle energies, then they become less effective in the subtle field. The most concentrated forms of these energies are found in specific subtle sounds (mantras). These sounds are only operable in deep concentration. So, in deep concentration, kundali-power responds to these sounds. If the depth of concentration is below the threshold, sounds will not produce the full effects. 
The effectivity of the subtle sounds lies in the partial withdrawal from the body of the pranic forces by causing a reversed forcemotion and making them concentrated to a sound-emitting point. The pranic withdrawal and concentration can be successfully done in deep concentration. Conversely, according to hathayoga,
 some special musculo-respiratory efforts exert a squeezing effect by which the pranic forces are forced into the subtle realm where they exhibit reversed motions. 
Apana force is essentially related to Kundali-power in the muladhara. It is more or less in a diffused state, because it is constantly penetrating into the body along with other pranic forces, to play its role in the vital functioning of the body. 
The general field of operation of apana is the abdominal region. Specifically, the apanic activities extend to the pelvic and perineal regions. The abdominal, pelvic and perineal muscles and smooth muscles of the alimentary canal and sexual organs are involved in apanic actions. The locking process of 
hathayoga
 aims at producing a voluntary functional stasis for the withdrawal of pranic forces into their 
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        centres in the 
chakras.
 The apana withdrawal is effected by perineal and navel locks. The full actions of these two locks are exhibited when the tongue-lock, neck-lock and chest-lock are executed in conjunction with them, in right order and with right force. It is absolutely necessary to learn the lock process and its application directly from a guru. 
The withdrawn 
apana
 becomes concentrated in the muladhara as kandarpa-energy which is 'seen' in concentration as a shining deep-red triangle. The kandarpa-energy, when roused by mantra, becomes more concentrated and its desire-enjoyment aspect is under control. If this energy at this point is loosened, then it becomes a strong desire for enjoyment and radiates into the pelvic apparatus to incite sexual functions. Yonimudra is a great help at this stage. Because it helps to arrest the downwardly directed force-motion by perineal lock, and especially, when it is strengthened by navel, chest, neck and tongue locks. 
Yonimudra serves three purposes. At the first stage, it helps the withdrawal of apana from the body and its concentration in the muladhara. Second, it helps the mantra in rousing kandarpa-energy. Third, it helps to prevent the downward flow of apana. 
A bija-mantra is the pranic force concentrated to a point when its sound-emitting power is exhibited. This is mantra. It operates in the subtle field, but is silent on the material plane. Mantra has replicated gross sound which is operable with right technique at the physical level, and it acts on the subtle mantra. This is called waikhari sound. Through the waikhari mantra the concentrated pranic force can be made to act on Kundali-power. The gross bija-mantra 'Yang'
 is utilized to rouse kandarpa-energy. By the mantra influence, this energy is roused and concentrated and made to 'knock' on kundalini with full force. The deviation of the energy is prevented by the mantra and yonimudra. The mantra is done in left nostril inspiration to increase its potency. 
Kandarpa-energy exhibits its full power when it is strengthened by a subtle radiant energy which is represented by the gross bija-mantra 'Rang'.
 The mantra is operated by deepened thought while inspiring through the right nostril. 
When the mantras 
'Yang'
 and 
'Rang'
 are forcefully executed in concentrated thought, there are reactions in Kundalini. But still more powerful knocking is necessary. This is done by the 
application of a very powerful gross mantra 
'Hung'
 done with breath-suspension in yonimudra. This mantra (called kurcha 
bija)
 causes the rousing of Kundali-power. 
The whole process of rousing Kundalini is apanayama (apana-control), a special form of pranayama. It consists of yonimudra, left nostril inspiration with the mantra 
'Yang',
 left nostril expiration without mantra, right nostril inspiration with the mantra 
'Rang',
 right nostril 
expiration without mantra, both nostrils inspiration without mantra, breath-suspension with the mantra 
'Hung',
 and both nostrils expiration without mantra. 
kundalini is that power which is neither material nor mental but matter-mind-transcendent in character. So. kundali-power is unmanifested in the energy play at the physical level and in the mentation on the mental plane. So, this power appears as if 'sleeping' in the body and in consciousness when it is in a coiled state. This does not mean that this power is null. When consciousness is concentrated to single-pointedness Kundalini is caught in it. Kundalini then appears as supreme absorptive power by which anything which is not spiritual is withdrawn from consciousness and, finally, mental consciousness is absorbed into it. She appears then as Supreme Consciousness. It indicates that kundalini is real power solely concerned in developing samadhi; so this power reveals Supreme Consciousness which she is. Kundalini exists supreme-consciously in all the chakras from the muladhara to the sahasrara, and beyond the sahasrara which is the realm of asamprajnata samadhi. Kundalini in the muladhara is within the yoni, termed kula, so she is called Kulakundalini. The yoni is a triangular process formed of kandarpa-energy where there is the possibility of concentrating apana and receiving subtle radiant energy and specific subtle sound power. It is only possible here to combine these forces in gross mantra form with apana and create a formidable effective power to knock at kundalini;. 
Kundalini
 as supreme being in supreme con
Practice of Bhutashuddhi 
centration lies in the triangle of the muladhara. Mental consciousness at the sensory and intellective levels is unable to register any impression of Kundalini in such a state, so she appears latent, unmanifested and even nonexistent in our consciousness. But when consciousness is raised to the superconscious level by transforming it to a concentrating consciousness, the infinite and supreme 
Kundalini
 is apprehended as supremely subtle and lightning-like splendorous. This finiteness is not a being at the supreme level, but a transitional phenomenon occurring at the mental level. It is the 'seeing' of Kundalini through the mind. The rousing of 
Kundalini is actually a reflection of supreme 
Kundalini on the concentrated mental consciousness as an extremely subtle and shining being. This reflection is imaged in concentrated mental consciousness and is held firmly. This is automatic (and real) dharana - holding-concentration. By pranic withdrawal and concentration, consciousness is able to receive the 'light' of 
Kundalini
 superconsciously and to hold it firmly. 
When the automatic dharana is established, the absorbing power of 
Kundalini,
 or the power from 
Kundalini
 causing the absorption of cosmic principles, manifests in mental consciousness which is in a state of dharana. The absorptive power manifests as absorptive concentration in mental consciousness. 
Absorptive concentration functions in three ways: it causes an absorption of mahabhutas and tanmatras, dewatas and sensory principles, step by step, occurring in the lower five chakras. So, it is a process of pratyahara and dharana combined. Then, the absorption of chitta in which sensory objects are imaged, and buddhi which interprets things which have been perceived, occurs in the manas and indu chakras. Now, the possibilities of mental consciousness to divert from its concentratedness to perceptual and intellective multiformity become remote. Then, dharana is transformed into dhyana when Kundalini is experienced in the nirwana chakra. In other words, dharana develops into dhyana in the nirwana chakra. Thereafter, Kundalini rises up into the sahasrara chakra where dhyana is transformed into samprajnata samadhi (superconscious concentration) at the 
ama-kala point. The concentration-light-knowledge develops in samadhi to its highest point, and as a result 
Kundalini
 is revealed in her almost supreme aspect. This realization is splendid by itself, and highest on the mental plane. Now, mental consciousness is only Kundalini. 
Thereafter, the nirwama-kala point is reached when samadhi consciousness is absorbed and only 
Kundalini
 in her supreme form remains. Now, 
Kundalini
 becomes nirwana shakti - the power which exists after the complete absorption of everything except 
Kundalini.
 Then 
Kundalini is Supreme Bindu, then Supreme Nada, then Shiwa-shakti, then Sakala Shiwa, and finally Parama Shiwa. These are the stages of mindtranscendent supreme concentration - asamprajnata samadhi. This is the yoga which is attained through 
Kundalini,
 so it is called kundaliniyoga. 
It takes a long time and hard practice to attain samadhi in the sahasrara. It takes still longer time and harder practice to get samadhi consciousness absorbed and 
Kundalini
 shining alone in her supreme aspect. So long as dhyana is not transformed into samadhi, the process in the sahasrara and beyond is to be done through dhyana. In this manner, dhyana gradually will be ripened into samadhi. It cannot be forced. Give enough time for the purification and rarefication of mental consciousness. Continual and regular practice is the secret of success. The Guru's help at this stage is indispensable. 
When the withdrawal of apana and its reverse motion and concentration are not actually accomplished, that is, when apanayama is not effective, and mantras used in this connection are not forceful, the actual rousing of Kundalini, and consequently, the attainment of automatic dharana are not possible. All this indicates that yonimudra is weak, pranayama is not forceful, and concentration shallow. Under this condition, apana remains uncontrolled and mantra lifeless. Here, bhutashuddhi is indicated, and by its regular and systematic practice, a practitioner will acquire fitness for the practice of Kundaliniyoga. 
The central point of bhutashuddhi is to centralize thought to a very high degree with a view to making it deep and forceful. This is what is called thought-concentration. This 
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        process consists in thinking a chosen objective image and trying to see it very clearly; then making the whole thought only of that object, by preventing any other thoughts and without allowing the contemplated thought to slip from consciousness. In other words, the objective image should be the whole thought, and full attention should be focussed on that. No intellectual functioning should participate in the thought. In this way the single thought form should be developed. By maintaining it steadily and unmixed, and by its uninterrupted continuance with the focussing of full attention on it, thought will be vivid and forceful, and by constant practice the monothought will be transformed into real concentration. 
Now, let us take up bhutashuddhi. Before undertaking the practice the chakra system should be very carefully studied, memorized and contemplated on. (See Chapters 10-11.) 
Another very important thing is to create a condition of the body - an ideal physical condition - for the successful practice of bhutashuddhi. This ideal condition is the physical excellence in which the following signs are manifested: 
1 A complete elimination of a coated tongue, bad mouth odour, bad breath and unpleasant body odour. 
2 Natural, regular, and complete evacuation of the bowels in two or three motions a day. 
3 Good sleep. 
4 A feeling of strength and joyousness. 
This physical state is the result of regular and uninterrupted practice of right exercise, pranayamic breathing, right diet and internal cleansing. 
Bhutashuddhi Process 
Bhutashuddhi comprises a series of practices to be done in the right order. The best time for its practice is the morning. But if it is not possible to do it in the morning, the next best time is the evening, before dinner. The following is the 
order of the practices. 
1 After getting up in the morning, do oral cleansing and pharyngonasal water bath; then drink a cup of cool water. Normal evacuation of the bowels may occur either before or after oral cleansing. Then take a bath. 
2 Passive Invigoration. Assume accomplished posture (siddhasana) with the hands in the lap, palms up and the right on the left. Relax and be calm. 
Now, think deeply that Guru, moon-white in colour, with his Power on his left side and red in colour, lies in the guru chakra. From them are flowing streams of death-conquering subtle substance of red colour by which you are bathed and you have become lifeful and powerful; you have no disease, no senility, no sorrow, but abundance of life and joy. All these should be done in deep thinking. 
3 Active invigoration. Sit with the right leg extended forward, the perineum pressed with the left heel, and the hands placed on the right knee. 
Now, inspire slowly and fully with both nostrils, and at the end of inspiration suspend the breath with chin-lock. Then bend the body forward and halfway downward, hold the toes of the right leg with both hands, and maintain this position until you are able to suspend the breath without much difficulty. Then bring the body to the original position and place the hands on the right knee as before, release the chin-lock and expire slowly and completely. Do it on the other side. 
Contract the arms during inspiration and maintain the contraction during the suspension. Retract the abdomen during expiration, and at the end of expiration relax the arms and the abdomen. 
Thereafter, place the right foot on the left one, with the hands in the lap, palms upward, and the right hand on the left. Now, inspire slowly and fully with both nostrils, and at the same time contract the anus, and then press gently the lower part of the abdomen near the genital region with the sides of the hands. At the end of inspiration, suspend the breath with chin-lock and at the same time make an inward abdominal pressure to a moderate degree. 
maintaining anal contraction. Suspend as long as you can without much difficulty. Then raise the head and expire slowly and fully and at the same time make abdominal retraction. At the end of expiration, relax the anus and the abdomen. 
Finally, staying in the same position, inspire with anal contraction; then suspend the breath with chin-lock and make abdominal retraction, and then make sideward hip movements; then stop hip movements and expire and relax the anus and the abdomen. 
4 Kapalabhati (abdominal short-quick) breathing. Assume the lotus posture (padmasana). First, expire quickly through both nostrils with the slight retraction of the front abdominal wall. Expiration should be immediately followed by a quick and passive inspiration through both nostrils with the relaxation of the abdomen. In this manner, quick expirations and inspirations should continue until the desired number is reached. The effective rate of expulsion is from 100 to 300 times a minute. Do 200 to 300 expulsions. 
5 Hangsah (breath-reduction) breathing. Assume the accomplished posture (siddhasana). Now reduce the normal breathing rate to 
4-3-2 a minute by relaxation and passivity of the body and tranquilization of the mind. It may take from 15 to 20 minutes or more. However, time will be shortened by regular practice. At a certain point the externalization of the mind will stop. This is the moment to start with bhutashuddhi proper. 
6 Thought-concentration on 
Kundalini.
 The first part of bhutashuddhi is the thought-concentration on 
Kundalini
 in the muladhara. Sitting in the accomplished posture with the hands in your lap, think deeply that within the shining deep-red triangle in the muladhara is Swayambhu-linga as a shining deep red or black line, around which lies 
Kundalini
 in 3 1/2 coils. 
Kundalini
 is supremely subtle, that is, it is extremely difficult to produce an impression of 
Kundalini
 in thought. Therefore, it is advisable to think of Kundalini as lightning-like splendorous, and appearing around the Swayambhulihga line. The line should be gradually reduced to a point by deeper thought. At this stage 
thought is centralized to the extent that it becomes possible to image 
Kundalini
 in thought as lightning-like splendorous conscious power. 
Then, (7) thought-concentration on liwatman (being with I-principle). Think deeply that your being-consciousness as T is like a motionless flame of a lamp, situated in the pericarp of the anahata chakra. Then bring the 'I' to the muladhara and unite it with 
Kundalini by thinking. 
Then, (8) Kundalini-rousing. Inspire slowly and fully through the left nostril and at the same time think deeply of the mantra 
'Yang'
 during the whole time of inspiration. At the end of inspiration, expire through the left nostril slowly and completely, and at the same time think deeply that kandarpa-energy is stimulated and concentrated in the muladhara triangle by the power of the mantra 
'Yang',
 and the concentrated energy is knocking at 
Kundalini. 
Then, inspire through the right nostril and at the same time think deeply of the mantra 'Rang'.
 At the end of inspiration expire through the right nostril and at the same time think that subtle fire from the mantra 
'Rang'
 has been kindled in the muladhara triangle and that both kandarpa-energy and fire are focussed on Kundalini. 
Then, inspire through both nostrils and at the same time think deeply that the combined apana and fire actions have produced so much heat that 
Kundalini
 is heated and agitated by it. Then, suspend breath with chin-lock, and at the same time contract the anus and mentally say the power-mantra 
'Hung'
 and think deeply that Kundalini has been roused by the combined actions of apana, fire and the mantra 
'Hung'. 
Thereafter think that the 'earth'-principle ('earth'-mahabhuta and smell-tanmatra), the Deity Brahma, Power Dakini, and smell-principle-all have been absorbed into Kundalini. 
Then, (9) Kundalini Conduction. Then, bring Kundalini from the maladhara to the swadhishthana
 by saying mentally the mantra 'Hangsah' in deep thinking. Then think that the 'water'principle ('water'-mahabhuta and tastetanmatra), the Deity 
Wishnu,
 Power Rakini and taste-principle are absorbed into Kundalini. 
Then, bring Kundalini to the manipura by the 
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        Concentration Practices 
mantra 'Hangsah' in deep thinking. Here, the 'fire'-principle ('fire'-mahabhuta and sighttanmatra), the Deity Rudra, Power Lakini, and sight-principle are absorbed into Kundalini by deep thinking. 
Then, Kundalini is brought to the anahata in a similar manner, and the 'air'-principle ('air'-mahabhuta and touch-tanmatra), the Deity Isha, Power Kakini, and touch-principle are caused to be absorbed here by deep thinking. 
Then, Kundalini is brought to the wishuddha where the 'void' (akasha)-principle ('void'mahabhuta and sound-tanmatra), the Deity Sadashiwa, Power Shakini, and sound-principle are absorbed into Kundalini by deep thinking. 
At this stage try to feel that you are at a point where the senses are no longer operating; think that you are without senses, and are in Kundalini. 
Then, bring Kundalini to the talu chakra and rest there for some time, thinking that you are immersed in nectarous (having only life) fluid. Then, (10) Kundalini in Ajna System. Bring 
Kundalini
 to the ajna chakra where Power Hakini is absorbed into Kundalini by thinking. 
Then, bring Kundalini to the manas chakra, and get chitta (sense-consciousness) absorbed into her; and then bring her to the indu chakra and get the Deity Parashiwa, Power Siddhakali, and buddhi (intellective mind) absorbed into Kundalini by deep thinking. 
Then, bring Kundalini to the nirwana chakra. Here think deeply of Kundalini as the sole object, and that there is nothing but Kundalini. 
Then, (11) Kundalini in Sahasrara. Bring Kundalini to the ama-kala point in the sahasrara and try to think of Kundalini as deep as possible. Then, at the nirwana-kala point get dhi (concentrative mind) and ahang (I-ness) absorbed into Kundalini; and then 'feel' by deep thinking that there is no mind-consciousness in any form, but only Kundalini remains. Now, Kundalini as Nirwana Shakti - the all absorbing power remains alone. 
Then, (12) Kundalini beyond Sahasrara. Now, Kundalini as supreme power is in 3 1/2 coils: the first coil at Supreme Bindu, the second coil at Supreme Nada, the third coil at the Shakti principle, and the half coil at Sakala Shiwa. 
Then Kundalini begins to uncoil step by step, and absorbs Bindu, Nada, Shakti and Sakala Shiwa. Now, Kundalini is in her supreme aspect and only being. Then she becomes united with Parama Shiwa and fully absorbed into him, and becomes one and the same with him, in very deep thinking. Then think that you have become all life by the nectarous flow arising from the Shiwa-Shakti union in absorptive thought. 
Then, (13) Pranayamic Purification. This purificatory process is to purify the subtle body (pranic and mental) as well as the physical body. The process consists of sahita breathing, mantras and thoughts. The relative measure of the breathing is 16-64-32. 
Inspire slowly through the left nostril for 16 counts which are made by saying mentally the mantra 
’Yang'\
 during inspiration say mentally 'Yang'
 16 times, and at the same time think that 
'Yang'
 is smoke-coloured and has the drying power. At the end of inspiration, suspend the breath with chin-lock for 64 counts by saying mentally the mantra 
'Yang',
 and at the same time think that the body is being dried by the power of the mantra. Then expire slowly through right nostril by saying mentally the mantra 'Yang' 32 times, and at the same time think that the body has been dried. 
Then, without stopping, inspire slowly through the right nostril by saying mentally the mantra 'Rang' 16 times, and at the same time think that 'Rang' is deep red in colour and has burning power. At the end of inspiration, suspend the breath with chin-lock by saying mentally the mantra 
'Rang'
 64 times, and at the same time think that the impurities of the body have been completely burnt by the power of 
'Rang'.
 Then expire slowly through the left nostril by saying mentally 
'Rang'
 32 times and at the same time think that the impurities in the form of ashes are being eliminated from the body. 
Then, without stopping, inspire slowly through the left nostril by saying mentally the mantra 'Thang'
 16 times, and at the same time think that ' 
Thang'
 is moon-white in colour and by the power of the mantra, nectarous fluid is flowing from the moon-sphere in the indu chakra. At the end of inspiration, suspend the breath with chin-lock for 64 counts by saying mentally the 
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        mantra 'Wang' 64 times, and at the same time think that 
'Wang'
 is white in colour, and by its power the nectarous life-substance is utilized in reconstructing the body as a new lifeful body. Then expire slowly through the right nostril by saying mentally the mantra 
'Lang'
 32 times, and at the same time think that 
'Lang'
 is yellow in colour, and by its power the newly made body becomes strong and adamantine. 
14 A Special Practice. This practice is especially meant for those practitioners who have been initiated and given the basic mantra (mulamantra). 
After pranayamic purification, transform into Ishadewata, by deep thinking and using the basic mantra, Shiwa-Shakti, that is, Parama Shiwa and Kundalini in union as one. I
shtadewata is the divine form of infinite ShiwaShakti roused by the power of the basic mantra. It can simply be said that 
Ishtadewata
 is the mantra-form of formless Shiwa-Shakti. The mantra is first made living, and then it is utilized for rousing 
Ishtadewata.
 So long as it is not possible to impart life to the mantra, it should be done by deep thinking. 
Bring Iiatodewata to the sahasrara and think deeply of her (or his) form. Then open the hrit chakra by thinking. This chakra has eight golden petals where eight forms of superpower are situated. In its pericarp, there is a circular region as bright as the sun. Inside the suncircle lies the moon-circle which is cool and calm. Inside the moon-circle is situated the firecircle, where fire is burning and consuming everything except the gemmed seat which is there. This seat is your inner 'heart', the seat of deep feelings and inner power. Bring your Ishtadewata.
 to the hrit chakra and place her (or him) on the heart-seat. Think that you are in the fire-circle, and everything - all your thoughts, feelings and desires - are being burnt by the fire. In this way being purified, you are in front of your 
Ishtadewata..
 Now, think deeply, without being deviated, but by focussing the whole thought, on 
Ishtadewata.
 This thought in time will lead to real concentration. This deep thinking may be done partly in conjunction with the mental use of the basic mantra. The thought should be saturated with the mantra 
and centralized in 
Ishtadewata. 
Thereafter, worship your 
Ishtadewata
 mentally by offering in the following manner: 
Offer to 
Ishtadewata
 your body; then offer the 'earth'-principle, smell sense, enjoymentaction, and apana-force; then offer the 'water'principle, taste-sense, organic actions, wyanaforce; offer the 'fire'-principle, sight sense, locomotion, samana-force; offer the 'air'-principle, touch-sense, prehension, prana-force; offer the 'void'(akasha)-principle, sound-sense, speech, udana-force; offer sense-mind, intellective mind, I-ness. 
Now, you can makejapa of the basic mantra for 1008 times, or 508, or 108 times. Then bring Ishtadewata back to the sahasrara and from there to the infinite region by making her (or him) again transformed into Shiwa-Shakti. 
15 Bringing back Kundalini to muladhara. Now think that Kundalini has emerged from Parama Shiwa and passes in a reversed way first to the sahasrara where samadhi consciousness is restored; then to the nirwana chakra where concentrative mind (dhi) is restored; then to the indu chakra where the Deity Parashiwa, Power Siddhakah, and intellective mind (buddhi) are restored; then to the rnanas chakra where sense-consciousness (chitta) is restored; then to the ajna chakra where Power Hakini is restored; then through the talu chakra to the wishuddha chakra where the 'void' (akasha)principle, the Deity Sadashiwa, Power Shakini, and sound-principle are restored; then to the anahata chakra where the 'air'-principle, the Deity 
Isha,
 Power Kakini, and touch-principle are restored; then to the manipura chakra where 'fire'-principle, the Deity Rudra, Power Lakini, and sight-principle are restored; then to the swadhishthana chakra where the 'water'-principle, the Deity Wishnu, Power Rakini, and taste principle are restored; then to the muladhara chakra where the 'earth'-principle, the Deity Brahma, Power Dakini, and smell-principle are restored; and, finally, 
Kundalini
 encircles Swayambhu-lihga in three and a half coils and becomes static. Thereafter, bring back I-ness (jiwatman) in the form of a still lamp flame from Kundalini to the anahata chakra. The bringing down of Kundalini and the restoration 
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        of different principles, deities and powers are accomplished by deep thinking. 
Bhatashuddhi ends here. At the end of the process, remain calm for some time. 
Kundaliniyoga 
In 
kundaliniyoga, Kundalini
 is actually roused and passes through all the chakras and becomes united with Parama Shiwa as one entity in supreme yoga, that is asamprajnata samadhi. Events that occur at different stages of the yoga are as follows: 
First, rouse 
Kundalini
 by the mantra process of 
'Yang'-'Rang'-'Hung'
 with yonimudra. The roused 
Kundalini
 manifests her great absorbing power, when she passes through the different chakras, which works in the consciousness of the practitioner, and as a result he (or she) is in a state of absorptive concentration which develops step by step as Kundalini passes through the chakras. 
Roused Kundalini in the muladhara chakra absorbs the 'earth'-principle, the Deity Brahma, Power Dakini, and smell-principle. Because of this absorption, the practitioner's consciousness is being withdrawn from the smell impression. This is the first stage of absorptive concentration, occurring at the muladhara level. 
Then Kundalini passes into the swadhishthana chakra and absorbs the 'water'-principle, the Deity Wishnu, Power Rakini, and taste-principle. This is the second stage of absorptive concentration in which the taste impression has been neutralized. 
Then Kundalini passes into the manipura chakra and absorbs the 'fire'-principle, the Deity Rudra, Power Lakini, and sight-principle. This is the third stage of absorptive concentration in which consciousness is free from the sight impression as well as from smell and taste impressions. 
Then Kundalini passes into the anahata chakra and absorbs the 'air'-principle, the Deity Isha, Power Kakini, and touch-principle. This is the fourth stage of absorptive concentration in 
which consciousness remains unaffected by touch, smell, taste, and sight impressions. 
Then 
Kundalini
 passes into the wishuddha chakra and absorbs the 'void'-(akasha)-principle, the Deity Sadashiwa, Power Shakini, and soundprinciple. This is the fifth stage of absorptive concentration in which the sound impression is neutralized. At this stage, the senses do not produce any impressions on consciousness, which is in absorptive concentration. So, there is an automatic pratyahara (sense-withdrawal). 
Then Kundalini passes through the talu chakra into the ajna chakra and absorbs Power Hakini. Then Kundalini passes into the rnanas chakra and absorbs sense-consciousness (chitta); and then Kundalini passes into the indu chakra and absorbs Deity Parashiwa, Power Siddhakali, and intellective mind (buddhi). This is the sixth stage of absorptive concentration in which the perceptual and intellective functions of the mind cease. This means that mental consciousness is now actually elevated from the perceptive and intellective levels to the supramental level. 
Then 
Kundalini
 passes into the nirwana chakra. Here, at first, automatic dharana occurs. Kundalini is held in consciousness so firmly and completely that there is no interruption, and so it continues. The uninterrupted continuation of the holding of 
Kundalini
 in consciousness at a certain point develops into very deep concentration, characterized by the uninterrupted, continuous deep flow of Kundalini-consciousness. This is dhyana. Now, the absorptive concentration is very deep, in which consciousness has been established in single-objectiveness. At this stage, the only object of consciousness is Kundalini; 
Kundalini
 fills the whole of consciousness; and 
Kundalini
 is held in consciousness so firmly that it is never without 
Kundalini,
 and so consciousness is wholly Kundalini. 
When dhyana reaches a certain point, 
Kundalini
 passes into the sahasrara. Here, dhyana is transformed into samprajnata samadhi (superconscious concentration) in which consciousness is concentrated to a bindu (extremely concentrated point) which is all 
Kundalini,
 and without the feeling of I-ness. In this deepest concentration. there remains only Kundalini in her splendorous aspect. This is the seventh stage 
of absorptive concentration. 
Thereafter, 
Kundalini
 absorbs samadhi consciousness and finally prakriti (the primary principle of mind and matter), and then there is nothing but 
Kundalini
 who, step by step, absorbs Supreme Bindu, Supreme Nada and Shakti, and ultimately becomes absorbed into Parama Shiwa in supreme yoga - asamprajnata samadhi. 
This is 
kundaliniyoga,
 and bhutashuddhi is 
the foremost practice for its acquirement. At a certain point of its depth bhawana (thought) begins to be transformed into dharana and then dhyana. When the thought of 
Kundalini
 becomes intensely deep the image of the chakras appears automatically in consciousness. It is the sign that the time of the real rousing of Kundalini is near. When 
Kundalini
 is roused, bhutashuddhi is transformed into kundaliniyoga. 
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Abalalaya The triangle situated in the pericarp of the guru chakra and formed by the three lines named A-line, Ka-line and Tha-line. In this triangle lies 
Kundalini. 
Abhimana I-feeling. 
Adhara The perineum. 
Adhara-Shakti The power residing in the muladhara, that is, Kundalini. 
Adhyatma-yoga Spiritual yoga. 
Aditi Infinite Supreme Power as Supreme 
Consciousness, endowed with the specific power called prana. 
Agarbha
 (or Wigarbha) Pranayama done without mantra and concentration (cf. Sagarbha). 
Agni
 The catabolic principle of the body. 
Ahang
 I-ness. 
Ahara The Tantrika term for inspiration, 
Ahingsa Love for all; harmlessness. 
Akasha mahabhuta Void metamatter. 
Amakala The power which maintains mental consciousness in a state of superconscious concentration (samprajnata samadhi). 
Amrita
 Life-substance. 
Amrita-warshana
 Shower of life-substance. 
Ananda samadhi Superlove-concentration; superconcentration-in-divine-love. 
Ananyabhakti Single-pointed, concentrated flow of love for God. 
Antahkarana Mind in its entirety, 
Antah-kumbhaka Inspiratory breath-suspension (cf. Bahya-kumbhaka). 
Antahmanas Mind in its entirety. 
Antaryaga Mental worship; specifically: the Tantrika process of concentration on Kundalini. 
Ap
 mahabhuta Water metamatter. 
Apana (or Apanana) Oupanishada terms for inspiration. 
Apanana The centrifugal vital force-motion. 
Apanayama A special form of prarcayama for the control of apana-force. 
Apasara The Tantrika term for expiration. 
Arupa-dhyana Deep concentration without form. 
Asamprajnata samadhi Non-mens concentration. 
Asamprajnata yoga Non-mens supreme concentration. 
Asana A posture in which the body is maintained motionless, which is necessary for the practice of pranayama and concentration; posture exercise in which the body undergoes various posture movements for physical development and control (especially prescribed in hathayoga). It constitutes the third stage of the eightfold yoga (ashtangayoga). 
Ashabda
 Noil-sound. 
Ashtahgayoga
 The eightfold yoga, consisting of eight main parts, viz.: yama, niyama, asana, pranayama, pratyahara, dharana, dhyana and samprajnata samadhi. 
Awadhana
 Attention. 
Bahyabhyantara-madhyama-kriya Externo-internomedian process, that is, the process of sensomental control. 
Bahya-kumbhaka Expiratory breath-suspension (cf. Antah-kumbhaka). 
Bandha Control. 
Bandhana Control. 
Bhakti Spiritualized intense love; divine love. 
Bhastra kumbhaka Thoracico-short-quick breathcontrol with suspension. 
Bhastri Thoracico-short-quick breath-control. 
Bhawa Feeling. 
Bhawana Thought-concentration; thought. 
Bhutashuddhi A process of deep thinking on those facts which actually happen in kundaliniyoga. 
Bija Sound-specificality; sound-specificality-point. 
Bija-mantra A highly concentrated power in sound
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        form, created by a particular combination of matrika-units. 
Bindu Immense Potential; supremely concentrated conscious power; consciousness-point; conscious form, as a deity. 
Bindu-chakra Sahasrara. 
Bodha Notion. 
Brahma Supreme Consciousness, manifesting creativity; God as creator. 
Brahma 
nadi See
 Brahmarandhra 
Brahmacharya Sexual control. 
Brahmarandhra The brahma 
nadi
 or 
brahmarandhra 
(nadi)
 inside the chitrini nadi; the terminal part of the brahma 
nadi
 where the sushumna 
nadi
 ends (in the cerebrum); the terminal part of sushumna; passage to the sahasrara centre; the brahmarandhra chakra, also termed the nirwana chakra. 
Buddhi Intellective mind. 
Chakra A subtle circular organization, containing mahabhuta, tanmatra, prana wayu and sensory principle, and situated within the body, not as a part of the material body but as a supramaterial power-centre, only 'seen' in thoughtconcentration. 
Chandra pranayama Left-nostril inspiratory breath-control. 
Chandra-danda Brahma nadi. 
Chandra-mandala Indu chakra. 
Charana A system of skeletal muscular contraction and control; muscular control. 
Chikirsha Volition. 
Chitrini The third inner force-motion-line within the 
sushumna.,
 in which the chakras are strung. 
Chitta Sense-consciousness; perceptive mind. 
Chittakshaya Absorption of sense-consciousness. 
Dahana Burning. 
Daiwa manas Supernormal mind. 
Daiwa prana Supernormal life-force. 
Dewata Supreme Consciousness-Power in form; deity. 
Dharana Holding-concentration, constituting the 6th stage of the eight-fold yoga (ashtangayoga); the Tantrika term for breath-suspension. 
Dhatu A basic constituent of the body. 
Dhi Concentrative mind; superconsciousness. 
Dhyana Deep concentration, constituting the 
seventh stage of the eight-fold yoga (ashtahgayoga). 
Drishti
 Insight; intellective vision. 
Dwadashantabrahmarandhra Nirwana chakra. 
Ekadhanawarodhana Bio-energy control. 
Ekatanata Unchanging and uninterrupted, deeply concentrated consciousness. 
Gunas
 The three primary attributes. 
Hridaya The nonconscious aspect of mind, where post-conscious impressions are stored. 
Hridayanjali mudra A mode of aligning hands and fingers to make them hollow. 
Ida and Pingala The two vital force-motion lines or directions, situated on the left and right side of the vertebral column respectively. 
Indriya aharana Pratyahara; sense-withdrawal; sensory control. 
Indriya manas Sense-mind. 
Indriya sangharana The same as Indriya aharana. 
Indriya sanniwesha The same as Indriya aharana. 
Indriya-yama The same as Indriya aharana. 
Ishtadewata A divine form linked to a particular mantra. When the mantra is made living byjapa and concentration, that divine form appears and is 'seen' in concentration. Also: the thoughtform of Shiwa-shakti as an object of concentration. 
Ishwara The Supreme Consciousness in whom both yoga-power and pranic energy are in harmony, but who has full control over prana and has power to transform 
prana
 into mind-body. 
Jalandhara Chin-lock. 
Japa Mantra-practice, that is, the repetition of a mantra (a particular sound-form), verbally, in a low voice or mentally. 
Jiwa The embodied being. 
Jnanatman Sense-consciousness and intellect; perceptive mind; perceptive consciousness; chitta. 
Jnanendriyas Senses. 
Kala Time principle. 
Kala Life principle. 
Kama Desire. 
Kamakala Coiled creative omnipotency in soundform; the principle of the actualization of the power as sound in a triangular process; an aspect of the supremely concentrated prana as bindu power, endowed with the capacity of transforming pranic force into pranawa, which releases fifty mantra-sound units as matrika and from which the universe of mind-matter comes into being. 
Kama-wayu Desire-radiating power. 
Kanchupas The powers oflimitation which arise from maya. 
Kanda-mala (or kanda) Force-concentration centre from which all nadis originate; an oval-shaped, subtle, central nadi-root from which all nadis originate and which is situated inside the coccyx, just below the muladhara. 
Kanda-sthana An oval-shaped subtle space in the perineal region having a twelve-petalled centre. 
Karana-samaharana Pratyahara; sense-withdrawal; sensory control. 
Karmendriyas Conative faculties. 
Kewala Non-inspiratory-non-expiratory suspension. 
Kewala kumbhaka Automatic breath-suspension caused by pranayamic breathing and deep concentration; non-inspiratory-non-expiratory suspension. 
Khechari mudra An advanced control exercise, by which a latent form of existence is achieved. 
Kratu Conative impulse. 
Kriti Conation. 
Kula 
Kundalini;
 the muladhara chakra. 
Kulakundalini Kundalini, when in the muladhara centre. 
Kumbhaka Breath-suspension. 
Kundalini Power-Consciousness dormant at the senso-intellective levels of consciousness, but realizable at the superconscious level. 
Kundalini-kapata Door of Kundalini, that is, the entrance to 
sushumna. 
Kundalirandhra-kanda Wajra 
nadi. 
Kundali-sthana The seat of Kundalini in latent form, that is, in the muladhara centre. 
Laya Deep absorptive concentration. 
Layakriya Absorption process; absorptive concentration. 
Lihga-form A form which is thicker at its base and gradually tapers to become a point at its apex. Concentration starts at the base and gradually, as it becomes deeper, it automatically passes towards the apex, where concentration is the deepest. So the lihga-form is an appropriate form for the development of concentration. 
Madhyama Subliminal. 
Mahabhuta Metamatter. It is that aspect of matter which lies beyond the boundary of elementary particles and anu-point. 
Mahakulakundalini Mahakundalini, when residing in the mwladhara centre as Kulakundalini. 
Mahakundali Mahakundalini. 
Mahakundalini Supreme Power in its supreme spiritual aspect. 
Mahalaya Supreme absorptive concentration, leading to asamprajnata samadhi. 
Mahan I-less supervast consciousness. 
Mahan Manas Superconscious mind. 
Mahanada-wayu Pranic force, exercising great control, which effects natural breath-suspension; suspensive power of great control. 
Mahayoga Supreme yoga; the original yoga, consisting of eight fundamental practices, termed 
ashtangayoga; asamprajnata samadhi. 
Manana Intellection. 
Manas Will-mind; sense-mind; the sixth sense; subconscious mind; also mind as a whole-usually termed antaamanas or antahkarana -of which manas as sense-mind is a part. 
Manas 
mandala
 Manas chakra. 
Manas tattwa Principle ofmind; mind as a whole. 
Manas-nirodhana Sense-mind control. 
Manasa-radiation Subconscious radiation. 
Manasyana Will 
Manasyana manas Will-mind. 
Manisha Higher intellection; deeper thoughtintellection; superintellect. 
Mantra-chaitanya The process of life-impartation to a waikhari-mantra. 
Mati Thought. 
Matrika All the fifty particularized sound-forms together. 
Matrika-unit A particular sound-form, which constitutes a lettered mantra and is used as a unit. 
Matrika-warna Sound-units. 
Maya The specific power of Supreme Power as negato-positivity, by which it is possible to manifest a limited phenomenon, such as the universe, in the unlimited sphere of Supreme Consciousness; negato-positivity. 
Medha Retentive power. 
Mitahara Moderation in eating. 
Mudra Control exercise. 
Malabandha Anal-lock. 
Mulamantra A special mantra given by the guru directly to a disciple in initiation; the basic mantra. 
Nabhichakra A hen's-eggs-shaped plexus-like subtle centre from which all nadis originate and ramify in all directions. 
Nada Causal or unmanifest sound; sound-radiating energy-point; sound-power. 
Nadi That which is motional or in motion; a subtle line of direction along which the wayus move, that is, a pranic force-radiation-line. The nadis are no physical channels, neither nerves nor blood-vessels. 
Nadi-chakra The nadi-system, i.e. the system formed by the subtle 
nadis,
 which originate from the nabhi-chakra and are distributed all over the body; force-motion field; force-field. 
Nadi-kanda The subtle central aspect of the nadisystem. 
Nadi-shodhana Pranic purification. 
Nadi-shuddhi The purification of the subtle wayu (vital)-force operating as nadi, that is, forcemotion lines. 
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        Narayana Supreme Consciousness, beyond creation; God in his supreme aspect. 
Nigraha Control. 
Nirguna-dhyana Deep concentration without any form. 
Nirodha Control. 
Nirodhika The power of supreme control. 
Nirodhika-wahni The power of supreme control exhibited by 
Kundalini. 
Nirwana Shakti All-absorbing Kundali-power. 
Nirwanakala The coiled power which is an aspect of Kundalini, exhibiting absorption-power. 
Nirwikalpa samadhi A synonym of asamprajnata samadhi, that is, non-mens concentration. 
Nishkala Having no manifestation of ShaktiPower; power absorbed in Shiwa. 
Niyama Observance - the second stage of control or discipline in the eightfold yoga (a.shtarigayoga). 
Niyati Regulatory principle. 
Nyasa A special method of purification by placing hands on certain parts of the body with appropriate mantras. 
Ojas The basic life-force. It is derived from prana as life-dynamism, and, being infused into matter, transforms it into protoplasm. 
Pancha-dharawa Concentration, in conjunction with breath-suspension, on the earth, water, fire, air and void principles in stages, with their bijamantras, in their appropriate centres. 
Para Supreme. 
Parakundali Supreme Power in its spiritual aspect; Supreme Kundali. 
Parama kala Supreme Kundalini. 
Parama Shiwa Supreme, infinite and whole Consciousness. 
Parasharzrawesha A yogic process of entering into another's dead body to make it alive and functioning. 
Pashchima-Lihga Swayambhu-Linga in the triangle of the muladhara centre. It is Supreme Consciousness in a specific form which shows the process of concentration. 
Pashyanti Radiant. 
Pinda Basic force of the body. 
Pingala See Ida. 
Pitha-shakti The holding, i.e. the holding-concentration power. 
Plawana Irradiation. 
Prajnana Superconcentratedness; superconsciousness. 
Prakriti The primary principle of force, mind and matter; primus. 
Prana, Prarcana Oupanishada terms for expiration. 
Prana-apana sangyama Pranayama; breathcontrol. 
Prana-mantra Mantra in a vitalized form; a living mantra. 
Pranana The central vital force-motion; metabolism. 
Pranawa-nada The sound of the first mantra, 
Ong. 
Prana-wayu(s) The basic vital force exhibiting functions or motions; different forms of bioenergy. 
Pranayama A system ofbio-energy control through short-quick and long-slow breathing and breathsuspension exercises. 
Prithiwi mahabhuta Earth metamatter. 
Paraka Inspiration. 
Purusha Primary consciousness principle. 
Raga Pleasure principle; love. 
Ragatmika-bhakti All-love. 
Rajas The primary energy-principle. 
Rasa The water content of the body, including intracellular fluid, interstitial fluid, lymph, plasma water, and fluids in the cartilage and bone. 
Rechaka Expiration. 
Rodha Control. 
Ruchira Oupanishada term for breath-suspension. 
Rudra Supreme Consciousness, manifesting the power of absorbing the creation; God who absorbs the universe. 
Sagarbha That form of pranayama in which mantra and concentration form parts. 
Saguna-dhyana Deep concentration on a form. 
Sahaja state Samadhi; superconcentration. 
Sahita Inspiratory-expiratory suspension. 
Sakala Shiwa Aroused power, remaining as the being of Shiwa. 
Samadhi Superconcentration. 
Samanana The equilibratory vital force-motion. 
Samanya spanda Basic infinitesimal motion, almost uniform in character. 
Samata or Aikya A state of oneness when the embodied spirit is absorbed into the Supreme Spirit to become one and the same with it. 
Samprajriata samadhi Superconscious concentration. 
Samprajnata yoga Superconscious concentration. 
Sangjnana Consciousness evoked by sensory impulses; the quality ofchitta; sense-knowledge. 
Sangskaras Post-conscious and unconscious impressions. 
Sangyama Supercontrol. 
Sangyoga Superunion. 
Saraswati-chalana A process of muscular motion, 
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        Glossary 
consisting of rolling movements of the rectus abdominis muscle from right to left and left to right repeatedly, while assuming the lotus posture and doing sahita suspension with chinlock and anal-contraction. It is specially done for rousing 
Kundalini. 
Sarupa-dhyana Deep concentration on form. 
Sarwabhawatmabhawana Multiform consciousness. 
Sarwa chitta Multiform consciousness. 
Sattwa The primary sentience-principle. 
Shabda tanmatra Sound tanon. 
Shabdabrahman Kundalini as the source of sound. 
Shakti-chakra Power field. 
Shaktichalana A control process, consisting of the execution of anal-lock and abdominoretraction in conjunction with the thoracicoshort-quick breathing, while assuming the accomplished or adamantine posture. It helps in rousing Kundalini. 
Shambhawa sthana Indu chakra. 
Shambhawi A process of concentration by which the external seeing is transformed into an internal gazing. 
Shahkhini Supreme Kundalini in the spiral form, lying above the sahasrara. 
Shnali Lingual breath-control. 
Shiwa Supreme Consciousness. 
Shiwa-Shakti A stage of non-mens concentration in which Shakti as yoga-power, lying in the being of Shiwa, is experienced. 
Shoshana
 Drying. 
Shoucha Cleanliness, consisting of external baths and internal lavage. 
Shukra The sexual energy which activates the sexual glands of the female and male to produce sexual secretions, both external and internal. 
Siddha mantra A mantra which is living and fully powerful and can accomplish the desired purpose. 
Soma The anabolic principle of the body. 
Sthulakriya A muscular control process. 
Sukshmakriya A breath-control process. 
Supreme Bindu Supreme power-concentration. 
Surya kumbhaka Right-nostril inspiratory breathcontrol. 
Surya pranayama Right-nostril inspiratory breathcontrol. 
Suryabheda Right-nostril breath-control. 
Sarya-manaala Manas chakra. 
Sushumnadhyanayoga Concentration-on-centresin-sushumna. 
Sushumnadwara The entrance to the sushumna nadi in the muladhara centre. 
Sushumna-Kundali' The chitrini as power which 
creates the inner-most void, termed brahmarandhra, through which Kundalini passes. 
Swanana Germ-mantra. Its abbreviated form is swanon. 
Tamas The primary inertia-principle. 
Tanmatras Concentrated sense forces, termed tanons. 
Tanons Tanmatras. 
Tantrika Relating to the Tantras; Tantric. 
Tantrika yoga An exposition by Shiwa (or Parwati) ofWaidika yoga, in which various processes have been clearly explained and new ones incorporated, and which has been collected in the Tantras. 
Tapas (or Tapasya) Energizing process; static posture exercise to develop vital endurance and will power; ascesis; vigorous disciplining of body and mind. 
Tejas mahabhuta Fire metamatter. 
Thought-concentration Bhawana yoga. 
Trikonashakti Kundalini, when in the maladhara centre. 
Trirasra A triangle. 
Udanana The centripetal vital force-motion. 
Uddiyana Abdomino-retraction. 
Udyana The process of adamantine control and suction-power. (Also termed Udriyana.) 
Ujjayi Both-nostrils breath-control. 
Unmani Concentrated consciousness. 
Wachaka-power of mantra Kundalini in soundform which appears as dewata byjapa and concentration. 
Wachya-power of Mantra Mahakundalini as Supreme Consciousness, realized when concentration on Kundalini as dewata is transformed into superconcentration. 
Waidhi-bhakti Ritualistic or devotional divine love. 
Waidika Relating to the Wedas; Vedic. 
Waidika yoga The original form of yoga, concealed in the Weda-mantras of the Sanghitas of the Weda in a contracted and highly technical Shrouta language, and explained and elaborated in the Upanishads. 
Waikhari Acoustic. 
Waikhari.-mantra A mantra which is audible. 
Wajra-kumbhaka Adamantine suspension - a special form of breath-suspension for the conduction of the roused Kundalini. 
Wajroli The adamantine control process of sex energy. 
Warna The specific power-line created by the operation of the force of a matrika-unit. 
Wasana The latent impression of feeling. 
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        Wayu That which exhibits constant motion; the motional or active state of pranic force. 
Widya Knowledge. 
Wijnana Intellection. 
Wisarga (1) The power-bridge, connecting the brahmarandhra with the guru chakra, through which 
Kundalini
 passes. 
(2) That which separates sahasrara proper from Supreme Bindu. 
Wishesha spanda A particularized motion releasing a particularized sound. 
Wishnu
 Supreme Consciousness, manifesting the power of sustaining the creation; God as sustainer. 
Writti Mentimultiformity; an imaged consciousness; a knowledge-form; also a nonconscious form; an objective image. 
Wyana, wyanana 
Oupanishada
 terms for breathsuspension. 
Wyanana The diffused vital force-motion. 
Wyayama A controlled movement system to develop the body; physical education; muscular exercise. 
Yajnastoma The germ of power-manifestation which in Tantrika terms consists of Supreme Nada and Bindu. 
Yama
 Control; abstention - the first stage of control or discipline in the eightfold yoga (ashtahgayoga). 
Yoga-nidra The state of non-mens supreme concentration; asamprajnata samadhi. 
Yogasana A posture in yoga; concentration posture. 
Yoga-wibhuti Omnipotency; great yoga-power. 
Yojana Union. 
Yoni The perineum; a triangle; a triangularshaped region. (Also called kamakhya, kamarupa, kama and yonisthana.) 

        
        [image: Picture #331]
        

        	Weda 
	Mawaukyopanishad 

	Rigwedasanghita 
	Muktikopanishad 
Munaakopanishad 
N adabindupanishad 

	Upanishad 
	N aray anopanishad 
Nirwanopanishad 
Nrisinghatapanyupanishad 

	Pairigalopanishad 

	Adhyatmopanishad 
	Parabrahmopanishad 
Pashupatabrahmopanishad 
Prashnopanishad 

	Adwayatarakopanishad 
	Ramatapaniyopanishad 

	Aitareyopa
nishad 
	Sannyasopanishad 

	Akshyupanishad 
	Shanadilyopanishad 

	Amritanadopanuflad 
	Shwetashwataropanishad 

	Annapurnopanishad 
	SnopanuAad 

	Atharwashikopanuaad 
	Soubhagyalakshmyupanishad 

	Atmaprabodhopanishad 
	Subalopanishad 

	Brahmabindupamishad 
	Taittiriya Aranyaka 

	Brahmawidyopanishad 
	T aittiriyopanishad 

	Brahmopanishad 
	Tripadwibhutimahanarayanopanishad 

	Brihadaranyakopanishad 
	Tripuratapinyupanishad 

	Brihajjabalopanishad 
	Trishikhibrahmawopanishad 

	Chandogyopanishad 
	Warahopanishad 

	Darshanopanishad 
	Y ogachuaamany upanishad 

	Dwayopanishad 
	Y ogakundalyupanishad 

	Ganapatyupanishad 
	Y ogaraj opanishad 

	Gopalatapinyupanishad 
	Y ogashikhopanishad 

	Hangsopanishad 
	Y ogatattwopanishad 

	Ishopanishad 
Kaiwalyopanishad' 
Kathopanishad 
Kenopanishad 
	Tantra 

	Koushitakyupanishad 
Kundikopanishad 
Mahopanishad 
	Bhutashuddhitantra 

	Maitreyyupanishad 
	Brihannilatantra 

	Mandalabrahnianopanishad 
	Dattatreyasanghita 



        
        [image: Picture #332]
        

        Bibliography 
Gandharwatantra 
Gayatritantra 
Goutamiyatantra 
Grahayamala 
Guptasadhanatantra 
Jam ala 
Jnanachudamani 
Jnanasankalinitantra 
Jnanarnawa 
Kamadhenutantra 
Kahkalamalinitantra 
Koulawalitantra 
Kubjikatantra 
Kularnawa 
Mahamuktitantra 
Mahanirwanatantra 
Mantramaharnawa 
Mantramahodhadhi 
Matrikabhedatantra 
Mayatantra 
Mridanitantra 
Mundamalatantra 
Nigamalata 
Nilatantra 
Niruttaratantra 
Nirwanatantra 
Padukapanchaka (MS; in possession of the author's gum) 
Paranandasutra 
Phetkarinitantra 
Pranatoshamitantra 
Prapanchasaratantra 
Premayogatarangini 
Purashcharanarasollasa 
Purashcharyarnawa 
Radhatantra 
Rahasya Shadamnaya Nigama Sandarbha Tantra 
Rudrayamala 
Sammohanatantra 
Sanatkumaratantra 
Sarwollasatantra 
Satwatatantra 
Shadamnayatantra 
Shaktakrama 
Shaktanandatarangini 
Shaktisangamatantra 
Shaligramanighantubhashana 
Sharadatilakatantra 
Shatchakranirupana 
Shafchakrawiwriti 
Shiwasanghita 
Shyamarahasya 
Tantragandharwa 
Tantrarajatantra 
Tantrasara 
Tantrabhaktisudharnawa 
Tararahasya 
Toaalatantra 
Tripurasarasamuchchaya Tripurasaratantra Wishwasaratantra Y amala 
Yogaswarodaya 
Yoginihridaya 
Purana 
Agnipurana 
Bhagawata 
Brahmandapurana 
Brahmapurana 
Brahmawaiwartapurana 
Dewibhagawata 
Garudapurana 
Kalikapurana 
Kurmapurana 
Lingapurarea 
Matsyapurana 
Padmapurana 
Shiwapurana 
Skandapurana 
Sourapurana 
Wamanapurana 
Warahapurana 
Itihasa 
Mahabharata 
Darshana 
Daiwimimangsadarshana 
Yoga 
Amarasanggraha (MS) Brahmasiddhantapaddhati (MS) Gherawaasanghita Hathadipika 
Hathasanketachandrika (MS) 

        
        [image: Picture #333]
        

        Bibliography 
Tattwayogabindu (MS) Yogakalpalatika (MS) Yogaswarodaya Y ogawashishthna-Ramayana 
Dictionaries 
Apte's 
The Practical Sanskrit-English Dictionary 
Bijabhidhana 
Matrikanighaniu 
Monier-Williams, Sir Monier, 
A Sanskrit-English Dictionary,
 Oxford, 1899. 
Shabdakalpadrumah 
Tantrabhidhana 
Wachaspatyam 
Waidyakashabdasindhu 
Warnabijakosha 
Other Selected Works 
Adhyatma Wiweka 
American College of Chest Physicians, 
Clinical Cardiopulmonary Physiology,
 Grune & Stratton, 
New York, 1957. 
Atma-tattwa-darshana, ed. Jaganmohana Tarkalarikara, collected and published by Nilmani Mukhopadhyaya. 
Bard, Philip, 
Medical Physiology,
 The C.V. Mosby Company, St Louis, 1961. 
Campbell, E.J. Maran, 
The Respiratory Muscles and the Mechanics of Breathing,
 Lloyd-Luke (Medical Books) London, 1958. 
Comroe, Jr, Julius H., 
Physiology of Respiration, 
Year Book Medical Publishers, Chicago, 1965. 
Comroe, Jr, Julius H., Forster, II, Robert E., 
Dubois, Arthur B., Briscoe, William A., and Carlsen, Elizabeth, 
The Lung,
 Year Book Medical Publishers, Chicago, 1963. 
Crosby, Elizabeth C, Humphrey, Tryphena, and Lauer, Edward W., eds, 
Correlative Anatomy of the Nervous System,
 Macmillan, New York, 1962. 
Cunningham's Manual of Practical Anatomy,
 volume III, Head and Neck and Brain,
 revised by Romanes, 
G.J., 13th edn, Oxford University Press, London, New York & Bombay, 1967. 
Cunningham's Textbook of Anatomy,
 ed. Romanes, 
G.J., 10th edn, Oxford University Press, London, New York & Toronto, 1964. 
Dorland's Illustrated Medical Dictionary,
 24th edn, 
W.B. Saunders, Philadelphia & London, 1965. 
Drinker, Cecil K., 
The Clinical Physiology of the Lungs, Charles C. Thomas, Springfield, Illinois, 1954. 
Fenn, Wallace O., and Rahn, Hermann (section eds), 
Respiration
 (Section 3), vol. I (1964) and vol. II (1965), American Physiological Society, Washington, D.C. 
Gitasara. 
Gray's Anatomy,
 ed. Johnston, T.B., and Whillis, 
J., 30th edn, Longmans, Green, London, New York & Toronto, 1949. 
Ganong, William F., 
Review of Medical Physiology, Lange Medical Publications, Los Altos, California, 1963. 
Guyton, Arthur C, 
Textbook of Medical Physiology, W.B. Saunders, Philadelphia and London, 
1966. 
Houssay, Bernardo A., 
Human Physiology,
 McgrawHill, New York, Toronto & London, 1955. 
Jackson, C.M., 
The Effects of Inanition and Malnutrition upon Growth and Structure,
 J. & A. Churchill, London, 1925. 
Keele, Cyril A., and Neil, Eric, 
Samson Wright's Applied Physiology,
 Oxford University Press, 
London, 1961. 
MacNalty, Sir Arthur Salusbury, ed. 
The British Medical Dictionary,
 1st edn, The Caxton Publishing Company, London, 1961. 
Margulis, Sergius, 
Fasting and Undernutrition, 
E.P. Dutton, New York, 1923. 
Miller, William Snow, 
The Lung,
 Charles C. 
Thomas Publisher, Springfield, Illinois, 1947. 
Parwati - Parameshwara - sangwada. 
Ruch, Theodore C, and Patton, Harry D., 
Physiology and Biophysics,
 W.B. Saunders, Philadelphia and London, 1965. 
Sachchidananda Saraswati, Swami, Pujapradipa. 
Sachchidananda Saraswati, Swami, Gnapradipa. 
Sachchidananda Saraswati Swami, Gurupradipa. 
Sachchidananda Saraswati, Swami, Jnanapradipa. 
Shrikramasanghita. 
Sobotta, Dr Med. Johannes, trans. Uhlenhuth, Eduard, 
Atlas of Descriptive Human Anatomy, 
7th english edn, vol 1-3, Habner Publishing Company, New York, 1957. 
Waidika Sandhya-widhi. 
Wishnusanghita. 
Youmans, W.B., 
Fundamentals of Human Physiology, Year Book Medical Publishers, Chicago, 1962. 

        
        [image: Picture #334]
        

        Absorption: of cosmic, creative principles, 12, 68-70, 72, 73, 76,85,88,90-2, 112, 118, 122, 125, 127, 130, 132, 152, 154, 
158, 198,21 1,233,3 19,32 1; mental, 83, 92; of senseconsciousness, 71-3, 76 Abstention, 
see Yama Achamana, 9 Aghamarshana,
 
9 Amaroli,
 
303 
Amrita, 6, 96, 116. 125, 126, 
133-7, 159, 164, 172, 199, 
204, 322, 324, 325 Anabolism, 299, 300 Aim,
 21 Apana
 
26, 82 
Arawinda (Aurobindo), 20, 33, 37 Asana, 37, 43, 74, 129. 130, 146; defined, 47 
Ascesis, 46, 63, 109, 147,302; 
see
 
also'Tapasya Aum, 
see
 
Pranawa 
Bandha(s), 27, 28, 38, 51. 75, 83, 90; 
see also
 
Lock Being, embodied, jeejiwatman Bhakti. 4, 36, 117, 130, 148 Bhaktiyoga, 24, 130 Bholanatha, 6 
Bhutashuddhi, 10, 28, 75, 83, 87, 118, 124-8, 130, 132-9, 318-27 Bindu, 13,21,27, 37,38, 79-82, 103,106,107,109, 113,119, 145 162, 164, 178, 179, 198,249, 
272, 285, 326; supreme, 34, 35, 103, 104. 112, 119-22, 124, 125, 151, 180, 181, 198,269,272, 273,275,285, 321,324,327 
Bliss, 63-5, 79, 148, 175; supreme, 66,82,91,93 
Body: building one's, 82, 304-6; culture, 47; disciplining, 310; eighteen vital points of the, 55; excellent condition, 322; gross, subtle, 18, 134, 143, 144," 299-301, 303; immunity ofthe, 304; internal purification, 115, 126, 135; material aspect ofthe, 290; mental influence on the, 309; pranic, 20; purity ofthe, 233, 311: vitalization. 153, 204, 319 
Brahma, 81, 104, 107, 125, 132, 155, 156, 161, 163, 174, 176, 
179, 180, 187, 188, 194,314, 
315, 324, 325 
Brahmacharya, 45, 46, 83, 129, 
132, 194,204,310 
Brahman, 3, 4,26, 85, 103, 109, 124, 126, 130, 146, 152, 155, 
169, 173, 175, 179, 192,21 1, 264,317 
Brain, 30, 99, 100, 144, 256, 28690, 297; its relation to the chakras, 16-18; its relation to consciousness, 2 2-5; 
see also Dynamism 
Breath-control: practice, 
5 1, 3 12-1 3; pranayamic, 12; -suspension, 49, 50, 75, 
see also
 
Kumbhaka; Tantrika, 
52-4, 139; Waidika, 49-52, 
137; 
see also
 
Pranayama 
Breathing: automatic deep, 297; hangsah, 196; pranayamic, 8, 9, 307, 308, 311, 313, 322, 323; and relaxation exercises, 306; 
see also
 
Pranayama Breath-suspension, 
see
 
Kumbhaka Buddha, Goutama, 3, 4, 302 Buddhism, 3,4 
Catabolism, 299, 300, 303 Chaitanya, Sri, 4, 24, 302 Chakra(s), 1 1,26,28,31,34-7, 
54, 130, 132, 143 ff, 320, 326, 327; defined, 22, 143, 193 Christianity, 3 
Cleanliness, physical, 45, 131 Cleansing, yogic internal, 298, 299, 322 
Conation, 30,57, 114, 123, 128, 129,251 
Conative: faculties, 68, 122, 123, 126, 128, 194; principles, 145 Concentration, 25, 30, 34, 75, 76, 103, 109, 113, 116, 118, 123, 
129, 130, 133, 134, 148-51, 153, 155, 157 ff, 194, 308-10,319, 321, 325; absorptive, 75-7, 162, 326,327; bindu, 75, 76; defined, 10, 37, 38, 57-65, 255; development of deep, 36, 47-9, 76, 98; divine form of, 60; -knowledge, 78; non-mens, 
10, 12,64-7,70,79,8 1, 112, 117-19, 124, 156, 159, 160, 
163, 
sec also
 
Asamprajnata samadhi; practice, 312-13; real. 28; and sexual control, 
303; spiritual. 114; thought-, 
75, 76; 
see also
 
Dharana, 
Dhyana, Samadhi Consciousness: and the brain, 22, 32; in concentration, 255; diversified, 205, 309; empty. 

        
        [image: Picture #335]
        

        25; I-, infinite, supreme, 5, 
123, 124; levels of perceptive, 129; mental. 13, 35, 120, 285, 320, 321; mind transcendent, 
37; multiform, 11, 58,62, 63, 
66; new form of, 35; non-, 25; non-undulatory, 10, 98, 130; objective, 123; oscillatory, 8, 10, 28; perceptive, 57; and physical activities, 3 1, 100; purified. 118, 129; sense-, 5, 7, 10,54; spiritualization of, 88, 106; superpurified, 128; Supreme, 5, 34,35, 37,38,61-7, 70, 77,78, 
80.86, 109, 111, 112, 118, 131, 149,264,317,318,320 
Continence, sexual, 1 1; 
see also Brahmacharya 
Control, 44; 
see also
 Yuma 
Culture, physical, 29, 297, 298, 
309 
Deconcentration, state of, 7 
Deities, 18, 61, 72, 75, 96, 106-9, 111, 112, 145, 156, 
326; see also Ishta
 dewatas 
Dharana, 37, 38, 43, 44, 57-60, 
69, 74, 75, 114, 116, 118, 128, 131, 132, 149, 206,255, 314 16, 318,319,321, 326, 327 
Dharma, 3 
Dhyana, 26, 37, 38, 43, 44, 68, 69, 
74.86, 115, 117, 118, 128, 131, 145, 155, 251, 255, 263, 264, 269, 270, 274, 275, 286, 291, 316-19, 321, 326, 327; defined, 25, 60-2 
Duality, 119 
Dynamism: brain-, 25; as 
Kundalini, 35; mental, 26, 36, 309; pranic, 32, 34, 37 
Energy: balance in the body, 31, 152; different forms of, 144; divine, 194; matter-free, 143; mental, 309; subtle, 319; system of the body, 137 
Fasting, 297-9, 302 
Food, 303-5, 312 
Gafur, Abdul, 4 
God. 96; in form, 11, 
see also ishtadewata:
 love for, 130; oneness with, 92; revealed, 47; 
Supreme, II, 78,80-2, 113, 
120, 121 ;as Surya, 155; as the ultimate reality, 1 ff; as 
Wishnu, 205 
Gunas, 80. 104, 106, 107, 109, 119-22, 148, 172,211 Guru(s), 15,26,28, 38, 91,95, 111-16, 146, 157, 158, 166, 177, 181, 199,291, 320-2; of layayoga, 292; the meaning of, 263, 264; parama-, 251 
Hathayoga, 9-12, 205, 305; method of concentration, 38, 43,46-8,68, 75, 129, 130, 297, 319; in relation to layayoga, 1 Hridaya, 101,212-16 
ida, 18, 20,49,82,89,99, 110, 
137, 138, 143. 144, 152-4, 159, 166-8, 171, 172, 203.239, 291 I-ness, 101, 117, 118, 122-4, 128,205,251,275,285, 324 Intelligence, 58, 78, 81, 82, 114, 130, 194,253,254, 302, 309; spiritualized, 205; 
see also
 Mind Ishtadewata,
 10, 11. 28, 38, 68, 
76, 1 11-15, 117, 122, 125, 129-31, 146,204, 211, 255,275, 314, 325; -concentration, 203 /shwara, 121, 161, 163, 174, 
177-80, 211, 221; 
see also God Islam, 3 
Japa, 130, 133, 137, 146, 147 150, 193,217, 325; three forms of, 116, 129 Jesus Christ, 3 
Jiwa(tman), 81, 82, 97, 112, 120, 
121, 124, 126, 127, 135, 148, 
156, 159, 161, 162, 173, 176-8, 181. 223, 226, 323 
John of the Cross, 4 Jnanayoga, 130 
Kamakala, 103, 104, 120-2 Kanada, 21 Kanchukas, 82, 121 Karmayoga, 129 
Knowledge: divine, 58, 178, 181; of the external world, 99-101, 120, 25 3; extra-sensorially acquired, 7 1; manifoldness of, 61; spiritual, 28, 92, 95; 
superconscious, 78, 79, 107 Krishna,
 174, 179 Kumbhaka, 30, 37, 50, 52, 53, 55, 56, 59, 75, 76, 83, 90, 91, 94, 95, 110, 115, 116, 127, 131, 133, 
149, 157, 198,205, 225,297, 
303, 313, 314;Kewala, 10, 12,49,5 1,54,61.68, 75,89,91, 137, 139, 153, 158, 160;sahita, 27, 9 1; and sexual control, 302 Kundalini, 156-8, 160, 162, 163, 169, 174, 179, 191, 192, 198, 
313, 317,318, 320, 323,324; arousing of, 10, 13, 20, 26-30, 33-7,68, 72, 73-7, 83 ff, 115, 118, 122, 125, 127, 136, 145,' 147, 149, 154, 157, 197, 319, 321; its relation to prana, 32, 33 Kundaliniyoga, 26, 27, 33, 36, 37, 118, 125, 126, 130, 132,319, 
326, 327 
Language, spiritual, 78, 108 Layayoga: its aim, 124; special process of, 318; Tantrika form of, 126 
Levitation, 26, 32, 52, 145, 158, 205 
Liberated alive, 65 Liberation, 3, 34, 49, 69, 73, 84, 90,93, 111, 158, 160, 162; the doors to, 45, 154 Life-energy, 7, 3 1; 
see also
 Prana Life-essence, -substance, 27; see also Amrita 
Life maintenance, in the body, 
152, 299 Linga, 242 Lock processes, 320 Lotus posture, 128 Love, 129, 130, 159, 25 1; desire, 194;-feeling, 82, 83; godly, see
 Bhakti; for humanity, 3; supreme, 79 
Mahabhata(s), 28, 70-2. 101, 104, 107, 113, 123, 125, 126, 128, 
130, 131, 143-5, 149, 156,157, 193,204,210, 255, 275,314, 321; concentration, 203 Mahan, 122, 123 Makara, 203, 204, 315 Mantra, 8, 9, 28, 38, 47, 49, 50, 60,61, 72, 75,81,86,90,92,93, 
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95, 96, 98 ff, 127, 130, 143, 147, 149. 157, 158, 179, 181. 194, 
233, 319-21, 324. 325; arousing of, 114, 116, 199;bija-, 320; and breath-control. 52, 53; defined. 108, 109; enlivened, 94, 114, 115; living, 11,68; processes of. 27, 246; as purificatory means, 9, 10, 133 Mantrayoga, 10, 11,38,43,46, 
114, 129; in relation to leyayoga, 1 
Matrika, 106-11, 185, 193, 203, 204, 207, 210, 233; defined, 
105, 272, 273 
Matter, 30, 35, 73,81,82, 100, 101, 113, 120,285, 299; different forms of, 13, 20 Maya, 81, 82, 95, 96, 1 19-22, 174,205 
Metabolism, 35, 37, 143, 300; 
basal, 31, 33; in the brain, 30 Metamatter, 22, 25, 70, 71, 73, 
81, 101, 102, 120, 123, 124, 
128, 143, 144, 194 Microscope, electronic, 25 Mind: and brain connection, 297; and conative functions, 7, 13; control of, 8, 57; its creation, 104, 113;dualistic, 274; externalized, 310, 323; inoperative, 155; intellective, 57, 122-4, 128, 325, 326; its main functions, 253, 254; multiformity of, 7, 13; perceptive, 4, 49, 50, 54, 56; and physical culture, 309; purified, 8, 126, 128, 139, 303; seat of, 177, 250; spiritual, 36; subconscious, 25; superconscious, 12, 109; tranquility, 138; transformed into supermind, 78 Mohammad, 3 Monism, and the doctrine of Brahman, 26 
Muscle(s): contraction, 144; control, 30, 53, 74; different kinds of, 301; energy, 29, 309; exercise, 305-7, 310; movements, 204, 297 
Nada, 79-81, 102-4, 106, 107, 113, 120, 198, 206; Supreme, 
112, 122, 124, 125, 181,273, 
275, 321, 324, 327 Nadi'(s), 18-20, 30, 34, 89, 143, 
147, 183 ff, 245, 247, 256, 258, 285 
Nadi-field, 25, 101, 137, 144, 149, 152-4, 166-72, 224, 233, 285, 
290 
Nadi-paths, 25 
Nadishuddhi. 12, 32, 35, 36, 38, 
115, 137-9 Narayana, 81 
Neti-neti, deliberation, 31, 130 Neuron. 19, 23 
Niyama, 43-6, 74, 87, 129, 130, 
138 
Nirwana, as power, 174; 
see also Liberation 
Observance, 
see
 Niyama Ojas, 299-301 
Ominipotency, 120, 121, 198 Ong, 
see
 Pranawa 
Patanjali, 20 
Perception, 8 1, 100, 129; 
instrumentalized, 22; sensory, 1,3, 13, 31,57, 123,251, 309; subconscious mode of, 32; supranormal sensory, 23-5 Physiology, Indian, 299 Pingala, 18, 20, 49, 82, 89, 110,133, 137, 138, 143, 152-4, 159, 
166-8, 171, 172, 203,239, 
251. 291 
Pleasure, 82, 83, 87. 110, 129, 194 Posture, 310, 312-13; control, 58; see also
 Asana 
Power, Supreme, 78-80, 320 Powergraph, 25 
Prakriti, 35, 70, 72-4, 80, 81, 90, 109, 118-24, 173,233,251,269, 275, 327 
Prana, 20, 21, 32, 33, 36-8, 49, 
50, 78-82,89,90,96, 103-5, 
112, 114, 1 19-22, 124, 125, 136, 144-6, 155, 157, 160, 167, 198, 204,21 1,224,225,272,273; -concentration, 275; creator of mind, life, matter, 34; different forms of, 107, 156, 
210; as dynamism, 35, 299; withdrawal of, 34 Pranana, 82, 300 
Prananation, 
see
 Pranic radiations 
Pranawa, 47, 50, 51, 53, 61, 63, 
81.92.96, 102, 104, 105, 109, 
110, 114, 121, 122, 128, 145, 
146, 198,243,249,272, 312; defined, 35 
Pranayama 18, 23, 25-8, 30, 31, 
34, 37, 38, 43, 44, 48-54, 
59,61, 72,88,89,92-6, 114, 
115, 127-30, 132-9, 145, 153, 204-6, 21 1, 217, 225, 297, 298, 321 ;sahita, 12,89,90, 133-9 Pranic: creativity, 113; forces, 
25, 30, 72, 90, 101, 102, 104, 
150, 153, 157, 167, 172,224, 
234; functions, 96; operation, 
32; withdrawal, 37, 38, 319, 
321; 
see also
 Dynamism Pratyahara, 37, 38, 43, 44, 48, 
54-6, 63, 65, 74, 99, 156, 206, 251, 321, 326; practice, 312-14; and sexual control, 303; 
Tantrika forms of, 56; Waidika forms of, 54-6, 157 Prayer, deep and silent, 45 Primus, 
see
 Prakriti Procreation, 82, 83 Protoplasm, 229 Purification: of the alimentary canal, 304; of the blood. 204, 297, 298; of the body, 8, 9, 47, 
48.96, 138, 194, 297,298, 302; internal, 133, 136, 137, 147, 
181, 225; ofthe mind, 8, 9, 45, 52,96,309, 310, 321; pranayamic, 324, 325; spiritual. 150 
Purusha(s), 70, 118, 120, 121, 
123-5, 275 
Radiations, pranic, 34, 311 Rajayoga, 10-12,38,43,46, 
130; in relation to Layayoga, 1 Ramakrishna, 28, 302 Reality, non-material, non-mental, 4; Supreme, 5, 273; unknown mental, 309 
Relaxation, 30,83, 196; 
muscular 204, 306, 307, 312, 323, Religion, 28; defined, 5; as a means to search for God, 3, 4 Rishis,
 43, 46, 78, 95, 102, 149, 190 Rudra. 81, 104, 107, 125, 132, 
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148, 155, 161, 163, 173, 
174. 177-80, 188,208, 211, 314, 315, 324, 325 
Samadhi, 10, 26, 28, 34, 37, 43, 
44, 46, 68-70, 74, 76, 77, 79, 81,87,91,92. 102, 155, 158, 
174, 199, 211, 225, 263; ananda, 130; (a)samprajnata, 10-13, 35, 37, 38, 130-2, 199,251,264, 270, 273-5, 319, 321, 325-7; defined, 25,62-5; its stages, 255; Tantrika, 64, 65; Waidika, 63, 64 Samanana, 82 Sangskaras, 101, 251 Sanskrit, language, 185 Seers, 
see Rishis 
Senses, 23, 120, 122-4, 126, 194, 251; control of the, 38, 48, 54, 68,75, 78,88,96, 1 10, 128, 132, 147; their creation, 104, 113; inoperative, 155; limitations of, 2,99, 100; seat of the, 275; withdrawal of, 
see
 Pratyahara Sexual: control, 
see
 Brahmacharya; desire, 36, 130, 301-3; energy, 
9, 311: enjoyment, 83; functions, 129, 320; vigour, 204, 210, 304, 305 
Shakti(s), 18, 102, 108, 145, 146, 151, 188,21 1, 327; Supreme, 80,81,95, 119, 122 Shankara, 4, 26-8, 144, 184, 190, 197, 220, 256, 302 Shawasana, 12 
Shiwa, 80-2, 85, 88, 91-3, 96, 
108, 109, 112, 117, 118, 120, 
122, 125, 126, 130, 131, 136, 
148, 150, 156, 159, 160, 169, 173-6, 181, 188, 191,21 1, 
221.264.273.274, 317, 319, 
326; Nishkala, 78-80; 1000 names of, 146; Sakala, 79, 80, 122,321,324 
Shiwa-Shakti, 78-80, 91, 95, 122, 124, 125, 180, 192, 234, 264, 
269.270.272.274, 275, 321, 
324, 325; in form, 28 Sleep, 23, 32. 71, 251, 302, 322; 
yoga-, 83, 87, 274 Sound(s), 98, 99, 102, 105-8, 
115, 312, 319; non-sensory, 150. 194, 195,272,275; -units, 104, 106, 116, 155, 
Space, 100 Spear, 
see
 Trident Spirit, Supreme, 61, 64-8, 70-2, 74 
Spirituality, defined, 5 Study, spiritual, 45 Superconcentration, 
see
 Samadhi Superlight, 24, 125; ofsamadhi, 
78 
Superpowers, 34, 47, 58, 86, 110-15, 144, 145,325 Sushumna, 15, 17-21, 26,28, 
33-6, 49, 80, 90, 91, 93-6, 105, 108, 110, 114-16, 126, 138, 143-5, 152-5, 158, 160, 164, 166-72, 177, 179, 183 ff, 216, 239, 245, 247, 258, 285, 286, 290, 291, 310 Swastika, 133, 174 
Tailanga, Swami, 27, 302 Tanmatra(s), 25, 28, 70, 72, 101, 102, 104, 107, 109, 113. 114, 123, 125, 126, 128, 130. 131, 143-5, 156, 157, 193, 194,204, 210,255, 275, 314, 321; -concentration, 203 Tantrikas, 28; 
see also
 Yogis Tapasya, 310; 
see also
 Ascesis Thought!s), 309, 313, 324, 327; 
control process of, 310, 321 Time, 82, 100 Tongue-lock, 127 Trident, 197, 206,21 1. 233 Truth, revealed, 78 
Udanana, 82 Unconsciousness, 
see Consciousness Uddi’yana, 83, 205 
Universe: its appearance, 81, 125; its evolution, 120; its maintenance, 204 Urethra, 92 
Vibrations, from sound, 99 Volition, 123,251 
Waikhan, 10 
Wajroli, 46, 194, 197, 210, 303 Wayu, 92, 135, 136, 145, 153, 154, 157, 167, 224;-energy, 99, 
122, 135, 144,285,299, 319; -nadis,
 19, 137, 138; prana-, 
20, 36,81, 121, 152, 155, 234 Weda, 48, 104, 109, 111, 174; 
-sounds, 114 Will, -principle, 57 Wishnu, 81, 104, 107, 125. 132, 
146, 148, 155, 161, 163, 174, 
175, 177-9, 188,201, 202,204, 205,314,315,325 Wiwekananda, 18, 33 Worship, 92; mental, 150, 151, 217; ritualistic, 45, 114, 130 Writti(s), 100, 101 Wyanana, 82 
Yama, 8, 11, 37, 43 ff, 74, 87, 129, 130, 138 Yantra, 34, 92 
Yoga, defined, 43, 44, 65-7; different systems of, 38, 43; posture, 
see
 Asana; and religion, 5; spiritual, 112, 113; supreme, 80, 326, 327; Tantrika, 6, 
43, 44, 46, 48 
Yogis, 15, 18, 21, 23,24, 26-8, 31,33,47,48,51,52,55,56, 61,63,66, 79,80,81,83,84,87. 91,94,95,98, 126-8, 144, 147, 302; Christian, Muslim, 4; hatha-, 29, 30; laya-, 165, 
166, 291 Yoni, 320 
Yonimudra, 75, 76, 197, 320, 321, 326 
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CHAPTER 2
Layayoga-

Its Significance and Method

Liyayoga is that fom of yoga in which yoga.
hat is samadhi, s atined theough aya Laya
i deep concentration <ausing the sbrorpion
of the cosmic princples. stage by stge. o
he spital aspect of the Supreme Power.
Consclousness. I s the proces of sbsorprion
of the cowmic principles n deep concentation.
thus Teeing conscousness fom al tht s ol
sprial. and inwhich s heldthe divine luminous
culed power, termed Kundaini

Wi says: Layayoga is tht in which chita
(sense<onsciousnes) underzoes Laya, that i,
becomes absorbed in desp concentraion; thers
are many methods for achievin this: bt 1
most. eficine s dhyana (deep concentaton)
on God in form, which can be done sko whik
walking, suanding, cating, and tesing. This
i layayoss (- Vogautreopanishad, 23-3).
Sense conciousness which i the held where
nsory mages are constantly being  formed
becomes. tramformed, (hrovgh the process of
Cancentration, inlo 3 fom where he pencir
tion of sensory images sops and. consequenty
consciouses 1 e fum image-undulaions and.
herefore, in 3 ste of concenteation. This site
of comciowess is terme superconsciousnes
So. Sens-comsciousess i ransformed o super
consciouness by deep concentration. To schieve
hisend, concentrtion i practsed by tskin
divine form 3 he object of concentaton. The
ivine form is made Tving in shadewata, who
Sppears from the Tving manirs, Under. this
Conditon, concentation becomes esland decp

‘Mahcshvara says; "When one is esablished
in’layayogs, there is the umion berween the

®

embodicd spirt and the Supreme Spirt; and
ecause o s, conciousnss becoms complete-
Iy absorbed and slong with it the cesation of
rspiration bes place’ (- Yopshikhopan
Shad, 1. 134-5). Here the fnal stage of nayoga
s e explained. In the first s of s,
Al sensory images. from the conscinuness are
Climinaied and, therefore, the sems-conscious
s becomes highy eined and is ransformed
it superconsciousness. This i the Stage. of
samprajata samadhi (sperconscion concenirr-
tion) Thereafer th real union of the embodicd
Spint and the Supreme Spiit tkes place when
Superconsciousnes 1 absorbed. I % the Sige
of armprajnus samadhi {non-mens coneen
tion). This is the il sige of ayayog. At s
Sage.the normal cessarion of respiraton oceur,
Thi is Kewala kambhaka (nomal cosation of
respiration). 1 clealy indicates hat when
Comciowsnes undergoes complete absorpton
in'ayayoga Kumibhaka ases utomatcaly

In hathayoga. decp concentration is attined
rough the. process of Kewala Kumbhaka, and.
in Tavayogs, through deep concentraion, kil
Kumbhika s normally aained

Laya Process

In the Waidika lya proces, the conative facul-
s, namely. speech, prebenion, locomotion,
excretion and reproduction, are 10 be contolld
by the willmind in concenraion, sge. by
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(- Tamvarsjaanira, 27.53). Here the word
‘o' 15 wsed 10 ndicate union, Shiva Says
e unon (yojan) between the embidied spiit
and the Supreme Spii, or between Supreme
Conscousness and Supreme Power s 3
“Nirataraane, h. 1, p.22). Here the word
yojans has been wsed foe Sangyoga (vnion).

The smyosn i siya. (onenesy. So it is
sid: “According 10 yoga capers, oneness be-
fveen the embodied sprt and the Supreme
Spirit s yogs (- Kubmawa, ch. 9. . 43)
This oneness in union oceurs in- samadii, 1t
s v sages of development, Al th fint
saze when the union accurs the knowledge of
he onenes hines forh in Superconcentation,
I0has been stated by Datttreya ( - Dushanopa.
nishad, 10.1). AL e ial sage,even the know.
ledse of oneness disappears along with con
ciousnes, 4nd the ononess bocomes eal 1
non-mens.concentaton. Atharvana_ esplaned
ihis (Shandilopanshad, 1111).

Sumadhi is intmately elted 10 union. I s
sid:"On the accomplistment of sangyoga
{uniom) one can e In 3 sate of sumadhy
(" Rudrayamal, Par 2, 27.02) Therefoe the
union i seccited ith the deepest concentr
tion In the deepest concentration the samencss
betwcen the embodied Syt and the Suprenme
Spiri occurs. S0 long a5 consciousness emains,

i in he decpestconcentration which i it
e with the Knowledge of the sameness. Thi is
hy i ha been sai: “That decpest concentra:
tion in which arss the knowledge of the same-
e haween. theembodied it and  the
Supreme Sprt s samadhi ( - Sharadataka
5,

Layayoga snd Ashangaroga

From the abose sudy we come 10 the follow-
ing conclusion

Yoga s fundamental
conrol. Yama develops” stage by suge und
il resches s highese it and bocomes
sangyanma - supercontrol, Yama s ininsically
el 1o concentrtion, and t the Sangyarma
Sage. concentration develops o samadhi
Superconcentraiion. Concentration’s o elted
o mion and when concenraton i decpest
the union becomes sungyoa - superunion. Al
he Supercontrl Jevel, concenraton develops
into Superconcentration and union nto super-
union. And his e s yoga. S0, yoga has three
pects - supercontrol, superconcentation and
superunion. They ar intrrelated and insepar
bl fom yoga. At the fnal s in oga. super
Concentraton. s trsnsiormed o non mens
Concentration because of the abiorption of the
consciousess, and,  consequently, he. supe.
nion becomes the real oneness between the
embaied spirt and the Supreme Spirit theough
e sbiarption of he cmbodicd sprt intor he
Supreme Spirt at this e supercontol sk
disappears. Now yoga. besomes. Mahayoga -
he Supreine. yoga 1n which only Supreme
Conscousness remiins.

“To reach this final yoga, it s absoluely neces-
sary 1o develop the power of conml and con-
centration, sage by stage. The stages are cight
They e yama, myama, scana. pranayama,
pratahara, dharana, dhyana and samad
hese eigh pracices comiiue Ashiangavoga
cighlld yogh Layayoes i bed on he cighiold
Yoga.

bused_on_yama
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When ihe decpest concenaton on Suprene
conseions concentration) aio_dixsppears by
Sl within, thers arses mewikalpa. somadhi
i which sl latent impressions of fecling e
Clminaied” (- Annapropunishod, 4. 6. N
wikalpn samadhi an avamprajosta samdhi
are synonyim. Le. o non-mens concentrarion.
Here it s s that superconsions concemraion

“That both forms o samadi are the sages
of yoga b been saisd here: By yoga (hat
on-mens concentration) yoga (hat is super
conscious concentaiion) should be conroled
ind the mulformed conscousnes by the one
hus being in Supreme. Consiousness which
i beyond sl knowledse. the yosi becomes hat
- Soubhagyalskshmyupanishad, 212). That
by Sadshis, He saye Tha which s merely
eing. changcles, beyond mind and specch. and
he aly truh 3 the ransiory world of mind
T Brahman is reaized dsecly in soga i the
form of niruikalpa samadhi (non-mens con
centration) by those who have developed. the
contaries of the world and without the feclng
of myness sbout the. body' (- Mahanirwa:
Rt 3. 78)

“That yops i i supercanscious concentation
s e said by Shiwa n the Wishwasrstanirs,
So'it s clea that superconcentation i yoss.
Dotk superconceniration and non-mens. con-
contration ar oo,

So for we have consdersd the concentration
aspect of Yo But yoga has abo the conirol
ipet, 15 conceniation s imcinscally relted
of the s (mentimaliformity)  (-Stan
ilopanishad. 11.24). Here the contol aspect
of yoga has been clrly ssted. Consciousness
of the percepive, melletive, volive and
tcive "aspects of the mind. and becomes
monaform snd sngle-painted, in which only

€ has becn said: “When the comsanly changing
Consciousness fs fom wits. it becomes non-
cacllaory and concenrsiod, n which 4 eveaed
puropaihad, 155). Thit it adbyaim-yoga
it yogs. 1 s said, “That Supeeme Spirt
Vhich s unknowsble, nvisble ahd steri,
in comciousrers, 5 atinable by spirtvl yogs
(- Kalopanishad, 12121

Yoga in the stte of decp concentrtion. s0
‘Decp concentrtion aes in yop (- Sharads-
dlaks, 35,1 Withou concentation yoga i
20t staimable, 50 it wes Sab: A yog! st
voga iy in superconcentration’ (- Rudraya
mla, Part 2. 27,45,

“The non-writs sae has snother spest. When
conscionsness sl s sbsorbed, long with
ihe disappearsnce of al the wati. i 5 he son
Tion of camciousness which i beyond il kno.
ledge is sermed yogs (- Akshyupanishad 2.3,
From this s cleas thit th aom- e soncenic
hich conscousncs, which normally undergoct
i, 5 completcly absorbed and.thre i
Supree bl s trmed non-mens concentation:
Sk, 2.34). shwara has ko said: “Samadh i1
hat i which comcionsucss i compltely absorb-
e into Supreme Beng' (- Kularmawa. <h. 9,

Now we come 1o the thind aspect of yops -
ssngyoga, tht s union. The word ssagyoga
Same. meaning super. Yo has (hree meanings
(1) oncentration. (3 contol. and (31 wion.
Therelore, saneyoga meas - (1) sperconcentrs
tion, (2) supercomrol. ad () superunion
We src_now foing o consder the supsranion
aspect afyo.

Maheshwars says: “The union_(eangyoss)
i caled o (- Yopuhkhopanisha, 11689,
It sk suid: “The cmbodied i tht posssss
4 mind. appears tobe ieeot fom he Supreme
Spirt the union (yoga) between them i soga
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- Shandityopsishud, 1ILD. S0 the words
s (samenes) and "skya (oneness) n
dicai the same (ing. 10 is 4 st of onencss
etween the embodicd spirt 400 the Supreme
ot the inscisac,gloomy metamorphosis
o the uman. mind, i 5 n0t ' ste of being
Geadalive. but 3 bordertzod af human develop
il endeavours i 5 8 sate of hecoming
Supteme Spii. with supeme bls and supreme
Dody nd mind, fobecome. berated-aive.
i has becn poiated ot by Atharwani
Nursana said: When concentrtive con
siommen s ot it i (mind-ranscendent)
S (- Mandatabrabmanopaisnad. 1110,
When the penetration ofhe objectve world nto
conscioumss 1 proventd. by semsory control
ekl in comeiounes i conceniracion. Al the
Degiming, Concentration doct o g0 very
dexp. 0 it breaks snd.the om-poinicaness of
e consciousnes s ntereupted. But concentrs
tion quickly regans 1 povwer. This is hading
concenision,  When © concentrtion  grows
ecper. and imerrupion docs ot oceur,
contmues; consciowinese 1 now anly in the
vine.form which 1 continually being el
This singleponicdness of sonsciousss s docp
concentaton. When  the dsep. concentruion
ecome despest, Enes s ot 1 whole world
llminsted comsciousness o divine form. it
s he st of superconscions concenteation
s absormed o Supreme Comcionsners v
Supreme soncenraton. there remaine sy
e Supreme Spiit, 2nd othing e, This s

Ribhu ssid: “When th uniform concentratve
conslousness i disilved by he tmost iieniiod
Supreme Consciousncss (- Amapumopaisad,
13, In other vords, through. the. despest
concentraion. the fua form o comcioomnes
o3 whole remne. This i the stte fnon-mens
Concentration. N e some 10 oge.

Yoga Defined and Explained

From s tinguistie_poin_of view, the word
denating: (1 singyama. hat s conieol deslop-
G0 s Nighes degree — superconiol
@) samadii, hit 5, concemration developed fo
i deepest form-superconcentraion: () sng.
Soga, hat . amon e complet form
Superanion

We have aeeady comsdered the contol
factor. Yama.(conao) s the base form ol Yoz
It (yama develops through Sght tages At
e Gihih stage yama develop o s Aighest
o and ki s colld sangya. tha s super
olding, tht i, soncentraton, The contol i1
i the mature of concentation. So. 56 yema
evelaps slong with he contral. AL the cighth
iage Conteal resehes i ghest pot of evelop
men and becomes supercontol. and concen
amd hecomes superconcentration. Unlers fhe
mind st the stae of superconirol. it is no
postbi 1o atain Superconcentrarion. So it i+
S mpossbl Lo attsin samadhi when the
mind s attched fo worldly abjects: but i it
o 10 atain samadhi for the mind ndorzoing
Singyama’ (- Gandharwatante, ch. 5. p. 26
That samadhi s inmately reled 1o Snyama

Yoea has becn defined 351 A non-oscillatry
e af the s, sensemind 4nd sense-con
Concentation. s termed yoga' (- Kathopaishad,
2311 Dharana i the process of holding in
eepest concentrtion the mono-form comscions
Concentracion: and s is yoga. So 1t appeors
G yoga ere 13 defned %1 superconsious

sl horption fcomcinusnes, which i beyond
A KnowIcdge, is termed Yogx (- Aksbyupani-
sl 23) Here the non-mens_concentation
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1o thir ranquillzaton by conirol. The ssges
of contol are as follows: (1) eproduction,
@1 excreion, (3 locomation, (4) prehension.
Camied out in the lower five suble centrr. Tn
B ay the body becomes motonless and the
mid becomes s of all thoughts sbous the

Smel,_tste. sigh. touch, and sound ars the
sems. They are contolled in_concentation
while he sense-mind. resding in the sixth subtle
Conee, s alko sonteolled, Conscquently. the
S doss 1o radiats he objetsubsancs
Contciommensbecoming T fromobiceive
images This i the sae of pratyahars (scmsory
Conro. When this i esablshed, sonseomsness
Camprajmts vamadhi, Then samadhi consciour
s is complecly absorbed Ino the  power
pect of Supreme. Consciowsaes in time. This
Concentetion.

By the proces of contol, the cosmic priciper.
oamely. consivs aculic, Sensc. sease-mind
Sene-comciowess and supercomciousness. be-
Spiual Power-Consiousness i decp concenta
tfon. The bsorption of the cosmic principies
i decp concentation, which is sseclaed with
ich ses sbsorpton in concentrtion. The
i has two sages. et the absorpion of
scma-comciouacss 4, secondly, he somplte
Supreme Power-Consciounners.
mpore and pure: the impare mind is Tl of
desies. and the pure mind 3 e from desies.
Mind s the cause of boh our bondge and our
objects causes bondage, and when it becomes
e fom objcts i1 leads 10 Tiberarion
hestoe. he b, deies o b libersied shosid
images’ (- Beshmabindopanishad. 13 By the
oy procees sl abjetve mages ao climinsicd

Layayogs - s Signifcance snd Method

from_consciousncss, which becomes purs. The
puried conciousies becomes tramformed into
rom o Lags develops into samadhi.

I i stsed: The nan-iing of the abiorhed
muliforms of the  sonsciowness s the it
ol the comrol” (- Adkyaumopanishad, ). This
from 1 meaning e abrorhed i Laya, in the
echmcal sese of yoga. means absorpion n
dcep concentation, When' the muliforms of
on and do o arise again (o imerrupt i,
concentration devclops into samadhi. This pro-
o of absorption coni of various suager
tion of the Semsory images and il consive
impules. The next stge i the absorpion in
Concentacion. of melecion and hought. In
imelcctive funcrions of the mind arc fully
contrlled by absorpive concenration. seme-
Comciomaess begin o be. esasformed o
Dekomes decpest, samadhi s ttined. Ssmsdhs
i th superconscious feld is termed smprajust
Samadi, tha b, supercomsious concentration
degree of dexclopment, 1 s then. termed
nirodba’ or sungairodha. that i, supercontol
Thi s th it of mental contl

Specch should be_conolled in manan,
manas in nani-atman. nana-aiman in maban
and mahan in Supreme Aman' (-Kathopans
of voluntary action and the emses. The organs
of setion are comroled in manss, that s, will
mind: the seni are contelled o manas, that
e and imllct, and maan s the Llees super.
mind, that s, Supercomsciousncss, The. emses
Sk Contoled in the.semse-minds that i, 1n
Which causer abrarplion of the e i fhe
Lenccmind. Tn 3 similar mamer. the sense
ind, the will-miad, the sense-consiousnont
So. by the pover ofcontol manifestd i concen-
rvion. he scses and the sensory Sepscs of

©





EPUB/images/img_0077.png
Fondamentals of Layayoss

purificd by cleanliness, attains God (K
opanishad, 138,
cnough poer of conrol o prctie regalar
hsention and abscrvance. e shoukd practie
hem volionaly i is thoughts, emotions and
mtare 1o such an sxtent hat normally he will
e ablc 1o, maniess b sprtal qualtes a1
he ight moment and i (he FEhtcircumitances.
i ramacharya, that 5, xexu contol. Now
i€ will e possibl fo it practise it Sucess:
Tl Sexunl control i of twa, orme: complete
people. However, e complce. form shoutd
Bt b pracisd for 4 sufcien lengeh of time
el wndentaking th partia Tom

Yuma sid o Nachiketa: L wil expln beiely
il studens pracise sexnl  control
Katopanshad. 1215, Onee Sokesha, Satyo-
kama and others - al wers the ooy of the
e preat spirital teacher Pippalads 1o know
about the Supreme Being. Pippalada ssid 1o
them: AL of you_practse sexsl contrl
Come back; 1 wil iy to amswer your qestion
 Prashopanishad, 12, Here the importsnce
ofsexal contrl and siesis for the right Nnder
been clarly shoun.

I regular sbutenion and observance, cach
conists of ten. pracices. Abstention consis

2 Suya - Touhtulness
4+ Brabmachurya - Sesual control
§ Daya- Merey
7

Kehama - Forgiveness
Dhi - Ftmacss
10" Shauch- Cleaniness

®

Observance conains the following pracic:
Tapas - Asesis

'
2 Samouhs - Contentment

5 Asitg - Faith

4 Dana - Chariy

5 Thwars-pjana -Worship of Goi

& Siddhante-shrawins - Spirtusl study

§ Mati - Refection
5 Japs - Mantewspactice

servances wore declred by the fren sogi
Datatreya to his disiple Sanskeil (-Darshan-
opanishad 16 304 211 So i the Waidika form
anaten practices e also the consitents of
Shvervance, In the Tantrika fom exscly the
Same mumber of pactices constate abstonion
But the same practies compose absention and
bservance, with one excepiion. Vow. the et
practice of abservance has been replaced. by
oma (obltion) n the Tantiks form, Ishwars
(Shiwa) expounded. this tnild sbuention and
observance 1o Dew (~Gandharwatanirs. <h. .
P29

The shortened forms of sbstention snd e
vance were also inroduced. Agni sad: Absien-
on consiss of harmlesines, wubluliss, oon-
and abservance contins cleaniness, content.
ment. scese, sptua sty and worshp of
God” " Agnipurana, 372. 23] These shortened

Sexua coneot and clanlness were claborated
proces-wan_developed from  rsbmacharya,
ind ' sysem o iermal baths (done without
instrumentsl s Tom shoucha. Asces and et
The manirapractce s claborsted i
manrayoga. The worship ofGod was claborsicd
o developed. into hisher forms of concente
pracice of asamprjnaty samadhi  (oon-mens
Concentaton) vas specaly developed
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and action. Bt ven thes udimentary control
fatos oy ot funtion in 3 Sasfctory manner
if the spriual sature of man b compltely
qualtis sk and ot only become 5o srong
a3 man Togets bis nnermost being st
compltly, but ks urge him 10 be externsly
pueiantly inclined to extrmal objecs he ks
forcnjoyment. Sensality. grecd. exesss and an
ctor i i thought Steong ol dxie 300
e osting of satisfction and plesurs in connec
o wilh . and Wickedness, pide, snger 3nd
he T make 3 man- skmost dead spevaly
and chservance. Ho it unwilling and unsblc
1o shandon it mode of enjayment becaise

Unloss even o slight awakening of a mars
dvine naare akes pace, i will ot b possibe
for im0 underiake the pracice ofsbstemion
possbe 5 e s anispirioal in natwre? T
node of e which s complerely dedicaed 10
excesive sexual aatifcaion and other xcesses,
Hhee cannat b ol plessures, b b suilering,
i and srtow: This 5 rue ot only n cxiceme
e but in sl other caes. Boeh plessare nd
i encicle our lve. In ensual pleseue, our
e suffring, ek piin, inense oo
evere dicase and fsr o deuh the whale being
s Shaken, s decper fecing awakens, 4 need for
I, some discernment it arovcd. This 1 the
ight momern. Withous wating, st ry 10 be
in contact with that unkoown and. ivisle
sincrspraver, with fll el and with foll
o, This prayer i ook askig for any matcrial
Euin but o srousing the dormant spiriual
in conact with o saindy person. s under
anding. his enuing sympathy. i kindness and
s willgaess 1o help Wil do you very much

physial clenlinss and viality. his cmotional
Calmness snd conral will exét smendous
persondity. s depih of imer knowiedge and
B vy foreful and bl cxpression - 4l
hese will b excecdingly helpi 1 You

1 the moment when you should sart &

e e wilh & new programme. Your fist

Clanlincss. You are ot expeced s ihs sage
gt your thaughts 4nd emotions wnder your
much by doing reguary the above ou pracices.
Whatever happens do 1ot stop bt 0 on with
hem. Whatever thoughts, crotions and desees
i i your s, Wi paying any atntion
o them, g0 an with the for practies. Yoo wil
find T you e gaining . spirual sucnath
more and more and day by day Then it vil be
cnough fnner stengih to do. what is spiriual
S ot 10 what s ani-sprial. 1 i iy

el has e widly recognired. I ix i
“There are four door-kepers who are guarding
e done Ieadig o Hberation: hey see contol
Company ofa spritual person’ (- Mahopanishad,
52, The mpartance ofworship is shown by the
Liying which runs thus: “When the Supreie
ine are desroyed, affctions becom attenuated
ind ‘mmortality s atained  (-Shwetashua:
tropanishad, 1), Spirial study pays an
o reigious and virtowe Wfe, I i Sid: The
feacher insiructs i pupils ot o be inatenive
o spiitual sy (- Taitiiyopanishad, 1111,
purificaton of the mind and 1 1 tecessy Tor
e iinment o dvine. Knowledge has besn
Aessed 10 . suld: “Aseei, sesery sontil,
e means of aaining the divine Knowledee’
 Konpunishad, ) Abou clsnliness it has
been said: He wha i cndowed with spiritual

®
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Fundamentls of Layayoga

situting word-formations which e unconnest
<l with thought-langusge patern, but arise
om the. sound.adisting power form. caled
manra, The. manirform of yoga i+ Faans -
Ueng'-‘Geang' "AN,  which being _ modi-
fied, constutes the Shrouta word yogah' and
hen i ssumes the Tanguage formn "yoga

“The basic part of yoga is ‘', which, at the
manten level, s Tang’ T i the cente of he
concentated_enesgy in_the form o control
which is techmicaly termed ‘yam. The yama
(controb-cnersy s aroused” ind developed
by udana force, sepreseted by o’ and
becomes nally trnsformed o <angyama
Cupercontrl). At this stage, srhadh con
sciousnes, represenied by Geang’ desclops
‘0 Kundalipower 1 revesi. Thi s yoga.

Control

There ae cight disine sges ofdesclopment of
the control power. The great yogi Dattatresa
sad T will xplain 10 you the scknce of yoza
Raving cight ages of practice” (- Darshanopa
s, 1) The srea yoga maser Ribh aso
i Yoga hus cigh stages o practice’ - Wara-
HopamuAad, 510) Ishvara said: Yora consists
of cigh pars (- Gandharwatanra,ch. 5. p. 25
Shiv o suid ‘Yoga coniss o cigh prcices
( Wishwasirataniza ch. 2. p. 1) So. both in
Widika yoga and Taniika yoga the cght lges
ofpractice have becn sccepted

What is the nature of the contol? 1t is o
proces by which an action or funtion, eiher
Ofthe body o the mind. 1 wolonally restsined
Wlh 4 view 1o ésch a dseper aspect, which
emains generaly dorman, and bring 1o play
@ Higher form of power and _consciousnss
‘An unknown inner power is relesed when the
ody s made quiescen by he control process,
which Keeps the.body.in an excellen e of
el and vialiy. cither when the body is in
motion o is mmovable. The motionlcsness of
he bady slso exerises & geat mfuence on the
mind. In fact, 1t is an indispemsable condiion
o the application of the contaol. direely snd

“

lfetively. o the mind. When the inner purt of
e mind s reached by control the mind exhiits
& rend. toward sranquillity and shows beter
restaint when funcioning 3 the senory level.
This comiml cither cunes an alleraton in &
common acion o function to s desied pater,
or slops the scton complely (0 bing Sbout &
Sate of modonlesness. T indicate the contol
the termsbandha’, handhana', rodha
nirodhu’, and “nigraha are wsed. There are
other ters a0

The cight siages of control hiavetechnical
names: yama (absention).ryam (observance).
sama (posture). pranayama (bio-enrey <ontrol
o breath-conirl). pratyahara (sesory cone.
rarama (holdin concentration). dhyan. (deep
concentration) and samadhi (superconcente.
o, Atharwana. said: The ight sages of
Joga ar absintion, cbservance, postre, bio-
enersy contol, semsey. ool olding-con
centration, decpy concenmution and. supercon-
centration’ (- Shandilyopanishad, 12). These
gt Sages of contrl have also been scospied
' Tantrika yoga. 1 s said: ‘Abstenton, ober
Vance, posture, bio-energy contol, sesory con
wol. holding concentation, decp concentra-
jon and superconceniration ae the cight parts
of yoga' (- Tanwarajatanies, 21. 54-5).

First and Second Stages of Yama
(Control)

The firt two sages of contol are yama and
nivama. This yama. (st stage of conol) s the
e word which stands for he orgival yama,

a is conrol. The second yama.(bsenion)
s e e in a technial and hited sns o
indicaic oy the Tt Siage. of conral. In
siyama ‘ni b been prefxed o yama. ‘Nt
ndicates cersiny. However, this Srengihening
of yama.docs not mean very much. a5 nivama
s been wed here i 4 esiricied and echoical
e, and stands for the sccond s of control
I more converient 10 conside the frt nd
the second stges o contol tgether

“Abstention snd observance consite the
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CHAPTER 1
Layayoga
and
Asktahgayoga

Layayoa is one of he four great systems of yoga,
1 olher Uhcebeing. mateayoss. baibayoss
iffrent prctces: of these, the main fou Src
mantayo. ayayoga. hakaoga. nd rajayons
 Nopsatiwopsnisiad, 191, 1 indicues the
Witiks origin and the antquiy of ayayogs.

“The fourgrea systems are he fou forms ofhe
ocginal - yoga termed . Mahayoga. Supreme
Yora, Mabeshwara s Mabsyogs i the
mania, dake laya and s yogur (- Yoga
Shikopaaishad, 1 120- 1301 So. Iayayoga i an
o are specal st 10 .

“The eight practces, aumely, yama (absen-
o), niyama (observance), s (postre),
pramiyama. (becah-somrab, prayahara. (ien.
Sy conroD, dhacuna (hobding-soncentrstion),
o (deiy concentration) snd ssmadhi
saperconcentration. technically Known 4
Jargayoga (EIEhIold yogs). arc the consient
clements of the seneral stractuee of mahayogs.
Jogn with it ight pane (- Garudapurana,
172501, Comsequenty. layayoea a5 il 5
mantayoss, Aaioga and rjayoss. <ach has
Tavayoga const o cight vt

Loyovoga has two fundamental_forms
Woldika and Tamriks, Waidika yoga i the
Concive verson; . wax sxplained. by the rihic

(sers) i the Upanishads. Shiva save Waidi
Glled Tanwika yoga. In fac. he Tanuiks
Soga i ot o ifeant form of g but 3 modi
proceses of Waidiks yoga were simplified and
Rew processes ncorporated, thus making. it
more Sdapable 10 4 ager mumber of person

So. the Tantrika form o Inayoga came fom
Shi. I i als very ancint and is based on he
Waidika form. It i 5 that Shiwa oxpounded
Voo, jnanayoga. woyoga. (ajavoss. vasini
Joga. pirayosa. umansskayoss and saisvoss,
sid hat yoga had many. forme Hre Waidika
Soga s indicated. So. both Waidika and Tanika
Joga have many Forms. OF the omany foms of Yoz
i, b, oy and s Yogs s conmsidered
e foremost i the Waidika 3 well 1 in the
Taneika system. ohwara sid: ‘There are four
i o of yoga © mantrsyos. ko
Ievayors and aisvoss (- Shiwasanghits, S 17).
Bt before we procecd. furhr. 1 15 absoluely
nocessary 1o have 4 slear piiure of the. term
you.

Yoga from the Mantra Viewpoint

The techiical term yoga' belongs 10 those
fundamental roupe of etir-arangements <on

s
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contol exereise). St posure exeeise rains
e bady o be sl n st postions snd
e pracice of breath contol, manta. 404

Fourth Stage of ¥ama (Control):
Pranayama

The fourh sage of control s_prarcayama
brcadcontol. When yama' (concol) s aplicd
o coteol prana-wayon (Gfferet forms of io-
crcrs) the o ayama’ i frequently wed
The words migrab, rodha and mrodha. are
ko usd 1 ndicae control.

Pransyama is sctully the process of contol
conual s achieved through The process o the
Seglation ofbecth, ik 1 asusly cald breath
filly through the breath-process; a5 a result of
s the bio-enerey becomes so reled 5 to
e sxpirution shauki be made. heough fhe
o This procew makes he restiss mind
i for_ concentation” (-Shwetashutaropon
ool of bio-energy is imrinscally associaied
it brcathing.  Furchermore, he rarefacion
of e bio-enersy cases 8 dimination of the
and s i hlped by the decrencd voluntary
muscular sctivies o 8 satc concsniction
posare. Thia physcal sse 8 snc-osiltory
fow becomes very mach les hrough the i
piogala paths (he white and red cnergy lincs)
ot s enbanced comsiderably theough the sl
e palh (ke central eoergy i) This eomis
S in which Soncentration hesomes sy,
prolonged and decp
When' the hrabbing of al the bio-ereries

cesme by the practice (ol breath-contel). the
he liberaton’ (- Amapumopansod, 233,
When the bio-cnerey is rarcicd by th practce
of bresh-contral, i ceases 1o thiah and becomes
rom oxcillton.

& complet control o espieaion s wssocited
percepive, melece, affecive and. liive
Phenomens. It is said: “The yogi will practive
e absorption process in conjunction with the
soes beyond the perceptive-inellective-affecive
S’ (- Tripursapiayupanishad. 510, By
Contrlled t th point when it wil utomatcally
Sop. i the e of wha it technically saled
kewila  kumbhaks-automate  becath-suspen-
indcep concentation. Howeser, the brexth
control should be_regularly practiscd. It is
st “A student ofyoga who is wel-conrolled
e being i onely plce with s mind without
oy thirst o wordly hings a0 when the
provious meal hay been compleely digested
ihat s on an empty somach) shouhd practise
bresth-conirol Sccording 1 the proces shown
by i tcacher (- Soubhagyalakshmyupanisha,
22

The importance of the contol o the bresth
Concentration har becn Tl recopnized. 1 ix
Said The ogi should control the breat and
themind to. sccomplish superconcentrsion
22) Brestcontra, pacicd regalrly, develops
intcllgence and the_pawer of conceniradon.
Sor the greu yogi Datttreys said: The rogulr

By breath-contrl hat spntusl knowicdgs
i eads 1o iberston ke (hrough supr
Concenteation) (- Darshanopanishad. 6.10-12)

Respiaton is one of the intinsic aciors hat
cuune the pescepive mind (et 1o fonction,
and hence the contrl of the mind s relncd 0
e comol of respieaion. 1 1 sated: There
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Fandaments of Layayoga

e ceas o fnction and the body remaine
motonies ke 4 piece of wood (-Nadabindu
penitad, 332, The motionessaes o the body
Marcaver by the pracice of procese comained
i Jaryoga. no only the body is vialized and
contolied bt Ao the mind 1+ conraled and

“The assumpion of  fokded-leg concemiation
postue s ecessay for the pracice of ensry
‘Once wpon a time, he srea yogi Mandowra
being desrous of withdrawing s senses i
he manas-chakta-the Suble cents of the. mine,
ssnumed. the ot postare’ (- Ammapuropaon
had 3 34). That he st postare (o b sum.
e for fhe pracice of yoga should be 3 yogasana
Teoncentation postre) hs beenssted - Ansn
in sighiy 3 yogs posture. such 4 lotos posare
ot the morth” (- Amitanadopanishad, 19,
The concenation postaes when vell mastered
Who s masered posture” (- Trishikhibrabman
opanishad. Mania Secion, 21 Datteeys
Shways pracie. brenh-comirol” (-Darshanop-
onhd, 319),

When + postare is fully convolled, then it
s 1o e asuamed for concentration. Narsyans
id hat there were two indications when the
postar i fully comeoled: the natual Teting
e and comton when 3 postae i ssumed:
and the bilty G0 prolons the  posture
Without_discomtore (- Mandalabrabmanapant
Sl 1135 There are siso other imdcatons
Climinuied by posture (-Yogachudimanyup-
anishad 100)” Also. Al disases of the body
e destrosed by postre, even._poisoms axe
Should b made comforube, if  wa ot poss
b for one to master al of them’ ( - St
yopaishad. 1312.15). and ‘The yost being
Sl in 3 posare (because o his masiery). wel
Contolled (- Shandiyopanishad. 1.1

I an impurifed body. mind is waaly res

0

il and is i for coneentarion’ (- Beban-
ilaanira. b, 6. p. 31). The assumpion of
Fequiing soncenration is absolaely nckersry
50315 stied: "The maniea-pracce. worship
and other sprtual works should be done vhile
Lotuming the lotws postore, awspicions postre
hero povture(virsana) or other posores:
otheruise ther will b o susces (- Kalaravws,
o 15, . 70, Bhairawi sad: 1 am xplainng
on o am_sppropriste postre breath-control
and “otherpracices e not - suesesol
" Rudrayamate, Part 2, 23. 23, is s i
By he praciice of posures T i prolonge.
Forthe purifcaion. of the body and for
tainin sucess i yogs. postar s absoltely
necessary (- Rudrayamala, Part 2, 24 35.39)
and Poxars helps 1o make. the mindcsim
- Tamarsjaantra, 27, 39 "By e practice
of postrs the hods becomes diessefs, firm
S elicint - Graayamata, b 1. p. )

So. he importance of posture has becn recog-
wied in the Waidk s well 3¢ in th Tonerka
purificd and sitalised body s necessry for
Concentation: that postue plays an smportant
Tole in making e body. purer, heslhil,
4 concentration posture is absoluicly necessary
forth pracic of beath-sontl, senory cottol
Conteled )

Ianamerable. posires were introduced nd
variows sienife processes were deveioped. in
elation 1o postarss { - Rudrayamila. art 2.
263 Many postres were sho developed in
Waidika voga, So it s s hat many povores
wete sxplained n the Weda ( - Wishwars
Gt e 2 p. 111 In hthayogs.postres have
exereise, st postars exereie, and concentrs
on posures, Dynamic. postrs oxerise has
been Gesigned to exercse il the masees of he
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Third Stage of Yama (Control)
Asana

Now we come 10 the third stsge of conicl, that
el i connecton with the body, i urally
ks o Torm “ayama’ 1o mean contol. As
e example, sharia (body) + ayama. conteo)
o th term shanrsyam.(body.contol). The
e o control hee 1 cither 1o fepulte the
s of the body 10 4 desired_patien.
or o sop sl volumiary sceviis 1o make the
o motonkess. When resulted aciviies sre
e wiindicas. something specife. o
Vyayama mens the specic applcation of
Conrl o resulate e voluntary movements
thercore, s a contrlled movement sysiem of
e body. However, it has besn gonerally wied

When the stopping of sl motions o the body
Spplicaion of cotel, 3 specia technical term
i bon uid nyoga. I sana, that . postar,
o e 3 panicular posiion. o postre
T povire . b of the stic or dynamic
pe. B forthe purpose of yoga. he postore 5
4 motones st by 4 specil arrangement of
e imbs in an appropriate siting posion
When the body s made 1 assume such 2 motion.
B, in 3 s o siting postion by the specid
arangement of e body and Timbs. This specil
ignment of the body and libs i 8 st
T all mions with 3 view 10 make the wods
il

O th other b, postre s been conneeted
Wil the dynanic posture exrcse n hakaoge
Here, the ody is made o underzo spproprate

Layayoga snd Ashangarosa

a siing. standing or Tyng posion. The orginal
meaning of asing hes been exiended. and the
e word acana. he erm yama 1 any form does
ok occur, Bt s how Tonm a5, 1 mean 3 spcial
serangement of the body in 5 sing povire.
s been ntroduced in yoga. From s, asan
s been formed

The body should_be_colu
cficent and under control for spiitsl develop-
e s said: Moy my body be eficient
(o the susimment of spiiual knowiedgey
 Taiyopaniad, LAD. For the atain
e of the highes spiriual stage both the
Body and the mind should e contoled. I iy
S5, ‘Dnly physieal movements are not hlpll,
Kaows o o practie phvsical Soniol in
combinstian Witk concenration. asins i
mortality’ (- Khopunishad. 9 and. 11 Rere s
fied, vitalized and well-contolled by harhyoge
and in tha stte of the body concentaion wil
develop in & stisacory manner. More cleuty
picce afwood and the pranawa (e Frs maniza)
e upper piece of wood (used for Kinding the
i) Shouk do the churning which i n the form.
e Supreme Being” (-Shwetashwatropan
Shad, 114 This means that n 3 puined body
s evesid,

4 and_made

A st an stain such & puefed and visized
i lomg-lived. 1t ix said: "When a yogi devclops
& iy puriied body by yoga-ir, he becomes
e from disase, His youth 1 prolonged and his
el Super tase, xapsrsight. supe-touch ani
Supersound  occurs” (- Shwctashwararopan:
sl 212, So. i is possbi o atain 3 yoga.

of mationlersnes fo 4 prolonged time. without
discomfort or pain. 1 1% saidt In sumadbi a1

@
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the firs and through the second stage. The
breshsontrol should be_ regulaly prctsed
in e morning and evening (- Tanwaciatanrs,
27.64.66).

The ussal Tanwiks terms for_inspiration
spension and expiaion ae purska, Kbk
and rechaka respecively. The terms. ahara,
harana and spasars o inspirtion, suspension
ind sxpirtion. repecivly have o beon
wod (- Tantcaajatanta, 27 67-65).

“The usual messures in breath-control are
16:6-32, on the. basis of 1-43. But the
el measures of 1-4-2 change accading o
e diffrnt Torms and the mtare of he mnias
e In one of the.foms of bresth.contro,
inspirstion i done through the len novl for
ihe mesure of 16 with the i 16 matika-
leters: then breath suspension fo the measur
o1 32 with the mutrikaeters 32 from Ka'
'S4 dheeafer expiration through the. ight
ol T the meavure of 16 ming he Ieters
o 'Ka' 10 Ta' (- Gayatsitanta, 1. 203-204).
Here the relative mesvures re 16-32.16 4t
e rato of 1-2-1, and the. mariks leters
Coundanis) e wed a8 mantr,

I snother form, the S0 matrikaleers a5
manta, said i regular order with concentation
Together with mtition-manira are used fox
inspiration: the S0 matikileters, et n the
evere o and then n th regula onder with
Concentraion and the. intiation-manzs  are
wed o breathsuspension;  fally, the 50
matikaJtes in the feverse order wilh con
cenition and the iniation-manirs for expis.
on (- Kamadhenutants, <h. 9. p. 10). The
rlaive measuresof inspiaton-suspension. expi-
Taion are 30+ itiation manies. - 10 + i
Hion maniea - 30+ iition mant. This foem
of breth-contol s foradvanced pupis.

There s another Tanriks  brcath-control
i which A" o K - the 50 matikaltters
ar wed in inspiration. 'Ka' 10 Ma' - the 25
matleters - are e in breath-suspension,
0 Vs o Kok - the 9 matikeies - aré
sl in expiration ( - Wishwasacaairy, ch. |
P10 11 special breath-control in which the
elive measures of inspiraton, - suspension
nd xpirion are 50-25-0

“There i o & secia breth-contel process,

Layayoga and Ashingaroga

called brahmamantra_pranayama, i which 3
iffren technique has been wsd. Sadshiva
Says T this breath-contrl the brshmamania
consising of 7 matika leters) o only pranava
{Ong) should be wsd. Closing the 1t postl
‘withthe middle and ring ingers of the ight hand.
nspire theough the right nosil and at the
Same i do sound-proces Gupa) wih bama.
maen or v o § times: hen closin he
b nowl (e el nowri i alrady closed)
Wil the thumb, suspend e breah for 32
measures il the mantra or_pranawa: and
Tinally. open th right notil and xpire through
i slowly by counting the mantes or pranai
16 times: n his manner inhae through the
e nossl counting 8. suspend counting 32
ana "cahale through the len nosil conting
165 and sgain. nhale through the right nosnl
couning 8, suspend counting 32, and. exhale
ibrough the rght nosil couning 16, This '
he brshmamanra pranayam’ ( - Mahanirwa-
i, 3. 44-35). The measures ofthis breath
Contel s £-32-16. the same rutio 55 1-4-2
The charaterstic faure of this breath-control
i that the insirstion and. expirtion are done
hrough the. Same moril. I his respect
s fom both sarys pransyama (tight-nosil

inspiratory  becah-conrol)  and  chandea
pranayama  efinoul  inspirtory  breath
Contea,

“The regular measures for fspiration, breath
suspension and_expiation are  16-64.32
Bl ane who i not abe 1o use these measures
should adopt. lower megsures. 10 s staed:
"He who s nabl 0 s the megsures of 16-64-
52, should reduce them 1o 4-16.5; even one
Who'is unsble 10 uss there reduced messures
Should e the messurs o 1-4-2" (- Shakian
andatarangin, ch. 7, . 16

' the Tantika form of breath-conteol, the
thce forms of speial muscular conrol - chin-
lock, abdomino.retsction and ana-ock, have
o been ntroduced, 1 ¢ sated: ‘At the nd of
inspiration, chinlock should be done. AL the
nd of expiration, shdomino-etsction should
e done, and during breath suspensionanl-
lock. chin-ock and abdomn retraction should
e exccuted (- Grahayamala, h. 13, p. 102).

‘Asin Waidiks breathcontrol, Tantika brea

=
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ary type is 12 Gn inspieaton). in the midd
ype 24, and in the highest type 361 ( - Yo
cladaminyupanishad, 105-100)

When brath-control is aecomplished, cetsin
sgns appear. It 1 ssidt Thence the sogis
body becomes e fom_excewive i and
disease, yesbright, countenance chcrfl, sexal
urge wellconrolled and  onerey néreased
" Shandiyopanishad, 1713 )

So fa we have tlked about Waidiks brcath-
contrl. Now, we shall consider the Taniiks
Torm. I s sad ‘Panayama i that n which the
breaihing movemens. due 1o the throbbing
ofthe bio-enerzy. are controled. During pran
Jams one becomes consiousof th divins power
 Gayawiania, 1205

By he convol of breath the mind and the
snsas are spiiusly purfied. It i aids Brath
Control i of many Kinds. . By breath-control
e mind and the semes re puriied (- Kular
nava, ch. 15, . 79 1t s o said: The nternal
impurites are removed by brsai-control, 1t
i the best yoga. prctice. Without it help
lberation isnot_posibe. The yogis_attain
success theough breath-conrol” (- Gandbarva
aniza, ch. 10, p. 47). The throbbing of e bio
enerey cawses e oscllon of beath, By
rcalhconeol the throbbing of the bio-nerey
i contolled and the mind becomes calm, It &
o aid n' the Gandharwetanirs. hai the
Uncontolled respisory. movemenis cauke the
mind to oscillte, when the breath i controlld,
e mind becomes calm. Bresih-conrol mukes
ll forms of bi-energy calm. S0 1 8 sid: The
{en'fonms of bo-enerty, such 45 prani. spana,
et e made t0 st0p thei throbbing by breath
Conteal’ (Mundamalatantra, <h. 2, p. 3.

He who desites 1o conrol i breath should
e moderate n ating, healhy, clesn and sexal-
Iy well-conrolled. 50 it s said: One who is
healihy and cuts moderatly can contol breath
and becomes 3 yogi. - He who is lean and
doing sexl conirol s 3bl o control breath
Rezaiar pracice i aboluily nccssay. Yogi
i now " possble | without breath-control
- Rudrayamala, Part 2,17 10-43).

o the Tanirika form the geneal terms for the
hree respirtory ses i brsath-contol - pursks
Gmpiration).  Kumblika (breath-suspenmion)

2

and rehaka (expirston). have becn gnerally
accepied. i is said “The inhalaton of the
‘Simospherie i ino th lungs 1 termed purki.
“The holding of the inspird s within, nd Nith
out any inhalation or exvlation, s termed
Kumbhka. Then the’ suspended breath should
b expelled ouside. This is termed rechaka
. Phetarinianira, ch. 3. p- ).

“The process of breath conrol snd s measures
are cxplaned thus: “Assuming he hero postre
with he by eecr, inspre the oute i through
helet nonil for the measure of 16;thn suspend
he breath for the messure of 65, and. there-
e xhale the sir oukide hrough the izht
nostl for the measure 32 - Gandharwatanira,
G5 p 25) Here e general measures
16.64-32 ~ have boen discused. I i+ frter
stated: “The measure for breaisuspension i
four fimes the messure of inspraion, and he
measre. of expiration is half the mesure of
reath-suspension’ (- Gandharwatanra, ch. 10
P A7) So, the general measures are: 142
For the contol of the nosils during bresth
contal, i hs been sid: The thumb. ring, and

ngers shoukd be used 10 contol the o,
leaving the forfnger and. the middle inger
- Koulawaltanzs, eh. 2. p. 61, About the
forms. of breath-conivol i is S There are
o forms of breath-contol; one s with the
manra and conceniration, which it called
<agarbia, the oiher is without them and is
Galled agarbha o wigarbha' (- Sharadatlako,
25.20-31). About he sages of breath-control.
itissid: The ealyor frst stage s that in which
persprsion oceurs due 1o the practice. of
e contol. Tn the middle or scond Sage
the body shakes (e 1 the arousing of iner
powen. In the highest or thind stge the body
Tvitaies. The beath-omrol should b rgulaty
pracised unil the third Sage i reached
- Sharadailak, 25. 21-22). ¢ b been frter
Sated: Breati-Gonteal comsis of thice sages:
e highes, the middle and the it Al the
highes e, the body becomes. ight and
evitales and the mind becomes calm. At the
it sage perspiration s produced in the whole
body. and 4 the second Sage the body Shakes.
These sigm. sppear afer Jong. prctice. By
regula practics the third tge s reached fom
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ke the tungs s i
“When the ai i inhsld lks the sucking inof
water theough the Sk of 3 Jots, it is called

"To b i a ste when there i aciher exprs
motoles s called brath-suspencion (- An
anadopmishad. 11-13)

So, during brath-suspension the body shold
e mainained absoluely motorlss. In other
wonds, breath-control should be pracised when

“The preliminary practces of bresh-contrl,
hen 4 Sudem o yoga assmes 4 siting poste,
sumed with the body erect. exs non-moving.
e upper et touching. the lower, (he
i lock, he (ght) hand o the s 1o
make breath low through 3 desied nosl
body mavioniess, and the mind at e and
- Teishikhibrabmanopanishad. Manira Section,
52.98)

The onder of brcath-conral is s follows:
it s xpiction. hen inspiraton. the beath
suspension. and fnaly exphration. s i brcah
Comral (- Tisikhibrabmanopanishad, Mantrs
Section, 94-95). This means tht the Ispirtory
part of breth-tontrl Should Sar sl 3 prl
First exhlle he i from h¢ Tongs (rough the
sight nostl by closing et nosil with the
ingers of the risht hand: now inhae theouzh
the breath for 64 measures, and then exhale
rough the right nos, counting 32 In this
manner coninue the pocess [botk] in the
erse and (] direet ovder - Trishikh
brabmanopanishad. Mantra  Section, 95.98).
Here, the relaivemeasures of ispiration,
suspinsion and. expieaion see 142 So. the

0 i clarly sid that: ‘Pransyams (reaih
contol) s composed of impiraion, breath.
Soxpenion and. expiation. These three respr
fory et ard T the form A", U and "M

S——

Lasayoga snd Adhangoosa

hat i, pranaa. 50 the pranayama s of the nture
of pranawa’ (- Darshanopanishad, 6.12). In
Spraion, brest-suspemsion and expiraion e
done in the olloning manner “Inspire hrough
et nosil oy, ounting 16 4 5 he some
e daing the sound-process g with ‘A
Same e make the soundprocess with *U” of
e pramawa sad Wil <oncemration: 30,
ol nd at the same time count 32 and slons
Wil i make the Sound process with "M of
ihe pracaws and Wi concentation (- Darshi-
hopanitad. 63-6) So. the reluive messres
Sre 12, and the sound-process amd concentr
on re added tothe resiraory st

The breath-controlprosess s wo_funds
meatal forms: sahita * ispirtory-cxpiatory.
Soxpension and kewa  (nonimpirators-non
of bresth swpnsion wich is don in canjon.
Tion with insprsion and expiration, The kewala
= mo impiration and no <xpiration but only
Sutomatic breah-tospension, So § it sai:
Breath-suspension s of two Kinds: sabia 04
Sori it ablc 1o do the Kewala. Sahita breath
Conteol ncluds suryabheda (ight-nosrl breac
Control) ujaye (both-notis beath-contea,
i (lingua brsath-comroly nd bhasirs (tho-
Fcico-shor-quick. bresth-contrl) (- Yogakv
lpaishad, 12021),
control should b adapted. They are mulabandha
Tl lock), uddiyans (abdomino-reiacion) and
jaandhara (chintock). So i sud: During
form of contol showld he exseuteds they e
anatiock. shdommino etrction and <hinlock
- Vogshundlyupanishad, 1.40-47.
breatsuspension snd sxpiration, It 18 soid:
Breath-contral 1 that in Which the messure
for mspiation s 13, for breath-suspension 16,
process with “Ong". The measure n the clemen
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e o causs which make the pereptive mind
fecing (wsana) and repirations i one it
contalld, the other 4o becomes inopsraie,
Ofthese . firt respietion shold b conteol
e (- Yopskundalyapanitad. 112, The con
oo f bio-snerey means the Sontol ofrepirs-
on, s the former i+ inseparably asocited
W he e, and through the ate th former
of prana is i prans means physical repiry-
on, and_ayams meams Kumbhaka (reseh
suspension)” (- Yogakundalyupanshad. 1.19)
ad with the movemment of i in the ungs. 1+
< sreu Tuto in producing the osiltion of the
espicatory movements cause he malitorn;
ofthe mind: when the Tomer is motioless. the
Tater o becomes calm (- Yogschudamany
nithad, $9). 1 3 3o sated hat the <ontrol
of rexpration caes hoth physica and mental
deiciopment (- Warihopsnishad. 5 46-49)
(nadichikra) is purificd by breath-control, done.
' right manner, the bio-cnstey sntrs sasly
0 the cental enerey lne () by burst
mindbecomes absoluely calm (- Shandi-
yopanishad. 1.7.9-10).

hres sct: mepiing the. stmospheric i nto
ihe lungs, expiing the st fom. the lungs. and
e suspension of breat. cidhr at the nd of
ancient Waidik terms for th three respiestory
S, which rs based o the Chiogyopaishad,
T35 The word prana’ i wed o denote the
Sctusl procers. of expiring the e it prans or
pranan’ that i, cxpiraion. Similrly. dhe
word ‘spana’ s wsed o denote the stion of
s apans or “apanana’. hat i, ispirtion.
The comecion between the prans and spans
i wyani. This means that 3t th end of oepce:
nd ofexpiation and st the hegimning ofoeprs.

@

a0 apans Bas woped. T cessaton of prans
o pranana fexpiraion) s ‘aprana (bt 13
5o cxpirtion). and tha of spans or apanana
Gospiration)  “anspans (s mspirtion). Dor.
ing the inerval betwecn the o proceses there
is nether inspiraton. o expietion. This i+
Syt oy ht . b g

Apana o Apanana
Prans o Pranana

Wyans or Wyanayana

= Inpiration
Z Expision
Breath spension

The intersal at the end of apans and befor
the commencement of prana s Kumbhaki
This s aniah-kombhka Grspirstory breath-
suspension. Again, the iotervl st the end of
prans and before the commencement of spana
15 Kumbhaks. This is bahya-sumbhaka. (expire
ory reath suspension) Here, prena is expes
tion and spana s nspiration. These two tems
arc the same 3s older oner memtioned sbove
Here the.term. Komblka it wed 10 denots
brcah-suspension, nsiead of wyaRs or wyina

Then we find that the tsrm “ruchis’ was
used synonymausly with kumbhaka, that i,
rcath uspension. And he terms rechaka
and punida’ for_cxpirstion and nspiation
 Anrianadopanishad, ).

ast Pranayama is tht in which the Goyari
mant, combined with seven xyahrits 10 nhich
e prasana (Oni") . preied in each, snd

it (e Tt par of the manta) sre vsid
mentally with contrlld resieation (- Anit
nadopanishad, 10, This s th basi Waidiks

bicuh-sonrol i which the messares o inph.
e xame. The mantrs s in s resh-control
consits of about sixy units This means that
e dursion ofiespiation i sisy unis of time.
ion and of expirtion i o 80 sccond i Sach

“The hese resprsory cts have been cxplsined
a5t The aie should b expelld outside 50 35 (0
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o, the <ot of the mind i pracicd in
e main seps. and each o has 4 echaiest
e denoting the natare o the conal These
hich wil b explained.

1 Dhrana (Holding:Concentrarion)

Dirana s the sixih sige of yama_(contol)
and the et phae of mental control or <on.
Senaton. Dharans is detived from dhet mear
ing holding. Holdin is o process o maincains
eamsormaton into snothr form, Therefore.
Holding 5 the proces ofconcentestion in which
only e forn' of consiousness 1 maimained
cepiiy. mellecualiy, afecivi. nd voli-
onsiy
consomnens becavse of the consant scns-
mental raditions o . The radited cocrey
in the conscions ied s ranstormed nio son
he Leomciomness, e apprehended 3% whit
e cll the extcmnal abjcts. According 1@ the
xpeience i rlaion 0 he abjects  conseious
T s determined 10 8 great sstent by fhe
desnepattern which it based on plessurepain
impresion. scquired before. The desie. (kans)
ke combined with th willprincile v
Sy develops fnaly o conaion (7).
Conaton may. or may ot be awsociated with
On the other hand, intlligence pays an
important sl in pescepion. In 4 general vy,
imielecualy becomes 3 predomimant fctor
in-ceruin types of apprchension. An appre-
henion a0 be 30 rfioed hat higher and desp
Tinking and reasoning are the main funcions
ofth inilectiv mind (oudd
mory Tevel. In thie comsciomsnes, ot only
petcepion, but lso afecion 404 +olion 314,

Layayoga and Ashsngayogs

108 cerain extent, incllction are campanents.
0 i lled” the percepine (sangjrans) el
When the imllctive mind predominates in the
percepive e, clear hinking and sound rese
Sning become clments of somciovsss. These
i (Uhough) 30 manans (rasoning). The
e mind a3 higher level, such s
manish (uupesnellct). exbibis 3 higher form
ol melisence s deep thinking and delbersion
The melect and supernellct moity the
percepive consciosnsss 1o 1 spciic form calles
mllciive sonssionness (wijnan).

Both the perceptive and fallective fonns
Though the ltter s much more reined. The
Contiuent_clements of the percepiive o
Scousness are the Knowledze-forms. principally
Lentomentl adistions i he omcious el
Each knowledge-form s a knowledze-unit which
s termed it (an imaged comcioushess.
By heappropriste combination of dileent
Knowledge-ants 3 comcions patter 5 formed
Which 15 asociated with the phenomcnon. of
e awarencss o the objecs. 1 s mamiod i
ispect of he mind o the_conscions Tl
ind i manifesed 33 conscious houghts and
e of 3 high order and imensie in charcter,
Conscousness sssumes 4 new patern salled
ntellctive. comeiousness, whih 18 somposed
ofthought ineligence-anits. aso termed il

the awarcners of semary avjct. e he
awarenes, or the thought assocatcd with i iy
Compored of knowledse nd mcllizence wits
Euch it s 3 writs which iv the Knowiedse
minimum. | Consciousnest in e ssmsory or
{ntellctve ield s mainained by the conimuous
e s, w1 pause-wits 2 pavse
w3 a0 S0 on. The pavs i 5o brief tat 1
Cannor be apprehended. and o there s a0
Knowledge patern of which o sngle vt may

Bl
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opanishad, L1 That i, he semse-mind shoud
e 30 comralld 3 10 ceme il conduction 0
mansirodhany (scme-mind contrl) s been
used 0 xplain he mature ofthe contol

i s5id: “The withdcawal of th senss fom
Mowing, s called pravyahars’(-Yogachu
damampaishad, 1201, Here the word prs-
ytharans (wihdransl) s been wed 1o
dicte the natare of he contol aud from Which
e term prayahars oigimted. The. great
sogi Wi s sid: 0 s vident o pr
yahars s the process In which the Yogi, bing
2 Kombika, (reathesuspension) withdrans
b Semes from heir objectr (Yogatttwors.
nishad, 63-69). Here s, the word “priya
arana (withdrawal) s been 1sd 1o cxpla
the contol process i conjoined wih breath.
Suspension.

Nharwana. cxpounded five forms of semory
control 0 Shandiya. He sid: “The withdrawal
fthe senses fom e abjcts by wll-developed
Control-pover s pratyabara. (ihe second form
) whatever semory image shines forh in
consciosness should be thought of 35 God. tis
s Sensory Contol (he hied £ the abandonment
ofthe e of sl actions which are (o be dan
Cveryday, i i seasay conrol: (e fourh 1)
h turning away from il abjcts, hs i senory
conal: tthe th ) the holdin (in comcious
nes) the cighteen vl points (of the bodk)
poinis are: (1) fout, @) big toc, (3 ankle.
e 51 e, (@ thigh, () s, (5) genitas
91 mavel, (1) hese, (1) neck, (12 Ty
(03 "pae, (1) nosiel, (15) <yes, (16) he
space berween. the <yebiows, (17) forehesd
and (15) hesd. On these poins the process of
el s onthe. descending. scler (- Sk
Bopanivad, 5. 121

Now we come 1o he Taniika sensory coniol
Shiwa said: “The semes are. comsanty i
contact with the shieets: they should be with
I Nirataratanten, b 4. . ). ehwars defned

»

pratyaars as: “The withdrawal of the serses
arc mormally n conaet, by well-devloped
Control power i clledpratyahars (-Gandha-
Fvatana, b5, p. 25) 10 is said: The per.
i in an oscillatory sate; when the desirs are
contolled by pratyahars, it becomes concenist.
el on Goa (“Rudrayamala, Par 2, 24 137,
the withdrawal of it by the strength of control
s calld prasyahara, By pratyahar. the yogi
becomes catm and i sble o concentrte deepy
2530, )

A new and bighly techwial defnton of
Scnsory conrol s as ollows: "Wih th suspension
of beath the rind shoud be concemisted
other subte contres. scp by steps i i praya-
bara 1 - Tantsarajoaotea, 27.90). Ths s e
Tor of scnsory contol whic  specially adopted

The ward “yama’ in the form of singyami
has becn ased fo e conral of the semes, It
s sabd “The sangyama. (coneol) of the semes
will mind is called pratsahara: s it process
of comto should b regalarly pracsed by the
Vosi (- Sutwataanies $10) Semory contol
s s been defne 35: Even when th semcs
AR Contac Wi th objcts, he o ecepion
i e sense-conciousnes) of those (ot
5 pratyahare ¢ Pursnsndasetra, ol soction,
152 Were, i i inicated hat th ense mind
Should be 50 controlld that it docs not eceive
e demteralized semory impulses and. con

Sixth, Seventh and Eighth
Stages of Yama (Control):
Dharana, Dhyana and Samadhi

The sixth, seventh and cighh stages of conrol
are exereisd in eltion o the mind. In oher





EPUB/images/img_0086.png
b, This form of semory_contrl has becn
Wondwys n Wit ownpractce. ' stted
Once upon 3 time Muni Mondara desired
siousess. and for that purpose e sssumed
th lots posare ith his syes hal-open and
ase by sisge disjoined i semes fom the
sl and sxternl sbjecs (- Amapuropa
s, 3. 3-4). The process descrine here
o of the withdrawal o the senses, from
S, st i, semse-withdrawal, s been
st prayahas

“There was an ancint form of oga pracice
comuing o prana-apara sangyama. that 5
fon hei abjct and oher proceses (- Kun
Kopanishd, 24-25). Hore. the word sangshiays
i he vt o s n he negative seme hes
e 4 ssangshraya’ 10 mean disjoining.

About 3 specil proces of semory control
it as besn sewed: By the concentrated mind
St ind the apasavensray should be drawe
upards o e abdominal region and held
Where (- Trshikhibrahmanopsoishad, Manirs
Seaion, 19, 10 appears that the_reverse
apanascton s assosiid with e prosess of
Sencewtharawal Her, th term Karana-rana
o ha een o 1o moan seose-withdrawal
s eorated i i manner: “On the cightcen
Vil poots of he body. he mind should be
concentraed. from one poin 10 he othe, with
cighicen pants are: (1) Wi tos, () anke
) Gl (8 tigh. (5) anus, (© seoials, 0}
e, (5 abdominal rezion, (9) el (10
ek, (1) elbow, (12) ot of he patae, (15)
o, (14 ey, (1) pace between the eychrows,
) orehead. (17) Koce, and (18) wist
CTrshikbbeshmanopaniad. Mants Section

Dattreys defned senory contol sz The
s naarally are in contct Wit the abjects

Loyayoga and Abangarsa

the withdrawsl of the semes from the objcts
emed.Sensory comrol” (Darshanopanishad, 1
12, Here. the proess invaved i semory
by he el devcloped power o contol, The
contrl process hat becn mor. flly described
by Datttzeya. He says: ‘According o he process
of breat-conral, breath should be swspended
itk concentration. sppied 1o the following
poines i suceesson: (1) oot of the teth, (2)
neck, (3) chet, (4) navel egion, (5 region af
Kundal (el power). (6 muiadhars (imra:
coccygeal sublle cerd, ) hip. (5) thigh
9 knce, (10 eg. snd (11 big oe. Tis s caed
asicrs ofsemory contrl (- Darshanopanii®a,
7.559) The posess imvolved in semory
contol s twaold: resth-mspension and
o crtan vital points it bdy n  paricular
manner and e, The soncenration should
e done slong with breah-suspension, This i

Dutsteya_expounded s bigher process of
This s the ayavoga method. He says. “The
Jout should sssume the swesikasan (sspicons
postaey and. should be complecly motionless
Then e should inhale the sumosphric sir and
Soxpend e breath. During brewth-ruspension,
e Tollowing piats should be hld i conscious
e i succevsion. () et (2) muladhrs
(he ime-soccypesl sublle centro), () el
point manpra-he ot tumbar  subile
Centre. 1) eart pon (anaaa - the e
horacic e centre, (5) neck pat (wi.
ddha - the mra-cervical uhtl cemee) (6)
palaine point tala- the intea-medullry subile
centre) () yebrow point Gjna - the s
Corchrl subie centre), () Torehesd_point
(manas and. indo, which belong 1o the sjna
sysiom) and (0) head point (sahasara - old
Centee) - Darshanapsnishad, 7. 10.12).

o explaining semory contol, Narsyans said
objects it pratyabars’ (- Mandaabrahman
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contrl aiso has two fundsmental forms: sohi
Snd kewal, I s sad: ‘Breah-suspension s of
Iwo Kinds: ahia andkewila, The. sebie
Wit nspirtion andexpiarion. The Fewala-
Suspension is tha in Which Suspension i auto-
matic and cfoess and where nspiriion and
Copiraion a1 compltely absent (-Grabaya:
. 15, p. 101

I has been said: “The body of a resolute
sori, who s mastcred kewsia-sspenson. i+
S5 Swih a5 the nind, ad is disercles and with
out iy Tripurassrasamuchehaya, ch. 3.
fym

The signs which appear afer the perecton
of brcath-contral sse roused iernal powere,
iy liphncss, fracefiners and brghiness
CTamrarjatanies, 2. 69). Fother, “When the
breath-control s perfctd, these signs appear.
Hightness of the body. cheerful_countenance.
rightness ofthe eyes good geston, iernal
purification snd contol. and joy’ (-Grahaya:
matayoh, 13.p. 102,

Fifth Stage of Yama_ (Control):
Pratyahara

i the. control of he sems. The terms. ayama,
i, rodka and iradhs re wsd o conteol
een. intendced for the coneol of the semce
This new term explains the nature of yams
comoy involued in the comeo of the semes
o take awsy, o remove. to prevent, o dijoin
1o withdraw, and 10 which prats ( = against)
and 4 e prfined. So, e meaning of the
semes. from the objects, (@ prevent the semses
rom being in_ contact with.the abjcts. The
i poin s that the aature of the contol

5

it 5. 3 process. of sbutraction o wihdraws]
Therefore. the technical mesning of the word
pratyalars 5 the semory wihdrawal. which
acton shoukdbe contaled in the mnas (e
Sensemind o e sih semse). s he manas
in' he nansiman(percepine consiousness
or mind)” (- Kathopanisha, 1. 3.13) Hore the
proces f th actions of the snses and s control
Reve b techaically explined. The semory
et the cerebral poit s snsformed o
e wdanic (peraining 10 the vdana-a form of
bio-cncrgy cxhibiing upward adiston) radia-
on and is sonducted 10 the sense-mind. The
Sensemind i stimoted by th radised wanic
on (ighly rareied subconscious radiacion)
o he pereptive consclowsness where obisciive
Knowledge i formed In the est w0 phases of
s phase. he ousing of the sensemind in
respomse 0 the udanic radistion is contlled.
mind 15 withirawn o the prcepive mind
This two-phased comral process i techoically
above 1ex the word yama' s been ved
53 verb, meaning o conrol the senes. S0
e tem 15 ndrya-yama’ which sands o

A different techwique of sensory_conteol
has o been expounded. 1 in suted: The
mind) in the it (nre, sense mind) (- Shets.
Shwatiopanishad, 28). Ths means hat the
wansformed sensory impulse 1o udanic adis
by will-mind. it . befors e crestion of the
scosory image in e percpiive comscousacs
0 can also e exphined diffrenly: By the
led n thei puticalar sexs e chakrac
Gubile centres)” This process ofsensory control
s b specially adopled i layeyoga. Here the
e ndriya sammiweshs (rome contol) hax
een ased for semsory comrol i plac of. praya-






EPUB/images/img_0090.png
Sconds, that s, § counts inspration in 16
Sconds, suspension for 6 seconds, and § counts
capiraion in 32 xeconds. Here, the value of
ety anit . seconds, This i high
R.unit, Whn o R unit i reduced to 2 seconds
s mediun, o R, uni of 1 second is & low uni
5 16 Scconds. In the mediam grade. 3 32
sconds and n the igh prade 63 scconds.
X et should st 1 the low. grade. and
radaly proceed o th Nigh grade
e shold pracie breth-conteol it Fflowing
manner nspte and concentrte o this in +
e iy then suspend andlink the con
of hat; and il expie with psive con
Ceneuon. The couning ofthe number of units
i the messuee of ach unit Shoukd be dane
When' he suspenson is well-contoled, # Wil
ey and e o istusbance

A the svspnsion Ras been mad. sy by
prcic, matika Gsupersound) unis should be
nuoduced in suspension. The 16 malriks-
et from g’ to A should be wsed i
he cach et ha the value of 4 ssconds, This
il i tduced 1o 2 sccond in sspension 33
a1 1 secomd in swpension 16, The nressed
s s mental sound-process essentialy obain
i by incrasing o decreasing he nasal facor
Sapension, congeniraton soul e made on the
soundprocess. The inspiation and cxpiration
oukd b done with passive concentration and

When the mental sound-procest i flly crtabl
Shd n suspenson. the et ip n prctie is 35
Tolows: conceniraion should be dons 50 decply
e i s toully forgoten. n hs case, (he
suspension may be unconsciously prolanged or
e expirtion inspication s curried ou un-
e s i mpirstion, saspension and cxpiaton.
D making e raio 1-1-1. When this it

Loyayoga and ashungaosa

mastred, the S0 mareikaleters from
10 K’ should be wied in_inspiarion-
Suspension-expration s i une continuous st
process a the junction berween inspiration and
Suspension. suspemion and sxpiration, and sxpi.
ration and nspration, and 30 on. In this manher,
e held ol the matka-lters, flowing one
e another bt lnked With one another by he
Rsial acor in, mental soundprovess, und the
Concentation s o decp. that the. respestory
Teman i the backround.

This is the process in which the specific
Ictian of the” concentrative. mind. i ly
ot change, and to which percepion. imelice.
on, stecion and volition, do nt 1each. As (e
e percepivemelective field hut remsine
Conceniated, n whal s beyond percopve
telecive, and_unchanging. i s caled he
dharan e holding-concentaion. The hold
ing of onsciousess in that fom in which the
50 matnkaceters flow wnintermuptedly 5 the
Soxpension: (Gmpirtion showld precede suspen.
Sony und expirtion through the aosi should
bioenergy s comrolled by breath-contrl. the
mind. which 15 aturally fsss o an extreme
degree becomes i, and should b made 10 under
e right way by th st who knows the scret
of doing it (- Shwetashwataropanishad, 29).
Hore i s stated that bsaih suspension i 30

Holding.concentraion has been defned a5
should hold the Divine Spii v His consciousness
' concentrtion: this is Gharsns’ ¢ - A
sadopanishad. 15
being prepared by absintion and oher pracice.
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manifes & Knowledse of a0 objee or the part
OFthe knowledge of n objctor objects There
Tor, o knowledge it 8 compound afwrits

“The it form of consciowncs, the test of
which i cither the perceptive of inillcive
Tield. s beentermed sarwabhawatmabhawans
CAmpuriponiid, 1. 32 - the mulitarion
conscousness - manifesing manifold percep-
ion-thought phenomena. Unles the wilis ate
contolled, it 1 o possbl 10 attain uniformiy
Camata) o comsciosmes. It i the background.
or the sctual sa. of the. concentraedness
{ckagra) o comciousnes. This Stte should
by the appiction o sontra

“The uniformity of conciousness s not_an
-
. roperllmined sate. So it has becn catld
prjnan-superconsciousnes. 11 is o based
s, but on the dhi - concentraive mind
Which cames Consciousess (0 sume fhe con.
centrarive form. Superknowledge arises from
election, Superknoiedge has o leves
inward snd ouwward. At the ouward Ieel
Superknowledzs teveals the supermatice fld
and thus the range of Knowldge is incressed
10 very high degree. AU the imward Ievel.
Supsrknowledze municus g5 spirtal igh or
Givine knowlodes.

In the imellccive fied, the _concentrtive
mind manifess 35 otention. (awadhana) and
enius (praibing. When the et flow i the
Centrative mind i Simot bidden, Unless
Spproprate condition n consciousuts is created
Concentation wil ot be passible. Concentraton
Comciousnes in which wrts cannot s, and
imellctive, affeve and voliive phenamens
e not recorded. and the foom el doss ol
object ar 3 part ofthe knowladge of m object
This i why writ 1 i no th same a8 wrt 2
or wet 3. This shows the oseluery charscter

B

other hand, the consiousness n concsnuration
. comsciou form which 1 without manners
in-charsete, bt uniorm. This s due o 1
iaflnce of the concentrative mind

' yoga. a unique method i introduced 1o
ise our consciousness from e percepive.
1 the body. The summtion ofll the civiies
ofthe body, which i indicaed by the respisiory
approximate index
breaths is fiom 12-16 per minute. Let us fake
16 respiations per minute in & resing site
pletly motonless by passive conscous cfior.
When you have mastered the physes silncs,
e When fhis i coneolled. any st moion
OTthe by, or sven s tendency i movement il
e reconded in your comciouspess. However
Consciomness. in comjinction ith (he mation-
Jesess of he hody. can be maintaned fo &
desined period. This i posars contrl

Some i, the rexprsion ate of 16 pr minutc
iy decrese o 05, ot ven s This s d o
ind n which the suspension fctor s hesn
braught inio play. which inlucncs.the 1
spratory rate. The spirtory rae of 16 pur
nd 16 Sxpirations and 3 passe etween them
Which is qua o zer. Tn other words - in-
Spration 16, cxpirtion 16, 4nd & pause between
e nspiratory or expiratory value 16 3nd 1
nspiratory and expitatory value st 1educe,
hen suspension Wil b 3 predominant fackor
s e ficd at th ratia of 102 IFimspiraion
i 4, suspenson will e 16, wnd cxpiaton 5.
16w make swspension caual 10 6 seconds. e
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Shauld Rold in b mind th five forms of suer.
mater in thee respective sanues) ithin he
hody this i the holdag:concentration - Te
T34). Narayans s “The. withdrawing. of
consciousnes from he_percepive ied. and
Rolding it i the superconscion Feld s dharans
O Mot 115). In other
words, the clevation of comciousnes o fhe
Senory Ievel and 18 transformation by holding
i supercomscious Torms shouldbe. done.
@ holding concentraton on the divine axpect
s, holding cancentetion on th void in the
Brcentre: and bolding-concenraton on the
v divine forms in. the T nta-spil subtle
cences” (- Shandilyopaishad, 191,

‘An advanced form of holding-concenuation
was cxpoundd by Wish, He raid: “Whatever
5 seen with the eyes shoud b thought of o3
Divine Being: Whatever s hesrd with the car.
whatever is smel with the nose, Whalever 13
Wit the skin should be thought of as Divine
Being. Tn this manner the ohjcts of the semses
Shoutd b ransformed into Divine Being 3nd are
9:72). Here, the ssosory shjets arc givn &
ivine Torm by hinking and e held in the

“About the Tamriks form of holding-con-
contration Tehwara sid: “Concentration o he
Tollowin point with breath-suspension s tetmed
dharana; the points are: great toe, ankle, Knce,
Serotum, genial. navel hear, oeck. hrowt,
. e, eyebrow-space, bresst, and hesd
concentration showld be done while doing
brcadsuspension

0 id: “The Knowers of yoa say - the
holding i the consciousness of cerain vial
oins slong with bieath-sspension is dhsruns
Crrapanchasatsnia, 19, 21.22). The mind
Should be concentrted on 4 cerain sal point
With breatn-suspension. I is further state:
"The cxpets i breth-santsol sy tat those vial
oy and can snier amother hody and can
sccner one's own body are siable fo dharans,

senitals, navel, har, eck, vuls, R0k, nd ey
B space” (- Prapinchasaratames. 19.51-55)
Stiwa said: The holding of the mind, wit
- suspension, an the sreat e, aukl, ke
Torshead, and. top of he hesd

S crmed dharans” (- Wishwasaraanta, <h. 2.
p. 11, Furthr, Concentrtion o the i stk

Contres . and) the Coiled Power (Kundal,
& ermed dvarana (- Rudrayamata. Fart 3.
27.5439),

tion and decp concentration (dhyans) has been
explained. e1s sfd: ‘Concentration on the whale
itne o i dhyana, Whie only on one part
s dime i s (- Bhatsbaddiittes,
@9,y 5 The maikaleters are vy
Sutabe fo holding-concenraion. Only in decp.
manirs in decp concentrtion. Now we some 1o
dnyana

2 Dhyans (Desp Concentraton)

Dikgana is the seventh sage of yama. (contol)
and the sccond phase of mental conirol or
Concentraton. The word “dhyany 35 deived
o “dhyai 10 concemiate, Concentration 3
inuounly and ithout_imtrrupton by the
pencuraion of any other images. When ihis
Concentation becomes very decp by an i
in comsciomspcs fo 3 atiinty ong e, i 1
caled diyana. 1 s the specific oncion of hat
spec of he mind. clled b - the concentative
ing it the procen of concenraton. S0 fhe new
et dhyana ha b v in the seventh sage
afconral 1o mean deep concentration.

Spiit, nor can words express i, nor can 1 e
Teached by other semses nd comuive fculics
or by aseei ar any other stions. The Suptsmne
possble when sonscomsness % sptusized by
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reaches 3 st in which it becomes uniform,
s samadhi' | ( Amritanadopanishad. 10)
Abouc the onscioushes in uperconceniration,
Comciomes i in despest_concentenion s
Cocaed with the Knowledge of e vnion
betveen the embodicd spirt snd the Supreme
Spiec (- Darshanopaniaad, 10.). Datteeys
e sid That concenritive conscinusness
in which arises the Knowledge of being only 1n
Supeeme Comciousness s samadi (- Darshar
opanihad, 105 When comeinumness ix i the
despest soncentation, there i the realzation
of only Supreme Being i which there i o
feelin ot hody. no perception no melection.

Shivs s defincd samadh 5: Accordin 0 21
Tuntras, samadhi i hat Concentation in which
e samenes (samta) of he <mbotied spirt
e Supreme Spir s revealed (- Wishws
Garuania, <h 2, p. 11 Hee, the word ‘bha
wana' Ras been sed 1o indicate decpest con-
Contation. Shiva s alo explained the nature
“which e he somsciouiacss of onencss (ckata)
Betwcen the embodicd syt and the Supreme
Spirv(-Gandbarwatantcs, <. S, p. 26
Scousnens 15 in the decpent concentration and
is Tl luminaed by the divine ight in which
e realiziion of he. onenss between the

W have sircady ssted tht samadhi comists
of v forms: samprjnsta snd ssamprsjusta
concentraion develops o s Highes poin
Bon-mens soncemiration is schicved. It is said
“As sl thrown ito wair becomes ihe Same 34
consciousness and the Supreme Spirt_ occurs
s caled samadhi |- Soubhagyalakshimyupan-
Ghad 214). This means. tha, when all the
it (objecive. imagen) disappesr and. con
Sequenty, consciowncss 5 n- the. form of the
Supreme Being in concentration and. nothing
b, thie s the stute of samadh. This smad
inutnes i the. concemraive form 4l sxi,

TEEh, A i 1 said: When the vita scviis
are under fll conrol and the mind i 1 decp
Concenraton, consciousncs becames uniorn
e ———
2115 This i s superconsions cancentrtion

About the non-mens. concemration it has
disappear and the samencss betwcen the oo
icd syt and the Supreme Spet occus, it 1+
Samadhi. When the semes and.the mlictive
absorbed. and, consequenly. the entire mind
Undergoes . phase. of negaivity. (and. here
Tore, the whale cxsence s ony th bengacss
mind and mater). (s s samadhi (- Soubh:
Evslakehmypanshad. 2.16-17). In this sama-
. there are o desive, o seme setion,
piitlized  concentatie comciovscrs ik
been complerely absorbed: in ths srand ‘non
enity thre remains only Brabrva Brshman
matter, and consequenly i this sute the om
Bodied spiri. s an individualized being, 1+
noncxisiats the embodimeat hay been com:
Wilh The Supreme Spiil nd has becone one
ind the same. This 15 ssamprajnats sumadhi
non-mens concenration, in which.a th bghest
Kinusnes, which i merely in the form of
divine Knowledgelight, 3 transmuted somplee-
Iy inio Supreme Conseiouncss, By ths bighest
ing ch e been absorbed, and only Supreme
Consclowncs shines in it opreme apec,
This s supreme concentruion asamprajmta

Wb s lso sid: ‘Samadhi s te sameness
Spirc (- Yogaatwopanishad, 107). ar
wana has said; Samadn 1 that siatc i Nhich
e aneness (akya) beween the embodicd sprt
Tnese, without abiece snd wihout the Ko
ledge of hices: it 5 & state ol of bise and in
0 there remains only Supreme. Comscousnesy
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s in e nature of yama. (conol. There arc
olber terms which have been used 1o, mean
niyamana and ayama are synonsmous with
Jums and s of them mean’ comral, Control
o develops stage by staze snd . the cighi
indicote i, san has been preixed 1o 3ama
o forn sangyama. o denote superconteol
olding. her i 3 uion between th comcioa
hss a0 the abject. IF comsiousness remains
nied wth the abjct the abject i restsined
Sopercancentation (i union % somplte. To
et i, he tem sangyogs meaning super-
o, s beoh ssed,

Novw It us sty he Waidiks form of o,
About the sccomplishment of superconcentr
o it s b said By comtolling the sevses
housts semory someah. by Sontolling the
outwardly direced tendency of the mind (v
Concemruion). by contolling the desires of
e mind, and by sicess, 3 yob will be in s
Supreme Spint, snd e ix fuly atsched o
him. flly sbrarbed in Kim and sxpericnces il
b i im. From samadbi arses divine know-
i prmawa, i revesicd and he o 1+ o b
- Nrsinghtspinyupanishd. 2.6.5.

Sampraosta samadi. (sperconscious o
centatont has been defined 43 “The contnuous
o in which the s R been disolvd i+
Cumprjnsa. samadhi. 1 i atincd by pr
onged praciice of dhyans’ (- Makikopanishad,
and asamprajnata, When the term samadhi_ is
s, it vl eers o he samprajta ype. In
Samprajnata ssmadhi menta concentration hes
scquently, hrough such concentation conscios-
s ony i the God-form and noihing . 4nd
s forn of consciousness flows normally. i
Enes i ot 3 part of omiovsons. The Lacss,
illominaed, gadly consciosness in 4 st af
concemraion” s highes degtee. i the

[ —

T hae becn sad: The mind operating at the
semory Jevel i the root.caus of sl th. vordly
e o wordly Knowldge. Theretore, keep the
consciowsnss fxcd on the Supreme Being
in despestsoncemiratin’ (- Adbyaumopunishad,
26). In superconcentation, God i held by
Concentration, and conscousnes ecomes godly
The form of consciowsnest aained. i super
concemration bas been descibed a5: “Sumadhi
he maare of he object concenaated o, ind
i sl ke the Mame of  lamp in & windless
place. and from which zraduaily ihe fechng of
divappeared (- Advyatmopanishad, 35 That
s consciousess i superconcentraton asumes
e Torm of . object concenteted on, nd s
Hinuc o be i that Form vty

“The nature of supersonseious concentrtion
s b more clesly stted here: That s i
uminated by the divine ght, and withoot
ny desits - that supsrconscous sae f samadh
C Annapurmopsnishd, 148). 1t further ssed
restlesnes, Lngss s absen, mind s unconcernei
i warldly plesres snd pains, and con-
Siousnen is sbiolucly motioless ke 3 rock,
in which il desres have heen completly
Climinated, here 1 o Tiking or disiking, and
Conscousasss it rom waves, and absaicly

[y ——

“The form of consiousnes developed in super-
concenraton, s oot vtd o aothing. though it
i which i beyond any worldly plesure,
and is Wl of power. So 1 is sssercd: That
St of conciousness n which there are 0
Supreme happines and superio pover, it s
A (- Mahopanishad. 4. 62).

"The. praces of ransforming the muliform
Concentration, I is sid When consciownces
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Fundamentals of Layayoga

o o form in adr that the mind may b ale
0 concentaie and the yoga.prscitoner may
£ the desired esuls quickly I concentation.
e sl ype. Actaslly, the Supreme Powr-
Conseiowacs, who i ahove time, 1 formlers
and splendid] his realty maitess il by
Chtshamirwantanies, 5. 137-150),

The shove statement clarly indicaes thit
formiess concentration i+ xtremely. difcul
o obtain. A youi can stain i only when he has
10°a very high degree through the projonged
pracice of concentration o1 form. 0. con
Centation on form is th ik step o formiss
near o raperconcentration. When conciousnest
Recomes highly raeied and. lluminaied by
spirtual ligh theough he praciice of concentrs
PowcrConsciouenets et on. and  shinee
fonh in. that comsciousness, The anp and
anpu diyan ace the same 2 the Waidika

Concentrstion on form has becn defned as:
Experts on yoga sa that dhyan is 10 make the
form of Deity eld (ontinaousl) in comcioun
neve (- Prapmehasaratntrs, 19, 22-23). The
Rolding process s concentraton. So it is said:
Dhyans s he concentraion on the Deity of
manes (- Kolumawa, b 17, p 551 0
Gy explained here: ‘Desp concentation on
he” comseious form of the Deiy. of manirs in
your comciowness s dbyans’ ( - Gandharw
ot . 5. . 26).

CConol). The word samadhi s derived from
hy 10 mean dharans. that ic holding. To
maintai in fhe consiusncss an image of an
. comeiouenes i olding. It it 1he spscc
funcion of e concentrsive mind (dho) 1o
Hold an object in the comsciousness without

consciousness. This sction of holdin is in the
Satue afbinding f reaining, becuus, vithout
may be lost, Therefore, the. mental acton of
holding s sn_action of binding (bandhans).
hich means yam (conra).

Let us explsin i in secser decsil. Diatana
s retwined i comciousnes, o somciousness
15 Shaped only in one fom—the Torm of one
abjet anly. which i held i it: o Rolding the
other wards, 1o bring or concenirte conscious.
Dese on one form or o ons poimsdncss. So
b process of holding i he proces of concentrs
Comciovess i tramsormed o 3 monoform,
S s i 4 sate of concentratedness That the
olding s concentraton. s indicued by the
Complte dharana, tht . snintrrupied and
continuous hoding, o dep concentration.

Holding consiss of tree phcs sccording
1o the depth of concenteation. In th et phse
concentrtlon it not very. decp and 30 11 1
centarion s been technically caled dharans
or holding-concentration. In the sccond phas,
Conceniration becomes 43 dsep hil  doss nok
This s alled dhyan o desp. soncenration
o th il phase. holding reaches s masimom
point of development In other words, 31 4
ment the proces. o Rlding i 1o fim (st
Consciousnes, which i i Mot arfied sa,
i only. in the form.of the obect held, in 1
Cven Tnees i ot This v what i tchmically
Salcd samadhi, Now, dharans has rsached i
maximam poin, and ‘s o denots. super bas
he word samadni i formed. Therefor, samadht
is superconcenteation

with binding. (handhana). Binding resrins an
Ghjct hld in the somciousness. from lesving.
I ao resiins the penciesion. of other
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the pucity of knowledge” (- Mundotopons,
5118, Knowledge t the sensory Iovel s mani-
T in harscter - & it form, Th resizaion
of Supreme Sprt s ot possble trough such
e canmol reach . A mind which it only
comcious because of perception. ntllction
Snd valion camaot reach the Supreme. Spir.
formed int wiformnes, conciousner bcomes
purfed and spiritalised. I such 3 sate of
point in which Supreme Spit is reveald. 1 1
th desclopment ofdhyana ato samadhi (super.
concentation). However, 1o st uch 3 5

of comsciowaess the pracice of concentetion
i aoluely ecessry

inKidlin the acred fire by trtion, <o th body
and the pranawa (i manien) are 45 if two
picces of wond. and they should be v by
Supreme Spiric (- Shwetashwataropanshad. |
14 This means that the body should be made
motionlens by posture and beea-conrol nd
joncion with mantrs.

"The brccente s » very suiable poit or the
pracice of decp concentration. So i ha been
Tidt “Contrlling the semes . concentete
on the Divine Being who is quiscent. luminous.
pure and sl and in the et cenre (- Kar
Concentration o the students of o Having
ssumed 3 (olded-eg) concentration postre.
and with "t ekl mades (4 mode of
hollow) plced i the region of the heart, and
Wit th yes retscted from the wrld, appying
pressuee on the ima sotidis wih the U of the
o touch th Tower, kecpin he body rect, and
ith the mind concentrsed. contol th e,
Then with the puriied 34 spiriolized mind he
should concentate on Wasudews (3 divine
Torm - rdnal ko i the Supreme Spirt
When concentraion is %o decp that the whole
consciousnass s moukded ino the. Wasudews

Loyayogs and Ashahgaosa

pension for thrce hours (- Trishikibratiman
Opamunad. Mantra Secion. 143-9).
Conceniraton on the universal form of God
Bt i i not povible uncl he Dety % rslzed
by e manieh way of concenteation. The final
ssge ofdhyans 1 th concentrstion on Brabiman
(God) withowt form (- Darihanopanishad, .
35,
he phase of“ekatanata’, monoformiy (of on
ciousnexs o he Divine Being abding n i,
i dhyana’ (- Mandalabrabmanopanihad.
119) Ekatanats i tht for of conciousnens
in which 3 chosen image i held contimuouly
and Without any inerruption. The conscousnese
' the form o a chosen Smage and shis form
decp concentarion i dhyana
Cvith form) 3. mirguna (without form). Wik
fays shout concentration on. form: ‘Dbyana
houtd b practsed while consentrting on he
ety . i at he e tme bres-suspension
Should e done (n 3 naural manner). This
Saguna-dhyand’ (- Yogwatwopanishad. 104
105) Here breadhsuspension i he fis stase
without insiraion nd sxpiraion. However,
L an advanced form of concnraton. ARt
e sazun-diyans (concentration on form
i masicred, a voga_ suudent showld st with

the' tirauwacdiyana (concentearion without
form Wi suid: Nirguna-dhyans Ieads 1o
samadii | (uperconcentration) (- Yogatatn
opaiad, 105)

dhyans (ieep. concentrtion). Sadachina id
Dhyana s of two forms: sy (ith form)
and anpa (formles). The object ofthe formiess
e which is eyond mind and speech. unmant
s, omnipresent, and. nkaowdble: it camnor
beidcied s this o thac: the yogi. with
Contol atain . 1 will o spsk o concentrs

@
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s ncither bound by mor composed of molecules,
he brin-consciousness relation is decper and
more compie.

There is an important query regarding the
spciic dynamic action ofthe brain. How is it
Coused? 6w sy that meural-ncueonal, cent
o accept tna i brsin st is continuour,
without any. tcrraption, because fhese con
dctions s ontibuous. I s ot been demon.
i thas thre s some controlling mechanism
Conductions. In. that cave, how s slecp-un
Consiouenes produced? The speific dynamie
ationscentainly disappeat durng sleep. What
Gicaion. tht the xpcic dynamic sction of the
bain, I here 5 any. 5 ot caused by newral-
nearonal condutions, bul by something. ehe
hich aperstes from owtsid the brain

Gistance and ssory capacity. Tase and touch
operst in dircet comact with th recepors i
he tangue and skin especivly. The disance
means that the receptors and sensc-ovjcts are
oot siuated i dieer cantat with cach oher,
Bt e separated by 3 cenain distance. The
and Tower Timis of percepton, besond which
10 pereprion takes place. Between the upper
andlower limits semsory capacity vaies in
size or magnitude of the sense-objects. [f the
S of un abjec diminihes below 3 certain
Capacity o arcs in both differen species
Snd the_same speccs, There s sl another
i 13 seme-objecremains widhin. the
siable for_perception, then there will be no
percption if 1 is obscured. As an cxample, it
¥ ceruin objet i plced imide 8 cosed box
box will be seen, not the object inide the box,
That ohjeet has heen abscured by the box,
Which the ey cunnor st heough. Other

examples are: bones covered by muscles. brin
Covered by the skl etc.

“The time factor i b operative in pereepiion.
remembered, hutnot scen’ Oy present svente
e perceived dircty. There 15 ho. dieet
Knoutedse of e evenss
and temporal. The sense qualtcs themselves
ar sl variabl. I his i . we oan postlaie
o portec and abiolute seme <apacity: and hat
¢ most subile senory forms may exist. Can
his be actally demonseated”

Let ue say that mormal seoory capacity is X
Now. the question 1+ whether we can perceive
sens-qualites beyond X or not. Our experence
percive. those. s qualiies which are im.
percapible a X. The intrumental abscrvarions
Tdicate that the barriers of distance, se and
abscurity have been overcome 10 3 consderable
Cxtent, and that certin detuls and facors
Which are never scen ot X have become Vi
Symbolically we may call this istrumentized
he norma limit by nstruments ad. But fuure
events s ot reveald by these nstruments

Now. he_queston is whether X can be
exendd 1o 2 without Y. Z sands for supra:
i isence s heen demonsirated by the
yogis. Vogie expericaces may be divded. into
ormal Timi o power without any fmsramen
aton. This may be called exended, normal
sensory_capacity, XA. Those yosis who have
XA s for exampl thre is 1 (e in rot s
'3 distnce When he normal s can et e
runk. branches and evves but no in grester
on the srfsce of th trank, the s wil 7o e
Seen from that disance by ihe ormal <yes.
Bt a yogi can see them very clarly. This s
and sound e sxperienced

z
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ihree aspects: a central pericarpial formaton, o
rcular force-mation around . and o peripheral
petaline formation. The whol circuls orfuni-
Chakras i the chirn, mamely irwans, indo.
onan, ajna, wishuddbn, - anght, - mipu
eadhishihans and muladhirs.

“Thus. the chakras arc in the subtle pover
ield which comprises e mental and et
o e fercnce? No. e chakrar are eer
Wi the menal e This requires an
explanation.

Perception s the process of receiving and being
conscions of an obect Pereepion has several
e, ALt lower siratum, physicsl sene
form, There ars five main seme qualites:
s, tase, sight. tonch and sound. These
07 the semsory form. of matter occurs i con
Siousnens. This indcates tht s qulitis arc
utide the boundary of omsciouness. and hey
Spprapriate meane. This implcs tht thre iv 3
Gisance factor, Morcover, the penciration of
Semmory forms it <onsciowsncs andtheir
nd ejection 11 the divance and slection.
Tejection principle were o operatng. fhen all
Semse qualies would b the simultancous con

“There are five chuses o recepors, cach en
pariculur form. of seme. qualiy.  Afir fhe
Koo aualtcs e received by the recopors,
Leocy pathe ae. cresid from he recepors,
@ neuronal comnections . the brin. 10 e
corchral corter, and. thence o an arcs of the
igher brsin stem. Nothig more s Known about
o farther traceof it i b, This has realed
in ton much spesulation, For nstance. that the
end point o e semsory path i i cerain s of
iousner. B his connesion dos 1ot ncessai-

2

Iy indicae tha his particular brsin area el
15 the st of comsiousnes. I may mean that
he area is n some way_ comnected with con
iousness and when hs srea is damaged or
Femoved, he comnection 3 £t of. I this brain
it the brin. hat . bran < conscionsness?

B, sctally. comsciousness hae ot been
raced 1o that e o any other patofhe brsn
The smory path which has been creted 1+
observable up to_ the brain it s observable
Recause it s 3 physicochemical proces. But how
Couses the appearance of somosaces 1 7ot
Known.  How e metamorphosis of phy-
scochemical enersy into consciousness occurs
cveots i the brain suddenly oxcur 5 pRyehic
Cuents cannot be explained. Comsequenty. i 5
ot ey 1o make mind = bin

There may be another possbiy. Peycical
e physicoshemical evems v the brain. 1t
i e sccepted. then 1t Wil mean that brin
and conkiousness sre oo entica, bt arc (o
Cxperienced o paricolar bran area. To
Cxplain this i has been postolated that cerain
Spciic dynamic ctons of the bean. i which
Coran ares f the cerebrl sore and th Nigher
b sem re mvolved, e fhe sl con.
diions for the relion berwcen. the brain and
Consciouness. How the specie dynamic sctions
Sstablish 3 rlsion with comciousnes wich s
Beyond the brsin el 1 acither Known ot
Cuplained

are il disconnected from comsciousness, and
St ot a Tac in consiousnes, I i ceranly
suggestion tha s relation i sablished beween
it speific dynamie actions. 1 we sccept
consconness as Somelbing which is neidher &
physicochemical_phenomenon sor explainable
t somehing which i owtside the phcre of
Chemical and clctical enrgy. sometbing which
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panicies and enerey. Here we find the conversion
Of matter into energy. and enegy o matter
“This may explain how the materility of mater
s mainined, but i s not enough (0 sccount
for the mamifstation of e i mater and the
connection of mind with he brain. We cannor
excape by saving smply that protoplasm s
ihe living matter and mind is the functon of
e brain,

The clementary particles are very_ minute:
hey e o small (hat they are o seen even
il the help of the most seniive iniruments.
Bt they il have mass; and theoetcally it 5
possble o reduce mass Siep by step 10 4 point
Where thre is no longer any mass, According
o Kanada, his is the stage of anu -  non-
magniudinous point. The nearest spproach
0 o is e n the neutring, which s o
mass, o charge. and 3 very Sight nersction
il mattr, T ndicates that there 1 4
possibilty of encrey becoming free fm the
ondage of the pariles i grsduited manner,
I his tranition perid, certan paricles may
pis o the stage of i where they are only
Snerey - cnrgy without any materal form anid
e fiom matter-bondage. This s ubtle enery.
Where does i go? It does. not retn 1o he
material held, % it cannol fnction. thre:
s ot desroyed: then it must have 4 feld
of operarion. This has been temmed by the
Sl the subie pover ek

The yogis explin his in the following
manner The decentalzed subile forces
lechnically termed mahabhutas (metamaticr)
P 0 8 leve, called subtle llpical ody
{anda ), where they are_ equalized o
fom - undiffrenited metumater force.
AU i i, metamatier fore tends towards
s and mateialization on 4 descending
Sale and finally, i 5 ransormed o materal
enerty which operates in the. matril feld
Nteral enerey undergoes fragmentaton. 1 i
the process of trasiomation” of energy. i,
into Jus 3 wace of minue. mater-ragmens
which a  certain stage on a descending sl
appear as_clementarypartcls, and second.
o stoms and. molecues, and il o
s matier, AL the gioss level, matier
exhibis specific sense qualives, derived fum

Introduction

fiv forms of tanon (anmatea) associued with
metamatte forees which resct on the physical
Senses. On th ather hand, when enersy becomes
e fom partices a1 the energy level of mater,
apart of it may break the bondage of mater
ue 1o the setivaton of the ltent metamaticr
fore, the outer expression of which is material
energy, 3nd becomes ramformed into meta-
matier force 10 funtion i the sublle power.
ield. Hence, matter does not end 4t he evel
of the clementary.parices, but is continuous
Wit metamater in the suble pover ekl The
yosic explanation gives an answer (0 Hoyle's
Stement that matter comes fiom. nowhere.
This. nowhers i the subll metamater field
which i beyond al obervations, even with he
i of the mos senstve intruments,

The yogis say tha pranic dymamism rleases
three” forms of enerey which sive i o the
hree phenomena:  hghiman  (rrefaction).
animan "(ubilzaton). and mahiman (magni.
ficaton). which cause the emergence of lfe
focs, mind, and mattr_resectvely. The
Supremely concentrated prana 35 ind (pover
poinD becomes expanded and acive at 4
Cerain ‘rical moment, and i expessel 2t
Fadiant dynamism. Radiant dynamism is rans.
Tormed into petalie dynamism conosing ofhe
centally siuated masive menta) consiusness,
Sround which is the circular pramic e
motion, and surrounding it s a petaline for.
mation o an extraordinary chasacter. The whale
organization has been technicaly termed he
Shariry chikra. Below the sshasrrs th thise
e forms of pranic enceey coaesce 0 form &
central power-fow, termei the sushuna. The
Suskme reain the threefold nature of pranic
energy. and so there are three power-lows in i
The oute flow is the sushumna el iteenal
o/ 8 the s flow: and the third, which i
inside the s, s th chitin-ow.

The sushumna powe-flow extibits two funds-
mental characiere: ertical foree-moon, ex.
presed s cenuifugal and  cenipetal
fore-motionTines, nd. spiral_force-motion.
The chitins nergy tends 10 be centalized n @
cicalar form . certain. points. throughout
s course. due o the nfluence of the spiral
forcemotion. The. centralized cirelar pover

2
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Introduction

subtle’ (ukahma) s been used tchicaly 1o
indicate what 1 ol material, I s Panjuis
ihind form of mater (bhaca). This subile spect
of cnergy s been tenmed prama wayu whieh
operates without nerves. This non-nersous
operation is. herefor, only pranic force mion
fines o dirction tehmically termed s
To avoid sonfuson and make the nads disinet
from the nerves, it has 3o been termed g1
i, s mow s clar why we canne idenily
Wayu with nervous impulse. A nervous mpulsc
152 wave of negative clcurical free based o the
Chenmical energy sysem. s ctvites are ited
by the nerves. Wagu i the patent fom of atent
prans - the Busc cnergy. Waya is in consant
Totion and erctes subile nes of diecton,
aled ms,

Arswinds™ sates that the pranic cnerg
dieeid through 5 St of sumerous chanel
called mad, -the wbile nervous organization
ofthe peychic body. The nadis, or the system
o madhs, have been described a5 the Subdle
“ervous organization of he prychic bods: The
ervous organizaton he mentions here s ot
he gross ervous sysem. 1 s the subile
nervous sysim, and 1hs s clear by his using.
the word bl nervous organization. Wo
aleady kaow the meaning of the vord suble
To' avod confusion we woull prefer 0 e
the i organization’ insiad of the subile
nervous oganiztion. But the nad; organizaion
5 ot only ofthe psychic bods. but essenally
of the pranic body (pramamaya Aoshal: on he
e 5 th pranic body exends o he material
body manaa Kosho, and on. the othr,
10 the menta body. The ‘channels’ mentioned
ere are not actually some wbalar subsance
but the suble lnes of direton caused by the
pranic cnergy

Now we come o the i ida and pin
The origin o the da and pingala is the same a5
of the sushumna, But they cxtend besond the
Verebral column and sscend 1o reach. the
i chake, sbout the level of the caudal part
Ofthe thind enircl of the brain, where they
are united with the sushonna, The ida snd
pingal are also sublle nadis. oterwise there
Camno be g union withth sishar. Thovgh,
anatomically the two gunglted sympatheiic

»

ks extnd fom the base ofthe sl 10 the
cocey, they ar 00 gos 0 o deniid with he
abide da”nd pingla. The functions of the
i and pingala e not hoss of the sympattic
nervous Sysem. The i and pingal have sso
been. idenified with he  emsory and motor
impuises in the spinal cord. This cannot b,
because they e nol e gross ner ires
cuying nervous impubes. ‘They are sublle
iy wich aré. themseves force moton e,
Conveying praic fores o the mind and body
Norcover, they are not wihin the. Sertchri
column, but otside i,

Here i is ot o question of deciding whether
heancient Tndian medicine his presenied
sound amatomical and physiological Knowlele:
and 5 mcesary o explsin here the Waidka
and Tanika chakra sysiem and Kondaln i
erms of modern anatomy and physolog. To do
o means o it the crerey-confining oy 0 the
physical fed, gnoring 15 supramaterial mani-
Testaon. As’ physology s undersiood. today.
we cannot go arher than the molecuar lev
Even 1his does ol explain the whale mater
0 will e very Telpfl if we remember what
Avswinda” s said: 1 am ataid the st
1o apply scienific analogies 1o pieil or Yo
hings leads more oen to- confusion than 10
anyihing cse - just 3 it crates confsion if
{hrust upon philcsophy ko,

Enough has been s to indicute tht neither
can the'chakres be idenufed with th nervous
plexuses, nor the nadis with the nrves,

Yogic Exposition of the Chakras

There are no indications of the chakras cither
i the gross aspect of the ody o a the molecular
and stomic levehs Are we then forcd 0 con-
clude tha the.chakas belong (0 the realm of
Doneniies? Another important quesion i
Tinked with the answer given 1o this question,
namely. s the ‘moder sieifc concepion
of matie the borderland of our knowledge?
At one Tevel matter 5 cen in e groes form,
s anothr Jevel it i consiied o minue
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andconsstsof Bindo, Nada,  ShiwShaki
Sekala Shiws, and then Paruma Shiws where
e ion in Yoga ccurs). The Hie-csence lows
e 3 siream o your fet (feet symholises
anion v yoga) by which the whole bods i3
Sprinkied; and.then you agan retun 10 Jour
own sboie. and i doing 0. you cause the
muladhars) you assume your own form. Te
coled serpent Ghat . 3 12 coile around
Swayanbiu-liga), snd sleep (become. latent
(i wiangle in the mutadhara)
he flloving chabras i the Ansnda Lubars
maladhars. in vere 41, Swadbishehans. in verse
59, anip in verse 40, wishuddia i verse
o of the anata shakes, Dot in verse 35, he
word sangit-kumla (knawiedzelos) oceurs,
s becn merpreted . eteing o
he word amahats in ves 3 and 9 of the Yoga.
tranah

Shakara has disclosed th contraction process
which i  pat of he manir poces i ousing
prcess comprses locks (bandhas) in conjunciion
R pranayam

Shankara sy hat by the spplication of the
snalock (malsbandia), vl lock (i
e ————
ook Galandharabandhay (i conjunction with
s Komblsks) Kundalin i rowed and enters
int the s Ut 5, (e brabms
Iy ithin he svshumna). Morcover, he stex
ihat sahis Kumbhaks. pracased n conjunciion
Vil snah, - mavl-. and chinlocks, Tnaly
develops im0 Kewais Aumbnaki (sutomatic
et suspenion
s iy, mentioned the contraction process.
He syt By the appiction of the contraction
process(comisting o diferen ocks) the. door
eading 1o liberarion (4 s, the chitin
in which the. chaktas src srung) showld e
plerced (oy Kundalinh. This Soga(that i
Kundaliniyogs) should ke practised afier hear
ing the Wedanta (hat . parifying the mind

nteoduction

by heariog and tinking of Brshinan).

“The well-known Tantriks yopi Ramaprasada’™
s recounted s experiences of Kundaliniyoea
i some.of he Spitat ones (Padawil he
Containe & petls i which sre stmted e
Cart principle and Power Dakini. and here
s Kondaling a3 12 cols round Shva
(Swayambholigs): the swadvishibans bas &
petas where the deiics Wi and Warura,
hd Power Rakint resier the manipurs hax
10 petls and « wiangula resion comainiag the
he sty hax 12 petals and o hexagonsi
fegon n the pericarp containing the wayu-
st there resdes Power Kammini (Kakini)
wonls (he it 16 mateikaceters) and there
h Deiy Wihna i sced on naga (1 colbra
“d serpon) o ox an sleghant and Power
Stk the dwidaa (he two-petaled, tht
) is sitused in Mhe spice between the
Cyebrows: on s peuls are the matika lwers
lang” and k', there i sitated chandea
Wi i) from which nectar ooses. here
ks Shitalinga (lara-linga. 3 cirle ind
gl it 1 the st o the. mind, Ths s he
Clear pitute of e chakrss. Ramaprasada
s she i aio in the sabasra and he
Chinamankpura. (it chaken), concenteaion
o' chakea, deiies, 1) s 10 be done i the
of the guru: there s Brama, and. four other
Geities kit and fvs othr Pawrs: th lord
of elephanis (sjendra). makara, ram, black
fiom of there oceurs when there i awtomatic
brcath-suspension (indecp. concentration.
Rumaprasads's own chosen plscs for concenta
ion i the it ke (P, Nos 126, 14
1611 Wi o cxperience i tha Kandaini i+
o the maladhara. us Nell 5 in the Sabasrars
(No 1073 he says that there are four Shivas
Fegion (wishuddha) and the eyebrow space
Gine) o 1041 Seinatha (Supreme Shiva)
"l e thousand-petlicd o No. 104
o form i the muladhars and sabirars (. 156)

z
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Inraduction

s asined, Samadhi is he fll exsasion of
diyana when the percepion is b and
i manner

Ts the mental “ision' of suble phenomens
a fae? Are the sublle phenomena' real? Our
Snswer s, hat the Shakiss are subl, b nok
phenomena which can be made 1o maniert
Physically by appropriate means. This fact
Clarly indicues that the chakess exist_and
o the phyical plane. Let u ke the moladhara
Chalira v an example. The power apana rsiing
e can be rosed, conruled, tad made s
Snd pransyama. When it spward spana
motion 5 most foreful. he physical body s
o the ground and begins 1o leviwie by sl
ofener apsraing i th hudy which s bl to
do”this. Consequently. it defiiely_ manifests
the xistence of the chakra, the peunic pover
0 i iflnce on th body

“Thers ae othe forms of pover in the chakr,
and they can sk b rovsed by dhyana. Dhyana
in the muladhara develops natral health and
Seength of the body and_imelleciive power.
Chakes devlops a dicaseless and vil body
and imeleetal power, Dhyans in the manipurs
Chaken develops the natwal immunity of the
Rlease of ceriain. uncommon powers. Dhyana
in the anahata chakes develps an inace beauty,
also an intellcctual development above normal
and an scquisiion o uncomman sensry powers.
Dhyana in the wishuddha chakra develops &
and absorpive mental concentrarion. Al thesc
Phenomena indicate that the shakra. powers
Can be made to manifes n the body

Experiences of the Yogis

Kundalinigoga forms a highly important part of
g practces: and it has been practsed
S

by the yog_purus and theie iscipes rom time
immemarial n India. This s fndicaied by the
Rttt the sreat yosi Shabkaracharya
who became famous by cxpounding the monisic
docung.of Brabman. in s well-nown om:
meniary, Sharieakabashya on the Brahma
St (Wedsnta-darsons) of Wyavs, o experi.
in o of iv wnique works, Ananda Lahari
(Wave of Blis) and Yosuarswali I the
experience i Kundaliniyogs. is presencd. The
Ananda Lahart i conmidered 1o he soch an
mportant document tht there are now Known
o'be thinysix commentaris on it The work s
an Claboraion of the prnciples of s yoga
Contained i the Subhagodays. » sara by e
Celhrstcd Goudapads. It dicais that Gouo's
peda himsel pracised Kundliiyoga. sad pre
Subhagodaya. Goudapada, who was almost
consaly bt this voga by s g Shuka,
e son of the (mous Kriskna Dwsipayans
the famous yogi Gowindapada, and Shankars
must have obiined s Knowledge of i fom

Shankars has clearly sated what happens
in Kundaliiyoga when Kundalini, beng rovsd.
pases through the brahma. mad and pierces
D the chakras snd reacher the sabarar o be
in urion with Parama Shiws: and hen retuns
Sgsin to the muladhara. e saysts Having
prrced il he principle (stused i the chakrsn)
Cart n the muTadhara, “watcr i th swadhi-
k. i i he manipurs. ai i the heart
hat s, anahats) oid (akashal sbove
kst i wishudhe). mind. () between
@ sychrows. (it 1, sy, and i s
passed through the Kuiapaiha hac is. the pah
Through whieh Kulakundaho, or Kundal-power,
The muladhars and terminsts n . irvany
Ghakrs where. the sushumns o terminaes.
Vo (Motber Kundalnh see in union (1 mind-
(Parsma Shiwa) n the tcrt sapect of e
sahasrara_chakza (dat is the all-absorbing
otk lading o iy, s beyond the sahsrus,
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i pereepion s fct,there must be some subile
These namervous. suble onducton-lnes rc
echmiclly termed mdi-puhs. When th pranic
ores are oused snd hecome more concemrated
B made. o semitive. hat they recive the
ibrations mations. o adisions of he scnse
Qualiieseven when the a1 abseured. The cnd-
oy receie fhe refincd semsory viration and
wanemit them o the chakrss, fiom Where the
sene-qualies e amsmitied 1o he subeon
5 only affcted by the subcomscious mind
The subconcions mind i s ble o recive
ety il seose-qulites when it is senitized

isenie of subtle madi-paths. It i shows (nat
Conscousners i+ outsde the boundary of he
e indeveloped. The  newral-ncuronsl paths
of conducion, occuring in <ommon. sensory
pereciion, siop st ertin poias in the. brsn,
These are the end points of the pose, brin
paths. The sensory qualies comeyed by sensory
Conduction re elewed from the nervous. o
Lelopment at these brin poiats and e received
and then 1o the subconscious mechanism, from
Where ey are radited 10 conseionncs.
sppears that brain dynamism s an aspect
Cuadns through pranic dynamism to he besin

The seasory forms re  series of graduated
e gross, and 3 they aseend (he seie they
become morcand mors minute. Sensory capacty
o chanes and becomes incressingly powertl
Our normal Sensory capaciy can b extended
Lo poceive ot oy scns-qualis ying beyond
e nornal bt 0 4 e 3pe ofsme qualie
o of matier s molecule and stoms rc
perceived by (e clection microscope. B
Semory forms exsing St the substomic lvels

oot indicat that the senory forms st non
Cxistent Rere. The sensry forms contnwe. fom
he stomicsabstomic el and extnd (o he
ble metumatter st

AU the metamatier sisge, seasory forms are
suble and et 2 sube smell. tase. siht
They are the fondamental aspects of meta-
matier, The mahabluas are_reducible 1o the
. tammatra Jvel, sensory forms ars. the sub-
et and these are the pertct and final Torms.
Beyond this point. ther e o sersory forms
17 the bosderland of ense-orn. For the
Qi prtect mose’ “longue’. ey sin’ and
ear. This means hat 1 s the fnal and most
Superconscious perceprion. andconsionshess
Cievted to the concentraion Tevel i the o0y
s wo Tevels: dhyamapercepton and samadhi
perception. The farmer devclop into the lter

Dhyana i that stae of onsciusaess in which
e body becomes completey motioless ke
¥ nountsins the snses of smell, tase, sight
Comequenty, the_outer workd 5+ 10 longer
e camtent of consciowsncss, consciosacse re-
coils 108 point in which al its power s in full
Concemraton. In this sk, concomrstion ox.
When suh 1 concentrted consciongss 1+
exposed 1 an abject it penctates nto th decper
ipects of the ohject and ges 8 Jnner suble
ind the mage il fuminated because
he reveating quaity of consciousess 15 now
maimally soused: then conseiouines expands
image of the power_graph which, final. it
ansfered 1o Highly racied thought. In this
Way, ' petec and complete Anowiedge of the

2
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Second, here can emerge sn wncommon snd
Cxperienced by normal semory power. Thic
Speific sensecapacity may be called XB.
A yogi s the capaciy XB_ He experiences
perence. 1 wax in 3 siting posiion on my scat
3 vy dark room on o dak sight. Tl anske
bul calm, There was 0o sotlon of secing or
our Tk fhi, Then, suddenly 1 suw o bt
5Eht of vermilion Colour, by which (he whale
oo was 1 up. 1 20t up amazed and looked
St Tight for scme minate. The light was very
beawiflly lominated, | et sutide 10 o
i anyihing had happened. ther, but_found
nothing 1 hastened to the room and s that
or so. the Tight gradually became dim and
Tinaly disappeared: The room was agsin dak.
s s Tt it my ey, which were neither
Sopetigh
The other cxperence was that: 1 happencd
o be'in 4 place whers & room was given me 0
Sleep in. which had on the wall '8 beautitul
very dark. 1 was in  siting niade, salm,
bt swke. When sbout 30 minules had passed,
ellow s were radiating fom ihe body
anya i he pietue. The whale picture
was besially lluminstod, and even part of
Fhad ot thought a al of the pictre. 1 was
fully awake st the time. The light phenomenon
coninued o about 4 or S minuces, . hose
hingsindeep darkness. withou the elp of Hght
“Third, there are teal supranormal sensory
petcepions, 7 percepion. n hich he bariers
pletly oveicome. A yogi can percive o happen
fng occuring fa away from Him and barrered
by moutains buidings. ste. He can cortctly

u

demonsicates
matter presents sensequlites in 4 forn which
may e termed sensor form L 1t s pereived
by normal ensory capacity (-capaciy). The
Cremed o 3 deree when the persepion of
senscqualties Iying beyond the normal sensory
it oceurs. The sense-qualies do no change
come by cxtended, normal sensory capacity
Xnccapscion)

qualies perceved by mormal sensory capaciy
nd xtchded, mormal semory capaciy 5
Locisted with 4 now. or an alered form of
Sensegualiics, which s only pesceived by
peciic sensors capacity (XB-capacity). Abore
A these i the sensory fom 2 which is perceived
by nstramentalized. cxended sensors capacty
(¥-capacity. Thereatir, there 1 & gap i the
Tvel. There. ate o, tecords of any sensory
experience a1 his staze Anown 1o me. But
ncortically thre i o resson why his shoukd

“The supranormal senory experence develops
e the specitic semory xpericnce. In this
Senory form | i concesled by the barriers of
distance, iz, obscariy and time. Tn i per-
cepton, these barrers are versome by develop

What is the mechanim which s brought into
play i the above foms o percepion? In normal
and semory nervous path sre crested hich
Jon the appropriate bain arcas. In exiended
Rormal semmory perception. speciic semory per
on, the. same receptor-brain nervous pths
are el B in supranormal semory ' per-
Cepion, he nervous paths s ol sed. becsuse
orm 1. which i abscured by the buriers of
disance, iz, obscurty and tme. T that s
o docs his Torm of perception take.place?
o gros for his K o perception; and sice
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ntroduction

AN these statemens indicste that he had
Knowledge of the chakeas and reized Kol
and the chakras diretly i Soga,

Ramakrishna”, the grea v, spiital techer
and prophet, has expresed hiy own experences
of Kndalini and the chakrus™ He sou’ how
Kundalin, being rousd, sscends through.the
sushumna (in Tt through the beahma i,
and o Kol cnee into s chakrs, the chas
tums s face upward and blooms’ He s that
th roused Kundalin pases fom the muladhars
o the swadnisthana and then to the maipars
and the othe chikras, and Gy, o th suna
Fara. He says that the chakea sy i e  plant
Wil branches and flowers 4l made of wax,
bt actually they are in the natare of e fore
Chinmaya). He speaks ofone of s experiencen,
when he saw tht 4 youul person resembling
himel, had entered the sushuma and made
cach chakra tum upward and open by s ‘deep
contact” with the ongue, one_afler_ amother,
from the bottom 10 the 0p. In this manner, he
saw ihat the  muladbara, _ swadishihan,
aipura, anahats, wishuddha, g and
Shavars had Turmed. thie eads upward and
Hloomed.

Ranakrishna hss deserived the. moverments
of Kundalini s supeme.force. (mahavayu
motions. He experienced five form of moton
eading to samadi: an-lik, fog ke, monkey-
ik, ke snake- Tk, e these motions
reach the sabasrar, samadhi 3 auined. In
deep though. he perceived Kundalin. He says
hat resl sprual knowledge does ot arse i
Kundalini ' asecp. and when Kundaini pass
hrough the diffret chakes, varions Spiiual
experiences oceur. According o him. Primordial
Supreme Power(Adyashak) resides in all
beings (in the muladhars) 25 Kulakundaln
Seeping Tk 3 coiled serpent.

The celebrated Wama®, generally known a5
Wam Kshepo, an sccomplished Taniika ot
had diret percgprion of Kundalini and the
chakras. He saya that the finst praciice in yoga
foe the intaied Tanikas s he rousing, of
Kindulni. This yoga.proces is very ancient
and highly scinifc. I Kundaliniyoga. the
praciionerexperiences how Kuah-power
i Working in diffren chakrss and what i+

=

happening ther, There are peific expercnces,
actociaed wih bisungss, n sach chakrs,
When Kundaln passes through it These expet
encesare characlristic of the Tanieka method
In othr eligons there must lso e some means
ofaring Kundaln, thervise i s Impossbie
o proceed beyond. the lower mental plane
Kundalini may b awomatically rowsed in
intense love, itense happines, intense sorow:
iniense pain and intense fess. But she may
again retuen 0 dormantstate, This s why the
‘s guidance is so mportan.

From his own experiences in Kundalinyoga,
my gura s said that Kundal-power becomes
agnamic in the muladhara by intense thought
Concentation in combination Wit he manies,
pramayama and bands, and gases upvards
Through the brahma nudi, by percing chakrs
afer chakes, and fnally raching the sabsrar
When Kundlini resches  chakra, the head
of the chakra tums upward and the whole
Conlents of he chakr - mahabht, tanmat,
Dty Power, everyting - fist. becomes fully-
illuminated by the ligh from_ Kundalini, and
then are absonhed o Kundalini, When Ko
lim i coused, el concentration stat. and 8%
she s upward. it decpens more and more
Thotghi-concentstion of the _bhtashuddhi
procens becomes transformed ino el concentr-
on through roused Kundaln: When thought-
concentration on  Kundalin _ becomes  most
itense, the chakrss sutomatcally Sppesr in
consciovsess. This i he indication that Kunde-
i shout 0 b rousd.

My g has said that afler the union of
Kundalini wih Parama Shiwa 0 thovght.con-
centration in Dhutashudah, Shv-Shaki should.
hen b tramformed into shidewat, and i
10'be brought i 1o the sahasara, and then (0
the it chskes, where conceniration should
b done. Thought-concentation on shadewata
i ver eficint means o vancforming though
Concentration inlo resl concentraion. It i
a grea elp in making bhutashuddhi_more
iective and preparing the pracitioner fr the
pracice of Kundalmiyors.

0 appears thatthought-concentrion on
Stiwa-Shakt in Torm, 5+ I<hidewat, is ok
an ancien practice and.part of bhuashuddh,
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Intoduction

musces can b isolatd and contolled: ifsrent
destees of coneacton can be aitined: conrac
fiom can e made hard s xone: conrlicd
movements ofihe diaghrag, conrl of sphinel
o muscles, and full elation f masels arc
Lehicved. TAi voluntary control" can be deve.
¢ ollowing: the passng of the Tuid contents
hrough the alimentary <anal, ueehral suction
of fluid and 3. volantsry sjaculatory conrol
and very powert valontry vaginal contraction.
I is generally dhought that bis_ muscular
contol indicues menta ifluence. an cuseles,
But i is 2ot 5o simple. Mind camnot be in
e brdged by i g shcomscions
mechanisms. The. will, being patierned nto &
er, conaive impuhes are genersid and pos
in'an unconscious form the dridge mechanism
brin area. Then they (ake the wsual course
he motor impales 10 the mucler. This il
i€ no ffccive withaut the help of the nerve
Kundti, and 5 the il ix aocited with
chenical enerey for 1 fnal clfetvenes, it
Cannot be Hdenified with Kaniai: and with:
out Kl the will, Combined with nerve
Torce, e do <xtraondinry things i th by

What about extrsordinary muscular siengih
demonstated by the ks ogis wihout physcal
Through the nervous mechanis o the skeleal
muscie. We shll come ta thisfctor i

(Can Kundalini-encegy be dentied with nerve
Rervous syt not et from. fhe other
Systems of the body. Basically. it Is physico
Chemical, but the metsbolsm in the brsin 1+
Thi it why the brain i extremely resistant 1o
e clfcs of inaniton. Though s lss of mast
s vy slight, there is sl some low, which
The elecrical power, exhbitd especialy In
nerve impulses. Tuncions o e bsis ofchemi-

@

cul cney, and not withou i Nerve impulses
e imrinsically svocined wih the erve s
are. The clecrical phenomen in the rerves
may be s replcaton of the paricles-enrgy
Cutremely minute matier and these are iner
Changeable. So. Kdalini camnot b denifiod
ey,

e Rele” s ideniied Kol with the
i s nerve impule fimited to. the right
Cagus nerve and secondly tht it i phyvico
Chemical enrgy.
disributed of the ania nerve, pave from
e medulla blongata theough he neck and
ibrer: branchiomotor, <tiren parssympthetic
and atfren. IF Kundyind s he vagus, or the
ll thrce.groups or only one. passiby parasym-
pathetc? In any coe, Kl pper o be
Tagmented and marerialzed. Moreover. s
pathetic potan of e vagus excrt an indiory
iuenceon the hear, coronary artres and
Bronchi, but scelartes e actvies o the
smooth musles o the alimenry saml. On
he other hand, the sympathtic smulaion
produces st the opposite efecs. Then, for
lhe'cificint functioning of these argans. both
i activitie ar ubsaltely necessary. By making.
Kundln the vagus nve. i power has been
Very mach resicied, and it 18 made o depend
ofnormal health. This Kl cannot cxrcie
Rl control over these organs lone. Firt. the
lmvaion on Kendali comes by making
matare; and sseond. i ha been mare esicid
by making Kondani the right vagus nerve
1 it b merial Kendoln that th yogis
youl's Kundolni 5o ragmentcd and imieed?
15 Kl 3 <hemicsl phenomenon?
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though wsually omitieds and s is indcated
in Shabkane's Anands lahari, Vers 5

Kundalini

Koot bas boen cslled _ Kundalishaki
Cpower), that s, pover i coil. The b
word it hundo o undals mesning. what i
Syl or in coil. The tcrm Kundaloi or Kol
s b w1 yoga i technical seme, and
So Kundai may be called ‘spiraline’, We.
il siahorste the techmical meaning of it
oo

Kl has been called Spii s, Serpent-
fie. Serpent-powes Serpeatine Power, Annatse
el natue of Kundali-power.
chemical, mechunical and clectrical. Can we
find any trace of Kundal-cncrey n muscula,
nervous, slandulr, fespiratons. candise, it
meniary ndeliminaive fuscions of the
ody, in celuar sctities, at the tomic and
subatomic Ievels? 1 i possble 10 find this
Cacrsy playing 5 part i the menta flld. in

Kundal enerey cannon be idenified with the
enerey operutin in the body at sl i leves,
chemical n nmture: it is derived iom fod
ind when Tond 3 ot suppled. i cones from
o cnerpy Food s converted ino enerey
and s in e Body o the one side. 410
on e ather, the ties aee_ converied ato
oy, as. i imaition. If Kl 1 denificd
Wil he chemical enrgy. then it is also the
s of e ody. Sach & gros trsnsformation

s i possbe 1 idenity Kundln wit specal
forms of cnery i the body? A, T example

Cnerey denived from food, Fond o become
i of mucle. The shergy i mvolved in
uscalar coneasion. Conteaction 18 niated
by motor ncrvous mpulse. The nervous control
35 ot paly o nevous factor with i he chemi-
cal futor i aiso mvolved, because t the erve
Cndings acetyIcholine isalso relessed

Muscula contrscton cases muscular move-
ments it carred o sutomaically, and i it
Sid har they are conaaled by the spinal
Cond and the Tower brsin. In verydsy e we
B also 4 very Tage par of skeleal muscular
movements is done by voltion. Over and wbave
o wiled_ scions. whieh are indispenssbly
movements for musculse growth and develop-
mon By sysematie applcaton of physcal
Cullre, an Xiraordinay muscular growth can
Can' b developed to 3 very hih degree. These
ur otonic muscular work, But skleal musle
can 'be made do exbibit & vy powerfl o
meic_ coracion, which snables . expert
10 support on his chst 3 weightof$ ton, and on
s troat 1723 ton, This sotoic and sometrie
muscular work 1 o a conseios type, This great
o fact, fond enerpy it the bavic part without
hich the bdy wil callape. Food. combined
Wl musce tsining. caes the development

there s also 4 possibiliy of acaning wnusual
muscalar power Without spciic muscular rin
ng and “ubleic” diet. The suthor knows 5
xtraordinary srength and endurance. The
odics ars notof he ahleti type. but rsceul
Ho s this been possible? We cannot ntroduce
Gl chemical. The gueston is whether Wil
Can do 50, 40d i 1 can. whether Kundlind
By the sppliction of will on skleal muscle,
& particular mscle or 3 panicuiae group of

»
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chakras came into_being.  Pranic_dynamism
' the farm of prananation (pranic radiation)
s caused the mergenee o he chakras. Before
fm started o operate. I tha cae, s sutic
polaity could ot be statc Kundain i the
uladhars, but some athe siate power cenised
Somewbere. The yogis say that i was the 3 112
Colled Kundaln, residing o the sabasrrs,
‘which was the sic support of prani dynamism
at the beginning: and aller the emersence of
came the staic suppord of the dymamic prana
Whone aciviies now Rave. been more difiwed
nd dversiied 1o maimiain. ammation i the
Iying throvghont the. suchumna ith 1 <oil
cach chakeo

S the rousng of Kundol n the molsdara
and it ascent wil n0t cause the total colpse
of the Ting organism. The rousog of Kundaini
s e dynamisation of Kokttt This wil
ot cause am xcess of pranie fors, becaune fhe
scent of Kundalin i+ asosisted with he wih.
drawal of prama, causing the sspension (o 4
eing non Kunaalin, and i dynamization cavs-
€5 the sbsorpiion of prana. and it motion
00 ot necevary fo nterpret the axcending
Kl a5 the dynamic_ ounterpat of the
e Kt in” the. maladhars. Kol
prodigions pawer i fully snd wholly rouscd
docs the whole power, in_ concenration and
motion, wanstormn the mind fn the hsrica
Kulakundain v dynamized,  the muladhars
ceates o be & staic conte, and. Kol in
$772 colls n the sshaeir becomes the st
Circumiances the st Kl sends
ot smanations to cxeris it sontrol nflcnce

Kundfin i the suhavrara becomes.the. stic
Support. The cigh-<orled Kundalin s absorbed
Sep by st o Kuakundslins when i pases

=

hrough the differen chakras, hus strngihen
ing. the Kulakundalini-motions. When Kul
Landali reaches the sshstar, i becomes unied
whole Kundalni_hecomes dyvamic. and s
Saic support 5 Kl ying beyond_the
Sahavara and_exiending from he. Supreme
Ko 35 Nirwana. il shsorbng)_power
entrs nto the beyand-sahaseara undalin. it
i besond he sabasara) becomes dy -
Supreme  Consciousners Kol s Tl
absorbed o Supreme Consiousnes

Thess. Kundaaois - Kol in e muls
dhara, the eighicuied Kundslin in the other
s boyond sabasara - ore not difeent
entitics but the differat speces o the same
Kndali Dynsmization of Kandlini_taker
Iy e unfoldment o spiital <onsconner:
and ssociated yoga power Ssge by ige.

Prans i the dynamic coterpart of th coiled
Kl Pramy s e energy-vhole which
cretes mind, e snd mater. The yantra
ihe st dynanic graph ofthe pranic operation
i he chakea sysem. The chakras and vscined
s o the i organizition. Only & part
fpranc encesy s a ply i the body nd mind.
hich i requied fo the mainicnance ofviaity
and_possibily. The pranic_ funcion st the
Common leve i a1 uncomseions radiston o
S0 that sapect o he mind xhich i fonctionlly
Somnceicd with the brain. The chakra ars the
eservars of podigious. powers. which a0
pranayama and._concentraion. These powers
Can manifst i the bodsy a5 reac vial, nervons
o mascalar szength, and o the mind 35
e maifetcd i the bods in 3 wircles manner
5 superpowers. Bar Sl decper. there it the
coled cenral force, maining us st suppors
of the cuoual dyaseim (prasn) which A
i il dynamic expession ofenergics.

The uncoiling of he coled cemal fore i 30
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with prana s indicated_specaly inpranc
Concentetion and. suspended animation. These
of Kdalnd on_ prana, I 8 suae of normal
pranc function, ho Relaton berween them s
Gservable. Il s becawse. prana. functions by
Copporied by satc Kool senty. Bt
Wers e insances. when Kandalni 161 00
prams and s acive nflunce. of Kundals
of prans. Tn his cao. Kl i+ expesied 10
e dynamic, at fesst partially. Then what would
b e salic suppors ofthe dynamic Kumdaii?
“The ative influnce of Kundalin on prana
can b xplaind by aswoming that s doe 10 a0
Cmanation of force from Kl which ll
remins static. o parly satic. But when prans
s Sbocrbed by Ko, docs 4 Sl remain

"The flloving are th sizm of sradual pranic
absorpion: T 3 motioless body: second
metbalisn: Whird, stoppage of vl unctons
of the body: Tourth, noperation of the semsory
K, rom. e saic tn . dymamic. form.
The experienes of he yogis support his. The
Towsed 0 the maladhard_centre and passs
upward through the brahma. s piercing il
. chakas, 1o the sahastars. This means that
Soga. and exhiits morion - the Kondali-force:
moton. Conscquently. Kl lenves - the
maladars nd zoes 0 the sahesars
Sameohjecions have been rsised_against
e acual rousing 1nd prsing of Kendald
muladhars s been comsiderd 3¢ he satc
ol in elation 1o the whol organim. In the
Tuladhars. Kl 35 it powse msinains
ol o he seiiies of the lving rganin
S0 Kndal cannot he made dynannic. 1 alniys
cemains sai i the muladhars. The risng of
an emanaton. or cjecion in the fikenes of

Intoduction

Kool which passes_ (hrough the arious
Shdkras and become anited with Mahakundalin,
Kuonda doce o scally move rom the ol
dhara. Tt ha been frther saed that f Ko
Tid Traves the ladbars_ and goss upward,
hen i means that Kundaln sess s b Ko
i In s case, dynamic Kundai-power wil
enhance the vial vigour nstead of ausng the
Suspension of aimation. And s it has been con
e whole organivm, and he pranic dymamism
is supported by stic Kundalini in he mu
dhara; in Kondaliniyoss, prana  becomes
Kandain n the muladhars.

The theory of the nonascent_of kundalii
advanced. by Protessor Pramathanatha Mukho-
Py’ Wiwekananda’ has sl sid
Tt Kandali, e coled-up cnersy. can be
Toused and msde acive and somsciowly made
o puss upward. through the suthurmna when it
s upon sentre afr cenrs. o Tother says
hat the rousing of kundahn 5 the only mesns of
atsining divine wisdom: snd when it pses
from centre o cente, layr afir Iase of he
mind opens up. He diso admits that 3 minute
portion.of Kundaln cnerey can. 35 2 small
Curren, e set frce and may pus dhoush the
the rousing of Kundslin and s pasing heough
e hakess re fcs, 4nd are ntimatly ool
of the minds out, under cersin condiions,
Some currens rom Kundalins may pase hrough
he. s

Arwwinda™ recogaizes the ctual pnsing of
kundalin 0 sahssars, and_sbo a8 cecion
rom kandalio 5% the sscending current £oing
Clecton from Kundalini cannot tane 1 rdical
Change. In other words, the ul releas ofspi
aal Toree and. the. srouth of spercomscionshess
st through the chakes.

i not necessry 1 aesome hat sl slong the
muladhar is the permanent satic cente. The
muladhars has been evolved I sfr all ther

=
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with the unconscious physicochemical process
15 not Known. We cannot say that comscioushess
e same. proces om0t sause conciousness
10 appear in skeep. The observed fact thr the
damage.of & ‘somiin brsinspor produces
Comsclowsess, may a0l really ndicae that
Wi he s of comionsness, I may. mean
S lack of inersctian or an effacement of the
whole nervous paths and bain arc not wilied
in the Subconsiaus (generaly Known s extra-
sensory) mode of perception” (which derinicly
oceurs), clealy shows. that_ consciomness

1 tis i 30, then there must be some form of
Sy af he body, bt s oprative i s super-
Physical character. This ubie snerey-rusem
15 the “wirelss sy which aperses without
calld the nadi system. The wred or the nervous
Sysem is an extension of the wirles o the
nd System ot he materil ied
in constant motion. Whatis th staric counterpart
of dynamic prams? Take a0 siom o example
cnersy in motton and cney n saic form,
Called the mucleus. I8 e tegard madi-chake
ikt a5 sl 10 an atom. then prana i3
e st time e are ompelled 1o_snquire
What i the stk form of enery 3. the Dick
£round af the dynanic pruna,

We find that thee are thrce stes of pranic
pranic force, pranic concentration, and pravic
atency. Mha i  stae o suspenkon o near
suspension ofprna. Under the contol nfluence
Koy, snd. the force-motion ke right direc
Hions. Thes ctfsts ae shown both n the body
ind ind, The body becomes purified. heaiy.
Cicr, forcto and hetce contrlld. Thiv i+

il s st achisvement i onc's i,
he method consiss fn devloping o ‘sdhumolte

=

forss-motion 10 act_sucscssully on the stic
Torce Which must have heen polaized with
and i i dus 10 the stic sourss because there
a1 n0 ther souces. Thi proces is techaically
lemed nadishuddhi -normalizarion of pranic
activtes Thi foct s indicaes that dynamic
prans fancions oth i the by nd i th mind
0 rezulte n 4 speific maner the funtions
Pranic_concentration i the_tansformation
of the diveriied pranie scivitics o 4 highly
Concentated sre when pranic_potency 15
ncressed o an. extraondimary degres.” An
example of he increased pranic potency s 10
Teviat the body. This fat aso idicates that
ranic forees can operse i the body direely
“Thidly, & wate of prani ltency o suspended
animation s produced xhen prane eneery
s bsorbed. siep by sep. into an snkinown
Known power is compltcly hidden fom our
abscrvaton and s prisence wisuspected wnder
rdinary conditions o . whercas under cnain
dynamism. and utimarly her is @ posoiiy
of s complce withirawal of pranie function.
i unknown power has been called in yogs
Kudalini. Ordinaily. i i aten. b snder
Corain special comditions, i becomes pacnt
What s the real natwe of Kundslin? It
has becn argued that enerey polaizes Ilf.
o A
Kundoi, Can we rsce his reltion betwsen
pruns and Kundulinl? The sum sl af the
e mind ar nvolved s the dynamic sapes of
our cxistence, and the whole phenomenon may
e caled pranic dypamisim. This s obseriable
Dackground? In' e normal funcioning. here
i o ndicaion of what 3 the. saic sspect of
e But i here i the polriztion of nersy
comcauentl. prana mast have s sttc form
This s fom h been onsideed 1+ Kundain,
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Peahaps, the identifiction ssn be cxplained
i diflen manner. Kundal-negy may reside
e vagn nerve (o the igh vagas) rdinrity
et form. when the normal erve function
255 ons but when i rouked by some processe,
0 exnises sonirel over the vagus nerve when
o an exraondinary coniol power by which
e heart is compleely stopped snd  profonsed
e suspesion occurs and il hese things
e Wil docs n ace directly on he atonomic
hervous systns howerer, i <an be simuisted
Glctically. The exhibiton of this sausust
Coniol power may be explained in two ways:
Kundalicneray, when roused.  exhibis (s
conts and o he same i it becomes relcted
o the mind, and (s ek n s becoming
A camcion phenomenons or the wil it direety
inused by Kundall-cnrgy when i able to
cuuse sudh - Savraordinary coniol power,
linked 1o the nerve Structure snd is physico-
chemical and uncomscious in navure, Kundab
il o it works ndependently snd at the tame
ime nlucnces the mind 1o become ineoved
i . I Kol 1 ot norvous snergy, then
vagu, nerve, Kl i aho difcrent from
willpower, because.the. abiliy of the will o
Control dhesutonomie servous sy and

Even this explanstion of Kundli docs ot
eveal s el matur. It i also our sssumprion
it Kundal-power s involved n the contol
emonsirated tht (i control e be achicved
by pranayama and. concemruion. 1o pranic
and " mental conrol - Kandaln 1s_indireely
he-conral power over the autonomic nervous
iy and involuntary rgans. Kendain is mot
volved. Rather, when Kundeliok s tomsed.
Sage, and as @ consequence osal metabalsm
5 progressively decreased. So thre i 0 point
i aking Kundalo th right vaEus oecve,

Inoduction

i fllacy to hin tha te seeping Kunda-
Vi sides in the solar plexus. Kundaint docs
Sogi ay hat Kundolini B tusied n 3 coflei
Torm in the suble mulldhara, Iying within the
verebral solumn, The soar plexus i outside
e venshral <otumn, The roved Kundatins
thes upard snd. pierces al he ks which
e il power-cenres ying isid th erte.
brcolumn, Thess chakra saanot be identied
with e gross nervous plesases lying. otside
e vershral solumn. So. Kundalini neither
s in the st plexas nor passe thovsh

Nature of Kundai-energy

Up to mow we have ssid what Kndaii i oot
This nec-ncti (oot this-not i deliberston
s vry hlpil in wnderstanding the real natrs
i he hody.sven a th s af some répettion.
The churscteristic of the Tiving body 15 1o
landular and muscular, which are_associad
i Tivingness. The enerps which. supports
hese activiis is drived from. the isue b
sances (esrbobydrtes, fax and proiens) by
Eatbolic process. On th other hand, the decay
O the tksuc ubstances s prevented by the
anabolic wilization of food, This coergy rleise
s matcrial in character, and perhaps i may be
sfcent 1o cxplain_physical actves. But
eally it i ot very simple. The phenomenon of
Sciities. OFcoure, n mtof he sl setitics
of e hady comcioutness s 10t involved
Bt coscious scions are sl an imegra port
Thought, atcation and willin 4 not possie
hout consiousness. But in the body. only
Physicochemics cvent are obiervable in percep

a
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Insoduction

continuously maintain._singl-shjctvensss_of
Consclousess uninterruptediy and for = pro-
Concentrations nd from that deep concenteion
S mental lght comes nto being which can be
focusied on” any objct, imner or outer. This
contration s that i resches the bindu site,
i s the highest poiat of mental concentration
waied 10 a point and he rui-exposing con-
Contaton-Tght sines foth Thir i+ s
Juata samadhi. Ullimately. samprajasa sama-
0 comciousnes i soled o bodilessand mind-
ranscendent supreme. consciousness in. asam
prjnats samadi

The sencral princples of concentration have
been’ modified, specielzed and cloraed in
nesie o the practioncrs. I the aroxs
method of concentration, an aticmpt has been
made 1o oblsete the menial resction clfss
o e brain by the pranic withdeanal by
pransyama, It it necesiary fin o clovate
pranayamic breathing o 1he madishuddb level
o i purpose. For the. effcaiveness of the
purifed and vilzed by the practice of postre
Shenise. inernal sleaning and right die,

I resyogs. centslized thought, combined
with spiritl_reflection, s appied for the
asiomenof praydhra. The imensited
(o cavses pranic wihdrawal and sensory
and gradually dhyana and samade re attinea,

' manteayoga, soncenration is atsind by
e s ofmantes, Manira is an aspect of Kunda.
K and i1 sound-fors. S0 mames s acually
canno be heard by the physicl ear. The rep.
lication of manta on the physical plane i the
letered waikhars sound which is udible. The
Sams and other special proceses, it iz,
Sccording 10 the diretion of & gurs. o enliven
he manira. In other words. it s he rousng of
Kundalnt i rowed, it Sxhibits fa sbiorpine

W

and contol povers by whih. sep by siep. the
Control of prans and the semses s susined. The
neutralized by he mania pover. Consequents,
s great Relp i the arinment ofpratyabars
und stfconrol

“Then mantr-Kundalin s transformed into
Hiaowonathe_ metamorphosi. of uble Kun.
ol Uhough the manies power o 4n Sppro-
Ghyana e atsncd. Afer i, i, i1
Sgain tramormed. o suble kundain when
Simprsjnts samadni 5 siaind. Finally, Kun-
Sl sbiorb the mind and al cuber tings and
Temaine slone. and s then abrbed into
Supreme Conscowsacss in samprajnta. sama
an

I Kundalniyogs, which is the fundamentsl
partof layayoss, concentation s auained
he sousin of Kundaln s the cstntl praces.
“This rousing is only possible i the muladhara
chakes, Focussed thaught i the main factor
of the rousi proces. The intensiied thout,
in conjunction with pranayamic._breathing.
manirss and bandhas. becomes o forctl that
limately t makes St Kundalin dyosmic
intenee godly Tove, thought power ix much
enhanced: The roused kundalin Sxhivits higher
Contrl pawer by which dharana, dhyans and

Notes

1 Sarkar, Pofesor Benoy Kumar, inda
Achements n Eact Sinc, Longmans,
Green, London, 1915, p. 50

2 Scal, Brajendranath, MA. D, e Posi
e Scinces ofthe Ancen Hidus, Mots L1
Banarss Das. Dehi, 195, . 219-21

5 Monowutms, b th auhor of
Arsaanaprdga. N C. Mookerce.
Maslakahmi Prss, Barshansgar, 1901
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power remains, and ihis power s il consciou
Do, Thi i aot menta conseiousacss, 3¢ mnd
S Ty absorbed it i, 1 it mind-wranscendent
menial somciowncss operstes v chits, it
maerial replica Is found 1 the brin. 304
consn physial sctiviies become conscious
Otberwise,nervous mpulses. neusonal i,
organic and muscular acions, all e
Conscious. The power that is capabl of bsor
s mind and radates nonmental comcionsiess
maniesation is supreme comseiouscrs.

nflucnce ‘on_ the body and mind. and 35 @
e, the. physcal and mental setviics are
flly fequlacd and foreeol. The roused Kundo-
prae withdraal s the matural stablshment
of ssam in Which an asumed body posurs i+
hld S, painiess and. efonles. Second. s
sradual dectease of snimation, which s accon.
panid by  decrene of melabolism. below fhe
bl metabolc feel, 3. diminution of il
acivides snd 3 prolonzed. breah-suspension
T ¢ pratyahars. Thereafc. the Tl in-
\etmlized soaselouspess undergoss the siges of
When Kondan comes 1o the sahssrrs, sam-
praoua samadhi takes place. Then Kundalini
Sirbs saperconsciousess and is roet, praki
nd s beiag a3 mind-tesmscendent St
Femains slone i ssa prajnata samadh. Finaiy.
Kndali, i the il sage of asamprajats
samadb, i ntiely supreme consciouness. snd
ingnee 3 s,

The rowsed Kundsii-energy is sctally yama
(conol-pomer which develops Sags by sage
as s, pravayama, and. prayahara. and
ecoms sangyama (spersoniro) vhen dharana,
dhyans and samprsoats samadhi s sained
pranata samadii. the supreme conirol power,
S Vamdalins may be.termed samadbi. force,
o yoms paver, Arwinds® has aply caled

Intoduction

Kondali yoga-shaki_(powen.
actually opernies n kundating-yoga
i gocs back 1o the muladhara, and in s
et the chakeas, theie powers and dvinitice
S sre rotored, This recoling prosess s
hich funcions T everyday e, That s 1t 1+
 transterence of spiritual realiy. developed in
Concentated Consciousoess, 10 snse-comscious:
kundaing, the | pracitionerof kondainyoga
cxperinces the Divine in it formiss aspoct
in Supreme concentration 13 well 3 in form
Arawind” calls kundsln #diine orce

Concentration

Concentation is nt ocusd thought (bhswana)
bt i he process omiing of dharsna. dhyana
and samadi. 1t does not corme ink bing unless
Centralize Mhought on & <hosen abject, 3ot it it
Slen diversifcd; an swtomaie. snid*upcon:
acears, and comsequently e whole thonght
Sy i shaken,

Concentarion is a mental proces ofreducing
malcform Sonsciowss o 0 poim, termed
i dependent upon e ramsformation of the
diverdfied pranie forcs into 8 s of pranic
Conceniration and witdrawal by which the
These e th proceves of pranayama and prat.
ahars. Theeaticr, snd on the b o pratyahars,
pranic dynamisn funcions in the mind i
Cxpreses el a5 dharana power, the immentely
Stong power 1o hold the anc-poimednees of
Consclusness in te form af only one abject fr
o sip by Nep. and i then povible fo

El
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Inoduction

pranic foees, body and mind. The et on
The pranic force are twor he sbsorpion of the
cental pranic currents and th iniiton of he
Kundalini motion theough he brabma nad:
and sccondly, changing of the Kundalini mation
o Kundal radistion. which caes the
revitlzaion of the pranic foces and produces
he nadishudds ciets. The cfcs on the body
are also twos i, he body undergoes 4 e
of motiolessiess in 4 matural mamer, 3nd
second. the body funcions heathully_and
more eficienty. when it goes bak 1o the ond-
nary sate. The mental ‘st are also o
development of deep concentration and natoral
unfoldment of spirtal qualites. Al his ind-
Gate the.inerlation betwsen. Kundaini and

When kundlii s in coil,pran force exhibis
is spiral motion by which e bady 1 vilized

" menta dynamism oerates. When Kur-
dalini s wncoiled. the spial enerzy of prana
st becomes col, and then is wthdraw into
dynamic Kundaln. This casses the body 10 be
naturally in 4 saie of motioniessness and
Sowing.of the vital funcioning. In this sle
e mind funcions. above the.percepive and
intllctive levls 5 rel concemuration. Befor:
being realy dynamic, Kundaln et adiatons
trough the ushumna. Under his condition,
the mind becomes spirial in nature, and an
urge 1 st to ke and keep the body purified
and igorous

Kundalini is roused_consciusly s in Kun-
dalinioga or wnconsciously as in various re-
Tigious and spirtal pracies. imvoling. decp
odly fesing. There are cerain circumsances
e when Kundaln is sko roused ncon
ciously In fntense fear of death s in sever
disaces or some great danger; in deepest
nbearsble pain; of in. inerse happiness
unconscious rousing of Kundalni may happen

16 sexual desire is conjoined with ntense love
o cach other, then Kundain may be roused
uncomciously. When the heighiened sexal force
in deep love s undr restrain n visun cxperen
G of in clow conact, deep concentrstion
i 4 censin poink develope, Which roues
Kundalini, Bun the sexual desire el b no
inflcnce on Kundaiii, When Kondalini 1+

E

soused, sexal desie is fully under_control
The roing of Kundaln s never comected
wilh sexial indulgence. But when an intnse
mental depression s cased by excesive sexusl
enjoyment, Kundalin may b ouwed. But it
ihi wnconsciom. rousing 1 wilzed spirlly.
then s snconscions rousing becomes highty
benchical, otherwie. Kundatini g0t bock 1o
eep’ again. On the otber hand, highly in
e godiy love (bt in which there i+
o tinge of sexuliy in any form. is 3 most
povertl facor n rousing Kndatn

I consiously rousing of Kundai, it s Tl
and scen’ The pasage 'of Kundalini trough
he difeent chaktas 1 i . seen. When the
roused Kundaii pases. through the.chakras,
they are a firs fully illuminated, and then
concenration becomes desper. and finaly hey
e absorbed nto Kundalin, Tn s way.
Al princples located i the difTerent chakens
are bsonbed siep by step. Ulmately. a stage
5 rached when thee i nothing but kundsiin:
in s sublest, spendorous nd mind-irns-
cendenly consious form. The mesning of the
Sublest 3 that Kundah s subter thn ny.
ing clse. In_ the mateial field, clementary
paticies are the minutest. Bu prant Wiy &
bl than_clementary particles. A< prana
Wayu is absorbed into Kundai, 0 the Tttt
S abtlr than the former. I 4 Sl manie.
e’ most reined mind i ko shsorbed o
Kundalini, o it it subilr than. mind. The
suble the powr, the mors focetl 5 nd by
i foecflnee i 1 abl o absorb what 1+ grsser
than i, S0, Kundaling cannot functon n the
material, vial and menal felds, but 3t ends
o' absorh them, to crale 4 nonmateial, non-
Vit and nonmental sratum where i in
power and i illumination.

undalini 5 splendorous. _ Kunalii-Tight
s three aspect: sunike bright lght by which
sublle phenomena are illuminated andex
perenced in concentraton: moonlike ‘ool
Tieht which decpens concentstion: and fireike
burming Tight which exhibis great aborpton

pover and develops sbrorpive concentrtion,
Kundati-power s 1n the naure of lumination
10 st uminates approprite abjects and. then
hey are absorbed into . When everyhing i+
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extraordinary occurrnce in the human mind
und hady. in thoughis snd. sctons. It it ke
ot of Splendorons divine Torce from. which
Hich 15 not modifed by what i caled mater
Sl it Toels, and 15 no dependent wpon he
mind which menalzes comsciowsnes. Because
ol B the meaning of <olng or Kun.

v s much decper than s supecal sgni

e, atency Kundalig s in 3 1/2c0il i the
maladars, 1§ col, ane ol in sach o th cght
beyond sahasrara. The firs uncailing of Kun.

o takes e in the muladhara Second

e uncoiling of the  ight-oiled kundali

and ity Kondalni beyond sahasrary takes
place. The uncoilin s the proces of dynani.
dynamism. This dynamisn reaches 4 stage of
bodlessness and mindissncs and agsin becomes
S In the form o nfnke. whole supreme

muladhara, The 3 cails indicate. that Kundol-
coerey B ke i the material. mdh and menial
s, and the hll cal shows hat Kendalin
e that the Shakra 1 mctive and dark, snd
i poers remai nmanifesed. Of he 313 coils
Sirwanskals and irwans shaki poins. This
s tha samprajnta samadhi s o been
and Kundatini has ot manifestcd all-ibsorbing.
pover. The 172 il idicaiv of 4 S s
Bejond the sasears, the T coil is =t Para
ol it ot Shwa-Shakis, and.the Ralf il it 31
Sakalahiva, Al this means that ssampranats
S bt ot bt tained

But the significsnce o the coils goss furber
e suppor of the prans s dynamise. The
ynamic prans i th st snersy. upremely
Concentrated 3t the Binds. snd s sbout 10 be

manifested. At a certin criial moment. the
Bindu eject 1 dynamic counterpat n he fom
enerey becomes more concentrted and et
& riangular form. from which power cranites
This iangle-imbedded cile i the fst form of
pranic-nergy radition n which s thee power
Components. technically termed ", v and ‘wi
i coled forns which constut the radiant irst
mantrs ‘ong" The coiled Tctr i th replcation
Charsciritic Kundalsoil in i motion which
becomes spirl.

The pranic impulse consiss of two principal
factors which are exibied . pranic. motion.
They e spral and vertical. The spiral moion
Girles, caled hakras; and the vertical motion
Cause the cmergence o the sushum fed
i in static K  wll 3 i dynamic
prans. The sl i the sctwal potency which 5

When kundaln: begins (o be uncoiled, the
Regin to b abarbed sicp by st ino dynamic
Kundalin. o tis way. the chakes e absorbed
into. kamdalin. When kondaini s in- ol
Fadations through the s 1 ceniifugal
ind convipstal motions wihaut any seseain:
and i spieline apect goes 1o the pranie
Chakeas and  sctivaies the. cenralized pranic
force. The pranic ma currens and centralived
pranic fores bcome more effiient funcionally
by madi-shuddii. when grcaer coneol nflucnce

he cental sushummaie prana curents begin o
b and the comralized pranic fores e
Eradually_withdruwn oo the. main. pramic
of the basal metaboliem of the body and the
Cesaion of the wndularions f memtal comscios.
e The uncoiling of the 12 coil cuses Kundstns
of the 3 <ol produces comral et on the
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Sudhans. & weaise in Bengali on yoga
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Pondichery. Indis, 195, pp. 349, 373

S, Gananath, Mahamaopadhyas,

Kavial, MA. LS. Saraswai,

Prayosta- Siasvam (Human Ansiomy in

Bisharad, Kalpatar Ayureedic Workr,

Calutts, 1925, Introduction. p. 14 Third

P

10 Reldop. it

1 sel op. it

15 Sl op it

16 Rele,op. it

17 S, op. it
of Toga, S5 Aurahindo Interastonal
Universty Centre. Pondichersy. Tndi,
1957, p. 611

19 Aurobindo. St On Toga I op. it vol.
27,250

20 Shankaracharya was bor in the illage of
Kaladi, in Kerat, South ndis, His dste
788 o becn genersly acepted. But
according 1 an 0d regiscr ofthe Gurus,
mentioned by Swami Suchehidananda in
ootnoe, he Iater was bor in AD 130,

25

n

n

»

0

3

E

0
36
5

Shankaracharya, Yogaarmvat, Verses
nd 8

India, in 1608, He It his body in Waranasi
Bendres) i 1553

113,14, ed and wans. Umacharana
Mukhopadbyaya. Yogendranstha
Mukhopadiyay. Caleuts, 1917

Bom in alisahar (nearCalcuta) in 1723
He was a clebrsied member, known 143
Chandrs of Nadia (Wes Benal, Indin
Scma, Romaprasads, Rumpisad Sener
Granthabaly. Podoval, Nov 215 and 216,
. Basumat-Sabitya Mandir, Coleutt
Bor in the village of Kamarpukor in
Hooghly disie. Wes Benga, India. on
@ M(Mahendranath Gupta)
Siihiramlbrihuatkaveie, $ vl Asl
() Saradananda, Swami, Sir.
Sirirmlrisnlecoprsong, 2 1ol Swami
Amabodhanands. Udbodnan Oifice
Wama (Wamachararna) was born in o
villge named Al n e Babhum Distict,
Esentlly brsed on Chattopadnyaya
Pramode Kumar. Taurabhiiser
Sadoanga, P 11, Mites and Ghosh

CF Shyan Sundar Goswani, HATHA
YOG An v methed o sl
Fowler, London, 1963, pp. 104-6.

Rele, op.ci

Avalon, Arthar (Si ohn Woodroff) The
Srpet Pver, Sth e, Ganesh. Mars,
Wivekananda. op. cit
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Fondamentals of Laysyogs

combined 10 form matier,

Bhutashuddhi

I has been stated: Brahman i without
manifestd power (wiai). (that s, stic,
Tt s, pure (shobhral, (@hat . Brshn is in
il here s sothing in 1 except Brabman):
€ the splendour of i splendours, (ha . he
Splendout o Kundalin i o Braban): B
man s in supreme splendorous abode. ((hat .
Brman s 1n supreme vod o plendorout Ko
dalindn the risneulr proces of moon-sphete i
e relized (in samadhi) thesupremencss
of s being’ (- Munaakopanishad, 22.10)
Nishkala (with sbsorbed Power) Bribman 1+
sisiala Shiwa - Paraea Shiwa (Supreme Con
Scousness). The aim of layayoga s 1o reach
nbela Brabman. This is schicved by seting
Supreme Kundalini sbsorhed ino arama Shivs

About Brahman, it bus besn frther stted
Brabman is besond sownd touch, form. taste
and smel; beyond (e feach of the argans of
speceh, prehension and. locomerion. Brabman
5 untouched by organic setvies and carmal
s and sensc-consciousncss. Brahman s with-
o prans. span, samans, wyons and whans,
mind: Brafman cannot be defined: Brahman is
i from bonda, withowt atributes. unchange.
able (- Nesinghatapinyupanishid, 2920,
encemind,  xeme-comcionsness,  nicllctive
mind, and Lncse consciousnes, Thercore, ays:
08 s t the sbeorption ol these prncipies

Narayana. (Supreme Conscousness) withoit &
Seconds there wat oo Brahma. ao. Ishana (that
s, God in formar: mo. watt, fe and air; 20

e

he, being i Nimslf, xas in concenaion,
and then yajnastoma.(creatve enrsy in g
fomy came into being. From s ceaine
enersy there sued foteen porashas (o of
Consclowsness). one gl (primus) en ndivis
semes and Constive faculien), manss (e
mindy 1 the clovenh, s (her - llectine
mind) ax the twellh, hangkars. (1) 2 he
incenth, pram (io-cnrgy) 3 he fourtceth,
atman Gusuman) s e Gieent, who s
e five tanmatras(tnons), e mababhuss
@ forms of metamatier) © tweny-fve n
and tha e (Consciousnes pncile) 5
o Mahopanishad. 125

Narayana is Parama Shiwa - Suprem Con
sconsnens. He is ol and al, ad . be s
Beyond the univere of mind-maiter. B when
he'i in concentration, being. exblished in b
awn scoodles s form, h 1 o consion
of the.beingacss of his own power whick, 3
Phenomenan of Shiwa-shakis n which thrs s
4 i awakening of power which s of Siws.
expresing 3 in 4 e form, The i sep
Tovards that maifesaion 1+ the supremely
concentated power in which is embedded e
ajnasomi--the.germ of poer-maniesation
which in Tantika terms. sonsists of Supeene
Nada snd Binda

Form yajnstom the following cretive prin
aples arse

1 P, which see fourtcen: tht i, divie
forme of comciousnes.

Puritha (omciowness prinipl).

P, (i i i

2 Aang (Lness).

S Bud nellecive mind)

8 Manas (ieme-mind),

7 driyas, which e e, Theseaee: five
semes a0 fve consiv organs ofcton.

5 P hin-onrey).

9 Jiwatman (embodied being)
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periearp of the lotus (wishuddha): there i sho
o sncomered Gagram where are stated
Suduhiws and Gourl (-Nirwanatania. ch. B
100 T s s been stted that thee s 5
Beauifl wisngle (i the wishuddha) where the
Flament ar (st s, n the pericarp. and here
(i he iangle s Sadashina (-Sammonani
e Par 2. ch. 2 p. 2). It has been sated
Ciany tht there (i he pesicarp o the wishu
n hape and of smoke colour (-Midanitaate,
quoted in the Amarasangzrabs MS). So the
Skadha-rgion s circular or iungular. [n the
Waidika accounts, it has been sited that the
akashaogion T circular ( - Yoguatowopan
Shad Maniea 95 Yogashikhopanishad, 1175
5115, That the ks resion i ciecular s sl
becn statd in the Pouraika ccaunts (-Dev
Bhagaan, 1157

“The colour of the akash-region is implicd
a5 moon-whie {- Shaichaksniupans, Verse 28
been clearly menioned 15 whie or Srysl
ke tansparent (swachehay i the Manra
mabamawa, ch 4 p. 41, It has also been ssted
Tt the coloue . amoke (- Mridantanirs,
auoted n the Amarssanggrahs MS). That he
Colour of he akashatesion i smoke has sl
becn uted in the Waidika secounts (-Yogar
Awopanisiad, Manirs 9% Bt the Posrnika
Secoun ppors the white (o trsnsparent)
colour or he region (- Dewibhagavata, 1157

The forn (i) of ambars_(mentioned in
the Shatchakrniropans, Verse 28) means the
i of Deity Ambara, that i, akash-bia which
i Hong Anbara i akasha (vl (-Wachaspo-
o Shabdakalpadrumab). Tans is body o
The. mantesforms of smbara nd akasha e
ang and hang (- Wamabijkosha. 1o the
Vishuddua chakea, the Bismanis of dkasha
K iv s the akashaegion ( - Mrid
nitanra, quoed v the Amarasangarsha MS)
Kia i skasha. (- Wachaspatyam: Shabdakalps-
deoman), The manircform of kha re. kg
and g (- Womabijikoshah). S0 the ¥

Expsition ofthe Chakeas

akashabij which i Hor. 1t has besn
A1 that the b Hang s i the ks region
T hal been supported by the Wadika account
in which it hay besn ssted that there i the
Raleter (hat i, the mtsika-leter hung 3 the
B n the circulr skasha (- Yogatatwopan:
Shad Mantrs 95). That the haleter s the Hang.
B has becn stated . the Pouraniks account
on'the ks region where fe he Hang-iju
- Dewibhagavaia, 1571, The Hang-bia is
Wi Bhutashuddbi, quoted by Kalicharana).
(- Mridantania, quoted n the Amrasang
sraha NIS: Kankalamalinitanta, <h. 2. p. 3,
nd the colour of the clephant s wite (Nigs”
malaa; Bhutashoddhi. quored by Kelicharans)

Mo about the forms ofth ang-bja
T i fas Doty Ambira or Akasha) holds
e pasha (hoos) and ankusha (080 and ke
e the T af the manirs (bt i, Hang
B0, there aays is he who s known 4 Deiy
Sadsshiva he i white in colou and thiss-cyed,
S i body it anited it that o G
(Power of Shiva) (- Shachakesniupana, Verse
)

The bia-aspect of Hang assumes the divine
formof Deity Ambara who s white and
CMrdanitants, quoted in the  Amarssang
£raha MS) and olds 3 noose and 4 o, and
Ting fear (Nigamalata). This s the concente
tionform of Ambirs.

Sumhina
CMrdanitania, quoted n e Amarasang
eraha MS: Nigamalaa). In the lip of the Hang
B means. that Sadabiva is ahways i the
in concentration. The manifeid form of S
i i s fllows: e i whie i colour ( - S
Chakrsnirapans, Verse 20) he b Five fces and
ree yer (o each face (- Nirwanatania,

o
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10 Tanmateas Ganons), which aee fve in
number.
Mahabhas (metamater), which are ive.

Here e find the fundamentals of kundlini-
yegs and bhutashuddi. The Tourcen purshas
ax i, of which six are Shiwas. The frst
St s Deiy Brahma situated n he muladhara
contes the Second 1+ Wit i the swadhi-
Chhana cenire. th third 1 Rudra i the mani-
s cenie, he fourth is Tha n the snahata
Genre, the i is Subisiva in the wishuddha
cenire, and the sixth i Parsiv i the indu
conre. These Shiws ae sisocalled Brahmas.

T Waidika process of kudbloss s been
il desribed hre + Hdaya (bt or anahata
cene i the heart region) i ke  lotus with he
percarp which hange down i 5 deconcentated
S, T centre Shovld be urned upard by
sl (e siara. breath-control) and other
means. Within this cente 1 super light (maban
arh with il pervading flame, which radiaies
i all dircrons. I the middic of this is subile
Fe-me.(Kundalini. which has becn brousht
upvand (ha i, splendorous btk Kundatn,
ho resides in the muladhars centre, shold be
el and conducted 1 the bt o the snaliaty
contre). Tnside the flame Gplendorous K
lin, T purusha s Supreme. Beng: he s
B, Whana (Shiwa). Indra, Akshara (-
perstabier and supreme Swarl (hara
Gody (Mahopanishad, 1.12-14).

In the Tanirika process, Kundalid is roused
in e muladhars o, condueted o the
S centre and B then sbiorbed into
P Shiwa: thereafier, the infnite. Shivi.
Kundaln is given 3 form having (w0 spects
manticsound derived fom Supreme Nada and
poverfom from Supreme Bindu: i is -
ewata: then et i brough down o the
it or the anahita centre for concentraton. In
e Waidika process, Kundaini % aroused i the
muladhars et and then brought 10 th hrt or
‘bt centre where concentaton s done, i,
on e rchi tht 1. sper-hgh manating
o Kl when concenirtion becomes
desper o Kundalin who s within the i
‘. Tally, concentrtion on Supreme Beine
Naryama or Parama. Shiva - wihin kund

Bhutashuddl - Purfcstory Thought-concentarion

AU the s suage of concenation, super-
Tight i the objct. When concentation becomes
decper, he superight 1 ol ecorded
consciousnss. but Kundain erself shines for
there. At the last phse_of concentrton.
Narayana emerges fom Kondaln. I the Taniri
ka proces, boih Parama Shiva and kundalnt
arc transtormed nto Tshadewat and concentr:
on i done ithr n the sahasara o th anahats,
There 1 aho  Waklka. prcess n which
Kundalind is brought rom the muladhara centre
10 the sahssrrs cente Where union between
them takes place. I s stated: Soma. (here
Shiwa) i with that pover which opertes in he
apper regon, and Anala (T, here Kundalni)
s endowed with that power which operates
o below. The worldy nowldge s encosed
hetween the two (that i, senory Knowledge i
i 10 the diferent Situstions of Soma-pover
‘and Anal-pawer. When Agn (= Andl = K.
i) s wp (o muladiara) and is united
Wit mmorial Supreme Soma. (Shiva), Soma
becomes in the mature of Agni, and amrita
fows downards (from the union). When the
pover (Kundaipower, sitaied n_the lower
Tegion (it i, maladra), passs upward, i is
called Kalagni  (because. that_power then
Shsorbs time: thut B thal power exhibts
absorpive. powen): when Kalagi-power gocs
upward, it Cxpresies i puriying and buening
et {that i, the upuardly going Kundalini
purfcs and absorbs Al creaive. principls).
That power siusied i adhara (6. muldhars)
i Kalagni (ic. Kundalini). when it goe v
ward, Soma (Shiwal toms dowwards, and i
this way the union between Shiva and Shakil
(Kundain) takes place. Shva i in the upper
egion (1. sahastaras when Shaki goes io
the upper region, Shiwa becomes unied with
Stk (that . When Kundaln goes up rom
muladhara o i Shows and kandaln
become one and the same); everything s per-
vaded by Shiva-Shaki. The universe atss
fom that eneray of Aan (when Asni s Kunaa:
i i et i muladhara, and prana i roused);
by Awni G Kundalin being sroused) the kaow.
e ofthe world i burned 0 hes: the redive
eporty s teduced Jo ashes (16, compisily
Sbsorbed). The encrgy of crativiy evaporaies

s
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The Chakra Sysiem

€ Masnirwanatanira, 14.35: Nigamlats), and
s clad o ugers. skin (-Mahanirwanatanra,
14,35 Nirwanatantra, ch. . p. 101 The presence
Eencrally recognized ( - Todalaania. ch. 7,
B 14: Mniramanodadhi. 4.23; Sammahans.
e Part 2. b 2. p 2, Sharadailakatants,
aryarmasa, ch. 5, 7. 357 Maniramaamawa,
i p. 42 Shadsmnsystanrs, 5267

In the et (Shatchakranirapan, Verse 29,
it s b st that Sadushiwas body is nok
Girja have. the sume_body. This means that
Sadshiva s in the form of Ardhararihvars
i which the Supreme Pover. who s he Mother
o8 he oy of Shambha (Shiwa) (- Nirwans.
e ch 3, p. 101, Kalicharana alo ieprets
i Ardhanacshara. (bl male snd bl
female form). Ardhanarishwars. 3 form of
Stiwa o which fhe femsle (hat s Shaki
Powen) fomms the half par of Ishwara (Shiva)
C Wackaspayam). i cannot be usnstaed
I a form in which Supreme Conscousness
Power manfcus both the Shiva. and Shakii
(Power) sspects distnely but sbso i union
Shakii. Kallcharana says that Ardhanarihuara
i of golden colowr on s ik halFof the o
and it on i right . He cies 8 verse i
hich it i Nated that there (i the wishodih)
i Deity Sadaehiwa who i <l in whit raiment
and alfofhis body s he same 2 tha of Giria
s oy being af boh v (whit) and gk
(ellon) colour. The Anthanarishwars Torm ix
o catled Hara(Shiwa)-Gour (Shakiy muri
orm) (-the commentator Shankars) and Una
(Shaki) Mabeshuwara (Shiva) (- Shabdakalps
),

halfof whose body is that of the great ion (that
5. the bl bl bl fom) (-Nirwanatanta. ch
5 10) The carier (wahana) of Shiwa i the
bl and tha of Skt b the. gret Hon (i
singha). As the righ part is Shiwa and the I
part s Shakis (b <h. 5. . 103, 30 the bl

=0

part s on e ight side and the lon part on
= Shachaoniipans, Verse 29), there i 10
meniion of the. implements which are n b
hands. Kalicharan. auotes s verse in which the
mentioned, They are o follows: the swia
(ident, he tanka (sxe. or chise. he hans
word) th vaies (hunderbol). dahna (0,
e magendrs (ke grent serpent, the s
(el the ankusha (goad). andthe st
(mo0se. nd 8 hand n sbhayscmudra. (he
sestune of dispeling fes).

Ardhansnshocars s o llovs.

“The righ halfaf th body ofArdbanarishuara
s white . the It balt i of golden coou
e three ey e is <l n tigere sin.
e has e am and carrics i his hans o iden
a chise (o an ae). 4 o, the thunderbit
and make the gesioe o dipeling for. (5o
Plae 15,1 top ngure.)

Sadashiva hes another form (10t 35 Ardhe
narsharal, descibed 3 olows. He i cao
o g skin, i saced thecud i th sepent
and s body is smeared ith ashes and o
mented wilh snakes; he has five fass of the
collur, and thrse eyes o cach face: is head is
Coversd with maticd haie and he bolds Ganga
he saced river by that aame): he i adorned
wilh the moon.(in crecent form) o s fore-
e e has 10 arms, hding 1 i G hands
e apala (sl pavaka (5. e pasta
(noos) e pinaka " (Shinas bow) and the
parsin (axe. and in s ight hands he s
{irdent). the wara (1handerholt. the ks
(aoud) and the shara areow). and shows s
e ik one of his ght hands) the sesre
Kunda flower,or the moon, and sesed on bl
" Nahanirwanatantra, 1432-7,. This s sk
Uhe cancentrnionorm of Sadashiva.

There s+ Waidika_ concenration-form of
Sadahiwa 15 Ardhanacishwara which i 55
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(when it is absorbed into Agni) (-Brihajabal
opishad, 2513

Mo Shiwa-fire_(that i, Kundoini s fire
who i sitoted in the muladhars around Shiva
a5 Swayambbu-Tinga, afir burning he body
et i, the five mahabhuts and five tanmatras
Creativprinciles. o in the five centes from
nuladhars o wishuddha). becomes wiied with
Soma (that s Shiwal, In sabasars and 35 &
result amit (eatbess if-sream) flows: when
4 yogi s able 1o flow tha amria from Shakii
(kundali-power) and Soma (Shiwal. theough
1 yopapalh . . Seshumas-paih, he wisins
immortaiy (1t i, when he sushumns
5 made fre from all secatve princples. and it
Rl of only amit. immariaty & anained)

Here is the Wadika process of Kudliiyoga
ducted wpards, it ix Kansdlinisora: and when
5 ot possbl, the whole proces, cither
Waidiks of Tontiks, is done thtough thought-
concentation and it s caled hutashuddn,
T term hus becn ured . Ramatapinyups.
wishad (1511 1 has b sated there ‘Bt
dikang shodkayer. ht i bhutas (ive subile
Ciement) and ther prnciples showtd be purifed
Thi i bhursshuddh, Bhutsshuddhi i 5 fonda.
menial process i he Tamriks form of lyayoes,
nd, comsequenty. it has been laborsted here

Risi Narada sid : The puifcaion of the
st mababhuiss of Which the body s
dorous Atman les within the mind. and this is
called the mental body by the Yo who have
C Gowtamiyaanir. ch. 9). Here, bhutashuidhi
has been defned. i is 4 proces of purification
of he prncipie of the body and mind. About
Shakii (Kundali“power) situated in_her own
abode (. muladhars) should e arascd by the
mantra Hhng' and conducted foom muladbars
shuddha and ajna which are situated in the
ol gnital, navel. cardis, corvial and ey
e regions repecively. Think of muladhara,

s

the gobden fotus with four peals: thiak hat
hre i 3 triangle which thine ke moon, s
and e i ladvas: hen (ink deeply of
Jiwotman (embodied being) In’ soncempsion:
and s cool a5 ten million moons and ke e
{motionless) Name of o Lamp. By tinking.
path of sk, 1 it heslf with Parmat.
man in the region of Shiw in sahasara by the
manes ‘Sobang’ During the process of condic
on, five mahabiutas (and tanmatas). e
WHich cause speech, Iocomorion. preension,
Cxcretion and repeodction. and he orgaas of
Pt and comciousness, seore-mind,
elctive mind, seme-comscousnes-all e
Should e sbrorbed (o omdai) by
hinking. . Finll. going down through the
Soshumna pih, 3l e principles shonkd be
Feplaced i their appropriate paces by e
i« ollowed by mareikanyaa (1 handproces
itk manira) (- Gowtamiyatanie. h. 9
Supreme Kundalinipower_should be made to
pest with jiwatman by the manta ‘Hangst
Trom muladhrs by pircing il cenves, sep
with Supreme Brahman (by thinkine): senes
4nd comuive organs of actions. Shuts, i
Snd thir functons, intellscive mind, oo
be uited (8y absorption)” (- Nilaantra, ch 4.
Al "Oh Mother of gods, jivaiman s
with kundalin and twer-fous prncipes ok
e manira “Hung Rangsal” long it i
oy breathecontiol by the . prciioner
Crosaes, . 41

W has hoen stted: The puriiaton of
v bhutas (i, ve mahabhutas and e
maras) and indiyss (e semes and e cons
Hiv' organs of aciom) i very ety done
hi i« why it b Been termed. Dhtashoddh
COuyaitna, 12021, So. the proces of
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The Chakea Sysem

besutifl tecth she ol with her lotos hans
W noose 4 rdent and 8 book, and shows jana-
mudes (e symbol of knoviedge, done by &
uoted in e Yogakalpalika M)

The - difersaces in he forms andin-
plements ar du o the mode and objee of con

Moon-region
There is n the pericarp of the wishuddha the
spolsscircuar Tonarseion(-Shachar
pana, Nerse 30). Kalichurana_saysthat
i n the.pericarp of the Vithuddha and he
quots 3 passase flom e Premayogatarnaind
3 i support which says that thee s Power

Kalicharans sys ot there s st fi the
akashatgion in the pericarp of the wishuddha
and inside 05 rsnale. wihin the trisngle 4
and others This i supported by 3 veree e
Quates Which staes hat concentrtion should
e done o the ful maon (that s, the cieular
i the pricarp ofthe withuddha) thre (n the
Lunar region) concentrste on white Akisha
@ Deity). clad in white raiment and seued

The presence of the lunar region in the
pericarp of the wishuddha chakes s been
The Nirwantanira saye tht there s e very
beautitl Jana-world whers the.great spiiual
ke ends outside I but inside the pericarg)
Eemmed repion where i 3 sixcomercd dagram:
fasidethe diagram 5 the hal-bllha ion
o whicl i scatd (Power) Gourh unied with
dicate hat there ix the. lunar region n the
pericarp: ki it he semmed region: within
e Tt is 3 hexagon. inside which s the Delty

10 has been stated that in the region where
e laments of the wisbudd lotor re. (hat 5,
e region surounded by the Glaments; this 14

the pericarp) thers s a_beauiful_skybc
wingle whare les Sudushiva (-Sommobans
Gmies, Part 2 ch 2 . 2. The isngle hasbon
farthr explined in the Mridanitania, whih
says hat thre (in e percarp of the wishuddha
15l akasharregion Which 5 = tiaale and of
ke colour, mide i i the skasha i ()
Who s four-armed and. scaed on an clephant:
s L s th four-fced, thre-ocd Sadshive
here atio s situsied Power Shakint who ik

The whole thing may b summaried a5
fotlows.

I the pericarp of the wishuddha_ckry
here is 1he akasharegion which i cireular in
Shape and whit in olour (- Sacarinpan
Verte 26) The trisngle (mentioncd i the S
moanatunia, Part 2 ch. 2, . 21 s w0l o be
Conidered s sitwted dircily in the percup,
bt inside the akasha region which i+ in B
Circular sk region, and, hereore, it i
ko been termed the iangular skash-teion
C Mridanitanicn. The trangle is cther -
( Mrdaitames) n color, Inide i tanele
i the circulr Lunae esion (-t serse quoed
by Kalicharana) Akosha i the biorm
o some other ahortss, thre appears o b
Eemmed region imide e unar rgion, nd
i the sermed region s hevagon. and inde
Wi Avdhanarisiars (-Niewanatanicn, <h 5
P10, Ax Sadashiwa in e form of A
Rarshwara is i the hesagon. o the akishi
B in whose lap Sadushiws (- Medon

According 10 some awhoritcs the jivatman
(ahe embodied being) i sitvated in the wish
dtha’ shakes. { Inamroaws, quoied in e
e done on bim (- Parashcharyarasa, ch. 6,
P 492) The wishuddha chakra is he cene
Mamacways (- Amviaradopanishad. Maies
some other authorities the centre ofprana-wayu
i the wishuddha (. Mantramatarnaa, ch 4,
. 42)" The wishudda s 2o the cente of he
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Sereted by the. platine pland, and cremer
o in which 4 radiston of hi-force aceurs
bvough this par. A advanced sogi is sbl 10
esul, he ataine 3 discie e body snd long
e,

Pranayama plays an important ol in rousing
Kundalini. It has been Mated: ‘Suble Supreme
by Kumbhakipranayama. (breath suspension)
& Mantcamaharnawa, 1. eat 41y Prscayema
s 4 fundamenal part of Bhutashuddhi. It s
Syama. Bt there i . modiied form of Bt
Shudki which is done only by decp thinking
“nd without prawayama. 1L s been stted
e united in though-concentation; hen 1 am
that” should b thought n concentraton’ (-Ud
i, quoted in-_ Porsshoharyarnaws, sh. 3
of Dhutahuddni has becn siated by Shiva
He sayss So. in. Bhotashuddhi_ thovghtcon
cenrtion (bhawana yoga) slone (i wsed)
Mind s purified by bhutashuddhi, 1t s stued:
The puriicaion of th mind and the embodicd
heing i elfcted by Shorashaddhi (- Skadan-

0 ks becn stated: “Sitting on 1 comforable
e comsising of Kusha £rss and on the o
O which i spread the sin of he black aclope
and prforn Dhurssheddhy (- Skandapurans.
253420, S0, lows postre i considred & sui
Shle postuce for bhutshuddhi. But the posuse
o of the procese adopted. Accomplishes
postore s alo very good, cspecially when spana-
Contol i nroduced i the practce.

Brabima has explained 4 orm of bhutsshuddh
manies pransoa b been w10 puriy al the
prncipls - v forms of etamatic, i tanon,
others: pranayama s exceuted in 4 specil
manner with pranava 1o comrol prars. and

s

[r—
1),

Lingapurans, Secion 1. 7%

Absorptive Thought-
concentration

Conseiousness, when super pufied and in =
i o splendoran. Kondatn. 1 i the vl e
of superconciousnes, Thisconciousess e -
iy aborbed nto Kl Bt b the
Do, comcionsness wndergoss tree sages of
Supereoncentraion: concentaion on-mteral-
o (superconcentrsion, e stsge), conces
tion, scond stage.and conceneaion-on-divine
form (superconcenirstion, hed saee).

To uansorn concentrtion o wperon
dharanaand dhyana. Dhyana is changed uli
mately ato he deepest fom o concntaion
a Wl the Lacss feling ks, and only 30
Sninterrptedly and contmuously. This i«
i superconcentation.

Bt harans mast be sssblished in o o of
T s du 1 the et that s form of comcions.
nes is maintained by the consant penctaion
ks 8 of the sensory o ofsmell. i, igh,
and in which sense-mind plays 3 fundamental
ol The scasors images in the consauscss
ok intellccion 1 3 cerai degree and 1o
Conding 1o th. e of semory imaer. s
ity nd comativenees or spoic mllcmalny
i sroused, So sema-comsiouincss s the P
Ceptual feld (rangnan) in which inllcion,
afetivity and comtion play thir e, and
i this manner, sene-conscousnes comsaty
Changes s form.

concentration is not casy. Concentrative mind
iy docs oot radate o such comcionsnees,
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malnitaisa. ch. 2. p. S Mancramabarnava,

The skasha-power and uwdans-ways radise
housh the siteen petalne procenes of the
wishuddha chakra into the da pingaa el
The petaline povwer phenomenon consists of 16
Fadiatons designated by th first siteen matko
Taditions, The smoke calour of the petal
Indicstes the concentation of vdans-wayy.

The origial_colours of the matcka-letrs
o g t0.ah ce 1 Tollows: g, g, g, wn.
g, s e white: ns . ring. Irins ans
These matrika-eites become red i the wish
ddha, It indieaies the soncenration of prana-
Through the procewses ofjaps of the matika-
leters 43 manirs and  thowght-concentration
colour when il powers shall b ntrnalzed
This mantr-form 5 the vt of concentenion
At the wihuddha lvel

The central fore ofthe wishuddha chakea i the
e form in concentation, and 3¢ the depth
of concentration. mciease. 8 wisngle of the
Colour of sky-blue appeses inside . Then o
egion, appears itk the trangle and insly
e skisha-bia Hung s s n he unar region.
"The Ha sspect (wich i he res b axpect
of Hang) develops in- concentrarion st Dy
Alasha (Ambara whit in colowr, Touraemed
noose and 1 goad, and makes the gestures of
Eraming boons and dispelling feae. The power
mbedded in the bija spect of Hang . fuly
et of the povwer 1 the pestnt development
of physical power arsing from the purity of he
Dol this i seprsented by the whii sleghant

Associated with the physcal power s the power
ofcontral being excrtised on the by and mind
it i represcnid by the s (ahkonha). Under
his condiion, the disciple begin 10 be frec
rom vondage. which i sprssenicd by th noose
(pasha. The sesture of graming boons (war
mdra) and that of dispelling for (shhaya.
mdrs) are indicative of mprting spiual
Knowiedse and removing all obsacles . the
spial” puh. The. mantes orms of hasts
elephn)” sre g, g and pros: ot
ankusha(goad) e . ang. shang and
Lo, and o pasha (no0s) s ang.
Sadashiwa_cmerges from the. bindu. of Hane
H i wsully seen 1 the Torm Ardanarskwars
(il maleform sad ball female-form). The
has fve faces and three eyes in cach face; e
has ten arms and bolds 4 tedent, + chisel,
o dispeling fear o i clad n 3 tgers sk
nd e sested on th bul Side of the bll-lon.

The white colour indicates that the
Sadashiva's form i of pure satwa_(semiace).
ndicate the. soncentration-knowledge of the
ive pinciles repesented by the manies o,
Wars, Rang. Yong and Horg. In ch facs thers
he work, hecause of their being sbrorhed m
concentation. the third ey opens and expresses
Samadiprajos (e knowledge arsing o
Superconcentation) The twident (i) -
dicwes the pover of shrorption of he primos
prakeic) consisting ofthree primary aubutes
The chise (Jaka) ndicaes tht ving spirioal
Sword (kpans) ndicaes the desirvetion of o
forms which spparently limit the nfinite form:
s Being The thunderbolt (vaga) i the
fie (ihane) s the kundai fire of absorption
or il cosmic princples. The. sreat serpent
(nasendea) s the roused Kundais pover. The
Bl (gl indicaes the. sien sound_of
mantrs’ The clothed figsr sin ndicate that
U power has besn contalled and spintualized

EY
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Fandamenisls of Lasasosa

cretive prana-encrgy s manifested. the spiriual
Kundalnpover remains a3 coiled stte
Supreme Comsciovnen-Power, Maya. negato-
positiviy prnciple wises from Supreme Bindu
By the flucnee of mays prakeit sppears 4
Creaiv germ. comising of three primary prin
Giples o minus factors and fom the manica
Cloluton. of prakri ko atises sl 35
Comsciousness Separate from. bat_ seaied 10
Pk

Punsha conciousnes i Shiwa Consiousncs,
as i isolaed T Supreme Comcionies
Power by maya. The emergence. of puridha
i 3 most importin phenomenon. The prvvity
of purusha docs not i praki iretl. but 45
s consciousess 5 the consciousnens of
Supreme’ Binda which, s Isbwars. (Supreme
b for her) creatve omaiporence. it 5 this
W Which acts o preket ienly o make the
O bindu-nads-brjs, The nads or sound-emiting
ower hecomes s {primary <ergy-princples
Vi is the soutce of ll snergy in the memtal
ransformed into sutva, (primary. senience
prnciple. which exhibis mentl onseiousnes,
The sume mada-power hecomes tamas (primary

Through the ommipotent willing of shwars
purusha consciouess b relleted_on s,
pressed s mental comsciousness and the mtore
and_degree of the expresion depend on the
Concentation of stiws, This reflecion of puru
Sattws el i mol Conscioneness i it ancon
Scows, Bt satwa i i such 4 arfid form hat
s comciousness becomes. refected un i
mental consciomness 1 cmbadied. o begine 10
Funcion, and the whole organization 5 called
jiwaan cmbodied being Mental sonsciovess

m

bcine, Mental consciousnes i the aurce of
Knowledge of embodied beings. This knowledee
i suained only. theough the inseumentation
ot the body. e and mind. and is iited.
s ol reseh heyond the semory resim. Mentl
conscousness plays  predominant ol in the
funcioning of the semses. As mind can o
umas are nor conscious. facors, But_satw
Canno funcion withowt 4 backeround of e
e 0 i clesly seen i embodied beings. 1
iodors ‘coies fo Tunction [n n_ombodid
an-end. The Wil of Ihwara which sirs te
minas sunss b provides the e background.
ioumnens The. power aspect s pran, which
is Tiving energy. In Tsbwara's Wl prama 5
¢ ommipotence. in creation. Prana 3¢ cerey
e it o the thre primary piciples e,
Satwa’and tamas 10 consiune prakei. These
il not only comen the dircting mpule 1o
fouse the Funss, bt sl the e which
serves a4 background for the fonctionig of
Lot which, 1s mental conselosness, s mant
e in  ling organism.

by Tshwara. In Tiwacs, pran-foce is suprmely
concentrated nd i Il under onscos cotrol
Conscions ek, crenid by s, 3 materisl
e crated by tamas, nd 3 pawer fied resed
by prans o bledote. Rajas restes emrsy
Filds. Rajn-enerpy i ransfommed into lements
ofsemience in satwa. and material cncrgy and
mates i s, Life-frse rnsforms nargane
Consciow pover by which approprite matter
i€ slected Tt i made vin, and i transtormed
iato @ pattrn most sutsbe o the maniesiaton
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prans, apans. samana, udsos and wyana,
s what i called dawa prana (- Brihadaran
Lopanshad, 1520, ha v, supseoarmal pra,
' exibits he extraoinary unction- esation
n ot e, s prams v e from 3
disurbances and thers is o dissipaion. n ther
wond. prans 3 i prans unctions normally
undergocs a non-hrobbing stte when Kumbha:
K becomes natoral. Datwa prava s the boss
o Which daiwa manas (supermormal mind)
© Bibadaranyskopaishad. 15191 5 aroused
oo and xiibie concentrtion power by
Which samadhi bocomes the. matars] mode o

Through a process of intenalzation prava
goad] held by Deity Waya. This contral is
b o spiritual knowledge. represeted by the
and stron wil t withstand, Which i represcnted
by the Tter ku, for i desclopment 10 3 Wgh
desrecs and when coneol becomes maral 1
leter shame, Wayo it o dsiws prana. In him
e prana 1S supercontoled o daiwa prana
The proces of contol of prana i pranayama.
1o purity snd normalize the pranic tvines
Supported by kishoasar-miiga, From it 4 proces
Called mrig-process s besn svald for the
and inrnal purification. The vitlizing cxerie
Consits of swil running. Slow rumning, long
Walking,and swimming. The purificaory ox
nd shodhans

From the manea viewpoint, wayu s in the
fom of bijumans v fom which Deity
leters for waya, They ace kong, K. ghans,
ans, chan, fhang, tons dhang and Sang. The
biwmanrs of sakusha is Krong, The. ather
and shang. Mriga s represened by hang and ang

5 Tsha-concentraton. T deep concentaton.
o cmerges from the bindu of the bie
manes Jons. ke is Supeeme Being cndowed
S the tame. In Wi pwer spest, ok i o
cient and omaipoten, whereas the cmbodied
beings have. Fimied Knowiedge and. pawer:
i e e within it he s o hidden within
A beings - Shwetshwataropanishad. 19: 3.7
L aiso sswumes divine forms. One of these,
e formof e, ases ¢ the Teve of vy
Colour of sha_is white, I indicaes he is all
Srtwa (of sentence and puricy). When s fom,
15 rovsed n the anahata' in desp conceniation.
rom o which dipels SI fear ariing from
unspiitualty, and strengthens concenteation
ith him. The other two cyes indcate (st
o i 4 conseous ofis worshippers who re
' bis comciousnes in conceatrtion, sad i
houghts when in the postconcentraton g
i i th ot postre, o cested n  carir,
but on the s, This leviaion indicais the
Highest sage’ of pranaysma whih is natural
pranacwayu, and here pranayama can_be
developed o 15 highes vel through Deity
Waya. Pransyama becomes firnly exablished
o of s are represened by ung. s
in, i, g s, s, soune, and b
& Kakink-concentrarion. Kskin s the door-
Keeper ol the anabata. Concenteation on Kakini
prepares & diaciple 1o remove <l sbsiacles and
on Kakini derelope snough power o be sl
Successtuly o do. concentraion on L. The
power vspect ofka s Kakini, The pawer which
Vo of Supreme Shabi (power) i Power Kakins
The contalpower which ofcts the motionless
nes o e prana wayus becomes. sbilized
The shining yellow colou of Kskini indicues

25
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s a bighly complicaed proces by which an

apparenly simle substace becomes highly
Compie. Every part ofth procer i prporciu,
propely fimed " and wholly contaled. - Coll

Seviies and funcional sctviis of the organs
e parts ofthe. seiviics of he srganism 11 3
cor in the efoc. The i forc 15 the
o sxprecion of prana. Prans, n crsaion
Bcomes Nayuforce i five forms,  namely
Wy and wyana v,

To summarize: punsta is the disembodicd
coniomnens princple. arisng. Tom Suprerne
Bindu when it s shout t0 svolve. When pusi
didulized by the iuerce of maya_and
Kanchukas, it is jiwa-cmbodied. conciousness
or being. So jw it paushs with modiication
when e hecomes embodicd sovmiclly
and s th. same. time e i tho. master of mays
ind anchukas (e forms of the powe.of
it derved fron mays). e 15 calied
hwars Jowara s an aspct of Supreme Bind.
Solumara s parosha,

Prakit, which s the unconscious powr prin-
i i about 0 cvive, he gower of Bindy 55
sumes ot creive power priciples. which
i sae of egatviy whenth value ofcach
inile i ser This i salled rakrt, Psket
B e ltent phae of creatiity i the form
of power principles as primary strbutes in
Ressine sae. This negativiy b trasformed into
come plo fctors hy th direction o shwars.
A the precreative state. Kwars 5 beyond
ki s (vithou_stteibuien. Alter
Cestion, Inbvara.becomen. ssguna (with 0
) and he <ntire <osmic mind-bods s fhe
enodimental lhnars.

Evolution of Creative Principles

Pover in Supreme Bind exists in two forms -

Bhutsshaddii - Purificstory Thought-soncentation

of Supreme Power in s omnipotent aspct,
Which i exprosed s crenive omaipotcncy
I Supreme Binda cnerey s in a supremely
concentrated form ready o manifest s cretive
Smnipoicncs. Theefors, ihe prani-cnergy flow
nifurcats 35 non-living gunas. Kundill-pover is
comcious spiiual power which flows. most
When prans ow i controlled Bt prans 1 the
bind it i s conrolled by Kandas-pover
This Kundali-contol makes prans-encrsy ox.
b ighest yoga-wibhuts - cresive omai
potence. Supreme Power in her pover axpect
15 Supreme Bindo: and Supeeme Bindu i s
creatve aspet s shwara

potence, 1 power called_maya. ares fom
Supreme Bindu by the nfucnce o which the
intlte power.of Supreme Binda sppesrs 13
inte and dhen svohuion becomes posible
AL cenain point, maya makes <omcionters,
WHICH 5 uniled St the power in Supreme
Binda, appear as purish -comciousness pri
praki sxist i telaton o ssch othr. When
prakii emerges from Supreme Biadu. Kool
5 Kamakla. coied sreaive ommipotency. i

foundform) in which e the geminsl
sk units,
In fat Kamakala and prakiii we ot

fandsmenttly ditfren. The. nature of the
T are represnied in Kamakala, The hree
eunas in prakei e e thee.lins of
Cauiltert iangle, comisting in laent sound
begin 10 operae, the Kamakala trisngie, it
ek, Buris and emits sound Known s pranawa-
Sound. The powsr which is ivolved n rans
effeting their operations, s in the nature of
pranawa-sound. The purs shergy is rom. prana
i he comteol o 1hat enerzy  fom Kondal:
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The Chakea Sysem

consciousnss. Her sining red colour indicates
Gt e pawer is being ilzed in the control
Comsciovmens She olds in her hands pasha
Tnoose and kapal (sl The Kapala 5 that
which presenes ang's that b ukhang
‘which i knowledge, S0 kapala ndictes spril
Knowledge. Pasha 1 pang'. meaning the Know
letge of aiman. sad ‘she, meaning. desie.
ledge s indicated by pasha. The bijmania
of Kakini is Kang

1 Concentrstion on Bunslinga. Concentrs
e gl power i the pover of holdine in
concentrition cxpressed by consciousnes when
i u tangle, The tiangle 1 that form of
Sapec o amother o the ssual thres aspects of
e sensory objects. The Rolding-power should
e deeloped by doing_ concemestion on the
) Concentetion on the Hinga-form: the form.
radually 1o 3 point i s head. The colour of
he Banlnga 1 of gold o shiing red. One of
he v colours should be taken. Concsntration
Centrtion becomes decper, i1 Wil move towards
e tapering. The process of concentation is
his at frt the conseion fed of cancentsution
oo, and, . i 1 5 point, 35 concentes
tion devlops decper. So e Shiwa-iinga fom
s ctually the proces of conceatrtion, ¢) Con
Centration fimlly becomes the bindo concenir
ion. When the SHiwa-linga-body concentration
develops 10 i bighen posnt, wiich i ndicted
s bindu concentration.

on jiwatman s a0 mportant facor i the
Bhuiashuddhi process. Jwatman s the spirtally
purificd and ilaminated embodied beig, stust
s In the. pericarp of the anshats s he

=

Yang! The power-riangle is below Yang. B
Vingais Wik the power teiangl. and jwarman
i s he triangie bt elow B lngs.

he Torm ofjwatman s ke the stedy e
e done o the motanics flme. ke jatman
With '3 view 1o making the Lconsciouscss 35
Seady s e fiwatman and grsdusiy, in
Seady Mame ke consiousnes.

6 Wishuddha

The wishuddia is the fifth in the six-chsken
Sated withn the chitins nidi

Terminology

The folowing sre the Tantrika terms of the
1 Wishadaha,

menionsd in theTodsi.

antra, e 7. b 145 h. . p. 17 Kamadhenn
v eh. 15 p. '16: Kankalamaliaiants

Manttamshodad, 424; Kubjkatanrs. 630
Tripurasarasamuchehaya. 323; Bhashudih
e e 2 g2 eh 53 ch 5. p 5 ch 8
B8 ehe 16, 1. % ch. 1o p. 15 Swrmotana:
G Part 2 eh 2. p. 2 Wishwasiatani,
G p. 10 Kowlawalitamss, . 22 p. 81
Shaktiundatarangini, 1.13; Rudayamals Pan

21.83: Purascharyarmawa, ch. 2, p. 91 ch. 6,
Po. 400492 Shadamnsyatantia, 5267426

5120126, Gowtamiyatam,
murti, anarnasa and Jnanachudamani, quolcd
o Vogskalpalatka  MS:  Yogaarodava
and Meldaniins, quoted in Amirasingarins
2 Wishuddhi,_mentioncd in_ the
andataranio. 43031
3 Kanha (e neck it means the wishuddha,

Shaktan
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Prakeit dncs nor exist above the pusha
evel The existence of prakit is due (@ maya
and i the abrorpion of maya. prakeit s iso
Sivorhed. and what remsine i bindu-power
Comciousess in Supreme Bindu. The absorpion
Of maya s & grea step towards arowsing the
Kundali-power 1o the exint when i sbsorbs
creuive impulies ceise. Now, Kundlini 35
Supteme Kundaini it e spiriual spect of
creaive aspect s Supreme Bindu in which
prana-energy is supremely conceniared and on
hich Kundal 35 Shabdabrshman sxens conzol
ofcreative ommipotence. The Kundalini conrol
over prana remain a the pashyand and madhya-
e e,

Kl 35 Supreme  kundatini,sscends
from Supreme Bindu 10 Supreme Noda. Nada
is hepover of Supreme Power in i pover
spec, 'Which s infnte, but with 3 tsce of
AU hs poia. prana s e encrgy-priciple
s’ part of Kundali. The posibily of being
motional’ s moxtpronounced in Supreme
o the ighest degrec: bu it 1 o controlled
by Kundain.

Noda s prodominanty Kundaponer where
there s 2 fiat indicsion of sound lement,
et This xound clement  becomes. ound
principic i the binda. Ieel when Kondalni 1+
Shbisbahnan. At thenaa v, whe ke
Sound i Completcly soiled nto her. Bur when
he powerflow s away fom Shiva. & fant
ndicaion appesrs. This sntaceable sound
by which Supreme kundalini, nited it
Supreme Shiva, ppears 43 Ishiadewsia in the
thowsand-petaicd lows. The sound clement
Bindu Terel, wnen Supreme Power 15 in i
v gt

When Supreme Kundatini s at the Shiva-
Stk level Shiwa shins. forh i Kundalin,

At s sage, thers s nothing but Shiva in
Londato, Theccater  hundalin s in wion
Consciousnes. This occur at the Sikals S
siage. Finlly. Kandalin in Supreme. union
becomes one and the same with Paruma Siva
Now there i only Shakis (Power) ax Stive,
and Shives 5 o with i Shakts. Mabakundain
5 naw Parama Shiw,
o cratviy, Kindallipower bursts through e
Kamakila iangle and appears 35 panawa-sound
which exsries coniral over the maniesed
pranic foce. In fact, the pranawa-sound i the
foree, The manifetation of pranic foee s
associatd with the chnges of minus gus 10
plos sunas in prakeil Now kundal comolled
T oceues just a the end of pranassound,
hat s e Junction berween pashyani
and madbyama. Pranic force exhibiu irals
Gircle Ty matkunits sppear In s wey
Sahaseara. (1he thousand. ptaled ceniee) comes
ot being. Hete, each matika-unit 5 thety
Therattr, the rjusine, the sattwaine nd
the tamas-ine e manifescd. I the s e
Diurcates o rajesnerey g e cnery
Rajas-cnery a the sutwa. poia is rsiomed
it snticnce, and at the tamas oot hsomes
matter and material encesy. Life-eerzy at he
i point form th vits s fo he untion
ing ofsatwa. and o the tamas poin forms Tving
matter. AL the rajs poin, e cncrzy 35 vayu

principls:

1 Maban Gupermind),

2 Aane (Lness).

5 Buddhi Gnellective mind)
RCTy————

§ Jnancndriyas (emer.

© Karmendriyas (comive faclies).

In mahan, there s & maximam concentution
of atiwa, When. the traces o s and
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i s siasted i the neck region). mentioned
4 p. 20 Bhutsshudhians, <n. 4, 7. 4
Mahssiruanitanrs, 5115

+ Kaadeha (b neck_region._hat_is
wishuddha). mentoned fn e’ Mantrsmaho-
dadh, 438 Summohanatanur, Past 2. ch. 2,
Koulawalitanira, ch. 3. . 5 Shadamnayarania
s

5 Kanthpadims (ke ot i he eck region)
P S: Purashcharyarnaw, h. 5. 7. 387

© Kanthapankaja (1 ot in the eck regon)
G4 p. 4 Sharadarilakatanrs. 5134

7 Kunthambuja (he lotus in the nech eeion
maln, Par 2, 6052

5 Kanthambhoja (@b lous i the neck egion,
hat i wishaddh), mentioned in he Rudreyi
malPart 21,1

" Shodasha (th sixtcen that is wishuddha),
mentaned inthe Toduatanrs. <h. 9. . 16

10 Shotash-dala (e sixteen-peaied. that
e, ch 6. 7. 9: Shakimandatucangni, $29;
bt

1 Shodashora (b sixcen-peated. that i,
wishuddhe), mentioned i the Wishwssar:
Pk Rudrayamala, Pan 2. 6029, Saam.
Hayatania. 4 60

Nirmatacpadms (e bright,_or pore
ot mentioned n the Nirwamatsnic, <h 5
o,

13 Dugashuapatramibuja_(he sitecn-pealed
otws). mentioned n the Gandrarwatantes, . 5.
P.39; Shakianandatangini, 714

14 Akasha(akashlows, chat is the lows
cotaining the akusha priscipe = wishuddhs).
P4t Gandarwatantes, b 5. . 28 Shakin
mandaarangini 413

15 Shodsaholla-daa (e splendorous six
con-petlled. that . wishuddha, mentioned
inthe Rudeayamais, Prt 2. 229

16 Shodushacpatrs (1 sisteen petaied, men

Exposion of the Chakra

The withudd is sturcd in the neck-egion
¢ Shuchakraniupana, Verse 28; Gandharwa
Gt ch & 9. 39, Mamramahodudhi, 4 24
Tripurasarasamuchchaga, 25 Sammohani
e, Par 2, ch 2 p. 2 Kovlawaliunra,
ch 23 . §1: Shakiamandstarangin, 4.13.20
T4 9.16: Rudeayamala, Par 2, 220: Purish
5124 Vogaswarodaya and Mridamnanira, quot
ci i the Amuraangsrabs MS) The same
accounts (- Yogashikhopinishad, 1174 5.10)
25wl s i the Pouranikn sccounts (- Shiv.
purana. Sb. 20.131; Dewibhagaats, 11143)
Column (@hat b, the cericl part o th. pinal
Columm) which corresponds 1o he region o he
ek

The Jows called wishuddha (Pate 14, ststed
i the neck region. is of the shinine smoke
coloue: and the peis re sdoracd with <l he
Sonels (that i, he sitcen etk letters fom
g 10 ) of deep red colowr which are scn
by bim whose comciousness 5 illumined by he
concentrston-light (diptabuddhi there i the
Soidregion (sabhomandala) G the. pericarp
hat i, shining white-Bhowanamonans) and
creuta i shape: (within i region ther fes
o akashacbija) which is white and seated on
o Soow-white clephant 1 - Shtchakeanrupara,
Verss 38,

e petal of the wishuddha. Bt it has heen
Sated that sl the vowels are on s petas
"This meass that 2 the mumber ofthe vouels s
pesl s istcen. Each mutrka-feter 15 on ane
petal. Kaicharana lso sy the same. T support
1 wich he quores 3 vese whih st that
petled lotus on the petais e siicen vonels
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in th s lns are neuralized,th absorprion
of maban o pakes akesplace. The mazimum
il the penciation of more o Mahan. i+
ot fom of conseousaess in which there is
bl clmasss withowt any undltions,
phenomenon, and it it in 5 st of decpes
Concentration, hat i, th final phise of super-
Comcious copcaniration. This conseousness 1

Wien more of he raas begins 1o pencirste
o ol AL the same.time more of
ama o concenietes n . caving s lmitation
ofconscousnes, Al thse oceur sep by step. o
Conscion field s dvided imo. 1w part:
Consciowocss and objective consciousness. The
Ohjsie conscioushss i hat 1 Whih.things
el The bjecive omcioumers e two
pees: i (concenwative. mind) and.chita
e somsciouess. Along. with chita re
crted buddh (melecive mindy. manasyina
o (uillmind) and indiya, manse sene
mind. Then with more raas and. tamas. fve
ranendyas Genses) and five Kaemendriyas

1 Mahan: consciowsness which is_without
Locss and objcts. In s most rarefied con-
insocs thers s the il refeeion o puasi,
Superconsions concentration. Mahin conscons-
o i he culmination of i comslousacss,

3 g Fist Ievel: consciousness which
bilaes it -consciousnrs and objctive con-
iouess which is in @ ste ofthe (hid siage of
Cupeeonscious concentration n which fhvars in
i i relcied. Second vl DV i n 3 it of
Ot are e maibhates nd five tanmatas,
T v Dt 3 st of tho fist st of
erecocious concenirtion. Objects are sen
T it o) nillective mind, seme.
ind, Samss, willming and sonstive facuies

are iovolved in b stste. Objects: materal
objects Functions: (1) sensory perception:
@ thought and meliccions () afeciv

@) voliion and contion
From concenration viewpaint: | Mahan.

> Abuns, Finw level: saperconsciouscon
Sccond level: _supercomscious _ concentration,

Sicond stge. Objects five mahabbutas and five
Lanmatras Thisd level © Supecomscions <o
level: wrts stte, Writis are derivd. from
Q) perception: (2) thought and. inellecton:
@ affstivity: 8 voiton nd conation

Tamasa Evolution

Tamass (eluing 1o camas - primary inetia
Tnria-principl from which develop fve tama
o (anom) five mahabhns(metsmatier)
and matter The fes development from tamas
5 sound tanon. (b tnmatra). Sound tanon
i T perm of Sl madhyama sound. It is il

e Torm of the ‘sermmanra. Hong. Sound
tanon dovelops o void metamatir (akasha
matika-units rom o 1o A

From sound tanan arises touch (3000 (spusha
I develops o sir metamater (wayu maha.
Bhta), which s relted 1o twelve. matrika
aissform anon (rpa anmata), the ound-form
orwhichs Rang! e develops it fee metamatier
o mahabhota) represented by ton matsika

i cvalved tave tanon (s tanmates). T
Sound-form s Wang! It develops nto water
metsmatter (sp. makabbota) represemed by

anan (pandha tanmatra) ares o v tanon
I Sound o is Lang’ T develops into carth
metamaiter {pritivi mahabhuts) represeated

m
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with bindu_(hat i, the fies sivteen matrka.
units) which arc décp red in colours is il
mens ure ted snd there is the voidtezion
i pericarp).

s been clealy sated hat the wishudda
has siteen peals ( - Nirwanatantr, ch. 8,
p. 10: Gandharwatanics, ch. 5. p. 28; Mantra:
Tahodadhi, 424; Sammobanstanirs, Part 2
G2, pe 2 Koulawalitamrs, ch, 2. p.
Shradatiskatani, 5134 Shakiananda
arangini, 4.13; Rudrayamals, Part 2. 27.65
Pursheharyamawa,ch. 5. p. 37 ch. 6 p. 490
Shiwasanghit, 5 134: Gostamiyatanz, 34.52
Jnamachwdamani, quoted i he Yoakalpalaiks
M), and s peals e smoke-coloured
(- Kanklamaliitania, ch. 2, p. 5: Tripura-
Sarasamuchehays, 323 Bhutashuddbitanie, eh,
3. 2: Sammobanatanta, Part 2 ch. 2, p. 2
Koulawaliunta, ch. 22. p. 81: Shakiananda.
arangin, 4.13: Pursicheburyamawa, ch. . 1.
490" Shiwasanghita,  5.124:  Dakshinamu,
Jnanarmawaand Inanachudamani,  quoted
in’ e Yogakalpalaika MS: Mridanituncs,
quoted in the Amarsanggraba MS). o the
ining smoke colour (- Candharwatsnia, ch
5., 28; Rudrayamala, Par 2, 2.10; 2.6

There are vowels (the fis sieen matriki-
letters) on the peal ofthe wishuddha (Wi
saratania, ch 1. p. 5 Koulawalitana, ch. 3,
P8 Sharsdaiikaanes, 5.134; Purshoh
aryamawa, ch 5, p 38T Shiasanghia,
S124) and thse vovels e 16 in number
 Kankalamaliniantsa, . 2. p.5; Gandarw
s, <h. 5. p. 26 Mantramahodadhi, 423
Tripurasarasamuchehiaya, 5.23: Blutashuddhi
ot ch. 2. p. 2 Summobanatanirs, Par .
ch 2. p. 2 Shaktansndatarariin, 4.13: 7.15;
Rudraymala, Part . 37,66, Nabanirwana
anura, 113, Shadsmayatanies, 5267, Inana
Chudumam, quoted in the Yogsbalpalatk MS:
Nridanftanza, quoted in the Amrasanggraha
MS). The colour of the vowels s red (- Koula-
walaniea, ch 22, p. 81 Dabshimamur and
Inanarmava, guoted i the. Yozskalpaatka
NIS) and also golden (- Mridanitanira. quoted
in the Amarasungeraha MS). The sixicen vowels
or the matikaletirs ave: ang. ang, i, 5.
. ung. ring. rig. rng. ring. ng, aing. on.
oun, ang, o

There are sixeen specflc quliies (wrtis
on the sixten peals of the wishudda chkra
They are amanged fom the right 1o the ki
as the petal arangement, and in the follwing
onder: (1) Pranawa (e manea O @) Ui
e (he Samamantas). () Hung (3 mant),
@) Phar @ mina), (5) Washar (2 mante)
) Swadha (8 manirs), (7) Swaha (3 manic)
®) Namah ( mantea), ) et (detlessness)
and the seven (musical) lones, vz, Shaha
and others (- Adbyatma Wineka, quoted by
he commentator Narayana in is commenury
o Hingsopanishad, Mantea 7). Jaganmohan
ives the mames and their order 3 Tolows: The
Seventones (1) Nshada, ) Rishabha
@ Candhara, () Shadia, (5 Madhyam.
(©) Dhaiwata 30d () Panchama; (8) posson,
) Hun, (10 That, (1) Woushar, (12 Washar,
(13) Swadha, (1) Swaha, (15 Namah those
seven mantas), and (16) amra (- Foownole
7. n connection with the vere of the M
nirwanaanta, 5.104).

There i the akasha (void-region i the percarp
ofthe wishuddha (- Kankalamalintaniss, ch. 2
P 5: Bhutsshuddhicnia, ch. 2, p. % o 8,
P B ch 14, p. 12; Koulawalimr, b 22
b 81 Shaktanandasarangin, 430). The akadha
i the void-prncile (shunyataiva) ( - B
Shuddhitana, <h 4, p. 4). and i in the
nature of power (- i, ch. 2. p. 2 iL s Dey
Sadashiva himselr (- Sammobanitanir, Part 2,
Ch. 2, . 2). There are ive diffrent spects o
ki namel, abbvakasha (umospheric void),
joskavha (vord in waten).  ghtskasha_ ok
Within 3 jar). paakish (vid in relaion 10 o
Surtace,  and mahakssha - (upreme. sod)
- Mihamukiianira, quoied in the Yo
Kalplatika. MS). The five. sspecs of skads
ave slso been Sated in the Waiika sccount,
They are 45 follows: gunarahica akasha (ot
bules void), parskanhi (supervoid, mabi
Kisha (Supreme void). ttwakash (bright void),
and suryikasha sun void) ( - Mandalabrah
anopanishad, 12.13).

The shape of skashs (void)-egion s circlar
(- Mantramaharmawa. ch. 4. . 41). 1t has e
Gated that there IS the. moonregion in e
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solden colour (- Bhutashuddbianta, ch. 2.
Tame o 0 Tamp.(-Sammohanstanes. Par 2
2. p. 2 hangsakala Giwatman) 5 luminons
. like e ame of 3 lamp (ingoker)
Gowatmany i Tominous (- Vogsrjopanish,
Mantra 1) So.the dhyana-form ofjiwaiman
s hat he i in the. form of linga and ke the
fame of o lamp. The lings.form here meant
that i form 3 Tike the sull Mame of 3 Tump
Which tupers upward. Hangeoh i sl Shiing

mentioned in the Rudrayamala, Pt 2. 5754
and 1hs s maialy fo concenteaion in which

Explanation

The centsl powcrs of the wnahats, mainly
consising of wayu-power. radie 35 petaline
Tore-radsions,twelve n mumber, and. sre
hane. tang and hang. The nawre of power-
Fuditions s indicated by the colours of the
dicates the predominance of prana i om-
binaton with spana the shining 1ed that of
pruna and ‘udsns, th bining vermilion that of
That of prana and wyana; yellow is essential
wyans snd whit s mainly smana.

of Glons, chang and g whites of gane nd
hang ed I he rising sun; of s smoke:
O chang snd tang sining yelow: of Ja oo
The ariginal colour o the matrka-Teters arc
changed nto vermilion, r5d. shining red. decp
fed and white n the apaata-petss. The
wdana and wyina; the red and decp red that of
rans and apans the shining ted that of prna
o wdana: and the white tha of smana. The

pasticula snahats adiations
in the anahat.

leers Tom Aang 10 lang Should be made o
manta-form Which ulimatly Wil become the
hought.concentration. The separate petas wil
inaly hecome . cieutar wheel of deep red
eolour when the exernalized ruditions Wil g

2 Maabiuts-concentration. There sre v
i stages o concentration. The e s tovgh-
Concentacion in which th six comered smok.
Coloured waya-region wih he Neyu-bis Tors
o of smoke solour, i thowght o6 Finaly.
Teaches the sccond e when the hexagonal
esion and Fang are “seen’ i decp concemation.

5 Tanmatea-concentration, When concete
on becomes decper, the hexagonal rgion
Coloured wayu-hia remains. I it ndicaive of
Sparia (toach) anmars,

4 Wayn-concentration, Decp._concentrtion
o Yangcases the appearance of Deity Wayu
o the bij aspct (13). Wayo i seenon ek
holding n ankasha (s00d).

“The krmasar (black antelope) i the carer
of Dty Wayu. 1 i 4 ind of mwiga (decr,
The.pranaforee becomes metamorphared o
eneray a speed through the musces o e
Phosienl level The kniskmsars i the suppores
Centralized in Wayw. The pranic scivives s
i sxpression of s in th body with which e
associaed the organic and musculs stviis
form' conciousners. Waya a5 mahabhota-tn-
matr i the contral energy which can be man
esed Wil o ap prith (e waercarl)
W it by el e motional foce 5 o
Boundless and cannor operse in the matial
Tild and comsequently.  cretes s own eld
i pramic forces. Prans 1 the wiys (0 pover.
field. becomes wayus or motional orces when i
i peration. The principal wayes re e
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i in which the argans f specch, prehen:
Son . Tocomotion, and organie and.sexusl
msons are iavolved. When 3l these sonative
acton g on, consiousnes i unable o exhibit
kim0 he sxien of dveloping con
cotruion, When the acions e contrlled by
Spproprite posure (asana. he body may be
uncontlled. Those thoughis directly concerncd
Wi the movements may cesse 1o sppear in
chunge their character and begin (0 flow in
Conciomens i many new forme. Bot unlse
e owing f houghs is conelle. concenta
There ae four main leves i perceptive
nd mlleiv, Conative, afesive and. el
v phenomens are based o percepion.
g from percepivity nd conniveness are
o a0 Gonsciousness s 8 e of
s Such 3 fom of comciousness s
nfasourbie 1o concenraton. Holding-power
i ot maintained i Sueh somciours But
1 50h . form of consciousaes 5 4 e 1o oor
Comnan mode of exisence. yosis have e
ina sute when ctions are a predominating
cr They ar: Krmayoga and mantrsyogo.
Kuma_Gacion) may be divided ino o
cteaois: white and back. White actons aee
he fo0d o oihers, without aving any sl
imeres, Black scvions re those which src
ssited wih hostlhy, alehoo, e, dis
i, man doce hoth Kinds of sction. Bt only
whie action sre clements of karmayoga, while
ik scions impede i and impurty conscious
done should b comrolled by doio the habiual
e actions 1n 9 more ininsified manner and
ol and by the practices of yama, mivama
Rarmonized and scxual contol sould b chic

Bhutsshuddhi - Puriticatory Thought-concentation

by the appropriate proceses of oo
Actons shoutd e sxechicd i the following
or Tihsdowte: @) <ollvstion of snatiachment
o action and thie e, Thie i the path of

Kurmeyoa. Thiough . conscioushens becomes
spitlly puritied, and holding pover b
developed

manes, By Jpa. (mantra-proces of fepesting
manirs), the waikbar sound Which 5 1 appron:
mate Snitaion of mantcu-nada s carreclly
Cuablshed i he mind. Fira of all vachiks
erbl, which athrs <an hean) Japa should
b pracised for tha purpose. Then spangsh
Cnanta 1 usred in suehy o ow voce tht only
he pracetionr himsefcan hea, hut 1ot ahers)
Jopa hould b practised. Fnaly, manssa (manirs
s nered only mentaly. wihout producing
any sound) japa should b practved. 1 maass:
manira should be though. This Sound-thought
Wil be aradusily esbished in the comeiou.
mantraounds by manaca japa. This an_ be
acieved by repeated pracice. From sound.
onshis will cmerze holding-pover.

Afectiviy is 1n avenue through which con-
hrough ove Gamuraga). What i Tove? I 3 an
ntense pleasurable feling sroused n relaton
G for whom thers s 4 srong stachment.
Union with sueh s persn give highes plesurs
arbances, amiety and evleracss, When there
3 el and intena love,sonsciousness s saursicd
it e and it the smaze of e abjet f ove
fecing s cvoked Ghrough pleasure and.sat.
facion, and. in separation. decp houshs flow
i sorow. Gualitie asocisted wih rel ove e
repect T cach other, and o son of deep
iatimacy. 4nd o stron desirs for nian in which
man of woman becomes fully shiorbed in he

1
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o the ttinment of samadti, o iberaton.
“Ardhanarishwars. indicaes the union of Shakti
(Fower) with Shiwa (Supreme Comcioomes)
a5 one and the same. The Tl ralizaton of s
oceurs at the eve o Parama Shws (Supreme
Consciousness. Below the lvel of Sadasbiva,
= experenced in concemtration. Al he materisl
level both the male and the female forms are
of Sl and. consciousnsss.io-concemision
a5 Kundaln. But thee forms comsiue different
ot This. canes 4 diffsreniaion in. the
prunic o in s lfe-creating sspect. and
Eicts » Oiarcation 5 redensrgy () amd
whit-cnerey (k). The red-enerey operates
ully and frecly i he female form and devclops
cosctal fominine qualies Which  maintin
cncrey does the same thing in the male. God
Branma 1 Ardbanarishwars mads half pare of
b body. male and the oibee hal female, and
Owing 1 the natual ity o he o forms of
encrsy. man and woman are aurscied 1o cach
Cach s o g i comact an much 25
Timitation when the encrgy-flow begins 1o <bb.
This only servs o part of our purpose. Unless
one 1 able 1 ngest he csence of the substne:
Contacts by sxercising conral and by applying
well-maststed moions, adequately nd con-
eollngly. the inner msabiity will contine and
Ardhanarishwars form of Sudsshiwa i he form
i Which the fomule process s been united
it he male proces to manifest th fll pover
o Shiwa, The povwer sspect of Sadsshiva it
Gouri -t sternal Power. When in form, She
s of solden colour snd thres-cyed. T golde
force o been centrlized in her fo it fhe
moionlssnsss o the prana-wayus,

When the Power of Sadashi s taken 13 @
separte fom, she is Power Shakini As 3 distint
Wihuddha <hakrs and i dnor Resper, Thix

2

Shakini are_ sbsoluely accessry o scquie
Competence to b ablc o do spnual practces
i the wishuddha chakrs, and for the removal

Shakins s whit liks Sadashiv. She bas also
e fces and thrc eyes o sach fie Ik Snd
arrow, 4 noose nd 1 goad. The bow (chapi
nd th arrow (shar) dicae th concemration
power developed 1o s despest form, Hot yelow
wayus through the cenalization of wyana
Wayu. ke is on the lion part o the bl lon.
e indicaes il pover-maniesttion s
chapa bow) are g bang ind ghan. and
at of SharaGuron) s pha (- War
Biskoshat).

7 Talu

The s chakea s not included in the s
chika group. It I+ the - seventh  chaka
numerically, counting from the muladhars
in e talumul (- Wishwasarstntr, <. 1.
.8 Koulawalitanta, ch. 3. p. 8: Devibhaga.
Nata, T1143). The word lumula bas been
or (e base of the palaine region - the neck.
The repuied commentator Niokania has o
interprted he word 35 Aaha = aack or hrost
(“Commentary on Dewibhagowsa, 11145
So. the chakra stusted n the alomla it the
et

“The ala chakea bas been mentioned in the
been wned in the Soublapsalkmyupanishd,
Tl I s shove the Amtha shakes (vichuddha)
uni below the b chakes ina) (-
Ghakea i the talaka chkra which s boen
Caled the i chake. the i being e
Loha chakea (wishuddha). nd e sevents
being the b chabrs (o (- Yogaopa.
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sssciatd with sexal desire which s fully
aroused in Comtact, Sexwl deie may o g
point love becomes lu. Howsver, Jove hox
Gther forms. Love in the form of Affscion v
saturally expressed towards ane's owa children
forbrothers and sitr, ad fr e,

15 it posible o develop concentetion i the
G concenraton i based on 3 ste of gl
poinidnees of consciousness According o
Bhakiiyoga, love can be spirtalised 10 hat
nany bk - sngle-poinied. concentraed flow
Of ove for God. This one object cannat be &
Seen in the dversified omciomess. Theough
he proces of concentrtion, diversy it rane.
formed o witormity. The heness of &
matrial objeet n thoughtform can b under.
faken a1 he beginning a5 i objct of con
Conarion, As concemiation_develop, he
hought-form changes and fnally is reduced o
What i an wnknow phenomenon, hever xpers
Coced in the materil world This s the exper.
ence ofsuble clements - mahsbhutas which can
b funher reduced o taamatess. These expet
ences oseut when consciousness s n 3 sate of
S o mahabhuias and. taomstrss, But when
ove i fully spiraslaed. even mahsbliutas
Which 11 floded by bhakts (diine love). In
{he mas intenified love in concentation, only
G the form af shiadewata 4 held i con.
degree becomes. snanda. samadhi-soperiove.

e snd holds divine form, and nothing
e Bhakl develops non-atachment to worldy
Gbjects tsge by sage. There are. of course.
Bkt Firs of il thoughts should b puries
and siruualized by yama and iyama, cspecaly
by situalisic. worship. japa (mantiapractice)

o

o b bhaki (iealinic o devotionsl dine
o) which ulimately Ieads 1o agatmika
ikt alLiove. This i he path of bakiyoga.

“Those who are sble o rie thir lligence
o the practice of juanayoga. By spiital
deliberston and relecion. ey become. -
tached 10 mundane objecs and e abe 1o
make comciovess e from warldly thovghis
By apolying aet nei’ (not tis, ot this)
Bibcon: ey zo heyond the world. and
o) in samprajnats somadi. Thi b the ste
of miagozs

I Tayayoga, Kundlin is aoused by coneen
rstion in combination with manra, pramayama
and corin contral processes. of harayoga
The aroused Kundalin cxhibitsabiopive power
o the highes desree, by which. she sbworbs
Sl the creative principis located n the <hakrs
Gubile centres) when pircing throush them.
Nbsotption oceurs i s cotin rder, ands Tnaly,
i atained in sshasesc This 5 the ot of
Amekala. Theratter, the sase o Nirwanabals
ki, A st Kondani henel_besomes
unied with and it sbworbed o Prama S,
This i the fnl Sage of ssampransts samadhi

. Shutashudhi. the i prosss of e
liiyoga, in eaact oeder, 1 rendered n though
i imitaed i thovghts. Tn fct, Kondsimyorn
in thought-orm is bhuteshuddi. The Kl
Eousing which is the fist part of the process of
inking deepl of the rousng of Kondali:
The sheorption of various crestive prncpls
in the same order us scwully takes lace in
e order,

In bhutashuddb. hough is not mixed wilk
intllctualy. Here. thought i merely 5 memal
o melecion, bt . swaciated ith svenion
ind 0 cenuin degree o concentrtion. Con
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o sintal yogs. This i why it has b staed:
When heprincipl of mast s known,  eron
besomes frcdaive and sins snonan power
into bl bod) and oer superpowers
(- Yorsshikiopanishad. 2.6-7).

Mantra in Waikhari-form

Manira does ot normally oceur in the material
feld Manteae are Tormed st the. madhyama
el whersths Gxhibil thei rsative amipatc:
<o under the . contol of Awars-Supreme
Being i i aspect o supreme powerfungss. On
heotherhand, mantras e sheis bl spiriual
pover ofarousing Kundalni. The manta-sounds
S heard a the shabds tanmatrs Jvel. Shibda
s s sound form. 1 s the ia Han’ When
Sty tanmaca cvalves ks (void) maha
Bt and spusha(ouch) tamatra by i
his sound_encray-organization there are 16
masia-unis with the conral bia Hong' In
nganization, 10 matrika-units snd. bis R
in'the sigh_cnersy-organization, 6 mateika-
ation, and 4 matekaanis and o one’ n
e el nergy-organization. Neither matika
i o s occur beyond tis poiat. This
madhyama fhere are. o maniss. Matriks
s progrssively decreased in sze and. at the
Lang' e, there e only § matikas. And there

ot principle; he mahabhus e combined
i csch other in 4 complex manner 10 form
el encrky and matier. Shabds tanmaies
excrey in the materal ik, which crits frose
Sounds. T 3 similr maner. sparsa itz
o tanmate, s tanmates wnd £andha Lo

Mantes - Supra-sound Pover

mahbhuts, ap mahabhuts and prithiei maka
biuta produce respecively the wesory pheno-
mens o touch, siah, tate, snd el v the
B the only source o sound-encrgy. which
produces. sl Kinds. of sound in the mater
nadabindu. o they are non-manira sounds

"The non-manta waikhan sounds camnot g0
they e bl o reac the fammates Ievel
These waikhan sounds. when sranged in scr.
ain form, become the avenues ofthe xpresson
manen waikhari sounds are_ slomerts vhich
Contribute in he formtion of that aipet af
mind which funcions hrough the sencs and
phenomena. These ounds only opersc in he
matrial eld. Manta-sounds’ operste ot the
Superconscions level The non-manta waikhart
Sounds are the lements cansing dsraction
of the mind. This means fhat conscioumnest
 the sensory level xhibics mliformity and
s e i s power. The snse-comscioushens
manteasounds develop concentraion )

AL the sensory evel, one does not hear the
mantra-round. nor sce Isbadewata, Then how
151 posite 10 develop concentaton rovgh
manrs? It indicaics the secesshy of baving
< aurn who has heard the mantra-sound and
Sound which i unmodificd natural, purs sound
Srising from 3 ‘power having bk sspecs
perfect sound s heard” an the shabda. tanmatra
feve

reacher the <hads tanmates evel. The procest
consis of five sages. He it feduces smell
Lanon in deep concentation o ese. tanon.
Ganon 0 touch tanon nd, fnally, 1o tanon
o sound tanon - shabda tanmatr. At this
Tvel mantra-sounds ate efleced. egisersd,
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venebrslcolamn which. corresponds 1o the
hean region,

Descripiion

The b chakea (Plate 10) has cgh_peols
¢ Shrikrama and Giiasars, quoted n the
Vouskalplatks MS: Yogaswirodays and Mrids:
Tatwayogabindy MS: Soubhagyalakshmsupa-
st .45 Gopalatapinyupanishad; - Shiva-
pursma, 33.59: " Skandapursna, 25425
Tngapursns, 18660 1 hox abo been
descrived 35 having siieen petals ¢ - Tara
sy, ch 4. p. 22: Klikapurana, 533,
and 1000 petls ( Brabmavainaniapurana, 126
In specin concentation, the stcen and 100D
pesh ae thonghi o

Oiarily. the hrit chakr s with s fce
downward | - Tatwayogabindu, MS: Narayan-
Spanihad. Mantrs $0, Brahmopinishad. Manira
atiwopamishad. Manirs 137). When the hrit
Chakea s in 4 dowawsrd posiion i i closely
Conncted. with the anahat, 1 i by 3 salk
™ Nogttwopanitad, Manies 136) fs fce
Should e nised upwards for_conceniraion
" Dewibhsgavata. 7409, This 1 done. by
Spcil pranayama, such 1 sidiars (- Mahops
ki, 12). When it ix done the hrit lows
S with s Tace wpwards (- Yogaswarodsya,
quoted in the Amarssangarsha MS: Gopalaa.
Pinyupanishad, Part 2. Manies 60,

The colour of the cight pewals of the bt
chakes s golden (- Medaniianes, quoted i
purana, TR0, and red (  verses quoted
by Kalicarans) according 10 the form of
concentration. When the it chakry s thought
of the petls it white ( - Taruahisa, <. 4
P 22 Brahmavaiwarspurana. 126.5). On the
Fiht petas are sitsid. sighy forms of super
" Skandapurans, 25423, According 1o
Suami Sachchidananda the colour of the petals
i shiing eddish yellow (- Pujapradipa).

Expositon of the Chakras

Tnside the pericarp of the bt chakr. is he
cireula_region of the s (-Skandapurans,
arika MS), and within it the (circular) region
of the moon and. inside tht is the (crcuar)
fesian of the fire (- Gitasara quoed - the
egion i vermilion, of the moon.egion white
nd of the frctegion decp red, Inside it (he
ireegion s sh. celestial wishing s of shin
et (- Mridansante, uoied in. the” Anar
Sangsraba NS).

Explanation

The it chakra s spesially switable for the
practice of concentrtion, mental worship and
mantraaps. The chakea should b rised up
Centration when japa, worship, and concenir
o ars 1o be mads here. I is 8 special seat
for concemtraion on ewai. and o other

5 Anahata

In the regular sixchakra group. the anshata
s th. fourth chaken, but namericaly i the
i cente. 1t s i he chiein o

Terminology

The following are the Tanirika terms of he
anshata,

b g, 1 e 9, . 17; Kankatamalinitante,
G 2.5 Gandharwatania, ch. 5. p. 27. 28
Mintramahodadi. 4.33; Kubjikstanrs, 5262
shuddhitantra, ch. 4, p. 4 Sammohanatania,
Part 2, ch. 3. p. 2 Wishwasaratanirs, ch. 1
b 3.10: Mundamalatairs, ch. 6. 5. 9 Koula.
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e consiowaes, e firt s the Woda
sounds, then Gayat, then. bije-manies. then
i established in_ concentration at ihe. shabda
tanmatra leve, he Tollows the coure of the
Sounds 3 reverse way 50 o feach their
Wedi-sounds arie. When concentration b
comes sl decper, the Wedstounds vanish and
e Gayatri-sounds arise 11 1his manner when
s e o marks, A s sage,
h Ty spesiatzed sounds are heard sparsily:
Then thers s o summation of hse iy sounds
from which aics the sound Dug. Then through
ns”the souce ofthe. manra-sound is reached.
“The sound ‘ong* s fnlly absorbed into Kundalni
form. Again he comes back to the Sound-fom.
of undalini a0d Tllows the sourse of the
Through ki, and reschos. the shabds
Gammatra Tewl, n this manner, by going up
and down through sushumna sain and asin

Now the gurs desies 1o give manira 3 waikhri
Kundalini, When.prana 3 operave, e sogs-
Superpoweeis manifensd. and Kundain becomes
Colld: but when prana s contolled. kundabai
s aroused and spieaal concenration becomes
o normal mode of being. To give manira o
Wik form 1 i3 necessany 10 sdd clements
1o the maniri-sound which wil impart sdibiliy
ine mantractound i alcred m this way both

ana and Kundaini become cale. The £emuine
antra-sound is firs sanslerred 4 he ruefied
o sensory form and i relcied in he puried
Sens-somsiousts. From sense-comciousnss i
pues 1o the willmind and then i becomes
finally, motor impulses which sctivate the
apparatus To voice production o produce
Teplica of the mamrasound in a new semory
reduce the waikhari mania o s orginal sound

form. The gura_uters the waikhari_mantrs
i chovn diciple who heae i he gurs o
Smparts he. prana and spietal powers 1o s
dicipe o make the waikhas mates work. The
S docs ot wih 0 ater he mantes o those
Who'are ot prepared fo i, because 10 them
maniEs appears s meaninless sounds. Even it

“The mere sound.form of the waikhar mantra
s without spirital power snd._supesponer.
o manira s wcles Bt i 5 diferent when &
el prepared diciple hears s manrs fom it
Zura. The guru knows how 1o srouse otk
ranforce and kundalini-power, which reside
in the manira v coied forms, by apolyine
appropriate processe. This is the srousng af
R maoura- imparting I 10 the audible manie.
According 10, the diresion of the g, Uhe
of'a very high order is abe 1o impar o his
horoughly tsined disipl on elivencd maies.
clled siddha mantes, ‘Which docs not reguie

The. suditory sound_facor o the maniea
s ot neless . the semsory Tevel. First of il
0 he only form o which the maniea can b
Tanmatra Tevel by deep concentaton. Bt it
must come from & url. The poeresncss of
e waikhark mania 1 maily due 10 he eans-
Toemtion ofis genuine normal sound 1o udible
sound. But there are processes by which the
Sudible mantra s made powertl nd s spr-
aalty s swakened. 1 this s ot done. the
made living, it xhibits various powsrs. On the
Spiital side, Kunadain-poner is awakened and
s gkt moment kundabini maniess i
e Tstadewst i alo made o appear
o4 lving material for by the manie.

control) and japa (sound-proseee. the spirusl
power ofhe manira hegin 1 be aroused and 03
STl sonceniration becomes. ninierupied
Concentratio s mascred, and hen dharans
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rajanira, 2183; Purashcharyamawa, ch, 2,
903 i 6. p. 490; Shadamaayatantr, 5266,
D5 Shiwasuaghits, 516, Goulamiata,
warodays, guoted mAmsrasanggrabs MS:
Midaniantes. quoted in Amarseanggraha MS.

2 Auabats i Cabode), mentioned i the
Bhutashuddnianta, <h. 2 .2

3 Padma-sundara beautal lows). mentoned
i he Nirwanatanirs, ch. 7. p..

4 Duadasha (the wwelve), mentioned in the

5 Duadashadata (he nelve-petaled). men-
onsd inthe  Shabtananduarangini. 4.39;

© Suryssanghiyadala (the twelve-petsied,

7 it padma hear lows), mentioned n the
Kumadhensianiea. ch 12,9 15 ch. 13, pp. 15,
hamnilatanta, ch. 8, p. 65, 66; Gandharwatanira,
Ghe B, p. 305 ch. 29, . 112 Tararahaeya,ch. |
P 2iCh 3. 18; Bhutashuddbitsnta, ch 2. p. 2
T8 13 Shaktanandaacangini. .34
.14: Rudrsyamala, Par 2. 7. 19, 43; 0,29,

S Hiitptrs (heart ptal = hart otus, men-
tioned nth Bribamnilaanrr, ch. 5. p. 65

9 Heitpankeruha. heart lows). mentioned in
he Rudisyamata. Part 2. 714

10 Hiitaroraba. hese ot mentioned in
he Purssheharyarma, .5, . 357

11 Heidambhoja (heart o). metioned in

12 Hridambuja (heart lows). meationedin
antr,<h. 15, p. 23; Shadamayatantr, 134,

1 ridab (heart o), mentioned i the
Rudrayamala. Part 2, 6010

4 iidaya. hear = heart lows) mentioned
P 14 Kamadhenutaniza, . 13, p. 16: h. 15,
.24; Kularmawa. e 4, p. 19: Gandharsatars.
G20 o 00 Namramahodadi, 425

15 Hridayambioga (hertlotss). mentioned in
e Summonanuantra, Part 2. Sh. 4 p 4
Rudrayamals. Pari2,$7.1. 3. 3,475 59,33

a

16 Hridayombuia hear lows), mentioned in
e Sammohanatants. Part 2, ch. 3. p. 4
Sharaduiakaranis. $.133: Rudraysmais. Past

17 Wity (heae lotws). menioned
in the Wishwaaratuies, ch. 1. p. 8 Kewlawal:-
ntre<h. 5. p.5.

1 Hridayabia (reat Tovus), mentioned i the
Rudrayamal, Part 2. 3934
n the Rudrayamata, Par 2, 59,27

20 Hritpankaja(hest ot menioned in

posion

The anshats s shuted in the besnt regon
samuchchaya, 520 Sammobanatania, Part 2,
3, .2 Wishwasaatames, eh. L. p.
Koulawalitantrs, b 22, p. 50: Shakiinands
27.62; Purashcharyarnava, ch. 6. p. 490 Shiwa.
Canghia, 3.116; Yogawwarodiys and Mrdan.
i, duoted in Amarssanggraba MS: Towa
Sogabindu MS). The snhaa i calld the hesr
Totu becaune ofislocation i the heart region

I the Waidiks ccounts. the anghats s s
been termed hridaya (heary (- Narayanopa:
ishad, Manira 30; Brabmopanishad, Maniga 34
Mahopanishad. 1i2). because it i situaed n he
et region (- Yogakundalyupanshad, 311
kad, Mantrs 10). I he Pouraniks scount,
{he anshata has becn descrbed 85 heing sted
in the hart region (- Dewibhagawats, 11145

The actusl locaton of the snabats i i
ity in the heart region, but witbin he
Venebral column conesponding 1o the heat

Descipion

There is a beuutifl lous, stted shove the
of the bandhuks flowsr (Pentapetcs Phocricea
Monier-Willams) and bight. which poseces
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Do o he tansformed into dhyana_(decy
concentration). When manira ix made fuly
ealened by japa. dbyana snd worship, Kunds
 Tmdevats,

Except in s of an enlivened maniss, al
kb manteas should be sroused by Gerain
specfic processes. They e complicated snd
Thse processs consist n apa of ertain specific
waikhar maniee i 3 ceiain order wih 3 num.
b of nysss (s specil method of purfcation
by placing hands o certain parts of the body
Wi mantrast, prasayami. and cerain modes
of concenteation, The mos important i+ the
manis i which i B heen Tt due 10 a0
hcrsion of sound-form. The naural manira.
Sound b been changed 1o the vibeatonal sross
Sound lleted by the action of 3 vibrat
g mechanivm. This 3 waikrssound. The
maniasound 1 the pure normal sound ncins-
il asociated with power which is capable
mantra-sound which  is spprehended withow
ny modfcaton i supercomsciomness, s
e, where 1 proces of modiication takex
e, This modifcaton is mcevsry 1o is fhe
Sound a shape which can be reproduced 5 &
e power miting manta-sound become Lt
i sound Tcto i reproduced, i 3 modiied
o, 54 waikhar mianga-sound. The origiml
& Nirwanopanihad, 319, The mantra-sound
s ot produced through. instrumentalization.
b s normally from Kundlin poer, his
oy a vibrating body. but unmodificd and normal
Our abjet s to retrasiom the waikhari
manta-sound (o ndbits mana-sound by srous:
Towad, e amabat-mantzacsound Wil arise
Rormaly

There is ighly complicated Waidika method
of rasforming the wikhai-manrs by specia

Manta - Supra-sound Power

prawayama in conjunction with & sixfld process
by hich the resl mantra-sound i relased
Sent-comsciowaces o the sound ream which
i< Shabda tanmmara, here th natoral maica-
Shikhopanishad, 2.13-18). The  non-mantra
waikhar-sounds_give an_ inellccuual iterpee
Tation i the conseons feld o are reduced o
mere impressons i the  nonconscious ik
They have no possblty of resehing the supe-
conseions ied Bat the waikhar manic-sound
centttion, which then pirces (hrough sense
consciowness and. reucher the shabds lamaica
pertce sound-form.

(vaikbart-mantrs) remains hidden. hat maniey
does ot praduce sny efecs. When he mantra
s made lvna, i gives il esuls The manra
docs o prodce any el eve i one makes
millons of japa' (- Kulamava, ch. 15, p. 75
whan e Manie-chaitana the. Tt imparation

e purfication of the mdis (power-nes) and
concentrstion. This supet-puificaion s s
E0"by brsath-control and eterml parfsstion
o1 he body. 1t hax becn sated: “An excelent
means 1o make manirs. sfcacious is concentra:
on on divine Kundli, esiding o muladhics
on o the madis” (- Mundamalatunza. . 6.
P 12). In 0 general way. the purifcation of the
s s ecessay. and in stained by pransyams
Specifclly the. puriicaton of suchumna it the
most important. It 1 sHssied by Kunbhaka
(eatisuspension. 1 is also possbe 10 make
i stted The manin becames efctive by
concentraton alone. without any physica pro-
e Concenteation should be done 1n the hrit

us
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the twelve (matrikar) lttrs from ka (0 tha)
of vermilon colour (o s petlsy: it s termed
ndhats (- Shahabrampona. Verse 22). This
means hat the analata <hakrs (Plte 11 has
pesi are the matrik-lttrs o, Hhons, sans
g, g, chas, cng.jans han. nons. ans
ind g of vermilion culour. The colaur of
decp red (- Shaligramanighantubhushana, push-
paarga flower roup) Here,the decpred colour
Shoud b aken. The colour should be T the
Wiliams) which i+ decp red ( - Waidyak
hahdssindh)

s n the Kankatsmatimitates, b 2
P55 Niwanstantra, ch 7. . 9 Gandhrwa:
Lt . . p 28: ch 5, 5. 59: Bhutashuddhi
b 2, p. 2 ch, 4, p. 3 Shiwasanghits, 5.116;
Rudriyamala, Part 3, 22.8: 27,63 Govtaiya
ot 3449, Mantiamahodsdni, 4,33
Shaktsnandatarangin, 412, 29: 7.14: Kama.
dhcnutamrs, ch. 13, p. 15:ch. 1. p. 155, 15
P IBLch 17, .23 Brlhaifsanta, 5. p. 65
anis, 5153 Shadomsato, 5266 Yoga.
Swarodaya and Mrditanics, quotcd n Amar
Sansaraha MS: and Tattwayogabindo MS. There
S the. pure white svien-petalled ot 1 the
hear resion (- Tararabasya, h. 4, p. 22). The
anahits s s b called hidays. chakes with
e )

1 the Waidiks ccous,th snahata b becn
descibed s having el peals (- Yogu
Shikhopanishad. 1.173; 59). That the anahata
has twelve poals has alco been stated in the
Poursniks ccounts (- Shiwapurana, $h- 29,136,

735405 111,43
1 s besn tsted that the colousofthe petls
of the amahats s deep red (- Karalamalo

e eh. 3, .5 Shiwasanghits, 5116
Rudrsyamala, Pt 2. 2.8 Mridamitanta, ot

Exposion of the Chakas

el in Amsrasangarsha MS): Mayatanics, auoted
by Wiskwanaths in his Snachakrawivri). The
Colaur of the. petl i st stted to b ed ke
e rsng sun (-Gandharwataisa. ch. 5, p. 27
Rudrayamals, Part 2, 27.62: Gouarmiyatinis,
 Shakuanandatarangini, 4121, shining_red
 Bribanailatonira, ch 5. p. 65). shining sermi
Hion (- Tripurssarasamuchehaya, 5.20: i
and ellow (- Dakstinamurts and Inaoarnawa,
ot in Yogakalpalatiks MS: Koulawsitanrs,
a2y 501 yellow (- Sammobanatacs.
anir, ch. 2, . 21 In the Pouranika accouns,
he colour of te petals of the anahata ha becn
Siid 5 red ke the sun(-Shiwapurans,
51 29.137) and red ke th i n (Do
B, 7.35.39),

The sbave sustments indicae tht th colour
red, shining vermilion. yellow, dark bloc-yellovw
und white. Tho ifcsaces in soloue re duc 16
e nature of power.caditions and modes of
oy e pracitioners s desp s

I has been accepted i the Tantras hat the
welve mtrikileers from kang 1o shang are
of the mavrikadters s been stted 1o b
Vemilion (- Sntchakraniupana, Verse  22).
deep i (- Niewsnatsnta,ch. 6, . 91 molien
2old (ot i, iming 7ed) (- Koulawaltnies,
S22, . R, red (- Rudrayamla, Part
57191 Shining (- Kankalamalintonia, cb. 2.
P9 and white (- Bhatshuddbtmes, ch. 2
b

The matikaceters are arranged. from right
o ki

There are el speifc quliies(writi)
on'the petls ofth nanta. rranged from right
o et i the following order (1 hustlacs,
@ fravduience, ) imecinion, (8 repentance.
) hope. © anicty, ) longing, (8 in.
parialiy, () arsogance. (10 Tncompetency
{41 diermination, and (12) an suitude o
Commentator Narayam in s commencary on
Hangiopanishad,  Mantea 7). Tagaamohana

2
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centreon Kundatini i fom, The power develop-
ing from concenteation will make manta <fica
cious (- Mundamalatanta ch. 6 p. 12).

"The waikhari-manies should ko be purified.
Otherwisejapa will ot be efecive. An advanced
process of mante-urification is 4 follows.

Firt,  sssume  sddhsana_(aceomplished
postre) with th I eel e ighily against the
Derincum, and the right heel sgainst the ot
of the genitals: the body is kept pefecly seght
and motonless. Then the apana-wayu should
be' e by sl conrscton. with breah-
suspension. By deep thinking, make all the
leters of the manza one by one enter hrough
the sushumpapath nt0 muladhara and s
them to Kundaii who i in the naturs of divine
consciousnes: then make. the mantrafeters,
one by e, enter into adihiianc, then into
maripurs, anahats, wishuddha, s and sub.
sara. Think decply that in the moon sphere of
{hiscente, the mantelers rs uly suturseed
wilh Tie-subsance (i), Again, by decp
hinking, bring the mantra o ajna_theough
S snd then 1o wishaddha, anahis
manipurs, swadbishibana snd muladhara. There:
e perfor rihi s and. ofher nyasas and
then make japa of the mantza one thousand and
cight tmes. By his method he maniza should
b puiied (- Purasheharyamana, oh. 2,
P90 1)

A mantra which hs been prified and aroused
by lifeimparation. and ssengthencd by cere
proceses of japa produces astounding results
Manira_ becomes cfecive. by apa. Japa of 3
Hiving mantes should be done o get the desed
et Jupa 5 o e formss wachika (verbal,
upangshu (mutiering) and manasa (mentl).
When a manwa is leal uered and is heard
byothers. i i wachika; when o mania s utered
in voice so low thal only the person himself
and nobody cle hears i 1 i caled upangshu;
and hinking of or cancenteaing on the e
of mantra i called manasa, Japa i tha process
by which 3 chain of the waikbart manira sound
i formed i conscousncss. Sounds Should fst
e conrecty produced and 3 clear picure o he
Corrct sound should be stblised i the mind.
The' gury ters the coree sounds o the mantra
and the disciple hears them. By hearing agan

and again fom his guru. he leams how 10
produce corect sounds. He himself then uters
The mante i an sudible manner. When he hae
mastered the correct sound prodocion, be
practses the production of corect sounds i 4
o vorc. He'concentates on the sounds of he
mantrs when he ters the mantrs. Manis
Sounds uered in his manner develop concents.
tion. He then practses 10 produce very low and
hythmic - mantr-sounds.  concenraing on
e sounds. This develops he power of concent
o o such n exint tha he i able (0 ke
menal fap.

In mental japs, @ s sound-form o e
manira 8 created in comciosness by thinking
of the. manta-sounds. These. sounds are of
hought forms bsed on corecly urered sounds,
One” though-form of sound follows another.
“There should be concentation an one oz
fom of sound, 4nd sonsciowness must hod it

out leting i dissppear. This s he mants.
unit of concentraton. AL the end of one sound
hought-orm there is  bretinterval and then
e second form i ercated: In i way, when
onehundred sound-thought-forms e cesed
and the intrval are amos zem, and concen.
{ration 5 such that ths whol. chain of one-
Hundred Soundhough-forms without sny bk
anywhere i held fnconsciovsess, the conceni
thon is caled hoding-concentaion (Uharaa).
The concentration of one-nundred units 1 e
owest type. Concenteation of 10000 unts s
ofthe mium ype: snd ahove it s the igher
ype. In any 1pe of holding-concentation
1he image of the sound-form shoul be fimly
held - comsciousness: the second image wil
eplace the Tt but it will ccupy the whok
Consinusnes, similrly with the thid, Tourt,
i, ctc.. unil 100 ae complted. Concenirs.
o shaid na be broken off between the it
vl of image formation, but pas from one 1o
another, il the whole <hiin. is compee
Firt, 100 chin-formation should be pricised
Ther 1000, 10000 and upwards, should be
done ina graduated manner.

To explin it more cleary: one mana
it concentation i this: concentration on the
Sound it when iered once or. concentrion
on the. thought fomm of the same. when ot
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asigns the quiltes and_dheir order_as
ollows: (1) hope. () anciery. (31 endeavour,
@ "mineness (5) armogance, (6 incompetency
@) discrimation, (3) egosm. 0] sl
ness, (101 raudulence, (1) ndecision, and
012 repentance (- Footnre 7. in connection
with the verse 104, Mahanirwanatanies).

Wayumandala (Air-region)
Here (lhat s, in the pericarp of he lous
Kaheharama) s the s region which is
hexagonal  Guranged by nierlacing w0
wangles) and smoke-coloured ( - Shatchake
siupans, Verse 221 T ha been sed th he
way (i) Creion) i in the pericarp (of the
anahatay ( - Kankalamalinanes. ch. 2. p. 5
Shakianandararangini, .30; Shodamnayanis,
326, The e rezion s sx-comered (hex.
agonal) (- Nirvanstane, ch. 7. p. % Mridani-
airs, quoted in Amurssangerhy MS: Yo
Lawopanishid, Manira 93 Yogshikhopan
s, 1177 5.14) The sie-region has sho been
described 1 circular wilh St ponts in- the
Dewibhagawaia, 186, and Rudrayamata, Part
21 5733 Ty sxccomered region s smoke-
coloured (4 mixure of black . red colours)
 Mriduniantra, quoted i Amarasangaraha
MS: Mayataniri, quoted by Wishwanatha:
Dewibhaguwats, 11561 1 ha aso been sated
s eing black in colour (- Yogatatwopanishad,
Manira 95).

Wibin it (vilin the ‘sicrogion - Kali
Charana) i the pavana akshars (tha i, he
matnkaskehors - matika eter. of pavan
Which s the s germ manirs an, pavan

i s Yo - Warnabiakonh and Bejshidhana
puwam-abshura is Yang bija - Kalicharans: pa-
Wana-aara s Yang - Wishwanatha) which i
Smoke-soloured and with four arms and sesied
on'yback amelope (- Shchakraniripuna, Vere
23). Pavanakshura is wayubi which i Yane.
The word sk means bija (- Commentator
Shankara It has been sated (hat wayu-bija
(Hamg) i nside the six-cornred region of ‘e
- Niewanatancea, ch. 7. p. 9: Summohan
antea, Part 2, ch 2. p.2; Shiwasanghita, 5116
Niridsnitanis, quoted in Amarssanggraba MS
Yogustwopnishad, Mantra 95; Dewibhaga.
w1189, Wayu- i s seted n  black

antlope ( - Mrdunitani, quoted in A
Singaraha MS). So.the fom of Yang-hila s
Smoke<coloured, fourarmed snd seied on o
black amelope. This i he form of eity Wayu
According (0 Kalicharam. there should be an
ankush (z0ad) in the hand of Wayu. as Waruna
Holds i his hand 4 pasha(noose) The con-
centeation form o Deity Wayu s llows,

Wayu i smoke-colourcd, our-armed. hoding
in one orhis hands an ankusha, and sesid o 5
Hlack antelop.

s becn stted that there is the cirular
reon” of Wayu wikin Which lis the
moke-coloured sir-letter (Yang). wilin
he circular region) 5 4 sixcomered rgion
which i the scat of the Deity snd here o0
Should concentate on one's own e,
Concentation on Wayu should also be. made
here (in the Sccomercd segion). Wayu i
extrmely Subdle: he & Suprome B
hen without form, and when with forn, he
i in the mature of Sound: .. s sca is o1 the
black anelope: he arais boons 1o the thee
worlds, s ery Kind and wears 3 crown: he s
B himself (- Rudrayamala, Part 2, 57.35-5).

™
Within it (within wayu i - Kalicharana: that
s within the bindu of Yang) s fsha wha is
merey. bright and ke hangsa, and Wth s
o hands Shows the mudras of dispeling far
and_graming boons o the e works
© Snachakranirapam, Verse 23)

The cxpresion, ke hangsa (hangsabh)
requires. explanation. Kalicharana has ot %
plained i, bt quoted 4 pasage saying that he
desied Gne is splendorous ke en milion
moons 11 indicatee that h i ke the moon.
hat i e is possesed of the colour of i
white Sharkara and Wishwanatha nerpret
“hangsabls 1 e the colou ofthe sun. hat i
sed.On the. other hand. the commentaors
Ramawlubha ‘and Bhuwsnsmohana. raslae
it white colour,

s s one of he i Stivas. s has o bon
called Khwara. So Ishwars s one of the Shivas
- Rudrayamala, Part 2, 25.53) The prsence
of Ishwars in he six-<omersd “air-region s
been mentioned in the Tantas (- Nirwans
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o concentration-enerey

“The. mantra forms af Lakin are lng and
Irine. ain.kone. Wang ang. san. K, g and
Rsou and those of Rt o mang and ans

4 Hrit

The bt chakra s not been included in the
Shhan, manipura, anabata,  wishuddhaand
. The point s thist I Bt an independont
Chakcn or & name of th anahata chakra? Lot ws

W has heen sated that concentrtion showld
e done on the asa-bija (ihe manira Hung)
e hrdaya, tht b, the chakea situted i
the heart region. (- Nilatames, <h. 5. p. 91
1 ha been mentioned along with the swadhi
sana nd vl franipua. 50 the <hakta
' he hean seson s anahats. Hridaya (hear)
(manipura 10 the eart, and from the heart
o the throat (wishuddha | - Todalatnie,
Gh 7. 14} Here as i i snabats. Concentes
i the twve-petaied bt fows(chakr
(- Kamadhenutantra, ch. 12, p. 15). Here. the
it lotus i ceary anshita. Also, concentesion
et i the Taminous it lous hving twelve
petls (- Kamadheoutanirs, ch. 13, . 15,
5'is anahta which has owelve petals. The
g two statements, conceniation shauld b
o on one's own Shaki manta i the twelc.
petsied it lows [ - ibid ch. 15, . 19); Con
Centeating on Kamii (Fower) i the pericars
of the twelve-petlled bt ot (- i, <. 17
B 25110 is ot quie lear o the staement
(Kamadhenstantea, <h. 15, p. 24) Fiet con
ere the it Jous may be the anahata hecaune
ofthe previous stement fid. ch. 17, . 23)
Tn' e satement Concentraing on the

a0

Ruashana ()b in the e region
Iying nside the i ot (- Kamadhenutanta
b 1. . 16, s diffial o determine whether

ndicate that it i
The fripara ind i padma il e

anshata chakra in th. Tolowing veres: con
Centrte on Shakt i the hrtpses; the
and jiwa: e Bt lotgs s wcive peals and i
Tuminaus; her concenration should e dons on
God Shia (- Brihannltams. h. 5. p. 65
the eart vt concentration on_ Kakini
 Kularmawa, <h. 4. p._ 19 here the heant
Stands for the snihta. o the Tollowing vees
oo (- Gandhrwatantes, eh. 5. p. 39% o
Concentation o Kl wh. i in the for
of mantrs. lons Wit Tumiaous Bans i,
Sated . the tangle of bt (- ibid <h. )
P 109 th. tominous Hrne (3 i mantrs of
Py i n th hi o i ch. 25 p. 112
e mysa should be done i the bidaya
Chantramaodadhi, 4281 bt padms
araraharsa, h. 1, p. 20 the i pore et
orus (- Bhurashuddbitonia, ch. 2. p. 2 bt
otws (i <h 4 p. 4 ch 6, . 6): secig
Braban in the b lows /i ch. 5. 7. 4
Goddens Mangala srid othrs are in the bt
otus (il b 5. p. S): Rt lows is yoma
otws b . 10 . 9): concemeaion on
he”swadhisthans, then i the maniprs, then
' the it oo, and thersafier i th wishaddha
Ghakra (- il eh. 14, p. 121; the flamerike

(i o) it the b where it should
(Bt Tots) with twelne petals in which sre he
letes from kst ha where s Devy shwars
(= Sammobanatanic, Part 2. ch. 4 b,
ridsyasaanis ( = i o) ( - Wishusrs.
s ch 1, . 8: the twelve petaled iy
Srsss (- Koulawaltanzs, ch. 3. p. B the
welve-peailed ridayambais ( = i ows) de-
here lics Deiy sha | - Sharadailakania,
SIS Ban g b e s - Shalkan
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penciraion of outer objcts o consciousness
Centration is mierrupled the one tound sppears
s hree Sounds. But n decp concentrarion the
Uhee sounds become. one. and Insepurible
and their connecting links are under conrol
This ha becn trmed bahyabhysntars-madhya
ke (extermo-inerno-mediaa  process)
meant e outer sbjects, and by the interal
consciousnes, and the migale i thei connecting
Tinks - the semes, Thi is he procee of senir

At the sensoy el the hree sounds. are
actually v sounds - ihat of 4 and 0'; the
W and u sound-powers sre transorned into
pingals and ida_power-ines which maiatsin
hspiration and expiation. The silen s sound
" sound . <xpiraion. The. third sound
disappears e inierval between cxpistion
and nspiraton. The s ccaes becawse the
because impiration i induced by (he pingala
low. So " and ‘w can never be united nless
e pikaalacids flows e tanslormed o
Cxpirtion are changed o kumbhika (reath
Suspension) In sushumna-flow s and 0 are
unied 10 sfct "o which i o sound siartog
Swadbishibana, manipurs, anahacs, and wishud:
ha, where the genuine 'o-sound s heard
Then o' puses the s snd theretir the
becomes fnked. 0 ' and sfets one sound.
The one sound now psses the s and
entrs thesahascrs a0 s shsorbed it Shabda-

From the pranawa-sound mateka-sounds ase
Sounds,Trom g’ o ohang” The matrika.
Sounds’can sgain be transformed into prarcava-
Sound, and pramanasound into Kundalin by the
Soun are combined with ong, vir g ons
on ans ong in, . By this proces, the matika

m

sounds e graduatly absorbed o prinav

However, mavika-sounds. possess speciized
povers which are sroused by e, manis
Conquering powers st the spiival leve
Eives mmortiiy by brnging the disciple beyond
mattermind. and. at the mateial levl,
Al sounds: it s all-pervading. The g
Sound 1S sll-pervading, and in the naure of
Sracion, It sreues sfection . . mind
tion. The “ingsound promotes growih of he
body and_general welfare, bt it o swies
srest disurbance and pin 1o those who.sip
ihe power of ightr secch and s n the naure
of purity. The ‘ang”sound imparis vl visour
and s the evence of seasth. The g sound
prin and sorcow. The ring-sound is the pover
Causing agitaion and i tremulous in harscer
The g s prosencs charming splendour
ment, The g sound s alo. bewildein
The mg and “sing.sounds are pure semience
and chatming. The ‘ons"sound b 1 he natwe
1 spece and v emdomed with the power of
Subjugaiion. The ang (it s 1) -sound has
e pawer of contol avee anmls o s bewiler

The “Lang'soundgives happiness and pro-
ang s removes. all obwaces and s grent
The' ghang-sound ives good forune nd sops
what - not o0 The ‘hugsund s migh
The chang sound i formidabl. The Jang xouni
desioys 4l el and caves s The. Jane
Sound destroys unspisitaliey. The “wang sound
endowed with saperpoer and is e desoyer
o all discases. The. thong'sound s moon-ike
indis helpll - concentation, sad bestows
Pl The “dhing sound gives wealt and
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andararigii, $341 the twelve-pealed it
Totws with the 12 ltters from ki (i, 7,14

The terms hridayambhoia (s ri_lots)
(-Rudrayamais, Part 2, 57, 133347, $9.23).
o ( = bt o) (- il $712.14)

ritpankeruha (= it lotwt) (-ibid, S713)
ritpadma (= bt oty | - i 57, 19.42)
b (= it lons) (i, 59,24

rdayakamala (= it Tows) [, 5927}
rkdayambuga (= beit o) b, 59.25
B9 ridabs = brit lowe) (- i, 60,101
and hedambuja ( = hric o) (- Shadamnaya-
ante, 41433 st for the anahsts.

“anahaia s slo indicated i the following
bt Jous, and then 3 sisicenpetalied lous
( Rudiayamata, Part 2. 6029 Here the
bt Jows 15 clealy the anshats, The leers
ot (- Mabamirwamatanta, 5,114, M i,
e it o tands fo the snahata. Hetsaroruhs

it o) i decorated wih he leers k.
Charyarnawa, <h. 5. 7. 347, Here, the it o
Sands o th anabita

Show tht the it o . ite various mames
Sands for the snshata. It s supporied by the
Wadika accounts. It has besn sated that
hae twelve petas (- Yogachadamanyupans
dhad. Maira 5). Here the tows i the heart
212, The heart means the.los siuated in
e heart region. and i ltus her s bt
ith s T downwards, i suated in the heart
 Yogursjopanishd, Mantra. 10 This chakra
b amshate

he Bt ot sands fo the snahata The order
of the shakess o £iven here 1: adhara. (-
e manipurs, ey (it o). wishudd
Snd i (© Shiwapurans, 5.328) Here the
adihana b ot heen mentioned. But it
15 staed tht hrdaya. tha is it o, siands
Between the manipues snd_ wishuddhi This

he heart region) i o be ot thrugh he
brabma i 0, the sabasrars which i shove he
velve praled lows(zurs chaken) (- Shiva
purana, SSSL59). This bt padma s e
nahata. Concenteation should be. done_on
he suncoloured () lows, with 12 pecls
hich e decorsted with the 12 I fom
Koo, and i smide the heart (that i the
it otw) (-, 50,20, 136.137). This Jotue
s clesly anshat.

o the anahata: concentrtion s 1 be done on
the leter v ying n the heart (bt
lotw) (- Brabmspurans, 61.4); Shiva i sitted
in the sabasra, e exchrow region (1.
e et region (i chakra. he hront
region (wishuddha chakea) and the heart egion
(i chaka (~ ligapurana, 221.26) The
ayasa of the mantea Hang shouid e dane in
e muladhacs, of Kang o the bridaya. heart
Tows) of ng in the exebrow resion (ajna
chakra), and Mg in th head resion (sahas
Chakra) (- Dewibhagawat, 7407). T his
order - ana region, senital gion. navel region
heart regon (- Dewibhagswats, 11143 the
Bt ot n she s region s anghats.

We have toivestgate frher to know whether
e it is an independent chakra. It has been
taed tha mental worship should be done on
P siusted in the hrgundaika. (vt lows)
" Gandarwatanrs, e 11, p. 43, Here the
itpundarika s heit padma (it chara). Con
centration on Goddess Durga, who s in the
it padma (i Tt i 1o e done (- Maya
Gmien, eh. 5. 7. 7). Mo probabl, here writ
chakrs has begn indicaed. Hit padma men
Kioned in-the Wishwasaratinrs, ch. 3. p. 30
e done on Shiws and Poer n the it pudma
 Mundamalatania, <h. 6. . 10), and oo the
Guaddeds Katiks 1 bidayambhoja. (bt padons
and Bridayambhoja may be it chakra. Tt has
boen staied that bt padma should be_given
a5 0 seat to the Goddess Kalka (n menial
mohana. inerprets he sightpealled lows in
e hear a5 the seat. In this cae i s th bt

n
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oot forne. The “nang™ound is the bestowsr
Sl sucses and cuuses nfotuaton. The ang
hangsound Jeads 10 religons auainment and
1o puriy. The ‘dang'sound Is plessng and pro-
e growth. The ‘dhang sound is geea and
deveope ranquility and ives snjoyment. and
liberatin. The ‘pang sound s suspicions and
e cemove of sl obstaces, The -phang-sound
sound is the destroyer of l el and splendit
The bhang sound is gl and the desrorer
of worldiness. The ‘mang sourd cases empla
tion and comity. The angsound i al-pervad-
ing. The ‘rangsound canes pain and Scknes,
The Tangsound i splendid and il sostaiing
The “wans sound promotes welfare and e
pury. The hang sound 1 purs and besows
ks The dhang-somd i+ purs and.leads 1o
Vinie ind causes wealth and.the fulilment of
ledge. The shang sound_sives spiriual 4nd
vy knowlodge sad s splendorous. 1 . a5

apertin n s individunt harscteriai manner

The ponerline creaed by the operation of the
power s calld @ specific marm, Which 5 1 the
e e emiting spciic sound. S0 3 matika-
it s 3 pecifc power i speciic sound-form
Each matrika-unit s 3 manie. Some of these
maclkunits, when combined in a definte
manmer. cresie specfc sound-power i a bshly
Conceniated form, These are th bijamaniss

Concentated_powers in Sound forms. Other
i ar sho srcated. And fnaly. the Wedu
crsive. clements contained in. the matika.
it grow thiough. the Gayatn manra. and
culninse In he Weda. Here the arrangoments
i coure to form words and, . the same
time, oy become. mostly minus nada-bindu
Thee words appear o be more lie 3 languaze
ks has heen rastormed n e Weda
o carfid form of senience. containing

e knowledge pattcras of both_cosmic and
spiral phenomens by specalized leter-
Sreangements. Here, mantra-powsr s los
spiritual knowledge patterns. The real meanings
of these knowledae-buds camot be deciphered
Wik the hep.of mers linguistic knowledge
natons e only known fo the yogis who have
Tealized manera and 45 gower rsnsformation

Mantrs s two forms of power: wachaks
pover and wachya-power. Wachaka-power ix
Kundatod . sound-form. Kusdatns hersel is
mantra-sounds ars reduced 1o Kundulini-pover
o then. kundalint sesumes the approprisic
isciples i tht form. So manrs_sounds ¢ he
ransformed into Kundalins when he sppeare
s dewats, When. 8 discple is sbe. % ths
form into supcreoncentration, and s folly ssta-
Blished in i dowata will sep by sep. be 15
coled into Kundalins shd Kundshnt will be
Jes Supreme Comciousness. This i the wachyi
power af mantra - Mahakundalii a5 Supreme
Brahman

6 the manies s bija-mancra and s imparicd
by g dirctly to i discile, it will produce
quicker and heter reslts. A bimaniry B the
epostory. of immense. power n 4 mos con.
Convrted form which remains Iatent in b
Thi laeot powsr is aoused by the. manics.
proces dicioned 10 the dincile by i gure
The sound aspect of th power raduslly becomes
mors and. more. arsied and, wlimatsly. s
i herelf assumes. the form of Iabadevats,
Libadevata, 5 hat divine Torm which arises
o e bijamantes when i 5 absorbed ato
e i 1 arowed. by the mantr-process, the
Sound i absorhed at  coiai stage ofconcentra.
on imo Kundalink and Kundalini manifess
Iiadevata. s the divine form of mantrs
Ihiadewats is the maifesed Kundali-paner i
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pursna, 33591 the bt chakes s abso been
Chakra s cight petal, More deseription of the
i chabra has bcen given here: The excellent
igankaja it o). siusted in the bridaya
Joma ith manrs; i the pericarp of th o,
Concentration shoud b dane o the sun, moon
ind fre . gemmed st should be thousht
O 3 delicate. eswitl, red ke morming .
n "t form of the mamrsleicrs and with
e forms of superpon et s petis: concenta
ot (-Skandaporins, 25.4.21-4). Here, the
Bt chikra has besn descibed 45 having §
peal of red colour, 1 which e sied the
e sun, moon and fire, and & gemmed seat.
s an sxcelent lows o cancentrsion.

I s been stated i s furher cxpositon
at the cigh-pealed lows Iyng wih s 36
outr aspec; n s pericar s the. (crcuar)
S egion within Which I Shiwa in s most
S apect 1 Skindspurana, 620, 155-4)
according 1o the mode of concentation. I
s been staed that Soncenration on. foi
dewats s made in the it padm. (et chaksa)
peals (- Brahmawaiwariapurana, 126 The
Thousand-petlld. ritearoruha. ( - bt padons,
LRt hakes) has o been mentioned in the
a4 heen described a5 having sixcen petl,
I has ben satd that e thrce s (soshorns
. ida and piazale) have been anied i the
5 he seat for concenraton and manira japa:
o this chakea arcs in the hrdaya. (hat 5,
Iying i the Reart reion) s called the oriinal
R W ——
iy

I another desripion. it s been sated
hat “he pundasks n th bridaya (he hesrt
rgion) s shove the vl (mamipurs) which i
e matwe of spintual nowledge, nd s

Exposition of the Chakrss

percarp i untouched by pasion: his s has
i s aving superpowers. and is whie
S the prans wayus are aho there (- linga.
purana, 136.62.4). The order of the diferent
Chakras os given in the vese (- Skundapurana.
1255.44) & 4 fllows: in the savel (e mani
i the Tows with welve peals. (i, anaata)
In this onder the bt ows stands berween the
maniprs und th anahatss it has been accepicd
s been indicaed: the God Shiva it stumed
i the itpundarks (bt padma) (-Shiws-
purana, 171701, concentation on Shiwa and
Shakts (Power) simid n the. betpankajs
i padma) (- id, 33.59) the worship of
Shiwa and Shaki an fh scat within bt pagma
by dhyanayaina (concemenion) (- id, Sh
2.131); ater concentruing on he. shiing

Ve folloing g Wik he bic
punkaja (e padma) b il impurities by
direrons (- Agnipurana, 233);  worship
Cpendorous Atman stuated in the ridabis
bt padms) (- Garudapueana, 115 13) con
pericar of the _pudma. (- Padmaporans,
TIS.188): concenration on sl pervading. st
butless Supreme Being suated i the ollow
of the it padma. (- Brabmaporans, 235.20)
rama saw King cxcriorly n he some form
i Which he had s’ i in the hridayambhja
i padma) (- Brsbmawaivariapurana, 20
161, concentrsion on Supreme Pawer in he
ridaga (it padma) (-Kalkapurana, 35.26):
Shiwa i siuated in the. Wipundaria bt
padma) (- Sourspursns, 41.81: Hingapurans.
e Pridambhoja (hrit padma) apencd by prani
Jama - Dewibagavas, 109

or it padma a5 3 separte chakra. Now our
Tindings ahot the hit chakes may be summari.
il

The it chkra, hough o included in the
sincchakra group. s the fouth chakra, shove
. and Ve i he Shiin

us
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Fundamentals of Layayoga

form. This divine form is iminsically relntd
o' bijbij i dewata

Dewata - he divine form- s ot sn imginar
form, but a. form which Kundlin herel hae
ssoumed. W is th foom which arses {rmbila.
are wcoild into Kondatigand Kondalion
Sppears 35 Tshisdewsta I the sound-proses,
Concentation gradually becomes uninierupted
Higher stage of decy concentration sadewnc
ke from mantes badeva, i 01 3 piive
Phenomenon. Tsisdewsia becomes Bving when
When this suprcomciaus concentration is ully
csablished et i seen slo in  decon.
centrted e, The devatee, who i in. the
dewata in o post-concentration sate, and is
Shsorbed ini hat divin o in concenration.
adovata fnally leads the devotes 1 hs o
i nonmens supreme. concentation. This is
wachyacpawer, The wachya-powse is Maha.

Lanaio (Supreme Kundato) 35 Supreme
B s 0 vy speclized e

I bijumanira docs nor harmonize widh the
B il ot b . The b

Wi % the gorm of the subence i cancs
e tepested bihs. growth. setvies. decline
and death ofemboried bengs. It cretes 3 ntar
morality or immorality, consiuctiveness or
Gesructiveness. The. birth-bia s 8 miniature
miror upon which the whole Being s rflecid
with his discple for 4 long peiod, 50 35 10 be
ABIe 1o choose he ight bija-manira for him.
When the rieht manues is chosen 1 will produce
nd umspirital tendencies il egin 1o change.
oward pirtual development, s wil
seplace weskasss, disessc wil be disphiced by
and s and s puin, I thee inge do 70t
happen. cither he wrong manrs has becn
Chonn o he diciple s e el

Thre s amothr s faciorin_eaion
to bijamamrs, When 3 yoga. discile st
e ups and_downs g0 on sgain snd i
Mahakundaini, who is one with Parama Shivs
(Supreme Conselousess]. exhibits her speital
he. univere s been evolved. Mahakundato,
masking everything that 3 101 Comciousess.
ersel through Supreme Nada and_ Supreme
Bindu a5 bjpnanes and Ladenaa. . he
S levelbijs mantra s fom he
Supreme Nada aspect of Mahakundalini 120
o e Sopreme Bind et AL one it

[ —
Nisakundin wh shows e o e b

e 1nd Lbiadowus, Thee (s 0o il

ce between bijamanir and Ishsdenata. The
Giciple st the e lewl, throvgh i
Inani, develops despest concentration in which
The enice someiousnes s of sbiadewata, When
ion deeper and. a & serain poit, it it e
Tocmed oo ibadowaa when. somcenision
Concentration becomes exalithed in he e
H gradually becomes maser. Then it bcomee
i foe b 1o pas heough Supreme B
Supreme spiiual aspect, and o awain sble
o e e soncenion.

Thoe e two_povertons in_m: oo
stk o o and the e e

i flow. Kudalo exeries conl ave prs,
the peneral ereaive. sctviics of prany e
restrined and the pranic energy s illzed n
Culibiing superpovers. When prans sy
by which Kondalin 5 arovid and her sprunl
Joga pows is elased. This casss he sbsorption
ol creative princples. o in mantrs e both
Syl Soga and wibhat (soperpoer). I
one aapect, mantra i 4 means 1o cquire
povers:and n ot spct, i s
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The Chakrs System

Terminlogy

The following are the Tamrika tems for
he i chakes:

1 Bt padma, mestioned n the Maystanica
Mundsmalasaies, <h. 6, p. 10; Mab.
nianatania. 5.143; Shrkramasanghits,
quoted in the Yozakalpalaiks MS: Gitaars,
Quoted in the Yosskalpalatks M.

aotrs. <h. 11, 45

Hirdayambhoja. mentioned in the Munds-

malatanirs. oh. 6 p. 12

Eight-petalied padnma. mentioned in the

Yosuvarodaya, quoted in the Amarssins.

Amarssangerana MS.

5 Eishcpetslied Kamala, mentioned in the
Tatowiyogsbinds M5

Sixicen petalled padma, mentioned in the

Taraahasya, oh. 4, p. 32

1 Hdaya chaka, mentioned i the
apinyupanishad, Part 2. Manira 60,
Hrdaya padma. mentioned i he Yo
Hrdaya Kamala. mentioned in the Mandae-
brshmanopanishad, 2,41
Hridaya.smbaruna, mentioned in the
Trshikhibrabmanopanishad. Mancrs
Section, Manira 153
& Hridaya padmakosha, mentoncd in the
Nusyanopinishad, Maira S0 Brahmopan
yupanahad, ©12; Trshikhibrahmnops.
Wi, Mars Section. Mantra 156,
Amaprabodhopashid, 13

Pouranika term:

1 it padma, mentioned in the Shiwapurans,
020151 Padmapurana, 115 155

e

53141 Brabmapuran, 23520: Brahma-

waivariaparana. 126.5; Kalikuparana.

Bhagawats, 493

purana. 171705 33,50 Sourapurana,

54'50: 4131 Lingapueana, 19896

Hiiipankai, meotioned in the Shivapurans,

Wrtsarorata, mentioned i the Brabma-

waivartapurina, 437 10.

Hridabia, mentioned in he Garudapurana.

LIk

Hiridambuia. mentioned in the Brahma-

waivariapurana, 12030

& Hridambhoja. mentioned in the Dewi-
blagewais, 7409

9 Heldayambhoja, mentioned in the
Brabmawsivartspurana, 4.20.15: 42032

lingapurans, 215,36
11 Hiidsya pundoi, mentioncd in the
lingapuata, 156,61

12 Hildeya (lows in the hear rgion).

Bhagawais, 4.8.77: Skandapurana, 1255

44 Brahmawaiwartapurans, .20.38;

Hrit desha.(lotws n the heart rezion).

14 Aot (ot with & petls. mentioned
e Skandapurans, 629153

15 A shdaka shikrs (Primary sixteen
petaled chakra), mentioned in the
Kalikapurana, $5.33

above the manipua and jost velow the amats.
Which s o in the heart region. The b
Chakes i i Tt 3 part of the snahat. frming
be comdered s an ndividos] chak

“The it chake s i the chitii which is
within the smshma 00 the sushun. Wi
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wpeated, When concentration is done on fifty
mana units, one afer the other, that i, on
he st uni, the second it the third unit
1o e fteth uni i succesion. they consiute
the unit of holding-concentration. Concentrtion
consiting of twenty holding-concenrstion-units
ks hokding-conéentation 10 he it Tove
20 olding-concenteaion units make the second
el and above it s the third level, In one
mania unit concentration, the sound-orm of
e caire mantrs Should b held without any
alher bjects mpinging on it or replcing
il or completely. In other words the
Soundfomm should occupy consiousnes. flly
and without moving. This s the manira uni of
concenarion. When fify maniea units see
linked (0 cach other, they fom . hokdng-
concentation unit. The ity mantra units
ke in this manner: th et it is el
in comciousness; when the Tl phase of the
mantasound s thought, o new sound-form of
e same maniea 5 10 be created and held in
consciousnes in plce of the s When' the
o 1 cresed, the second will disappear
Butthe ierals htween the units e <o briel
bt here is 10 complete break in the sound-
o in the consiousnes, and sach sound-
o s cxatly the same. Sull it goss on in
sccesion. one fom i replaced by ‘nother of
vty the vame form. In this manner holdin-
A coran poini, concentration becomes so
e tha he Scoessive fornation of manra
o i chinged inlo one continous iz
o without any nevals, without any bresk

Mantra

Supra-sound Power

at any point: there is no changing of form, no
replacement, no pencirton ofany other objecs
Cikis long contnued sound-fomn. held in con
iousnes iy and By and without the
manifeied s and without any other objcts

i« termed deep concentraion (dhyana). Here
is only o sound-form and nothing cse. AL
a cerain poiot o decp concentration, the sound
ctor of he. mani s ransformed im0
divine form. That i, the mnia-form of Kunds
i i teansformed into a dvine form of Kund
i, which is called Ihiadewans. Now,
Kundalini 33 manrs becomes undalin
Ishadewata, Wilh the aring of Ishiadevata
concentration becomes decper and desper, and
il i ¢ ramtomed int Superconcentrtion
(samadi)

In superconscious  concentration (s
prjnats simadh), Ihiadewaa becomes Iving
Decp love of God (bhaki) arses and flows
toward Istadewata. Love becomes most in-
ensified and flows only oward Ihiadewata by
the stength of concentration, and concentetion
becomes decpes and prolonged by nirse Iove
I this Sttt the Whole consciouness 8 of
Khiadewata; . separe Lness s absorbed
o Tshadewata. Fially, shadevata changes
it formies linous Kundali, int> whieh
Supercomciousncss . gradually sbsorbed, snd
Kundaing  Nakundafnt cnens Parima Shv
(Supreme  Conscousness)  and  becomes
Supremely wnited with him o be one wilh
Shiwa in nonmens.supreme concentration
asamprajnaa samadhi).
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. ch. 7. p.9: Rudrayamala, Par 2. 22
Mantramshodidhi, 422 Sharsdatlaktants,
S153: Purachcharyamawa, ch. 5, p. 387). In the
Waidika accounts, aho Iwars s been staied
1o be in the ir-region ( - Yogatutwoparishad
Manisa 96: Yoguhikhopanihad, 1177
Invars has been called Hara (- Todalatair,
e 7. p. 14) and Shwa (- Bribannluania. ch
5'p. 65, Bawar has aso been deseribed
Baniinga ( - Sammobanatanira, Par 2. ch. 2.
p2) 1¢has been clealy sated that Ishwara is in
the Tap of wayubia ¢ - Mridanitanta, quoted
in Amurusanggraba MS).

I the anshats, concenestion should be done
on Thwara ( - -Rudrayamala, Part 2, 57.41).
i concenrarion-form 1 follows: /shwars
is in th form of (matika) lvers, fourarmed
hining white in colour, and wears o crown and o
Ted. garlands he doss good o the hice workds
and 1< th loed of the Yo ( - i, 7, 412
Here it has been clealy s that hwora s
white in colou. Here i anothe concentration.
form

Shiws, the_conqueror of death, resembles
pure crysal Gn colour: he s ive-fued and of
vt o, with lows. ke bl nd smiling
oo and ten long arms; s reast s oramenied
with 3 garland of rdraksha and i hesd with
ihe malied and twived hars snd e wears 4
crown.an earing. an armlet, a bracele, and s
clad in tger's skin ( - Brbannilaanta, . 5
- 65). As Shiwa has been deseibed o having
Thvee ey n il i forms, 0 hre he Should b
thought of a having three s in eah of his
faces. Kalicharana also says that Shiva has been
described cverywhere a5 having three eyes,
ence T i o thr-eyed. He o quotes 3
passe sying that one shoud concentate on
i 45 wearing a necklce, an armlet, @ chin
of pears and an ankler, and clad in slken

I concentaton, the forms of Kb or Ishwara
v b deserbe 2 follows:

(@ One-faced: fvefuce.
®) Twoarmed; four-amed: ten-armed.

© Colour: pure crystal; shining whic

@ Three-eyed.

) Making. the gesures of dispelling fer

Exposion of the Chakras

and granting boons.

0 Westing a crown, carins, armles.
neckisce, ankles and @ galand of
fudraka,

@) Clad in tiger's kin slken rament. (See
Plate 12, op fgure)

Kaini
Here i the pericarp - Klicharana) is Kaini
(Power Kakint - Kalicharana) who is new lightn-
ina ke yellow (that i, sining yellow in colour).
thvee-eyed, adormed Wi Al kinds ofornaments
and holds in her two hands 3 pasha (noowe)
and a kapala (human skall, while the other two
ands ar n he wara and abhaya mudras bt s
e’ gestures of aranting boons and dispeling
Tean she wears 4 necklace of bones: b 3
auspicious and joyous and the  bencactess
Of 4l nd she is iy shiorbed in supreme
Bistess - death-conquering. union- (Shar.
chakranirupana, Verse 24). (S Plate 12, right
o figure)

“The presence of Poser Kakini in the peicarp
of the anahita has been mentoned in the
Kankalamalinitanta,ch. 2, p.5; Shiwasanghit,
STI8; Manramabodadhi, 122: Rudrayamala
Par 2, 228 Tripurasarmamuchehaya, 521;
Todalaianza, ch. 7. p. 14 Shadummayataria
5206, Mrdanitanta, quoted. in Amarusan
sraha MS. Kakin s been deseribed 5 doo
Keeper - Sammohanatanira, Part 2, ch. 2, . 2.
Povwer Bhuwaneshwan (the mother of the uni-
verse) s becn mentioned in the Niewanatantra,
ch 7, p. 9. Tt has s been suid that Power
Lakin £ n the anahata (- Tarsrabasya, ch. 4.
P 22), Bt these forms are fo speial con.

A concentration:form of Kakini i s olows.

Kakins 1+ white in colowr and two-srmed.
and shines with the vermilion-mark on et
forehead, and hee ey are bty painicd
with collysum, and sh i clad in whie Tament
ind adomed ih various omaments, snd her
e i 95 beautful 55 the moon; concenraton
Should be made on Kakini for the aitzinment
of success inthe manira (- Kankalamaliitante,
h5p23)

Kalichurana quotes o wodincd verse which
i cxacly he thind snd. fourh ines of the four.

EY
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CHAPTER 5
Bhutashuddhi -
Purificatory
Thought-concentration

Bhatushuddi s 5 process afdeep tinking, of he
rousing of Kendalin and o he absorpton of sl
Supreme somiciousnes. Decp thinking graduslly
develops nto ancenration theough this procss
of in thie process, are sxscly what_ sctally
Rappent in.Funduiiosa, So that it s ot by
a0y means fncitol hiking, bot hinking f what
oceurs when Kundatini s actually aroused in
Kundaiyoga. and the same phenomena. s1c
imiated in though by a disiple i the process
o Dhatashuddh

When concentration is mot desp cnough and
ofen inerrupted by the penciatton of sensory
Shjets nto. conseiowsss s thinking process
il b very hepfal The fhinking will radually
Decome deeper by pracice: and decp thinking
Wil be changed into concenration in time. AL
exten that only ane abject s hld in conscions
Dok up 104 seriain ime ithout any nierup-
on. This s holding-concentrsion (dbaran
ormed int very decp. cantinsous concentrston
{dhyana) and. 4t 4 cenain poni. the hinking
of rousing Kundalini ill become 3 faet
the whale sbrorption proces i sccamplished
automatiall. tha . 10 thiaking of bsorpion
s necessay, Kandlini herelf Wil abror a1
Comciouess which s n s sate o concentenion

s

Sons concemration (smpraymta ssmadh) the
hols consciousness. i of Kundalin, and there
s complete absence of soythin but kundaln,
atmorbed o kundain and. Kudi iolo
Paruioa Shiwa in non-mens supreme concenin:
Ko, Therelore. hatsshuddhi Ieads 1o it

s houghconcenraion _poess s pur-
icatory. Comeiousnens b puiied of l objeine
expresed, The Lacssless and. objecties con-
Sioumnes i super-purifed supescomciouiss
Unlers thers is 8 complete climination of
objecive thoughts from conscousness, it il
ot b able o receive any ght from Kendatio
i W hy e b it and

i, v becones puiiod. A the
Concentaton. 0 Dhstashudd s % puying
proces.

Purusha and Prakiti

Supreme Resity - the cterna satic whole Con
Sousnees - is inconceivable 31 any Siage of
Cuoluton. Supreme Power which 1 separsble






EPUB/images/img_0270.png
within the Power who is uisngolar in forn.
cente. So i s the hoding-power by wich an
Sopropristc dewats it mainiingd in 4 partcular
Cenc o sest. This Power hasbesn tsied Pt
of concentraton. It . been sted thar the
Pikoshai(Stvated n the anahata) 0 her
hyanaTorm i i the form of » risngl, golden
he'vame time (@t 1, shining 3ellow olour).
and sdorned wit Sl Kinds o oraaments
CRudeayamata, Pant 2. $7.45.9). In. con-
o is ot the riangular form. but 4 specific
fom of ‘concenuration Iying in the  tianale
which i e o of suppart. So it has been
Bamlings who i situsted by he right side of
he Pihashakii (- 57.50)

“The wiangle in the auabata s called the yoni
where er Baadings (- Kankalamatiaitates.
G2 p. 5). Therfore, the tiangle it situated
i i base wpward and apex dowoward,
That Bans inga v stssed within the tinsle
ch 2, p. 2 Gandharwatantra, <h. 29, p. 109}
Mridinisnta, quoted in Amarssanzgrsha MS).
About the solour of Banalings, # has been
Chkraniropans, Verse 25). The. fext reade
Kunakakararigragoiiwalah to_ mean old ke
(amskacakars Tuminous. (sjway  colour of
hebody (anga-rags). The swsal meaning of
Kanaka it gl Brwanamahana i ransated
i a5 god-ike luminous colour. Ramawallabhe
has” tanslted kaoskacskara s gobdcolour,
o g sl 10 the fower of bandhka
nd quotes  pasage to suppor thi. The colour
G the bundhiks Nower s white, decp red and
Uraall. he deep red colowr ix taken. Jagan
moans saye that Banacinga s blood-ted
CFonmore 57, in comection with . vese

Lot us see what other antras sy about the
colou of Bana inga. Bana-lings s o Iosteons
25 the Ven- thousand suns. Gndicaing that the

fon of the Chakras

Expos

colour s shining red) (-Gandharwatania, ch.
57 2b: Rudrayamala, Part 2. 27.63: Gouts.
Dewibhagiwata, 7.35, 40); and like pure gold
- Rudrayamala. Part 2, 57.50) and aiso
Tuminous (- Shivasanghi. 3117). S0
sining yellow

“There is o suble void an the head of B
tinga, Kalicharana says that there are on the
head of the Shiwa-linga the il moon (rdhi
chanden) snd bind(poiat) snd itk the
binda 3 ol which i void. To support it he
Quotes 3 verse which says that Bananga wha
5 Wihin e wiangle 1 adorned vih golden
We would put i in this way: the void on the
head of Banalinga s bindu folaed from e
body by the hal-moon, It indcsies that con
formies Divine. Camciousnese ndicaied by
binds,

There i n the s i the pericarp o the otus
Kalicharana) n the hear region (his lows is
anabata” Ramawallabha and Bhuwsnamouns)
Ramavallabha and Bhowanamohana) who. is
like the flame of  lamp n 4 vindiess place
et . bangsoh s laminous 30 motionless )
Kalichurans) the region of the tun by which
e filaments v e pericary e fluminated
 Stachatromimpuna, Vere. 261

0 has been ey sated in the Kankala
he anahata are the seats of Wayu and jiwa,
' the Bhutashuddhiantr. h. 2. . 2. i hat
e s sid that jiwa s sy sithated in he
Triprasarasamuchehaya, 521 Gowamia-
antr 34.51: Soubbagyalakshmyupanishad, .4
Yogachudmanyupanishad, Mants 14: Voss:
Dewibhagawata, 7.35.41).

“Abot the form for concenration of jatman
it becn mentiancd tha h s ke th ame of 5
Ta. the natuee of which s Brshman: he s of

P
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pect, evolves creative princples. The ssed of
iy 1 born with the mergencs of o great
prinipls ~ Purusha(comsciousness princile)
ind Pk (primon). snd dusity Secomes an
Cxaplithed et in s comciousnes. 1 purs-
. consciosness i no tnged With what s ot
consioomness, This means hat thongh pakei
Consioumers, snd, comcquenty, there v 1o
kil WNIC one s n punha. Prakiii is un-
manitesed here, Unmaniiescd to whom? To
ik o whet o0 s puri. hal s i one's
o prke are n  egatie phase.
al cresid phenomens, B how ar e srenive
possilies sctualized? Can we suy when
ekt s e by pursha? What i ot 5
{her s othing bt conseouanes. Prkrt s ot
Sonsciautess. 5o docs Aot it in purusha
Conscioumess. Though prake s negated in
s somsciowacss, i pone_the e it
it a0 an spectaf Power (Shaki), and that
Poner il s hscparable from. and one and
b2 sume wih, Supreme Consciowness. So. 1t
e of beingness of Suprems Consciowsncss
¥ e bt i pover-maniestation % only
posie when the_power becomes fnte 1t s
sl i reation fo Supreme Reaty - x made
o appess s ral. Thi v sfected by Maya
b i pawer of Supreme Power. By the
inflance ofthis power, Supreme Conscinusnese
Sppears a5 purosha and Supreme Pows n i
bl (supremely concenrated power) sspect

Prakrit i that aspect of binduspover in which
rcative nergy is i thrse forms 4 s fctors,
Thce thies fonms e caled gumas primary
atbtes) I prakets, he guna are negative
o, ot there i he povsbity of the funae
ing patent When prake becomes the source
of creation But the guns reman nesie in
Fom ouside prakic. From where docs. s
something come?

Puns snd prakes

Bhutsshuddi - Pusificsory Thought-concentration

aiferenty when thre is vo cxperence above
new i which thee i m trce of ything che.
e b sonsciowcss s not anaysable of
educible, so puna is the wlimate princple.
R i ot consciousncs. 11 we. ackept hi,
e have 1o explan the naare of the reation
betmeen consiausness and what s s conscious
nes I 3ad hat paruah is ame bt ¢an e,
A prakris can move bt does oot ce. It i 3¢
if puma S . the. showlders of praket and
Shows the way. and prakeits moves biadly
purisha undergoes svolutiomry changer. Dot
Wit doc it ctualy mean? Docs it mt ndicsic
Tt purocha 15 s cndowed wih pawer that
Comcioeess el s the sl t make praki
Svaic, then we have o (0 ssume that puusha
Consciousacs sxens some nfloence o prakri
Ciher comsciouly o unconsciousy. This punsc
inflcace on prakitscannot iogether be denied

This means consciousness 35 pover, which i
not withowt motive, is the toor use of the

fending o develop as diferent cosmic priniples
' elstion 1o purusha. then we. have o adt
form afcomsciours which i ssscised (hrough
i power Wit prakis which s svoling. This
T of sonciobsnes cannot be he rteucible
o which sppears 1 . transtory phase of
realizcion tna sltmacly colminates i the

Cxperience of the ctermal suaic Whole con

praki o cvolv, then praki con never be in
state when the gunas e netiv. and under
b conditon e absorption of prakis i no1
fion s a0 mpossile phenomenon. Supreme
Bindu i both Conscioutess and Power. In i
creaivespect, the power s pran-eneegy
Rand, ondalin power s asociated. with
Supreme Bindu in s spintal sspect. When

w
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The Chakrs System

(- Tararahasya,ch. 1, p. 1), and on the ouside
(- Sammanaaniea, Pat 2 ch 2. p. 2). The
pericarp of the. twelve-pealled s i like 5
Circalas moon region (- Gandharwatanza. eh. 5.
P 23), consequenly, it s moon- ke, ustous
S ncctarous (- Pursheharanarollas, ch. 5,
P8, 1 is the place where concentrion on
Gura' should be done. For s, the detsled
Knowldge of th perearp s necesary.

Tt s been stated: “Inside the open pericarp
of the (swelve pealled) ot s 3 Irangular
reion (abalalaya). ormed by the lnes beginning
wih A, Ka snd That n the comers of he (-
angle e the leters Ha, La and Kk, and all
hese fom a disgrams | adore 3 (Padukapan
chaka, Verse 2 here, the text erpretcd by
Kalicharans has. oot becn sty fllowed:
& manuseip text in posesion of the author’s
o has b ned).

“The three lnes which consitte the tiangle
are Adine, consisting of sixeen. leers from
0 ai. Ka-line, consining ofssien leters from
Kol ta; and Tha-linc, consining of sixtcen
leters from tha 10 s The letes on he lines
and in the thice comers within he Iranel re
ogether ity-one. matrka-unis. The trangle
s Siated with s px dowoward. The Acine
s from the apex and forms he It side of
e triangle. On i lne are sixien lters from
o k. The Adineis caled wama, Brahmi o
s e,

The Kadine sars from the top of the lel
side and forms the base of th triangle. On this
line are sixien letes fom ka 0 . The Ka
Tne s called the jeshiba, Wishn or st
Hin, The Tha-fne starts o he right ond of
the bse lne and 3068 down 10 met the apex
thus forming e nght sde of the triangle.
On'this e st snien letrs fom 1 055
“The Thadine is oo called the roudri, Shiva
or amas i, The lete ba s a the 3o, 1 st
the T comr and kuha at the it come,
insid the tiangle. These lines and lettrs fom
the Power-yanira - the trangular process of
Kndaln, <alled aalalya

e s heen stated that there st thrce gunas
(e dhre Tnes) in the pericarp of the twele-
petalled lotw, and (the nes) are n the nature
o Brahma, Widhu and Shiwa ( - Purasheha

ranrsollsh, ch. 0 p.9). This means tha thre
5 trangle i’ the.pericarp, which is formed
by the Brabma, Wishnu and Shiva s, that
s the A-Ka-Tha trangle. So it has been sid
hat the spiendorous. Kundalni-cols sre in the
pericarp (- i, <h. 9. p. 9, tht i, inside the
rangle in the pericrp. More _clearly. the
percarp conais  rangle in which s K,
St s Sid o be i th form of tree and 4
Gl (- i .5, ). Bcae of the presence
of Kandaln, the wangle s called abalalay.

“The wiangle in the pericap i formed by the
tines beginning with 4 Ka and Tha (- Mrida-
i, quoted i Amarasngeraha MS: Sim.
mohapatunia, Par 2. ch. 2. . 2 Gheradasn
e, 611), and widhin the wiangle in it
Comers are he s ha, I nd ko ( - Ghr.
andasanghit, 6.1 Sammobanatanis, Part 2
h.2'p. 2 The tsangle is in the natre of
Bribima, Wik and Shiwa. ( - Tararshasya
o4 20),

I o e stated: Tnside. that tangle is
e region’of the jwelld aliar_(ranipith
mandaa), e whitkhred luse of the geme
in the altar, seems to challnge the brillnce of
the Bl yellow pingal) lighning sl
bindu s an aspect of the alar s comecied
wih Supreme Consciousness embodied 58 W
Bhawabi (chinmaya wap) (- Pl
panchaka, Verse 3.

“The jewelled altar shines so brighly that it
appears more. splendorous than e brillance
of's lighining Tk, The compound word
naddbindumanipithamandala. may be interpreied
ax manpihamandola Wi nada and_bindu
or mada and bind and. manipibamandal; o
manipihamandola n e form of nada and bindo.
The commentstor Kahcharani has rejcied the
hird slermative. because of the dssimlarity
of their coloues, He say that 1 nada s whie
and bindu s red. they can never be whith-
e which i the Golour of the ala. But this 1
Dot 4 Strong argument. The white and 1od
When' mixed together produce e patly (e
red)”colour. He cxplains that mad. is below
bindu is above, and the region of the el
i is in between the two. He Sates that
“chinmaya wapu s the body of nada, bindy snd
manipihamandala in' the fomn of knovicdze.
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Sands for wagbhawa-bijs hecuuse, 31 Gurw s
hite i iy i ko whie, and e auribute
o which-ed s t he b docs ot .
< techwically as they ndicae the modes o
Concentration t b pacised. When concenta-
Tln i done o Gard i o, Ke is thought of
o whiihred T, Dot conceniraion i sl
Gone.on the manta-form of Guru. Chinmaya
wapu means Chit o Supreme Conscionsies
ofihe jewelled altar. Thefewelled alar becomes
bsorbcd i he nada-bind of the O A 1 form
Gurabjacmania, I concenration onthe
ot only the i A1 with nada-binds, hat i
The manpiaGewelled altar) has_simply
been colld pia_ Gl which s with nada.
binda snd s besutfl (- Gherandasanghia
812 The manipiths har s becn clled bright
snghasana. (1hrone) i the Kahkalamatiitanra
13 p 7 There. it s besn atedthat plendor
ous Aniaratman (Brahnan) i i he thowsend.
etlled Tt 0 addition to 1, there i (nithin
e twelve-petlled lotus wich 3 the lower
peetof the saasrara) e right trone berween
with, mada 3 lotrous postion 10 be hought
of s the joweled slas of brght throne in gross
‘Ahove it it Hangeahpiths (et 1t s been
saed: “Above i thee s the primordial Hangsah
Who i the <entr of splendour. srowing ke &
ofthe anierse by i gret power ofderuction
T'do concentration o o (- Padukapanchak,
Vere ). Above. it means sbove the space
manipita 3% Sindn, and within he hindu 5
Hangsah, So. the bindu i the hangsah-sca
Hanguah is Shwa d Shakt, Hangsah s spind:
Kondatin, Hongaah v the deseoper of the
unierse that . the roused kundaini cxbibie

Exposion of the Chakeas

s sseat pawer of absorpion, being in Shivs,
Her Hangeah represents 3 paie. Hang 5 Shiws
and Sah s Power s Kandaln,

1 s e sated that concentesion shoukd
b done o Gura in Hangsah (- Kulsrmaws,
ch. 3. . 22 Nilaantra, ch 1. p. 1 alo, con
Convration 1s done. on Gurd in hangsahsest
s in bindu, which is above the jewclled ahar.
So. bindu is Hagsah, that s bandulii umted
Hangsah i in he bindn of the Gura-bja manis
pr

e heen sateds “There, that i, in the
Hangsabsea, e the lows et of G fom
Smbined nectr Now, and wiich sre <onl e
nectr of the moon (or th fays of the moon)
4nd the place of sl soads my mind somemplates
e (| Padakapsnchaka, Verse 5).
the sircams. of Ife-subsance of rcd colour
containing.the csaenes of vialy (uakarand
Constanly flow: and_concentrtion on that
Zation o h body

“The lotw-est of Guru arc in the bangsah
(paduka) of Guru are in Hangsalt' (- Gheranda-
Canghia, 613), “Where the foosonl 5. there
5 Gura, and concenation on Goru should b
done there” (id, 613). The foortool is
he spirial_symhol of Gura, ndicatng. the
prescnce of Gura

0 s been staed: 1 adore the lows fet of
. head; the otws fet are. o the jewelled
Torstons and sl unspiivaity disappears when
o comes in sontact wilh them: hey e ed
he maon: they are moistencd with nectar and
a5 beawiul 3 th fovukes i the ke ( - Paduk:
panchaka, Verse 6

Gura Totus fect ae on th jeweled fotson,
“Thi jewelled ool 5 not the fowelled sltsr
foowtool s on the Hangsah-seat indihe
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fowers and i body s anoinied with the white
Candal pasti one of b hands. shows wir
e (e sestue of granting boows). and the
othermaker abhuya muda (he sesture ot
Gispelling fears he it calm ana vy Kind:
i Power (Shaki) embraces him (b bt right
aem. Tying on bis et sid) and holds with her
andmiling and granis the deses of ix
Worshippers (- Mahanirwanatinta. 5.26.28)
and drewed n white riiment; he wears 3 gariand
of whie flowers and his body is snointed with
e whie sandal pase:he s with i Power, who
v in calour (- Gherandasinghia, 6.13-14).

13 Gura s ke pure cryal (i colown) and
Roons and dispeling fear; e s Shiva and very
Reauinl (- Shiwaparana, 3364

15 Gura holds in is hand o book (wyakbya-
mudea; it can also be teunslated 45: Gur hldy
ook and makes the gt of grantin booms)
s delighcd, smiin, tenquil. contenied and
ki e Is Brahman ( Brahmavaiariaporans
12667,

From the shove descripion, the form of Guru
forconcentration s st fllows

erysa i colour.
" i imee-eved His e ae briht,
He s two rms. He makes th gesturss of
Eeuning boons and dispelin fear, or
Showing wara mudra (graning boons) with
 other hand.

dclighicd, kind and v,

He 1 dresed in white raimeat; b wears

& sarand of frsgrant white flowers, a0 is

i oy i smeared with the whitc sandal

pase

& Gur sssumes padmasana (os poste)
Swikanans (sspicion postue), o

irasans (hero povare).

His Shak (Paer s seatd o bis el

Expuriton ofthe Chakras

Paver is 1ed in colourand hs 4 e 3¢

The twelve-petlled fows is 3 prea cenire of
concentarion. Here, dhyana is perfeced and
devloped to s highest evl, and teanstormed
main forme of dhyans are practined ere: s,
dhyana on form:  nd_fnaly. dhyana o0
uminosity. Dhyans on Gueu is the concentrs
concentraion o ominosty.

From the mantra siewpoiot, Goru s derived
g, Gang <xhibits atibues and i sho beyond
atributes: 1t contins five dewss and. powers,
and five pranacwayus: there s Kondal i it
i Tike the morning s (vermilion) n colour.
Ung comains five dewar and e pramswavus
Kundan e i i 105 yellow in colour. Rang
Comainy e dewss, e pranswayus, thece
(Ghinin red in colowr. So. the basie power of
Gura i+ Kundalini and thre are e Shivas
and Powers n  atent form in i,

The sacaspect is the bighest spritual Know-
ledse arming from samadhi 1 has been sised
pirtuliy, derignated by . by sontrol
designated by 0 (- Dwayopnishad. M
5. But the meanings of ‘s and o s saied
Sted that P means which ives sccess, and
a5 what burms mparices, and W 5 Shiwa
w0 Gura s in the nature. of these hice
 Shaktansndsturangint. 25). This s sbo the
secondary meaning.

The U-aspest is Shiws. So it has heen ststed
o Gura i Shia (- Klarnaa. ¢ 4, p. 22
Pursharaicarssllss, ch. 8. p. & Shakian.
sndatarahgin, 33: .5; Shiwapucans, 3360
Gury s Brshman (- Gandharwatanira, b 5.
P 24 Tararshasya, ch. 1. . 2 Brshmawai.
Wartapurana. 1267) B Shiwa o Brahman
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Ghita by the mivalambapura (muda)_(be
process o senc-contol, the. secrt of which
Can e earn from the parama-gura (3 guro who
s been given the sceret which has been handed
dowa i esular sucesson from the. gurus):
e in deep concentration, b suble ne
et . he suchum whih i suble nd fery),
and then nsde 1 the Shining forms. (Lot i,
e the chakran) (- Shtcokroipona, Verse
36 The abiorpion of it occurs when Kunda-
i pases thegh the manas hakes

I waking (and ot in decp consentration).
it s consanly receiving senory adiations
oz manss 2 (ense i) Erom the semmory
el tai, sight, tovl and sound, on being
Ceduced 10 monmaiersl wayu-forms, _pss
i vy form pase 10 the muladhara, e
e wahishtii, forn-colout 10.1he PP,
The semer et heie own characterisic quliies
in the chakras, and are raisicd trovgh he
pealine proceses of the chakias 1o he 102 and
Seoscmind sends the semsomental radistions
o chitta wheto the sens-mental patters are
changed o conscions forms, and the Lness
Tecoghize them s amel, iste, sighi, o and
Sound. I thix manner, <omeiouers i being
undulited and 3 sseumine. difernt scnsory
forms, and becomes. tinged with characterisic
o it i, igh it s, toch s b colour
and sound s white when hey pass through the
appropriae chakess

or abstrucid by the predaminance of the tamas
qualty . chiua, consciousnes is masked, and
2"Sate 'of noncomciowsness s induced. The
i€ lecp. Bt there o always @ permane aren
of unconscousness connected with it whers
0 post-comsions and unconscions mpresions
are comeyed 1o chita by memory 45 4 noion

Exposition of the Chakras

(bodha). which_becomes a fecing_(bhawa).
and the felng develops 5 Iove (saza). which
Becomes mixed with deie () avin from
thought and perception. Desir, heing mixed
Wi Wil (mamasyana). - develops s \ali-
on(citioha) and Then ax sonation (ke
Conation, = constive implse (hraw). pases
1o the appropriate chakr. (o of the e lower
Chakras), and emerges a5 3 pre-motor impulse
nd s caried to he rsin by the pingals
Consciousness s the phenomcnon in which
seicney s maniesied. derved from the s
dichgtomous and uniary. In the dichotomons
o there s consiant and changele i
dividualized eney ndowed Wik the powcr
f being sware of s i happenin in the ather
pec. This ndividualized snity gives i 0 the
Viceling in relation fo the objcctve aspect of
consciovsness. I ac, Somsciouspes is 1o o
lounes st a union. wkes place. berween
o consciousnes is conjugated in characer.
i Called sangjnans, that b wnited Knowiedee
or consciouness What the T knows are the
Sorally from the outer workd Ths consiousness
5 letmed " chiia-sems-rorseiomacss, Radia
iows from o Gtelective. mind)  sho
Faditions s contolled by pratyabar, thoughes
and insellcion sre aso. conroled, and how
s The mpying of the snsory abjets ani
ihe climinaton of thoughis do nat make con
Sioumnes vacunt . supercomsciausncss. the
Come ino being mauraly Tn superconsciousness
i the gross obecs are naurlly contents of
Sens-consoutacss, The T 28 th cxperincer
Comsciousness it rmsformed o 3 onitary
Torm only 3t 4 higher stage of samprajnta
anadh whon the indvidustzed Lnes s sbaorh:
nes. The individuslized T-conscionncss 15
mains an indispensable 45pect of hita and i
up o the leels of dhyan and the fiet thee

B
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s e who i ctemal bliss (Nirwanstanta,
op. 1

It Has boen stated that above the mada (that
s in the chandra mandala) s Wrishibhudhwaja
e epithe of Shina) with s Power (- Kou
walania, ch. 22, p. 81). The concentation
o of Weishibhadvaja s as allows: He s ke
erysal-white o colour, with braided aie and
adorned with (crescent) moon (n i forehead).
nd decked in igeskin (i), The concentra
fon fom of s Power i she i yellow i colour
and hods in_her beautifl hands 4 drum. o
rident, 4 noose, and makes an atitude” of
dispeling fear, she s besuifl and adorned
wilh various armaments (- bid) I s a0
been Saied that Parsshiva s with Power
Hakin in the sjna (sysem) (- Mantrami
hodadhi, 424)

The presence of Deiy Parashiwa has_been
mentioned in the  Shodamnanasanng, 5365,
Parhin s also been mentioned s Sudsin
in'th fomm of  swan ituaied n o chaka (indu
chakra) above the ajna ( - Shadamnayatantr,
576). He has becn mentioned s Mahadews
Shivay and Wishabiadhwaja who i ke crysal
white '~ Shrikrama quoted i the Yogakalpa
Tatiks MS). He has ko been called Bhagawan
(God)as immutable and Supreme Being, endow
e wih supreme yogapover ( - Shtchabrs.
irupans, Vere 37

Explanaion

The indu chakra i the st of buddhi inellective
mind) This is indicaed by the term “widya
pada (widya chakra) gven to the indu chakra
s een stted that frst Shakty (Power)
becomes. manifesed fom Shiva Who 5 i
union with Shakii; from Shakti_ Shantyatta
pada Gahasrra chakeal, and dhen shani pada
irvam chakra), v thereaer widya pada
findu chokea) (- Shivapurana, SA. 7.4, The
Word widys' i derved. from wida, meaning
jnans knowlede). The word buddhi s derived
rom buddha 10 mean shojnana. Inani means
buddhicwrits (Wachisputyam), hat 5, intl

Exposiion of the Chakras

lecton. Pada means a place o poson (- Apte).
et chakrs. This chakra i th sest of buddhi
he gencral fncrion of which i iellction. So,
buddh i the niellctive mind

There i 3 dierence between sense-knowled
Csanginana) and inellcton, which i echnicall
termed wijnans. Though some. rudimentary
intellcrion s involved in seme knowledge, yel
intllecton is speciic in characte and exclisive
o buddhi. Sense-Knowledse, of course. plays
& geeat ole in the Runetionin of budahi. The
niin fuctions of the buddhi are: manisha
igher imellecion), mat (thoughy. manana
(inelccion), dris (1nsight) andmeda (reten-
ive pover). On the one hand, buddh fuciions
i eltion to percepton, and, on the aiber, i
Can' e abstracied into 3 feld which is owside
e percepuual field When Kundalni passes
hrough this chakes, buddhi becomes absorbed
into her.

In the indu chakra is siuted Parshivs
e sixth Shiwa, Concentraton i+ made on i
n i chakrs,

11 Nirwana

“The nirwana chakrs, which s mumerically the
cleventh iom. the muladhara, is suated wiin
he chitin nadi

Terminology

1 Nirwana._mentoned_in
Ikshmyupanishad, 3.5
paddhat MS.

2 Brahmarandhes, (chakea), mentoned in the
Yogarsiopanishad, Maniea 16; Yogashikhopa
s 6,47, Trishikbibrahmanopanishad, Man
s Scction, Manea 151; Shindiyopinishad,
L410; Adwayatarakopanishad, Monira 5: Nila
antsa, ch. 5. p.9: Kankalamliniantr, ch. 2
P 5 Kulariawa, <h. 4, pp. 20, 23: Mania
mahodadhi, 435: Agnipirara 7231; 74.13;
8843 Standapurans, 125545 311339
Gandharwatanta, ch. 5, p. 27; Bhatashudhic

the Soubhagy-
Brabmasiddhanis

25
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“The principal function of i is concenration.
cifecting the cemtrlzation of conciounees by
Clninsing sl s contons xcep one, which
becomes. senified with comciousness i ks
o ths proces fhe mental <ontol pover i+
roused 10 the highes degre. which Tuncions
i thic evels T, the Gemiatizadon o son-
Holding a sigle objct in conscousness without
nterrupion: second, the idenificuion of con
Siouiss wih th held object in non-pereeption
iom: snd hid. riing the depth of concentra
tion 10 s highest point when Lcomsclousness
Becomes the subimerged factor, and comsciomess
iction wih the objcet hed, The first Ievel
clled dharana-holding-concentration:  the
Second level i dbyana - abjects-dbsorpive con-
i upercomscious concentesion
Somprajnata samadhi s four_sages. AU
he Tt stage, objective climination s efected
by halding 3 snsory object. AL the second sisge
e haldng s of suble objests (mahabhutss
and tanmatras): at the Wird, he Holding s
donc on. ustrous sonscious o (dewatasy
and a the founth, consciausness 5 aildewats,
Samadhi consists of (1) sensoril superconscious
Concentadion; () non-sensoral superconscions
Concentration; (3) dewta. concentration: and
Hion comits of (@) al-dewata soncentration
) all1 concentration; and (o) a1l undaini

Conscousness exhibitng semsory phenomens
Ceste to occur thre, hut somtinuet 2 super.
Consiousaces when subile phenomens. 1ake
plce. I other words, <hits 54 snse-consious
Comciowsnens - e sangjnana-wijoana. o
prajnana

on Tusrous Shiwa and on jalandhara of shining
bluc i colowe, From the. mania. viewpoin.

Exposition ofthe Chakeas

jasndhars indicaes the wis Gong. Gong is
e gl knowledge developed | in

When kundstin pases through the niewana
ahakes, Lngs s shiorbed o her

Sahasrara System

The sahaseas system (Plate 23) sans with the
Sahmrara felf. T first quesion 1 where the
Gabusars s, To. determine. the location of
e sabarara is  problem, because i has been
s been sated that the s T 1 the
grca brabmarandiea path (- Vogachudaman-
Vupunishad,  Manrs 6! Shakiansngatarscgin,
brabmarandnra, then the location would be.
incorrect. The.right nterpretaton s that the
brahmarandhea i oot iolied from the shaseurs
bridge (wivarga) e, i s ol within the
brahmarandica.

There are ather smilar expresions which abo
should be techaically explained. “The sahisea
Guptasadhanatanira, ch. 2.p. 2: Bhutshuddi
Gntre, <h. 3. p. 35 Shakanandstranigi, .1
425, Shyamarahasys, i 1 3. 3. Shivapurana
he brahmarandhra’ (-Gandharsatania. <h, 5,
Pr. 23, 24: Bhutsshuddhiantea ch. 3. p. 3
Pursshebarasarsollass. <h. 9. p. 9. Jnsndrtava,
Songhita, S35 Branmswsiwartapurans,
12651 her. n the head or o the brabma:
randhea s G0 be imerpreied n the void i
otherwis these satements will £ against other
Satcments and the fact. 1t has becn esed hat
e roused divine kundalini  pises o he
i comes Back to er abode i the muldhars)
CPhetkainiuna, ch. 14 p. 30). The region
of void 5 where the sl It iy 3 el
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1 th brabmaraadis s wisrgs (- Kiokala-
maliianira, ¢h 2 p 31 which ke a bridge
Gonnects the nirwana chakra Vih the sahavar,
Therlore, 1 teach the suhasrars from he
it shakrs the head i to be pierced and
ihe wrga passed through. This wisirgs should
20v be contued wih th wisacps whigh i shove
the same 4 ivine Shankhini (- Kankalamalin-
. <h. 2. p 51, Who is Supreme Kl

The void region. situated above the topmast
point of shankhini nadi s been tormed
mabashunya (st void) chakes (- Ao
Sangaraha MS: Tauwayogabindy MS). There
s mothing above i It I he sabasraa sstem
Tt Comists iy of the sahacirs and Suprem
having the aspecte: lower aspect, which 15
e s chakes s he ower part ofthe sabases
Binda, 1 it more comvenient o sty the
sabasara sysem i Ubee paris: suru chakss

12 Guru

10 b been suted that concentration should
. ch 1.'p. 1; Todalaamira, ch 3. p. &
Macikabhedatania. b 7. p. 10, Briboania-
i, ch. 6. p. 31: Karikalamalintanies, ch. 3,
G, ch. 2, p. 2 Gandharwatanira, ch. 5,
P24 Shakiaksama, ch. 1. . 1 Toraahasya.
L g 2: Purssheharsmarssolus, b, b. p. 8
husya. ch. 1. p. 3 Shiwaporana, 3.3.63; Brami
Walwartapurana. 12636 This comprehensive
stement indichtes that Gur's place is within
and isa pat ofhe sahasrars,

o the Tots a1 the et of Goru, which s i

Exposition of th Chakras

lotus a1 the fst of Gura within the Sahasrars
a3 0 part. The lows within the sshasars s
ko béen descived 35 n the loas, sdorncd
ith thousand ptai, is o circlar moon region
here e Guta and Soncentration should be
done o ' (-Gandharwaianirs, <h. 5. . 23,
Totus i he ower part of th sabasrars. “The ot
at the fet of Garw means. the lows whers
o beon called gurvpurs | (Gorv's abode)
Sammohanatantes, Pant 2. <h. 4, . 9
suwsthans(Guesplace) (- Purah
Charsmarasotuss, o 5, p'9) and_ sueu pads
(Guru's Tt o pisce) (- Shadmmayatsntr,
59, The words purs, shana and pads techo
cally sgnty @ chakra, S0 sura-purs, sure.
shama. (welve etered) Tows (- Torarahosya.
G p I Sammobamatsnts, Pat 2, ch 2
Shaka, Verse 1), dwadsshadita (twelve-pecaied)
padma o) (- Shaktsmandatararigin, 431
Urdhwamukhy padma (o1 with s fice up-
Shkanndatarargin, 430) and okl s
(ot Tows) ( © Torarabasya, eh. 1. p. 2
Mahanirwanstanta. 3261

That the guru chakenis a par of the sabastars
(i the el 3 twelve etered twelve
petalled(Jorsy (- Mrdanicanies, quoted in
Amavasangziabs MS): There s twelve
he' sahssrars” (- Gherandasanghita, 69), The
Chasars % vast and B ssociosd vith the
welve-pralled ot (ihat b, he gurs chakes
elongs o the sabasrara) (- Shadsmayatsnrs,
S991 “Abov the pericap ofhe twelve Ietred
Totws s the housand-pealid ot ( - Tara
b, e 1L p. 13 Concentration should
petlied lotus, situntd in the Tower pat of
e ace-dawn housand-peatled lows' (- Shak-
andaararisin, 431

T connection with the sbove passage (rom

27
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Skindapurana, 125545, _bodhini _chukea
" Gindvarwataiia, ch. 5. p. 28 Shakia
nandatarabgin, 414 Rudrayamais, Pt 2. 60
50; Gowamigatanira, 3455 rodin ke
- Mrdananies, quoted in Amarasangsraa
MS: Dewibhagavata, 7.35 461 bodhans chakea
“ Rudeayamaia, Par 3 27.69) chitala shakis
- Shadamnayatanis, | 5269). shaapatra
(undred-pevalled) chakea (- Tatwayogabindu
MS): kala chakea ( (i) dadashanta chakes
- Stiwapurana, 2.1140; $.29.132: G
purana, Par 1, 23,48 shanta (- Shivapurana
5328y shandpada. Ghantt padma or chakza)
7 Shivapurang. 30.74): " dwadashantupad
(awadashanta padiva o chakea) (- Agnipurana,
7410

“The sirwans is the last chakr in the chivini
adi, The chitin s inside he wara and waje
inside. the sshumna. This means hat the
Sushunna s the outermost nadi conaiing within
it he wajre 4 he sccond. internal had, and
within the waja i the chitrin nads s the third
inteeml i, All the chaks are in he chiti
Tside the it s the brabma nadt, The
brahma i i+ sk il brabmarandirs
I extremely Subtl and uvualy remains oy
potentlly. It becomes. actual when kundlins
s through .

“The sushumi arises from the central aspect
of he and il which i ilusted jost bl the
‘mulaiaa. 1t e g upwird centally withia
he vertebal calunn and the hesd and ends st
he terminal part of what i called brahma-
randira. The e arses from the Kinda
i . the sume saring point 3 that of the
Sshumna, and, passing heough , cnds where
he brahmarandhra nd the susbunra. terminate
The chitns extnds fom the strting poit of the
i, gocs upward within he wajea and ends
where the sushumna and waja erminate, that
s the end point of the brahmarandhra. The
nermost brahma i sarts fom the orifce
Of the Suayambhulings i the muladhars and
Sxtends trough the chitfin and. cnds where
he sushumna, e 04 hiin terminate.

“The saring poins of the sushumna. vajra
and the chiri' ae from the Kanda-mula and
ihat ofthe brahma i from the Swayambho
linga i the muladhara. This s clear. But he

Exposition of the Chakas

erminal poins of these i need more clri-
Tication. Confsion arises wih the term brahma
randhrs. The brshmarandhes 35 also inimately
Whied 10 the brabma. nads The. brabma.
Fandhra appears o have (o aspects: brabma.
Fandhra i brabms o and 3 the brabma.
randhra egion n the head.

Kundali being wroused and uncaled pases
through the. ollow. nto e  brahma
© ogakunaalyupanishad. 146) Thi indcaies
the presenceofthe brabona i n the ol

hars. The roused kundalind extends herself.
into the sushuma ( - bid, 166) and becomes
Comected with the brahwarandhra (- il
183 This means that the rovied kundalin
i the muladhira chakra enters he brahims madh
or brabmarandhra through the sushurmna. o
the brabma nadi and brabmarandhes sre e
Same and are n the muldhar, Which is spro-
ached by Kundalii through e Sushumna. The
Brahma nad or the bramarandbs 1% within
the sushumna. So it hus been Stted dht the
rahma nadi 5 sen nside he sushuma when
‘ut into halves (- Yogashikhoparishad. 5.17),
and.the sushuma is fn the fom of brahima,
hat i, it powesses the brahma. mdi. within
(ibid. 65). 1 has been more clealy stted
{hat hers i sl vacy inside the
and it 18 called brahma e - i, 6.
‘s, ki has kept cosad the brahmarandhrs
Iying within the s ( - Warshopanishid,
225 kundalind lies Gn_the muladhara) by
Caclosing the brahmarandhrs ( - Shandiopi
ihad, 1451 All these are <lear indications
hat brahma o brahmarandhra s . he
muladhary and nid the ushum

The brshm s i nside the chitini (- Toa-
atanta ch 8, p. 15: Tararahasya, h. 1. p. 2:
ch 4, p. 22 Koulwalina, ch. 22, p. 801
Shaktanandarabeini, 45 Rodrayamala, Part
2.20.41) The brahmarandbea is o inside the
chitrin (- Shivasanghita, 218; Tripurssara-
Samuchchaya, ch_ 3, p. 8 Sammobanata

Fart 2. ch. 2. p. 2; Sharadaclakitante, 25.32).
From ihis it ppears that the brabma rac nd
brabmarandbes sxe the same. But sccording to
<ome. authortes the brahmarandira 1 wahin
the brabma nadi ( - Koulawaliania, ch. 2
p. 80: Shaktanandatarangini, 4.8). This means
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The Chakea System

fhat the cenal aspect of the brahma i -
e real vacuity - s he brahmarandie. the
s sl thve e shunted mside the <hitin,
Praciclly. both are he same.

The chitin s iside the wars 30 the s i
Koulawaitan, <h. 2. p. 30; Rudrayamala,
Part 3, 25.51-53: Tantrrajasatea, 7,44,
Cpath), 35 Kl pses throsgh 1 10 reach
e sabasara (- Todalatanue. <h. 3. p. 16
The ‘brahms s leads 10 spirhual succes
who paces trough it when going 10 be anied
with Shiva (v the sabasara) ( - Shadamnays-
e, 4.177) Al cosmic pinciples s absorbed
o 0 3¢ i that 1 devours il princplex
Yogushikhopanishad. 11251, Kundlipower
i csablished in the sreat path brshmarandiea
e that it pases from. the Kandi-mula (or
muladhar 10 ihe brabmarandbra. (- Gandhar
W eh. 5. . 27 Trpurasarassmochehays,
‘Shaktanandatararigini, 4.5:  Mandalabrabman-
opaishad. 126: Dewiblagawais, 115, 12)
The brabmarandhra mentioned her s ot (he
end. Tt <an ao e the brabmarandis chskrs.
0 stantcd i the head. It 1 clear fom he
Satement het the sushamns sxiends o the .
and i caled the brshmarandiea.(-Skins
Tyopmishad. 14101 The bramarandhea egion
or chakra lies in he topmost part of the head
Where the oo ends, Abou th origin and

fses from (he ccnral part of he kanda ani
xtends 1o he head (- Koulawaliani, b. 22
P 80L The brabmarandiea i sitsted in the
Bead (- Skundapurans, 13.85451 311339

e region for chakra) s hesn ceary txed
here: the sushumna extends. 1o the brahm

candiva. here 0 1 the resion o chakra); the
extremely subtle brabmarandbes (hre i s the
) insde he chnn (- Triparssars.

205

samuchiaya, ch. 3, p. $). There are oher .
prewioms which ndicate fhat the brahma-
Fandia s 0 region or chaksa, vi-fom
iadrs 1o brabmaraadbes (- Nifatairs. ch
P —
h order s aim. forehesd (i chkrs,
brahmarandhrs (- Kolarmava, <h. . oo
19-30) concemration o he_prasiws which
Fandhra should be made. (-Shivapurana, 33
) e nada_(sound) which s fom the
muladiars. and goes 10 the brahmarandhea
and concemrmed upon (il 3641y
he order from the et (anshata i thront
(wishuddia), tala(<hoken. excbrow-space
i) and brabmsrandrs (hakrs) (i,
SA2RSs Apnipurans, 7413 ser passng
hrough the i haktas, it should b brought 1o
e brahmacandhes (- Brahmawaivartaporins,
£20.20) That the brabmarsndies s 3 hikes
o been lesly st i the Soubhagysiakehmy-
upanishad. 3.5; Yogarsjopanshad. Mantca 16
and Brsbmansivarispurana, 126

Another term “dwadushanis” has becn med
been suatd that the ligh ke v (embodics
Reing) 15 10 be brought by the strumentaion
ofpranaa 1o the dwadishants (- Bhutsshuddhi
e <8 5. p. 41 The dwadashants idicaes
Drshmarandbes. From the muiadhara fo the
dvadashana’ (- Shivapurana, 211401 ere
. dwadushants indicites the brsherandha,
which i in the it (snahats) i 10 be rowght
hrough th path o the brabma 10 the whie
Larara o iosted thove. dwadsshana
Gt i, brshmsrsndhea) (b, 35.52.59)
ko, Next 1o fndu bk 5 dwadashan
(orahmarandhray. and thrsafer i the vhic
ot (gurs chakea) (il Sa 269 The
regon (ajna, forchead (indu <hakea), and
adashanta. Grabmarsndhes) i he hesd
(il b, 29.152) The exact location of the
“The short pranaws i i the bindu, the o i+
in th brahmarandbes. and she provacted n he
dvadeshanna” (- Warshopanished, $70). e,
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he abode of Shiws) i situsted in the tisnglc
cre e the perpecual and nchanging
imakala,
which Ko psses fom the brabmarandba
1o the guru chakrs and sahasras, W et the
Tlloving order: ajns, s mandla(manss
Chakes). chondrdola_(indn chakes), mah.
iy, Brahmarandhrs (here s The ir
Wana chakra. wisiga (which comnects brabma:
fandhes wih the). gura chakes. Sshasea,
e spinlform ling dbove e Sabastra
kundalns becomes  Shackhini sher passing
hrough the sahevars

“The tree fomms o speciic rdersofhe chakras
and sssociaed pover sspecs have been sven

Form 1 (6h. 2, p. 2). The order i this: ajon,
. halFmoon-shaped _nada. plovgh-shaped
mabanada. power s, wnmani, Welve-pealed
chandramandala,  wisarga, | dhrawa-manoaly
iniie region).

Form 2 (ch 2 p. 21, Order: muladhare.
vadiana, maipwes. sashats, wishuddba,
i, Snman, ik o,
dhwvamsndalia. Shiva (afinie Conscios

Form 3 (eh 5, p. 4. Order: mulsdhirs o
ajoa bindu. Kala nads,  nadants.  nmani
Wahnuakira,  sursnakisa, Paama  Shiva
(Supreme Comcinumnens.

From th shov thece forms we get th follo:

muladhra 10 3o chakras
Binda

Nitodhika

Nada_ (hlt moon-shaped)

Mabanada, (ploush-shaped)

Unmani

Twelve-petalled lots (garu chakrs)
Chrear region o she moon herir)
Wishnuakirs

Exposton ofthe Chakras

Guruwakira
Dhruvamadls, or Params Shiva

This order presens st through_ which
Kundatind passes rom the muldhara o Parama
Shiwa. The fis sages ae from the muladhars
Vinga and pranawa. are sbiorbed in this onder
it Kundalin. Then comes bindu. This bindu
may be supposed to be the second bindu closly
of manas 2 Gme-mind). Avocited with the
econd bindu ar e forms of power. namely
K, oieodbika and indu. The  sense-mind
by Kl By e power mirodiiks. the somory
function of the sensemind it comraled, and
the it Is ble 10 ecsiv outer abjects irectly
Chakra, Kundain aosorb i these.

Then is the alfmoon-shapsd mads. 10 i the
came 3¢ the second nada. and is he sat of the
manas chakea where s chits (snse comsions
nest Above it s plovghsbaped mabanids,
o called madanta, Here there ix no clear
ndicarion where the indu chakes s suated
W has been ated in the Kahalumalnianic,
Chakrs) e elow the mahanada. Ao, in the
Shuchakranirupana, Verse 3. the positon of
e ploushshped mabanads is above the seat
of Bhagawan (indu chakra. So. the  indu
Chakra s o be placed sbove the Wll-moon.
Chaped mada and below. the plough-shaped
mahanads. Above it the nirwana. (o brahma-
Fandiva) chakes. Here o orm of pover are
ated i and onmani, This chaka 1 the
et o dhi (concentrtive mind). By the pover
of ail hi fncions 2 stenton, n conjuncion
onled by mman concentration dovelops. In
his chakra s Lnes, Kundalin sheorns al
hese and then pases through the power-bridge
Wishskis and parawakirs are n he Sohe.
s, Wishuwakis 5 the il stage of he
Camprajnta samadi. 1 i dusoived nto guru
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e manira “hong” in he anal region (s
hars conre) and iradiae the Body fully by
Lang? (by tinking) while doing rght inspics
‘white-non-black divine body is ained (- from
Vamais, quoted in Tarsbhakcsudharnaws, ch. 5
o156

From the above exposion. it is clese hat o
prans or vt snergy which cmits o particulr
Fay. T othe words, & germ-manies s & form
S lfe-orce which s Sleot snund 3nd colour
Sble through desp. mono-thaught. which. in
e, develops into concenraton.  However
he powerofhe manies s arowid by decp mono-
ble oy o maks i divine. The purificatory
et aso extend 1o he physical body through
Gousht and prassyama (bresthcomrol)
Breathing. So. mantes, thoght and breathing
Al three become ininsie parts of the purt
catory process.

e has been state: “The drying (rocess) done.
by e germomantra(“ong') i called body
rying. Thi (process) should be perormed while
i e impirtory aspensiv,  gh-expi.
ory breathing. The burming of the body by
Dureing. serm mantrs () s calld body
mpirtorysuspemive, Ift-cxpiatory _breath.
ina. The whole body shoukd be irradited by the
cureents of ameita Noving fn. the union of
Kundan and Shiva (Supreme Conmciousnest
Thi process i caled rradiation’ (- Kular
nawa, Gh. 15, pp. 74-5). Here it s indicated that
e processes o body-eying and hody-burning
ore e elecs o speciic germ _(hjoh e
nd the manirss become shscive when done
i conjoncion with approprte breathing. The
sermmantra Rang has becn called buening
Sermranies, (Gabarabijap Wb o, -germe
manea which is Rong! Certain germ (b
manicas are sndowed with the power of purt
ctlon, 4o it i stted: “The purifieuion ofthe
and "Lang” (- Garuapurana, 1.12.2 3nd ‘The.

16

by e germ (bia)-manirs “Tong” and “ong
respecively: and. then hink. of amvia (v
Subsance) along with he germ-mairs “Wang
il th whole by should be iraised by
Aty with e help of e germ- manra ‘L
" G, 1-11.23). Here, i is ey
i ha the msntras have the. power o it
That decp thinking plays 4 most gt
s sxprevd thos: Think of " n #%
Reart resion (tht s anabata) and of Rane
Which s ke thee bright flames ndowed vl
in the moon cente (i chakrs) stused in e
corchrl regio of whie-coloured ameis by e
Tow of which the earh cene (muladhas) s
Vet rvdiateds by s proceas, » divine b
which i fre from Al impurities i i
Cheshmapursna, 61, 4-6). Here we find
e mantes and 0 Spectc purticatory scion
e stated: “The germs of the bods e five
clements. These subtle slements e cah,
ater, fe, s and v factor (akasha) Fo e
rying, barning. ashes removal, amrits (i
Substance)-shower and_iradiaion shoukd be
done (i succession): hes purfcatory pocses
are done by thinking' (-Klikapurana, 1.
104-6). 1 nas b clealy sned here it e
puriiatory proceses should be done. by
inking.
catory praces done ¢ 4 prt of Bwtzhudoh
i the manta puriication, a s effoed by
mantrs. The mantea purificaion consists of the
removal amita-shower, irrdiaton. nd body
feming. Bach sposifc process is imimucly
relited 10 4 speific germ-mantra. The gem-
5 SHected by the gm-maniea o, buring
and ashesremoral by R’ amrita shower by
Thang, iesdistion by Wang'and body-feming
Tong and_burnt by Rang. A fiow i
caused by Thang’ and 4 new body is fomed
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Kahcharans), in s chakra (the sjn_ix
e Seat afspendorous (pradipabhalyors). pure
huddha. oused (buddha) inner conscious
J T —
poer Kundalin) who 1 manifest (o e
Sl fom) chrough the (1) sounds (warma)
Which o the prassws: shove it (the e
Rl moon (called nada) and above . (hal
moon) i he ma e in he bindu form (hus.
0 vith nada-bindu bcomes Ong above (s
kst i, Ong) v the . (which i ot e ads
o Ong) hich i shiing white n coowr Sk
Chakzanrupana, Verse 3.

About the pranwa, it has been satd hat in
his chakra (nar ther is the b in s
form. (el ) (. he £t i mani
% Shiwasanghit, 513231, 1n thie chabes,
hers s splondorous consciousncss ke Tight on
which cancenteuion should be done(+Sou-
of Kundatni. Here (n ana) is th circlar Tght
o concentration. (-Yogarsjopanshad. Mantra
151 The circuar lght ndicses the uminons

Explanion

“The name “sjna fo his chakra is duc 1o te fc,
when staed Iuerlly. that the tramference of
G sjoa (oner) oceurs in this <hakrs. Bt
i s decper meaning. aina s the power i
‘Ouform, which means the Kundali-power.
Gura s e i divine form of the. formiess
Fom Gura Kindallpower radines 35 Oung
1 the ajna chabas o rouse Ong residing i he
anglethere when sovciouioes bens 5
i in the Torm of Ong. hat i, n the pashyant-
o, When the arowed. kundalini s conducied
o the muladhars 10 the s, O s sborbed
Kundalin. I the s her s snother poviiity
of making consiousness of Kundan. It is the
ousing and Lanslorming of On by the adisied

Expositon of he Chukras

The petals
The ajna has two petls of shining whitc colour.
The o peals ars the two rdiaions of power,
Chakras, and e other pssing upwards though
e upper chakess. The radions are white
semient and. powertul. The two radiatons e
ko radistions are five wayus, fve divine
powers and Kundalipowsr, The originl colour
O hang . shining 1. 4 of kg s moon
and kshang et s orginal colour. The shining
Whie colour ndicates the greater concenration
of udana-way. The udsns-ways srouses the
Chakras and ense camcionsnes, llgence ani
enion. in the upper thice chakess. When
ung and Kins sre wnited n concentesion
ited with the upper radistion. Nov. the force.
il upper radision 3 no recived n the centrer
of sense-comsciousnes and inelecion but psses

Concentrtion on Pawer Hakin is the basic
concentaton of he Sjua chakra. The pract
b hle o work in he ajna through the
Concentation on Hakin.

The. sx fuces of Hakini_indicae the five
pinciles centred in the five lower chakris
Sy i the cenre is the concentrstion-ight, ani
h othereyes indicate he percepral knoviedse
and thoughis She s ssid o have one. v,
Conccnration n wich Lnese has been i
Colvd: two. faces ndicate soncemiration n
Which Lness sl remains. thiee fes - the
sory Knowise, superscmory Knowlede, pr
Senory Knowledse and nonsensory Anowledze
i ace-the Knowlede of i princiles i the
Knowledge, thoughs, attention. and <oncentra-
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by the ierdistion of amrie by Wang. and
The powcr of he permmantea i arovscd by
japa. decp thinking and brcating. Jupa is the
epetion of the germmania by ik of the
nd semicveral japs old be practied fint
o maser the cormec sound of the. mana
o mantrs-hought the corect sound-forn 1+ 30

minia shoud be thought of The. speifc
on of the serm-manies, namely. drying
bursing, cic. should b done by hinkin.

Stion. Thinking i done. i Somunction with
Drcathin. Manira bscomes sfccive and think
manis produces  cffscts when practsed in
Sonjonron il 3 paniculr form ofbreathing.
Now w. shall consder the. breathing axpect of
e manen pusitcation

Sahita Breathing

Suhit s o Wadika form_of breath-control
i satd: “Kumbhaka i sid to be f o kinds
Saits and Rewaia 3o long 33 Rewsla s 2ot

auained Sabita should be pracised ( - Youa
andapaishd 120) Morcover, ‘Kumbhaka
(e suspemion) i of two fors - s 30

nd ovala i without inpirtion and xpirtion
Sabi should be practised_onil Kewala 15
ausined (- Shandiopaishad, 17,1315,

The two main forms of Waidika breath
ool e it and Kewal. I subits, suspe.
ot impirtory-expiratory wspension
It limatey Jead fo the atinment of kewals.
Kevala s noinsprator-non-expiatory
St develop tht power by which the suspen
e phass 13 much prolonged and gradualy the
gty and_expiratory phases re fully

Bhatishuddhi Pranayama - Puricatory Breathing

develops o Kewalasuspension-automatic s
{Yogatattwopanunad, 30,

The prolongation of suspension (kumbhaks)
s oty powsible when cersin decp miermal
purificaton is effected. So 1 is sated: There
S (e e’ spciic puification) the pover
afholding beath fo » prolonged tme i devlop.
(- Vopmtatwopamishad, 49). This specifc
purifcation i termed nadishoddbi, that 1. the
purifcation of the subie wayu-foce (vl orce)

i are ot phyical channels but_subile
Fadiarion lines creacd by the motional woyo-

v, The. motionsl dirctions of wayu-forcer
Coled mad-chakes - force mtion e, or force.
el

“The term ‘huddhy, which means purifiation,
chnial sems. Purficaion s that prosess
Which ks wayaoree fee Tum hat
errupts s Tl Tunctioning. There e two main
o0 motions o lows re contoled by s
Under s sonel, the Sun and oon ik

Pingal-foce (hat s wayu-force radiating
s pingalaine) causes the consumpion. o
enersy i the body by exhibiting action. hat 5.
e enery s transformed nto setvites. When
here s excessive consumpion of enerzy. the
body becomes. deplted of cnersy. wesk and
Snible o mobilize he necessry quantity of
encrsy.thee will be an impairment of oncionsl
Sliceney of the body. Enerey comservaion s
his procees. When the iaforce s weik, fhe
conservaton of encrzy is below the normal
evel and, conscauendy. the body is i sn
Cxcevivels. the_pingalacunction x_lowered
Ihoth - and pigaeforees are under normal
sushomaa control, & balance wil be cuablshed
cnersy, and a3 s, th hody wil be vt
ey, vigorous and efficien.

m
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on-knowledse of thee fomms- b, dhyans
when her fces ar red i color,

The white coour of her body indicatcs her
highly rorefied fom of sawa. (Gentence). The
darkblue. solour of her body indicaics the
formess state, The red colour of her body
indicates the flly aroused bundalin in fom.
I indictes th hurmonious actions of the thes
istoe afhie, red and biack.

ki holds in ber hands widya_(baok).
Kapala (skall, damars (arum) and jpawats
(rdrashi-tosary). 4nd shows th wara (senting
boons) andabhaa Glisplling fear) s
i the spiriunl knowledge of samadhi trans.
Tormed o communicable  word-forms. 1e.
presented in s book. The kupal indiestes th
Snsrumentaion: ot the functoning of con-
Siousnees when it 5 disoined from the. bady
T consclouses s spirtal conseiousness
ndicates he silnt sounds of manias develaped
ffom the waikhar form. The japawar indicates
e spirual pracice of swakening the manira
and the sbhaya 1 the removal o al ohstclen

The bijt-mantra of Hkini s hare. The
manir-forms of widya are . . Wi i,
amarathons, of aksha () ong,
g o vara- han. dng, s,

22

Concentration on Isea-fnga
The Tinga s the specific o offrmless Shiva
(Supreme Consciomsness Which s eld in
[
pracics of concentrsian. I s 3 tapering fom
o which concentraion sl from i hek
it becomen Hender and. smalle . sl
s poine when concentrution . sall deper,
s “pain s also sesched . conceneation
when 105 applnd n hatugrina (red soe)
of Wik (Supreme Being). There are many
orms of shalagrama of which the round of he
oval sk the most mponant for concemtion.
o of form it from the circumfeence 1o 1
central point.

The lings i suble that s, it i 3 form i
consciousness srcated. in fhe procese of con
centration n which are involved hese foctos
tion on an dppropriate form n an appropriate
briht calout, and the abarpive poner which
develops step by siep 1 trnstorm the e
Soiated with soncentration re represenicd by
he e power lines consuing the wngle
in which the linga. i formed. The reduction of
concentration. Those who Src wnable fo crene
S Clear comscious form of the inga in concen
ion, are dvised o pracise with sn appoprite
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In the mental field. pibgal-force_produces
Felaxation and calmness. Excesive pingala in
Tucnce causes ncontrolled and_desiucive
houghts. vitent smotion 1nd 3 general resis.
dullncss, mentl tospor snd. deceersed thnking
power. When the Torces are.under s
Eoncl the mestal e s wel-blanced nd nel-
able 1o do imelccive, consructiv thinking and
o o sxhibi conralled thoughis: mental
Cresivity and mental calmiens snd con-
povibe when Sushumm-contrl i brovght nto
Pl

when sushue sxerces i <omtrol over them
a4 normal manner. This i efscted by the supr
purfcatory proces calld aadishuddi Under
o and pingal by which tei lwsar ormal
250 and. harmonized. The idapingals power.
flows ate now forsetul but well-controled,
directonsof Torce-motions e now mormal
hat s, they radiat in a right courss cnabling
hem 1o exhibi thee Tull potency without any
proces of normalzation of the waya-forces
When they are able o excrise her Tl power
o the miad a0 body o elft rarefction and
and vt of the hody.

fundamentl role . nadishuddhi. Bicane of
his sahita brsathing forms 3 very important
part o pransyams, bth of Waidiks and Tanirika
has Been practsing regularly absenton. obser
vancc and (concentration) postare shold per-
o pranaysma; by pranayama the rats (veyus
Topanishad, 1315 Here, the pranagama.is
il pranayama. When pranayam s done with
nspiation.  expication and suspeasion s
i i St “The procee sonsiing f mgirs.
on-suspension-expiraion s calld pranayama

s

- Darshanopanishad, 6.1, 1 has e Frhcr
stted: “Pranayama is hat which sonssts of
piration suspenson-expicaion Wil the
messurer 1616332+ Mandsabrabmanops.
iad, 116). The measures of 16.64.32 3¢
e regala ones utd i saie

“The technigue of sabia s been given s
Taspice slowly through the e sl messue
6. wspend, meaire 64, i then capre
trough the right o, meare 32 sgan
o inpiration through the righ nostl. sspend
nd expic o beors with atindvenss” (Yo
and e repula measoes have heen given. So
i s Gt breathing in which the reahacts
it ‘execuied . the following sequence: B
52 rght nspiaton 16- supenson 61
cxpiraion 33, The sabia brcuthing smaes
radishuddbi, 3 i i stted: By the prictes of
i breating. (st fo thece month, s
SRR i atained (- Yogaatiwopanshad, )
Nudishoddii s alo important fr he pacice
of a higher stase of akka in which power of
Been stated: The praciiioner who. s wel
contolld by the ! pratice of sbscnion
observance and postre. should st do
Shuddhi by i) g then pertorm (e
Righer aspect of saita) pranyama’ (- Trih:
Kiibrabmanopanishad, Maniea  Secton, 531
Nadishuddh 1 only possble when inspirton
messares. 1 s been stated: Whn nspraon.
Suspension. and cxpiraion are done o rght
messurer, then. madishuddhi s tsned

The generst indicaions of nadishuddhi e
tion and sssimiation” (- Darshmopanishad. .
1) "reduction of body fur (- Yosattwopa-
o 461; comelines” (- Skadisopunsh,
179, The fundamental effcts of madishuddh
are “the increned pawer of breath-suspension
g, 178 snd the sy emrance. o
tected, wanquilliy of the mind s ined
id. 17510,
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CHAPTER 11

Exposition of the Chakras

(continued)

main forms: fint, . si-chakey sysem, <o
ing of the i main chakrat - muldrs,
Swadshihan,manipura,_anahta, vishuddha
and s, i v supplementary chakeas,
it and fle, to which ix added the sunrae.
Sccondly. e ajna sysem which cansss of he
. manesindu. tirwana. and suhasars
The' g chake, sahasars Supreme. Bind,
Supreme Nada, Shaki principl, Shiva principle
and Parama Shiva sonsiute the (ird, he

Ajna System

The sjns proper (Pate 19 comsists o th follo-

. Power Hakini n the perieap of th o
second, sbave Hakin, s Marsling. siused
s he pranawa ina rangle s riangle i above.
e rlangle whee s Hars-inga. The pranaws
s comtiated of the bija 0" josned wilh nads

Above s i mads (- Shatchakraniropans,
Verse 39)."Above this means shovsth pratsw,
that i, sbove the bindu f Ong, I athér wards.
o of Ong. This second mada 1 shove the
bindu of One. and.comsequenty. sbove e
rangle n Which s stuaed the pransva

AU an intermedine poim o posiion o the

i the suble manas (- Shatchakranirupan.
Verse 33 Thi poiat o pastion s between the
he pranaws. S0 the arder i hiv Ong. manss
(which s above Ong: and nada (sccond).
ense ke smell sense o ghtsemse, bt plys an
important ol i making the senis operaive
I more rreied and powerfl tha the senses.
The e e under e conirol. To siniy i
pcinl characterinice, it s been qulifed by
he word subile. The sens-priciples aee con
nected with the lower five chakiss, The manas
operation requires the Insteumentation of the
body. but manas may operste independently
afth bods. 30 i s suble. This mans can be
Wik the semen. The. manas receives semory
Fudistions ad then canducs them (0 he sccond

I has becn stted cht manas i lwaysshining
in the. wa-pealed lous aiom (- Kunkolos
maliitanies, €h. 2. . 3. This manas is seose
mind. Manis is nmately relaed o shang
(i) (whih ncludes chitia-comscousness).
buddhi (ellctive mind) and prabes (ments
mater princile) (-, <h. 2 p. 3. Here the
Whale mind has heen efeted 1o, the whale
af which manss i 4 part. Farher. the scat of
shuddhitantes, ch. 2, p. 25 h. 5. p. 8 Koulawal:
s, b 32, p. 50 Shakianandaarangin,
116,30 Summonsmatanies, Pat 2, ch. 2. p. 2.
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In Tanrika_pravayama. sabita and kewila
e s the most mportant pars. I hes been
e Kumbhaka. (tispemsion) s of o, frns
‘i and Kewals. Sahia suspevsion (s that
ich i done i conjunction with nspiration
nd expicton. Sshita shoukd b practsed unil
Kevaa s sccomplished. That aatora suspension
€ Grahayamaia, Pranayama. Section). The
e o sabits which has boen. given here
ovly hrough the Ieft nosl, hen suspend. o1
ong - you <an, and then expive slowly. a0t
fowiblyAgain, inspiee slowly through_the
it st suspend 3 ong 5 you can, then
Cxpie sowly (hrough the i o). . This
s harmiessahtasuspension. (Kumbhakal
(-l Datareyasanghita. quoted . Pran
soshamtri, Par b <he 1. . 07 Thiy

Bhutshuddhi Pranayama - Puriicaory Breathing

expiration, _ ightinspration-suspenson. et
Cxpirarion ype of breathing is sahits breating
T bresthing when practied fo thee months
e nadishuddhi (- id) So. sabts breat
ing cuuse nadishud,

suspension and sxpiration i sabitn Dreahing
s oxpined heres nspir slowly throngh he
et nosel with the measure. 16, . suspend
Then the brearking should be done in 4 eversc
maner. and again i il b reverscd, and in i
manner breathing should be contrailed’ (11
Purasarssamachchaya, ch 3. p. 10,

nsdishuddhi and when adishuddh % stsined
he body hecomes itslzed and normaly helthy
o the mind purified and concenteaive. And
The power. of suspension  (kumbhakn)
cnomously increased
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The Chakes Sysem

0 s been st tht the manas e (prin
Giple 15 above e void (hunya) principle
Which i situsied i the. thoat region (that i,
e wishuddha. chakral (- Bhatssmaddiitanta,
ch 4. p. 41, The manas principle is the whale
mind’crmed anahmanas or amabkarana. I v
Sated shove the withuddha chakt, hat i,
manifens e dffren sspecs. The. general
Charsceristcs of mind arc: inking _power
(wibhutwa) and nonspatality  (wyapakarua)
(il eh. 4. p ) Mind hes the pover to
e her s th “Tones” which st verything
Ciid, eh 4. p. 4). 1 s clear that the seat of
mind s in the o sysem. snd s sspect o3
mind s above i

Now, what s the second nads (e nada sbove
Ong) mentioncd n the - Shachdsonipans,
Verse 357 This nsda has been mentioned i the
Sharadailakatantra. $.136; Shadsmnsyatinirs
ch. 22, p. B1: nd Shikeama, quoted in Yoo
Ksiplatka MS. T s bocn Stted hat man
mandala (chaken. sitanied in the space between
e exetyows (st i, sy, i i the form of
i (- Yogsikhopanisad, 1175; 315). From
B i clear that th second nada s the manas
chakaa. It has aso becn termed sy ks
 Kankalamatimianir, ch. 2. . $). 1 has
Deen e it wipashikhakars ranancirs
(knowedze-igh) is n the ajna (-Soubhigya.
labshmupanishad, 37) The juananetrs s

dicative. of manas chakra. The manas chikra
is situed above sensemind. (which e may
e mans 2)

I has beon seaed that here Ghat i, the
posiion above the manss mantal) s the
b shana (the postion belongins o
Shiwa, that . shambhawa chaken) ( - Voo
sikbopanishad, 5.16). The shambhawa chakra
i Shotermed shiangshu mondla. The
hitangsbe. mondal (€hakis) s shove ihe space
Retwen the cxcbrows (dhat . jna) and 1 1
caled the snahats <hakra having 16 potls
© Yogakundaiyupnishad, 169, We have sl
e Tourh chakes bl e wishudaha

chakes,belonging 1o the sixshakea seoup
e anabata of the siohaksss group. This
chakes may be termed anshua 2. The shrangsha
hus o been caled nd chakrs (il 171
W can say it is the moon chakes, The word
Shitangeh and inda s symomyms, and mesn
The moon

“Another Tunriks term for the indu chobra
is handrs (moom) mendal (ehakra. 1t has been
sned tht beyond the nads. (nadants, (st .
hove the mans Shakrs) ix chandrs ol
where e Shiva, (Wrishabhadegi) wih b
Power (Shaki) (- Koulawalitunta, ch. 22
B B1: alo in the Kankalumalinianta, ch 2.
P55 Nirwanstaira, ch. 9. . 1D, The indu
Chakra has sho e indicsied by the e
Badunta (it 5. he chakrs beyond the nada
s chaken (- Koulawalitsnia, ch. 22 p 51
Sharadatlakatanta, 5.13: Shikrama, quoted
in'the Vogakslpaaiks MS).

I has been stated tht the rs thce pihar
ierly seat, bt technicaly hakess oumed
binds, nada ind sk g he Jowes in the
forchead [+ Shivasanghita, 5.149). Hore. the
nada ot i the manss chakrs and the sk
otusseens 1o be the nd hakes. The Pouraniks
erm skt (- Shivapurana, 33.28) which s
above the sjna also appears 1 Stnd for the
o chakra Th bind i (chake) (- Shiva-
Sanghia. 5.149) which i siued beow. the
ense-mind). The bindu pike appeaes 10 bc
Shove bt in close tlution 1 the binds of Ong.
temed " Kalasa k(- Gandbarwatania.
S p 28 Shakananduarrigin, 414
Rudrayammala, Part 2. 27.69: Gowtaiy s
MIS: Dewibhagawat, 7.35 461
- Sosbugyalakchamsspanichad, 35: Brobma
siddhantapaddiati MS). The nirwana chakas
s o calld parsbrahim chkea. (- Soubhagya
Yogrsjopanishad, Manira 16: Kinkslamali
wianta, ch. 2. p. 5: Kolamawa, ch. 4. p 22
Shiwapirans, 5365 Aswpurans, 74, 13
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prjnata samadhi. This i the goa of kundalini
o, and bhuthashuddhi i the means 01

o Shutashuddhi, the mono-thought Torma-
tion s done in the chakras (bl cenes),
Sating fom the muladhara and working up 0
he sabasrara, The. shakras are.the sears of
creaive principles. The lower fve_chakras,
i addiion, e the seas of sencory principles,
prncipls of conaive actions, bio-encrgis and
Geiier, The  sogwproceses pracised n the
Chakrssare summarzed hete.

In the muladhars:

@) Conaive control-sexual control

1) Sensory conrol el control

©) Bio-eneray conol -apanayama 1o
control apan-energy.

@ Anal conrol

©) Concentraton on Deity Brahma

In the swadishihan

(@ Contive ot - rganic control.

®) Sensory contol - tase contol

©) Bio-eneray conol - apanayama

@ Yonimudra and perineal control

@) Concentarion on Doy Wishn

In the manipura:

@ Conative conrol - locomotor muscular
conal.

(b Sensory contol - sigh contrl

©) Biowenegy conol-samanayama
control samana-energy.

@ Uddiyana proces (abdomina rerscton
conal.

@ Concentration on Deity Rudra

4T he anahaty
@ Contive coney

) Seory contol - touch contol

©) Bioensrzy control - pranayama o
control prrca-nergy

(@ Concentration on Deity sk

In'the wishuddh:

(&) Conative sonteol - speech control

) Sensory contol - sound control

©) Bio-energy conrol udaayams.
control dan-encrsy

m

@ Jalandbarabandha mucs
©) Concentraton on Deity Sadashivi.
6 I the sjna
@ Sensemind conteol
®) Willmind contol.
©) Concentraion on the Godess Hakim,
o the mans:
Contel ofsense-consciousnes,
T the indu:
@) Thought control.
) Concentraion on the God Prasiva.
9 In the guru
Concenration on Guru-God in form.
107 the sahasrars:
Sumpraata samadti

I Dhutashudd, sl these difeent foms of
control e ot pracsed us specfc excries
i ifferen chakas. Bt the conceniraton on
sods and.goddeses siuned - the chakras i
o bhutsshuddh, A spific ysten, sl
entirely on what actully happens i K-
voga. of mono-thought fommaion bas b
dopied in Dhutsshuddhi. A the begioning, o
proces s only of though. Thought s o hon-
ellecive and non-delberaive <harscier. of
one image, non-undulatory, and impencirible
by other houghts. The durtion f seh hought.
form i willd and i mmedistely repoced by
another specific thought-form. In s mamer.
@ spcific thought-chain s made. Tought
aradually becomes deeper by practice, and
Timlly & iransforned nio. concenirtion in
which hokdng-power s manifesid. Th
holding conceniraion
A though, when composd ofonly e imsge
without any ntellctive owciliatons and reiin-
ing stcady and deep. s able 0 expes s Hidden
pover by which i hecomes  iving phenomenon
P Tt S doep thinking of arousing Kundlid
and o ibsorpion of diferent creaive rinciples
i diffrent chakes becomes s wheh thoueht
i€ ransformedino holding-concentraton. and
that nto decp concentation. In s way. b
Shuddhi becames himately Kandiyozs
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ihe absorpive concenteation powe i developed
1o transform Uhe sense-comciousnss o uper
diciple and shoukd b earned from 3 gur,

8 Ajna

The ajan chakra s the sixth of the sixchakra
aroup. buc umerically, i the cighth chake
00 Sted within he chivin

Terminoors

The following arc the Tantika term of the
i chaka

1 s mentioned in he Todalaanca, ch. 7.
B 14 e 9. . 17 Kamadhenstanies, h. 15,
P.16; Kularwawa. k. 4. pp. 19, 22; Gardharwa-
Gars . S, p. 25 Mantramahodadhi, 424
Kubjikatania, 6.308; Tripurasarasamochehasa.
537! Bhutashuddbivanua. b 3 1 3¢ ch. $,
b L p. 10 Mundamalatancsa. ch. 6. p. 9
Shakanindataangini. 14, 3034 Rudrays
36 2064042 2037 214 2556 27080
Tantarstani, 2183 Purssheharyarmavs,
Gh 2 91% eh . pp. 490,492, Shiwasanshic
nava, quoted in Yogakalpalaika MS; Yoga
oy snd Mridsainirs, quotcd in Amars
Cingeraha MS: Tattnayogabindu MS

2 Ajuapat(ihe ajna with_petls = sjoa
o), mentioned i the Kankalamatiianics,

5 Ajuapura_(sju-cente), mentoned in the

3 Ajnscgut (jaa-cente), memioned in the
Bhatisboddbitntes, on 2. . 2.ch. 10,7,

5 Kjnambuia (s o). mentioned i the

A purkaia Clows)
Shiwasanghin, 5141, 147

7 Inana-padmi (kpowledgeestowing lotss

mentionsd in’the

Expuriton ofthe Chakrss

mentioned inth Nirwanatanta,ch. . p. 11
§ Dudala (ke two-petsied). mentioned in
i, ch. 22, p. 80: Shakunandutrarigin,
429:714; 0.16: Rudeayamala, Por 2, 16,15
15468 32,11, 60.30; Purssheharyarmswa. .
Gandharwatontr, <h. . . 3 s
9 Duidulambuja (the_tvo-petsied o),
10 Duidala-komala_(the wo-petalled louws).
mentionsd i the Brshmasiddhantupaddhat MS.
11 Dwipaten (b two-petsild). mentioned in
the Wishwasaraanir, ch. 1 p. 8 Koulawal
region),_ mentioned in the Sammohanatanira,
Part 2, e 4 . % Sharsdalkatania. 5135
15 Triweni-kamala (be Jotus where the thiee
sadis have joined together. mentoncd in the
Mahamukiitanira, quoted i the Yogakalpa

ks M.
14 Newscpadmathe two-peraled_lows),
h2ps .

15 Neteapars (e tworpetaied), mentioned
o the Tararaharys, chd. . 2.

16 Bhamanais (1h yebrow-chakea, men-
ioned in he Kularnaw,ch 4. p. 21

17 Bhrwmadiya (e space between the ey
bros, that 1 th lows shuated i the eycbro
space). mentioned n the Maateamahodsdh

15 Bhrw madbyasacpadma (e lows siuaid
i the space betwen the eyebrows). mentioned
i the Mabairwsnatantrs. 5.1

19 Bl madhya-chakra_(he chakea situared
i the space between the eyebrons). mentioned

20 B (the eyebron-oot, that s the
otus i The eyebrow region). mentioned i the
Shadamnayaianirs. 4145

21" Shiwa-padms Cltus), metioned in. the

e ycbrow (- Gandharwatonta, ch. 5. . 39
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CHAPTER 6

Bhutashuddhi Pranayama -

Purificatory Breathing

Bussshuddi_pransyama s o special_form
of i breathing which forms an important
. of bhutashuddni. This breathing ellecs
i ntemal purfication by the mantra pover.
Tt pusificaory effes of bhutashuddhi arc
atbuncd by ths breathing in which mantra
o concentraton sre miansic part. Manira
canes deep iternal pusification and it pover
S neeased by breah-suspension. and. con
cenraon. This s why Shwa has sid that
s showld e done. with pranayamma
 Brbamilaants, b 2. p-).

About the technique of hushuddhi prana-
e it 5 stated: Inhale sir through the let
o, 16 measures: then suspend.breath,
64 mésures, and iy expie. through th
bt o, 32 measures, with smoke coloured
i, that i, dhe manira ~Yang'. stuited
in s hexagram. Then breath i through the
b o, 16 measures; suspend, 64 meures
Wi red coloured wabi-bij.that s, the mania
‘Rang”, in . riangle with swastk sign. Now
ik of back-coloursd “Personied Impurity
upapunstu) Iying i the I sde of he praci
ke - and then. think that i i barmed
by e e arising fom muladhars, and is
s e then sxpelled fom he. body with
xpration through the right s, 32 measures.
Now, il the whie-coloured chandra b,
s the manta Thang” which s in he
foad (b T, indu centre). impire heough
e R o, 16 measures then suspen
5% messurs, and a the same time thnk (hal
by the Shovers of deathless substunce n the
£ of S0 marki-Jeters & new body has been

created. Then, make the body firm by he
manra “Lang® ‘hile sxpiring (hrovgh he
right nosrl) with 32 measures' ( - Goutamiya
anira, <h. 9, p. 27,

10 has been sated: “The whole body slong
with “personfid impurity” shoukd be_burnt
by the fir-ame arsing fom muladhara. nspirc
rough th Ie nosil wih th japa of manis
Whinking mantra mentlly) Vang'! 16 measor
st suspend 61 meamures with he jopa "Yang”
and then expire 32 measures whth the jupu
ang” throush the IR ol again nspie
with the japa of "Rang® 16 in order 1o burn the
suble bady. suspend with the jap of “Rang” 64
and at the same.fime think that the hody i
buat into ashes, then expie wih the japa of
"Rang” 32 and ihink the ashes are eliminated:
then inspire with the jap o “Lang” 16 and (b
hinking) irradiat e body - suspend with
e japa of Thang” 61 and make the body
im by thinking): and expiee with the jupa
of "Wang" 32 and vitlze he body with dest
s substance” (- Tararahasya, . 8). Here is 4
gty diferent echiue.

Ishwara said: Iospire through the et nosil
wilh the japa of the sir-germmanta, that is
ang” 16: then hold in he manipur cencre
Wit breathsuspension and il the fapa of
Yang" 64: expre wilh the japa of “Yan" 32
hrough the ight nostl. I this manner do the
breathing wih the fire-germ-mantes. (-Rang”)
Bolding the breah in the anabata cenie
Burificaton is ellced by the ‘mantra *Yang’
and burnin b the mantra “Ran’- Thinking of
he whie-coloured wate-germ-manira (1ha is,

n
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aya, S27: Sammobanatantr, Par 2 ch. 2. 7. 2
Wishwasarataies . 1 p. 10; Kouiawsbianis,
ah 22 . 80: Shaktanandataraigni, 4.14.29
2211 Pursheharyarmwa, <h. 3. p. 387: b6,
P, 490: Shiwasanghie, 5.131: Yogaswsrodays
S Medantanrs. quoted in Amsessangaraba
MS: Tattwavogabinda MS). It har sio beon
Hated tht the 3 1 n he Llata h forhead)
Clararahasya, oh. 4. p. 25 Wishwasara
a1 . . Koulswabtaates ch 5. 5. 5)
Hete, the word lats, which vanlly meing the
ndicies he lowest par of th forchead which i
connected with the eyehrow-region. The word
TaTata bus slo besn wicd i the Dewibhaganat,
interprets alata s the evchrow space (i
madiya) here. 1 is to be noted that both
Wishwasarmanica and Koulswalisours. have
wsed Tata (- Wishwasaratants, . 1. p. 5
Koulawalitanira, eh 3. . 8) s wel os theo
madhya (e eyebrow-space) (- Wishwasar
s b 1 p 10, Koulawalica, oh. 22
This means that lts bere 3 the cyebron.
cpace. not the. sctal forchead 55 s been
nterpreted by Nkt

According t0 the Waidiks sccounts the sjna
is Siued n the excheon-space [ Yogschuda:
manyupanishad, Manies 5; Vogashbopmishusl
7S ST Yogumopaishad, Manira 15,
S the ajn i sitated in he s hetween he
eyebrows, sp i bas the Waidika terms bh
Nogarsjopamishad. Manies 19, and bhra-madhya
he eyebrow-space) (- Yogukunadayupanishd
169, Miny Tonteka terme of the ana re
ok terms Nos 16:21 above). In the Pouraniks
accounts, th position afth ajns 5 he eysbron:
space (- Shiwapurana, Sh20.134;  Kalika

So the_posiion of the ajna chikra is i the
epcbrow-space. This docs ok mean. that it 1y
Shted dueety there. 1 means that the s i+
Through 5 part of he brain, ying ot the fevel

ofthe midpoint of the space between the cxe-
o,

Descripion

Shachalraniepana says. e lows teemed sina
by the concentration-ight ha o petl of
iftcnce white calour on Which are the marka
leers hong and Json inside it (1hat 3. nside
e pericarp of the lotw) i (Pover) Hakins
Holds the widya (3 bonk), Kapla (s skl
damars (0 drum) and Japawar (8 udrbsha.
fosay) and shows mudras {lhe gesurss of
Conscousness s Supreme Conscovsness (- Verse
521 (See Plate 17)
mean moonlike white solour. He adds tat it
may slso mean that 45 he moon has ncctarous
Accarding 0 the commentaor Ramwallabi
i ke th colour of the moon. and Bhuwana.
mohans has clealy ststed hat i is Wit i
moisars (o nectar) ke the monn, Howeer
Tike the moon cannot be nterpreted only by
white Tk the moon. To indicaic the whitneis
St chakea the word sushabhs (ery whieh
s b wied i th fext. I ha hesn swc that
n the hollow of the 4jna chak s xcelen
M hac s the nectan (- Rudrayamala,
thre it n he “moon

The sina has o _pesls (- Kankalamatini-
e ch 2. . 5 Niewatanies ch . p. 11
samuchchaya, $.27; Bhutashoddiicanra, <h. 2.
P2 Sammonanaianrs, Pt 2. oh. 3. p. 2
Gh. 4. p. 4t Withwasaraiiies, ch. 1. 2p. 5 10
Sharadatlakataniza, 5.135; Shaktanandataran
e 4. 14 Rudrsyamala, Por 2. 15 03; 1645
151 221 6010 Purssheharysimivs ch. .
Sanghita 5.131: Brahmasiddhantapadanati MS:.
Inamarnivs. and Mahamakiiantrs. queted i
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Wang?) i the forhead (hat s, joa, expiation
should be done theoush e right nostnl with
Jupa 32, Tn this manser the process should be
repented e fimes. Thit it bhutsshudd for
he. puritcston of the tuble body (- Bt
huddhitanir. <h. 6. p. 5-0)

The technique deseibed here s s follows
) e nspiration and saspension, ight Sap
for the puriication (drying purificaion) of the
Sube oy (3) right nspiaton and suspen
on. et expiation, with manira Rang's messur
66432 for the buraing (uraing puritics
on) o the suble hody: (3) el ispirtion sni
Suspension. righ expiracion, with mania. Wang’
messures 16-64-32
ing, which it done in modified bhutsshudd
5 s Taspie hrough the let nostrl and at
15 timer: swspend 4nd do japa of the mantra
64 tme, and st the sams time think that the
biackcoloured “personifed impuriy” in the
et imerior part of the vody. slong with the
i Doy, has becn dri. vy the manira):
then expre theough the right nostl Wi the
japa. of the manira 32 times: spite theough
ang” 16 times and ¢ the same.cime. ik,
of he maniea 4 red-coloured: svspend with the
Jupa o the i 61 times 30 ¢ the same tine
wih . subile oy, has heen bur by the
Tie sising rom enladhars: then expi though
he el nostl with the ahes (produced by born.
) and Wit the japn of the manirs; again
Binking of the. white-colowed moon-gern:
maniea” T nspie vith the il moviil
Than) 16 times and think of the moon n
the foehead (indu cenre): then suspend Vith
the jupa of the water-germ-manira “Wang” 64
oy which i of matika-leters has been (nevly)
made by the deatbless substance (amiita) lowing
from he. moo. in the frehead (ad cente)
i of Sarth-germmania “Long” 32 times and

154

¢ the same time think that the bady has bosn
made i (- Bhutashuddnitanta,ch. 16, . 15)

The technigue of bhutashuddhi_bicsihing
aiven here is complee. i 35 ollos: (1) K
ospirtion 15 sospenion. 64 righ expirion
52, wih the japa ofhe manta_Tang’slong with
Concenteaton: 2) rght nspiaton 16 - suspn
manrs Rang” and concenteation: (3) ks
rtion” 16, with th japa ofthe manira Than
Japa o the mantrs Wang' snd_ concenraion
i expirtion 53, with the jap o the mania
Lang” With concentenion

Here, concentation means decp hiking
which s done. slons wilh the mental mani
o <xpiration. These respratory actsare measr.
<y the apa. Thinking becomes decper when
Burming. Drying becomes effcie by the manes
Yane i combination with thinking and bt
he mantra Rang” o combinaton with thinking
and breathing. The  puriicatory_process 15
ollowed by th re-cnrgizin proces. It comsiss
The emaking of i body s done by the maniss
Thang'snd Wong” with breacing and tikin,
and he newly made body 1+ made firm by e
manirs hmg. with bresthing and thinkiog,
The power of Yo' i reepsed when done wih
et nspiatory and suspensive. i, cxpirsory
becutbing, and o Rang o ight nspiratory
pover of Thung is swskened in I inpirory
brcathing, tht of Wane n uspensve bcathin.
and that of g’ in igh expiratory breating

The proces o drying (shoshan) s cfected by
e manta Yang in e inspirtory and suspen
ve, righ expiruory breathing Vit 16:60.33
measuren; and the proces of haraing (shans)
by e mantrs Rong i nghcmpiaory
Suspensive et xpiratory breathing. wih 16
6032 meswres (- Wishwasaratames, ch. 2
o rradiation (plawana) shouid be done wit
e manras o Rang” and Wang” s
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i Amaraangeraha MS: Totwayogabindu M.
s, Yogschudamanyuparishad. Manir 5 Yoo
ikbopanichad. 1175, .11 Dewibhagansts,
TISAS, AL, Shinaporana, Sh. 29,135
and th colourofhe petls s white (- Kankal
malinianita, . 2. S: Tripurasarasamuchel
a5 Bhunshuddnitanes, ch, 2 b 3

P45, Shiwasanghia, S131: Mayaania
Guoted by Wishwanaiha), or lizhting lke
Colour (- Koulawstnanirs, ch 22, p 80
Inamamaws, quoted n the Yogakatpalaka

NS: aho, Shwapurans, $b. 29.135). On it
o' pels wre the o mavikaleters g
o hans (- Kankatamatinanues, oh. 3. . 5
Gandvarwatanira, ch. 5. p. 28; Tripurssara
sumuchchays, 5.7, Sammahanatanes, Pat 2
3. . 2 Wishwasaraanca, . 1. p. 10
Koulawlianusa, b 3. 5. 5 Sharaiailska
Mahanirwanstanic, 5.113: Purashcharyarnava,
G S.'p 38T ch 6. . 490: Shadsmnayatant,
5265 Shiasanghita 5131 Inansrnana, quot
Quoted i the Amarssangaraba MS: alo. Dew

Blagawata, 13545 11143: Shiwspurdna, b
291135, a0 e colout of the Ieirs s white
- Innarnswa, quoted in the Yogskaipaatka
NS: Dulsinani, quoted by Wishwanaiha).
solden (- Butsshoddbimes, eh. 2. p. 21
P 2 or shining (- Koulawaiiunira, b

b 30 The shining colour may mean bright
Wit

10 has o been sated that the matrk-ltters
T which . promaunced 5 i) o oo,
and shine ke tn million moons (ha . shining
Wit (- Rudrayamala, Par 2, 22131, Accord
siwanatimrs, $104) e matrika leters b
and sk a5 ed i colou. He forsher ays ha
g (- dang) s Widdon 1 the poricap (- id)
by Swam Sachenidananda Sarsewat). . 6,
P 203

) e stused in he space betwcen e
eyshrows, termed he tipatha-dians (e unc
Gon of thethicepower lines which is s
comered and(ean be magmited) o fou
ingers breadth, and red i olour, this s what
s Called the ajon. chakra by the Sogs (- Kalh-
Kapurana. 55.30). I means that . the ajna
in combinaion with the s, andthis
Junction s clled the eipata-sihan. which i
Colour, The Waidikaterm e the it
Bramasidyopanishad, Mantrs 75) where he
da. pingala and swhomia have_been uniced
ot in s, Sor the sivs b 8 red, s
comered regionin s pericarp. The ajua s also
ecn calld he riues (e teangle) (- Lings
purana, - 17530). because - conais he
ekangular proces fn s pericarp.

Ko chakrs i the very suvle. prashns <hakrs,
and insde that the phals chaks (- Rudroya:
i, Bart 2. 20.6.7). These specil chakran
arefor the practice of specil concentetion

Hakin
Power Hakini is sitsted in the pericaep of the
i (- Todslaunts. ch. 7. . 145 Kuala
uchchaya, 5.27: Koulawalitania, ch. 2. p. 80:
Shadumniyaianics. 5,368 Shiwasanghita, 5131
The various concentration-forms of Hakiniare 15
follows

1 Hakin s moon-white in colowr, sixacsd
and siz-urmed: she hos 3 book, 4 skl &
Eesure of granting oo and of dispeling fear
1 Shachatranirapana, Verse 32).
of red colour, each with three eyes; she holds in
her hands the drom, th. rudrakeha rosary, the
Sl and he ook, and makes the zesuees of
Reted o 3 whit Tots - A e quoted by

0
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pctly. Inthis manner, the practitione should
o bhotashudd (- Koulawalianis,
50207.), A, O Deeshitthe praciitione
e puriicatan of e bods. shold oo drying.
umin, shes emoval, amiis (e substance)-
o (wardaa) andieadision (splawana)
byt s germemania (Vang's Fregern
i, CRang ) water permmantra (W',
oon-germ mantea (Thng') and. arth-gern
s (Lang" respectively. in_conjunction
Pyl (- From Tanieopoudbaras, uotcd
in Shakianandssrangi, 7. 1),

Here e pocess o purifiationhas_becn
ey defned The purfcsory process consists

1 Drying with the mantes Yang”in conjunction

2 Buming and sshesremoval with the mantrs
g’ 3ad beathing

3 Anviashower with he manizs Wang' snd
ecabing

4 esdition with the mant
brehing.

S Bods-frming with the manra Lang’ and
brsin.

Tiong’ and

Tinking s an ivinsic artof he puificuory
e It 15 wated i fhe e nourl the
inking of smoke-solowred _air-gorm-manira
(Fan’) shoutd b done i impiration tevugh
e i o). Then the body should be dried
by “ong o suspension) by thinking. snd then
ko Yang” (Whle expitng) through the
it ol Then think of ed-coloured fre
Sermmaniy (Rang®) (while mspirin) trovgh
b b sl burn the drid hady o sches
by the fie from “Hang” by thinking while
e nos (whle thinking i) the et
e removed, Then the whitecolowrsd.germ
s “Thar” should be placed i th forchesd
(i cenre, by which the lunar smeits (stal
banc) il b made 10 low donwsrd (ol
by tiaking. Then, thinking that the amiit-
Torn o . pare . plessin, bring th jvat
Kamaraans, ch 3 p. 2. Here. the whol pro-
i done by thiking in conjuncton Wit

are though of and the puriicaory processes
are done by hinking.

Wayu i the suble pranic cnerpy which is in
operation. The sermmantra & i the forn of
Viya-caergy. bt b, wiyu-enerey. oo an
incinsc par of the germ-mantra. The wayw
encrsy changes i charsctr in et nspraion
FHED Inspiration, I expiration. fght exprston
ight expiration, it the Yang'-cnrgy by which
e body s died: the vayw-ensrey I right
ecomes. Rang-energy which burns e body
slong with mparities (-from Bhairanatantrs,
Guoted in Tarabhakiisudharnawa, ch. 5. p. 159
i ndicaies that the wayu-encrsy becomes
serm-mantra-encrsy by appropiate brcathin.
The mantra-encray it subile and radaies &
paricula colour-ray and s apprehended in
Concentration. So long 25 apprehension is not
possbie, the manes showld be thaught of in
{he righ colour.

(manipurs. cente). hink of the red-coloured
maya-bia, and then burn’the subile. mpure
oy by ihe fire coming from i by thisking
" arsbhaktsndbarnsna ch. 5. p. 159, Her,
€ b e clealy staed that the purficatory
processes should be done by hinking. and the
Body i st the physica by but suble body
iy Concrey) n the mvel egion. (maripura
Conte) and make. the sublc hody dry By the
mantes (Yong" (by hiaking) while doing the
fire-germ-mania (Rang") 1n the region of gni
s (wadighana) and burn the_impure
Suble body by the mantr (Rang”) (b hinking)
Ropeive, Iet-expirtory breathing, 16-63-32
Thinking of the. water-serm-manira | Wang’
in the region of the uvuls, make the flow of
(W) by hinking) while doing et nspie
fory breating. and.Iradise the whole oy
by i by Wang” (b thinking) while doing

s
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Kalicharans in i commentary on Verse 32).
e Piate 15)

black.red she s two-srmed and her e i moon.
Tike beauifl with rollng eyes Tie 3 moving
Back bes: she shines with th vermilion-mark
painied with sollyriom; e Aas carled hair nd
5clad i sed raiment and her upper garmen 3
Whe (- Kankalamaliaitanss e . . 23

4 ki s ke the dark blue cloud (ot s
e colon 1 dak blue) and has e, two. thece.
o, Tve or i facr (secording 1o the iype o
concentraion) which gliter ke sirs; she
holds the Kl the spear. and_the shil,
and s makes e gesure of dispeling. feor
skl the ook amd the Bow, and shows he
mudra either the sesure o graning boons o
ol displlng fean (- Kovlawaitnics,
ah22,p. )

' Hakini s red in colour: she has s s
and three <yos o cach face: he olds 3 drum.
& rudeaksharosary. 4 skl and 3 book and shows
s (that . the sevunes of graning bouns
ihe Yogakalpaltika 1S .

(Ohat i, k- blae . <olour. and s s fces
© Medanitanrs, quoed i the  Arar
Sanggraka MS).

lara-inga
e et of the bt (suvimarpa)  mana
Consecmin) i at an ntermedite point (ana-
ks of i lows (3jna): iside the pericarp of
i ajna) 3 triogle (somi) which i the sest
(pudn) of Tara-Shiwa_(Shiva endowead with
the power of fll contol over deies) who it
feveled i s T form (sbsorpive concentes
o form)(ingschibnsprakasha), here i sho
e sear (pads) (which o trisngular in shape)
of the Supreme Power 45 hundalni(parama-
Kula, ke the Sisaksof lghiing Nashe,
Cauning the rouing of he bratima nadi (brabms
Suta-prabodha), and maniesing 35 the

b (primary source of the Weds it is
e s mana Ong . praciiioner. ing
cilm mentaly. should o thought-concenrsion
secording 1 the onder (prescbed by the gors)
has 3 specic sentre of aperation whih
Beyond the cenurs af the opcration of h s
which e Siused in the lower e chakta,
The term “antarala(an. intermediate g
ndicates tht here is 3 subcentre within e
S0 wher the s fthe manss i

Kashi' 10 mean shining i the Tinga-form. 1
means that ara-Shiws s - the inga-fom
Bt the lngaform. should never be trashicd
point within the trangle.

"About the onder, Kalichurans ssys that the
bt the arrangements o words scsording 10
heie fmport i 1o be adopted. He. et the
followig order: Fis, Poner Hakins in the
Which ix sbove Mok then, above i (s
Tingy, s the pranawa. (Ong) o the. ingle
and sy, manss which 15 sbove_pram,

“The meaning of brabmacutra s given by
Kalichurams. s chicii naf, ButRamawal.
Shankara gve e mesning o brahna
“The brahma-surs i the bt s

The prescnce of Iarafinga n the s b
been mentiancd in the oher Tanias, It b
heen sated that e linga s situsted in e
nside th wiangl lyng i s pericarp (- Kanka
lamalintanra, ch. 2. p. 5. and the wngle
s alld youh, and laa-ings s ke th rking
sun kot i, 7 i colowr) (- Koulswaianie
B2, . 80). The colou o lara inga b sy
been seked s golden (- Shakanandtarnein,
10, or ke th moon (shiing hite) ( - Yegh

Pransva
Witkin' that (he tiangle beore mentoned
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. the talaka o slo) chakra 5 shove the
wishuddba and below the ajna. The aly chakra
s been ndiectly mentioned i the Darshanapa-
s hesn_mentioned. In comecton wih the
pranayamiki-dharans. prana is held in the four
petled ot muladiaral, the si-pesled ot
owadhishans. he navel segion (maniura). the
twelve petlled lows v the hear Trion
Ganahai the sixcen-pealed s (wish-
ddhah in the palain region (b chaked,
o nirwana. chakra) (- Skandapurans. 1255,
345 Here te tau chakrs has been dirctly
mentoned. 1 b been saed that concentrsion
egion. (mladary, mavl region (maniporn.
hroat region (wishuddha, palaine region ol
chakra). the exebrow-space. (o) o the fore
head snd dwadusbanta. (he brabmarardhes or
irwans chukra) in fhe 10p par of the brain
(Shiwapuran, Sb. 29, 131-3). Hers ako he
o chakra b besn indiresly  mentioned
The la. (palue) region o 3 plce for con.
contation has becn mentioned in th ling.
purana, 221125, The 1l region indicaes the
ko chakia whieh s suated n the Palating

“The 1l chakes has nt been dealt with in the
hout which 3 diciple should learn diecty
from i gura. However, fhe subjet has e
ity treated i corain Tantrika manuacrips
Amaratanggraha S, Brabmasiddhantapaddnats
NS and Tatiwayogsbindy MS. 1t has been
sedin the - Tutwayogabinds that e
e meck then the vt v the talu chakra,
and then e ajna chaka s in ihe cycbrow
esion. 10 ha been clearly idicated heve that the
ihe i

Acconding 10 Jaganmohans Tarkalankars,
chakea named Talana chakra which is above the
Wihuddha, snd 15 in the palaine region

Exposition ofthe Chakrss

(Footnote 87, v comection with _the
s of the Mabanirwanstantra, 3,104, desling
Wl the chakran. He futher sys that there
Kl il pae trough the. secet Shakrs
o and reach the ajna (i) So the alana
chikis and the sl shakes are the same

‘Swami Sachehidanands Sarssvan sys that
Sohum which i i th verehral colsnn. i he
egion. belind the uvula; It is siusid sbove
he wishuddha chakra and in the upper part of
he ek (- Pajapradips by Swami Sacheh
dmanda Sarsowat), Pt 2, <h, 4. p. T6).

H father sy That there i e vy seret
atana chkea, Stwated becween' the i (e
wishuddia) 4nd the sk (the s ks,
et ofthe lany chakra is i the palatine region.
bove the wishuddia_chakes |(-Gurupradips
by Swami Sachehidananda Sarswa. ch. 5,
P.1262). He s says tht the generaly wnknows
Shd the seere Ty s siaaicd shove he
ishuddhs and below the ajn chakrs. that i,
in the upper part of the cervica spial colurn,
(~Gitupradipa by Swami - Sachehidanand
Sueaswat. p. 121

The laana chakea has besn meioned here:
chakaa) 4 Yoga discple shal make Kund
pas. heough the secrer chakra named laana
by ing the s Hangsa 1 the aj chakes
mohana Tarkalankara, and  collcted and
published by Niman Mukhopadhyayar. ch.
b 200

Terminology

| Tatu. mentioncd i the Soubhaysiakshmy-
upanlzad. 361 Brabmasiddhantspadihati MG
Amaroanggrsha MS: Tutwayogabindy MS.
Darshanopanishad, 712 Skandaporans, 1235,
45 Shivapurana, 520131 lngapurana,
i

EY
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centradsc-mind is brought into play or making
hough orceful. When te thought 3 conscious
oo an mage of an ohject, and the whole
Fption in e flow of tat thought and here
0 penctration of something she n i, i it
D houghiform, A thosght-orm is 10 be
o i, o i with, o be replaced b, other
thoushis. The. miimam fime & paicular
oushifom i 0 be mantsined is he lowest
Cumblakacuit whieh 1s 5 four-matrkaunit
). During kmbhaks (et sspension)
an teral Salmness develops. The <almnecs
i€ sguently intrrapted by arganic and musen-
Lo distasbances. Organic harmony should be
fiese Muscalar relaxaion and motonissness
should e developed by the practice of sana
s postre execic).

Thoushiform should b pracised_while
sssming 4 concentration postre in which the
iy i fully el and without any motion.
Sit calm for e mimtes. Then pracise 4-ms
Kumbhaka. I is done in this way: inspre n an
o manne and suspend for oue ik
it measure. When the 4-m-u kumbhaks
ecomes cas. and inner caimacss emains
undisturbed. 04 i can be repesid sesonding
e comsidered s accomplished. Thereafer,
Ngher-umit Kumbbakas should be. pactised
e by sase

The folloing ar the sages o kumbhak:

[ ————
S ioma
5 16ma

Thought-form should be  pracised_duting
kumbbaka. 1 1 dons in this manner: think of
o hinking wil b wch tha he whol thought
il e of that abeet onl. and nothing che
and i though will not b i, but vivd snd
Snncpscese by other thoughts, Thit non

Batashuddhi - Puifcaory Thought-concentarion

The duracion of mono-thought v the durstion
of kumbhaka. ‘The praciice s done sage by

Nase

1w Kombhaka together with mono-
though

2 s aio -

5 10me i

3 12ma s -

This i the gencral Timic of kumbhaka and
mono-though_practice. When mona-hought
becomes decper and decper and. a1 3 certain
poin, it i wansformed o rea concentation.
AL i s, the power of conol o hold sn
it ohict becomes the whole of consciouincis:
consciusness, naw, 5 of one form and sigle.
poiated:the abjet held i comsiousnensbecomes
by other jects, and docs ot <hangs it form.
Such olding-power of control i termed dharana
and continues for a longer period. This is dhyna
dcep. concentrarion. Finally. concentrarion
Becomes so deep that Laes (eeig disappears
and only an obect n s subte forn remain
This i samadi - superconcentration. The st
form o sumadhi s samprajnata_samadii
superconseions concentration. 1 s o divided

1 in which appropriste mateial forms o the

abjecs

2 T which mababhutas-isnmtrss are the

3 1 which God i form,or Ihtadewsta s the
object.

4 ' which sl kundatni s the objcct.
Finaly. samprajnats samadi i tramformed

o Kol of samadhiconsciovness and

primus. Now only Kl remains. Ul
maely, Koo s sbsorbed a0 ofinic

Being of Shiws, Thie  he fsa sige of sam.

m
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The Chak Sysem

3 Tuluka, mentioncd i the
it Mania 13

S Latins, Kept seeret by the gurus who
sl st thei dscpln dinectly

Yogarsopa-

The i chakra s stusted in the _palatine
egion within the chitin . 1t is sbove the
ihaddha nd below the 0

Desciption

The e chakra has 12 peals (-Soubhags-
aksbmyupsnishad, 3.6 Jaganmobans Tarks-
lankarus. Note Na 7. in connecion with hiy
Gurupradipa (by Swami Sachchidananda Sor
S, h. 6. p. 262). According to some other
Tantas, the lala chakeshas 4 pras (- Brahm
Tattsyozabind MS: Gorapradips vy Swomt
Sachehidanands. Saruswath. ch. 6. p.. 200,
is welve-petlld, i ed (- Jaganmohanss Note
§7: Gurapradipa (by Swami Sachehidananda
Seraswati <h. 6. 3. 262) When the chakra has
in colowr (- Tatwwayogabind MS)

There s a ciralar region ik of red
colou, termed ghanika (because or s inimate
elation o he wlr region i he pericary o the
e oo powr (chandrackaly which oorer
ncetar (amit) (- Toutwayosabind MS). This
cesion (bhumi s caled the egion of ncctar
kot . hining white v colown), and fl of
nectar, within it s the nectr-oszing moons
power (- Anarssingarah MS). The region
Bramasidahantapsddhts MS). Thi is by
it has hecn stted that the sl chakra s the
centre where the nectarstcam flows (- Soubhi-
vty upanishad. 3.6).

I the exierio aspect of the taly hakea i an
intesice which lends G0 the. uvalar ‘paint

5

e (- Soubbayalaksamyupanishad. 36
This "point’ n the uvalar regon i s called
which Teads 1. the eservoi of nectar i he
Chskrs (- Brahmasiddhamtapuddhats MS).
There are twelve specific qualites (vt
on the el petal of the tls chakra (when
5 considered a  twlve-pealled ots). ranged
Tiom the right to he it i the (llowing orer
(0] respect, @) contenment, () offece. )
selfcomtral, 5) prde. (6 aleeion. () s
18 depresion, ©) parity. (10 divsaisticton,
(1) honowe, (12) aniey ( - Jaganmobana's
ootaote, Na. 87 in iy wansltion of the M

Explanation

The Gl chakr s o very importan cente for
concentation. There are wo main fonne of
Concentation which e pracised here: con
Centrtion on the moon power (hanira k)
nd he vord-concentrtion (shanya.dhyana

| Moon-cancentration. Concentrats an. the
circuta necta-segion o shining whie cooue
hich ctar (whie in <olour) s coring <o
Santly. There are two impartan prctices n
Comnevion with s for of Congentation
oy should be iradined with nctar i con
centation. The tenth point. rocess (Gshan.
v marsa- Yogarsopanishad. Mantra 1)
presing with the clongaed and rervercd
Tongue the tenth point” i the wlar fegion.
During this concentraion, it i desesbe 10
o, Thi mode of oncentesion develops e
pover 10 make concentration deeper. provents
meniil diveriiaton, incieses necsy 1nd
icipl shoukd he in the taa chaka for e
{ime when making conccration on he ks
Whencver thee s some ek af power of on

ion is 2 diffcult form of concentrarion in which
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Fondamentals of Layayoga

Shiwa, where it remaine nd sines. Dot in
reality. the yog-power s awakencd o the bindu
in becoming cuablihed on the bindu fevel
The emendously powertal pressue of the
concentated prane ure, causes him o descend
But, at the rght moment, he i 3blc 1o ohtin
e support e yoga.pover, which grows
step by sep and, a3 conain poit. exhibits
level This i the sccand i of tapreme <on.
centation. Prana, being contaled by supreme
Now the yoga-pover develaps o such 10 exicnt
Tt the ada form it sbiorhed o Supreme
Power. AL hs poin th g feaches the Shive
concentration, Now the yoa-power developr
o th supreme dearee by which the o reachcs
ihe fnal Stage of upreme concentrarion and his
Shiva,

comsciousness. Tt comes into being 4t the bindu
Jevel. s arousing is caused by the comeol of
he contact of mind. This conrol s effeced by
0 vaga-power i the Torm of supreme sontral
AL the mada level, Shiwa-knowledge esches s
ue to he predominance of Shina knowledge,
hsors prana in he nads form and hegin 10
express yoga-pover. Supreme Powee in Vhich
Soripower. This i the (ird sage of Shw.
Knowlede. The expression of 1l yogi-power
s oy possibl when Supreme Power wilhdravs
Csablished n the heing of Shiwa a5 Shiva
ICis he fouh stge of Shiwa-knowledge
seveling the sakaly spectof Shiva. Finsly. the
Nishkala Shiwa-knowledge. Thir s the Tt
age. I i supreme comro, supreme cancente
Tiom 3nd upteme uaion. This s supreme yoga.

w

Power, I is 4 Dewatamayi Adid came ino
being as pramsand i the. mind-mater
 Kathopnia, 21.7). At he wnlmited
Supreme Pawer whio i dewatumays i
whose being s he being of SHiva - Supreme
God The specific_power of Supreme Skt
Of her power which it prans, and the .
mater phenomena rise fom pranic creatviy,
This s why it s e said: The emie uivere
by prans (- Khopghad, 2321 S0 Al
are Gstablished in prana’ (- Prashnopanishad.

The Supreme Power has two modes of exi-
Kiousnee, hen s poe s cpresed a upreme
Vo power and prans s coled n Supreme
Power-Consciowasss and_remains 35 Shiv
 Chndogyopanihad, 410.4). Second, o
preme Power In s specfic power aspect, ex
presses s pawer as prana, which 1o hghest
. i were, power will Tl o of . e
Supreme Power cxpesses it spciic povertl:
aet A i stge prama i th form of binds
5 endowed v crestvity The manifestton
of the srsstive phenamenon i the pesfey
Srsupreme Shaki:

When the crestive cney ofpra s manifst

el e primary sunbues (o) e
principle. This ix s, The. sccand s that

principle which cxibie senicnce i the form
o Concentation knowledze. mellgence and
Thonght. Tis s alled st (prmary emtieme
prnciple). The primary encrgy-pincple a5
Torce-moton undergoes an inertal ranstorma.
ion, This i tamas (pimary ineta-prnciple.

o which occurs 3t the. bindu evl sy, 1%
0 were manfet il o any moment. Before
his manifestaion th theee primary atibus
pricipl-are 770 fctors. This it €alled prakis
{primary creaive.principle s st of negat-
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he mahanmada-ayo (ot v, he wavn in the
form. o mahanada-the areat power of controh
i s supremely contaled pranie. pover,
efecting natueal kumbhaka). And then (sbove
The waya) it the brabmarandhra_(here 5 the
terminal pare of e brabmarandhra which
bears o the same. mame: the chakrs tormed
(orahmay andhrs (it . the mirwans chakra
i th uninged and ISl Wisarga (hat 1, the
Poer which goes owside the brabmarandbre)
Above it (tht in sbove the sabaars) i the
ivine Shankbint (Supreme Power who f n (he
il form and supremely tsnquil i atare).
and ko (i bt pones sspect) e, mainisins
Iphere (uithin the sahasrrs proper) vhere
lies 3 wiangle which s the abode of Shiva
(Kailasa. Here i the perpetual and unchansing
kil (that s the power which mainisins
Comsciovness i3 Sale of samadh). Within
035 the nirwanakala (e power aamed niewan)
in coll. Within it uiewanabala is the nrodhika
(powes of supreme conral i the form of e
There is the supreme Nirwanashakii (Kol
' her allabsorbing power aspect). who Is the
soutce of Al Tn ihs power (Niewansshaki)
Kundal power gocs through the brshmarandie
Dack 10 the muldhra.lows (-Kankslamali
anta, h. 2. abridgod

System B
The brshina lotws (moladhars chakea. which
our pets. Inside the percarp of th ot s
e Reautiul ‘eanth region which is quadran
sular and enciecled by the seven ‘seas” There
e o ove-desie” nsid. the squire teion
i the i (germ-manta) Lang which is
in the o of Dty Indes, mouated on the
ereat ford S n helinga form (3 form suablc
o concenration). Thepower. an- aspect of
Which I maya. (s posivin). in 3 coiled
o ik 5 serpont {1kt i, Kl poncr).
encirees the lings by the thrce and 3 haf o,

g she has Kept the onifice of e linga
osed by her mouth. The b of ndra (bt 5.
Amove the mada of the s (he srecent apet
of the “Lang’ b1 i the seat of Desy Brahna
Who'is the crsator and the lord of all reted
o i the sourceof the Weds.

Above this i 4 shini lows called Wima
Cowadhisbana). 1 has s pesi of vernion
Colour. Inside. the pericap of the Tous it
circala region withfou doors, wherei les
bhuwar-warld Here lies Deity Wishau with
Shri (Goddes Lakhny on b et s, 300
Wani (Goddecs Suraowit) on s rEht e
Wihn 15 deesed n yelow rament and is
omamented with o sarland of flowers of al
semoms Quantmals, snd (sl in sppeknce
He i the magntsine ofthe niverc. Hie 1hode
i called the wkumtha-worki, On the rght s
ofi i the soloks ( world) where Dety Krish
Rudhika sre sunted

“Abore i it 3 reat ltus (manipurs) which hus
on pouls of black colour [ rain clouds
n the petls are the Jeers fhom da 1o phi
Gen Tt with mada-bindu (ot i b

fers). Invide the pericar of he Totws 7 1
rianle of red colur Tk he ising sun. 304 i+
oraamented. Wi the wasika marks on. e
dhe i germ mantrs Rong?, scated on
ram. Here s the abode. of Rudrs, ety
Rudra and Goddes Bhadrakali are hove. Thic

Above i, there i the beauiful wimala (pure)
ot (Ut i, he snshora chaken) 1 s tneive
peal of decp red colour on which (src tnehe
feters fom ka0 sha) of the colour of pure
Vermilion. Tnside the percarp of the lotus s +
wayubi (Tangy Here are Deity fshwara
and Goddess Bhuwancshi (lhe mother of the
Gniverse, Tying on bis et sde. This chakes
‘Above i, there is the fascinting iemala
(e trom impurtes) fows (that b, the
wihodds chakes). 1L bax sisicen petss. n
e pericarp of he loto is the moonsphere






EPUB/images/img_0112.png
vy, Bt along with the frst manfestrion of
v enerty he tres fundamental prineples
underzo 3 st o slatiity desied by Supreme
PoverConscousnes. Superming_srves from
e primary sentence-principe: Lness, ielle
e mind, Seas-consciousness, wil-mind, e
Conience; and. tanons, supermater and mattr
o th ineria-prncipl.

Now the point s this: how can the universe
of mindmtir s trom infinke snd suprome
s and even e Supreme Power of Shiwa
5 he i o S 3 Shiwa.Conssionsen:
How can ' Tt phenomenon b presen in
Powcr in the form of yoga-pover, s in the being
of S 0 Shia: o the oher hand. Supreme
Power posess. hat cnergy which s specific
crestiity. The Supreme Shats s the <apacity
Of manfein the eesive chsry s th umierse
nd when sh i doing 5. she 5 s exprssing
e Speitic pover Maya. (negato-postiity):
By which he appearance of the wniverse has
hen possble Moy xhibts n wnusual pover
by which 3 phenomenon which s sneeal
word, he wniverse docs ot sxist i the b
ofShias: the miverse 4 2o & (ct i the Shiws
knowsdge of an emhodicd being (iwa). The
enibodied beag is an accomplishment of Mays
o1 capable o making the Lmpossbe posiie.
it poser of maya by which » limitedness
o ecn Strioted t what s Gmilss. In thie
Wy he univse has b made pssbe
sy, it fi_aroed St the nags leve
I becomes. supremely_concenirated n_the
biodaform, This concentrated bindu-power
Sculising the “desee to <restc and consiss
of iy sound-emiting cnerey-dais i substance
A cortain moment, prans wiolds and s
O One) in whish there s 3 semmtion of iy

Kndlii- e Coild Power

manifesicd_maniracsound units (mateka), 00
from which the universe of mind and. matier
emeraes

Now from the yog viewpeint - the yopr
Who has been ablahed in the supercomscious
Tield through. supercomscious concentration i+
ot emory objcts snd without Lncss. When
his concentration develops 10 s highest leel,
Vit is reached. Then the yogi passes from this
Haks 1o the bindulevel, Here the yogi it
Experinces o mens supreme concentaton

The phenomens of mind and matier are the
expresion o he geea cxcative power of bivars
ot yopa-pover and prana-cnerey S the bindo-
level Sppears s supremely powertul biwara
o0 hiv yopa-power, nd sha the creator of the
nivers because he 5 Sndowed with poazs.
cnersy Prans-enerzy i flly under his coneol
by it yoga power. The cmbodicd being docs
ot ply any ol i he cretion of the wniverse
o mind-matir, becaute h hs o Godly power
ot creaivty. The. prana-energy s unconraled
5 povsessar of oty smal power,
st organized_lesenence which i
supporied by ness wih the help af senso-
mental and elcctat consciouines in which
percepivity and imelecion ar he main forms
of knowledze, and that Knowledge 5 limited
ind it organised iesemience, prana-
Comcquenl. it it without soper- or non.ment
Knowledge: 4nd il knowldge appesrs 35 non-
Shia: this s the embodied b

nbeors manifsts i preat creaive powsr s
Brabima (God a5 reator). susains the universe
ax Wi (God s susainerl, and_sbiorbs
he umiverse 1 Rudra (God who.sbuorbe the
nivere), And hat foas, remaining beyand
The manifesed wniversc. s in. samadhi 5
Nurayana. God in his supreme aspect). As the
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o circularregion). where Tis a hexagomal
egion. Toside ¢ re (Power) Gouri and on her
ight sie Doty Sadushiva, seated on . bull
lion (one Bl il and. the other hlf ion).
Sudhies o fve fces and sach fce has three
eyee. Ho s lks 8 mountsin of siver (hat 5,
o white colour and mtionies). and bis body
i and s ormamented with 3 parland o gems.
He i n the form f th anitd Power-Conscious-
acs” (arddbananshwars. hat s Power Gourt
35 th Wl of Sadashinss bods). Sometimes he
i only of o, and. somctimes he i without
Sny form, This chakr s called hejana-world.

Above it s the jnans ajoa) lows. It s two.
peal, I inclds the fll-moon sphere (ar
Ciomdramondle, st s, the ndu <hakrs)
itk which i ninecorered region, made of
wishing-aem (chinaman. Here s Shambhu
I that . th e s of the God Shiwa
ong) which i i the form o xnan (gt
The swan' (e b manra) s Supreme
Brabman. (without any form) and 3o o the
form of Shiwa. (Bat b, wachska shaki- poner
in divine form. and he wachya-shaki - power
s Consciousacss of the manis i Supreme
Braman). Tn 1he internal sspet of he -ewan
Shiwa and on hie It is the il Dl Godders
Siddakall. This chaksa Goana) 15 alled the
s word

Abose the juana fotus i thesabasadsla
(o petaled) lotos, 1 siands wih s
e dowmward and i stumed I relaion fo
1he head s beyond 1. The pecls ofthe lous
a endowed wit all power. They e diversifid
Blck and green colours, Now they sppear 1%
Wi, The Rext moment they ae red. and then
Selow, and azain white and then reen. The
oFthe o, her vt acean of nectar wherein
Tis e sl of gems. (manidwipa). There is &
wishing e (kalpadeumal where is stumied 5
= an st made of fifty maika-lwers. On i
s jeled hrons o which i sctcd Mahakli
(Supeme. Power) saited with Maharudra

The Tantiks System of Chaksas

(Supreme Consciowses) 3 e He who i
Maharuira it Maawishos and Mahabrahims
The hree are he o, oly there is te differcnec
e (- Nirwsnatana, eh. 4-10. sbridged).

Spsem ©
maladhars. In the maludbars, there i 3 rangle
Knowledge and action. Tmids the tranple s
Svayambhu-Tinga shinine 1 lion s
Concentrstion should be done. on N fouth
i i decp red. Above i 1+ Kundai . it
crst, and of e colour. Kendall i supremely
Sube She is the Supreme Power 35 Goddess
il in Al heinge. She is Shabdabrahman. She
s splendorous and i in the nature of being.
conseiousnessbliss and_steral, She s within
et of red colowr, and on the petas arc the
Tners Tom a0 52 (oo lonery of Shining
Solden colour. 1 s sh oot and support of s

Above it ix the Tows_caled swadhisibuns
which has six petas offir ik ed. On te pecls
e the letrs from ba o Ja (i letiers of
amond-colowr_(that s, Siing white) The
name swadisihans i derived. from w10
mean supreme linga.

Avose it is the grent chakra - manipu
sitwated in the navel region. This cene s ke
mam ewel. 5o i i caled manipus. The ot
Tighining The petal have the leters from o
10 pha (en leters on them. (Deiy) Wishnu
18 shabished n this ltus,

‘Above i s the anaha lotus which has welve
Petls ar oraamented with he Ietters fom kn
o ihe twelve Teners) of red colour. Inside the
Tows (i the percarp) s Banalings (Shiva
- the Tingform named Bana), hining 1
10000 suns. The amabata-sound_(non emsory
suprasound) arses in hs Tous, o it 1+ calod
by e yogfs anahata. It is the abode of biss
wher e the divine i (parspuronhs).

above it s the lows termed wishuddha

has siteen smoke-coloured petls on
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Fandamentals of Layayoga

create mind-matter Sut can play 3 Tl n the
mental and materia fields. Becsus ofhis lmited
Knowledge, the embodied being i unaare of
nknown o him. The prana-energy is fonctioning
o bim n 8 very Tinited manner, and i i
ancomoled and wanes awsy beloe s appro-
From bindu o matier, the flow o power has
low. T cretion, the prana flow s very srong
and sway from Shiws, and the Yoga-power
A direcied toward Shiws, i very

Kanchukan. (the_powers of mitation). The
Kanchukas are he spectc powers of maya.
They are five in nwmber: Kais (ime prncipic)
Nivai (reguiators principle. R (plesmre
principle). Widya (knowdge princple) and
Kila (e principl). The prons.cneeey which
by e, and controlld by the - regulatory
priciple. i mind is fll o deies dus fo the
flocne of the  plewsrs princile, nd hix
i cwentilly bud on worldiness, and i 1
God remaine unknown, The love-Tcling which
i Towing in Wi & & rewricted and porvers
Expresion of supreme. bisness Nhich s i
Supreme Power, and ix experienced by him
¢ plessurs. which i ofen srscined with pin
and i he soure o desises. The prans-cnergy
and conscious being. By the iflunce of ime s
i s oaly ofshort duraton.

sion of prana-enerey. and 1 maintaind b the
ive-fold function of prana. These are: ponans
Which supportsth othr four Tunsions:spananh.
wdanana, Causing chersy 1o opere. cenc
petally: samansna. which cunses cquilibriun
Limong other forcemations: 3nd wyanana. whieh
in the body and semience of the mind depend
upon these. functions. Prana 55 wayu has thee
s of ‘operstion-the forc ield. where. he

ifferent forms of bo-encesy re in opertion:
he mater eld whets bi-snerles operaie in
elaion 1 the body: and the min-feld vhere
the opertion of bio-cnrgies esls n difren

T the force-feld. the fundamental action of
bio-neray. oceurs theough ida and pingola.
or wirer through which bio-cnerey s
Force-motion lngs s not materal things.
They are meely diesions, forming. s it were,
whie and red line. Actvites and consumpion
of hergy oxeur hrowgh red lin: and coirol
of aeiviis. and. scoumulaton of snergy ke
he red flow cases catabolism, and the whitc
Tlow anabolism. In the min. th rd flow caes
menial diversity and resissaess, and e white
enecive

Pleasure which we_experience in everyday
e i the semblance of supreme s asocted
Wi dhe being of Skiwa Manexperiences
plessure in i eative sctvies, even though
ey e Tmited in mture. Tn the mental el
man creses. mteril and spirual sienes.
He. alio cxperiences much pleasure in. the
e of the ime and regulaory priciples causes
seowt and devclopment of the body only for
decline and ity death. 10 is posible
min o develop sreat physical strengh and
prolong youth by appropriate methods. but
death i incvible. This s vy, stermal youth
0 e remain 33 dreams,

Beetting a new being i he Highest form of
crcaviy of he smbadicd being, by Which the
ace i perpetuated. The procrestive power i
Plays 1o par in i, (hough there s room o
Consiructve. houghis inthis matee for man
For procreaion it s not necesary 1o have
el and vialiy are vry helpfal. And sbove
Al e highest plesure i+ experenced n he
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Kesper (ot . the presidng Divaiy of the
chaken.

bove i the swadbicihana with s petals
b, Bha, o, 0 ra. T omamented wih i
ments. Ther s the warery woruna-bia (hat
s the “watergerm manrs. Wang) and sbove
i he formof Wi Power Aok o 3 door.
Keeperis s there.
of s shining dsekchive (nda) olowe, On the
peal arc he lers from da 10 gha. There lcs
the wani-bija Cfic-gem manira Rang)
he wiangle (wbich is nsds:th pricarp o th
o) whre s aho. Rudrsings Cings in the
fom of Rudray with six fce. I this chakra
s Suated Power Lakin a1 4 door-kecper,

Above it is the anshata having twelve petals
of yelow colour with the s Trom ks 1o s
hih ars decorsted with flaments. There. i
isngle where T situated Bana-ings named
b, There are o wayu-bij (3 -germ
manies Tang) snd s (embodicd being e
iha s, Tving). Here lies Power Kakini o the
door-keepe.

‘Ahove. i is the Totus wishudda which has
sintcen smoke-coloured, or sky-coloued (B1c)
peal. On the peals a the iseen vowels (e
There i beautil tiangle (v he pericarp)
where is siuated Sadashiwa, and sl Power
Shakin 55 th daor-Resper.
any pinciples o matter Ghunya) 3nd s fhe
L of mind. It has two peale of varisgsted
o white) colour on which are Ghe eters)
o

In the cart-region (moladhara) Tis the
Power of Brahma; in the wileregion (swadh
n the “rc-repion (manipurs) 1+ the. Power
Wasani: i the ‘ie-region (anahata) 15
Ihwar (he Power of Tshwara): in the ‘soid
esion. (vinhuddba) s Sdhiws sl and
nhe seat ofmind () s th Tara-power.

Above it (aju) i ind (bt s, inds chsk,
o known 3¢ soma chakrs) which 5 stuated
e region of the Torchead (laloadesha.
Above it nd chakra) i the nads in th form
of haltmaon. Above it (uada) i the. Shining
mahanads wich ix in the form of 3 plough.
Ahove it (mahanada) s the Kala Lermed AR
nd bove it i anman:. At the end of the kunda
Tirandhrackanda. (1t i, the nad Najs, 30,
comeguently. shamn ;. othr vords
Where the sushuma ends). there is the telve-
letered(twelve pesiled) lows_(@vadssharas)
hining whit in colour, where Gura s (1 %
Caled gura chake, This chakra. sands. with
it face upards. being covered on he top by
wilh red frse or pink). There is 4 wriangle
in the pura chaken Tormed of ree s namea
o'k and th, and decorsied with the leers
. b (st n_ the theee corners)
Cammahanstanies, Part 2, oh. 2, hridged

System F
I the perneal region and i relation 10 ihe
Kunda i situated th adhara (mwiadhara) lotus,
1 ha four petas and on the pecls re 4 loers
from wa 0 . Thislous i caled kul (becsune
of the sat of Kundalin. Taside the lotus arc
Swasambha linga and (Power) Dakini a5 the
peesding Divinty. There is 3 wangle within
The lows where s Kandslin, Above it s the
King). radining Tiah.

s situsted in the genial region. I hos st pesis
of red colour. and on he peals are the sx
leters trom b 10 1’ The presding Diveity s

s situned in the mael fegion. It has 10 petale
of golden colour which arc decorated with the
leter trom da 1o pha. The presiding Divioity
heart region. I s twelve petls of deep red
which are dscorsted wih the Iettrs from ka 1o
e Here s the wyubija (e sir-germ
Tustous i lnga, The presiding Divinty of
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noyments of i Kind. Proceation is 3 natural
fat n s bt the cajoyment, whic is inscpar-
by wsocited with . i i & natral ot
i T primary facor and begeting chldren i+
Secondary. Experience shows. that hunger for
i ajoyment persists afler the loss of proce
sy occurs after many sueh cnjoyments. The
ot of creadviy s fullld by having one
U0 through many enjoyments. The plessure
Caperence dive the o sk Sgain and again
15 s naursl enjoyment of pleasure vy
Shameful and unspiital? We sl ind 50 many
anificilly comtinent persons

The mos_iemsified deste,_and the e
asocisid with . in sexual Snjoyment came
Vot sgiatons o the mind and body. The
deep Tusione in_enjoyments_andthe whle
o akes part i it and helps the mind 1o exer.
fence the greaest.pleasue by bringing about
ment and ressation,

Adamantine Control

in sl sajoyment. He st tht he High
excited mind becomes flly sbsorbed i decpest
plessure by abandoning other houghis. This
rowed paers of control and. soncentation
rough. inensifed Wtove n cnjoyment. 1n
he oty the retentivity aroused by contol
o yogn, yoga-power it sxprescd aatarally
crjoymen 1 & cersin cxent, and i it possble
o wilze it for developing concentration. The
mania King by 3 specil process, and (0 be n
st of concentraion

“The yoga-process consss in (w0 min orms
ightprocess nd touch-proces.

Kundalin - the Cailed Power

s Gap) whie secin the desire-provocative
Tovsh-process- Concentation with sound-pro-
e while in contact with desire-provocative
oins. It b several sagess () with cose
Contact; (2) with ligh contat: 3 with dieet
Contact - psives () with dneet contact

dynamic.
i Kumbhaka hoth-nosils breath control)
in combiation with uddana (sbdomino-retse
AL the ial sage of enjoymen, the sexial
Geire, concentrated 0 e hghest degre. 1+
haorbed i the. mantra-sound. Kl in the
iangulae process of the muiadnara. by con
Centration Combined with sound-processs and
his s i the dovelopment of 8 st of
deep concentrtion. In 1his e, kundata,
Who s i yogu-sep Gaperconcentration) in
from muladhra 10 ajna. Then Kundalin comes
10 the sahasars, and supercomsiaus concenta
Sl urther and s sbiorned in Params Shiva
Supreme Being n non-mens supreme  <on-

i sdamaatine contol process is xterely
aiicu"and many praciiioners e unable 0
exceut it successully Unles the foree aroused
Concentration by contol, Kundalai wil ot be
roused. Thi 5 why i vy necessey 10 pre
pare oneelf by bhurashuddii (puriicatory
Thoughtconcentration). Now we have 1o study
e atare of Kundslin,

Kundalini

and Tanrika term. They. have been ssed
Cxicminely and sre widely known. They are
Symonyms. Kundalini has one thousand. and
and cach name signifies her spesific characier.
The word Kundales i from Kundals, mesning

w
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The Gl Sysem

e shakes is Kakini.
itwted n the throat region. I hs sixeen petls
ofsmoke colour. and on he ptals are he sveen
Towls itom 4 o ahy The prsidig Diinky
o peals o white Solaur which re decoraed
withGhe lewers) ha and o The presiding
Diiiy b Hokii.Hor b oo i s

i (Oug) which. s Paemaangih (Soree
g

Ao the ajna are three pis (eas; here
chakrss. or auxilary chakras) bindu, nada
o ik situsted (one upon the other) in the

“Above the thice pihas. but otside the physi-
- body (bt . cramium) is he biliant atos
e e cramium where the sshumaa. nadi
). The sahasrars i io called kass where
s Mahesha (Supreme Shina) who i3 Knows
nestiimto  which Kol Kondalni-haebeen
ihsorbed) -the etenal, he immatable. Here.
Kondalin power named duls becomes sbsorbed
Gt Params Shiwa) (- Shwasanghits, 5. $0-
205, sbridged.

2 The chaken systm ss expounded by Bhsiawi

The gres otus maladhara has four petsls of
ced calour on which sre the lters from wa
o' s2 of solden colour Here (o the pericarp)
e muladhars, there s 3 tangle Grsde the
cani-region) which i in the natuee of will
Knowledgesction.  Inside. the. eiangle i
Above it i he Kama-hia, and shove tht 1+
e divine Kundslin n sh form o 4 .

“Above it s he sining swadhishana which
he i Tetes. from b to 1 which ar¢ ke dis-
monds (shining. white). (Powen) Rakini_and
(D) Wik sre situsicd in the. peicarp.
i pervaded  he Kandarpa vay (un 1spect of

he apana poer which radiats love-deies).
Vi tenmilion geme. T 1 stwted in he mel
resion. The ot (hat i, s peals) s e
Cloud (ha is black in colourl. On the. pals
Here i the pericarp of th o) s (Dey)
Rudra with (Powe) Lakin.

heart region. 1t has twelve petas of red colour
Jik the risin sun. or the colour of the andhks
lower (Pentspoctes Phoctices). tht i deey
ihaHere (n the pericarp) are (Deiy) fhwara
and (Pover) Katiai. lnside it is Benangs
Shining ke ten-thousand suns The aabits
eslzed here.

Above it s the siston-pealed ot of
smoke. colowr termed wishuddha. and on e
pesi e the siicen vowel from 4 10 4 of
he thraat region. 1 3 th et of kasha (it
s the “void-region). Here ae stused (Deiy)
Sidsbina and (Power) Shakini This otss
Because hore the cmhodicd being. ecomes
puritcd hrough  the realizaion of Hangsah
[supreme Being).

Anove it it the sjm chaken siuaid in the
eychrow region. It has two. peal of white
Colour. On the petas e th letrs 1y nd
binds. The ramference of divine knowledge
(Gor'sajo) occurs here, s s called

Ao ajna 1 what i caled ks (chakrs).
and sbove K s bodbana (chabra) Above
e bodhana is (e grea white lows siasers
I the st of Bindu (- Rudrayamal,
Pan 2,23, 2113, 27, 3370, sbrdged).

3 The chakea sysem a explained by i

The lows termed muladhars has four petaks
of e colour on which sre_ (e leters) v,
h, sha v of golden colou, nside he muladhary
5 wiangle which is in the natuee of will
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extend pward to reach the. ajns, remaining
o the R and the_right Tespectively o the
Senebral columa. When they £o. upwards.
The sushumna, when SoimE upnards, ssumes
aspicl orm,

Tantrika Systems of Chakras

Acconting o he txpe ofsirital pracice and.
consequendy. the mode of concentaton. here
e some dieences in the sysems. Here i the
of chakrae, of which s sysems are cxpounded
by Shiva

| The chakes systems as cxpounded by Shiva

The fint chakra s the adhara, having four
petals of molien 20l (tht is red). On the petls
S the four letirs trom a0 83 (.8, War e,
o s Toide the pericarp of the hakra
il triangle which i n the natare o he
dcies Brshma. W and Shiva, and of
contiousness sod action. Swaysmbhlings with
There i the desregerm (Kamabia, that i he
mantca Klng) in ihe triangle, which i (0 be
concentated on. Here ar the centees of smell.
chakea Ties Power (Shaki) Dakim, and con
Contaton.showld be done on her. Al there
i the ‘eath-region yng in the pericarp
made on Kondslni in ths mamner: e i
Splendorous Tk ten-million moons and is i the
netuee of Supreme Brahman she has thice
T Rolds 4 ook and o T, and maker the
Ecsturs of ranting boonsand of diselling fer
“The next i the svadbihana which s iwatcd
i he gnital rgion. I has s petlsof vermilion
Colour On the petss ae the s letters from b

o la kst b bha, ma, sa, ) which
arc of Shiing corred. Tn the pericar of the
Chakra i (the ‘water_segion o Waruna. Here
i the Power named Rakini, Concentrstion
Centres of tsteand e prnciper.

The next chakra is the manipuraks. 1 s ten
Ormamented with the It from di 0 pha
of lightning-ike colour. In the percarp of the
Chakea s the resion of Fire Here I Deity
and with Him s Power Lukini, Concentration
howld be done on Rudrs nd Lakin. Hers s the
Centr ol he sght princple.
pesl of decp red. The sining lter from ks
o tha aré on the pecls. I the pericar of the
Chakr s i Tt . aso the s offaiman
Vi, Power Kakini s aito there. 1 it the
cenie afhe ouch princple.
in he neck region. It ha sixcen ptals which
are smoke-coloueed 3nd contains the ixsen
Vol (om0 b on s petals. T the periarp
O the void), and ey Shiwa movnied on an
Clophant I i the cente of the. hearing snd
Spech pinciles.

"The nexc i the s chakra. 1 has (o petals.
white in colour, 4nd ormamentcd wih the
Teters by and s 1o the mericarp of this
Power Hakini i stusted here. Manas, budai
ahankara and prakit e there (i separatc
hakras bt losly comneeted with he o,
perpetual saacars i white nd. sands with
i face tuened dowaward. On s ptals are the
shinng leters from 4 1o e (tha s ity

uer). Comected. with the. pericarp of the
chakra e e inmos spiit (amarsiman) and
Gura (i the twelve-pealled suru chakea which
s e lower aspee af the subasrral (Below the
s, chakea thore e hs “snphese ey
mandal)(Hich appears o be. the manas
Chakra just above the sjna. and he “moon
Sphere (chandes mandals) (lbat i, the indu
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Fundamentals of Layayos

spirialization of comciousness, The srouscd
Kandains manitests sbrorpiive power by which
ey, the Tormation of sl semsry pictuccs and
hought forms i comsciousness o contoled
Splendour of Kol Ulimately.  conscons
e hecomes. whally of Kot and then
e spirtalized consciouness s absorbed inio
Kumdalii, 0 Aundaln o Supreme. Shiva
when supreme yoga % stained. So i it id
Brineing Kandains power i the comscouinces,
and.(lhen) comcionsies (lighicd by Kudtn)
"Nt of concentration. Shandiya, be hou
Rappy’ (- Shandilvopunishad. 171, When
he sbvarption of il senso-imellecol forme
by Ko, 8 s 3 St of superconseions
concentation. Then, s superconsciousncss
Sage of non-mems concentrtion. Finaly. when
Kl 5 sbsorbed into Supteme. Conscious
nes, Supreme yoga i atained.

Comsider the Waidika procers.

Waidika Process of kundalini-
rousing

The process of rousing Kundaini_maialy con
st In concenuarion. breat-control (paci-
Jama sad certain contol xercines (muds)
in diffeent Shakrss (bt cenires). he st
importantof Which i the it e i th region
Gl the heart. It B stted: Hridaya. (it
Contr) i ke 3 otus, hanging with i fuce
Gowrards, and there ix some sound pheno-
menon asociaed with the flow of e nerey
Witk his cente is shining super ight, which
THER i laminessence which i suble and sroused

Within this minescence s Supreme Being
- Mahopanishad. 112-15)

The it centre aormally s widh i bead
reaches i, the  cente opens upward and is
illuminated by 4 vast light wicin which s e
Tormless and aroused laminous Kl Witk
cousing of Kundaln and s conduction ot

it cenire is the proces of concentraion. AU
he fir stage, ony o vas ight i reaized. Al e
sccond stsge.When concenteaion becones

An, Timlly. when conceniction i decpest
Supreme Being is elized witin Kl
Kndahana Gost of Kuda. 1t has b
Sited hat the middle of the body i what s
Called Kamdsthana. (peine region). which i+
vl shaped and the senal pat of which it
Caled bl (cente). Therein i o chakra
{cenie) having tweve spokes. Abote the weve
ine of mabhi v Kt hona(Trikh
brabmanopanishad, Manira. seetion,  $8.62)
“That s at the cental pat of he perinel egion,
Coceys), above which fie the sen of Kundalns
st in the mldhars).

repon s the st of Tight(ikhi .
lingular in shape and shining Tike molen
Sold e I s suated o dighs above the
it below. from he cenre s the e of Kun.
o That Kundat is n cight cols in rlaion
W0 cight creaive principles’ (- Darshn
Kandali i within o very bright iriangle. The
rangle s stted o the mddle poit of the
perbicun. The trangle contining the st
i« why Kondslin s caled Adbara-Shakt, Power
i muladhaa) (- Yogushikhopanishd. 623
The Shiing uisasle s he perneal reson s
i swated i the epion. (perineum) hetneen
e anus and the genials nd n it s &
e where " n e eangle) s
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st e S, p. 245 Bhotashuddhianirs.
T e : Kowlawaltanra, sh. 23, p. 50
Shaktansadaarangin, 125, Rudraysnals, Part
555 Shiwasanghis, $95, 172 and Shachatr
rupa, 13

@) Brabma padins, chakea, mentoned in the
Nirwanatann, <h. 3, p. 6 Shadamnayatanie,
ey

) Bhumi (Esrt) chakrs, mentioncd in
e Rudrayamals, Pt 3, 21.27.28.40.49.50
Ssiss

(@ Chaurdala_(four-petlled Tows). chaur
s padma(Tourpetailed otes).  mentioned
i the Gandarwatanrs, <h. 8. . 39 Rudraya
. Part 2. 60.27; Mundamatatanies. <6,
"o,

) Chauapates(fourpeslied o). e

Posion

The maldirs s stated in the egion below
e gentals and above the anvs, and 15 tached
1 the. mouth of the sushumas ( - Shtchake
s, verse 4). The reson between the
Senitals and the anus i the perineu. So sxtern-
Sy, th. moladhars % sited in the perincal
esion. Intermally. the chakes is ar the point
Degiming of the sk, The mobdhara
cenualizaion occurs st the pain where
{he chiin stai. The chisin s the wie,
Hed tht Kanda 5 sitused shove the amus
ind below the gl (- Shiwasanghita, 5801
This Kands s not the perincum, bt the ront
Exernally, the kanda i in reltion t the perne
. bt el s stated nsde he coceyx
The sushumns ariss from the contral point
il the Kanda. The mouth s he sarting point
of the Sushumna and hen it goes upwaed. The
e Which T inside the shonna 35 the
Susham. The shitin, which i nside he wajra
S5 th hird nad, sk s from the same st

ing poiac. AL i staring point. which s been
callod the. mouth af the sushamas, - aad in
et sl the mouthsofhe waiea and the chieins
he muladhars T in he it

0 s been stted: The fourpeated lous
(mutadhars) T i the sdbars (- Gndharws.
antes ch 5, p. 391 So. he region between the
pealed lorus i n the adhars which i (connect.
24 with) the gudasthana.(hat is. snal resion
- Koulawalitsnir,ch. 22, . 50). S th adhars
5 the perineum. Yo 5 another term for the
perincum. T has becn staed hat the togion
Detwen the anus. and the gentals is yo.
where the Kanda s (- Shivssanghit. 5511
region s Toternally Gt is. n the cocey)
he kands. from which the sushumna srs. It
esion of the ams (- Sammohanatantr. Par 2.
G2, . 21, and s this ot s o calld .
pedima (anal o) (- Bhutashuddhianies. <k
6. 9. The exact positon ofthe mutadirs
has een clealy sned in the Mriditania,
hich sy thit he muladhar s iusted shove
the s This posion o the muladhara. has
sbove the amus means he place Iying i hat
Part of the perincum which Ls vry close 10 the

heen st (ha the a5 in th region
Between the anus and he genis (- Yosn
ikbopsnihad, 1165 35 This region is the
perincum. I has been sed that the yoni.
Ciana is betwesn the muladhars and th svadhi-
i 300 the malsdhara s Siusted o the
pudoninans Gl repion (- Yogachudamany.
Upanihad, Mamrss 6.7). This means: (e
Sonisthan is betwsen the 3nus and he genitals,
and. comequently. s the perincum. The
which s clos 1o the snu. Here. i 1 mdicated
That the poskion afthe muladbars 5 n tht part
of he perineum which is choses 1o he anus
s, 1 s been stted 1t th brabma chikrs
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Supreme Kundoini_Pover” (- Nogashikhopa-
ad, 116591, Therelore, ihe sea of K
ol s within the iangle stasted i mladors.
1 waied! " the poserios spect of sdhara
(muladhar. e thrse e (ranic. power.
Hines) e pibgala and sushumna) e unicd.
o adhara s PashchiomLinga. (bt b5 Lings
i Supreme Consiousness in o spiritual formy
Wher e the donr (1 the brshma adit: one
becomes e from Sl workdiness when s
done 1 opened. n the poseror spect of adhars,
ifhe maon and sun (the e nd pingala o)
besome il these stands the 'Lord of the
univers: the gt becomes absorbed o Brshina
in concentaion. In the posierior aspect of
adhars, thee are diferen spects of God in
Torm, When insiration and oxpirstion through
and Kundi 5 roused and passs thovgh the
S chakrs sitesied within the sushumos, d
limatly goer beyond brabmarsndes (e
nd point of brabma s, a0 <omsequently
et 10 resch Sabarara). Thoee who ener
e brahmarsndhes suain the highest spical
s (- Yogsshkhopanihad, 6.50.0).

poing through.fhe sabtl centres e been
eseibed. Tn the posterio aspect of muladhars
i s (e ke ol fore-motion
i) and there s (vhie force-maion Tne)
and il (red force-mtion lne) e been
united ith sushuma, There s the. spoac
o of Shiva (Supreme Comseiousess) termed
Ko 5 0 it The door 1o brahma s
i thre, The entrance 10 sushumaa &, 56 1t
were n & collpsed swe when. Kundaii is n
curens are_creating s and_ pingals s,
ind s 3 sull nspestion and. <xpiesion
Continse heoush the nosils. By conollng
{supension. he di-pigala flows are stopped
and Wik the development of Kumbhaka. the
Gunes 1o susbumna s opened. Kundlint

Kundli- he Coild Power

s aho aroused by Kumbhaka and entrs sma
moa. . stcp by step. puscs through all the
iy, pising hrough  brahmarandbea. he
<0 poiot of svehumns, rescher s

Breath-control plays an_imporane role in
rousng. Kendati, When becath-suspension s
devloped o it bighest o, 1t normatly
pension(Rewala kambhaka) kunduini it
Sakened by this o of suspenson. So i is
aroused (- Shandilyopmishad,  1.7.1315)
Bt mon-inspiatory non-<xpiraory_suspesion
5 oy possible when 4 vt s ascended 1o the
highestlevel ot breathcomeal. The  caser
method i bhastra Kumbhka. (horscico-short
qick breath-comrol wih sspension, I is
Saied: ‘Bhasis kumblaka chscs he arowing
Sotcance 1o brahma i (- Yogakundabyupan:
S, 138) Moreover. ‘The arousing o Kl
Belps Kundalin) 1o pierce e hree knors
TR breath-conirol houta be spcilly pracised
(- Yozashikhopanishad. 199-100)

To make becah-sontiol effcive, it is nces
sy 1o creae  puified sae in the foreefld
adicthakr) for the el Speraion ofprasa
0 s been staed: A vori who 1 perecly
motonless i posture and s wellconrolled
stonrigh-cxpiration  and  righ-ispiration
Suspenmon et expirstion breath suspension.
Sohamna mads(eenial fery red forceline
Sbsorbed” (- Shandiyopanishad, 171 Here.
it resth-control has been sdvised for s
sy i) s pUrfed and he sushum
Tlow oceurs. So i sesed: “When th forc-mo-
tion st i purifed by th sght aplicsion of
e comral ofpras (resth-control). bio-enersy
passes ety through sushumna; when this
Sentat vial flow occors, the mind hecomes calo
S this lead 10 the s o decp coneemraion
" Shandityopanishad, 1.79-10), The. centesl
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ircular o spial o coil. Kundalin i tht power
Whil i circlar. or pial. or s i colt The

s stued: “undali s & pover” (- Yogs
i i cight <ol b the Kanda pint (- Vogs
cldamampanihod,  36); Here, ie.. in he
iangle in maldbas, i Kundali -the
supreme pawer (- Yogushikhapanunad. 1169
e yogke awain linertion when Kindlin
power ks above the Kands' (-Yogashikhopi-
ok, 6551, here s Kndli -the supreme
pover 1 Warahopanishad, 5,511 Aundalini
power it in Sigh forms and in cight coil
" Shandiyyopaisha, 145). So. according o
ke Wadika viewpoins, cxpressed In the Upa.
Tantriks viewpain s sk the rame.

s stated: “Shiwa (Supreme Being) s like
4 corpe without Kundal power (-Gayan
et stae, and is without form' ( - Brihan
miaantra, che 8. p. 62): undalini power 1+
e Mother Godess and s in one hundred
ol (- Bhatssbuddiutania, o 16, . 13y
Pinds (asic fore of the Body) it Kundlin
Power (- Mundamalatanes, ch. . p. 10

Now, the maure of kundalin power should
beinvestgated. I s staed:  Lighining-like
Taminoos snd Sublle kundlini s withn i
a0 resull Al i are desroyed and veration
i Suained” (- Adwayatarabopanishad. 5). So
Kundalod i3 subtle. that s she has no maiersh
she is beyond the senses, But she is ‘seen’ or
ealzed i concenration. This means, when the
e consciousness I tnslormed lnto con
minsied by he. Tuminows Kundaliar. At his
Sage il worldlness vanishes and the yoei
ulimarely stias Gheration. This ndicates

0 it st “kundali s in the form of cight
cols around the sight cosmic. prncipls. She
Femsins veiled by encircing compleicly the
Sahavrars centre). When Kl 1 coed i thic
manner. the functoning of the i-force 15

o

mainained. and. consequenty. alimentary and
other functions of the hody are carried o
Kundalf is aroused by he control of bi-enerey
in combination Witk Suprachent cncrey. e
sppears i the Wi comee (- Tashikhi
brahmanopaniSead.  Manira. Section, 63.65)
“THiS means that Kundal power remains in cight
ol sround <ach of th sight suble ccnrs
o the muladhara @ the. indu, casing he
Setivaion. af five s, sme-mind, e
Consciousness and inillet, Ths coled s
of Kundalh i anses bio-energy and all organs
ormant phase of kundai in which th spirivil
Somsciowness remains unmanifsicd and he
Sen-consciusacss i roused, n s way, ight
e he five sense prnciples locaed 1 th lower
fiv centrs and the sems-mind, sese comcions

s and it in the upper thce. <entes
crenive principle stnted v an. ppropris

Sentre manifes 1 consciousnes. So. kundal
i the il power-conseiousess. When she
worklinges comes.nta being. When kundali
i€ aroused from hr coled e, spiriual pover
and spirtual consciouess e mamieed
Hightings and_ exiremely suble Tike 3 s
Flament, kundali s 10 that (5 . the muls
dhara). There i the cesion of unspiitust
e detruction of sl s (-Mandslbrah.
nopanunad, 1261 Here o kundaln s des-
cribed 41 supremely uminous and suble (wih
o Torm). She v the comeal spintusl pover.
Consciowrss. When s 1 roused, smspiral
Knowledae and worldiness disappear

“About th il of Kundal-power i is said:
Kundal-pomer i3 of the form of cght ik above
Who'are unspiriasl, and of Hhertion for e
Josis” (- Yogachudumanyupanishad. 49). The
ol of Kundaii canse bondage. The euls are
s Comsequendly, ight ol elease he sens-
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Knowledie.action. Inside the teangle i Sway-
ambu-linga, shining Tk ten milion surs. Aborc.
i the Kama-bij with kalabindu-nads (Kinel
i€ Shyama (tht i bsck or decp grsen n colowr).
and s in the mature of Ky (Supreme Being).
She s cuablished fn K

‘Above it i he swadhishbana i has six
peal of rsd colour, and o the peals ar the
G leers fom ba ol Shining ke

Above it i the lstrows manii, stted in
TS Totas s ke sems. s i caled .

“Nbov i i th Jous termed wishuddha which
Above ajns it Kilss (chakrs), and shove fhe
laer s bodhini (chakra). Above bodhini i
Sahuin whete s the. st of Binda
 Gontamiyatanica 3. 40-53, sridged).

4 The chake sytem s explained by
Mabidhars

e it the Teters fom wa 1o . Toside 1 i+
Siuated (Dets) Brahma with (Power) Dakin
i the genital region. I has s pesls desorated
with th letrs fom b o L. Fore is (Deity)
Wi ith (Power) Rakin

The manipuaka chakes has o petls on
hich ae the eies fom da 0 i it s sitated
e mavel region. Here are (Deity) Rodra
i (Power) Lakin:

“The anahats, which i in the heart region,
has welve petls on which are the leers from
ki 1o dha Here e siated (Deiy) Ihwara

The wishuddha i siusid i the thoat region.
om0, Tn s ot e Deity) Sadsshina
nd (Power) Shakin
egion, and he leters T and ko are on 15
o petls) Here Ties (Deity Parashiva with
(Powen) Hakin (- Manteamahodadi, 4. 19-25.

The Tan

ika Sysem of Chakess

5 The chakes systom 35 expained by
Brabmanands

At the oot of the vensbral colum (hat s,
a the Towest point of the sushmma nads which
s withinthe vertebral couma) e the Tots
coled muladiars, 1t has four petls of deep
e colour. Inside the pericarp of the lows
15 wriangle. Within th tiangle 1 Swayambhu.
(upremely concentrated. form i has 10
magnitude but nly posiion. He i with Power
Kaikint Supreme Kundti s in theee and 3 hall-

The six.petied lotw (mamed swadbishions)
s of whiih-red (kiapandara) colowr Tnside
0 is 0 inga of whidhred colour and Witk
Power Hakin,

I e navel resion s sitated the cgh
petslid ot (manipur) Tike & new clond (st
£ lack n olown. Hore s a lnga sndowed with
e power of absorbing the wiverse. and i is
ith Power Shain.

There i o lots (anahata) in the heart region
wlh sateen peals of white colour. Here is the

Thereatier i the. sreat lotws (wishuddha)
3 preat Tinga mamed Kama ying with hiv
Power
Totus ) where s swated. Brahma-lings
Wi the Power,

Abose the topmost_pont of the sushumna
i, whieh. s nside the vertebral Colunn,
e tiansl which s in e ntare of Brahma
Wishou-Shiws, and sbove i i the sshasrars
ying wih s face downward. Here i the
Braman (Supreme Consclowness). Guru (who
s in the welve-pealld shakra) s in the divine
Toam and in the mture of mantra ( - Tarh
by, ch 4, sbridged)

© The chakensysem as explaned by Jnanananda

There s & lotws (mladhara) with four petls
of olden colou in the perincal reson, Which

w
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incllcctial  koowledge of an _ unspiital
chsctr. This s the sause of bondage. But &
YouP by concentration, arouses Kundalni by
Casing her 1o uncoll and, uitimaely. stsine
Tiberston. So. when Kundalini s coied. spir-
iy i blocked, and when she i uncored,
iy is manifestd.

“The two phases of kundlii have becn more
ey saed here: When the power in the
muladhara (hat s, Kundalii-powen) i aleep
Ut s, coled). the Knowledge f the objective
wrld ippears due 10 skep. (hat i, spiiual
unconsclousocss). When the power inherent in
Kandalint 1 aroused, th true Knowledge of the
e workds (that is. the spirtal knowledge 3t
e thee lvels of mind, power and matter) is
atained. He who has ganed the knowledse of
e muladhara (und Kundalin) gocs beyond
darkness (- Vogashikhopanishad, 6.23-0).
When Kndalin s i coils, the senso-inelectuai
knowledse s manfesed.and when she s roused.
il Knowlodge appears. These ar he two.
heses of Kundaii - colled and seoused. The
power aspect 5 ninsic o Kandaln

Highest spieital Knowledge _aises when
Kundalnkpower s roused. 1t is suid: The
Knowledge coming from the arousing of Kud
Iinf . (he ssocited) stae of aciolesness
bring o auomatically he S e
Gsamadhiy (" Warabopanishad, 2.77). The
anowsing of Kundalini 35 associsted with that
il Kaowlodge which leads 10 samadi.
Therfore, Kundalni knowledge. is the Super.
conscious spirital nowldge which culminates
in superconscious concentation.

s sid: Lightning s Brahman: as lighning
o the darkness in the sky, o Lighini
Brman destoys the darkness of ins he who
koo Lightning Brsmn 5 sble o remove
in which prevent th acquiremen of Brabman’
C* Brinadaranakopanishad. 37.1). The lghin

ke uminoun Kundalin i Braman, that s
e power of Suprenme Being by which world.
s 1 removcd. The luminous power inherent
i kundalo 14 n he ature of sbeorption, When
Kundaln s arowsed. her sbaorpive power
el in concentraton, and Al the creaie
pinciples ar absorbed.

T stted: Where (in the tiangle of the

Kundalini - he Caild Power

muladhara) T the supreme power caled Kun-
alind (- Yogshikhopanishad, $6). So, Kun-
atin is the Supreme Power. Tn tuher words,
Kundalini s the spieal aspect of Supreme
Power, whieh is difeent fiom thecreatve
et of Supreme Power. When Kundslin,
s anifested. the cratve speet s

and Supreme Power s kundaln bcor
With Parama Shiwa and remains one and the

Let us now consider the Tan

i« the muladhara snd wihin the I
rangle which i the sbode of uminosy (i .
Kundalin)... Wihin the void of the irangie
which is 3 bright a ten millon moons, lies
Kindali e Supreme. Power Consciousness
(paradewata) who i splendorous ke en million
Suns, and a3 suble o the ot Hlaments, and
s i three and & haf coil (Gayaitanirs,
344.6). And also, "The Supreme (para) Kun
i the only means 1 the auainment of
Supreme. Brahman; without Kdall Si the
univrses e lke 4 cone. (withowt spiial
1), and even Shiva (Supreme Being) i ke o
corpee. She 35 ctemnal, and the ity mantrsc
Soundunits are.in her and s is’Supreme
Consciowess (pumawidya) (- Gayareitanies,
31301)

So Kundalin is formlss and splendorous and
tis i hree and & hlf ol in the riangle of
the muladhar. Sh i stermal. becaus < i il
ctermal Shiwa she s Supreme Consciousness as
Sh i supremely unied wilh Shva 4nd is one
and the same it him. This s why i s il
hat Shiwa is lke a corpse without her, that i,
Shiwa s never without s pover Kindaini,

A theough kundalin only Supeme Being is
reachable, Urless the human conscionsess
fecomes fully iluminated by the spiral ght
of kundalin, Supreme Being s not realized
"This is why she s clled Parskundal - Supreme
Kundal

“The Kundali power when unmanitested i in
colls So i issaid: “That pover (. ¢, Kundal)
hich v the muladhara i oiled e s serpent”
(Murikabhedatanirs, <h. 3. p. 3 When
Kandalini power s caled, she s n @ latent
phise. T3 sated: undall power s n s dormant

-
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The Chakea Sysem

are decorated wih (b s from) wa o ss.
Shining ke sold. Here s (Power) Dakini
e tcth, Rolding G her two.righ hands)
S ident) and 3 Khafwangs (3 sl with
& human skall ¢ s top). and m her two el
hande o thadsa (word) snd 3 surskumbha
Cwine-por). ' the pericar of the lows s 3
wiangle caled Kamakbya. Inside he tiangle
5 Kandarpa, 0 aspect of the apana (power)
Witkin the wiangle s 3bo Swsyambha
4 and roving. There s the Kandalipower n
i cois around Swayambhuslinga,

The great lotus adhisihans - (swadbishbane)
i situted in th. genital region. It s decp red
i decorated with he Teters rom A 10 1y
of e colour of vermilion (on s s petals).
Her e (Powe) Rakins who i o the colour of
durk biue (Shyama). Bolding in her hands 1
Sl rident. & waja (thunderbol). 3 podma
s and  damara (drum).

I the oavel ogion is the marpure lotus
of en'petsls of the colour of desp blue (i)
on which ar the leers from da 1o pha of the
Colour o lighuning. Here 15 the Trc-esion
Where isstsmed (Power) Lakint

I the heart egion is the anabata of wwelve
peal of the colour of mixed b and yelow,
o ke e Tlame of 3 Jamp. pingabla) wih 1he
Ketrsfrom k. to s of 1 colour,

T the excbrow region i the foas (s
sining ke ten million ighnings which i the
Sea of mind. It has two_petss ith the brisht
leters (i +nd ok aside he Lzl (vhich
i itwied i he pericar of the chakea abides
Taralinga the 100 colour (truna_ srua- he
ey v sun). Here s situted (Power) Hakins
i her Rands an akebamaa (3 rovry of rdrak.
= Elcocarpus Gamarus). s damars (arum).
& kapala kall) 20 > pustaka (book), 3 chaps
ow) a0 mudea (he gexare of granting booms).
Witkin the Jous it Siusied he Tuner-Atman
(Supreme Being) brizht with ongkara-light

“Then comes the sahssrars ot standing with
s head dowawards. 1t is sl caled Kalss

7 The chakea system 4 cxplined by
Lok Deshikendia

brih tmangle whers dwlls Divine Stk
(Pawr, that . Kundalin) who is plndorous
ke ten milon lighiongs, suprcney. subi,
in'the matue of Shiwa-Shakt (Comeoutnes
Powen) and in fhreecale. She pints throue
e middle-path (hat 15, he brohma nadh
Which i+ within the ushumna) to Parama
Shiva Giusted in the sabaseral. On e
Kumalasina_(rahma, as (b presiding ey
ofthe muladhara,

“The sixpetslied ltos swadbishthans has (on
s peal) the. Tetrs from o to . Here 1+
el Wl

The mavellows_(manipur s en peals
(Deiey) Rud
he Teers from kn o s on s el P,
Here s (Deits) i

The. throat lotes (ishuddhs) has_ it
pecls on which arc the (sxeen) vonel. Hore
s (Deey) Sk

The eyebrow-fous (s has 1w pess
Bindu which is Shiwa). Then, there s kol
then nada. nadanta, unman, wishow-wikicy

5 The chaksssysem o expleined by
Brabmaninda Gir

hich s four petls decp red i coour, 1nd
e petss are decoraed ith the leters Tom
s 050 of deep red colour. In e pericarp of
which s n_the mature of willknowledge.
iction. In the tangle s kandsrpa pover)
hamed apara. Inside the. iiangle 1t o Svay
nd i e downward, Diine kunds, who
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state and withoot form’ (- Bribannilataies, ch
5. 02) Kundaln emains cotled. that .0
[ —
inan ascllaory sate.  Kundalinf light is no1
efleced on the Sense-comciousnss. When Kun
Cemains coiled. When our_comciousness ix
puritied and i concentration, Kundslint
ncoited

“about the nsture of kundaln, it bas sho
million Hghtaings and 1 ihout form: she 1+
Wik Tty mantra-sound_wnits and manras
The s cadowed ih thiny-cight forms of
Superpover (kaly: she pieces the. thice Anots
CBrams, Wik and Rudrs granbi) and i@
in Muladhars: and b is i pirasl knowlodee
- Gandharwaanes, ch. 29, p. 112) kondalni
s ormles, because e i 2ot ross: sh i anly
uminous. This luminosiy s he sprtual kaow-
ledie-light which shines orh fly i concentes
ion 3 the maure of kundalin s Sl spiritosl
power and through manira she. ssumes an
Lpproprisis form and exhibis thity-cght Kinds

Further exposiion of kundatini has been made
million moons: - ah 1 without form 3nd her
being i the being of Supreme Being: - she
i he aare ofsupreme yoga' (-Topvrahosye
Gh 1. Swaktsira, . 21, And: Sudushiva
(Supreme Being) is unied with Supreme Kin
el (- Bhutssbadditsns, ch 16, p. 12
subie, and she 1l i 404 0 the nature of
Consciousnes: sonsclousaess s sh i he aniverse
and s v e fomm o yogy (~Rudreyamal,
dhara Tt Tiving power Kdal, who is
Supremely luminous and cndoved with ctsroal
Tores: she s in 3 atens form in thece col
of dhyana (deep concentation), the knowledge.
o Shaki (power) rses he shakt i Supreme

Kundall who is n the nature of Supreme Con
Scousmest (- Shadamanyatatrs, 5360,

These sutements have clerly sxpounded
uminous, but i Tuminosiy is wihoot hea,
a5 s il very cool ke ten million moons.
The mplication 1 that in deep coneeniraion
and infatution, becomes <aim, unforn. and
ne-puited. it 1 then luminated by splendorows
Kundala. The Tuminosty is ot ndicative of
in’ concentaton, by which_comsciousess 1+

walzed.  Kundalni s n the maure of
al. ivng.sprtal power and consciouncs
Kundains becomes one. and he same with
Supreme Comciousness. hundalin s the Ining
apritual power: nol nllectve or imagiosive,
e Comscinacrs it purifid and compltcy
spiiualized by the sprual radistions o
Kundalni At the bighest evel of sperconsions
of i,

Kdtn s o supere yogs_ht i, in s
mens upreme concentrtion This means tht
Kundaln 43 Supreme. Comciousnss i o n
supreme concentrston: Supreme Conseiousness
I3 sealed ok 1o those who re ot i1 3
sate o supreme concentrsion. The mature of
Kundalind 1 yoga. because comciousess asocir
in which Rer form. a5 concentrted.spiiual
Tigh, penetrces. nd by Which i s super
illuminsted. Al the  bighes Ievl of Super.
nated sapercontciousness i fally sbsorbed
ko Kundalns erell, who 5 then in non-mens
Supreme concentrtion. This s why i s been
Crudrayamats, Port 2. 2641 kondaii
power is he yoga-pover. She is he souree of
Jogs ki s Wecomcnrt o unds

i . vho s n the mladbas s al bl
sni 3l yoga snd the yogamother (Rudvaya
i, P2 3620 1 s e
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sk  seak oflightnng and supremely subile,
W in 3 Taent Torm, and in hree and u hlf
il rom right 1o ki around Shiva (Sway-
Smbhulinga).

The gest ot swadbishibna which s sitated
i the ‘geniul resion has six petals on which
at the e fon bt 1.

“The manipuska which s sitused i th avel
region has ten-petls of red colour wih the
s fom d o .

The Jows anshata s sitated i the heart
resion. It has twclve petls of red colour on
Which are the Tetrs from k. 1o s, Inside
(the pericarp) is Bonalinga shinng T ten-
housind sums. Anahati-manira (i i he
madhyama form, that i, the suprasound form)
Which s in the nature of Shabdabrahman
Gha s, Kundaln) s e here: and from
hi fc tis ot has been named by the yogis

T the throat region is what is calld wishud-
. which has siicen petls of smoke calour
“The peas ar decorat with the Sixicen voucls
from (0 ah). The purificaion of he embodied
being i elicted here, oving 1o he  Secing
o Hangah (Supreme Being) s0 1 i called the

“The Tantika System of ks

o, s ol sk e
0 the egion of ki - vo

e e caled g i is sisicd in
he. cychrow region, s o white petals on
hich are o letrs ha and ks Inide the
chakea i the grat linga named lara (tht i,
he great Iart-Tinga) of golden colour. Here,
the ‘rsterence of Iing divine knowledae
(Gur's i) occurs, s s name s ajn.

Above the sjna is the kailesa (chakea) and
above v i the bodhin (chakra), and sgain
Sbove i, i3 he savarar, i which sre stusted
Nad and Bindu. Here s the Vord (shumy
upa) which i Shiwa (hat is. the void i that
Where everything i been abrorbed into Shina
who. 45 Supreme Conscousness. only rmains).
and th cicle (vt around i (void, that 5

iva) is splendorous Supreme Kundalii in
e nd o alf oik. The thousand-petsled
lotusstands with s e downward and i sbove
the elve pealied lows. (the guru chakra,
which s the lower partofthe sabasrara). where
s Shiwa 25 Gura (inie Supreme Being
i divine form) (- Shakianandatarabgin, 4
915,31, abridged.)
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Kondal is the bestower of yoau' (-Rudraya-
i Part 2. 2021 Yo & atsined theough

Kl i callcd Mababardaln 1 s stted
Tripara i the primordial powers she it the
Supreme Powcr: the it Makakundains; he sho
il the wanle ofthe muladbara’ (- Tripurs
pinupanishad, 191 When Supreme Pover
i Tn tis aspect, Supreme Power a5 Maha
it i witcd with Supreme Shiws 0 1 4
it Sadankiva (Supreme Shiwa) i onted
with Mahakundalin (i the thousand-petalicd
lows) (-Bhutashuddhianta, ch. 13, p. 12,
She has beon . alled - Mabskatskandalini
CRudeayamala, Pan 2, 629, becsuse Maba
ik (-Rudrayamais, Par 2, 36 151) and Kula-
Lot (- Kubjlktanics, 150, Kaodln s
puratspinyopanishad, | LI0). Mokondoini i+
o calld Mahakundsli (- Rudsiyamala. Part

Kundalini-rousing

Kl s in thrss fondamental forms. It is
conseious, Tatent, and in concemtraion. (-Shado.
mnsyatanes, 189). K 5 supreme
Syt power s slko Supreme Comciausness
But Kl sppears s uncomcious when her
il power i+ oot manifssted and her
il consciousnes dosk o peneurte nia
many-pointdness. This i the Tatem form o
K and she. i in hat form in. the -
dhars when consciousness is cusllaory owing
Bt she s perpetally comcions . the
Sahass,

“The Inten form of Kundal is sctully the
st of yogs-nidra (-sleep) in which al her
power s becn withdrawa nto hercf and she

Kundatin - the Coled Pover

Consciowners. The. reat ik Alamvans i
From e practce of khechari mudrs (un
advanced contul exerie) sres wnmani (con
Jogidra; when 3 yogi atains yogs-nira
e ocs Beyond cime’ (- Shandilyopunshad
7700 Unmani s that e which
s e highest statc of supersomcions con-
Centrtion which ulimately eads 10 yoea-
s, hat i, non-mens supreme Soncenirtin,
Semecomeiousies 5 iransformed o super
Consciousess, samprajoata yoga. (superconseions
Concentation) s atisined. Whensuperconscions
the e of amprajnata yoga _(non-mens
Supreme concentration). As i sleep sense
Conseonsness s colled ko na-conseousoess. 50
Pty cafled into Supreme Consciounacrs
heretors i s clled yoga-seen.

“The only posibilty of approsching Kt
s when she i i a aten form i he maladhara
Only in moladhars, s 3t porible 1o srom
Kundatind fiom e yoga-slecp (samadhi) and
258 our conscousness luminated with spiitual
bt Her supreme comscions sspec is beyond
o, semse-consiausnes i not at al influsnced
by e Because senseconsciousess is 50 i
puifed and dvrsted by plesure-scking
Gesines and snjoyments and il orms o world
Tiness, 1 nable 10 ecive sprius ligh from
Kundatni. The semsory mind s %0 seonsly
e el anles those_principle sre removed
by some other power. 1 has been s0 poweress
by i Sirong. siachment to workdly things that
Father ane ek pain i being pasionless. S
ong s this deconroled mental sate continucs.
Kundalni s naught. This stae of s ca only
by bention and abiervance. and by he
arousing of kundaln.

The aeousin o Rudaii i the process of the

W
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CHAPTER 10

Exposition of the Chakras

This exposition of thechakrss s csentlly
based o the Tantras and supplemencd by he
Waidika and the  Pouranika sccounts.” The
chakrus e the sentrliztions of the chite
Ghiin. and forming he chakes sysem. The
Chakrs ystem consists of e muladhas, swadhi
i, manipurs b, snahata, Nishaddha
sahasera. The chakras will be considered under
Toursbheadings: erminology. poshion, deserip

I muladhara

The muladhars is the s chabrs occurting
at he downmost pointof the chicind nod
o e muladirs, which has becn mentioncd in
he Upanishads. Tantas. and Purunas,

Terminology

The folowing are the Tanrika erms of the
i clakea: () muladhar which has been
T, pp 13155 ch . 15 e 9, p 17
Matsikabhedatanis. ch. 15, p. 33 Kama
dbenutantrs o 13 p. 16: Kanksamatintants.
ch 10, 47 ch. 29, pp. 108, 112; Manira

mahodadi, ch. 4. 20, 28 Shaktskram, o 1
Fihasya. ch. 2, p. 8 ch. 3, p. 18; ch. 4 p. 22
Tripurssarssamuchehaya. oh 3.5 Bhushud
diitaes, <h 1. p. % ch 3 p 3 eh 4, p.
Gh S pp. 452 Ch . p 8 ch. 10, p.9; . 14,
P 13 Ssmmohanstinea, Part 2, <h. 2, 7. 2
G4, p 4 Mayatuntra, eh 6, . 5; Purahoh
aranaraollsss, . 2. p. 2 ch. 9. p. % ch. 10
oh 2. p. 6 ch. 3, p. 7 ch. 22 p. 80: Sharada.
likatbnrs, $.127: Shakianandatiranini, 410,
222 25,55 215338 4430, 456, Mahw
it 5108.115: Tantseajatanis, 27
5. 30.61; Pursscheharyarmava, < 2. p. 90
Tars' Secton, <h. 61.113: Maniramaharnava,
b4 15 Shadsmnsyatanis, 3240 Sk
Sanghia, 229: 392, 144 snd Gowtarmiyatanes,

@ Adbars. mentioned in_the Kkl
maliniaotes, <2, p6; Phetkarintants, ch. 14,
e, 67, p. 5 Kebjikatante, b 6. p. 7
Bhutashuddiianta. . 4. p. 4 Wishwasars:
dnies, <h. 2. pp. 1.13: Shakianandatarshein
20525 Shiwssanghie, 221; 539 Shachabn
irapana, 4 and. Sammohanataotes, Part 2
hap

1 muia_chakra, padma, mentioned i the
N, ch. 5. p. 5 Gayatoanisa, 3
Brihanniaanta, oh. Lp. 2 h. 6. . 31+ Gandh
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words (tha s, the whole chakra system) is
Garkness. | The brightncss of the adhira
Shakrs s ke the radiance of s cluser f ghin:
g i the gars is plessd. lbertion s sutained
i due o the arowsing of Kundalini i dicipl
Iearns fom. his 2ura the method of rouvsing
Kundalind and ber  conduction through the
s samadhi and then iberuion). . By
doing Kumbhaka (breathsuspension) in the
adbira (by special praayamic. process, one
it or sahssrars. The kumbhaks i1 the adhars
cuuses he shaking of the body. makes the Yogs
dance, i in. 10 leviat), 4nd the wniverse
i &5 subile foumy s s there, The smpport
oF sl restive priniple it the sdhara (because
ey are supgorted when Kundalini_remains
coled in the adhara: in the adhara are o
e sdhars (G one'ssprtal practie)

o the poserior aspect of the adhars (st
i the sushumun, there 5 3 snion of he three
Srcams (weni sangama) (hat . he union
O the s, pingala and s ruish BY
and drinking. (similing Hie-ubsance by
pranayama there. manbecomes fe fom al sins.
T the adhars. there iy Pashehima-tinga. (thi
i Swayambba finga) wher s th entrance. Ax
Soonav it ix opened by rousing Ko
o besomes libeated from worldiness. Tn the
posterior aspect of the adhars (ihat s in the
ko) the i chandrs) and pingals
iy e conraled (bt i, kumohaks i+
donel here appears wishwesha (Shiwa, Supreme
Being) (n o divine form: the yogi i sbrorbed
Tn the postrior sspect ol the adhara,_is
e Tiing divine form (Deity Brahma). The
pram-fore eters nto the swshurmag when the
Li-pingal flows are sontrolled (by Kumbhaka)
Then the six chakras sre pirced (by hundaling
Who'then) eters the brabmarandhes (ihat i,
nirwamy chakra) and then comes o of it ani
atan the highest posion (ko s, resches the
Sahasraay (- Vogshkhopsnihad. 6. 23-34).

1

The mulsdhars i the most importan chaks
o he Viewpoin ofsprtual pracice. In s
contre s Kundalii n hor coled for, snd i
Kundalin s caled the adhari-power._ When
Kundaln 1+ foused. e Splendour makes. the
s bright - Lundalin s sl sround
<o into the sushunsa open amd e poes
{hrough the s, pireing sl e chakae
Simted there, and reathes the sshasas. The
Suspension combuned with manrs, concentri
Tion and certsin internal contol, The passing
of Kundalnd through the sushumna. cause b
i (uapercancentrtion) when Kundsin resch.
s th sahasar,

About the passing through the s oftbe
ing through the Branms knot (Brahmagrani)
arsing from_prinary encrgy-principle (s
i), Kundalin, tonce cdiates o the s
Aot (Cvadans) (ks i, the junction e
fwcen the muladvara and swshumon) G 3
s of lghining. The Kundalni. s0cs upward
nto the Wishnu-kaot (Wishmgranth) hing
Withm-kno lie i he anahats cakrs which 1
aove bt close 10 he i chakea. Then (picr
in the Wishou Kno) Kt goes sl Mer
inko the Radriknot (Rudsagrani) n the e
brow-space (ajm chakral and. brcking trough
it reahes the moon-region (shitangshumandla:
Wi what s alld nahata chikra having 16
petis (1he maon.region Kax sho been caled
the' indechaksa- Yopskundalyupanishd, 17
e Taniika term for the moon-region i the
Sona clakrs which has o 16 peals inda and
T opkundatyupsnishad, 1. 67-9). Finaly.
Kundalin resches he sahsscars chakrs 1 b
been. stated: Absorbing o her the ciaht
ereative prnciples g from primes (rakeis.
kundall reaches the. (ighes) regon Gha s
(e sahasara) where e s in'comact with
Shiwa: then she becomes nited wth nd absor-
Kl sbeorbs variows crsative prncipler
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Fundamentals of Layayoga

he mind are abrorbed. Afer tis, the supe.
mind s maniened.  Now concentrsion s
Supreme Spiit, This i the st of non-mens
iniellcet is igher than manas mahan is higher
than theinelect, the. unminfesed. that
praki i igher than the mahan snd the
intnite and supreme Parush, hat . Supreme
Consciownes, it higher than prakec; one who
Knows him lin samadhi. becomes. e fom
bondage. and mmortal (- Khopanishad. 2.3
7.8, The diffoent sspects of the semory
mind. th supernind and what remains beyond
mind, have been sted by Yama. He aso ndi-
Gated the sages of sbiorpive. concentetion.
sense-mind and_intllect are_the main_ aspects
of the sensory mind. When these see absorbed
in concentrsion, mahan (supermind) i reached
Superming showld b reduced 1 prakeit (primus)
by the sbaorptive concentatlon. Prakotl s
i« shrorbed o i (@rscmbodicd conscious:
s pineiple

The various princples, which e 0 be
absorbed in concemraion by suges, have
Been cxplained here: ‘The “carth”. “water
v "4 and Vo prnciples: sbte eaih
water e it and Vakd principie: the princples
ofsght and s bjects. of touch and it objcts,
oo hearing and s objcts; the conmive
moion, prehension and speech: sense-mind and
o Tuncrons: imllct -ncs and seme-conscious-
2 and ther functions: supermind und. e
cncrey - Al these are 1o be sbsorhed
 Prashaopanishad, 451

The five forms of metumatter_(mababhutas)
and five amons’ (1smmatra). ive semes and
iheir objects. five organs. of volional aiions
and willmind. iniclcton. Liclng. seme.
Consciomness. Superming and he encrzy sopect

»

of Supreme Power.Cansciousnes, which s the
Teach Brshman,

When al prncipls are absorbed inconcente
tion what remain iy Brahinan - Supreme Spir.
Beine by S, hesond mind, subler than he
bt (What i, without form, fr way. and
Sl e (hat . beyond any posiion): hat
Brshiman i hidden in what has been maniesed
alifemindmaer  (-Mandakopanishad,
517 ales Al the cresive princiles arc
Shsorbed, th resiztion of Supreme Conseiou
Somadhi T i ssid: That forese Sprt hould
b realized by superconscions koowledse i
i, bt s, the Tiving body): sarwa chita
ihat i, comciouenees cxhibiing mldformity)
s vialized by the bio-forces: when this sene.
Shines orth in 1" (- Mundakopanishad, 3191
Hore, it is said tht, when sens-comseousnes,
which i assocated with he. g bods.
pirtully purfied, it s tsnstormed o suer
Comcionnes, and sumadhi s atsined. In
Samadii, superknowledse arises by which the
Supreme Spit iy ealized. The spirlual put
eaton of the sens-conslossness is achoved

Brabman - Supreme Comciousnes, in_ the
cretive apect. manifests conseiunncs i thece
fanctions in coopertion with he ghyeial boiy
Conseiowess s awskened by, pereiving o
ernal objects through the senses. AL this saze
on perception. The 1 hus seven main soppors
from where Al s experences are effced
The mean of the expeiences are nneteen, i

bio-onrgics, senee-mind, intellec, Lnes snd
Somseiousnes. In the second Tom, consiousnes
W wakened by thoushis and deeams bsed on
consciousness is ot awakened, 50 i s & sate of
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locsid in the chakrss when passig thiough
T slone shinr fonh in saperconcions con
centsion. Thercafer, Kandani becomes one
ind th. same with Purama Shiwa i non-mens

‘About the sx chakras, it has been staed:
“The mldhare, swadbishihana, he third man-
are the s chakras, The adhara is in the anal
fgion: the swadbishthana n the geital ogion:
he manipur n the navel region; the anshats
region: the ajna chakra in the head ( - Yoga
Kundaiyopanishad. 3.5-11)

Systems of the Chakras

There are seversl Waidika chakea. sysems.
W shall now deal with hes,

1 Chakrasysem as explaned by Norayana

o the periest region (sdhars) is the brabma
ks (Gha . the muludhara hakrs. There
8 wangle (vt or trrawara, hat s
e round thiee times: the Tantika term
W vipus Aons) Nhich v 4 trisngular egion
in he pericarp (of his chaken where e Shaki
(Power, that 15 Kundal-powe) which s in the
o of lghtning. Concomraton. should be
e Seat of Kama (an dspect of spana-force) in
o form G the mantes Kimg) which grants
o s,

B i ptals Toside the (pericarp of the)
Chaka is th. lng (s divins form for soncenra-
i and worship) of the colour of & new lea
i he place o wyama (Rt i, for he pracice
oflower wddiyanabandha contol) whih deve
o adamantine sucton-power

The fhird n the mabhi Shakrs(mnipurs
chakz. Tuside the pericarp s Kundalin Who

The Waidika Sysem of Chakeas

s tuseous Tk ten-millon newly-rscn suns
Gt s, Shining e red) 3nd splendoraus
ke Tighting and is o five coil I 4 coled
Konnin (o desp fed snd very bright. The
aroused Power(samarthyacshaki) (tha_ i
Kundalin-power sxoused by concentration) who

The next i the ridays chakrs (that i, anshats
chakray T has <igh petas and it s with s
e down. Inside. (e pericar) of i chakra
i the shining linga-form o ustrous Jatman
e done on . 1 is called hanguakala (1t B,
when Jiwatman-cmbodicd spint. being puri-
Tid. manifss s speimal pover it i 3 ov,

"The next i the. kanhs chakes which is four
ingers i s, O the It side of i sands the
o it stands e pingaly -the sun-madi. Tnsde
e (pericary) o th chakes s the white s
s on which one should concentru, The
B Here the s chakra e been mame
@ snahota chakra But i 1 acualy the wishu
ha chake.

The next is the talu chakra, It is sitsted
(exermllyy n the ovular egion (it
Cavity. being supporid by th ot eeth. This
Chakes has tuelvs petals, The amrita (desthess
Substance) srean (s Nowing . hs cenrs
Couses shrorption of sene-comcionenes (chit)
N'B. - The tala chakes has in the Taniras
ko ben termed lalana chakr,

“The seventh is the Bhru chakra (ooa chakra)
i s suble chakes, Here, sonceniation should
of the Tamp (in 4 place without wind). This
chakra 3 the fo0 ofhe cranal cenres (Kapala
Kanda). Here, in the ajna hakra, the superpover
afword-efectaiity (waksddhi) s stsined

The next chakrs s the brabmarandhrs which
is ko called the wirwana. chakra. Here.con
centration should be done n Shiws (Supreme
Beiny 5 » smokacalourad flana._ (dhumras
Shikhakara). Here o it the st of Power in

15
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The 1 fecling is awakened and maintained
by imellection and willing. the e of Which is
i s in the e lower sublle centres. |
functions through the insirumentation of fivc
o o bio-snersy. five. organs of voliional
ellect and_sense-conscousness, Consciousness
5 brovght into being sesorsiy te iving body
sencmind, nd Mlechog take parl i this
eceivessxterml mpresion through the senory
chamls. Now. T cnjoys the cxtrnal world
When' the senses_ bocome. inopérative, 1 i
e help ofthe scves, This funcion o the e
mind 1S ‘simulated by he postconscious in-
prssions ‘and desves. The weual sxample of
may e inoperative to a grea exien. But when
The senses ars sbionhed in deep conceniration.
e Sense-mind bocomes fse nd can aequire
s under thee catgories the same type of
senory Knowledge acquired without the help of
e senses that form ot sensoy knowlede which
Cemony form ofknowledge.

When the seres and the sense-mind become
noperaive, seaseconscionscss becomes mask
. siving st 10 spparent noncomciousncss
asayoga. concentrtion, e comiousners i
absorbed, and Sense-mind, will-mind and in
et sl shsorbed, nd th undiferemised
s ity ransformed o Nighly rrered
Superconciousnes. This is the Sage of super:
Conscous concemrstion. The. Supreme o
Supercomciousnen i o sbsorbed . supreme
Concentration, what remain s infinie Brshiman
Ui staz. here s either sens-<onsciousess.
s meithr  consios st nor an wncomscioss
Sate, nor any imermediate sute. The redity
femdining in 1his tte canaon be seen, 4 i 5

Layayoga - Tis Sgaifcance and Method

Beyond the reach of the voltive facubies: s i is
buter, and beyond. thaughs and. thertore,
amdenciable: 0 s only the being of Supreme
Consciousness where il sreuviy and the
i tht Supreme Reslty which i one and the
whole: that s to b known' (- Manduly
opunishad, 17

"The absorption of sense-consiausnes in con-
centation s the principal pant of layagots,
on it Aditsa sid: “The real chiuabshaya (hat
s the complete absorpron of ense-conscions-
nist, which i supercomcions in nature, s
Sosr (- Ashyupanitad, 2.3 The Shsorpion
o sensecomcionenes 1s_sesocintd wih the
Sosorprion of the sencs. sense-mind, Wil mind
o mellect This shsurpion is a0t the dark
Comciousss which i ivincly lluminated
T s supercomsiousness

“The process of sbsorption. techcaly termed
here spanchikarana(is quimuplication) has
absorbed i the “wair-form (1 concentration):
atr-form in s forn, e form. in i
o, aie-form i vaidform, void-lorm n
Fcomsciousnsss (which icludes seme-coneion
e, nellet, wallmind and semse-mind). |
Consciousness v the maban-prnciple (supet.
Conscioushess) mahn in awyalia, ot is prakes
dicd conciaunens | prnciple (- Paimgalopa.
ohad, 3.6,

I b boen said:

“Thar Brshman o dhe
he gret yoga pover, and it Praapii - the
s being with aurbutes: 4l the dewaias
super-benis. he five mababhotas (metamatier)
produced fom cggs, which are viviparous,
nsects, plas, other amimals and men - and
heir Somces - al are bsorbed in the super
centre of he absorpion of all these and. Iokas
orlds). Superconscousness i lominated by
Brabman (- Auseyopuishad. 31,3,

Here the secret of shsorption has been dis

a
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form Galandarapith). praning libersion. Thus
he parabrabine chakrs

"The ninch s the akasha chakra (the sahasrara).
Here in 3 sisteon petaled loas.(ehaken with
lotas 1 3 triangula shaped region with Vhich
lis the nised Power. (wrdhwashakii. that .
Kondalipoer raised from the - mladiara 1o
(pursshunys). Concentrtion should be made
here (o Kundalin anied with Parama Shiwa)
"The Supreme void 1 the seu of Supreme Bing
here (- Souphapsalakshmyupanishad 3. 19)

2 Chakra System as Exposed in he
Yogachudamamupanishad

The adhara (the muladbars chakrs) bas o
petls: he sadhisthana has ix peals. in the
Ravel i the ten-petalled ows (iba s, the
manipura)s hrdaya (1o . the s i the hesrt
5 Knawn 3 the wshuddha has siteen petals;
in (b space between the excbrows s the dwidala
ihat i, the jna which has 1wo pecis): i he
areat_palh o brabmarandbes (that i, where
The e of conduction of brshmansdi, und
consequently Sushum, <nds) thre is he lotos
Wi 000 prals (he sahasrs).

The fint chabrs i the adhars.(uladhars).
he econd s the madhihans, Between. the
o (W s the space between the anus ond
Sirotm) s yonisthans (perineum). which is
twted n the anal region (bt i, 1 he perineal
eaion. having four petls (Gt i, the male-
e, comtins withn % (tha i inside.the
Soni tranele, 3 risngotar-shaped egion) wich
s sl called’ Kamakbya. (ceduse here Ties the
Kamagerm mantea Kiing) which s worshipped
mahatings). facing backwards (s linga hox
been termed in he Tantras Swayambhu-fnga)
Chround the sret linga). Ties (kandalin) vho
plendorous; she i below the genitals (1nst i,

10

in the muladhara which is below the svadh
s which i in he senial region) The
Sopremely splemdorons. Light Goandain)
S samadi 5 e and il pervadine,
When she 15 ‘scen’ in mahayogs (esamprs
nata samadhi-non-mens  concentstion)
Mabikondaioi -Suprome  Kundani. he e
Spirstory movements sop (1t . Kewals k-
Shaka & attined). In the navel tgion, tere
s he semike chakra (Ut b the manipurs
chakrad b who kaowa i el yogs. Hers 8
rianele which i th regon o frc

a5 s he seat of prana, s -1 caled swadh
ko and 5 3 the st ofsexcfore, 0
Ao caled the medi (ehakes - the sl
Cenine. Aa oo s by 8 tread, 0
Chakra i srun by he suehumns i s why
Chakra siuatd in the navel egion 1 nown a5
manipurak. Uni) the embodied being meszes
weive petals (ihe anshata chakrn. which it
beyond 'white and black actions e is o e
from mundanencss. (- Yogachudamanyups

Summary
The fi chakra s the adhars(maladors)
which i Situsied i the pernea regon. 1t
Bt fourpetas, Insde the percarp of the
chakes s 3 wiangl. sl calld kumakbya
backwards, around which e splndorous Kun
daln who is Seen’ i superconcentation. In
mahayoga (nonmers concemrston). e s
realzed s Supreme undain).

The sccond chakea is the swadishibana,
(sitused . the gental egion), whch has 1
petaie. 1t i caled swadhisihans, becuus 1
e sea of ‘Swa' 10 mean prana ot 1 s
o caled the media.(chabrs  the senil

The tind is he manipuraka, 1 is stusd
n the navel tegion snd has ten petls. It 1
Seung in the susharna ke 3 gom uched by o
manipora. loside the pericarp of the chukca
54 rangle which i the eat o e’

The fourth it the wwelve-petaled chakrs
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Fundamentals of

ayayors

closed. T elation 1o mind-matier phenomens.
Brahman, with it Supreme Power, is i the
creative aspect. The universe and all beings are
. manifesation of the creaive force of B
man, The lokss are the chakras - the sis of
ensory and mentl functons. The mababhitas
and tanmatras and the Sense-princples e n the
ower five centres. Conseioueess and. mental
Ranrions are i the uppet enies. Conscioustess
ecomes iniied when i  eld ofperceptivity
intllction. and volition. This conscionness 1+
nurtared by the penciration o it of the
ohicetivesubstances lying. outside it When
he sense-prinipls and snse-mind are absorbed
in concentraion, (hix coniounness becomes
non-being. not by becoming non-consciousness
bt by being tansformed fto prajnana, th i,
Supetconseiousnes. When' the Sense-conscons
et becomes inoperatve, the pictue of (he
external workd vanshes. Therefoe, the aborp.
on ofscnse-mind, sene-comscousnEs, intelleet
and Wil mind Gretes 3 ste of conciousness
Which i eyand 3l these. It is now prajmas -
Sopercomsciouncss which is super-efned nd
lluminated by divin light

There is o Waidika_prosess of absorpion,
trmed “EXadhanawarodhans meaning. Prans
Oio-enersy) -Contral (- Koishitakyupanishad.
22)" The sensory functions of the mind are
bused on the fanctoning of the bio-cnerzy in he
Body. The concentrted sat of comciousnes s
il 1o sitain without the.comrol of bio
encrgy. I heprocess of developing concentes
tion causing abiorpion of cosmic princples n
Which. bio-encrgy-sontrol plays sh. important
ol

Firs,th fivesensory forms should be recuced
to thee right mana-forms with which.are
Tinked sppropriste. dewatas (detics) With
b help of the mantas, the semes should be
abeorbel in concentration in th deiis. There-
e, the deies are disaved in the centrul
dewta i the form of kundaln, aroused by the
bsorption of pranie forees i pranayan, Whike
in concentation. Afr s, th sense comscions
s and. iy, supsrconsciouspessae absorbed
into Kundalini.

I has been suid: From mind_ soid-form,
fom voidfom sie-form, from i form e

n

form. from that wter-form sndfrom._that
curth-form, and from that n turn the eatre
niverse and all beings havebeen maniesed,
(Beyond all there i) Brahman - he undecaying,
immorta, immutable and whole ealty. BY
contrllng the prana-apana bio-orcs, piiusl
Tight should ' igaied in the mind i deep
concenteation: thi il Iead 1o the aainment
of Brahman’ (- Sannyasopanishod. 4.6).

A the sensory level, our consciousness s in
union with the sensaryohiects through the
functioning of the sses. This contact s com-
pltly broken when consciousnes i i union
i dhat lminows Kondalini. aditing spiriusl
Knowledge. This union i sfcted n- Siages
By appropriat pracice in which pranayami
o an iinsie slement, the conCInES 15
irradisted by the KundalniJght and the mind
is Spirically ssengihened. Soch a mind s able
10 display desirles wil by which concenraion
is malniained and developed 1o 4 decp form
Now it s posibe o get he sees and sensory
objcts absonbed in deep concentration. When
Al the the senses and sens-mind are absorbed,
Consciousness i ransfored i superconsious.
s Finlly, nfnie supreme Brahman 1
reached by seting superconsciousness absorbed
ko Kundain. 11 35 an ancien Waidika pocess
ofsbsorpion i concemrsion.

i stateds There i in the void ofthe mind
& realty which 1 binbless, one and e,
That Narayana - the Supreme Sprt, akes the
forms of carh, watr, fire,air nd void and ives
i them 55 3 iving being. but they do nox
Know him: he i i he forms ofsene-mind, sense-
comciomnes, inellect and Liccing. sbiding
' them as ' living being, but they do not
Kaow him: e s i the forms f wyakia (paket)
and . (Supreme Being with aucibutes),
and i in them a5 ling beine. but they do nol
Ko i nd he s in the forn of dissoluion,
Iying in i, but it does na Know . H i he
Supreme Spiri. Iying within 4l beings; he is
wilhout mpuritess he it dvine beng. and
one-and luminous by his own splendour: he s
Narayana - Supreme Conseiousess ( - Adbya-
mopanisead. 1-1)

Here the process of absorption has been des-
cribed. Unlews all the comic princiles are
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(amahata) whre s the cmbodicd being. The
fith ahakes 1 the wishuddha having. sssen
peals. The sixh k. stued n he space
Retween the eyebrows, s dwdsla (st 5, the
ot with o potls, calld sjna). Then the
housand-petaled chakea (sahasars) ling be-
yond beshmarandbes.

3 Chakra Sysem as Exposed by Maheswara

e anus and gentale (@t i, he perincam)
There i a tidngle (imside (he pericarp o the
chakes). Here hes e Supreme Power 15
Kamarupa (ha . he power i he form of the
manta. King), Which akes desires Tl
Eenital region. It ha i petl.

“The mamipurs chakrs 1 siuated in the mavel

reson. I has ten_ peuls. The grea chakia
nahata i sitated in the heset rgion and i by
a5 Punagi (Supreme Being).
ol wishuddha which i s petsl
Here i the seat of jaandhars (power t conrol
b by chia-fock). In he space berween the
o petls Here i he great et o what s Known
5w wdaoa-Toce contol.

The “ear’ region is quadrangalar. and the
K vl maon-shaped and s presiing Deiry 1+
Wl The i region is rangular, and s
prsiding Deiy i Radra. The region of e’ 5
Sungharsta, The region of ‘void”_Gkasha) is
circlar, and s preiding Dty s Sadsshiva
or Narsyama. In the apace between the eyebrons
o rlution 10 a7d shove the 45 1 th mamse
il (chakr) in the nada form. Here. (it
i ahove the manat chaka) s he shambhav
S (chaken) Ghat . the indu chakes).
of poer (- Vopmhikhopanihad, 1. 168,75
Ty

The Waidika Sysem of Chktas

Summary
maladhars, The moladharschakes is siuated
in the perineal esion. It has four petals. Tnside
e peicarp s he quadranzular ‘eanh rezion
residing in he square rgion. In the pericarp.
hee 1 s & rangle where kundaln resdes.
Hers s sl the st of Kinarupa. kama-pover

Swadtishibans, The wwadvishthans chakea is
stated in the genial region. 1t has s petas
side the pricarp o hs chikra s the semlunar

Manipuraka. The manipurka chabr s stuted
in he manel region. T has ten pewls. The
ensuiar i region is in the percsep. The

‘Anshata. The anshats chikea is siusied in
hexagonal s region i n the percarp. The
prsiding Dety is Bwara or Sungharsh. Ths
Chakra b he sea o Purnagie (Supreme Bein).
in the thront regon. It s siieenpetls
There is the crcular o (akasha) repion
iathe pericarp. The presiding Dety s Sadashin.
he Tocation for exceuting the chinlock
b suspension).

“Ajna The ajm chakra e siwatd in the sace
between the cyebrows. It has wo peal. Hore
i, i et o andjust above the i is the
of mada. The cenre of sdsane (dn-force
Contrl) is s here. Above.thie s the sham-
Bhawasihana (1he indu chekra).

4 Chakrs System s Explained in the

The fst i the brahm chakes wher le (i the
percarg) = trangle. In he apana (-oce, which
5 Siuted n the iangle 1 the germmanira
(mulkando) of Kama form (@hat s K.
That the wangle) b the place of fire (wal
o) where s Kl thececols
ieawrit). One should soncentrate on K
i who's Divie Light and living power.

o
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st phase of absorpton at the senso-menial
v Thereater Rundatini passes. o the
howsand petalled cente and conciousnes b
comes Maan - superconsciousness i which
Spereonsions_concentration arise andthe
Whoe conseiousnes 15 lighied by he luminous
Kundal, There i othing. but Kundsi
Thie i the stge of samprsata samadhi, At
i stge shiorpive-soncentation 1 trans.

Layayoga - Is Significance and Method

fomed into_superconscious_concentraton. 1t
isthe founhsage of concentation.

‘AL the highew sage of superconsious con-
centation, suprcomciouenens s sbiorbed o
Kndalni, Then Kundain anites with Parama
Shiwa - Supreme Consiousness and. becomes
one snd the sams with that. Thi i the st of
ampraata samadhi. n fasosoge, it is called
Mahalaya - supreme absorpive concentraton.
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hich s clled e and in it (ki the wajea)
15 the bt chitin: and Kol psis though
(- Rudrayamala. Part 3, 25, $1-52). And

Inide e s 1 the wirs nai i
insde it i) 5 he ighest nadi called hitra
i) s itk s the Supreme Kndal
Clastracsjatsnrs, 27.40). Ao i Shachaa.
i, vemses 1.3 Taraeshasya, ch 4. 5. 22:
Koulawatiars ch. 22 p. 75-40)

I e heen sateds The bratms. s imide
the chiial (- Todaluanta, ch. 5. p. 15,
Moreover, Tuside her (chusad is the brabms
Hara her, Swayambhu-inga) 103 poin beyond
Which Adidewa. (Pasmashiva in ahasrara) s
Shuted (- Shachakeairopaa. vese 2) And
walitanta, <h. 22, p. $0; Shaktanandatarangini,
35, The brahma nad has sho been termed
brabmarandbes’ (- Shivasanghie,  215).
Ve i e (G {Sammohanatanira, Part
2 2. 3. and in Sharadatlakaties, 25 32
And lasde i (chitea i = chiviod ) i
purssarasamuchchaya, . 3. p. ).

randirs 5 within he rsma a1 b been
G “The  rahmarsndhra. which extends
from the moutl of Hora. (st . the oriice
Saimhiva (ot i, 10 the poin Besond which
o the sahsraa in which s Sadashiva). 5
Witk 0 (brabma i (- Koulawalianies,

“There are other suthorties who havs ot
mcntined the brshona uds o the brabmaran
Kundsin through the chitin, 1 hax been
St “There let the suble chitini heough
Vhich Kundal moves' (-Rudrayamals Part 2,
s within it (chiea) ( - Tamearajatantra, 27,40,
s means that fn the nnermost part of he
Chiinl pover rdistion there 1 & vuid where
ermed brama nadi o Srabmarandhra. The
o randhes hers denotes th. sacuiy decpes
Wit 0 i 45 void though which Lundabo,

The Tantika System of Chakras

who i Shabdsbrabmn, pasies or it can be
Sid that it s his vod-path Which eads 1 the
Gihusrrs, he sbode of Shiwa. or Brahman
within the brahma ot mesm. 1 the
immediate, outr spect of he \aid 1 ihe
brshs . that i, the brabia nk sontsing
The Chiril poner adiaton._remlns owside
the brabma rad When the brshma or the

brabmarandhca 1 not menioned, A simply
Kalichurans_ (o b commentary on vere 2.

i the caure Slong which Kl who ix i
he narurs of Shabdabrahman, moves o Parama.
Shiwa: i i the void aspeet within the chirins
The brahina nads e the wrabma-void, and <0
o s called brahmarandbra, and theough 1t
Kundal pases.

"The e cxends from the mals 1o the
o, WHiGh i the natore of fre and
cadowed with all power. Iying inside he
Lenchial coum. extends from the aula (ro0)
s, p. 27 Ao in Bhecsshudditanis,
Sh 6. p. 5: Shaktanandatuarigini, 4.5 Tania
ajasatra, 21.36. 1t has also been stted tha
Kand. (ihe soot or the ongin of the nadi) o
e shiras (he head. or cerebrum)’ (- Shtc
Leanrupana. verse 1)

1 hus boen stated ‘I the egion below the
perineum), s the  Kands-mula_(central oot
of oval Shape, from which 72000 nadis have
orginsted! (- Sammohanaaics. Par 2. <h. 2
e 1 The Kol i the siece, rescling
2 bl of oval shape, from which ol s
Sise The kanda-mula s cxternaly i the perinéal
esian, bu. imerory, it s il the coceys
in 4 posiion just below  the muladhars.
When it 1 sid tht e sushurna cxtends rom
e muls, i doss mot mean from the ulacha,
ol nas, The sahomsa aises from the ol
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CHAPTER 3
Kundalini -
the Coiled Power

1 not possble 1o sa that Tt i s supreme
nor har Bt through memory, the reveated
Tt can be' tansierred to the highly rurehed
telicctusl levl where it takes 5 mesningful
Sound form -t spritual language: 3nd through
i lanpuage, he seer have sai:

Purama. Shiwa - Supreme God s _ stk
i i which Shakis (Power) semains un
Shiwa I other words, when Shakt s been
completely united itk Shiva, she hss o seps
of Nihala' Shiwa, The beingncss of Shiwa s
maintingd by Shakit and Shaki Selongs o
Shima, This ndicates the beingness of Shakii
one and without a second. This means tht in
Supreme Shiwa thre 1 aothing but_ Shiws;
e is 1o univere but ony Shiwa; cven the
entity. her beingness s i Shiva

I Shiva then void - nothing? Not It is no,
Shiwa is al, there i norhing. e but Sh,
che in the being of Shivs? Shiwa i the only
being. because he 1 all: anycking ks i nol in
e beingness of Shiwa. Because of his, any.
and o he i infnte, and i it Shiv
here cannot be anything but e

03 beyond the semses and. ieligences i 11
cven beyond superkaowledge ansing from super.

m

Concentation. When the fuctions o the s,
semseonind and nellgence. complecly i0p
Conscious knowledge arises from the calm ind
o pinted comsciovness. Bven this knowledge
appears 10 be oo aoss in reaion (o supreme
Knowledse of Shiwas so it docs ot esch Shv.
The supermind (mahan manas) which is sper
purited and illominated by superlght of sami
i appears 10 e much cosrser han Supreme
Consclowacs. When suprconsciouscss » i
olved by the conirol developed o i Highest
poin. then 3 stae of mental negativity srcs.
Thi. won-mental sate s neidhr dukoess nor
sotbinghess. 11 5 he st of Suptems Consious
el

Knowledge of the world canot_penctatc
into concentated supercomsiousncss, because
form of consciousnese. Ao he most e
concentaton-knowledge.(samadhi prajna) is
el the nom-ments supreme knowledge vhich
Hupe of onepoimtedness of comciovess
Samadni-superconcenraion. Tn this st
prans (power princple. fuitioning 1 reltion
mind s teansformed into supermind. The super
mind s uinated by soperconicious fght
(prajnsoks) arising from supesconcemeaton
s reached i very igh degrce, This it the st
of supetconseions concentruion. But when thix
Dranic. cancemiraton resches i supreme i
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Gh 5. p. 27 the o Bhuraprinciples and fvs
s "are_there (i the ower T chakas)
and v is haminouswith v colours (- Koulawal
Gh S, g8 i i pure, dearblss and. bissit
itis the dvine path (-Shivasanghits, 2. 19-20)
it is moon-bright and contsins sl deiies. and
ci 4% i i exwemely bt and pure
Inilligence, snd is eveslod through yoga 1o
in the matore of enience (satwaguna, but the
rabma, nadi which 5 nside i, 5 n the nature
of ineta (1amoguna), and the wajs. ith

Which s he hiin, s n dhe form of sergy
(g (- Nrutsraantea, ch. 4. 7. 7).
Th means. ihat the neray-princplepredo-
s in the s, d owing o s fleace
centripeal, concentated and imbued with con
Liousess, becauie of the influcns on i of the
15 ony resizible fn decp concentraion. More.
over the chakras which are in- e shiins
an oy be known by concentration-Knowledse
g o) (- Shadumnsyatantr,
204, in the brabmarandhes, e inrtia prin
ipl predominates and. consequenty. sl power-
Fadatons cene. and 8 void B creaed where
hy thi tamas void s caled the rabma-void
Corahmarsndrs).

form of moon, sun and fire (-Kaikalamiin:
anta.ch 2. p. 4 Gandharwaanie, ch. 5. p. 21
Shaktanandaiararisini, 4.7 Shinssanghia, 217,
fuence o s moon aspect on the ida and that
of 6 sun aspect on the pingla, and the conirol
iaflcace on b 35 . In the sushams the
matu i fir which et te powe ofsontrol
So' i has hecn sud ha the Sushumna 3 in the
st of e (Gandharwatantr, eh. S, p 23
andatarangini 4. n the shushurmna, both the
oo and the sun radiaions occur (-Sam-

The Tanika System of Chakess

2 and pingals. The s assumes difrent
forms (| Rudrayamala. Pat 2. 2753). because
of i comection with the ifa and pingas
The wahumia i 3l Knowledge (- Sammohana.
antr, Par 2, ch. 2, p. 3 and Al power
Gandharwarantra, b5, p. 27: " Shakian
andatacangion, 5. Gowrmyoraniea, 34.39)
o s, three prary atributes (guns) o
aperating (-Nirtarstanrs, ch. 4, p. 1. The
Sushunns s exceedingly subile (- Bhatsshuddhi-
e, 6. p. 5 Rudrayamata, Pat 2, 2531,
and his s whY it camnot b known scrorialy
Dot s scen’ by the yogis through deep con-
cenuraion (- Goutarmyatania,  34.39) The
g s 6 o yoga (- Shivasanghis,
165, 3 it i non-undolatory ( - Todsatairs,
.2, p. 2)] Concentration on moon-and-sun-
o ' done i the sushumna (- Wishwasars-
antrs <h. 2 p 1) The sushams is spialled
rom righ 10 R (- Bhatsshuddhitanrs, <h. .
[

“The da s in the form of moon (- Gandharw-
s ch S, p. 27 Bhatashaddianis, oh 6.
Wishwasiratania, ch 1. 5; Mundamalatanira
ch 3 p 5 Radrayamala, Pan 2, 2751
Gouamiyatania. 34.36). 50 it caves the con
i the mind. It ix in the mture of power
(-Gandharvatanica <. 5. p. 27; Sammohana
s Part 2 ch. 2 p. 2 Shakianandatarais
e, 34305 boemvie”the. power is <o
feved there, In s lles the destless
Substanee (amrie) (-Gandbarwatanie, ch. S
Staktanandaturangin, 4.7 Rodesyamals, Part
2.27151: Gowamiyatania, 3437 50 it is
Siable forconcentration and all_ sprtual
sctiviie. i wiite i colowr) (-G
e, ch. 5. p 273 Bhotashoddhianen, <h. 6
b.5: Sammohanstants, Par 2. b 3, p. |
Rudrayamats, Part . 37.515 Gontamiystans,

The pingala s i the o of s and mascutine
in character ( - Gandharwatsates <h. 5. . 27
Bhuchddbicani, <h. 6. p. 5 Sammonana
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then prana sssumes 4 form technially calld
diappears and slong wih i, mind becomes &
negatve factor, This non-mental and supremely
Concentraed te ol Fower develops fiom
Supreme Sonrol AL his siage, power, 54
Supreme Power, s insupremne nion wi Shiva.

I the real naturc of the bing of Shiva is
supreme. contal which, in ara. s non-mens
Concenrion and supreme. wnion constiute
Mahayoga - supreme yoga. Shiwa is in the
satue of Mabsyoss. The knowiedge of Shiws
i beyond e supercomscions Soncentraion
Knowiedge, and. threlore. 1t 15 Wlra-super
consciousness knowledge, o non-mens supreme
Knowledse, It i the sae of on-mens supreme

I the supreme union of Shiws and Shaki,
e being of Shaki ix the being of Shiva, 1%
Shaks 5 a0 e partofSkiwa. This suprerme
i supreme Tove and the is e supreme s
So. mahayogs (supreme yous is i he naure
ofsuprcme. fove-blie. St dnion with R
supreme contel, Shiwa 1 in sopreme. ok
T s Nohala (power absoebed n) Shina
and he Supreme Power is one and the sume
il . s b he G G soge of suremne
Concentraton. (samprajats. simadh)

Nihala Shiva o sppears s Sakal Shiva
when the poner aspect Is more pronounced
AUt stge, the hemgnes of Shiva. which
{he beingncss o Supreme Power, s cxperenced
2 aon-inded Il comsclonsacss snd Tl s
Cxpericnce of ul D conciousnets i ctablish-
3 non-mens concentrarion. This i the forth
e of supreme.soncontration. This sage of
oncnss of Shiwa and the Supreme Power s
Nollla Stiva in supreme Dissuless a1d
Comciousacs in Supreme concentrstion. This

The thind i the Shiva-Shaki Ievel, At this
suge Shakis-Supreme. Pover, is Mithout her

Kl - the Coled Power

seciic powefulness being manifsted, but re
mains . yoga-pover of Shiwa in s being
Power it o the uree of specfc pover over
and above the yoga-power. This i the third
Sage'of suprene concenteian, At thiy sage,
yoga-power of the Supreme Shaki in the being.
e of Shiwa with, 2 it were & fin trace of
Spciic_power in. the form of destacton. of
4 sugaestion that Shaki (Pover) has two
aspects: i, the yoga-pover whih s i
i« Shiens second. he pesfc power which lows
eay fom Shiwa . manfents 1 crestviy.
In the Shiva-Shaki phenomenon. there is an
expression of yosipower and the semiiesa
o of restvity Bt there s & fant tace of
e

“The fouth phenomeno is Nada. AL i e,
the Shiwa-Shakti phenomenon. is aroused. The
Nuda-power 1 the germ of that srea power
which manifss 35 divine. creative. power.
peciic poer sapect of Shaks, which remsine
8 non-being in Nisbala and Saksa Shiva and
hidden - the Shiwa-Shakts phenomenon. 5
origin of he great <resive power. The pranic
force s concentated 1o s Supreme degres
creatise power is about o manifest. Bindu is
{he Tt phenamenon
the ighest fevl ofsuperconscious concentration.
causes shsorpion of he Wghly puined super.
mind and. super dnowedze, ind eaches the
Concentation. This on-minded concentenion 1+
ot 4 stwe of deepest darknes. I I 4 Sage n
Which prans is e fam. the cover o he mind
et degree, This concentrtion i w0 immense
i, 35 1 Were, a1 any moment. prana might
burst out wnd become scaered. The.pressrs

1]
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absobed. Narayana i no reached. though he is
i everyiing in. his supreme. aspect. The
of e seory priciples by stages. The recomd
Part i theabsorpion of sene-conscousncss
il senscmind, el and -nss, The third
dvine form, ‘And fnal, thee is he recoling
of tha grand power - Kundali, who has
e ot e everything, into Norsyans

‘About the. proces of sbrorption it s heen
sated that “The canth-form 1 he heart of al
ol (bt s, the sl prnciple: waee fon
i he s ol st e s the heart of il
o i i the hear of al touch: v it he
Bt ofall sounds: aviaka (primus) s he heart
ol mentl poees, ity (ha i, he centes)
it power causing aborption) s the hesrt
iy becomes one and the same. with the
Supreme Being. Thereater. there i neither
amyhing which is beyond being or nonbeing of
Soyehing. This i srwana- lberaion (- Subal
opuishad, 132)

“The el principl i intimately related 10
and supporicd by e canth fomm. The
e shworption o the sl priniple. Simialy,
e spproprists scauss fo the absorpion of
e e, Sighi, touch nd sound prnciles a1
The'senses should be absorbed in these conires
g by stag, Then the mind ith l s powers
o il shoukd wnderzo negaiviy. There
e, i (eth) which ix the heart o sl
ingnee ecomer. onited, o Kol ith
Supreme Consciousness.

“This is the pictre of the Waidiks procss of
sbsorpon. The esents part of his process

Tantrika Form of Layayoga

T outer abjctive world i the effst of the

Loyayoga - s Signifiance and Method

cxisting i suble o, which has s centres
here i a senso-mental process which comncts
he cxtemal world with the individual ioner
world. The. orisinal cosmic enersy princple
phenomenon we <al maticr. Through th sens-
mental procss. the outr world 5 rovught nto
conseloness 4ad is Known. The prics ofacqur
spiial knowledge. The Taer arises o <on-
iousness when it 1 not impuriicd and dvers
Ged by the penctation of sensory_objects
The Spirtalicaion of onsciomness mesns (e
development of one ponied consciausnes. Un
e o Sensory principles ar made Toperaive
by approprisic means, this <ammot nappen.
The Spintual pover b at-nalitarions. and
e, The whle source of spiritual power i the
individuat orsanization i Kundat - he coild
pover

Kundaii s the SupremePower in_her
st Sspect, Bt when e cterma energy
of the Supreme Power s diceted towards
Coled anid mundanencss s i comcioners
The method of arousing Kl and uniing
the aroused_Kundalni mover toward the
Supreme Spirit. Thi crcaes o spiitaal flow o
G i the consconsasss and, sage by s,
h vrious <onmic prnciles e sbrorbed o
Ko, Then the  spirtal _ comciousnss
sl s sbsorbed nto Kandali, and altimately
Spift. The awakening of kundalini and the
spiializaton. of Comscousners hrough the
hsorpion of varous. soume. princples suge
ovsyos. That form of conceatrtion, m which
consciowses s compleely fiee from pon
Spual slements by sbsorpion. and s flly
illminatcd by the Teminous Kudol, is the
Wighes sage.of samprajnata samadhi (super.
conscions cancenration). Thercafie. kundolin
bsub the sprtual consciousess and fnsly

n
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The Chakea Sysem

The second is the swadbishibans _chakes.
oside the (pericarp of th) chakra i the g,
facing mackwards, and i shape and coioor
ik & new It There 3 ks the sest ofuiriyans
(uddiyanshandia) where concentation on it
ings) (oo with isons) develops the prst
power ofcontacton-control

“The thind is the nabhi chakes (W i, the
manipars hikra siwated n the mavel region)
I hs chakts, soncentraton showld be don on
Nadhya-sheki (the roused and conducted Kon
Sighning. 1t will i sl sccesr,

The fourth chakra (anabat) is in the heart
reon sad lies with s fe dowowards. One
Rampan Givatman -embodicd being) i the
orm of Gl ght

The Gl is the s (thros) chakea (hat s
et sidt and the pinala on the righ side Of e
chakrs), and he Sushumna 1 i the middle
There, soncentation on the bright Light gves

“The sixth i the tloka chakrs (sl chakrs).
I i in the region of he wvula Here sbiorpive
concentration i the void gives ibraton,

The seventh 3 the Dhro chakra. Ghst i,
ajna k. He 3 the seat ofbindu (bindu.
Shansh. Liberation i atsined by concenrtion

The cighin i the brabmarandbes(ehakrs
that s, nirwana chaken), 1 1 nicaive of fndl
Hiberarion. (airwany. Liberation is atsined by
concentation on the suble smoky light. Here
e salandbara (bresth-power in chin-lock)
and he sbiorpive consentrtion i his <hakra
Causes Tieraton.

The minth s he wyoma cheken Gahasrae).
with Sinteen penls. Imide it (ryoma. chakr
s conceaicd what is Known as Supreme Power-
Conselounss, Here s the seat. of Purtagil
SHAKIT (Kandoll-power) caves Tiberaion

Concentation should be done on hese sine
Success and. iberarion. (- Yogarjopanishad.
o

2

Summary
of thi chakea, i o frisngle which i fhe i
place. Inside he tranele s the splendorons
2 v pover Kundalin, i thee cols

ofthe chakra is he finga of the shape and colour
S new T, fcing backwards. Hore s the st
o wdriyans (tha i, the pracice of the lower
npect o widiyans coneah

'S Nabhi chaken (maipura). oside the chakes
ks (ower i the midle) in e ol

4 Fourh chaken (anahata). Tnside the chakea
is e hangsah Giwatman  embodied. beng)

S K chaksa (wishuddba). Toside the
chakra b he bright Light

& Taluks chaken (). This chakes s stted
o absorptive concentraton.

7B chakra (ajna). This hakrs s he st
ofbindu snd ol th circuia Light

5 Brahmorandhra chakea (irvana). In s
chabaa i the st of jalandhara and o te suble
Shmorpive concentration.

9 Wyoms chikrs (sabsrars. I his chikes
s sistcen-petaied chakr s 3 pat ofi. Inside
e pericar of the chakrs is Supreme Pover
of Pumagin (Supreme Being)

From the_above_fragmentry_descrpions
the Waidika chakrs system Ras e,

Waidika Chakra System

| Muladharschakea, The term ‘muladhacy
has beon mentioned in the Ganspatyupanishad.
brahmanopanishad.  12:6;  Yogakunoalyupa-
nishad, 390 Yogsshikhopunishad, 1168 32
5517 and Worahopanishad, $50. 53. The
e Yopskundayupinishad,  3.10; Yogs
chudamanyupanshad. 4. 6 and Yogashikbops
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s he sage of wsamprajoaa samadhi_(oon-
of yavors

Ansics ssid: Knowing the intimate reltion
the. mdividus) consinusness,the conduction
of kundalini twards the Supreme Being and her
bsorpion in that n concentration is the i,
G Tayasops (- Dainmimisngiadarsin,
5.3 The ampiritas] mutstion of comciunaces
st ta the seaso-menial radirions of he
objetive subsance o comeiousnes, ths
alization of somsciowness comes 1o n end
when the. centrl coled spirual power 15
sroused and shiorbs aio el in desp con-
ltimately he aroused pirital poeer i aborb-
<o the Supreme Spiri. The ahsorprion
proces o conceneation. fi developed o 4
Supreme concentetion,  Invayogs

Stiwa has discloed innumerable abiorption
processcs for the artinment of lyayogs. It bav
Reen stted: “Keishna-dwaipayans <ad_other
Concenration in the  wine subile senires
ogarjopanisad. 4-5).

ecp concenraton i n the nature of absorp-
aorbed siage’ by sage 3 concemration
becomes decper, Tshwara said: ‘A yog: should
ey 10 atain i concenteation, union hetween
I concentenion, il the conmic principles
Showld be abrorbed. from the it 0 the sause,
s revere order, in Supreme Spiet. In his
i the water pricipl, water n fre, i n it
e in void, Vo i Sense-mind. sense-mind in
-comcioushess. Laes 1o supemind, and super
mind o praki (primn. and prakes o
Supreme Spiit n concenteation’ (-Gundhars
e <h. 11, p. 50,

As he fundamenta par of layayogs is the
arousing of kundalini and the beoption o the
Various princiles in kendali duriog bt coure
soga sk calld Kandabiopa (- Rudrayi

"

il Part 2. 41.42), and Kundatiniyogs (- Shi-
Hiaiada-Tarsagin, oh 4, pp. 2l 20 Thi
Jogn e sto. been termed sk
CRudrayamla, Part 2. 209 because the
S suble seaires becoms nvahved in i,

Limbs of Layayoga

Tantriks layayoga comists of ine imbs o prts:

Yama, shsention
Niyam, observane,

Sthulakiya, musculr control procsr,
Sukshmaiya, breah contral proces
Pratyahars, seniry conol

Dhyan. decp concentrtion

Sumadbi. superconcentetion

cighiold yoa. is <lealy seen o s part,
The spocfc charseoristic of apayoga i the
absorpion process. The e cight pars heve
iysyogs. iewpoint, some of fhese parts nesd
specal comsderation

Muscular Control Process

The muscularprocess <o in_ sk, i
postre. and mudra, 1. sonol cxeeise.
Teyayoga, ot posare (padmasans. awspicions
postarewaikaan). a0 sccomplsned
posture(sddsana) have heen adopicd for
The pracice ofconcentration and breath-contol

Elzht ool proceses (muden) have becn
i nteral garing:_panchu dharana, ot is
five forms o holding-coniol: shkiichalans.
a5 mernal power conduction: and yon:
5 pracised, especaly n reaion o senery
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Yoahudalypisiad. 1. 83 and orahma
(ehaka) in the Soubhagyalakshmyupanishd.
51 and Vogarjopanistad, 5

Description. The muladhara chaka s situated
in the perinea tegion.(imracoceysesl point).
chskra % the quadrangalar “sarth region
“The presiding Dety of he chake s Brabms aho
s the squae region. I the. pericarp, there
Kiya. The irangle it the place of e (i,
consequendy. i is red). Within the tiangle
s e st of Kama (desie) a aspect of pan
Insde the riangle, there s the gren linga
fucing backnard. and sround which s lighn
ing-ike splendorous Kundaliai in. thie <ol
Concentration, and a5 Supreme. Kundalin i
on-mens concentrtion (maRSYoEs).

2 Swadvihthans chukes. The term “ovad
ko has becn mentionsd in the Soubhagya.
Iabshmyopaishad, 32 Yosskundalyupanishad
6 11 Youshikhopmishad, 1173 5.8 and
Yogarsjopanichad. 7. I is lzo temed medhrs
(chakay, mentioned i the Yogachus amanyupa-

Descripion. The swadbishiana_chakra_is
Siuated b the genal region (cssacal poi)
s inside he pericar of he chakra, The presiding
Deity of the chakra is Wishna who s in the
semilunse region, Here. alia lies the ingh,
new st In hi chakra . fhe scat of adyans
iha i, psiion fr the pracice ofadamaniine
Suction power. which i s termed sdnyar

The term “swadhishibans’ s from the semt
Chakenis the st of o o g
becn mentoncd in he Yogakundshvupanihad.
39, 11, The chakra is aso termed ‘manipurske
mentoned in the. Soublagyalaksbmyupanishad,
Shikhoparishad, 1,172: 3.9; and “nabhi’ chakra,
menioned in he Soubbagyalakshmyupanishad

“The Waidiks System of Chakias

jopanithad 5. 1 it ndrcely mentioncd in he
Brmopnishad. 1. Parsrsbmapanishad. .
Darshanopaishad, 7121 and Yogachud
i the navel region (mralomo-veriebrl poin).

0 has ten peals. In s percarp. thee is the
wiangular ire sesion The presiding Deity
rianguiar region. Mere sito s Hghinin ik
Splendorous Kundalin in fve s 36 Madhya
Shakts (Kl o, coused from. the mals
har asd candacted ol the mmsipara)

4 Hritpundarks (it chakea). The temm
heicpundurika bas been mentioned i the
156: and Maeysupanishad, 112 1t has aio
been clled padmakoshapraikashabridaya’ (ot
usbud ke bidaya, 1t s the hrkdays or it
Chakea) i the Mahopamishad, 112 snd Navayan.
opanid, 50,

5 Amsbaa chakra, The torm “aabaty’ has
been mentioned in ihe ogakundalyupanishd
S50, 11 and Yogsshikhopmishad, 1 175
fecause it i siwated i the et repion.
mentioned in the Soubbazyalakshmyupanishad
34 and Yosschudumanyupsnishad, ;. and
aadashars chabes (welve-petild. lotus) n
e Yopuchudamanyopanichad, 13; and  the

fourl chakes n the heart rczion i the
Yogarsjopanshad, 10, 1t s been indiecty

Brahmopishad. 1; nd Darshanopanihad. 712
i the hear region. imathoracisinal_ point).
It has telve peal. In the pericarp. thee 15
e hexagonal S region, shwaes or Sk arsha
region. nide he chakra 1 the hangsan (e
Bodicd eing) n the form of il lght

s Wishuddha chakes, The term wishuddha
i, 5, and Yopmhikhopnishad. S0, 1t
has siso besn termed. wishoddhi mestioncd
in the Yogakundalyopsnishad, 310, 11: and
Yogashikhopanisnad, |-173; ad Kot (beos)
ik, memioned i the Saubhayalakshmy .
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control, The et festure of shambhawi is
Conceniaton. of the mind. iteroaly in the
wjna cenure, whie the xes can be kept apen
BuL without scing. or cosed. By the pracice
of Shanbhavi, saspry coteol becomes it
The fve orms ofhlding contol re prcised
breath-suspension.(kumbhaka) i the five lower
e on the cath-natr-fre-tir-vod_prin-
oot and deies, Shakcchaians snd yoni.
muda are pracised in comection with con-
cenraion in layoyoga._Shaktichalana is the
st part ofthe comel xercine which culminaes
ollowing Fctor: applicaton of restre on the
peinal resion by he hecl of the i lg by
sesaming the accompliohed postare (siddhasusa)
damanine postre (wajasuna, anal lok(mul
Bandhe.  ahdomino retracion (uddiyana-han.
. et wpemson (kumblaka) i
{horscicn shor-quick bresthing (Basika) The
Cxscution of preeare and conirl 3 definte
onder and at diferen poiats with breath-control
et scent. o hthayoga, shakichalana has been
combined with sreat contol posture - (maha-
mudra. greaiock (mahabandhy. gcat pire
s conirl (mahawedia), and chin ock Gl
dharacbandia. Tn ayayoga shakichalan is he
st stage of conrol and i seiss yommudra
Vonimuira is performed a5 follows: wsume
perineum b the &N el and 3 prevars on the
Eypogastic region of he abdomen (e median
gion o th” abdominal walb. by the rght
maladhara cenie, and_ inpire through both
ol or (hrough the mouth by making the
s resmble the heak o crow. and 3 the same
i o shdomino-rerscton: at the end of
inspiration suspend e breath with chin-lock
during Suspension ofbresth maiain the £t
ok in comeiouaess the Tuminous forn of
Kundaln i concenration; suspend s long 35

Layayogs- ls Sigifcance and Method

Jou can without (o0 much sisin, and then
Sowly expire and elsx the neck musles,
Repeat. Yomimudra s prctsed 1o rove
Lo

Breath Control Process

Breath contol process i pranayams(reath
conteah. In Tayayoga sahia_ (resisuspension
Vith insprstoy-expiruory ghases) hes. besn
Specaly adopied and dewelopd o bowis
hing. This the main breath-coniol i sy ayog.

Uljayi (b sty beath-control) nd s
[N ———e
ayayoga. i Kewala (automatic breah-suspen
son) schicved by concentation.  Puifcuory

Concentration in Layayoga

Concentraton and aborpive conceniation
Thought-concentration is gencraly pracised
in he Dhatashuddhi procss. There are sl
i special orms of thought-concentration which
help n Bhuteshaddhi concennatio. They are
Firt Form- Concentration i the mladhra
centre. This concentraion hat thce. forms
Conceniation 9n the ath peinciple with s
i and. concentration on Deiy Brabma. This
Concentacion is done with bresth-wspenion.
Suspension i themadhidhna centre on

0 water prncipl. @) water-bia. and ) Deity
Third _Form-Concentrstion with_ brcath-

suspension v the . cenuse on (1) e
prineiple, (2) fir i, nd 3) Dety Rud

£
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The Chika Sysem

nishad, 35; and Yommjopnishad, 12. 1 has
been indiretly menboned i the Brshmopa-
i, 1 Pasbrabmopanishad, : sd Darshan.
opanishad. 7.1

Descripion. The wishuddha chakrs s situsted
in the tegion of the thoat (mrscervicospinal
poini). I has st petis. Inthe percarp o he
Ghakra s the circular Vol (akasha) region
in’ which is the presiding. Dty Sadsshive,
or Narayana. Here 1 the s of alndhars
 postionfor the execution of chin ock)

7Talu chakrs, The tomn talu’ has_been
mentioned i the Soubhagyalakshmyupanishad,
36, 0 ha s been termed Taluk' chakea n
Nogarsjopanishad, 13, T has been indirctly
mentioned in the Darshanopanish, 7.12.

‘Descripion. The talu chakea is siuaed in
he wvular region. 1 has twelve petals. It is &
centre where amrita (deahess subsance) flovs.
Here i the oid fo the practce of concentration.

§ Ajna chakr The term ‘s’ has been
mentioned in the Yogakundalyupanishad, 310,
112 Yogashikhopanishad, 1175: 5111 snd
Sonbhagyalakshmyupaishad, 3. This chakra
s s heen termed ‘hea chikrs, menioned
in'the Soubhseyalakshmyupanishad, 3.7 snd
Nogarsiopanishad, 15: and Dhruyugamadhya
Wiy in the Mandalabrahmanopanishod, 133
and “indawa-sthand (<hakea) in he Yoga
kundalyupamishad, 3.8: and dwidals in- the
Yogachudamanyupanishad. 5. It has been i

sty mentioned . the. Darshanapanisid,
7

Descipion. The ajna chikra is situated in
the space between the eycbrows (ntacercheal
poind. T b two pecls. Here s the knowledge-
Hight s sl e o the Lamp orconcentration
s the centre for the contol of udam-forc,
And here aho ties the seat of bindo. (bindu-
Shanal. This chakra s the ront of the cranial
chakrs,

I relation 0, and just sbove, the sjna s the
manas mandale (mands chakea). Conneeted with
the sy (ond sbove the mans chaken) i the
Shambhasacsthana. Cshabes) (1 5, the indu
Chakra)

9" Indu chskrs. The word ‘i’ means moon.
The Tantika term fo s chakia 15 o
(moon) chakes, The term ndu’ is menioned

161

in the Yogskundalyupanishad, 171, 1 bas ko
een termed. shitangsh (oon)-mandals chi.
ki and anbaa chakes mentioned ot
Yopskundalyupanishad, 169, and shambhavs
st chakr) n the Vogusikhopanihad,
$16. 1t has indiectly been mentioned in the
Dashanopanshad,  7.12; and Yogashikhops
ahad, 6.4, 49

Description. The shiangshu-mandla (-
k). or o chalis s stuated i the forchead
alaa region (sbove the manas chakra). It has
Sixeen petale, Here fe the deahlss st
amria).

0 Niwana chakrs. The term “nirwang’ has
been mentioned in the Soubhagyalakshmyups.
ishad, 35, T has aho been termed brahma.

ehaksa). mentioned in the Yous
piishad, 183 and Soubhagr
akshomvupaishad, 35: and Yogarsopanishd,
165 and “parabrabins” chakes, mentoned in the
Soubhagyalskshmvupamishad, 35 and brahma.
v mahasthana’ (he grea brahmarsndies
e Vogsshikhopunishd, 6.7, It i

recly mentioncd i the Darshanoparishad,

Description. The nirwans chaka is siusted
st the end.point of the sushumna caled the
brabmarandiea, This s why it i sk calld
brahmarandhra chakea, The petls arc ot
mentioned. According 10 the Tantras, the i
wana chakrs has 100 ptals. Here s fhe st
smoky divine light suiable fo concenteaion.
Herels the seat of landhara (Power developed i
reath-suspension with chin k). i cene,
Supreme Conseiouness Powe reides.

11 Subasara chakrs, The term suhasrars
has been mentioned i the. Mandlabrabman
opanishad, 141, The oher terms fr the
Shasars are “sabusradaly (the chabey having
1000 petals. mentoned n'the Yogschudam:
anyupanishad 6 ‘sahasakamala’ (e lots or
hak with 1000 petals). mentioned i the Yoga-
Kundalyupanishad,  136; “akasha chikea (i
chakra i the void), mentioned in the Soubhagya-
akhmyupanishad, 39; wyoma. chak (i
chakea in the void), mentioned n the Yo
jopanishad, 7. wyomambuis (@ lots or
chakra in the void), mentioned in the Yogi
Sikhopanishad, 6. 35 Kapalasangpua (1
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Fundamentls of Layayoga

Fourth Form-Concentration. with breats
suspension in the anabata ceme on (1) air
prnciple. () it b and (3 Deity bk
Fith Form- Concentration with breath-sus-
pension in the vishuddha centre on (1) void
principl. 2) void b, and (3 Deity Sadshins.
Bindn concentrstion s acaaly the concentra.
ion on the roused. super lominous. Kl
Concentrstion-on-bind coniis of w0 phass:
combined with shakiichalana_and yonimudra
nd sscond. concentraion on the roused Kundi
i, When. Kandain s it roused, it sppesrs
Centration i terrupid. By appiving speific
Concentacion an Kundalni 1 the ajne cenrs,
Shethen appears seady and concenration
tion, Kundans may e the. divine form of
Khiadewsa -Supreme Being - form. When
Bltadovata ' “scen in consentrtion,  becomés
Those wh src ot sble 10 arouse Kundln
in bindu-concentration, should st prctise
The abject of concentation should be held
mverrupion and an attempe should be made o
prolong conceniation. Eithr asume the accon:
Blshed poseure or the los.posure fo son
o Tllows:

1 sty Brahma i te ol e
Deiy Ruies i e e come
Deky Smbins e wiovwadhcenre
Deity Parshina in h ind cenie

o peraed oot
i e o 3 o sund S

The died s the sbsorpive_concentation.
yorn. When the arowcd Ko s made
Sicady by bindu-concencration. concenration

£

develops o aborptive concentation, tha i,
Soncentation becomes o deep tha it causes
Shaorption of varous ereative prnciles. 1n
Senso-menta activites, and consequenty esches
& Sage which s beyond all menttion. o
comclousaes s irnsformed. into supsrcon
Somadh i e,

I orpive concentation the s, e
mind, ssnsecomseiovicss, and it e
Shsorbed siep. by Stp. into. Kundal, and
Cani. Now comcioumers awames 3 new char.
icer in which percepiviy, mllcrion, solive.
e and sty are o recorded. 1 s 2w
0 the st of samadn - superconcentrnion

The Gollowing are the levels of sbaorpive-

Fis, absorpion of sex and swell prnciples
absorpiion of Deity Brama and Powcr Dakim
W nko kundalnd o the moladhars. cenr
and tase principler, waer principle with i
b Dty W and Power Rakim in the
swadbithana cenie.

“Thicd, absorpion into Kundalini of locomo-
tion and sigh priciples: e prncipe wih i

Fourth, shrorprion into Kundsin o prce-
sion and toueh principls: air principle with
o bija: Deity isha and Power Kakini in the
and o principles, v principle with 0
bija: Deity Sadushiva 304 Power Shakini in
he wishuddha cone

Sisth. bsorpiion i Kundatii_of Power
Makini and ¢ase.ind i th s et

Seventh, absorpion into Kundslin of sense.
Sonseiousness i th manas cenie
i the ind cente

The Shsorpton of sense-mind. inellet, and
The ajns, manas and indu cenees, This v the
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chakra which corers the cranum) mentioned in
e Yogashikhopsnishad,  176: und shana
(1o mean lierlly + plsce, an abode. + sae
e Shiva-sthana. he ahod. of Shiwa, 1t
i e sahasrara). menioned in the Yoga-
Kundelyupanishad. 174 This chakea has ber
Supreme Beng - i with 4 thousand s
of lght(Gohasarashni) and in 4 hundred
vays” Gbatadia) (- Alhpanisd b 1.
sciousness-being | united with kundalini
i splendorous n the sahasars, and h s aso in
hundred-fold in the virwana shakrs,

Desciption. The suhawar is situned in the
region of void, tht s st the exeueranal or

The Waidika System of Chkras

extracersbral pont I has 1000 peals There
4 chaken ik sisteen prals wih s face
part of it Tnside the pericarp of the sahasrara
153 wiang wher s th cued Suprems Powse.
Consciowsnes(Kadaliers In slaion. t0
e Powes i supreme v pirdhunya) wheve
e seat of Supreme Being (Pumagi .

he incampitencss of the Waidiks chaka sy
i mainly du 10 0o factors: st prte of the
Waidika documents were It during the course
s incompleie. Sccond. the Waidika chakra
ystem is now s used by the lya-yogi in their
e practce. The Tantika system has naw

165
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Fundamentals of Laysyogs

Sound - Swamana, or Swanon. Swanana it
derved from swani. meaning sound. 10 Which
s siled e, meaning lie, Swanon s the
Serm-mania

Metamaticr ores in combination with prsnic
forcs consitats 8 suble enery orgaization,

| Sellcncesyorganication, in which the
hich sxsumes o particulr form and around
Which is 3 cirular wave-motion. When the
canh meamtter . teduced o s smell
Tust-enerey organization, contining "water
metamatier, 3 Sireulat wive-motion snd the
Sighenergy organizaton. comaining i
metamatier, a cieular wive-motion 4nd. the
Touch-encrsy orgamieation, comaining ‘s
and he ol anon, emiting 4 specic
Sound-energy organiation. containing il
metamarior, 3 clcular whvs-motion around
b and.the sound tanon. smiting 4 spesie

The sound tanan_ (shabda tanmatca) i the
sublest and perect form of seund Which can be
wanons ae formed. The sound swinon besomer
ansformid ino the radiant (pashyan) sound
beyond the sound tanon Jvel. and finlly ino
S principle (pars habds).

Four Forms of Sound

Sound st i four forms. 1 has been stsed:
Sound 1+ i four forme, the Brahmanse (he
sce of Shabdabrahman) who have contoled
these, the firs three are Hidden and unknown:
the ounh form of sound 15 used by, human

0

“The four fonm of sound are Pars. (suprane)
Pashyant (cadiant, Madbyama (subliinal)
and Weikhan (scousicr The human bings
hear anly 3 part of scoutic saunds, The ogis
hesr he oher hee forms in amadi.

“About the four forms of sound it hus b
stated: Sownd s ahows fo. sprout n_purs
Gupeme) form: i becomes tworlaied (hat 4
e
i buds i the madbyama (sobiminal) forn:
and it blooms a the waikhan (cousi form.
Sound which has boen developed fn the sbove
When the order it fevercd (- Yogakumulyipi
ik, 3.15-19). Hore, the Sages of develop-
ment of sound. from the supreme fomn o the
eerivd,

Maheshoses said: “What is called Shobda
brabman, the nature of which ix nads_(cavsi
o wnmanifes sownd. s an sepect of Supreme
Tosinie Being. Shabdabrahman 4 saki (power
i the Torm of bindu. Gupremely concentaied
Comciows powerl, and being  in mulidhars
hat shaki becomes Kundaln. From that s
hada’ (Sound). ke a sprout fom 3 minute sl
called puhyant by means of which the yogis
hat i in anabat, it becomes. more o
Rounced.resembling thunder n he atmosphere.
I i called madbysons. Again it (madhyama)
and this v caled waikban (- Vopmhikhops
il 325,
rshman i the source of sound. Shabdbrabman
B in the. form of sound which is wmanTs.
So'it i called pars. The power in Shab
s the nature of pramava Ghe fist man
fosed sound). The coumic indu in an individul
being resdes i ladiars 33 Kulakundain,
i pathyant nad. Parhyant besomer more
pronounced and partcularized in snabata 4nd
¥ caled madhyams. The madhyam sound is
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indicue tht e i the sapportcr o he univer
e Shankha s the principe of Noid (skosha)
with which sound % ininsically relaed. The
chakes s the priniple of ‘ai’. gada is the
principle of T, padma. of water’, and the
et principle s v Wi feor S0 Wina
mainains Al the cosmic princples. From the

inciple i expresed by s bja-maita - ane
ol prnciple. Yang. Cae-principle). Rung
i priciple, Wang. Cwaterprincple). and
Lang Ceartn-principle). The shankha of Wi
i clled panchaanya. because 1 expresses (e
fve cosmic princples by ther spproprate
manta-sounds. Shaakha in  genersl way ok
prsss Rappiness. The chakr dices the most
Doerul mind which s fully. controlled by
Wl More tchaical. chakea 5 conscious
new The. immense power. of concioushes,
Spokes Which support the rim - the range of
Gvenitied somciowiness. Whea (he radiated
Spokes re concentrated io the nave, consious
on whers God 35 Wihne sndowed wih yoga-
power, reision, slory. Vealdh, pussioniessien
chakrs i called sdrahans

Gada (mace) s the spiical Knowdge bused
on'the matika-sounds aiing from Kol
pover. Gada is siso spirtalized mligence
duc o his power of maintining the worl,
1 o culled koumodi. However. gada
Padm (ots) 5 th heart otos, by concentra
iom made iing and in Tl blaom. 1n which s
e Supreme Being in divine form. Padma aho
and he pracitoner acqures the (e knowledge
ST the world hrough.decp. soncenration on .
The sharnga-dhans (bow) of Wi indicates
e of Wik i Atman, pare without qual

ind veyond mind-marict which it the real
b of W The. shebwatss-mark indicates

Exposion ofthe Chakias

prims, supportd by Wik The wanamala
O artand of flowers af il sesons) i the maya.
pover which. shows the divesiied wnivers,
Ny contols il beings, but i 1 ol comsoled
by Wik and s held tound i neck 4 the
garland. Al thse phenomena are cxperienced
by’ 3 pracaione n decp. concemrstion on

Goruda_(name of the King of birds) i the
concentrated Wayu-pover developed from the
highest Torm of Kumblaka. (breathsuspension)
The. garuda-procews i the pranaysmic process
i fovelops he power af spenson 1o the
Nighes pont when the body leviates. S0 the
Saruds Stage is the bighest ssge of kumblk.
devclopment o concentation theough K
Bhuka, adopted in bk the o s the
achievemen of ntarsl kumbhaks through con
Centaton-on-Wishma can he doveloped by the
Eurudaprocers; or deep_concentation-on
Wi sl astoral Kumbheka. Thers. are
rom the garada-proces: the. addiyans conrol
Which 5 an importam factor in pranayama, and

s reducible o the. matrika-sound shans
chakra (whel) 1o ng or g, gada_(mace)
o s, padna o) 10 g o and gseuds

Concentration on Rakin
of concentration, concentration should e done
o Power Rakii. The most suiable colou for
ncressing iternal cslmness and concemeaion
concentration should he g on he fice which
{5 very besutif and shinig. I, in concentration,
one-poiniedacss  devistes owing 0 other
Shown and she appears o g She should
e redized in her besuty and power. Her red
ey indiate the sun which is the Knowledge

25
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adopted in the Tantras with explanations in
et deel. Shiw says: The souce of nads
o which i <aled pars (cma) sses
hars, that sound eing in s,
comes manifested and is caled pashyanti
i sound soing p 0 Snshata. becomes eflected
ma hen going upards n wishuddha i the
egon o e acek, by the insrumentation of the
oo, palat, the 1oo and (i of the tongus,
wikhan (- Tamrarajaanir. 26.5-9)

Further, “That stemal kundalioi; in her
Shabdbribman aspect 1 he soure of power
i i s (ower a5 supremely arfid
Sound that develops s nada (sound then
ks (e enrey_expresed i coneol.
arhenda (e crsscem moom, binds. (point)
puhyant, madiyama and_ waikhan sounds
CSharsdatiabatim, 11059

Kundulias 3¢ Shabdsbrahman i cndowed with
pover which i i the e o soun- substance
Roing the ity of developing 5 sound:
pover (uadd), which s ssociated wih fire-
oy in the o of conral-power, that b,
Concenred divine pover-consioushess. This
5t atent sound which s somaniest This s
sdhyama and finally wkhon

Para-sound

T e highest supect kst 1 Supreme
Kundain " (Mahakondaln. 55 wited vith
Supreme Conscouwsncss and is one with tha. At
nany form ~ ashibd (non-sound). Kl
n i asect i nfnie Supreme Conseiousess.
hing o auribui. But n her specie power
pover phenamenon fom which emerges. e
v of mind and_ maricr. A ths stge

Mt - Supra-saund. Powcr

Kundalin is Shabdsbrahman and e power i in
ihe Bacare of sound substace. (dkwani). Sound.
Substanc 35 vk manifested sound. i the e
Crersy princple (prana) which crestes and
Soundpower s the causal sound and 15 called
para-sound.

when Supreme Power, wiich it ane. ind the
Same with Brahman a¢ Mahakundali, Wil to
Chpres the kinetl counterpan of the. sutic
ulescent eernal retity. This aspect of Brabman
s caled Shabdabrabman, became the power
which i going o b expresed 1 it he naure of
nada- a phenamenan in which willing s mbucd
Vith stetiviy i the form of pre-sound which
contated power. The concenlration s sch is it
Tl ready to sctalize the ‘willng of Supreme
Power in her purely power wspect Thix
magniudinos and non-posiional power, which.
When magnified, appears a5 splendorous and
brahman, Here s the principle of sound

Sound nmaniesied and_wndiferntsied bot
power in maximum concentrstion and in the
Ratare of sound.substsnce. This poer-sound ix
para-xound

o Shabdsbrabman thore is a0 arrangement
s laten phase. termed Kamakala-the prin-
iple of the scualization of he power 3 soun,
Supreme Binds (rupreme power.concentation
sosumes 4 threefld Sharsctr- the three speific
pover-poins (bindus). terimed bindu. (second)
eomcioumness poiat,  nada. (sound-raditing
cnerpy-point, and b (oudspesiicsity
point. which consite @ iangalar process,
Each powerpoiat enits 4 numher of sound
o Tine, and the three fne form the trisngle.
AN s are in 3 laent phase and unmanites.
This triangular proces it kamakala (iiangular
proces of paer. ponts).

0
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5 ik the moon. The moan is mind. When the
mind i in concentration the un s sepursied
workly Knowledge. Her beautiful moonike
face is e cxpression of the highest pover of
concentation. 1 he pracitioner devites i
auite purificd N

Her trident indicates three forms of cotrl-
contol of prama-foress by pranayam, control
o semes by pratyshara. and control of mind by
harans, Thes coniol saeriss are shsohuely
iLlows opencd by deep concentrarion. The
drum (damare) sgnfics the mada (he silnc
Suprasound) through  which Shabdabrahman
dcconcenteation. The chisel (anki) emoves
e decply seaed unspirtal qualiis. Raini

Rakini is reducible 1o the mants-form e
The ijs-mantea of Rukini is Rang. The tnshuls
1o Sang. Aing._and Drang, damara (drum) 0
Kian, 04 wnks chisel o 7ong

3 Manipura

The manipwra s the third chakas, sbovs the
Swdbishihans, and s n the chiiad ads

chakrn,

ch7.p. 14 ch 9, p. 17: Muikabhedatunra,
.2, 7. 2 Kemadhenutant, oh. 1. p. 16
Gandharatsntrs, o 5. 3. 27: Kubjikatints
ch 2,7, 2 ch. 3.p. 35 ch. 4, p. 4 ch. 5 pp. 4,51
Sh6p. 6ich. 5. p. 85 ch, 0.7, 9:ch. 14 p. 12
Semmahanatantis, Pat 3. che 2. p. 3: Wishwa.

20

andutarangini, 430.34; Rudrayamala, Part 2,
3555, 2959, 60 4430, 2. %6 5K, &7, o
57710, 1115 16, 15, 1946, 3556 P
charyarnaw, ch, 3, p. 905 Shadamnayatane,
Sk 3245, 34 Mrdanianira, quoied 5
Amarassnggrsha MS: Goutumiystanrs. 3445,
malinitanira, <h. 2, p. 5: Mancramahodadni,
220 Trpurasrasamichebaya, 1% Sum
mobanstantes, Fart 2. ch. 2. p. 3 Shakian.
andtsrangin, 4.11: Rudsayamls, Par 2,44 61
6. . 490; Shiwasanghia, 5,111, 113, )

3 Dashapata tenpetaied o). mentoned
<h. 4, p. 23: Sammohanataniea, Part 2, ch. 4, .4,

4 Dashadals Padma (1he ltus with i g
9.16; Rudrayamala, Pt 2. 22,6 Shadammay
ot 4.6 5265,

5 Dashapatrambuja (the Lot with tn s,
mentioned - the Shaktananduarsngini. 7.4

6 Dashachchada (tbe lows with en_peuls
mentioned n the Rudraysmals, Part 2. 60.29.

7 Nabhipadma (e el o). mentoned
n the Gandharwstanrs, oh. 20, . 112 Sha

 Nabbipanskaja th nevel lows), menioned
Charyarnawa, eh. 5. p. 347 B

Posiion

hat i, tht par ofthe sertebral column which
Cortesponds o the oavel region. Technicaly
e manipues is st called sabli_(he el
P19 Wishwasanaanira, ch. 1, pp. 3, 10
Kovlawalianrs, eh. 3. p. 5 Minanirvana-
et S.114). So. the Iocaion o the manipura
i the navel region (-Gandaruatanic, h. .
P 275 ch 8, p39; Sommohanatanta, Par 2,
.2 . 2! Kowlawaliania. . 22, p, 80
Rudrayamals, Pant 2, 226 27.49: S
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Fandamentsls of Layayogs
Pashyanti-sound

At a cerin point of concentration of eneay.
nster. This power-sound i Pramaws Nada
ind s ‘heard by the yogis in concentraion
The power aspet is concentrated prana-encrcy
o which the mame panana 5 derned. The
prana-cnerey in mation sreses o seres of forcs.
maton-ines conssting of four phases. On s
into " in, calld U-phase. 1 is then changed
fato "M line the N-ghase. Finaly. 1t ssumes
M i changed o nada-bindo and O
hecomes he i fo form ang. 1 i s sen’ by
the yogs n concentation, 1o tis power-form
Sound and the sound s power. This s the frst
manifested  power-sound _phenomenon - pate
o This 5 alled pashyanit-sound- he st
Sounds Parasound s th souce of ranawa, S0,
pranava s the it manifesied sound. From
T aree il forms of sounds - manirss,
sounds are fimaly absorbed in_pramiwa_and
pranawa into pra-sound. Par-sound is Shabds
Hrabman.

Prasaw s o complex orgaaization o powers
“The pransoree, whic is m mation 1n Prinava,
makee th three bindus (poer-points. which
i i a Tuent form in Kamkal. operate, and
mateika v (sound-amis). In Supreme Bindu
Which s conselousness-power realty. there are
Concidysamism potenils in 8 masive con
Comciousess factor arvs fom Kundalini_and
poer fom Prans. Ofth thres bindus. (power-
poins), oada s he cente of prani foce, whieh
oceurs - mission of . sperrstned Tay
ashmi of 1. colowr. This it fermed Rajas.

euna (primary cncrgy-prnciple). The red-pover
S e bindu becomes yellow radiant o
Kidynamism, termed Satwa-guna (primary s
Fedpower s changed here into black power
Wik i termed Tamasguna (primay e
pinciple
The redray eminion crates 3 re-lne

e, Whieh relemes Siteen sound-unts
Tn's simiar manner, yellow nd blckcnes
are created, and ar calld st and
fins repectivaly. From <ach of thom sieen
sound-untssre relesed. These thee lines foma
base i the yelow_lne, and he rght e 1 e
Blackine. Theso thr lnes arc the thrss fome
Wama it the. redine and conste of sveen
Soundancs from A 1 Al sk e the yelow
Tin, sonsiting of sixsen sound-units rom Ka
of siteen sound-units, from Tha t0 Sa. In he
hree angles of the rangle are thee sound
it named Ha, betwssn the red-line snd the
yellow. lne, Ksha, between. yellow-line s1d
Dlackline, ind La_ (Kb & the apes. witin
e wiangle becween the black-Tine and i
i the moon-poin, Kok 1 he s poin. nd
La i3 e frpiat. Wams-power i sssied
Wishu, and Roudr with Rudes, The 1
encray i the yellow feld creues mind nd
i manabhtas, Soumdunite operse
madhyama-sound.

pramava n e charcterisic manner, caning
Tobs cited what i calld rania sund. The
sound-motion s the narare of wha s
intesimal motion simost aniform in charcir,
Which shows. nsignificant <hange in fom. I
is more.quiescem than motional. 10 i+ the
eaity. The prama-hrabbing and sound-moon
are e same hing. o o sspects of e same
hing. Sound i the exue astue of trabbing
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Purashcharyarmaa, h. 6. . 490; Shaktananda.
arangni, 41139 7045 9.16: Tripurasaa
sumachchaya, $15. Mantramahodadii, 422
Shachsninpons, Verse 19)

o the Waiika accounts. the manipura has
ko becn termed nabhi chikra (- Soubhigsa.
aksbmyupsnishad, 3.3: Yogarsjopsnshad. Man.
391 1t o s b saed tha the manipors
i sitated in the navel regon (-Yogachudn
mansupanishad, Maniss 5. 9 ogashikhopa:
Nhad, LTS 39 Ao in the. Pourans
i stated n the navel region - Dewibhagavata,
TSI AL

Desripion

The manipu (Pate 71 has ten petals. This s
Waika and Pouraniks accounts, The colour
of the peas is liks dense rain-clouds (puma-
negha-prakasha) (- Shtchabrsneupana, Verse
. The, commentator Kaicharans iterpros
purnamegha pakadha a5 krhma-sarms (= ki
Nama© Wachaspatyam and  Shabdakalpa
dromah rihoawirns,  Kaicwarns = back
Tollows: puma i gadha (= deme - APS). the
colour lke dense clouds, that 5 @ deep black
colow. Let s ses what other Toniras sy
“That the colou ofthe peai i bick s
wama) has been clealy staed in the Bhat
Shuddbitanes, ch. 2. . 2 1 has s b stted
mala. Pt 2, 27,59, Gowtamiyatsnia, 34461
Here, the blck  colour has been inditctly
adicaied 1t may ao mean the smoke coloor
pesl are smoke-soloured (- Gowtamiyatairs,
537, Dhamra is o mistore of red and black
colows (-Wachaspatyam, Shabdabaipadrumah.
o the petals i nils (- Kunkalamatiitanrs,
.2, p.5: Sammohanatans. Pat 2, h. 2. p. 3
Koutowatiams, ch. 22 5. 80; Tripurasare

P 490; Mridanianies_quoted in Amarasan
Eraka M), The commentator Wishwanatha
i his Shachakrawiurii) aceepts e nila-colow
45 the colou ofthe petls, and quois 3 pasage
o the Dakshinaonars in which 1t s stsed
o ph e it nil. Narayana, i commenting
on Hansopanishad, Mantes 0, quore pssazex
o Farwatiparamestwarasangwads i which
i sad o be Blue, Nl s the shyama colour
- Wachaspatyam). Shyama s the back or
srcen calour (~Wachaspatyam and Shabda:
arc of the Solour of s shawala (x Kind af
Sauatic plant, durwa (s Kind of ras). young
e, the shoat of 3 bamboo, and smerald
Gnarata) “and s sapphire. (- Shabiskalpa:
drama. Nit, hre, ndicates dark reen and
ark blue. But il 1 s the colour black. S0,
il indicates three calous: black, dak green
Sre th colowr o il ke rain clouds in the ky
Nirwanatanes. . 6. p.5). Here nla s ack
The coourofthe petls i aso ssid 0 be zolden
ghita, ST, and red (- Shaktanandatarangini,
SA17 o he peais of the manipura have the
Tlloving colours (s) black, ) dark sreen
or dark hive, (0 golden and (@ red, 3nd of hese
e bisck colour s been generlly secepied
s, i w8, 1. th, da, dha, 7o, pa. pia. Thix
s been accepied in all Tamiras. The leters are
Wit the nada . bind (- Shatchakanirupans.
shuddbitanera, eh. 2. p. 2 Tripurasari
Samuchehaya, 318). This indiates that e
e are. matikv-anits. The solour of the
ofthe il Tows (- Shuchikeanirapan, Vere 191
Nila means darkchlos here. The colour of the
Jeter i aso sid 1o be black (-Bhutashuddhi
 Kankalamainitaniea, ch. 2. p. 5: Gandharwi
i, Gh. 5. p. 27, Rudrayamala, Part 2
2750 Goutsmiysaniss, 3446: Koulawal
antr, i 22, p 80, So the colour ofthe lters
o ik biac, biack or lightning ke, The

an
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b ot o soun. Sound i the mode. of
opehason of pover Ahich s n motion
T snd paten, of the moion i Ong - the
15 i mode - the anly mode - of the un-
oln of b cofedpowe,

Madhyama-sound

T prameva powersound-motion changes from
vt 4 vague characer 10 clarly defned
ke ke n which imfedness snd chasgt +
s 3 more. and. more marked. The e
i now becomer many par
S sounds. Hence, hey have heen trmed
gty ofsound e from he 4 which s
0" s hee i only one sound which i Ong
Now e plraliy f he b develops. But the
s an s prtofh vy developed
W s maniold  specalzed  sound
presoncoun s madhyama soond developed
o oo Pashyant sound  becomes
- somd.

oz 5 the orginal sound which s one
it pars and rpresents the marifesicd

e a5 3 whol. I detailed manifstaion
Of pawer which occues at the madhyama level,
plri. The oriinal saund Romogenity it
g n pramans begine 10 chinge o sound
teugenity existing i madiyanms. Here mats
sk dgive oinva
i) come into bing. The word “matika
wslly means mother, bt here it is used n &
o sense It Sands fo the arm (ar
e
sl tramined s 3 leter of he alphabet
B e techical meaning of i 5 & particular
soundom. There ace iy warmss or sound
il maika, So i caled 8 parland of
it mlapanchashika)

The ity sound-forms are from 4 o Ko

o Sound: forms Tom A to Keb te elctvely

Mt - Supeacsound Power

named Matrika, As thers are ity matika eters
from & 1o Kok, matika s sk Salled iy
matrikas (panchashanmateikah). These sound.
Torms fom A 1o Kohal e the . tha i,
specalized sounds. So it ssed: A 10 Kot
Soands which are maeiks 3t in he ntare of
B (- Kamadhenuamira, sh. 1 . D). These
cound-form are o e Ttisrs: they are
inthe natuee of comciousness and powr.
15 stated: “The warmas (letrs) rom A 10 Kok
s Shiwa (Comciousner) nd Shakis (Power)
e warmis are (Shabia.) Brabman snd exid
alway’ (- Kankatsmatmitates, oh. 1. p. 1.

Mateka is lving_power and forms manta
n the form of mantex' (-Kamadnenutanies.
. 10, . 12). Matika e thit power whih It
T yosa So i is stted: These are mateik
arm (etters) which are within the soshom
and are in the naure of yoga: withow the elp
ofahara (eer) spetual Yoga i ot asined
Kamadnenutanra, b 12, p. 14). The mate
of praraswa . 1t has heen suscd: Ty
mstrikes arie from nada. (bt pranava-soun)
e sl order (- Wihwasaratsata,
Gl b,

Matrika-pawer is Kundalini It is stuted:
“The sound Ka s Kl herslf; undali i+
in the form of Gy sounds mateka’ (Gayari.
antrs, 31481 Farthr, Kundal? 1t in th form
o1 S0 sounds. she 5 nada and bindu: she s in
e matureaf conscioutness; s 1 prakil
(primon)” (- Gayatrtaies, 3,132, s Ko
A who i . he form of Tiy-sounds i ctermal
nd the embodiment of ighest spiival Kaow-
i, The ataioment of Supceme. Brahman
Kl (- Gayavrtanies, 3130,

I s ben stated: The thecad of what has
bosn calld 8 zorland of iy s i the maturs
of Pover and” Comsciousness; Kundal-power
ko i, he poer i sound-forms) has Gn s
manner) been strung” (- Shaktanandatarah
. 5.5, This matika-garland is o called the
Eurland of spiriusl knowledge. So iy sed
mals (3 gatand of spirwal  knawledge)
( Geyarrtanira, 319
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e e,

spcific qualties (writis). They are: spirual
Sonorance. hist, Jeslousy, trsschery. shame.
fear, disgust. delusion, foclishicss and sadnens
in his commentary on Hungsapanishad, Manrs
7. Thoy are artanged i the shove order Tiom
e righ 1o he e Jaganmohans il 4 e
and sives the Tollowing order: shame, eeachery
paskon. delascn, disgust and far (~Faotnote
E7. i connection with the serse 5,104, Maha-
ittt

Fireregion
I th periarp of the manipua, les the i
egion which 1 iangolar n form and_the
Colous i Tk the riing sun (dat . 4 e colour
Chakranirupans, Verse 19). Wishwanstha quotcs
4 verse Trum Mayataotea fn which i is saicd
bt the e esion lying i he pericarp ofthe
ed in solowr
firregion (- Kankalumalisianta, b, 2.
p. 51 Koulawslitsntra, <h. 2. p. 301, which is
i form (- Sammohanstanrs, Par 2.
2. Mridantaata, quoted s Amare
Nirwans.

Songpraa. NS) and red in colour (
antr, 6. pp. 5.9) where s ihe waai

b it g’ manss)
Waidika aceounis, it has been sated dhat the
Txcregion i 4 trangle (-Yogachudamanyup.
i, Manies 10; Yogashikhopaishad. 1171,
S0 which is 1o in color (- Vogulatwopani-
Sk Mantra52). Al n the Pouranik sccounts
0 rcregon has becn mentionsd 4 trangular
in'Torm and 1 in calour (Dewibhagawata,

( Sammobnatunra,

Kalicharana seys that the walicbija is R
Agnibin d Rang (- Warmabijskotha) Agns
a0 wani e synomyms. (-Wachaspatyim;
Shabdakalpadrumah). Ao, wai b 1 Rane
Wachaspatyam: Shabdakalpsdrumab. 1t hoy
been’clary satd that the retn (0 i, he

leter ra- Wachaspatyam:Shabskaipsdrumab:
Apie) i in he red tangle of fie (- Yogaat-
wopunishad. Mantra 93). and sill more cleal.
Wi R (- Dewimagawats, 1155

The matikacunit sons 5 redlighving Tk
and e pranas and tree forms of power. In
e manipurs, rang becomes. the bl of e
firprinciple. and s ed-ighiing-like coour
is retined. From the b aspct of Rans appes
o o e i aspect of ang i 5 Tollows,

The bija or Wabai is scaed on 3 ram. red
chakranirupans, Verse 20). The form of e
wahni-bija s ety Wahni sesed on & ram
( Nirvanaansa. <h. 6. p. 91 Ao, the fom
- Niridanttanis MS). Ksfcharana site 1 s
asc i which the dhyancform of Wahai i 25
ollows: seated on & ram, s 3 1k
o ronars) i one hand, . shaks (s pear
i other” He adds tht the other o Rande
S o be thought ofas inth actudesofgsming
i e follow: e it shining 0, s o 3 rm,
four.srned, and holds 8. rdraksha. roary and
o Spesr, and shows the gevunes of granting
oo and dispellin e,

There lies Dety Rusda i the lap of the waba-
B (- Shachukeanirapan, Ve 20: Moo
Tamies MS). The presence of Rudra in the fire.
wiangle has been mentioned in he Kankals
maliitanes, ch 2, p. 5; Ninwanatania. ch 6.
Part 2. 22.7; Mantramahodadhi, 4.21; Sharada:
dlakatenirs, 5.173; Yogsshikhapanishad, 11T
S04 snd Yossattwopanishad. Maniea 93, In
of Rans Rudra sppears from the bind of
Rang i deep concentation.

A Tameika dhyanacform of Rudra is a5

Rudra is red ke pure vermilion colu,
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Shaped water-region of Waruns of whit clour
and Tnsde i s he bila Wang which s moon
White and sesed o 8 makars {ind ofligaon)
St hat n the pericap of he swadishihana
s Sitaied (Dety) waruna | - Kankolamalin
G, <h. 2. $) This means that Waran.
i the water-region which it Stuscd v fhe
pericarp of the swadbishihana. That the watry
Waruna i (Warg) 15 within his chakea has
besn Sl in the Semmohanatanic, Pat 2,
warunaregion has four aems and s seated on
makara (- Mrdanitanca, quoted in Ama
Sanggriha MS). The waruna-bis hs the Fasha
Troms - ts and (-lhe. passige quoted by
Kalicharana). That the semilunar “water region
€ within the pericarp of the swadhistihana
has been ssted i the Waidika ccouns (- Yogs
accounts, it R been st that the wer
egion is halF-moon-shaped and whit and e

The e sspeet_of Wang s Deity warum.
is 1o disincion between the bi and the form.
warina 3 the form of Wang as el s in
divine form. The conceniaton forn af waranmy

waruns s whie in colours he has four srme
and is sated on 3 makara: he holds the pacha
(h00s0) i on o his hands.

Wk
o he lap ofthe bija Wang (hat is i the lap of
Deity waruna who s in the. form of Wang) 15
Huri @ wame. of Wiskna- Sabdabalpadramsh
and Wachuspatyam), who is bright dark bloc
{or black) (). grcetl, youhtl and pleasing:
hehasfour arms d 5 drssed n yellow raiment
he wesrs shiwatta (a mark on the chest of
Wi and Kot (e celebroted gem
womn by Wishmu on s chest | - Shachakrs
niupana. Vrse 16).

Kalichurana_explains n the lap’ anke) 10
mean wihin the binds. whih s on the top of

Expostion of the Chkrss

Lang, 5o Wishna sppears from the bindu of
Wong i deep concentation. It has been sivtd
at sbove the warumabia (hat . Wap s
makanatanir. Part 2 ch. 2. p. 2 This inicates
that Wishna i the' lingaform s wichin the
bindu of the Wang and smerges from the biod
o1 Wishn s s heen mentioncd in Rudrayi
maa, Pare 3, 23.4; Sharsdatilakatanrs, .13
Niidanitants, quoted i Amarssangeraha M5,
P and Shadamnayatane, 5. 2625, Wish
s een described 43 the prsiding Deity of
the Swadiishibana (- Yogashikhopanishd,
V76 513,

Kalicharans_quotes s verse from_another
Tuntea in which i has besn sated hat Hart
(Wi, who i3 in the Iap of i who. bolds
he noose i i hand (hat . Warunal, i dark.
biue (or black) (shyamay i deessed i sellow
ciment and b four arms, 4nd hods 3 Shankha
conchy, chakrs. (wheel) gada (mace)
padma o) in bi hands, The Nirwanatanirs
(eh.5.p 1) says that Wishna is four-armed.
mala (s large gaiand of owers o all evsom)
nd trangul in ppesrance

o the form of Narayana (a epihetof Wishnu
Wachaspatyi, . Shabiskalpadrumih, | APE)
holding 3 conch, wheel nd mace (- Atma.
prabodhopanishad. 12)

o the commentary o this manrs, Gangs
“widyasagars. the commentato o s Upanishad)
quotes & verse from Wishmusanghita which says
Wik wears 4 ceown, Jeweled ar-rings.
shrivatss (3 cor)mark on b ches, and &
Targe Eartand o flowers of il scaom(wans
mate) e i pleasing n dppearance and holds
in s hands) & conch, 3 whee, 5 mace and 5
s ollows: e i the lly bown cightpetaied
heiclotus: s et are marked with the divine
crsian and umbrella, snd e Shewass mark
g

En
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andsmentals of o

The peception ofsnel i o lfced by 3 singe
molecule o 4 fragrant objct o the perepion
oftaste by  single molecule of sugar, we can
hether hear nor s, I th et are sued
i o distance. We il Fil 1o xiablish envory
contact with an obscured objct. These are e
Timittions of our semscs. These litations can
be ovrcome 10 8 cenain degre by extending
the range of our s with the help of suer.
Sensiive imstruments, We have becn 3bie (o
S objects vy fr from us with the aid of
Clescope, o e minute objcs through. 3
microwoe, and 1o e what s obscured by
irays, Bt Scenific intraments have. aho
heir limits. The cbjecive world appears o
be Targer and more complex than what we
experience through our semes even when he
range s grealy exended by the we of

So._our knowledge of the ouer worl is
restricted becuuse of the semsory limlations.
When "sceing through the senses, obects appear
1o he linkad with space.time. Perbaps 1his
ncomplee secing givs i 10 space-tme phen-
omena. A materal objet can be sen in thce
imensions n space. Thers 1 no posibility of
The enses eceivng any impressions of mare than
three dimensions. In our Reing of bjects. e
o becomes 4 fator.

The space fictor appears 10 arise in_our
e the_outer world through. the senes,
The mateial objct are seen i space, 1 rest
or i motion. Space s that which aflods the
possbily ofth cxisence of matris objcts o
e pereived by us. But conscousness, 1 which
theimages of he_objecs are formed and
apprehended. docs not know space. I s no
lengh. breaddh or thickaess: it cannot. be
mesured quantiatively; it % not Joested in
Space. But images in consciowness are s n
space. The time facor operates both i con-
siousness and with regard 1o objcts outside
Consciousnes. Time indcates chanes which the
Gbjet of the outer wold e undergaing con
tanly, Some changes s ery rapi ome are
ow. The influcnce of ime on. conscioueness
i ot exacly Tke that exened on mat

abjects, The changes which are going on in
consciousness can only be sessed by the

0

ising and disappearing of the witis images
i conscousnes) in sucession. S0, the inuence
of lime on comciousnes i no cxacly on o
Siousness, hut o the vt fows: on the
ther hand, tme puts permaneat marks o he
material abjects

Sice exiss i relation o objets. Spoce
by el amounts 0. nothing. Spacefoms
@ partofth knowledge of an oyect. Bt without
ihis objetive Knowledge space is ero. Time
S alo o factor in objective knowledge. Time
by el i nterpreted a5 that moment when
thee are o forms. n conscousness, i also 1.
So. thespace-tme.phenomenon is 4 rline
inuth, only applicable when the objecive foms
Tow inconseiusness,

How does the writi-comsciousness arse? It
5 mode of ur being and s maincined by
sensefunctoning,_Sense-imprssons. orginate
Dok i he seses but in cvens i mater. These
imprssions are received by the sees and e
ransomed o semsory mpulss. which are
Conducted 1o the serchrl conex and. thense
o3 cerain srea of he brsin, wher they e
comerted inta mte ree enerey and. pases
the body-mind bridee and reaches comciousnss
where objecive knowledge devlops. This con-
ousness 1 chitt - seme-conscousness. The
Sonory Knowledge, 2 writs, i+ coninually
Towine in sense-consciousnes. The wrtis flow
in suceewion, and may b temed - it 1
Wit 2, 3, 4, e The dueation of one it
a3 time it conciousess i generaly shrt snd
The continuou Tlow cames an undulatory fom
ofconscusness.

When writi 1 flows in comsciousnes, the
Kmowedae ofwit 1 aiss, and tis knoviedse
i only of that paricular Wit When witi
2 comes, wit 1 has ben oblerted fom
comcionsness, and the knowledge ofonly wii
2" hines forh in conseiousnes: This ndces
hatonly one it and s Knowledge s posible
atone e, Bt 3 the it flow i ukesion,
our Knowledge patter is ko in the mture of
Towing, consisting of many form. Usaally our
houghs sre composed of many foms el
ogether 1o contie 3 more complee knaw.
ledge o cetin things.

Howerer, connected with the wris o oo
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fawneyed s shining with he vermilion-red
paited with collyrivm, the it revsd n white
Taiment snd_ adoraed ith variows orvaments,
nd her face B 38 besuiful 3 e moon
Ckakatumalisitanta, <h. 5. p. 29,

Divine Rakin s dark-bise or biack) i colour
and dorned with vaious arnaments, and holds
4 sword and 4 sticld (- Kulamawa. ch. 10,
e

Rakin i dark-blue (o black) i colour, 310
iy handerbolt). a ot and 3 drom (- Koul
wlianirs, . 2. p. 80,

Rakink b dark-blve o biack)_n colour.
ol i e hands 3 pese (o trident, » oo,
o dram snd  sharp chivl (o axe ) she s power.
o and s thre red cyes and prominent tecih
e sret. usteous divine Radins b scated on
Kalicharana)
by ccing Rakins scaed on 3 Jous here, hat
al Sx Powers cverywhere e sexed on e
lotwses. (For concentaton-form of Rakin sec

e the proseses of the rudistions of eneri
from.the ccmral aspet of the chakea int the
dapingata. power flows. The ‘colour ol the
This ndicris hat thete 1 3 mistore of 1
Cudistions of pana with the glden-raditions
of wyans, I sho indicates tha apana radisiex
Fudations are e Soncentrative nd slower 1
charscier. When the petas become red and
eep red, it Indicates geemer concentrtion
dominae when th petls ars o golden colour.
The whish-rd colour of the peas idicais
the whil-radiations of samana i conbination
“The matikaletes are the measures of the
G peai a5 thers src i matn radiatons from

e cental aspect of the swadhishibana. The
g and lang. The <olour v white They re
indicators o the basic ap-mahabhuta power
ying wilkin the svedhidihans. The orginal
Bhang and mang shining red. of wang smoke
colour, of rng. red-ghining colowr and of
lans yellow-lighining colour. The orignst colours
Change o white i the swadhiahran. et
They are nfucnced by the. ap-mahabhuts
pover

Petline Concentration
The Sis-etred manies bing-bhang-mang-yang
rang g, With gaps between, will e transforn.
Centetion ito a gaples Sonjont mantra which
" wadhihiham-concemration-unit. Al fhis
Siage the petsline Concentrtion i . the form
he' diamand-white <ot matika-manira.
When s s succesully done, the power.
diation outwards seses i soncenraion

The fint stage f the thought-concentrston
o ap-mababhuta in the fom of the alf-moon-
Shaped region o whit solour. When concente
308 whit haf-moon

Tamatra-concentration
When concenration. becomes il decper the
whit hll-moon is reduced fo an nfnitesimal
point which b rata-tanmates and s teprsented

When concentration on Wan i very decp,
Dty Waruna emerzes from the b aspec
colou, nd i holding the pisha (noowd). Makara
repeesents imnense power opersble inshe watery
medum. Tnth hody. the meksra-pone operates
level v 3 mon sificient manner. Therefore.
0 plays 8 mos importane 1o . circlatory
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g i an ity which knows what i flowing
in Conslusnss 36 wriths. I fact & wris 15 3
fom of knowladge due o the knovingness of
et ey I the Knower dissppears, writs
o Knowledges disappes. This enity. which
ssblies & comsious reltion with objec.
e images in cononess, becomeshe
Kooer o e objet. This knowingacsspresnts
e s an obecive fom i consciousnes,
@ cnsious exposiion of that object, and. the
pree ofsometing which exhibLs s quality
e sl Thi gves e 10 the phenommenon of
s expressing " am this. 1 am that fclings.
T is abhimana (1 feling). These feclings are
inviniclly awsociated v Lness. Al thee
fcings arginate from and e Suppored by the
s in relaion 0 objctve images. There are
e main o of thse. fclings: 1 3 Knower,
s docr, nd 1 as supportr (o of he bods).
Sy perception s the busic knowledge
patern appearing as 1 kaow this object, that
ojer, ate. This may be. associaied with
g, Telings or voliion,

Thee i aother aspectof 1 which s expressed
on ree occnions. | has the possiblies of
Krowing. thinking and doingunusual things
which e not posible a the snsory level
T phenomenon i due 10 & conscious contact
berween T 4nd Some postconscous impressions
(mskars) stored i the nonconscions apect
ofmind, calle ridaya. In fct, ll Knowledae.
hought, sctions and folings Which have bec
ciperiensed by the 1 . ransfomned o
pentconscous mpressions and sored n ridaya,
nd can be brought back 1o consciousess by
ey, However, the 1 which Knows what
iaring in comsciousness remains always in he
e fom and maitains 1 Lnee in ol ex.
perences. S thecbjecive foms are rulifarious
o asior. wheteas the L1ess s wnchanging
bl

D the complete picture of the outer world
e inlo comsciobsess hrough the senory
el 15 only 3 par o superiial la
i Known hrough the senss. We know the
oy, iy, lominosity snd sirness of
mater. We.experience the material word in
el aste, colour, touch, and sound foms.
Butalthes e the superical strstum.

Mant

prasound Power

Material substance i reducibl 1o molecics,
moleculs o atoms, and stoms (0 clementary
pariles, sich 3 sctrons, protons, te. 1t &
B comdered that the pariciex are the
ulimate condituents of matter. However, in
‘addiion 10 the parcls, thre is o enerzy
in mtter. Energy may exis cthr i asiocation
Wl mtter, o may ke il e from mater
o become radiaion. These pariles are con-
sidered 10 be excedingly smal, indivisle and
limate s of mater. But these paricles are
ot minute pices of hard mater of permanent
size. They have two aspecs  partces and
Waves Elctrons, which are nezatvly chirged
panicles. and. protons. he potvely chired
paricles - both may sppear a8 paricies at
one. moment and % waves a1 another. Both
paricles and waves appear o be the sume ting,
o o sspectsof the s hing

Have we any diect experince of all these
phenomend in felaion to mater? No, hey are
Deyond our senes, and also. beyond e Teach
of the sesitne ntraments. How then are
they.knowa? They are known indirectly from
e experimental  evidence obtsined in
aboratores and by the mathematical interpre.
aton of the rels of these experiment
Inother words, it s an inellctual incrpretaion
i which inferéne plays an importan role, and
which i based on knowledge acquired heough
the semes, mtrumental observation, and other
experimental evdence.

Howeer, what escapes our_observation is
hat he enérey hich 1 active in the superfcal
matrial fek i continuous Wi hat suble
enersy sysem Which is operaive in the sub-
it where our senes do ot reach, nto which
material nsruments do ot penetrte, and which
our inelect docs ot grasp. This Substratum
<"the ubile power ik ver which i super
impoved the_grows material eld. The Sublle
pover aperaton 1 the basi art which sutzins
mater. Mainly tvo kinds of fores arc sctve
i the power ield:_mahabhua(metamater)
a5 fores and_pranic.forces. There are fve
mahabhaa Toees and five pranic Torces. Mo
it foees st reducibl 10 ighl concentrated
s fores, termed tanmatras, or tanons. The
anans are. ininscaly anocived with the

0
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The Chakss Systm

devclopment snd maintins gerersl health and
Cicency of the body in action, relaxation and
et concentetion.

Makary o represents sexusl vigour, et
1y based on endocrine development. The zonadal
development s beoush abou by generl and
process. The proces comprises general muscular
maverments, pelic mascalar movements, vlun
ary muscaiar relsxation and. sty blood
The puriicatory and contol mpects aec ot
e by he wite colourof he makers

From the spirtal viewpaint the_makars
s roducible 1o the matika-uni tans, The five
et beter funtioning of the various organs
of e body which are conrolled by these
powers. The circalatory function s improved
develaped by apana-control. The dewata sspect
of the matikacunit is roused i the form of
ety Warus i yellow ightaing ke radition

Waruna.  Consciovsness-Power in 3 divine
fom dewate). sl come aver the “water
principle(p.mababiuta and. fo-tanmates.
The mediom through which the five pran
forc xhibit ther funcions setvites. This
subie “water in s esence i amiia - the
Bload and vaious xternal and nterna ecr
tioms. So. it 1+ the e substanc, and 13 contol-
ling pover is Waruna. The Gl resive enerey
onadal secrtion. The s impulse and gonadal
Siviies are niertuined Wi the  Sfecive
impalse. The uncomeotled ‘expresion of 3x
Fancionin of the e ore when it s without
e spiritual busis. Under ihis condion. the
spiritual nature of 3 Hving being remains un
founed and Warun's pua (onose) Becomen
Sperstive. The putha it the primary bondage
Causing the mind o be fetered by wosprtusl
pesh-qualiiesdisgus, beshlnes, e, slecp
s o sorrow, o sager. sander, cersin
iy <harsccrstics nd the notion and
disinction of the race and clas, The relesse
o the bondage i only possble by concentis.

on on Waruma, which fnsly transmaes the
pasha it th form of mtrka-anit ane
e Control ove the fe pran-forces i nceased
Urough. the. release of Kundai-powe, and
comsequenty pranayama devclops. Then Deity
awakencd. However, st this Sage, concenr
fion s directed 10 Wang, and when i tecomes
very deep. Wohma s rowsd from e binds
Tn decp concentation Wb is “seen s
e shining dak bl (o1 black) divine orm wilh
Totus and scated on the garoda, Wishna is the
Supreme Being into whom all dewss (divioe
e i form) nter (- Atharwashkhopanishad
e e absorbed o Wishun, and only he.
Cemsin, and nowhing she. Whn he wivesc
and 3l beingsare ot sbsorbed. all ¢ pervaded
oy Wi (- Neghatapanyspaishad, 2.5.2)
The word Wi 1+ derived rom viho. 110
Which means pervasion ( - Wochaspatyam).
Wik i endowed with the csenc of b powers
(wirya) [ Nebinghatapanyopsnishad, 239). By
i power, the sveree s maimtined. e 1
o he souree of e highetspiritual pover.
The dark blue (o blck) colour of Wik
indicate that in concenrtion Al forms e
absorbed into Wl and only he. emaine,
and e appears vas. When Wi is seen
shinin ke lightning in yellow colours s whitc
colou is from Warg a5 he i of the "water
principle in the swadbishibans, When wyam.
when samana foree and. st quaiy. predo-
minsies he B of white colour. In the it
Taniika forms of concentation Wia's colour
many suns fisng 31 he sume e, hat
hining 104 (- Tanwrsars, ch. 2. p. 159,
Apsnactoree and sajes qualty predominste in
s crytl hite he s in the form of e
o, and from thi st e becomes ormicss,
The shankha (conch), chakrs (uheel. gada
(mace) and padma (lows) hed by Wb
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Fondamentals of Layayoga

Kundatind bas wo_aspects:_one is subile
which i beyond Sound sad the otber is the
collctiely caled mtrika, Sound i pover
This por i the nator o fe-snsry prnciple
and manifest 2 sound. The sound-pover 3
Sipec 5 the prncipal Dewata (embodied divine
Comsciowsness) aisng from appropriote manira
The matika-warmas sre primary sound i
embedded in her, So. Kundaln s the root of
maika and in whom again matrika disolves
Alr the dissluion of malriks i Kl

Matrika-sounds

cac unit_exhibits a specifc form of sound,
X Sound-unt s composed of three fondamental
parts: b, nada. snd bindu. The b part
being mixed with other sounds, Through the
instcumentaton of nada the Dij-sound s rae
Ticd, oncentaied 3nd conducied to. binda
Consciomness So 3 bi i siwaye with nada
bindu. The bjas of matika are ity and there-
fore thre aee Ty forms of speciaied sound.

Matrka-sound can be lasiied ino two
croups: principaland subordinate. The principal
o IR e poers of he suRordinate zound.
orms nd 10 make th subordinat forms operste
and conperae with them o other subardinste
@i powers with the help of he principal forms.
The Subordinate fome. are able to. cxuibit
srest ‘power When combined with approprisie
echamim s mosty i prinipal forms. The
Cubordinate forme.cannot e sucessully o
Vincd with ssch oher without the help. of he

Principle sound-units are of tvo Kinds - shor
and long. Shor-power wnits bt the speitc
Vs v order o actiate the spciic power
of another  subordinate _unit. Long-power
matika-units ar sble 1 sctiva @ subordinae
nits may be of he shor pamer type. he log.
power ype. or both types. Tn the short-power
e dieent it aperste wit short iervals
aperate st Tonger imervas. The matare of the
Combination of matrika-uaits determines the
wature of the speific sound-motion. Tables
Inall, here ar fifty matika sounds

Table 41 Prinipsl stk - e i
number

g o
Table 42 Suborints mai-uis - hiny-four
[
B b h
e

Matrika-nits exibi_cersin_genersl and
spcific charcteisics. The Tollowing are the
Senersl characteristios

| Matrika-anits contin tree gunss (primary
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e atitode of granting boon 1nd of diselling
o, and h s atained is Tl growch (- S
chabrameupans, Verse 20, According 1o Kals
Seted o bl (o). Thi h been supporicd
i he dhyana-form i th Sandhya.process.
During the expirstory phase (echaka) of
pranayama in the sandbyatprocess Concenten
o i done on Shamb (Radra). The Sums.
el form of Shambho 1 follows: he i of
it colour, twa-armed. halding a trident and
exed and seued on  bull. The Yajurweds and
e Rigwoda. forms arc th same. In some Ri.
weda form, Shamblu is dresed in igers sk,
However the main ifeencesfrom th Tantrika
insesd of reds he holds a tedent and 3 drom
insead of showing the auiude of seaning
boons and of dispeling fear: and e is seaed
“There i a Waidika fom of dhyana which is
Rudra i thee-eyed, s colone s lke the
boons and being Kindly disposed (- Voga
ttwopanishad. Maoies 93
W hes besn sted that 4 Shiwsling. in
colou ke @ black ala) clou. s situaed it the
manipis (o the  teangolar s rsgion)
 Bhatsshuddiitantrs, . 2. . 21 This Shiva:
linga i the Rudelimga vith s e lying i
G2, p. 20 This Tinga has aso been called
Siddha (endowed withgreat yoga-pover) Rudes
(the S Tnga named Rodra - Jagaamohans)
CShinssanghit, S112). S0 Rudra s w0
aspects. he linga-_and the dewai-form. Tn the
inga form. he s black in coour In he dewats
Vi orm may. femain in. substance i ihe
binda of the bija Ran. ffom which Rudra-
fom emerges, T has o heen swed that
anis, h. 5. 5. 27 Thie 3 special procees of
concenration.” (For the concenteation form of
Rudes s Plae . 1 tp e

Exporiton of the Chikrss

Lakini,
Fower Lakini i situstd inthe masipor (- S
chakranirupona, Verse 21° Kankalamaliitanrs
b 2. b 5 Todstaanie, ch. 7. p. 14: Sam.
5112 Rudrayamaln, P 2. 2. 7. Manten
maodadhi, 421 Koutawalitant, ch. 22, . 30
Meidunianica NS). Lakini has becn ssled
h 2 p. 2. because soncentation on et
makes things casier i the manipura. Als,
concentation 08 Rudea wih Lakii (s ncessary
or o atlamcstof s e yopn (< Rodrara
e, Part 2, 22.7). Lakins b o been called
Bhadrakali (-Nirwanatanta, . 6. p. 9.

' dhyana-form of Lakin s fllos.

Lakin 1. foasvarmed, of shaiag. black (or
durkblue) (shyama) <olour, dressed in sellow
iment, adorned with varows omamenis. and
indeep " concenration (- Shchabsuiipans
Verse' 21). The commentsor Ramawailabins
terprts shyamy 35 the golden colour
Juganmohans says that Lakini s of the colowr
e verse 108, Nahanirwanatanics) The word
pta 1 vague. It may mean hested or rd-ho
S0 tapiagold meams sedhor gold, that B

dngans.form ofLakin i sive 3 fllos,

Divine. Lakin s Nia (bl or dark-bse),
and e thece face, cach having thce <ves,
wih Tage testh, and i+ powcrfal she holds i
her ight hands wara . thunderbalo and o
Spear (shaki). and her e hands are i the
gesures of dispelling fear_and of graning
Boons. This diyan-form is simila to what
has hecn seated . the Jumals, quoted in the
aimot similar,
following.
twoarmed: she hines with he. sermilion.
mark o her forcheads hor fce i a3 besuiul
4 the moon and her exes are biight s pinied
raiment and adorned with varows ormaments
Kankalamalniars, ch. 5. . 2.
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cenee of st i i bindu, of s i nad,

2 Matrikacuits may 0 beyond qunas when
they e reduced 1 the priniple of sound

3 Matikacwnits are sndowsd ith tree
poer ind action powe.

i )

S Matrka-sounds ae tansformed into ive
o ofdewat (embodied divine conseons.
e o the e tanmars eves. The e
dewas et Brabma, Wihns, Rudro,

b and Sadashiva

& Marka-sounds ae sadowed with five
o of pravas. They are: pra, apans

7 Matikicunite Sonstats four fors of
knowidze at fout leel. They are:
a1 Highest spetal Knowledge at the
B0 Knowlodge of aomatea snd mahabhatss,
© Super-senory knowldze
@ Sensory knowledge.

Another important poia s the colout pheno-
it The Wi power when in motin <reses
a poweeiine which s seen i colour. The theee
undumental colours re yelow. red snd bick
St predominats in yellow, o in red nd
v Blck. Yellow indicaes that bindu
o greter inflaence on i red ndicats the
the power o bij e, The oreinal colours are
o Changed o show e mixed character of
e power-moton. The Table 4.3 shows. the
o, 3l o them hecome red a1 he sshasrars
housand-pealed conre eve, But when they
o 1h power of aborption o when hey e
ecome i, that i+ traparent. From an
voluonary ot of view. Whiteness indicates
s of the fnest o of satowa, and fom the

Manir - Suprasound Power

I g llow 3 Shnag v
B weoweiite g vl
N mewbe B mameie
. T Shiing oow

i i 4 state where it i reduible to Kl
At the ajn vl the normally 3 ' besomes
Whi and s etine s ormal whit colour,

“Atthe wishuddha v, the matrka 1 hecomes
he sound-form of the sound tanon. The sound.
form - called the b of sound anon. As &
Becomes ang” and s colour is white In his
cente there are. siteen mailkaeunits, from s

AU the smahaty Tevl, the mateks ang
Becomes the. biarsound of ouch tanon and s
i smoke colour, So I telaia s origimal coour
i thi oo tht g’ b reducible 1o
[ g
wnits, fom K o 9 They are red. At the
i Ievl, the matika rang: becomes the
e solour. There are fen matika-units i hie
cence,ranging from 4 o ph. and they are bue
in- eolou.
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The Chakea System

Lakini s of 8 pale rd colour, b 3 noose
anda goad. wears o garland of solls and is
dorned with \arous ormaments (-Kularnaw,
0. 55

The power of Rudrs (Lakini) s blooired
in oo, rse-cyed, with frge teeth, and
poerul, and she stumes e atitudes of
Eraming boons and of dispeling fer (- Gandh
srwatanics, < 9. p 42). (For the concentation
o af Lakin s Plat 5. rght top fgure.)

Explanation

designated by Rang. has ten radiations which
e o named by the mauikacleers done
B, g, g, v, o, g, s,
o phans. The matrika leters_mdcate the
atars”of the adistions. Rong with the
matrika etes i the 16js-mahabhuta poer i
operstion. The. pranfoees e alto being
The tjas mahabhuta s seen in deep concenirs
on ax o 104 riangle. When the raditions arc
withdraw. into the ceotrsl Ran by pratysharic
e rapa-tanmatrs power, At his sage all
b Torce cease 10 operte.

The colour ofthe petals s black. I indicates
that the pranaforce s predomiaating . the
Gon, When the petals are. smoke-coloured,
ina-radstion predominstcs. When they are
k. geeen o dark blue. prana predominates:
and spans prédominate

"The colous of the matrik-leiers in the petsls
B, gotden or red. When they are biack, dark

cen or dark blus they arc radiaing mainly
prana. When they are solden, they radiste
and apana. The original colour of dane is like
yellow-lighining: that of dha i ke red
ightning: oo and 1ang ke yellow-Tighuning
i ke redIighning: of o ik ellow ighi
ngs of pang moon-white nd of phang ke 160

0

predominanily’ n red-lighiing prans nd apana
Fudistions oceurs and in whit samana radision
These individual rudisions are. modifed in
e dme o conjonly o heighten the
it

“The followig ae the forms fconcentaton.

1 Petsine Concentration. The manirs ors.
phan’ should be taken 35 e it of nanii
Concentation njaps snd though concentesion,
3 lack creulr ing withoutany merrupion

2 Mahabuts-concentration.  In s <on
contration, comeiounss asumes. the. form of
< iianle of the rd. colou with Rang, inaide .
i fimlly developed o Tl concenration
when th red eanghe slang with R s etally
angle disappears nd oty Rang of rd. soir
Temains. Thi i the rupa anmatrs,

" Wahai-conceniration. Decp conceniation
o Rang comses the emersence of Dety Wabii
(Agai) from the i axpect of Rang. Wani i
e on 3 ram: be i 1ed in colour, and hods
& deskoha sosay and s spear.

sk (ram) i he hasie poverin-concenia-
ion which support the cental encrgy s it
(Wabniyencrey n e form of Rang. Mesha
i, o and T, The mashs form s csently
A (o mang in wiich e the Sun-enerey and
e divine encray of Shiva. The enersy of
creniity s Brah-enersy) snd th reducton
o encepy o comiousners (st Wishr-cnerey)
st mainly drived rom . The prama-cnrsy
Comes trom hni. An aspect of creuive enersy
Gigour, Bt ths Sigour aito femains_ under
control. The meshprocess is the process of
Tl development of the sexual vigous based on
ani-jacataory <ontrol and o tramiorm e
s o clements consituting concentration,
I'i. an advanced method of gonsdal ool
5wz in rousing the whole energy e
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Fundamentals of Laysyogs

Atthe swadhishian fvel, he ik wars
becomes the bijsound o ase tanon. 1t changes
is yellow colour o white. In this cente th
st S matrki-units which re golden n colour,

AL the mladary level, the maik o’ s
the ijsound of smell tanon. This. matnka-
sound rtans s original yellow colour. There
are Tou matrka-uits in s cente. They are
ofa golden colour

Waikhari-sound

Madhyamasound becomes waikharisound.
(a7 aspect o sound) which operaies 2 sound:
energy in the material Geld and i wansformed
into Sound (grow). 3 part of which is audible o
the human car. The audible part of sounds may
e clasified scconding o the olowing groups:

1 Language form
@ spinual and philosophical forms:
) scinific forms
© common o,

2 Music (voeal and insrumental).

3 Sounds from animal.

5 Sounds in mture

5 Aificially creatd sounds

Mantra

M i in the natuee of kundalini snd Con-
iousness. Tt s been statd: Mantrs is
the natare of Shiva (Supreme Consciouness)
and Stk (kundalind_power); manta_ises
rom the muladhara. Those who sre ale to hs
manira o o expound it are rare { - Yoga-
hikhopanishad, 2.5). Manira comes into being
from Kundabns who s in mulirs. Kindling
manifests herel 3 mantr. As. Kundalm
hever without Shiwa-corsciousness, 0. mania
ol kndling and Concinusnes,

Mantra is endowed with the power o trans-
forming thinking o deep concentation snd

causing the litepover motion 10 be sbsrbed
into sushumna. s elfcing efoess brat
suspension. Tt s becn sateds Because of he
Power of concentration, of the conduction of
central ‘bio-enerey nto sushunna, of arousing
ivine comciousness. and of i being baad on
Supteme. Consciousess, it 15 called maniey
" Vogshikhopanishad, 2.7-8). Mantea which
orginsie Trom hundain in muladhars. i ko
called mala (basi) - mantea. Mala means rox
or basis, The manza which originaies ety
from hundaln n- s and s he 100 of
all ther mantas s calld mulmanra. So it 5
Sated: “That which is the oot of sl mantrs,
which aies. from. muladhars, and because of
e ral fomn of the roo it i kundalin) in
it suble maare s embedded in that (mul-
dhara). i i culled mulamantey (- Yogssiko
Panihid, 25-9)

It has been further stated: “Through the po-
s of concentation’ spirtual protction s
elfectd: hi i why i has been trmed mani.
o Al manras power.insoundform. (vachiba:
sl s inscparsbly Tioked wih power 15
Consclousess (vachya-shakt) (Ramatapinyup-
anishad 112). Threfore, mantry s cndowed
With e power of protcting the pracitoner
spirually through the proces of concentaton.
Thinking develops nto concention by manis,
and this mantr-concentation o pital
protction.

hwara sated: 1 is called manta, because
deep concenraton on the true form of the
immensely Mastrous dewsta(embodied divine
conscionness) and provcton from. al fir e
efcced by it (- Kulamava. ch. 17, p. 84).
Manira, technicaly s derived from ‘man
and s “Man' means manana, that , con
Centration, and ey mean e hat . pro-
cction. This means. tha our comcionsness
becomes e from worlly thoughts and gocs

Vo a ssle of soncentstion by mania. Or
i = mana 10 mean consciousness, and e
1o mean protection, thal 1, 35 consciousics
a the sensory level i mulifrious in charcte,
So'is higher aspect is hidden. Mantr s thit
proces by which superconciousnens s pr-
served by controlling oscillions of conscious
s and developing  concenraton.  Manra






EPUB/images/img_0260.png
of the organism, and the roused cnerges are
i concentration, and the snerey-desie becames
Sherty a5 concemration and  supports and
ncrovies concemmution.  For the - ansinmeot
G i ivaluable and it become mot efecive
hough te nfluenceof i

Now o practitioner becomes fit for Wabni-
concenraion. In Wahni sl forms of heat
are tranformed into 3 Sonsciows form which
Constittes Rudrs-consciowsncrs, This indicates
Bt pranayama i an important fsctor i Rudr
o Rudra-concentration, The 1ed colowr of
Rudra indicaes hat the rjas force, which is
in geest concenuation and in which both
Syt 1o form Rudrscomsciousness. The
Staki (spean I the power of concentraing
all torms of enersy and trsnsforming them o
Concentation-enersy. Abhanirs (3 rudraabs
o) i fhe s (thread) o hase pover.
lled Kundali, fom which arse . force
which draws ol desies o i, and kg
ki and ookt are spiras] powers which
crete divine consciowncse and trnsiorm sl
Cnergies o conceneation

5 Rudra-concentration. When a prctitioner
is . prepared by cnergizng b body and
mind, through the pracice of pranayims and
fom he vindu aspect of Rang . deep.

Rudra s Supreme Being (Brabman) is one
and withowt s seeond, This i eslized n Suprsme
e i o and 5 he reator, maintiner and
destaoyer of the wniverse. Rudra ko appears
i specie divine o< spicual. cals and
Rhich . ndividual i+ hound 1o worldinst,
when' i devoiee Is spintally prepared. The.
Vord Rudrs is derived from "ruda. which means
Crying (- Wachaspatyam). It s owing o b
deuctive pover, he. causes the. emhodicd
bengs 10 weep. Bt scully b destncive

Expositon ofthe Chakrss

Gouserdivercnecs of comciovses, that .
S ani-samadhiinflances, - According o
Kurunamaya. (Acharya Karonamays Bhatsch
o Calcuta, Indin) Rus s he who ciunes the
disappearance of ur. that . sorow. or who
esaws ut, tht i Knowledge. This Knowledze

Rudra it scted on 4 wisha (bull, & wisha
which it gower o bestows Knowledge. So
and spirtality (@harm. Wik s vty and
ity Rodrs i ssablished on spirtal know.
ledge and power. Kanunamays syt tht Shiws
o the form of knowledge suppors the pura
Shims wha is 4l knowledge, Rudra is in the
atitudes of gamting boons and dispelling T
Bext boon, and one can raly e fee fom fear
when. unspiiualty 1+ moved. The manta
orms of ik e . s and s

' Lakini-consenuaton. To be really prepared
and cxpecially on Rudr, i b ol pecesery
o concentate on Lakin. Thi is why Lakint
has boen osled the. door-keeper. Usless 3
manipura without any absirction, e cannor
o much. All ohsiacies are removed by <o
centration an Lakin, moreover without rousng
power sspect o Rudra s Lk withowt whom
e ke 8 corp,
indicais that she s v tamas form in which
e abiorbs 4l creative principles. Ly of
Lakini méans 1o take: she wha akes or sborbs
from. the bondage i Lakini. When she sppears
in ed colaur. she has becn identical with Rudra,
Hr three hesds indicai tha the thiss primary
atcibuter (g are 0 spitually coneoicd
Tt tamas it wilized 1o moke the body mert
and_Sense-concionsnss. functonless, 18 0
develap comcentraion, and saiwa o mainain
indicate sdamantine contrl and ks (apear)






EPUB/images/img_0140.png
is tha sound-power by which the uncontrolled
s on
he fnal sound-power of ' is ransformed into
adabinds, hat . th sound g on which the
ity of Ong 55 5 mani depends. Then
ik e endowed with e soundpower
s an s part. As g sound is the nmost
consiuion. of manirs, and s g sound has
o being used 4 the begianing of he
word Morcover, the biasounds of manies
e ially cedused 1o nada-bindu, herlore,
ax this vitl part develops from ‘m', 5o ‘m' hay
b ued a5 th st I n manes, This i
o which ases fom Kundalm, frt 3¢
Concenraed, niform sigle sound. tcrmed
et sounds. ik nd this complex com.
itions that <an he ransformed o vsikhar
Grosysomds To put e in another way
o from her sable state. So Kendalin
i o forms-the sublc Tuminons form, and
he mana-form. When the Tuminous form. is
red n muldhars, Kundin abibs mancs.
On the ot hand. when manies it srouse,
Kundalnd manifests hesef ot 3 Divine Beng
o spproprist form, e that sl lesds 1o
Wien  pransws-ound firstsucdfrom
SupromeBindu, thers was an_sgiaion in
ki by which the minus sunas imbedded
maninsound-power has created mahan manas
Capsronsions mind) and t the. tamas. poink
s s (sound o) b been rested
nd matrika_cresis bija(germ)-manira, oher
oo of maniea and Weda-mantra. Bijamanics
st o of mantrs n which sound:powst s

Mantr - Supracsound Powr

st 6B ot concentrated sound-powcr
Which makes Kundalni  mamifst as dewats.
Bijnmantta may be 3 simple. mauika-sound,
O he ther hand,  bia mantes may conist or
combinaion of o matrki-unis, v Houre'
e Wiju-manes. of Dewas. Shiwa. A i
marikaunits. A Bijimanra may have more
than one bja_and one or more sound-forms
Consduted by 5 wunber of sppropriate matik:
o the bia. In Wedn mantrs. diferent maiks.
s, gencrally ithout mada-binds. comsiute
word forms. Censin, word-forms. re. wed 4¢
mantes, while others preseat though Anowledze
orms whih e received and andersond by
o who has purified his mind and raised the
Teve of elecion 1 he spritual levl. Many
Shch minus nada-bindu word-forms are mesked
for example. the word 'yama' s the masked form
of matrlka-oat. yung

Pronawa i the st manca, 1t has becn stated:
Al s i directed towards, and for what
fhoughtemotion. sontrol s practsed. s, i
Dt that sound which is calld Ong: This
man. . This spirwal practce s he hest ani
highest. " Rathpanihad, 12.15-17). A¢
it by e pratice of the. pruawa manira,
Shabdubrshinan is ansioed: Then the pranews.
sound recols into kit Theratie, by
deep concenteation on Tuminous kundalin,
non-sound Supreme Conseiousess i reached
which aise from . and w. As long 3%
"6, 0" nd ' form the separate sounds, the
yogi Wil not b abe 1o reach the Shabdabrah
produce e, bot i docs ot ead o )

i, When he the. oo bcoms e sound,
0 he prasawacsound 5 it 5 manilesed i
Contsins e gorm of fhe sammation of 3l
iy marik-sounds. It is called pshyant:
Soun. When soncetuion s ot dsp e

o
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The bumbhaka Wil not be focful cnovgh
s opeates in a purified fore el This
o purificaion (nads “huddhi s clected by
i breath-control combined Wit nternl
cleasing and purificaory diet.

“The stoused Kendaii, who sgpesessplndor:
ing he Brabmacknot situted v mobdhors,
and then brsaking through the Wishnuw-Anot
in anshata and, finaly. pasing through the
When Kundaln paves throwgh iferent centrs
in the. s, she_ cxhibis her shsorpive
poer by which the main creative principes.
Ve ey principies, sease mind, seone
he absorpion is complete. Kondaln_ resches
sy and, fnaly. s snited with and absor.
mens supreme concemontion. Al s tage
here 153 naural suspension of snimation
et Thi i the sopreme sat, ol o supreine
Wi (- Yogakundalyupsnshad, 157,

s furthr hecn stated: Knda who is in
b sl <hould be s by Bresthwspen.
o' carid t0 2 high level accarding (o he
procens of shaktichalana  (pover-conducton)
. arouwing of Kol s done while perform.
ng anal contaction  duing | breath-
suspension) - Assuming the Wapasana. (ads-
manine postur) he upward contraction (e
nalcontracton) showld be pracied regulary
The fir-eneray. fitd by bio-encrzy (1ht i,
e upward spans stimilaies th.fre-cnegy
e i Kundar, s being “hested”, she
Wcomes awikencd. Then she enters inta
Chandri-dands (rahs n) ing wthin. the
wilh (concentrated) bio-cncrey and “firc", Then
Kl pwses thiough the Wishmu-knot nd
aches whers the Rudra-knot s, and there she
repated sahits breath-spenson <aricd o 1
gh lewl (- Yogashikhopanishad, 152

Aftr the Rodracknon s pued heough,
Kundalind ssumes more the aarure of Shiva

(Supreme  Comciousnens. Then_impirstion
Cxpiration is newtralized and noninspirator.

Conpenion (kevals kumbhaka)
Tollow. Normally. at 1his stage, the supeme
union of Shiwa’ snd Shaki - (Kundal) takes
place in spreme concentration (- Yogashikho.
panishad, 1115-17),

The process by which Kamdli_power s
e betwcen the cyehrows, that 1 sins, 1
called Shakt-chalin- power.conduction.  This
procss csentally compises breah-suspension
Cmotion). Kundatis v srowed by bresth.
Cospention and sarsewati-motion. The folloving
15 the saraswari-motion process: Assuming. the
ot postare, bresth suspension s done afer
same time tron-contracion” (1. alandhara-
bandha- chin-lock. bdominal risacion and
anal-coniraction are exeeuied. During becith:
adomins] should be rolled (in nal form)
from the sght 10 the I 3 from the et 1o the
it sgain snd again. Expiration should be
done through the right nowe (- Yogskuns
yupnishad. 17161, The saraswat-moion i
an extremely somplicted prosee nd should b

There s an sdvanced Waidiks_proces of
awakening Kandalni 0 comists, fit, . the
Crecution. of - throst-comtraction, (Ghinlosk)
powerfl anal-conracton and he prssing of
i Taryngeal region with the Ty clongated
and retrovesed tongue (it i, tonguc-Iock).
<3 Kundali should be conducicd by i
Kumbihaka (he specal form ofbreath suspension
wicd for the conducion of Kl n ilersat
ceatrs ad 1o peree Uhrough the kaoks) umkl
e pumes trough the oo tphere (ndu
Conto) and rcaches Sahssears. (- Baimanidy -
it 72-5)

The srea yosl Dattteeys expounded 1o his
of awakening Kundatin. He said: Pressing fhe
periacum wih the right or the et heel and
Placing the opposie heel on the other snkle
kot snsoming. the siddhasana with  heel

”
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the mants in concentrstion: and o the form
which is thought of fn Consentrtion) of Indrs,
in b hands the thunderbol and 3 lorus, and i3
adorncd wih armaments { - Tantrssara 3.52)
The thousand eyer should ot be taken in 4
cyen e s heen deserived o having two.
Ghes s wll 2 thice syes. Indva should be
Considered 2 having Tou ses ecording 10 he

. He i alo been deveibed a1 having v
arm. The thunderbolt and Ioes ars i s ands.
rhe i housht o s having four ars,then i he
it hand he i holding & goad (ankush), and
e fourth hand may puse round s Power
Indeans 38 i an cmbrace. Ba, i the conceni-
win. Toem, Indrs. i e, and. consequently,
e i holding the thunderbolt nd & lous
i o s and i other o hands o n the
scsures of afating boons and dispeiing feor
ToeTous which i eld i s hand i b o,

On the lap of the dhscwbija Lang s Deiy
Brshms, S i s becn S thit o the I ol the
dharabia s e child Crestor (Brabma)

Brama, with Power. Dakini, i i the_for
pelied muladbara (- Mantrsmahodadhi.
15:20): and, Kamatusans (Brahms) s s the

muladvara (- Sharsdatlakaania, S 150). The
Cokhrtedcommentator Raghawabiats avs
Dt Kamatasana s Brshma, who s th presiding

I the Waidika sceounts we ao read that
B s the presiing Deiy (adhidewata) of
muladhars) (- Yogahikhopishad, 1. 176: 5.
15 Aot th actul sea o Brahin, it hss ecn
sated that i s above the nada. (1he crescent
et of the sindrabija (Long) (- Nirwans.
o, ch. 4 p. 6. Above the nada of L 1+
B (poiac). and, dhereore bindu s the sent
of Brahma. This mesns hat within the bind
mani i stoused, Brabma. smerges from the
Bindu, So it 1t sid that Brahina ducls there
(bt s above he nada. which is bind) (i
G4, 5 6. Kalicharina explains ighly that

Exposion ofthe Chakres

n e lap of dhav i mcans it the b
oF th bij. He quotes  passage n which it has
Wi (vhih ) A (O who is
mounicd on an slephant: 1o bs (ndras) lap.
b, i . he i of e i

i Lang) el B n the fom of a L
Here it hax been. shown that the dhra-bis
and Deity Tndes. sec th same. Kalicharss 100
Sy that the dhara-bijo i denical with I
et are e dewata (dvinity), 1nd the dewata
5 imh o of e .

Centeation i done on Brahma duing. porak
pransyama(he nspirstory phse of breal
Contaal. The Samavida form of Brabma s 31
ollows! Brama s biood-coloured (deep red
Colour. with fou s and v arms, and bk 3
ol rosary aishaswie) i one band. and
scred waer pot (kamandais in the other hand.
and i sated on  swan (hanpsa). The Rigweds
ind the Yajurueds forms e the same 25 the
Sumaneda form, Concentrstion on Brabma 1+
ehars,

Gaynr (hundaliny 5 Brah (Power of
Brahna is thix: 33 Brshma, she is (tha i
armed). with oty prve (uha) n e hand.
Reted an 0 swan, she 1 in he tag ofprcadol.
Seence - from her ares the Rigweda - and i+
in the sun-sphere (surya mandata. This s the
Samaweda-form. The Yajurweda-form is hi
Sheis ot decpered colour, clad n red raiment.
e cyed. holds (n b thee hands) @ gosd
(e fourth hand) in the aritude of granting
boons. 18 scacd on 4 swan. in the Stage of
presdalescence, wiering the Kgued snd in
Brahma. In (he Rignedi-form she i on 3 swan
and s ssuming th lows postoce (padmasansy
h i Touraced and desp-ved n coour. her (W
ared waterpot; e s he st ofprendoc
ecnee: she i ke Brshimas and she is Brabman
he Power of Brabma). From il this. it appears

w7





EPUB/images/img_0123.png
Fundamentals of Layayoga

st aainst th perineum to exert stong pressre
on 10, (being Seated in this manner) the yogi
Should draw in s through the. wethes by
and then e should concentrate the foree
eveloped fom the mst powertl ano-perincal
Comraction, thus cuusiag the strong wpward
motion ofapana) on (b trisngle o mulsdhars
Fir, being Kindled by wayu (apana). arovcs
Kundall (- Darshanopanishad, 6.35-42).

Here, 5 special pranayama_(bresh-conteo)
has becn explined. This pranayamms <o the
wrctal sucion of air when spplicd n con-
Junction Wil very powertal snal snd_perinest
perneal contraction caves fhe spard motion
of apans and is concemraied 1 he tiangle of
muladhar. The concentraied apana similatos
apana, arouses Kundilini,

Tantrika Process of K.undalini-
rousing

Real spirual knowledge docs ot srse it
o ignited if Kundalii remains coled. 0 has
Boen sisied: In. muladhara Kies that power
Kl which i in e fomm of 3 serpent
hat i coled). When tht pawer 5 arowcd
i il 5 <hanged fmo) circular motion. and
{hen Wit radisting mantra-sound e gocs o
her own abade. (1hat s sshasran) hroush
of mind tkes pisce’ (- Nilaunies, <h. 10,
P 26) The colld Kundatin s Kundalini in
Ttent form. The coil is uncoiled in o cieslar
Jin paves though brahma nad 1o he sabisrars
where the abiorpion of mind (akes place
Lamadi,

ol s in samadhi in sahasrars. 1 has
boen sid: ‘I the imnermost part of the ercat
ot (centre) sabasrars Kundain i the orm of
( Todatatania, ch. 9, p. 17). This is the

Samadii sste of Kundslin. Tis stte of Kunds-
ing Kundalns 1o shasrars, atins ssmadhi 1
which.the super-knowicage of oneness vith
G arises. So i b been sated: ‘Afr st
ing. Kondalins (0 sahawara). one rslzes in
concentraion one’s e a5 he being of Shivi
 Todalaania, ch. 4. p. 5.

“The sroused kundalini wanifss the power
o itharawn. 1 b hecn stated: The dvine,
coled Kundalii arising from muladhars. posses
Uhough the sushumua pah 1o the voddente
Coinhuidhay and shaorss ll ceative prineiplen
and then somer o her own shode. (s
Cenerkariiantr, <h. 14, p. 39,
Kundali-moron (-changkrama) (vt i, srous.
ing Kundali a0 conducing her theough. the
Sashanna. 19 e sabarie) whhowt yoga, So long
in the mula-lows. (muladhara). mania, yantra
Goceil diagrams) and worship ars mot il
 Gandharwstanrs, <h. 5. b 24), This mesns
Tactor i arowing kandatns, and concentraion
i< done on coiled kundalni in matsdhars i
prancyams and anoperineal comaction. 1
the mature of will knowledge scion snd
Stted wikin the muladhars, Swayambhy-
linga i shining ke 2 millon sus. Above, b+
ambhlinga, supremely subile. and the sntience
ol beings 8 deived from her: and she
Supreme Power and i called Goddes n the o
5 within all eings - Firs, concenrate your
mind on muladhars with nspistory comrol
o srouse that power (Randal) by the oxecu-
ion of ano-perinel control (Gandharva
ante, <3, p. 27-8). S0, in the arosing of
Kundalin, concentration. pranayama ond anc-
perineal comrieion i wed. 1t 15 pratically
Waidika process.

tis Kundalin, who s pirtal comciovnes,
very brght shining Tike 3 millon ighning.
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The Chakny Sysem

hat the form of Brshma snd tht of his Power
are idenica

I shachukrayoga. concentration on Brshma
is done in the. muladar. In.the. Woidika
proces, the concenration fon of Brahma i
This: n the “earhregion with Larg is Hiran-
maya (Brabma) who.has four arms and four
faces. In the sandhya process, there are greer
et of s form,

"The Pouranika form o Brahma fo concenra-
tion s Tollowe: e i situated in e pericarp
of the it ot hi e is deep-ed in colowr
(s means tha he i o s deeped coloun: he
s heautfl ey, Four e and four arm,
making the gesurs of sraning boons and dis
peling fea. e has the sacred hread (brabma
S over his shoulder. and he i splendorous
B, L1515, b 1+ o
eolden n <olowr, four-faced,_and lige.cy
b, 3113, Bhma. o oo
been mentioned 4 having e s (- Wanmana-
puran, 2241, About the Powers (Shaki) of
rabimi, Wishr and Ruda, i s been stted
that Povser Brabm s of saovs, and whie in
colour, Power Waishnw 5 of s 04 164 i
colour, and Power Roudr s of ama, and black
in' colour ( - Warahapurana. 96. S8-9). So the
Povers o Brahma, Wighun and Rudra appear o
have the same quliis and olowrs,

“The diyana_(concentration-form of Brahmi
(Power of Brahana) i a follows: Brahn s decp.
red in colour (u quoted by Kabcharana, or
golden “accorting to. the text died by
Rasikamahana. cothed i the skin of the black
antelope (ihnaina. and holds a saff (dand),
sacred water-pot (kamandal) and a osary of
rudraksha, and makes the gesture of displling
far (- Wishwasaratatr, . 2, p. 22). Accord
ing 10 Kalicharana, Brabwa has the sume
weapons s his Power Brabmi; this conclusion
e buses on the Saplshatistotra, which says that
Shiwa and Sheke nave the same weapons. The
Pouranika accounts o support i .
Morcover, it hus been sated that Brahmani
(Power of Brahma) is the ral creator, and ot
Brabma, s0 e s (1ke) a corpe (- Kubjka
i, 125:6). 1 indicates tht the ereaihity
of Brabma becomes mifesedthrough
Power termed Brahmans or Brabmi. So. the

18

Characters o both s identical

"The form of Brahms deseribed in the Mridari-
anury (quoted in the Amarasinggraia MS) i 35
follows Shina named Brabona who i in the b,
of dhara-bij s of deepred colour and has for
s and Four rms vt dffrent wespons. A,
Brabima i of deep-ted colour, three-yed. fou.
faced, holding (n his hands) the sy of
ks 3nd the sacred water-pot and sed
on-a swan ( - Koulawaiitanisa. ch. 22 p. 80
Kalichurans quoies 4 passage from th Bt
Shuddhitaniea in his commentry on e 6,
Which say that i “1” I i the child Brahs
who is decpred in colour, fouraced and four
Stmed and Sested o the back of & swan. It hac
een stated that the Gokdess Sawitr vho i the
mother”of the Weds s on he e side of Brama
(- Nirwanatants, ch. 4. p. 6) 1t has lso e
Satd tha Brahma iswih (Power) Dakin n the
muladbary (- Todaltanta, ch. 7. . 14 Mani.
maodadhi, 4.19)." (Conceming  the fom. of
Brabima for concentraion, see Plate 2, et 0p
[y

Daini
The Goddess (dew) mamed Dakin is stated
here Gn the muladbaay: <he has fou beasil
arms and brght red. eyes; sh is slendoms
ke e brilnce of many sum ring
simulancously:she always carrics divine koow-
Tedzeheht (o mpart o he yogie - Shatchakr-
i, Verse 7).

Dakin i the Poer ofthe muladhara. I has
been st hat concentration should b done on
Power Dakint who 15 fil 0 he worshpped
™ Kankolamalinantes, ch. 2, p. 4, Fower
Dakin s h presiding Divinty of th muldhars
1 has been sated that here i the muladara)
5 situsd Dakini g the door-keeper (it i, e
prsiding Diviity) (- Summohanatantra, Par 2.
2, . 2). That Dakini s the dvinity of te
muladbars s been stted in he Shasanghit,
590). Kalicharana quotes u vene in which it s
Ssted that Dakini, Rakini Lakini, Kakin
Shakin and Hakini are the queens of the &%
respectve lotses. So. Dakini i the peesding
Diviniy ofthe muladhara. Dakini is the Power
hich i inked 1o Brahm,the et Shiva, It s
een sated that Dakini, Rakini, Lakini, Kakini,
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in the form of manta with ity matciki-units,
endowed with thiry-cigh forms of superpover,
supremely suble and capable of passing through
e Brahme, Wishnu-  and Rudsa-knots
. Gandharkatania, b, 29, p. 12, 1 is
exvemely diiul 0 hold in consciousess
S 5 Subtle fom of Kundalin, AL fit, her
Tusrons form should b aken fo concentston,
Gradlly . concentration goes deper, her
subtle form emerges from e spiendorous form.
Inime, her other aspects alo aise in concentr
on'inconseousness. That concentrsion should
b done an Kundalind in muladhara has been
sied: Concenteate on divine Kundalins who
s the maure of spstal Knowledge and in
the form of matika-unts, ling in the triangle
of muladiars, where resides the shining inga
which i namted Swayamibhu; here mental japa
<hould be don’ (- Gandharwatania, <h. 29,
P 1089
‘Shiwa s explined the process of coneeira-
i on kundali, He has o sited hat
pramayama (breat-control 1 abscltely neces-
Sy e decp nteral puriication ( - Gandh-
vt ch 10, p 47, Abou concentation,
e Stated: Concentrte every day on kundalini
who is red and shining ke 3 million surs
i bl she 3 that Supreme Power who aka
crsts, maintins and disslves he universe:
e i beyond the wiverse n her spiriual orm
Ty the mantra " his supreme power
of Shiva will e aroused and e hrough the i
ke to Parama Shiva (Supreme Coscions.
s then kundalin Who 35 i he nature of
supreme bl 5 made (0 unite and be one and
e e with Shiva.in desp concentrution;
and then Kundalin should be brought back
o muladhara concentrte on kundini who
15 vry bright ke a thousand rsing suns and
ety sublle nd - the form of manira
nd extends from maladhara 0 brabmarandiea
el o sushunn.). Kl s i thre Foms
Supreme (riya) Kundal i sahaseara
Supreme Powr (Mahatrpurasundari: n mla-
dhars, e i ke molen god and s i the nature
of manies. and she exiends from muldhora
o anahaty and i called Fire (Wanni) kundabin
concemation should be done on hr: n anahats,
e Sun (Suya) Kundalnd s 5 trous 5

undal

the Coiled Power

 million suns and [l oflov, and extends from
nshata 1o wishuddh: one shovld concentrae
o herin calmness. In ajna. kundali is shining
Tk 3 millon moons snd raditing “immortah
1y she extends herelf o sjna o the end of
brahmarandhea, ond is caled Moon (Chandra)
Kundalini. - Supreme. Kundal 3 i the form
of supreme consciousness. Concentraion should
e done. on her. Her complete spiral form
be contemplted. ... Concentration
again and again. - This is
ed amaryaga. (menal worship)
which leads o liberaton’ ( - Candharwatanie,
10, pp.47.5).
“This i 8 specifc Tanrika process of aousing
and conducting Kundalin fosahasrart. The
process conist o th following facors

Concentrtion shoukd b done on kundalini
s shining red and extremely suble in
moladhars.
Kundalint should be arowsed by the manra
Hung” (wih pranayama and concentraton).
Kundalii should then be conducted 1o
sabusara 10 unite herselwith Param
Shiv
4 Specia concentrtion should be done on
Fire kundalni who s shining ik molien
eold. and extending from muladhara o
et
5 Specia concentraion shauld e done on
Sun Kundalini, vry bright ke many suns
and extending from anahata (0 wishuddha.
Specil concentraton on Moon kundalini.
hining ik the moon and exiending from
i o he end of o humn
Special concentation on Suprenne
Kl i the fonm of supreme spiritsl
comsciovsss with al divine power in
Sahasar,

“This is the concentration on difernt aspects
of Kundaln,

Kandulin in_ltent_form s o sspects
Kundalin in three and. & Balf cols sround
Suayambhuinga, lying” in_ muladhars called
Kulakundalinis and Kondalins in cight coi,
ing in Sushorma frommuladhura to_indu,
cuch o her colls being in cach chuks (bl
Contr) - muladhara, swadbishbara, manipars,

o5
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Shakin (ond Hakini) are the Povwers esiding in
e i lotoes, who are Tiked o 4 Shivat
(Beshis and others) ( Rudeayamsta, Part 2
ton s done on Dakind along wih Brahma n he
mladhars C-ibid, 30.14).

Now we come 10 the form of Dakini for
concemration. In the text (verse 7) Dakini has
stated hat she is shinin like the lusic of many
G rising 3¢ the same ime. Wishwanatha
in colour. For concenteation purpmer we need
rater denils

Forms of Dakini
She. appears Tk the autumnal moon (Wt i,
s sining whie it calour, and has o arms:
Retwcen he exchrows (ks of vermilion. cad
i blck anelopes kin and adorned with various
ornaments; and ber fae s 3 besuiul 35 the
moon (- Kankalsmalintania, ch. 5. pp. 22-3)
mother of wealtn she holds (i her Rands) &
Sared waterpot and 5 ki, and makes. the
sesure of graning baons (- Kulamava, ch
1053

eyed: she holds 3 sword, 5 drinking vesl. 3
den, and o solld Saf and has Tres st
Gandharwatuntra, .. .42,

Dakin wh i the P ofBrshm i shining
o in colou, fou-armed, divinly dresed and
ok varied wespons (i hr hands) (- Miidani
i, Guated in e Amartssngaraba MS),

Dakin s ed ncolou, red-eyed,fearul o he
anspieal persons: she olds 3 kolld st
b and-a drinking sl Tiled up with wine:
i, quoted in he Yogskaipaluika MS)

Dakin shins fke the morning s (1t s
). or) white ke ik she ho (i her ight
ands) ' trident and  skaled satl, and n b
e ey and ferce tecth (- Koutawsianir,
22 p. 80 (For the form of Dakii for

Exposion ofthe Chakras

Concentation, see Plte 2, right tp fgure )

The Triangle
. consequendy, the mouihs of the sushomna
and Chiii). n the peicarp (o the muladhara)
54 iangle named traipurs which i bright ke
desire (kamay: wayo (il foce) named
Kandarpa. (he nergy sssocited with plessurable
desires) s present lways and everywhers in the
o beings, very desp red and shiner 1k
e milion sups (- Shachabrminpans. Veri ).

¢ been ssted that msid e pricarp of
e mutadhars s o besucifl risngle (ko)
whih i i the mture of will kaowledge-setion
and (he Deites) Brahma, Wik and Shina
 ankatamalnitanten, <h. 2. . 9. The
rangle s th sea oflove-desi (madana) where
Kandarpa s the presding force (- Nirwana.
i . 4. . 6) The rangle has been termed
s (-Candharwatamia, ch. S, p. 27,
The tangle s composed of thiee lines

here Tes the seat of Power (kundalini-power
inside it 1 he tremalous desire.radiating force

(Kama-wayu) i th form of ge (i) (1 ,
e barar bmaatrs King) (- Sumarobani:
anura Part 2, <h. 2, . 2). The riangle has ilso
been fermed yoni (s iangolar proces which
e shode. of pawers where ler Kuidai,
and in s upper sapec i stuncd the quivering
Snd Shining Komacbja (ot B, e maniy
King) | (-Shiwasanahits. 591 T the mule
knowlede.action where s the kam-bif K
CRudrayamala, Pa 2, 27, 33-4). Ao in the
Goutamiyatans, 36 801 Vo i 4 ranalc
Stated inwde. the pericarp of the muladiirs
is caled Kamakhya, inside ofwhich les Kandarpa
e i the form ofplesursble deses) which
ch 22, p. 803, That the kandarpa-force is an
Sspect of spana-foce bas alko besn mentioned
' the Shetkrama. quoted in his omment by
apara (- Shakanandstaangini, 39). Kon.

1
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anahata_wishuddha, aina. mas andindu.
These o aspects of kundalin have becn
o Tayayoga. That aspect of kundalini, Iying in
The e sushumns, has again been subdivided
o thee Torm, cach hving 4 Tantriks nume.
Kundalii, extending rom muiadbars 10 anabats
Shining ik molin gold, s saled Fire kundsin
Kundalid Who cxiends from nahat to i 1 03

it 35 one million suns and s called Sun
moons, i termed Maon Kundalni. Tha sspsct
of Kundaln. which 1 beyond Sushunns, being
conscious siates and all_ spritliy, has. been
termed in e Tani Tariys. (Sapreme)
Kunda

There are six_forms of concentration on
Kundalin in the Tantika process. They aee a5
ollows:

1 Concentation an Kulakundalin as extemely
subile and skimng re. o shining ke

Tighting

coloured Fire kundlin,

Concenration on sunfike very bright Sun

undain,

pesieney

Concentation on vy subie and bright

ke the sising sun Rundalni nside s

extending from muladhara o the end of

brahma ol

& Concentation on Supreme Kundslin in
Sahusar,

centration shoukd e done on. Kulskundsini
in muladhars. Tt should b done in conjunction
it prenayama (resth-contiol). Al & certin
Saze ol Kumbhaka(breath sspension). (e
Cothumna low et by which the Blocksge 1+
Femoved hat is cavsed by Kundalni who is
i cight cols I has. been ated: “Worklly
forme of bio-energy: for his remon the yogic
practise bo-encrgy-conteol Kundalini  pover,
Which i in ight cols in the susbm, csuses

o

e blacking o the catire path by the conrol
of bio-energ. an inernalization and concentre
which camcsKundaln to il herll
O Shiwaanghita, 5.168.71). Kumbhaks i
Conunction vith concenation etects the
ashanna low and the wncolling of Kendli
and her_abtorption it Supreme kundsin.
At sage, th arowid Kulakundalnd gass
Ghrough the sshumng 1o reach he ssharar.
Kundalns bcomessncled amd i sbuod
o inta Supreme Kundalni. Now, the. cnt
Kundaln pases thoweh 1 10 suhavrars,

Mantrs plays  most important tle in the
Tantiks process ofaowsing Kundalii. But e

mantrs should e made Toing by spproprite
proceses. The calivened mance, techncally

Faye: " That dvine Kulskundating who i 1 he
nature of the highest sprtality. and Mashes
ke = million Tightaings. who i very subile and
in 3 atent form with fhrce nd 3 alf <o,
Stated o the moladhars, shold he romed
by prans-mantrs (-Shaktakrama. ch. L. 1

There s o speial_process of concemrtion
i conjuncion Wit japs (sound-process) which
hrough different chakrae (bl senres). Aot
his Shiwa saye: Dirccing bi ming (6 male
dhara the Yosi should concentete on divie
Kundai who b m th natore af Brabman (Sabis-
brahman-Brafman n manies form). and ke
Japa’ of ourfeered matriki-manra. en ines

Then undah should be conductad. 6

ikamanir with concentration shold e don
" Bhunashuddnianirs. <h. 1. pp. 1-2). n s
manner apa and concentesion should he done
and s (- Bhatsshuddnitnes,
B3

The importance of anslock in conjuntion
with Tonge-Jok in rousng Kandalii b e
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Beaal (- Shaktanandataranin, 4,39

s red T th isng sun in the moraing: she

s three eyes ke the sun, e and moon, and

okt (i e foue hands) & noose, 3 sond. =
“Acnoon: inth i htus. She s i arly youth

(Supreme Kundal) | -Shakidnandataeangio,
s,

3 ot s vt
Note The form of v, s the orm of
[l
form of Godders Dakshimkaika, i the ol
dhra, Goddess Dakshinakalka s four-amed,
making e sesues of sranting booes and
u Sword snd 3 human head with her It hands;
b posesed af thiee eyes which are Tke the
moon sun and fire: she is black i colou.
Nilh & il made. of hands of desd persons:
the bas disheveled air, o Smiling fae. Iong
st snd wears 5 necklce of skl he right
Eren Iotus and she s desp. ove-deire
for union wih e Supreme Beng. (- Kubj:
Kataira <h. 6, . 7.

Explanstion

The chakius are the diferen evels of super
Comciounness, because of 3 axcllsory harscic,
I Tdicates that superconsclowsness is 1ot un-
dutatory and s o 4 st of concentatedness
leveh of foncentration, Whn concenirtion 1
Very deep. the Shakrss appear in concemirted
Comclouness and.ate ‘een, When concenr
decper and teansformed into eal concentrtion
Somparatively csir when th thoughts ar afthe
mas of the chakeas 4 secn i Concentrtion

Exposion ofthe Chakres

portant for hose stdents of concentraton who
et the thought el

“The petals of the muladhara ars th soerey
rudiations rom the continuous cieulr snerEy
ba organzation. The petls are decp red i
colour, It ndicates that he s th concentrtion
of Spanacenerey which radstes red rays. Each
marked by 4 spectl marrikaeter. This mark
35 not arificil bat oceurs s an itinsc aspoct
ofthe sonctraton. In the s peta s mant
wang i sellow lghtming Tke, of thong golder
S rose (red mixed with whie) snd sang
lighining-lke. 1o the matadhara pesl, all the
ind shang reain ther oriinal colours, tut
ihe other two change ther colours. The golden
Colous indiates that the mababhata-AenmaLe
When ihe petaleters are blooded (dve. 1o
difeent mode. of concenteation). . indicates
ihe spans-concentrtion

From the viewpoiat of concentetion thepetl
et form Ahe anien. wang sheng.shun.sang
which are wilized for jupa. for developing
Thought-cancenrstion. At s, there s 4 petal-
250 between the Ietiers, snd by the prscice of
kappear g hesome conjoint with s
bind (e acton) At his e th fourlesred
manrs becomes & four-matka-concemiation
e petsl-concentation. i reduced o Sirculsy
Concentation At fhis sz he four rdiations
esignated by the. o mteka-dters) coase
Concentrated, The Tour-matrka-concenraton
Unit i that i which fhe four Jxrs are sesn
Simultancausly d 2 & whols in hough-forn,

Thereser, concentration s done on 1w
main lings: mahabhuts-tenmatra concentraion
nd concentration witkin the sisngl.  In
ing. forme sre pracived wuge By sage. ()
meta-coth (prithini mababluta) concentation.
) suprasmel (gsndhs tammates): (©) con
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The Chakrs System

" Soubhagyatikshmyupanishad, 31, The
adhars s the perinesl egion

According o the Pouraika_accounts. e
I been sated hat the four ptaled ot
(muladhara) s placed in the adhara ( - Dew.
Bhagawata, [143) Aduara is the perincum
(- Shivapurans, Sb. 29,131

A the vidences - Waidika, Tanieika, and
Poursnika-indicate that the. posion of the
at par of the perineum which is ery close
o'he s,

Descripion

The meladhara (Plte 1) s fou petis ( - o
chskranirupans, ers ). This h een support
S by il Tantrss a5 well a5 by the Wandika
of the.petts are a follows: the fint peta it
Sated n he north-can comner, the necond
potal in the cus-sout corne. he third peal
i the west-noth corer of he lots. The cast
and the west e comsidered fo be on the right
14 th It sde of he practitione respectvely.
The.colour_of the ptals of the muladhars
commentutors alicharana, Shankara and Bhu-
Wanamohans sy tha the shows i the bloos:
colour. According o Wachaspatyam (ihe grest
Tarkawachaspati Bhataacharya), shona s the.
bload-colour, The. blood-colowr 1 the deep
e colour ke thejaw. flower (he Chins rose
or Bengal sove. That the peti-colour i+ deep
7 o hecn satd n the Bhatsshuddbitanirs,
1L It Sammohanatania. Par 2. ch. 2
P2 Tararabasya, b 4. p. 2. Medanitanse
ndaturangi, 49, 1 A sho been sated that
ihe ‘colour of the pectls s Tk molien gold
" Gandarwatanirs, ch. 5. p. 27; Kankals
27.56: and Gowarmiyatania, 34.43), The molien

sold is the shining red colowr. According 1o
& certin Tanriks sehool he colowr f the pea
s pia (- Purashcharyarnaws, <h. 6. p. 490,
Pis 3 yelow colour. It has b bee sted
" Datinamar guoted by Wshwanatha
b commentary cnied  shachakesuii
Koulawalitanira, ch. 22, p. 50) The soden
o diferent mode of Soncentration. However,
T he generaly adopied mode o concenenion
e peal cotour s een seceped 1 decp od
3 gt by mostofhe zuras. I the Pourika
Sccounts, the muladhara has been descrbed
a5 of ‘solden colour (that . shining.yolow)
- Shiwapurana, 5520.140) 5 well 3 of moien
old bt sbning red) (- Dewibnsgawats,
On the petas ofthe muladbars, are the o
e colou o the hining wdyat sod (- Sho.
chakranirupans, vese 4. The  commenttor
Ramawlibha sis Ot udyor gald means
mohana gives the same tramlaton. The shning
Reated gold presents o mistor. of hiing e
and 20ld colours. The commentator Wishva-
Hlown o apeni. The trantlaton af he pinsare
can' sl be: the lettrs are viibly Shiing ss
ihe colour of gold shins. Or. the lows wully
ngs with s bead downwrds: but when
e Read i apwards, it blooms and the four
Jeters are scen shining ke fhe colou of ol
However, let us 36 whit other Tantras 5y
o e ptsis of the muluhars) v of the
shiningColour of 20 (-Gandharwarani.
5. ). This means tht th leirs sine
seloin colowr This has been clealy mentoned
by Biirawi. She says: “The leiers from va 1o
S0 e of the colour of god (wamaar
Narada o sys: “The Ietiers wa, s, ohs, 5
(Which e on the_pecls of the muladhirs)
areof solden colour (- Gowtamiyatant,
5442). 1'nas been satd that th leters
o 10 s shine fe gold (- Koulawalanis,
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Fandamentsls of Layega

Vil low i very imporant for aeousing and
pracice

The contol ofapana is ncimacely relaed o
cfected by analock. 1 is satcd: When the
downvard motion of apana 15 reversed by the
ponerul snal contraction,  which s called
then s nd heat-enersy simlate. pona
and th body is ull of hest-sncrey. The coiled
Lumdalin, being cxcted by s hest.negy.

uncoiled sni amimated, -and through. e
Siirance psses into th brahma nad (- Voga:

oo, 1426,

“The entrance 0 suhama, called kundaln
Lapata (dour of Ko s opened by anal
lock. It tated “The yogi shouhd pass theousls
brabmrandhra by opening the door of Aundatin
by Ganalconiacion. The entrance 1o he
sshmia g, Through Which the togi s
o pa. i conered by the seeping and colled
will atain Wberation. If Aundalini seeps above
he throst @t b, i aroused Kundsti soes it
will be liberated: but it will ciuse bonduee
for spritully fgnorant persons, shoukd Kundi
i Sep below ihe thot (.. 1 o possible

Femsin in  Goled sate i ol (St
iaponitad, 17361363

The proess of arousing hundalini_consists
sy n beeath-contol. sl lock 30d con

he. power of concentration can get senc.
consclowecss sbiorhed in sushuma nd resi

Ttion. under coneal. When impurites in the
Control) the pranicforce flows. towardr the
Fight dicrions (nd with ol seenath: (under
b conditiom i the cemriugal bo-enerzy
Gma comraction, termed mulacbundi, it
Fudsics oo the Sentr of ssmrsl bio-snerey

w

(prena waya). and hen both these s (prana
and apan), iapeties with hestenergy, radste
Kundll i <xcied by fieencrey and_sronsed
by th o formsofbi-enersy (s and apans
pises (hrough he Brahma-knon arising fom
Toree-motion. pricipl. and. wdenly Hishes
Ve 4 ek of lghtnin i the s

“Then Kundalin pasics upward and rssches
e Wiknakoor suaied. a the heart egion
ot i the oty centee ) thn (e paving
hrough this knon) Kol gocs il igher and
eaches the Rudracknat siwated in. the space
etween the cye-brows (tht . th sjna i)
and hen piereing though . she goes nto e
moonaphere. hiangim-mandsia) where the
andhata cente s wih sinteen petals. (Aceord-
s o the Taneas s conte s caled b
and s siveen pta)

Then Kundli g
principles arising from the negaiviy priciple
{prake) and g0 10 her own abode. (tat 55
sahasrar). and Taally becomes snited with
Shiva (Supreme Comsctomness) nd is sbrorbed
are functioning together, are neutralized, and
Drcathing 8 normally suspended® (- Vg

Here. the process of seousing Kundaini nd
et conducion theough sushumna and_her
absorpion into Shiva (Supreme Conseiowncss)
proces. The i par ofthe proces consists i
e convol of apana by Kumbhaks (reath
suspenion) in conjuncton with anl-lock and
i normal sctivites and sxhibin it super
Function by which th freprincipl reprsented
by R’ (mania) s oxctd, s caming
i reversed spanaforce stmulxe prm. 0
Cxbiin s hidden power. Now. the spans and
rana e under the power of contol e
are represenied by the manies Yong: By the
ght application of Rang” nd arg’ n Kumbha:
K. thie o radiste on the soled ki,
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22 p 801 There s another school which
ChMayatanira, quoted by e commentator
Wishuanatha; Shakianandatsrangin. 49). Tn
th Pouranika. sccounts, it ha heen saed tht
e Teer fom wa 1 3 hin ke goHd i
Soldcoloun) (- Dewivhagawats, 735,34 S0
e fnd. tha the Tetrs srs of goden colour
o shining ellow colour and b of blood:
OF concentration <ither galden or deep. red
Colourshold be adopied.

“These four leiers are wa. sha. sha and 5,
letters e wih madi-bindo (o). 1t has_been

e i rlaion o the manipua <hakea that
e Teuers should be with bindu (rads-bind)

 Niewanstsnrs, b 6. p 5). This spplies
lo il chakrae, T s been st that
Bindwardba(bindu b - ardha-bindu =

nadbinda) should be sdded 1o the leers
oeudhihthana, manipura. _anahata, wishuddha,
and aina chakeas 1 Bhutashuddhiantes. ch. 1
P Land 2 ch 2 p. 2. Wiskwanatha, n b
Tt ccording 1o the Sarssamuchehaya, the
ehes which ae n the i lotves are with bind
(sada-hindu). S0 e lters . sh. sk and 32
Vinda 3 added. This indcates that the Teers
i the chakea ars aot he lters ofthe siphaber
of the Skt languase. They re mateika
The lewers (natriksleters) on thepetls
i the e (- Wishwasarsant, h. 1. p. 10,
I comncction with. the - wishiddha chakr,
it . been St tht the lter are sreanged
o the ght(-Shiwapurans,  5b29.136)
T appies fo al chakesn, a5 1t sttcd in the
Wihwanarstantca, So o the muladhar. the
eters re areanged i this Wayt on the petal
it peal s ang. on the petal in he eyt souh
i hang on the peal in G South-west is o,
andon the petal in'the westonth s sans
FEM to 1t and . the reverse manner, depeno.

Exposition of he Chkrss

s on ihe purpose, evlution or sbsorpion
% Wihwasatatunira, b 1 . 101

“The petas of the chakras ae fhe set of pec
fic quallies (vris). Narayana, 1n i commen-
ey o the Hanasopanihad, Mantes 7. s
g 10 the Adbyaima Wineka the. spciic
Wi qualites are n the moladhars swadhi-
. manipues, anahats snd Wishuddi
Tom g (0 1ef. Jaganmahana, .
mohana - Tarkalankars  alas  Purnansnd
Tithanatha, 3 srea authority on. Tami)
Commentary on the Mahamirwanatanie, 5,104,
ko mentions the wotts which stc on he peals
of the chikas, Moreover. he has not oaly men-
ana, monipurs, snabata nd wishiddhs o i
done by Narayana, but alo i he tal. manss
ind ind chakrs. ANl thse weinis will be men-
i aranged from Fight to et On the first
petal (Siuated in the orth-east) 5 areaest
oy paramananda). on' the second pet s
natural pleaare (hajsnands), on the thid
Detal i delight in he  control of pastion
Cwirsnanda). and on th fourt petsl i+ Hssil.
o n concentrtion (yogsosnda
reon, surrounded by Cight skining. spears
Ghula, and within il _Cearegion) is he
dhars-bis Ghe “canigem manta Long) ot
he Tighting tht s, he b i lighining ke
and yellow o coloun) (- Shachakesnrupans
Serse 3. This tsnslation (of vers 3) s sccording
Kalcharina difers. He qualifes both the carc
region and the “cart-germ manira 15 yellow
He cites Tno passazes n support of his expla
“ant-segion s squae and yellow in colour and
surrounded by cigh spears. The other pasase
Sy that imside 4 the aindri-bis. that v, the
Cart germ manira) which i ellow in cojous.
Lot us investigate what ather Tantras ay. The
Kunkslamalintantra. (ch. 2. p. 4) mentons

s
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The capacity of the buman car 1o receive
ound vibraions s Bited. Out of pracically
e, the Human <ar perceves sounds only
fun 16 T0 20,000 complete vibrations per
secud. Beow 16 only discoinuous pusstions
e Bt there are some amimals, cspecially
s and dogs, who src able 1o pereeiv sounds
offsguacis higher than 20,000

“The brin is no the. sca of consciouscss,
o o brsin funrions flest comelonsncss.
The brsn b quantity of matier comsising of
ok, stoms and_elementary parile,
Where o trace o consciowkacse 5 found, Bt
W it i vilized by the functioning of bio-
enrie, it becomes  highly senstized st
et for the opertion ofconsciousess.

Neuralnewronal impulses, which are elctical
e he wayu-energy a1 4 certin ares o the

i and e conveyed o the sense-centres and
e dhrough e ida-path o the sensc-min.
coccmaess where i develaps into 3 somcioos
G and the T fock 0 3 sensory objt
I i way sound s expericnced. This s the
nimal ‘spect of he. suitory sysem. That
s pet 1 ot merly 4 fancifl appendage.
Tt o more uiasic par ofsensory phenomeni
5 ndicsied by the following facs The ense
min, levted L the Db lvel, s abe o perceive
o semory object vty withou wing. the
el sensory mechanism. There are many
fosances of i, Morcover, i pratyahara (s
Soped and none of hem peneirat into snse
Contiousass The exiermsl mechanism remains
nc, anly the somnection s severed. Sevie
g he nervous paths and reach th brain,
Bt no snsory pereption is expeienced i s

Let us mow etarn o the consideration of
ot

Mantea - Suprasound Pover

The Sound Phenomenon

A vibrating abject cmits Sibraions which in
fun Set wp ibraions- waves of sound-in he
Surtounding aie. The range of se vibratons b
ons (10 o 11 actave) can produce vibration:
in the mechanism of the humn sar: th other
vibrations do ot afect f. These vibetions e
andpase through he scomstic nerve o the
Corchral conex and thence 1o 4 censin arca
of the bran, Thereatler we eaperience 3 o
Scious sound fomhe pereepion. of ound
powerline syrem in which sevsemind piays
S dominan roe

An object, when vibating. produces sound
waves in the se. But when the obec s nok
Cesn o emit sound. This can e merpreted
o mean that the sound power is nhercnt in
When an et it made to ibrate by Sikine,
he et sound power becomes sound vibr
Lo, Or, saund vibraions ars sinply 8 grost
AR ars ot egitered i3 materal mediom,

Ou recogaiton of an_exteral world i
cxentally dve 1o sense-mpressons raditing
1o our consciousness, We. know the abjecive
h sensory channel o &, where they dsvelop
ato comscious images. The semes of el
comtact with objects. The sense of hearing is
Sctivated by the sound waves v the it and
S i due o g aling on the reting fom the
Cxtermal world, sequired_senoriatly. is in
Somplete and only meaningfl n 4 dese-bound

or il they cannot eceive any impressions from
The outer world i thse Sl heow the threshold
ofensation. This reer 0 bt size and disanes,
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anies, Kondalin shauld be sroused by inspra-
ion though the . nosi, along with anal
contieion 10,8 moderae degioe, and the
ongee pressing on the palate (tongue ock)
it thousand-petalled Tows' (- Purashl.
ayarnava, eh. 3. . 191). 1 has b stned in
yumbh Cinga) e aroused by pransyams
e they appear i her ral forms (- Sarvol.
s, 1516)

Pouranika Exposition of kundalini

Lasy, et us study what the sshis Rave ssid
ik e The. Shakis (1t i, Kundaln
ki), should he rousedfrom musdhara
by mulacmana (he mantra mparted o the
dniple by the gure) while suspending bresth
rough e pingala (- Shiwapurana
55210 Here, mulamanta fn conjunction wih
breahsuspersion s been used in- rousing
Kumbhsks (ghtnosil inepirstory  reath
contl) shovld be adopicd

Wayu bas said: "The principle of Shaki
i the ool of the manifested worlds. She it
Konduins G hor purs spiual sspect: she
s maya i her crcbive aapect): she 3 pure
iapecy” (-Shiwaporans, S 2, 25,51 ‘From
0 i is oo clea that Supreme Shaki in her
il sspect s kundaln and is n sapremme
he bigher level of spiriual voga; and it
Supreme Shaki in hr creatve wpect s maya
oy which 3 fnte phenomenon b arsen rom

Shankara s expounded the real natuee of
Kandalin, He sad: 1 iy siated tht Kt
s i th spans rfion (that i i moladhars).
e i€ o s tht Rundal s also i the s
it i sabarara, a0 i sloiied i the Wedas:

Kudati - the Coiled Poer

bt she is the root of sl spistual Knowdze
and s the secret spiualiy in . form of
Gayatn (e Godders of mantesounds): that
ctcral Kundal 18 in il beings and sndowed
Wi the power of moving upward (when arous-
pewal: that she is both beyond the matrika
Sound-onits 3nd aio wih the garlad of eirs
hat the yogis “eeing” her consanly become
comented o sver . (-Shivapurana,
SR 13161, So. kundlin i the cterna, .
aualifed. supreme, spetal pover ying dor
i il beings. and s hat Sute she
5 unrealized. Sh is arovsed by yos and then

shwara says: That power which is ke the
ot ilament (that s, Sub1e. s o be aroused
by praoayam in which inspiation and expic
e that aroused power should b conducted
Uhough the Nakd-paih (hat s ko) i
concentation - cigaipurans, 96.106.1) Here
Ftory reah-control) and. conceniration. e
applicd fo arousing Kundalind and fo her
with moan, fis and sun. and s called primary
Kundalns, She is in the region of he hear 8¢
aSprou” (- Aswipurana, 21427). Ajapa s the
ihe matural sound phenomenon omnected with
Tespirtion-song. with mspirsion and expic
e o suspension umbhak). he sound-emiing
divine power Known 35 Gayaui is awakene.
This sromsed_poner in muladiars s called
o the. it cenire where she. i reaized. in

That the Supreme Shakti (power) is Kundaa:
i i clea from the sttement made by King
Himawan when slorifing  Supreme  Shakis
- Kumaparana, Pan 1. 12435 kundatinl
Cxplaining the nature of yoga-Knouledge (know
ledee arising from and n reation 10 yog)
Keshaa said: Organic coneo. such 5 of
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The Chakm Sysem

centration-on-dvine-form_(dewatn).

vy deep. concentetion, metsearth i
deepens more and more, the square i reduced
o' sl poiat which s th smel sni
. rom which emerges th germ-mantra Lo of
mateikaeter it yellow-lghtming-lke and the
colour remains unchanged when it becomes he
Serm-manira of supr-smell, Wheo concente
on hecomen il deepr th i spec (1at b,
) it transformed o Deity Indra. 1t i the
beginsing of concentation-on-divin.form. The
Tnde-form. represens 3 Wgher order of powers
contrl ofgher iiellgence. The yellow calour
ofthe form ndicates hat mea-sarth and supr
Sl (pitho mahabuta 4nd andba anmatra)
indicaiee of power

Indeas reat power s represeted i the waiea
(@ thundesbolt) which he holds in s hand
o the e Dexie in i spcic form it the
cretive desre which culminaie in love-deite
n which the senses Tuction i relaion. ta
o heighten the plessur.felin and. STt the
nion which is sssociaied wih e highekt
Cajoyment. This longing foe conjugal plessure
R organic couperation becomes o fact Is an
expresion of sttongest natural ergy having o
Gefiite menta for and it becomes velved 1n
Clahorstion of the orignal deuire. From. wajra
Comes the hghest contol power termed wiroll
e adumantine consol, by which sexust
Contrlled and tansformed nta s divine snergy
Whih increases the scngih of concentration
The sdumantine contol consats af two main
nd wilzstion of mental el energy i
Concentaion. The apana-contol pays o5
Lol roe n waiel

The fiest persons for the practice of this
conttl are those who st eadowed wilh grest

104

20 in o sexanl excesse, specially, when o
Syl qualiics ars 1 4. rudmenary st
The wair cxcites e n the by cansin dicse
he wars i the cause o fer. The seualy wesk
and physcaly undeveloped persons sre i
for the practce ofadmantine conel

e is seated on an elphant. Th clephant
nd stength, Dot Tndee clephant i ot an
ordinary one i 15 8 Wit clephant. It indcsis
i physical development teed w01 impede
Qalities”ndrs's e clepham shows. he
Spirulized physical development. The Kun-
jars clephant-process has heen deveoped. in
procee of purifcation and Sialzaion of the
Rody. A persan with such 4 devslopment i the
s person for the - pracice. of adumantine

The sound associnted wih the v rvex
fom the tramsformation. of the  madhyama
Sound (uprasound) o the wakbart (asdbie)
o he waikhort form by the wair-power,
Which is necessry for the pracice of manir
“The wajs st i the manifestution of the b
La or Mong. The tan. for Mong) power
metamorphoted into e fom of asr i e
muladhara The waja-power bas abo been
manifesed by Kunda, by which she ks
Swayambh-linga. The light spect of the W
it sirital Tight by which conscionsness s
illmined. Ths conscionsess becomen 50 pur
appears in i and the whole consciousnes 1+
rghicned by the usce of Brah. The Tnds
fom s derived. (o the. B Ling. v th
The' white clephant of Indra v T e i
K or K.

Concentration on Brabma
Brabma s on of the s Shivas (Supreme Being
o forms). It has been. stsed that s,
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hunger and it interaal purificarion. oY
Shadihana (pranic puritication). pieeing though
e chakean(powercomse semory conteol
and_mental coneol - being_prepared by
hese things e yogi should concenrate_on
hundulin Rower unied with /hwara- Supreme
Being” (- Brabmaarwarspurans, at 4, 110
59). First 3 dicipe should prepare msell
by iermal puifcaion and control ofthe body.
pranayarmic. superpuificaiion,  and sens
Concentration should be done . an Kondalni
nied with Shiva,

According o Shiwa, a quoted by rci Ourwa,
Kundall shaki (power) 15 in the form of ‘ou
 Klikapurana, $795) This means_that
e and W <o around_Swayambho.
Hiiga, 11 he modifed form of ‘Ong” I glor
fing Shaka (Powen). Brabma sids she s
gt 3 vell s Supreme Kondalin (- Sours.
punzza 25,16, Kundalin iscoled in muladhara,
Bt when awakencd. she bocomes Sirsight ani
passs hrough the sushumna and resches the
i Wy aieo loified Shaki v the form of
Gour by saying. Yoo ar susiht and you sre
Kondatin (coled) you are subile and e
S16). S0, kundaini <xis 1 two forme: the
coiled, when she 1 Lo, snd the sisih

Purwai_cxplained the process of rousing
Kundalini and condocting er 1o ssbasers
She sid s with. inspiation. concentrate
your mind on adhara_(muladnara: then the
Teion between the anus and exieral genitals
(st i, the peineum) should be contracid 1o
arouse the Power (kundalin powsr). Then the
aroused) Power shoud be conducted 10 bindu
chabes (saieary) by plercing_theough the
on the Supreme Power who ha become one with
Shambhu (Shiva) in union. From s union
arts ved-colourd i-subssnce, Tl o i,
e power n the form of he manira Wi
har s, Kundalin) “the bestower of suceess

0

Cpover-centres) ittt e subsance
(amrie), and then e brings back Kundalin,
Brough tha path (sushumna) 10 the muladhars
Dewibhagiwats, Part 7. 15.48.51). The
proces of fhe awakening of kundalini s
5 Tollows ot v, nspenory Brcath suspension
with cancentration should b dee, and slons
Should e executed. The no-perineal comrc
ion when executed doring nspiratory Suspen
on cauces he apana and prams fores 1o perte

i the muladhara on the coiled Kandalini, by
The concentration form of Kiedaliv, 35

e red-soloursd muladbar, s il red. ke
lotu Tlament (a1 suble, and s desnated
by the mantea Riing: her o Is rudiaing s
{ihes e technical ferms ) (- Dewibhagana,
Par 11, 148) And. When kundalini o
Comes Back (1 muladrs). he s wet with e
Subsianee i When Kondalint | pases
bhagasts, Part 1, 147,

I s been stted that A spisual disciple
Stsins God when he i able 1o brine Atman
here: Teomsciowess merged. in ndalio)
o he head (sahasrars) through the yog-
Ptk (ssomnay (- Mahabharata, 3179.17)

“The great i Washishts tatd: “As srong
ccams in Sireuiac motion fil e rver Gangs
S0 Al dhe prans T the interaal Kumdalin
(st i, Kbl sitwsted i el
hrough the process of pransyama in combins.
on Wil pranawa manira wnd concentrationy
© Vogswashishis cmayana, 5. 54.26) Th
ernalization of pramy forces are conolled by
praneyoma. Then they <ol themseies o
Kandalnd when sh & arouied

“Nbout kundalini Wasktha_ssys: “Withio
e tender plantsin bud (malsdhars. siumed
i the sk, s that Supreme Shaki
(powen having. lighiming- ke splendour and
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Wi, Rud, ehwars, Sadsshiva and_Pra-
hiva ar the o Shiwas (-Radrayamala, Part 2,
25753-4: sk i the Shodamnsyatonis. 5. 243-4
i Shias s Parama Shiw (Supréme Brahiman)
s hecn stated: Brshiman b thce sspacts
s, suble and_Supreme. The e forms
{otongin to th v mahabbuta-tammatras) of
Brabman (1t s, five Brabmas which s the
ive Shiwas of he Tanis) e zrss and termed
i (elonsing 1o Brahman forms). The
sl form s Hiranyagarbha charsctrized by
he prmary thrss o with nada (hat i the
i manics O, The Supreme Brabman. v
he ulinats ruth, o the e of consciousnes
Wing and o, immeanursbe,  undefinaie,
eyond mind a0 senes, i s, atibtcles.
vithou form.. immuabe. untinged. sieenl
whol. incomparable and_ parect ( - Yoga
khopaishad, 2. 1417). The Waidiks
Supreme Brahman s the Tanwika Porama
(Supreme1 Shiwa. The five forms of Bramans
ave been named Hiramnays (Brabma) in he
o region (i the. maladhare), Narayana
(Wi n the “waer-region. Gn the wwadii-
ko) Rudra v the re-region (i the
manipurs), hwara in he i repion (v the
andhia), and Sadashiva in the Vo region
99). S the Waiika terms and the Tanrika
{erms sre idenica

Al the Shivas or Brshmas are th six forms
which ise e by stge, i concentration
They are the divine forms of Supreme Shivs,
o calld Narayana. So it b been stted that
wibhuimahamcoyamopanishad. 2,16, 1 as o

boon stated | Brabma s Narayana
CKarmspurana, 163) Norayana w the
Mamerwara are the same (- Warahapurm

7026) That the (Supreme) Brabman s Brabma,
Shiw and Wi has b stted n the Kaiw.
o Hart (Wl and Brabma  Brabman

rss Torms (- Garudapurana. 13339, This
means (. Supreme. Brabman asumes the

Exposiion ofthe Chakeas

forms of Brshuna, Wi and Rudrs,
predominatcs in the Wi, s in the
Brahmaform and tamss in the Rudea-form
Wk, Brahms and Rodra ars of the rame
characier. Lakshmi. the power of Widnu. 1s
i the nsture of satwa; Brshon, the power of
Brabima, in that of rajas and Sa, the poner
of Rodra, in that of s ( - bid, 162D,
The raas. sattwa and tamas asiuies nfluace
1he mind and s concenrston power. In he
makes. concentration deep. and. consciousness
5 s Brahma-form.
mll principle (gandhataamair) which i
areied yellow in colowr. When this aspect is
predominant, Brahma. sppeses s of solden
atribute and apann force predominate Brabma
s decp red. In the usual mode of concenteation
ces ndicate the four forms af sound: para. (i
principle of sound), pashyant (radian). madbya-
e (luprasound) snd Vaikhar (audibe). The
it tee forms are msudible The two ordiary
eyes are th. eyes which are cndowed with ful
Snsorypower and coupled with . highly
developed fasight The tird eve in the fore
which can only be sce i decp concentraion
Brabma holds in his hands o dands_ D),
Kamandala (3 sscred waterpoo) snd akshaus
@ rosary of datoha. Dunda ndicats the
power of coneal exeeised by Brahma ovr the
Ronconscions mprevions (smgakars) which
maintain e bod. Kamandalu ndicnes (hat
e Toree symbolized fn watr, which is
held it s mdet full contol tht s, n 3 tse
O the indu chakey where amrita (i coergy)
5 eserved, and rudises o esnorgie the wholk
arganien in concentration on Brahma. Ak
St i the st (beed) on which @G, (it
i th ity matika letrs frm 3 1o k. have

105
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G it ot She is the Supreme Power iing
il e and the soure ol forms of ey
The pranic functons sre due 1o that colled
pover, but when she 15 arused.pranas ccme
o Tantion. . She i the eed ol comsciou

Kl the Colled Power

T R ——
60 8018, So. Kundali s the besc power
in the cmRodied bings. when sh is it 4 colled
s, and when she s aused. sh becomes he
buisof spiitalzed superconséiouiaces,
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bl 1o reduce camsciousnes into the supreme
form 'in asamprajnata samadi.  Bhogoshakis
s hat power which operates when there i
praciice of the cighfold yoga, and in worship
ind other rligious aciviis this power i flly.
opecsive. I is also operaive in the ctiviies
wih e purpose. of plssing God. Wirsshakts
i€t paver f formalizarion by which Shakii
(Poer) et hrsll oo Shakti in
o i endowed wilh <ight superpowers (i
wary) (-based on Siupanishad 34-7)

Shakad sppears in many orms. I the ks,
Chakea from the maludhara fo the aims. They
e called Dakini, Rakin. Lakini. Kakin
Shakiai, and Hakini (- Shaamnaystaates, 6
261-2) They are the presiing Divniir of
he chakeas, that i, he chakras are fuly contol
Ied by them. They e also called the door
Keepers They exreive thei power for the
bl o practie i the chakra,
Her firse appearance and weapons sxcie
fear in man Who. s ot spiiualy prepared
The drinking vesel n et hand stmlates
e food_and drink which man takes <anno
provent death. I is indicsid in the skulld
Sl While Tiving. e afen expreses 3 lelng
bers, . the word and rident are wned 1%
Gesiuctive weapons, Bt 8 praciionsr with
wel developed Spirual qualtes sees i the
rnking. visaedeatblss subsance (i)
which i he made 1o flow within him by decp.
concenration, and e proceeds. owards.in:
monaly in Spite of he death of he body 4
pitsl knowledge whih destroys il mundane
oo, The rdent removes thiee forms of pain
e aising n th body. pin caused by outside
Concentration on Dakini devclops spirtat
s

Dakin s educible o her germ-mantra Dang
he manta Khpheng, and the maiks leers

Exposton ofthe Chakras

ong,oung ah a0 phangs he sword o he perm-
manirs g, and the. trident 10 the mateike-

Yoni in muludbars
by the riangullr Kandarpa-energy wich is an
uipict of the spana-force and Ie shining deep
1 i colour. The mamrsform o this snergy
when aroused, v <xprevied asove-ecling
Setaciated wit the inteme desie o sajoyment
The Kandarpa-cncrsy 5 avays i motion, but
o the concions leve, and the whole apans
sysem is acceleaied by them. The tiangular
Cnergy i ssocated with he thee-fold contrl-
Sonsivsofthres etors: () anagenital omirsc.
on i which ana-lck develops into gl
ock, (b shdominarsiaction, and (©) brsath
including. Kindaepn-cnerpy, v conrolled by
yonimudra. For decp concenteaion on Kundi-
T
by yomimaia. Yorimudra i alo an important
part ofthe process for rousng Kondaln. More.
over i i he fest st towards the pracice of

Swasambha-linga and concentration
Shanksrs in commenting on Swayambhe (K
opanichad, 2117 sy hat Swavambl s Pars.
meshwara (Supreme Being) who ahways cxiss
by sl - ndependently. never dependent
on another. Swayambie i he Supreme Being.
Shiwa (- Wachaspatyam). S0 Swayambh v
e who xists always by hmiel, withou depend
i on another or snything e - the ternal
In the triangle of the muladhara Swayambhu is
i the linga-form

The term linga has been used hre i & techn
Caled lngs Besause it i suble, i it the source
of cverything). it is that nto which sl 5 sb-
Sotbed i o morional, and i s o Gpssiic)

0
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CHAPTER 4
Mantra -
Supra-sound Power

Brough wter, we move throwgh sounds. Sounds
e producing very many Kinds of smpressions
Sounds are produced in nawre - thunder in
the sky. sounds fom storm. from sl
Fvers a0 inmamersble other sounds occuring
T mature. There are o the sounds made by
bird and_othr crsatore: the. sounds of the
our hadies. Then, there sre arificialy cremed
Sounds - from planes. tains. crs. and machines
s hear al these, but we do ot hear mantra
Sounds midst the.

s it because these sounds destroy the mante
sounds? If we 20 0 3 loncly
ountsinous esion. & decp fores, o sme very
Solitary place where all thse rounds ar bt
ind v el calmncss thre. do Ve hear he
manirssounds? No. e o no. Are e then
eion? No, this it ot he cae. The human car
s only bl 10 peresiv saunds o csrain fsguen-
ek, beyand tht i cano a0 Therefoe, becsune
aken 1 3 crieron of the awhenticity of the
mantr-sounds.

yosis sy that the manrs-sounds see_heard
e develops when sensecomcioness i rane.
formed imo_non-undaltory. one poiied <on
scousnens by e proces of somcentraion

continses without any interaption ot any poic
Fness vamish. from the conscious field: and
‘uper-I s awakened, the mantr-sounds ase
1 i, then we have 1o sccept fhat sounde
Cxist i the.forms - audible, inaudible and
udiblc in concenraton. Bt this simple e
ment docs ot explan he sound.phenomenon
€ requies forter chrfcyion

Sound

Sound i reparded a3 distwbance or wave,
produced by a vibraiing object in 8 materih
medium, wually s, in Which one molecule
when it collides ith anoher, ranaits sound.
T this manne, the sound waves travel inthe i,
at an spproximate speed of 100 et pr secod,
i sound. The. trnsmision of ound vaver
hough the extemal aspec of the. auditory
sysem oceurs in his way: The sound wies
mitied through the sxterml sudiiory e
o' the tympanic membran. and thencs throuzh
he il 10 th cochlea o h inner ar whese
fons arc comveried into neree mpules i the
cochic, and pas a waves of slectricl egaiity
o the acousde nerve fo he tmporl conen
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centation-on-kundslini. The frs suge is the
o af bundin s f red colou Gk the rising
sun i the morming. When ihe form s cear and
il sablished i conselouness by repested
howght i very brght, At i, th fce should
e thought o a very bright and radually the
whale hds. Then th 16 form showld gt showly
ere il b mo Torm, bt ony e red ght

Now kundalini 3 i the form of 5d ght,

The next siep is to uanstorm kundaln
ho'is i the red ight Torm, 1o the lightsing
Shape, bt i only n her splendorous form. The
praciionse s advised o Sse in the lghiing.
e brhiacss the fommles suble Kundalini
perception ofer sublence through her brifant
Tusire, These.forms of concentrtion should bs
done in the utudhars,

o anotherofber spects, Kundalii s siwsted
in the brahma nadl nd cxtends from the mla-
dhara o the saharar, and b3 supremely subile
o in the matare o fore (- Wishwasaratanie,
G 2, . 12 Concentrarion shold be dons
on’ s supremely suble  kundalni in_the
brabma aadi who cxiends from the muladhars
advanced concentration, the pracitonse 5
wvisd 10 o e folloing Torms of

1 (0) Concentation on Fie (Wabai)-kundslini
i,
) Concenration on_Firs-kundlini who is
Sted Tiom the mladhars o the. bottom

) Concenteion on Sen_(Saryah-knndalnk
who it splendorous ke many s 3 3 tme.
' the anaha,

® Concentration onSun-Kundatii from
0 anahaa 10 the Swadhihhons,

@) Concenteaion o Moon(Chandra)-
Kundalin who % lutrous like many moons
a1 time and fn he fom of amis (deuhiss
Sobstancl. n the s

Expasition of the Chakeas

) Concentetion on Moon-Kundatini,
Stated from the jaa o the end of
brahmarandiea

4 Concentation on Turya (th founh sspect)
Kundalind wh s ony spiiual consiousness,
' the sabasrae,

centrtion, Biwtashuddhi-concentetion hould
be dertaken. Aler it is secomphshed. the
proces of aousing kundalnd should be precised
o the instructons of guru. Then. the arousing
of Kundalin should be prscisd, The rovicd
Kundalid then goes o the sabasrarssier
here samprajast samadhi s stsined. Al (it
Sage, comcioushess s only v the form of
Kudtns When this siase 15 Tl csablishe,

ik when she o shines in Supreme Concions
e and finaly s absorbed ini 1 i asampry.
st s

2 Swadhishthana

The swadbishthans is the sccond chakra, Tying

Terminalogy

second chakrn

7 Swadbishhans,_mentioncd in the Nis
s, ch 5. . 9: Todulaantra, ch. 7. . 14
Kankalamalinitanra, ch. 2. p. 4 Kolrawa,
a4 p 19 Tnmssonkaliniianta, verse 67
Gandharwatsatea ch 5. p. 27 Montramabo.
sarasamuchehuya, 5.11; Bhutashoddhitunira, ch.
V2% oh 3o p. 30 ch. 4 p. 8 ch 5. pp. 4.5
GhUHp B e 10 p 97 oh 1 p 12 Sam
Mayatanira, ¢h. 6. p. 5: Purashcharanarasolasa.
2 p 3 Wishwssarauns, sh. 1, p. 10

19
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work without much interrupiion and more
ltecivly. Bu the purifcaory brcatbing proces
ind ayus do 1ot work i & stfuctory mamner
S0 the ordinary puriticaton of the body s ako
important and it 1 cloely somnectd with the
i puricaton

"The body i extermally cleansed by bathing.
Bt when the baths arc taken 1 <onjunction
i manwathe. purfcatory cffecs Wil be
i hahayosa canes sl puiication. of he
bods and s is vy important. In sdditon o
o clean water puried by manies s wied Tor

“There s & proces, calld achaman (wter
siping) in which Water purted by mantrs
process comists of the. Tollowing: st hollow
i righ paim by making & shape Ik o cow's
s i Wil the Toretinge, middle finger and
and the thumb ars fee: now place a very small
quanity of el water in-the hollows purity
e water by mantrs and deink . The deinking
¢ Should e done. The quantiy of watcr shoukd
e s0 small that i doss o add 10 th coments
ofthe tomach but is mmedisely sbiorbe.

There is another proces caled aghamarsans
(pharyngonasl deep purtication. The evcntial
partof i i ax ol 3 handfal of clein water
purificd by manira shoukd be drewn throvgh
The D nosel and then, sher weshing sy
expeled hrough the right nosil 1 s Gt
proces

Complex where hould o start

Contration comsie of thres fundamental part
purificuion of body and mind by mantrs.
purificuion of the scne obests by mamra,

“The puriication of body and mind is effcied
e bredthing, comprising (he. processes of
rying. urning, renovating and strcngshening

My iniition into Layayogs

with manten. This et s favoursbl ondition
for concentation.
by manies, This cretes 3 ste in which the
contel facor of the mind worke in refaion to
e puified shjcts without being.inllective
we'have 1o sart with those objects which are
elated o the slimentary and. sexual fnctions
Mot of he abuses and excsses some fheougt
plcssae m rlaion o them. Man hss ot selecid
only those foads which make the.body vt
Srans and neaity. He ha included 1 his dict
prepares many dishes mainly for ther palat
Soiliy. and sat in xces of i ecd for cnjoy-
e Simialy, cloan water 5 cnoush. for
introduced slkonolic drinks for sresting n
nifica exbilaraton which gos very well with
ather excnss.

"The pleasreecling fiss 10 s bighes poine
in sexaal raificaon whih is often caricd 10
excess. I of Ao e merely 1o say “conral
foree - we <all i sexunl energy - which s
invinsc part of the lieforce and with which
s awsocated_he perpetsation of ihe. human
prssion. To stent ancslf from. he ohject of
Sexual saesction or 10 apply il conrol
e not work. 1 he contol i to be sucess,
o Sexuat obect. Ax the semsory mind normally
ends to stablish 4 sensory relaion wih the
Senual abjecs because of the inflence of s
There arc xpericnces of gresest pleamre. 1l
hess should b accepted 5 3 fat and sontrol
thould eat here. Comrol should b ntara.

"The normal comrol power begins 1o develop
when the body-mind purifcation by manira
15 sccomplished, This i the firt reqisin. AS the
o th sens bjects. 70 prematars atempt
Chould be mads 1o withdeaw the mind from the
objecs, but the. comcetion should be. made

9
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My iniition into Laysyoa

contrl fucto is awakened, i is oot posible 10
i of oncenratednsss, In yoga, Mhe process
oF yama (comel) has been rescived for s
urpose. The. yama. proces comits of siaht
by st and a1 the final e conirol reacher
o highest Tt and becomes. wpercontrol
eading 10 samadhi

“The control ofthe semory mind is impossivie,
unless not only the sens-consciousness el
with s thoughis. Telings. and volbtons. bt
S the body, which s e by i a s apparates,
This means hat 3 siate common 1o the mind
body and_abjecs. andani-osillaory m
charsctr, is cuablished. According 1o Yogn,
Body. and the sene abjects undergo purificion

“The sersory phenamenan s in. the natore
of though-word form. Unless it is changed inta
Gormant, it swskened., el concentration it
not possible. The  though-word o of the
mind s neualized step by step by 4 process
Suprasound poser in word-form. hat s manira
The wardform of manira does not srestc
thoughts in the mind, but it neurslizes the
senmoy mind when the power resding in it is
awakened, and develops the power of control
So manira devlops yama.(conral) by effecting
< purtcation ofthe mind

oy and seme objets. they o should b
purificd by mania. The sense objects n ctics
i parts o the mind. The purifcaion of the
of the seme objects. A puricd mind il be
pollued by comact with the seme_objcts
When they aee na puritied This mesns. that
ot work swifactorily. Bven the poriied mind
" selaton. with fhe sems_objsers maniess
plessurepain_ fecings and the control power
hen the purified mind comes in contat with
. puriicd ohjecs. In the puified abjcts the
plesture-siving. facor besos 1o be more and

more submerged, so the contel iflvence of the
puriticd mind is aot hindered when the mind
Comes in contact with a puifd hiet,

Similarly. the hods. which 1 the inseument
conteol fctor of e purfed mind cannor b
roused flly when, the mind uilizes an impure
Simulae the snsory aspect ofthe mind and hus
in ati-concentration sate is srcted in seme-
consciousens. The impure body becomes &
Hindrance 16 concentraion by fucliain the
purificaton ofthe mind. the by and he see
hjctsshould be achieved simultancously
hat i, the mantes puriicaon. For healh,
i necdsary 1o eat pure foud. Pure food helps
he <ajoyment facor n_ rlation 1o foad wil
remain the same. To contol s e manira
purfication is bsoluely ecessiy. Bul the
Father i is very necessary, because the mantra
puriication works. most susfictorily . purs
Toods.

The sencral_purificaion of the body is
cfected by taking pure and well-vlanced Tod
drinking pure wate, bresting pure ir, main
cxeris, intermal cleansing, baths, snd. iy,
T und relaxation, Such o body mainisine
cven uch . puriied and vialivd hody s not
een puified cnough t0 be uilized s an sppac
s by the mind, purifed by mantr. ot th mani
hat he oy alo needs manirs purificaon
by the e of foad and wter priied by manta
by the pracice of the purfcaory breathing
procens, 'and by the mantra mya (tonching)
Very important. A speciic pranayamic breath
e, in conjunction. with mania, causes an
mernal decp puification of the e foce nd
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nesesary for maintaining e in the body. The
unciloning of he Hi-enrsy in reation 1o the
body canses two phenomens: kecpiag ihe body
aive and making the mind perfom it seomary
funcrons

one is fundamental and the other i secondary
The fundamentl ucor i involved in exhibiing
dexclopmen, viality, and bodily healih. The
Secondary fuctor is concerned with the re-
production of he specics, the sexual funcion
Aeocited with the fonctioning of the e
cnerey n the by s the manifesttion ofsene
Consclowness. 1 other words, the mind 1
manifesting s Sensory funtions n_relaion

The developmental and sexual enersy
ot Bt the actvaton factor i more power
ol and predominan in 8 lving hody: and. 35
ihe mind i closey ik 10 he ing by i i3
manifening i semory fonctions along with the
devclopmental and sexaal fncions. Through
i semsory funcions the mind i coaperstng
Wit th Ting body i s ancions.

In semsory fanctions, the contol actor of he
mind is ecesive, very weak. This is Why the
mind v wlizing s melligence. minty
crening uncontolld.thoughts. and s Wil s
sestited merely 10 the phenoménon of constion.
“The sensory mind, trough s consive funiion.
is playing o dominant ol in he Tvin body.
and cxerisng s inloce. dieetly on e
Tanctons

The contive funcions of the mind_are
prnciplly five. They are: (1) specch
@) prehension, ) locomotion. (1) exeretionand
) eproduction, The developmentel foncion
i<l by he ey mind through prehension
and Tosomation which dicetly. nfluence the
uscalar sysem, and through i the organic
Ly by the prosee of sxcretion, The mind
i€ playing a grat roe in sexual foneion hrough
s inalvement i he process o reproduction

My iniition into Layayogs

aiding e developmental and sexual fancions
nd an th oher sde, it 3 ulising these furc
ons 1o serve s wn purposcs,

"The main abject of the sensory unctions of the
CuablHin  dieet senory contact ilh 4 e
Shieet, Without this sensory contact enjoyment
s Incomplet. plessure 1 parial, Oné cunnol
et Tl stscton by merely thinking of food
¥ s be tated, The foll sexual sajoyment
s ot possble by sexaal choughis slone: 1t
Feqires sensory comact with he objct.

“The plessurepattern. which is an niinsic
mode of the mind, cies 1t 1o experience
o beyond + normal point. The  pleasure-
pateen which is bused on pleasuee smpressions
- aifstion i the. sen-conscionness, which
o denes. Deirs sxcite. e phenomens
U mind: the rousing of suons passion,
Thaughts. The plevurs desire drive the mind
o ssablish e comnecion with the abjcts
in order o experience great sasfcton by
ncreasing xtent In this way the exceser are
Commitied willingly and with reat pleasure

1o give a matrial shape 1o is pleasure desires
o R the cajoyment of the 1. and, in thiv
cajoyment, ther s 4 semory reltion with an
Constunt penetration of the seme. objecs, 1
images. into the sene-consiousness <auses s
onclaory sse i Which the mclective snd
The pleasare-patern, which is the bass of the
senory mind. creatcs s pleasure-loving tendency
Ao the mind. cxbibS it i thoughts. feclings
Al houghts, all fecings and the. impressions
OF sl actions are recorded, and tht makes
S muliurons. 1 3 St of st coneamiation.

‘Deconcentation is the mod adoptsd by the
o the <omeo fctor of the mind. Unies the

7
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cean, experinces an nner reaction during the
Imercourie. The seaction indicates that otk
Cannor 20 together. There are some. persons
Who e waable. o abandon sexual indalgcnce
e up he prctice afkumbnaka

sexual comral i ot dicated, bt here
e moderston, never xcess. At 3 highe level
of concenation, il sesual conrol becomes

e of aining voluntary contel over he
o urge: wajrah and Sshajoli. Wajroli control
5 cxremely difful, snd s only possible
when wajol 1« mastred, the fl sontrl over
orgasm. and jaculaion in the male. 300 over
orgaem and fully. developed_ ‘recepivty i
is completly under control.

Sabajoli is comparaively cusier, A process
of sense-vithrawal at dilisat ages of con
 xir points, i the fundamental part of
Sijo. A wellresisined indulgence 3 centain
intervals s permiied during the frt sages of
5 1o sablimate exual nergy n contct-control
i “deep. concemrstion. The amarli_procest
Fves o il the necesary vigour which
I is cmentally 1 chemica regulstion o th body

Functions of Food

Food is the fuel which keeps the metabolic
and Ronctions should e riphly ndersood.
Food " contiins Sabstances the qualites of
which re indicaid by ther specifs flvours,
belonging 1o ap-cnrgy which hecomes Tinked
o the hid aspet of the material body. So.
he Mavour whizh i i the Tl porcion of food

Physial Puriication and Vitslizaion

s the indicaor of the nature and qualty of the
Cliied_acconding 1o their _predominant
flvours. There can be o misture of flavours
a3 foad. indicating that that fod contsis 4
e masked oving o differen combinarons.

There e six orginal flvoues sweet, acid
Sequenty ond an b clawifed nto s Eroupr
Faods belonging 1o the swestflavour roup have
e main qualities: (1) Brnghana. that b
mote e growth. In madern ferm. thewe
Substances are cssenially protins. Tn rowth
T and corbohydrutes. may o (ke port
are T and are derived from fond s, Actual
i growth specially muscular growih. may
accompany the . sccumulation.  This
Corbaydrstes. Corbonydrates and fats alto
Play 5 pat in growth by supplying snoueh
Enersy nesded by the body i various sctiviin
s sparing proteas. (2) Baly, that 5. s
Hances from which the relest. of snersy for
heat and scton occurs. Thess ffcs ars maily
e 10 the satsboliem ofcarbohydrates and Tt
pecally T ificen quandies of carbonyraies
i s are ot available. (3 e that i,
e supporting substances 1 modern terms
hey are itamins. &) Laxative

arc sppetiers, digesant, nssiver, baodform.
ing nd cnegizer. Thess. qualiis. indicatc
it s foods sontain mineral stements
qualites Pungentfavour fonds a0 sppetier
disesane consipating and simolaing. They
Sre belpll in ‘counterscing. cheshy.  Bitr
and restore the natual rlish for food. The
g Gty sy s poperics
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sexual vigour, One o more Kinds of frit can
e e i 0 il it dicts they can be caen
slone s et or may fomm part of 3 normal
increas xexul sigour and desire,
cnsrey amd i evative. Kamala (s kindof orange)
¥ sio 8 sweet-acid fuit which simulats diges
on and iy insive. Rie pamegransics are
Eive cncrey and increase digesive power a1
Sexual vigour. These it and_other acid
i can'be taken slone. o combined with
et Thes simolite exusl igour

N 5 30 excllet fond, th bass ofs pormsl
it To'such 4 nomal e, cithor ice o whe-
Whest brsad can b adisd. Rigs and whole
tious, produce enerpy nd ferease sexual vigour
Rice i consipuing. but whole-wheat s lxative
Some buttr may be added 1o the corea Toods.
EentMavour . 1 ix strengthening and -
Crsses sexual igour, I i alightly constpatng
Variows vegeables including. leaves, lwer,
inally. oth swestand e s shold be 1
i This will maks n dsal normal dit. Motk can
Sometimes be reptaced by whole sou k.

Meat can alo b taken s the asis of s normal
i In hs connection, 1t can be noted that
it The caraivorous animats T simost wholy
on th flesh o oher animals. But thy 1ot only
it mascle but alio blood. organs and banes
Camo b transformed i carnivoross nimal.
hor i ¢ desirable 0 make him 1l carnivorons
ke the Eskimos, So. an exclusive meat diet
e basc fond, fo which plenty o vegetables
and' it should be added. Whle Sour milk
Can sl be added with greu sdvantage. Such
ncreasessexual vigour, Rice, o who
wheat bread. and buttercan b added 1o increse
he mutiionsl vslu of he i

“There i also 3 third posbili.

ostcad of

Physical Puciicaion s Visizaion

making milk or meat 3 basic food in a_ dct,
pules () can b laken 35 the <hif aices.
Pulies Contin body-buiding substances (pro
aferior n’ quality. Thercfore, milk or” mean
Should be aided o the pulscs 1o rise deir
autitonsl value. The pultes have = bigh per
Ceatuge 9F catrgy-giving ssbalances  (saly
Carmonydrate, bat sin some. ). Some plsex
increase sexual vigour. Als, certain plses are
Iaxatve, whie ohers s Sonsptng

There ate many kinds ofpalses. The following
Mungo). masta (Phascolus Radiatus), hancko
chick-pean. Kalaya (dry. pea). maswr_(eni,
s (Cajanus Tndicus Sprens). and uiputs
vetch). To make the plse et more balsnced
and oo, add some rice or whole-vheat
rcad.buter, and liberal quantiics of vegetables
and. o Above all. some. milk, whole sour
improve the quaities ofthe procins.

T cooking pelss and eerables, some spices
aive a charming colour 1o (e oo Bt ox
Cosive spices should never be used, The com.
monly wed spices aee corisnder see, cummin
e green pepper and . They are appesiing,
digestat and have medicinl propertics, Some
ofthem are stghly simulaing. They smprove

Muscular Exercise

According 10 koo, exercse is & comples
muscolar proces in Which the skeletl muscles
ither Tunction dysamically when the Ieve of
level, or statically when the body is staticlly
maintained in o desied postue. o sl muscular
actiites are voluntriy stopped. The dynanic
and contracton is praded o the fl conraction
poin. The static function i atocised with the
development o vil endursnce, and sso the

ES
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My iniation into Laysyoga

concentraion is developed through the absorp-
Viom of sl cosmic priciples, lesding stmately 1o
i Tiingness, with which s ssocincd he
osilaory for of consciousness, 1 ansiormed
by the pransyamic proces o & pasive fom
e comciousnes, e to samdh
respiratory stae isgraduallydeveloped. in
Which 3 nstual sssstion of espration oecus
This s caled kewala Kumbhaka. Tn lewsly
mode ofconscousncs.

“The control of the inspirtory and expiratory
acts i done by sais pranayama. An inicrnal
puriticaton is secessey fo making the prana-
purificatory dier and_conrol exercise are. in-
Sruced in hthayoga. By the pransyanic process,
the vady begins 1o be refincd normally. sl the
o3 new evel and normal healh v xtaiiied.
This super-purification is called nadishuddh.
wnpleasantbodyodours, whlesome breath,
uppearance of 4 plessing.  sighly fragrant
Sl cheeruluss und calmacss and con-

Rajayoss i that form of yoza in which con

on- ssamprsjuss samadhi which is ajyogs -
e bighes form ofyogs

' have scen the Maser in a stste ofsamadi.
He ually ssamed he  compse posture
Chowasana) in which he ly on  bed wih hix
e pard, and arms by hi sides, The body
remained compleely motioles, wihout bt
ing, without pulse, 3ad, ppasenly, withour
Conditon he would ey fo long periods.

He also used 0 go int ery deep concenta-
ion in & siting postre. It was N common
paper, supporting his elbows on 3 smal siol
placed in Tront of bim, 4 if he wee reading
He mih perhaps read the paper foe 3 short
cloved. He remained in this positon for hours,
Showting ften could not make ny. impression
on N, Many imes i was necesary (0 awaken
Afer g aroused. when he it opened s
cyes. s ook appeared meaningess. 4 f he
ek ol of s word. Afer some time, b came
nconscows and dark wiile the hody remains
desih ke in samadhi?

“The Mastr repied: No. The mind is super-
conscious and super llmined
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able material & made. This image it mol
Imaginary represenation of adewai but
4 close <oy of the rel form 1 1 4 tngible
W3 ot idaly. Thi v 3 wrong term, only
s by hose who are gaorant of the subjct
again and agan, a clear pictre s formed in
he sene-consionsnes. The sross imags is made.
edhe by mantra, snd in corin caes quite
Hiving, and then i begios 10 be steady in he
comsciomness, and graduslly Gl the whole
Comclomnens and 70 ot objects penstrte
Consiousners Now concentraion becams very
deep. This site can only be resched when the
the Tife-impartation 1 the image is done by
manic, In this manner, concentration besomes
el 4nd dee.

btdevaia s God i form. The forn arses
Himsel. So i s no imaginrs. God appeirs in
o, ctherwis the mind Wil non b abic 1o

"There s o mental worship which helpt

o cuiblsh concemration. Tn the. muladhara
chakra, 1 shadewta s worshipped Wit the
Smell prncipie: i the swadhshana  cenre

wilh the tuste principle: n the mompurs cente,
Wit the sigh prncipl: in the anahats cenre.
with the.touch princple: in the. wishuddhs
Centr, with the Sound principe: in the bt
Chakra, with all the fe principles: and in soma
Chakza, with sprtsal qualities. Then 3 student
s abe o hold In Na conslousness the pure

Thereafer, concentation develops  into
T shadewats i held mrarally n superconscion
s This Is the last stage of form. Then comes
e reilm of Tormiessac. Here, 1 shidovsi
Thi i the st of ssamprnats amadh

Now I had a bt opportunity, because of
our intimate tlation. 1o abservs fhe made of
e the Mster was Ieading. b setions i every-

My in

daion ito Layayoga

from i e 1 found that yama nd nivama
were flly esablished in Him. Truthulness was
he comirsione o his e, He did no touch
ey Ho s conten, and vy, he rempined
hsorbed in humsclf and sent. even when thre
ere people sround him. He had superpowers

“The Mastr abserved brabmacharya (sexusl
conttl) up 1o the age of thenty-cight yeors.
During his period. he Ied ' continent e lor
cight ears while_with hir wife. Threattr,
he had children, Then he devored himsll 10
perec the proces of Adamantine Control

T have Teart from hi teachings and i hat
premature contngnce doss nat hlp in contol.
ng. To be away from the sex ovjects a1 does
ot . Sensees sevaal praificaion dcrenees
power. Sexvl cificincy demands contral while
vigour, mental Srcuivity and concentation.
i Should b developed by sppropriaie meas.
s component pars are. (1) sexusl pasivity
hile lone 3nd o together: (2 sexual rets
Gty 3wl 5) el purity: () adumantine
conrl,

‘on one occasion. the Maste talked shout the
four grest sysiems of yopa He sad: “There
are four great stems o yops: maniavops,
layayogs. hahoora and cisyoga. Esch has s
v Sharsciriaie femure, e1ch has i pecfic
pracicer. Each sims a1 the ntsioment of
Cumprajnta yogs, and theough i samprsjusts
Soga. Thi s the il form

Manrayoga is that form of yogs. in which
wordthought for. Sssocated with the
word form, that % mania, Manies sfccs the
Concentated form of sosciosness which Ieads

Maniea is e suprasound_powee in word
it becames o liing power fiom which arct
the Tiving. shuadewata - God i form. Now
Concentacion becomes very decp.

Toymoga i hat form of yoga i which
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Ahtough manta. The control power of he mind
Should be punficd by mania. The. sentory
elaion Wit he sex obects shoud also be made
Uhrough manirs. In this mamner, the conrol
By iep. mot by wthdrawal ot heowgh contct.
and at s certiin point the sexual passon Wil
sormally diappese

Last-the concentration practice. Concentrs-
oceupies the Nhole comscions ek, and here s
o stan o dark spot. and the holding is contiou
. not nterrupid. and ot teplaced by any
ing che. Concenirition is aly possible when
Consequenl. onc-pointed, But he sese-comei.
uness which 1 our comciousaess in sveryday
Senso-mentl radiations 1o consciovsnes, This
5"an unsaitable sl for concemration. The
Tocwing can be attained by much efon in
Sach - site, hut i extemely Gt 1o
develop e, natura and decp soncemrstion

‘Our posion s ths. For the pracice of
nee a fhe Backpround, Bt our camciousners
IS undulatory, 3o how can we concomrae
succesully!  This s the grcsest problem,
he axcllory conciousnen o 5 st of o
formity. B the diicuky is hat concentraton
does o g0 wel i 3 diversifed conseousncs.

Hathoroga. solves this problem by controlling
the sensory prajctions and senso mental radi
ations by making the body-apparatus semsrialy
il method. Tn rjayogs tis problem does
not arse. The rajayoga process o concentrtion
Sy when & student s siready sablshed i
ouaness 10 the ighest degree and trnsforming
i the sate of samprajnata samadi (super-
conseions concentation) which Nl be cilortss
Ofraayoga i 0 gt this super.priied and super

w

illuminated consciousess absorbed compltely
ko Sapreme Consclousaess i ssamprsiats
Samad (ron-mens. concemeaion). Layayoss
achieses s goal by arousing Kl (he
Ipinunl pect of the Supreme Power) and
S all the counie prncipls sbiorbed into .
Shutashuddhi, has been inteoduced 10 deveiop

Manesyoes prcscnts o wigue method which
s extrmely hlpial for making concenmenion
een adopicd in Tyayoga. The method congs
ofhe folowing fctors

Fist, the conselousness i moukded into the
mantr-form though the mental eamslormation
of the wikhri (o, semor) sounds of the
manira. By the manteapracice. he manirs
orm will sradusiy be chaned 1 living manies
Tiving God. in an spproprate form, emeres,
and conconration now besomes decp, e 3ad
Fohtadensts. tht s God who appears in 3 form
o the matrs-sound by i vl

I o to make the manta-work sccesfl
it may e necessey Lo Spply cenain specitc
procee which are 3 follov: (1) Achama:
o Kaminitsve: G Montrahik:
@) Mantrachartanyss (5) Mantesrehabhawana
61 Nidrabhanza; 0) Kutluka: (5) Mahasets
91 Setw: (D) Makhashodhans: (1) Koes
shodhana: (12) Yonimudra: (13 Pranataiva:
(14 Pranayoga: (151 Dipai: (16) A
bhanga: (1) Utkilana: (15) Drishcts: (10)
Special dhyans: and (20) Kamakaladhyans

“These processes are. highly technical snd
are_exceued wih sppropriste mamrss snd
o & gura
appear from the mantra. It i o no 0 iy
hing 1o make the mantes Tning. So long o
5 ot possble 10 schieve i, an casier means
mentof cancentration. i e replica o1t
dewata a5 o bjec of concentraion 15 made.






EPUB/images/img_0040.png
T





EPUB/images/img_0039.png





EPUB/images/img_0038.png





EPUB/images/img_0317.png
thought. Rudes is vermilion-red in_colowr,
he atudes of graning boons and dispeling
ear e is dresced n & tger's skin and sesed on
. (52 Plate .t op fzure)

Suee 4
Hold the Deity Taha in comciousess by decp
cyed, tho-armed, making the gesres o dispel
Hing fear and. graning boons: b 35 in the lotus
posture and tad i silen rament. (5ce Pt 12
i top fsure)

sue s
Fight half male and et half femaleform) in
Conscousness by deep thought. The right hall
o the bady s male, white in colou, clad in
i cach aces he s ten s, holding 5 rident.
o Chisel. 4 sword, . thunderbols fe. he
Srea ke, 3 bel. 3 goad and 4 noose, snd
Rt of the vody i femle, golden in oo,
clad in 8 bewiul dres. e is scued an he
Bul-ton, (See Plte 15, 5 1o fiure )

To summarize
Fis, thiak deeply of the Deity Brabma holding

Then, withow hinking of anything clse
pus diretly from Brahina-thoveht to hinking
ot the Deity Wishaa: then the Deity Rudra
Sudustina

When the (it fonm of dharsna is well-esa
o,

Dharana, Second Form

Stge 1
Fit think that the Deity Indea i sested on
four-armed. holding a thunderbolt in his upper
right hand and making the gesture ofdspeing

ands are i he concenseion stiade. When
the. Tndracform 5 vvid 1 <omseiousnss. hold
it during he bcath-suspension e
Then' tink that young Brahma s sedied in
e Tap of Tndra. When the Brabmform is
Topension time.
(scated in Indras ap) together. and hold hem
in comscioushess duting. the breat-suspension
Next think that Power Dakin i seted in
th lop of Brabma. Dakin s in th Lo posar,
Shining 1ed n colour, thice-syed. font-armed,
drinking venel clad in Bick amclope’s sin.
Make the Dakini-form vid and baid it
comciousnes durng the breath sspenion tine
Finlly. il the thrce forms together shovld
e hought of desply and held in consciousness
during the b uspension time. (S Poe 3
"N this s done, start with s 2

Suge 2
Prscise the thee-eveled thought exaely a5
i he T postar on & makira; he 1 shining
Whits in colour, four-armed. hoking the noose
n e ofbis hanis.

Thea think of the Deic Wis in the Iap of
Waruin, Next think of the Powsr Rakini, sexed
i dark-Blue v colour, thce-eyed, four-armed
Holding 4 tident, the thunderbole, o bl s
and 3 drum with ber hands. Finaly, think of
e three form at the same time. (S Piate 6

Suee 3
Fist tink of e Deity Waba. scaed on a ram
ik red i colour, four-srmed, holding
Tudes of granting boons and_dispelling fear.
T the I of Wahai i seted the Deity Rudrs,
o the fap of Rudes. the Power Lekini is seted
blue in colour, dresed i sellow riment,
e uced Wi thice ey in each face, four.
armed, holding the. thunderbolt and 8 spesr.

s
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Concentation Pracices

and making the gestues of graning boons and
dispelling fesr. Finaly, think of the the
foms togethr. 5ce Plic9)

Stage 4
it think ofthe Deity Wayu, satd in the lotos
posture on 2 black antclope. Wayu is smoke.
Coloured, Tour-armed. holding 2 g0ad and mak
ing the estoes o granting boons and diselling
fear I the lup of Wayu is seated the Deity
Loha_In the 1ap of Isha the Power Kakini is
Seated i the lows postur, chd in blaek
riment, shining ellow i colou, thre.cyed,
four-amed. holding 4 noase and a sk, and
making the gesures. of granting boons_and
diselling fesr. Fonaly, think of the  thee
forms together, (See Pae 13)

Suge 5
Fint hink of the ety Akisha, shining white
in colour. seued in the lows postre on  white
clephant. Akasha s four-armed. holds 4 noose
and 3 goud. and is making the gesures of
eranting boons and dispelng e, In he lap
of Aksha is the Deity Sudashiva s Ardhi-
narishwara. In' the lap of Sudshiva is the
Power Shakini, Shakini s in the fous postre,
drewsed in yellow raiment, shining Vi i
colour, fivefsced with thice ey in cach face,
four-amed, holding a bow and arov. 3 noose
and & goad in her hands. Finally, think of the
hree orms together. (See Plte 16)

To summarize

it think_decply of Indea-Brabma-Dakini
then, Waruna- Wishou-Rakani,then. Wah
Rudra-Lakini: then agan, Waya-Isha-Kakini
and finally, AkashaSadashiva:Shakin.

316

Dharana, Third Form

When the sccond form of dharans s welest
blished in thought, commence the third form.

Suge |
Think deeply of the Deity Parshiva. alon,
Punshina s erysial-vhite i colow, scaed
in'the lowus posure, ree-eyed, and_ making
the estures of praning boons and diulling
fear. Thinking should ot be inermupted atr
breut-suspension time, but all <ffors should
be made 1o continus the thoughtform un-
intermupredly wp 10 2, 3. 4 of mare breah-
Supention times, I i way dhirana s kngihen.
. (Soe Pate 20, male Figure. )

When you ar furly esablished in it, prosesd
o the second e,

Suge 2
Think of Power Siddhs Kali alone. Siddha
Kall s dark bl i colour, threeeyed. fou
armed, holding a sword and 3 head, nd sumes
ihe”atitudes o displlng fear and. graming
boons. (Seo late 20 emale iure)

When this thoush-form s clear and pro-
Tonged, commence with the hird Stge.

Suee 3
Think deeply that Power Siddha Kali is being
absorbed int the Deiy Parashiwa, and finlly.
ey unite in the fom of Parshive, Think
of Parashiva and his Power 3 on and e same,
Try 10 prolons tis thought without any intr
Faption. This 1 the process of the prolongaion
o dharana. When i 1y sufcieny prolonged.
and there s adequate control of 1h though
the practtioner i it for he practice of hought.
o dhyani.
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CHAPTER 17
Practice of Dhyana

In he practice of thought-form dhyana. thought
of Kundali s the csenil poit. Ko
Subile, When thought i purifed and made more
poweriul snd concenrted by ihe practice of
Thought form dharans in vhich » divine form
Kundtn is povible. Kl shoukd be. <on
siderd 5 supremely suble and comscios poner
i supreme and mnite sspect as Parums
Shiva s tevesed. kundali-power docs. ot
revals Supreme Concinuners which, othr.
s rematn. hidden. in “cowmiciy’. Kondini
herel 15 Supreme Consciousness when her

To b sble 1o think of formess and subile
Kundati, i necesary to tiak tha Kond
1 is exeemely difcult to. (ink of formles,
Splendorous Kl but it ill be possvie by

Dhyana Process

Assume accomplished posture nd reduce beeath-
ing to 4-3:3-1- At this calm moment, hink
brighiness within the.fed-coloured risngle of
the mulachars, Make. the hought of Fire-

Kl 5 decp 1 possive by s wniereupted
Contimity, withowt any semi. of time. When
i though is el estabished. then think
that Firc-Kundslnl iy extending upwards
hrough the brahins i and enters the swdhi
ko Here, make. decp thought of Fire
Ko 05 s ecn done in the mladhars,
Then azsi hink that Fire-Kundalin s extend

ke splendorous Kundol, termed Sun
Kundati, Here. decp thought” of Sun-Kundo:
i should be made.

“Then think that Sun-Kundatini s cxtcnding
upeards into th vihuddha chakrs where deep
inking of Sur Kundaln s 10 be made. There
o the ajna chakra, and there she s rans
Tormed into moon-ike Isirous K, Known
Moon-Kundalini should be made. Then think
that Moon-Kundalin psses inta the nirwany
Chaken, and thee deep tinking should be done.
o the Sahasrars chakra where she 3 rans.
Tormed into spirital consiousaess-power, term
=0 Turya-Kundalii, To be abls 1 apprchend
el ‘mprint n conciousner, howgh shoukd
e developed o o highly concentrted staze
Decp thinking of Tarya-kundalini should be
Comvered im0 aimont concentestion.  and
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Concentation Practces

sraduslly thought-form will_sotomaically_be
Wil appear s real PowerConciousnes, and
finally o Supreme Conscousncss.

I scparat prctices of thovght-form dharana
and dhyans Sppese more il then the

i

Bhutashuddhi process can b undertaken. B
Shuddbi i the specil pocess of aysyoga for
fom dnarana and dhyana a5 pre-Dhucashuddh
praciices are extremely helpfl and contibue
el i making bhutashuddi sccentl
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o the original position. Inbale when curting
Repeat 101030 imer

15 Bady Prss. Avame the sspended. prone
and'fet. Priss he Sods 1ol arms Tengih,
iahaling, Revurn 1o th original posion, sx.
haling. This sxerise can be-done faly siowly
on withthe srms by the sies. Rl th whole
ods. Maiatai for S minutes.
perpendicular an the e, with iteiocked
Toearms sround the head. Maintsin the posion
o 0 minuie.
aternoon. 5 or 6 hours ater anch, and defniely
beore dinnor, Afier sxerise. 1ake 8 Short st
and then take 3 warm, clesasing baih 1 b6
<old powing. Then drink 3 s ofcold wacr,

Walking, romning and swimming shoud be
combingd with the shove cxrese fo he bess
el The following s the schedule

Tucsdiy  Walking and ranning
Wednesday  Exercise

Thunday Swimming

Fridsy Exercic

Swday  Long walk

(For Tl detals of xercine and sssociaied
factors, see the author's Hatlyosa, published
repiniea 1974)

Pranayamic Breathing

The pransyamic bresthing_consius_of fve
and order ar given elow

+ Mahamadra Breatbing. Sit with the It
Sretched forward and the ands placed on the

Physical Puifcation and Vitalzation

piration. At the cnd of th mspiraton, swpend
breath with chinlock (b bending ihe head
forward and secing he chin againt he.top
Slang the in of the extended e, hold th it
{ocs with oth hands. and maiptain the hesd
posiion midway. Now. count 6. Then rern
Knces and brin he hesd to s normal posiion.
Now, maks boh-nostils, long-sow sxpiration,

Then perfom. the exeeise on the other sl
Repeat 310 5 times cach side.

2 Matsyendrasana Breathing, Sit in. spioe
nosrls, Tong-slow nspiration. AU the end of
inspiation. suspend breath with chin-loc. nd
count 6. Then raie the head and make borh
Cxerise on the athe sid. Repeat 3 105 fimcs,
Saeh s,

3 Bhujangusina  Breathing. Asuame _prone-
Shoulder widih, Make serpent rise wih bt
nosl, long-siow spiration, suspend breath
ith chin-Jock and count 6. Then ferrn 1o the
Expirtion Repeat 105 e
Make short-quick expiraions and impiraions.
by wsing manly the longs and Kesping he
shdomen relxed and movonies. Muke 10D
reathin.

5" Ui Breating. Assume lows_postue
Make both-nostils, longslow spirtion, thn
both-nostis, Tong-slow expiraion. This is one
£ound, The felaive messures ofmspirsion, s
ension and cxphatin e 1-4-2. We ae giving
popits 4-16-8. 832:16 1nd 16-64-32, Nom.
Verof rounds. 310 12,

"The best time for he pracice of pranayamic
brcathing is the momine aftr evhcudtion of
the howes and ora clesnsng. Pharyagonssal
nd bore pranayamic breathing. It i vory

%7
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CHAPTER 14
Mental Purification and
Rejuvenation

Mental qualiis, hough fundamentatly mind-
born. became nvolved in. physica setve.
The menial inflasnce on the body s slearly

menis correcly. effctively, and n 3 well
Contolled manner. In the Waining ofth body
{atllizence, sttenion. co-ordnation, accuracy.

Learning ncw and complicated moverments and
ihei cormect and orderly performance requires
icnion. control snd Skl Al this indictes
ith mind, and mind rects by SN certsin
oris uaiie.

Bt bow far s mind ielf developed by
physial culure? Mental quaiies, which are
indicate that . cerain aspect of the mind it
influccd Which has practical valus in very
oy et the physical fevel. In the. mental
apper to mach sahance these qualtics, which
o the core of meneal e, 1 is true that
mental enceay which i involved in the develop
vy when it i supparicd by 5 vt ot
Ofnsrec cncry the saurce of hich 1 o heaihy
and vigorous body. So. physical culte hos
Faction, When menta qulities are relead
inhe menta eld by the el nersy functon,
ey are foeel i thet xpressions and e
matly moulds (h partern of menca e

Thoughts are replics in known forms of 30

unknown mental rality which s the csnire
ofthe mental power systom. T tis poer ysiem
Concentation point. At i poin menta con
Siousnse 18 Wghly foussed, and thecby  the
unkiown realiy s revealed. When it revesled,
mental functon of felicaing what s becn
Tevcaled desp inside. and also sl fats which e
imased in sense-consciousnen

In 3 morepractical way. when hought is
physica Teve, i force it scaicred, and. con.
Siousnes diverificd. Now, ought besomes
mirror of everyday e Unless ve are able
i open bonk of our lves On s way 1o con.
centatedness, Though exbibis Wghly nelec
Gl comsructiveness Bul 35 concentration in
mano-Form thovgh-comseiousners wich is vy
o 10 concentrted inner menal conciousnes,
Snda a cortain. poia, (hought-concentation

Those mental qualiies, which help 10 rouse
e ‘concenteution fcio . thought are con
Sntagoniam hetween the concentrtion qualties
nd those qaltes which tend 10 desentralize
hought force. The - mental practice s Tk
Viomqualites. This s mental purfcation. Mental
purfcaion creaies 8 mental state in which il
Qualities which inertupt and wesken con

»
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chakra, by decp thinking. Here e the sioke.
colourtd wlana-force. By decp thinking. unster
Sexul eneray 1o wlana which will cary it o
he indu chakta, Here, trnsiorm sexual energy
o moon-coloured ife-orce which s located n
the ndu chakra. Patiendy practse s process.

Mental Rejuvenation

Assume accomplished. posture. Think. deeply

Mental Purficaton snd Rejuvension

that moon-coloursd_lfe-fore has_been con-
centrated fn the indu chakrs, From s con
Conteted e fore Hieta radiations e being
emited. Then the lie-encray aradualy becomes
‘condense to form a perfect body. a body which
is vial, igorous, youbiul, inemally purfied
and dieasclns: the snses being calm: and mind
Shining, but perfecly tranquil.

i bettr o practive his process in the
moming afler pranayamic_breathing  sec
Chapter” 13). 1 can sio b practied any tme
it you el ke doing 1, omiting. pranayamic
breating.

s
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CHAPTER 15

Posture, Breath-control and

Sense-withdrawal

The firs thing in the pracice of conceniation
s 1o armunge. an sppropriste foom which s
most suiable for the practice. The room should
be in 0 secluded part o the house, I Should
b ncither very bi o very smal, ot o high
ot o Tow. 1 should be very elesn: there mast
Be kept well-endlied and have e sccess
© natural figh. It mast be compleely Tee
o bad odours. This raom ahould not b wed
for concentration should be somfortble, but
ot 100 ol A Soit s hik blanket an be
Used 85 o it and if mcessary it San be fodd
10 20 the desed thicknes. It shod be covered
wilh 3 piece of washable clean white sloh.
Under the blanket, & Seat made of Kusha gruss
(Pos cymosuraides may be paced. i posibe
This seat 15 exclsively o the pracitoner
10.mc s should b sllowsd o ke i

Before staring the pracice. e room should
be thoraughly ventlaed by opening he doors
The smophers i the room must be ol
There must be no smll-good or ctherwise-
in'the room. The practitioners mouth Should
brcath odourlese. To. Aesp them n tht stte
overssting. should be  sicly avoided. and
odoiferousfods.viz.. onlons. galics, tc. shold
closing the cyes during he practice, sight
impressions see climinaed. The room shoukd

pracitioner should fel ncither warm nor cold
Sensation, The neualization of emporstre
s very important. There should be. no
ot Tl any s o on i By And ahove i,
hre should b o sound heard in the roon.
Thi i vy i, But sl an ttempe shouk
b made 1o set the comm fre from ounds 35
moch 3 posile

The Practice

Sit an your set. Assume accomplished posture
Giddhasana) Technigue: w4 with the e heel
against the perineums place he ight leg on
hc I I, the fght hecl presin the abdomen,
Care shouid be taken ot 1o press he gemhas
on’the T, o he lap, above the right fo.
Keep the trunk staight. Assuming s posture,
say the mana Ong o & fow mimtes. Then be

Now. relax the whole body conscausly. Any
physical ‘o, or any tendency 10 make an
lesnes - 3 defite mental pssiviy 1 s 4.
Cult, bt not impossile. I equies pticnc and
e “Hurrying’ shosld be sty sbandoned
active. Py thould e doveloped v
el pssie sy, Otherwis. it will dfe 15
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13 Sahasrara

The sabasrara is the last chakra in the chakea
syt It i he whiscendh chakis, aumerically
ower part, gy chake, e ot stusted within
he chain nad, 1 this s nds intccranilly.
and the sahusars including sues chake, s

Terminoors

1 Sbaseara (Thousand-petaled). mentioned
Mandlabrahmanopsnishad, 141: Govtaiya
tntra, 39.54; Todalaanirs, b 3. p. 4 h. 8
P16 b9, . 17: Gayatrianrs, 213 Mtrika:
Gandharwatansa, ch. 3. p. 24 Kamahenu
s e 17, . 23: Shaktakrama, ch. 1. p. |
o 10, p. 9 ch. 14 p. 125 h. 15, . 13: Maya:
ania, <. 6.p.5; Parsheharavarasolasa. ch. 2
P25k 8. p. 8. 10.p. 11 Wishwasarsani
G2 pp. 11, 23 Mondamalaanir, . 2. p. 51
Koulawaitntrs, e 3. p. 1: Shakiananda.
araigi, .1 4161 421434 Shyamarahaeys
G 3 Rudeayamala, Pt 2. 22.16: 60,32
dh 6, . 491; Shadsmnayatania, 315: .54,
73, 1o 141: 99, 105 24 349 Shiwasanghita
S5, Tet. 163, Mridsnitants. quoied inmrs.
sanggrata MS: Shiwapurins, 53635 3553
Dewihagavats, 7.35.47. Kaskalamalinitnte,
s,

(@ Sabasara Padma (Thowsand-perailed
Totw), mentioned n the Shakiakrans, <h. |
P 1 Tpursarasamachehaya, 5,41
Bhunashuddhitanas, ch. 3. 7. 5
Sammobanatanrs, Part 2, . 4. p. 4
araigin, 4.25; Mahaniewanatanic, 5.86; Shivwa
Sanghita, 5190,

b1 Sabasrars Mahapadm (e great

Exposton ofthe Chakras

Todalaania. h. 2.p. 2 ch. 6, p. 12:ch. 7
P eh 9. p. 17 Kankalamallnitanta, b 2
tanea, ch 2, p. 2; Shakiakrama. ch. 1 p. I;
Tararshasya, ch. 1. p. 2 Mayataniss. ch. 6
P15 Purshéharsnarollss, oh. 2. p. 3 eh. 8,
Shaktanandatarangini, 4.15: Purashcharya.
uawa, <h. 6. p. 490; Gheradasanghit, 6.9

(& Saistara Ambuia ((housand-petaied
Totws). mentoned in the Gandharwatanis,

@ Sahasrara Saroruha  (@housand-petal
otus). mencioned i the Shakianandaisangini,

2 Sahasraadala(housand-pealled).  men
ioned i the Kelbjkatantr. 5365 6313

3 Sahusradala (wih o1 without Padma, Pa
kn, Kamala) lows st one thowsand
petle. mentioned i the Yogachudamanyupi
Hhad, Mantra 6 Nilawatr, ch. Lo b1
P 11 Radhacsacrs, 11 675 19,25
4.1 Gundharwatantes, . 3. . 112: Kubika.
shoddhitanira, ch. 1, p. 1: ch. 3. p. 3 Wishwa-
Sartania, < 2. . 11: Koulswitlsnia, . 5
P 7 Shikanandatorarigin, 424, 29,31 916
Brahmasiddhantapaddiati  MS:  Amarasang.
sraha MS: Tatcwayogabindu MS: Padmapora
53873 Brabmawaiwarspuans, 421, 173

4 Sabaseara Kamala Pakaja. or Padma (ot
with 0 thousand peais, mentioned i the
porana. 1265

5 Sahasrachehada Pankija (1hovsind-petlied
lows). menoned in he. Sammohanitaoie
P2, ch 2.2

© Sausrabla (howsand-peralled lotws). men-
oned i the. Mundamalatanes. <h. 3. p.
7 Suhasrapara (with ot without Kamala)
(howsand-pealled lows), mentioned in the

205
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Introduction

above which is the ajna and below which is
the wishuddha, The palstine region roughly
been clealy saled that the wishuddny 1t
Stated T the neck reglon which corresponds
approsimatcly 1o the middic of the cenical

Profevior Scal saye that the semsory-motor
ract comprises he ajna and manas chakras
Thi scstement is not clear, Moreover, he says
Rase arthe bran. According 1o Aim the manas
chikea receies the semory nervs of the
The Sensorium generally s any nere centrum:
oraadly spesking, i I8 the senory apparatus
ofthe body 5 & whole. I s the st ofsensacion
More clewy. i can be sid that the mans
chakrs s the seat of perception. But in what
part of the brain s it actally stustd? Seal
Res. ofcourse. roughy indicaed that 1 is a1 the
b o the brain,

pulses rom the periphery 10 the brain, namely.
Simulaion of the feceptors. \ramsmutation of
sensory impulses (o the neurons in the brain,
ind ncaronal rsmision and projction on
e sensory aress of the cerebial cortex. The
ot peyehica, i charscer. Recently, i s been
postulied that the cerebral cores 3 way
Saion Trom Which sensory impulses s inally
Tyem considting of the mescncephaion. 45
Chcephalon and par of telcncephalon. i bas
no clear-eu natomical boundary. but, fun
ht boih the cerchral coriex and e higher
brsin siem Serve 15 the.neuronal background
or seme conslousnens, However, i i here
g or accompanying the nervous evens. We
can place the manas chakes somewhere i the
Biher brain e,

I the mamss chakes s Menified with 8

w

e, then the chakra i camnot b rrid
s the seat of consciousnes. Ther is o posi-
ity of Tndin comsciousness i e brai s
Sance. We canaor dtest he mentative enrgy
actor in the shemical and_clecical eneey
eyt of the brain, W cannot say that the
neural activity el produces consciowness,
st cause the s of conscousness do ot
ndicate that consciousness permestes theough
he sabcomscious mechanivm which el im
pulscs o the mind, and g5 el consiousness
&' Cvoked. Conscioasness, vhich 5 nonspatial
in Characie. cannot be lossied in the three:
dimensional brain

10 has s been postolated that an imense
Iow Tevel ity of slcp. siit i nteraction
between brsin and mind, wnd undor (s
e no the cave, hecause they alo <ome o
e bain during sicep when ho consciousess
The. spcific dymamic b actvity <an be
Sxplsined  Mhe ewrl sounicrpart of suh
Conscionsaciviy. rowsed subeomscionsly 1o
mechanism i, o (0 spek. brdged by the s
Conscions mechaniem 10 consciousacss. The
Bra-mind isracion indicates hat  mind
i an enty Iyng exuacncephalizally, but when
= relton betwcen it and te brain i cxabished,
e brain exhibits Specifc dynamic. sctiviy
and s evoked subconseiously, Comsequently
plexus or 3 brsin centre o sbsance. I i 53
possbl fo demonszate hat the chakras ae the
Gifeen Teves of sonsconsness snd the. sublle
hat the brain is anly a gross ouline. of the
nner power operaion

i« the centre of command overmovements
Hence. it it 3 motor cencre. The motor cemeer
atc in the corehral sores, Bat, accordng 1o
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Western anatomy is required o corrlatc hen.
Usually, even 4 good Sumsi scholar docs ot
ks, and s b 5 ot 1 3 porition o make
Comparison. brwesn the v ystoms. O the
oler hand, o Tantrka yosi i generally_nou
ind i hercors anshle to. correlae. them.
{The form yog: ha been preferrd 10 ‘yogin
and is wsed hronghout i s baok) The 3ogi
pracice; and 1 4o tis 1o snatomical know
Tedge of the chakras i really necevary. But &
peron who bt 4 Knowledze of snatomy and
Physilogy 13 well 18 5 correc understanding
Chakcas i His yoga practic, finds tha there
Cannot be any fea idetifiaton of the chakess
Wb e nerve plexes. But thi lack of
practice. The yopis have Reen contiuing their
ractices in i sy from e immemarial, the
The sogi, in absopive. <oncentration. when
8¢ ower wold and slong wih i thie o b
aver world n cach <hak. To them the chakrax
are foner power_phenomena hey are vivid
and eI wil not serve any. purpose of
plosascs.

o understand this yoga berer, bt 10 find out
hcther th Tanriks terms can be wid (o name
Some physcal organs or seuctres having o
on anatomy. Firsly. the main reason for this
hortcoming is nt duc 0 4 Jack of Knowledse,
besause even o what we have, we find that ey
Iedge, bt becae s of he worke on the
Subgit have been. ot Secondly, if we think
at the Tanrika terms are merely anstomical
and specfiality. But, firs, we Have 10 sc¢
hether o no tis identity 1 possibe

bbb, i and. amabata chakrar

Iteaduction

Wilh the coceygeal. sara, lumbar and cardiae
plexuses especivly. Thisidemtficaton s bsed
ocation o thete chakras. The chakeas e in
the sushumns, and the sushumes, 1 nside. the
Venhial column. These nerve plesuses sre
Sinated utsde he vericbrl caluma, So there
Camnor e any idenificaion, Profesor Seal
Sy tha the Bharsisthans (vishuddha chakrs)
15 th junction ofhe spins cord with the medulla
i comimuous with the medulls ablongats.
The upper border of he spinal cord is ot the
leve of the Toramen magnum. I i the upper
indicate that the ot where the upper eni
of the spinal cord and the ower end of the
meduls oblongata meet is the Bharatsibans.
Tt . the wishuddha chakrs. Actally. this
escripion docs o name the <hakrs, bt merely
ives s location, He has ko satd tht Thix
ko comprines the latynzeal snd pharynzeal
LSt b poiaied out (hat hese 1o are he erve
plexues; the layngeal plevus is sitused o the
of the pharyms, and the phargeal pesor,
Caled plesus phacympess ascendent, s on the
Ssconding pharyageal aiery i the wall of the
ol have 10 extend 1o the owside of the
Vengbral column. 11 the shakes were siipped
of the plesuses snd_pushed upard into the
Centre there. The medull_blongats has 1
umber ofcetres which include he respiraory
ind the visomotor cenres, Hovever, in, that
made.

“There i il another difialy. The wishudda
ey chake, He has ot detitid the lalans
Wit any specific snatomical sucturs, but
only siys hat i is ‘supposed 10 be the st
Sentiments wnd.affectons. Accordng 1o him
e alona 1 opposie the . This medns
Chat the ltans s Sitated in he paltin region,
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pietre of the consituent povers operating

Chakras as Myth

chakras ar not ral bt imaginary. I i ssenil
Iy based on the cvidence hat the chakas are
scen seither when disecting the body nor on
tht the chakra are heyond . range of voth
mormal sght ndcxiended sigh - In other
Words, they are beyond our physical senss
boih normal ‘and. insiramentalized. Bt s
s ot prove hei nonexisence

Seasory prception i3 sensesecion by which
only 3 scgment of he Whole s mentlized
Physical sense has our Tundamenal Timitations,
s imited sensory poswer can be sahanced (0 3
conain xtent by the b fsensive nsiaments
Fist of al. what we s with our syes i the body
arc hones, meles, bood veaeh neTves, organs,
e Which form he ross aspec of the. body
When & Bone I covered by muscls, or an
organ s encosed in s cavity, we do not se¢
of the body can be paraly seen by the sense
Of Sight I 4 sery superticial_ohuervation
sructue of the body. it is absoluely necesary
1o magaity th smal objects. For his purpose 3
o wady the wlrsructure of the ol troveh
ihe eleceon microscope. This has dscosed the
molcculr consiueats of the ving organism,

organinms reveal s whole organization? 1+
1 what we se by means ofthe microscope?
The molecular swaciure 5 bused on stoms.
Clementary puticier. So we find tht thee re
v levls ghove the malecular leve: atomie

"

and. substamic. We bave also been sble 1o s
5o minute that they e not abservable cven
Witk the most powertl imtroment, They stc
afeed. Hawevor. the chakiss are not” s0en
infered? Before n answer i given, we want
o discuss another viewpoiat about the chakres

Anatomical Interpretation of
Chakras and Nadis

chakrss e nerve plesusce, and the s ars
Derves o blood veseh, Dr Bumandas Basat
in’the Tansas than in the medicsl works of
the ancient indus. The Taniiks nomen:
and 4 stempt has becn e o xpiain them
secordingly.

‘According 1o Profesor Brajendranath Seal”
e adhara. (muladhara) chakTa i the sacro
coceygeal plesus: the svadhsnachakra
i the sueral plesas: the manipursks i
Chakra s the cardiae plexus: the Bharatisthana
Cwishuddha chakra) i the Juncion of the spival
Cond with-the medlla oblongats: the lalama
10 e concerned with the production of cgo-

auisie sentments sod. sccions the s
he affernt nerves 10 he periphery s from this
Chakrs: the manas. chakra 15t sensorum,
ind receives the alleen neres o the. specsh
Remen; the soma (indu) chabes is 3 siveen
ed ganglion in the cerebrum above. the
Sensorum: it it he Seat of he it sni
menis and volitional control: and the sabavs
a0 convalutons

“The amatomical interprettion of the chukras
is bascaly wiong. Ffst of all. . accurie
Knowledge. of both the chakrs syiem and
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Introduction

It is the discovery made by yogs tha mind i
the repository of prodigious power - mental
dynamism - which manitsts slf when mental
onsciowness s tramsmuted into o Soncentric
fom. T 1 the proces of cenuslization of
consciousness when 1 s reduced 1o 3 'poin.
“This means tht conssousness nters the binds
s, Bindu 13 3 sate o whieh power 1y
A aximam  concenrsion. When mental
Conscousnes s i the bindu st dveried
mental powers are collcted and highly con
centated a5 mental dynamism. The. greter
the concentaton of power, the Ies are the
dimension, bu th more increasd the potrey
Bindu - the power point - is @ nawral and
indispensable condiion asociated with power
in i aperaton. Bindy occurs both i the mental
and material eld. The stom is the bindu of
mater: the nuciews th bind of s protoplamic
Gell; and samadhi consciousness the. bindu
ofthe mind.

The reduction ofthe diversiication of mental
consiousness is the process of concentrtion

Cading o the ‘bind Nage. The inner maure
of the mind is 1o tend towards. binds, though
. i rather unobscrvable when mind exhiits
s muliform functions. AL hs state. he higher
mental-cnerey Syt remain almost dormant;
Bt it i flly actvated in concentration. Fxen
i divenied menta i, loward-the bindu.
motion operscs fragmentaily. An cxampl
the Huncton of stenton in relation o phy
semoryperception and nellection. Phisical
sensory percepion and asocated nellecion
are due 1o the Timiing inlaence on the mind

Pragmatically. it important and indispensable
o determining the mdnidual’ postion in
the world around hin and 10 see the world
in o prctical manner. But it 15 no the whole
picture of the mind, i is only o frazment. It i
¥ gt mistake to think that the whole mind i+
what is epresenid by percepion. inelccion
and il 51 the. physical sensory el One
may even 20 5o far 35 1o assume that the mind
Sidentical with the brsin, The brin s important
when, and 35 long o mind <xhibis physical
Consciousness. B when mind n s upramental
aspect funcions as superconsclousncss (e brain
i ot important 1o s dh drsin the, praciclly
e 3 pavise non-menal apparaius.

Principles of Chakra

The ancient yopic interpretation of mind and
concentration’ it fundamentally baed on the
chakra organization and s funtion. Kundalini
3 indispensably connected w1t Kundaln
s vitlly comnected with the chakea sysem and
the whole by syt as thei static b kgrovnd
Kindalini also. plays  most important rol i
e spirtulizaion o mind and the development
of shuorpiive concentration. The chakras nd:
ot the leels of sirtal consciousness and of
absorpive concentration. The chukea sysem
is actually & sytem. of sbile power operaions
around somecentalized fove. The  chakea
'3 natural dynamic graph. exposing the exact

©
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Intodction

sructures, It camnot b demonseatd. tht the
powers residing in the chakras aee alo in he
nerve plesuses. By concentraton. and prans
Can e roused; but thee pocescs ave o
Such sfccs on he servous. plesuses. So the
Coreespondences can neither be. acersined
e techmical descrption ofhe ks
(poners) residing in he chakee with th sifernt
impulses exereising an fhiditory influcnce sen
crled through the subsidiary nerve cenees
powers: they et dinctly on any physical
organ, and snlike the nervous impules they
never aet unconsciously. They comrol the
10 develop their canceniration 1o the dhyana
evel o be able o do dhyana oo the deties
ated in the chakias. The shakiss ars slso
princiles. An Siration n the fonction of he
body can be made by pranayama and.con
Centrtion. The nervous impulies are physico
Chemical phenomens wheress the skt are
Suble and comscious.

Swami Wiekanands® bas vagacly ssied
hat the ifernt pleswics having her centrs
in the spinal candl can stand for the louses.
The chakras cannot be xplained physilogicaly
plexuses are gross structures. Swami Sachehi-
Ganands Sorawat? presens this 3 morc
Sensibe way. He sy tha the nervous plesiscs
ndicatos afthe nner egions where fhe chakrar
are. According (o him. th ganalion impar o the
Coceygeal plesas is the indicaor of the mals-
plexus, cardiac plexus, caraiid plexus(plexus
Caroicus ntraus), and Savermaus plesus are
e indicators of swadbishans. manipurs an
Bt s i st mislading. The betier method
o determine the ocarions of he chakans has
been prescated i Secion 12 o his bonk.

ar i the subtl ods. ot in the physical b

e gros by, here i 1 Sertan cortespondence
Between the chakrss and sertain sentes n he
physical body. S the real matue of the chakias
e Gananath Sen” has used the terms ida
Chaint of ganglin, and the g forthe
Spiml cord: He b named the spinal cord
b, 304 the - medulla " blongata
he i pingals i with the two panplited
ympatheric ks, one on cach s af the
Vergbral column, and_the. sushamos oo
itk the spinl cord; Professr Brajendranath
et and g gangised_smpatnetic trunks
but the s s Wit the cenra caoal
and brabmarandhra (brahma nad) i denical
ith the cenrs] canal.
arc the semary and motor ibes it spnal
Cond through ik the afferent and efcrent
mpacs in the pinal cord have b dentiid
il the iy and pingala sy respectnly
About the sushumna, b says tht i is 4 hollow
Cord, and the.camal s continuas within the
fin fibre which stns st the cnd of th pinsl
cord and goes dowaward 1o the lower s
Suated near the saerl plevs. This fiee 3
Clarly the il trminae. From tis descipion
0 appears that he has ideniid the susum
with th catral canal within which thee i 50
i, According to b, the ming 5 sbic 1o
send messages withoutany wire (hat s without
passing through the nerves), nd 1hs i done
g

Now. let us first consider whether we are
gl cord. Firt, he sushua 1o has becn
descibed 45 extremely suble and. spialled:
bt he spnal cord i3 gros nervous st
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crginses somewber in the igher brin siem
Case the on i siwated helow the manss
in the higher brain siem. The exernal location-
poin s the space between the sycbrows, which
hird ventice ofthe brsn.

Seal maintsins hat the soms (i) chakrs
o sieonobed ganglion” compriing the
Semtiments and oliionl contro. These qual-
it mental and cannt b 3 funcion af ny
i cemre. 1 may be that the physical counier
Centr or area located in the_telencephalon.
e idenifies the sabasrars chakra with. th
cranaly. 1t is more sortet to s tht the
Convaluled surfce of th corebal hemispheres
Chakrs, which s 100 ptar,
pradips’ 5 schalastic work on ancient Hinda

fion and.hought, and . great sanskris,
b ideniied the maludhars, - modishhar
o impar or coceygea plexus, hypogantic or
pevic plexus, solr o epigasric plras. and
Cordiac plexis respectively. It s atonishing
coceygen plexus i soected with the ganglion
mpar, sitated t the o of the o s
patheic teunks ‘st their caodal ends. The
Plevuscs are stuated outside the. vertehral
Column, whersas the Sharas e in the
mna. which s nsid the veriebrsl solumn
nervous plesvcs

The demification s heen caricd ot sl
fanher, Punands Brabmachari’ b idenified
he sahusradals ot (abasrara chakea) with
chakra) with he diencephalon; chandramandalu
(moon-circlel amakala and newana-kala with
e upper part of th corps callosun: samana
i) ad samans (snmn) i he middie

part of the corpus callosums iroihini (o
Ghiks) and wyapk with th lower part of the
corpus callosun: and mahanads wih the forix
pineal gland (body) and tht of the ajna i he
piuiary body

I s alteady been menioned tha_the
sahascars is an extracraial chaka, o it cannor
Sabasars, and, consequentl. is stted extes-
Cranally, it cannot be emufsd with the dien
iwanakala re inside the samarie, henc, they
Cannol b denifcd with he apper part of he
corpus callosum. Samant and wnmani are two
form o sublle power roused in deep concentr
on, when by i bou 10 b tramformed o
samadi. Therefore they cannol be. iencfied
itk the_materal brain sirscture. Nirodhika
and wyapike re sl power-forms operating
itk the brain stuetoes. Mahanada 1 the
power-tation where pranic motion iost s
i deep concentration. It 1 situted hetween
below. s cortcsponding physical poit s i the
corpus callowum. Consequenly. I camnot be
he pineal and pititay bodics respectvel

Dr Vasant G. Rele® has idenificd the muls.
dhars chakes with the pevic (nirir hypor
Fuinc) plesas. Simialy. the swadbishnans
Ras been idenified with the hypogasiric
Caperio) plexuss the manipura chak with the
plexus of the. coclisc-axs(celseplexusy
e wishuddha chakra with e pharyngenl
plexus: the taluka (a0 chakea’ Wi the
Cuvermous plexust and Mhe sjns shakes with
ploxus. We ave already noted hat thi st
Fcation i buseless. First, th chakrat ae stated
wikin’ the. vergbral solumn, wheress e
comsequently, there cannol be any identificaion
between o, Second, the chakrss arc subie
Toea-cenic. But the nervous plees o russ

n
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enclosd witin the blond vessels, blood has
been regarded a5 4 disinet dhats, Plavma
actully a part of the exaceluar fuid. A
Continaous Tamsterence of the mulrints ceurs
from the blood plasma 1o the intersiial Tid
in the capillres and then fom the iersital
i 10 the itraceloar flid. Thi proces ko
emoves excreory subsances fom the el 1o
the exiscellular Muid. So. we s that body.
water (ras) plays 4 mos important role in
pranana (meabolism). But this ranspore sysem
¥ maniained by the blood movement thiough-
ot the.hody. The blood movemen i prn
Cipally maintsined by the heart, and is asisied
by . vascula smooth-muscle and. skelcal
muscular movements. Ojas 1 here in Higher
concentaton. 11 v the red cels which carey
oxyzen o the cell.

The next higher dhatu is muscle. Muscle
consits ofcadiac, smoath and skeletal Cardiae
muscle has an nherént powr to xbi Suto.
matic_shylhmic contacton which s uilized
a5'a pump 1o maintain blood crculation. The
Jeve f iulstion ean b ineessed by muscular
exerise It i the kel muscles which can
be willed o0 make movements.  Muscular
movements have furraching el on
the body. The enire organie sysiem, in-
cludin.the nervous sysem, can be iflvenced
Tavoursbly and st fonctions can be mproved by
muscular exercie. Musculi sxcrcise conprises
posture. exrcise, contraction-contol exerise,
Erowth st eercise and.specd-endurance
Erercis, Smoolh muscle i wiely distbuied
n diffren organs. 1t s found i the limentary
canal, Kidey. ureter, bladder, wrethe, eaches,
bronchus, and Temale and male sexual organ
The  movements o smooth _muscle  are
involuntry. but the skeltal muscular move
ments exeie 4 great inlence on . The ojs
concentraion in' the musles s high, and.
Comsequenly. muscle exhbits dynamic funcion
by Which vy part of the body s nflenced.

“The nextis ot Tn the body. fa is found in
hree. main fom: neutal 13 (irilycerdes).
Phospholipids snd choleteol._ Phospholipds
i choleserol sre inegeal parts of he ol
However, lage quaniies o Tt sre stored 14
neutral o i the dipose s - the fat depor.

Physical Purifcuion and Vitalization

The ftabsorbing adipose tsse, which is the
main part of meda dhatw, i sble 1o lske up
xcses Tt stoe i, and then relase it when the
body necds 1t Anther unusual funcion of
i 1o form 3 thin sheath of subcutancous f
ver the skeleal musclos, which zivs hem &
Smothappearance. Such futcouted_ musces.
i righly developed, are 4ble 10 extibt greal
Sengih and very srong contactve. pover.
by which they arc made lo appesr 1 Hard av
cock. These muscles can ko be made 10 reax
Voluniarily 10 such an exient hat hey seem a3
ol ¢ b,

“Then comes bone. 11 givessupportand by
1o the body and i ivolved in motion. The next
i marmow. A bone marrow. 1 (he souree of
thered Bod corpuscle. Marrow 3 bran i the
Tundamental contrl cenre of the body, nd it s
he oy organ which reactsin esponse o mental
activites. Oje s very atve hre.

Sexual Dynamism

Shukes s the seventh_dhatu. in which the
concentation of o (Hefoee) s the geatest
Shukea i, fundamentlly, sevual enerey.
funcioning in relation 1o, 4nd s an cusenial
part < Sexal seceions produced by the
Sl glands of the female and male. Sexusl
Secetons are both extermal and internal. This
eneray system i sexl dynamisim, which creates
e sexial trge imoling. emvions, thoughis
and body. The urge i the coninuous sevisl
impule towards consummation by overcoming
il hatructions. So. the desie for enjoyment
and the enjoyment sl are ot il but
real. The desre s ot a graf, bt  part of blood-
o muscle-mind. No. amount 9f moralizing

or phiksophizing s helpfl in nuliying the
Gesire,

I has been sugaested that i  large amount
of cnergy is spent by doing heavy or long-
Continued_muscular exeris, the srengih of
e urge may be decreaed anil it almost
dormant. There may be a temporary lack of
Gesine die 10 3n sccumultion of 4 very lrge

0
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e two it being represenicd by o per”
pendicular dot. I the e, the firt point
Tt just beyond ama-kals and the second point
just below Supreme Binds. S0, the two piis
form 3 power ridge through which Kundalini
puses fom the sahasara 0 Supreme Bindu.
Wisarga is over - Tanrabbidhana). an spect

Above wisuga (hat i shove the second point
i, <. 3. . 5. Shankiins s Supreme Kon
i 1 th spial form. From the view-poin of
biscars, Shahkhin 3 abave the cireulaf moon
Tegion. where s the Mt poin of wisEs,
vond amakala. The second binds of wisres s
inder Supreme Biads, s Shabkhiod i sbove .

bove. wisurga s dhruwa-mandals(-Sam.
mohanatania, Part 2, ch 2. . 2). Db
coss upward Tiom ama-Kala and. prses through
Wishniowaktra  and. Gura-wakies. 1o resch
Tin gocs beyond wisirza and reaches dhruwa
o 10 be.wied with Sakls Shiva, ani
inally 10 b absorbed ino Parama Shivs.

Explanacion

Aditya (God Shiva) it Sursa_ (llamination):
e i the pasesor of light-power (rashi), 50 he
5 called Harlao: he lishtpover is in the natore
Source o vita power (pram. s he s Parana:
he is without s sccond and splendorous cka.
ivoriny: he s with 1000 light-povers (ahsss.
eings and give heat he it n al forme (s
) (- Prashoopanishad, 1.

“The seret ofthe saarsr has been techically
expounded by Ridh Pippalada i the sbove
manie. Adiys - the i God as Shiva. with
i srovsed Shaki (Power) technicsly known
a5 Shiva-Shakil prnciple, s from Adui -the
intnie Supreme Mother. He is the Sun a5 he
i in the nature o illuminaton. W s sndowed

m

mination and consiousnes. He i the one it
ot 8 second. and splendorous. This idicaes
T s wih Supreme Kundalni who i 3l
Fudiant Kondali-power o he e Sun’ Kundains
Wthe Supreme Bindu el is Shabdabrabman
Whers L parsshabis - the pineigle of soun.
Of the Supreme Mother in her power aupect
Becomen. concentated 1o th highes pan 0
e able 10 make prashabis e o radisn.
sound (pubyant) which i Pranaw (Ong)
There it 3 congregation of 1000 hgnpowers
o pransaa, amd thre 1 summation of 30
Sound wnits which consttute marika. Al the
Bextstage, the radian sound bogin 10 e s
Tormed into suprasound (madhyama), 11d
is process 00D petals are creaed by the
100 ightpowers which constire he sabirs
and the S0 matriks sonds sre relesied oy
are combincd With the lghtpovers n wenty.
okt sirength. Each matrka sound b tweny
aspects, via. Kundali-power, hice binds, the
v pranas. which make tweny. Becave of s
k. the prals are arrunged 11 wemy hyen,

is represented in white colour and Shki in
1 colnt. The. calour of the lghtpower i
Kamala colour which i pale-ed. So e ligh
power i afKamala colowr and s peclin expan
Son s called Kamala (ous) b 1000 et
Anotber. nume. of kinala s sk (3
fhousand petts) (- Shabdskaipadraman).
of Kamala means Surya (sun. endoved wih
lminating power: mals of Lanals ndicies
e expression o fhis power 31 i - i
s, So kamala i e thousand-fold manfes
Tion of the lluminating power 35 Tt powers
in he Torm of petals Ak, ' is llmsaaton
Clamrabhidvans), and mals' dered o
i which means 1o sound (- Ape). Thi
indicaies hat the luminaing power in ops.
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CHAPTER 13

Physical Purification and

Vitalization

ant o i the development of mentl calmness
and concentration. Only 5 purfied and ial
Fancions Tevl without radisting. disurbing
iafuences on the mind

“The brain which s the cenrsl argan of the
body s connected with the mind. A high order
of Honctonsl acuiiies of the brain depends
Very mach spon the stse of the blood sad 15
aimentry. cliiinaive. cndocine and muscular
Tcrions. Physical biare. based o hthoop
oy a3 whol.

Normalizstion of the climinsive funceions
ofthe body 1 an cwenil ucor of bood purt
Cuion and this reaes 5 very fovoursble
Tuncionng. Some surpus materals end 10
accumlate in the body during the sourse of
This st s mainly 4 10 3 ok of vigorous
bloodcireulaon. _ consumption of fonds i
excens of the body's needs. and the bacteral

Fustng s & natursl means of consumption
and climintion of the sceumulted maerials
o ofthe bady. By faving, all (he o of the
body are tsicd and. become funcionsly mors
alicen, Moreover, the cels of he body. are
T propert s very mportan.

General muscular exerise serves this purpos,
Rutamatic deep bresthing exercise should b5
nd maderate spesis, and  swimming e
cxcellent awtomate deep breathing exeriscs
T arowth St xercive, vgorows cirelation
onal sxcrcv, circulation 1t ncrercd i the
Seletal musces s well 1 1 the vialorgans.

Pranayamic_ bresting s speia vlue, so
it should be an important part of excrise. In
pranayamic breadhing, cirolaton s acelerted
and he big muscles f the hody remain nacive.
Under his condiion, the incresed sieulation
seem 10 produce beiter elects on the nervons
iy or mateial from.the blond i s 1t
s our_experience that circulation should be
pranayamic breaiking in order 1o develop and
mainiain 8 high degree of sifceney  of
e aervous system snd il st

Kumbhika (oreah-suspension) is n esenial
part of pransyamic. bresting. I produces 3
Cpeciic et on brain  funciioning. By
Kumbhaks, a messred. compresion on e
he venrcie ofthe brn and the wprachnoid
Space by causing an incressed venous pressure
o the braia. This compression aouses he vial
Kumbhaka, outwardiy  direeed | mental
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stomach is empiy. 10 s done during fasing
Sucion i sl don inthe evening, Ahe exereie
and hefore dinner: this suction i uslly done
once. Thorough cleansing can be done once 4
Week, or once 3 formght or every. month.
Exering sution can be done once or twice &
wedk.

e should b taken not 10 depend too much
o colon washing, Coloic healdh and efiency
Should b developed by execie and. diet
Washing 15 & Supplementary means, but it
o sy

There is 4 specil colone exrcse which is
hephl in tcining the colon o evacuate com.
pltely. This excrcie should be done. in the
morning when the stomach is emply and. it
oo, ater & normal evsctstion of the bovwel.
Taxative foods shoukd e added 1 the et in
warying proportions according 1o need. The
technigue s s follows.

Fist suck water (rough th rectum 10 reach
only e lower Ml of the descending. colon
Retain he water and then perform th folowing
abdominal exerce in this order: (1) Nouh.
from rght 10 k. 13 0 30 mes: (21 Noul
ollng. 1310 30 times: 3 Downward sbdominal
Wave-morions, 151030 imes. Re,

There may be an evacustion alr this cx
ercise: ifaot, do no worry. Prctse this xercise
Gither every day or on atermate days, unil
coloic efficiency is slfcienty deloped.

There is oo a suggeston-method which is
epful in making the colon cvacuate normaly
Sufgest 1o your colon,  wih concentred
haught and Wit the bele hat it il abey i,
hat 3 should functon nomnally and eflectnely
every day. Dot for & few minutes. I can b
done any time. Mental calmness s very helpul
o the evacuative fncton of he colon,

Pharyngonasal water bath

Tuke a sl of waier, Drsw the water
heough the nowils and et it theough the
mouth. The water shold be ukewarm or cold
oot to0 cold). Take sbout 450 ml (15 025
ofwatr, This thould b done every day in the

Physical Puification and Vitalizaion
Diet

Prans as it dynamis infses i ojs (ininsc
fore) o s sutabe o of matter by which i 5
wansformed into 3 iving body. Ojas operaes
in'the ving body. s the basc b forc, and
ot three undamental princiles of operation
have come into being by Which the hody s
maintained a iving e, ermed protopliam.
Brabmanic physiolosy does 1ot aceept that
prooplasm sl is the e subsiance but ex-
Plains that feorce 1 not & pat of matter
i ccepted a3 suble ore capable of being.
infved i mater and making it btk

The cells of the body are not life-substance
units o Hife-mins. 1 i wre s, then there
Would Rave been S in the atoms of which the
Gl e constted: but there is o trace of
e in them. Areya says that the body and it
iferentsricures are composed of nmumerable
Cxemely minute nd impercepible con
Situents. tha s, atoms. The atoms e the

of mater and they maintan the enire
aructue. Atoms maintsn the maieril
apect of prooplasm, in Which the T oree
funcrion. This physiological dulism was the
accepted thory in ancent Indian physilogy

“The three princples, by which the body as o
living organicm s maintined. are technically
lerned wayu, agn or pita, and soma or kaph
Waya i the principl of bocnergy. I operates
in the body in relton o, and in cooperaion
with, agni and soma. Agai i the. catbolie
pincipl by which subsinces of the body. are
broken down 10 releas encrgy 10 b uilied in
the bodily funcions. On the other hand, soma
i<"tne snabolic princple by which the broken
down pans of the body are reconsircied and
ko nw consiacton i hicid. The anabolic
proceses require eneray 1o function and this
Energy s released by ihe catabolic proceses,
The cataboli functions ao requie enersy and
hat i connccted with wayo.

Agni is in the nature of fire to which the
oblion of subsances i the body s mturaly
and constnily being offred owing. o the
influcnce. of G Biocnergy which. remains
Tatent in he s o subances i the body be

»
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Concentration Practicer

comes avilable o the body s enrey for motion
S heat by theacion of sz, that . <atsbolism.
and Sl otherorganic oncions ar caried o by
Sctivated biosnergy. The heat which it thox
produced canaor b changed ino any. other
Wi associated with all function sciiies and
it maintsin the normal body temperatur,
The'excess of hest i liminaied fiom th body
by evaporion, conecton snd conduction
“The sction afagai, s 1 crain i, causes
reaciion in bioeneray Which then tends 10
comserve the substance of th by snd enere
foncion. Soma. iz he eney reeased by
cuabolism in it cooling process of synbesiing
Substances which become parts o he body. 1t b
in the body - the Breaking down of substances
and the elease of energy on the one Hand. snd.
onthe other hand, comservation of subsiances
Consequienl, they are pranic funcions n he
Rody a1 are technicall termed pranana. i

“There are & mumber of root substanees o
where he action ofojs s he italisng principle
5 more forcful These substances have becn
termed dhatus. A dhata s th which bolds,
maintins or contains the concentrated o
s i i ll pats ofhe by, bt i i in grssir
concenration in dhatus. There are seven kinds
fdhatus, vi.. o (o waer). 3kt (o,
mangea(micle), meda (T, s (bone).
s (narrow) and shakry. (gonadal sub-
stances). The degeee of concentration of ojss
watr, and ighest n gonadil sobstances.

Dhtus ae not xaetly th toaes of th by
intercelllar substinces, having o particular
Tunction, 11 i the basic anatomical snd phy
icogie component of he body. The basic
epithetium,  comnctivetvue, skeletsl e,
muscular s and nervous tiswe. Adiposs

an

The uids of the body have ot been incuded
here. The fluids are blaod, lymph and tisue
s, Canilage has been neluded in the skl
ke, cardae and smooth,

On theother hand, ra.(coloures fluid)
and blond sre enumerated 3 two. sepurae
and gomadal sabstacer have heen couted 14
o Kinds of dhatus. T appears that marow
i) s b e here in 3 broder e
o nclude. not only bone marrow but sk
marrow ke spnal cord and brain, that i,
nerv tissue So. practically sl dhatus, sacept
onadal substanccs(shukra), are tisies. 400
ey fanction ke 3 s
n all prts of the body. The water coment is
Higherthan slds About 6 per cent ofh body
s water, The entire by wter may be divided
oo two parts” imeacelulr nd xuacellar
The intacellutae id i mare T bt of e
otal body water. The rest is he extacellar
4 which comprses imersil i, ymp,
Without 3t e proseses samnot fonction. Fist
of i, substances which ars cataboized 10 o
esme enersy. and substances which are a0
abolized for the comrvaton of body. fsues
and snerey come from ouid. the. bady 1%
Toods The natural onds need o be ursformed
Bload, This i dane. i the simentary consl
Digeston fequies 4 cerain amount. of water
n'the stomach and. small intctne. The main
duwing digevion are water which has been
runk, water-content of foods, and fids scrted
by dhe saivay and gstic glands. small s

Now. purifed and_fuidiom, basic o
substances are. shsorbed through the mesiml
e lood ccls re suspended. Since the pasna
nd the cels in the form. of 8 54 lid, e
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enlurgement 1314 mm, of the. lumhoracrsl
Calargement 1113 mm, and of the thorscic
porion about 10 mm.Consequently thrs
Caanot be any idemificaton between. the two.
e caled . Iying just below
e muladhara chakra, Which corrspands.ap-
prosimaely 1o the point below the. nicrior
e il terminle, ccnral cana, Tourh ven-
e, cerbral aqueduct, hind venuicle, tlen
Septu pelucidum, corpus calosum and ongi-
adinal e, 1o esch the cenral point of
the sorcbral cones. On the other hand, the
Spial ord cxiends from the Jower border of
he Tirst Tambar verthra, or the spper horder
Of the sccond. lumbar vertebra o the upper
Bonder of the atlak, and ends in th lowet part
of the medulla oblongata a1 the levl of the
forumen magnum. From hs it i clar hat he
Sushumna cannot be dentifid ih the spinst
Cond

There s another imporantpoint_which
nests our suention. Inide the sushum e
. within the wajea s he chitini nd within
e shiin i the brama . The s i3
e Spinal cond. ow re these hree s 1 be
i st fo the whie mater prey matier
and conral canal respecively: or, showk these
hree s e Wemied with he. meninges,
ko consit o thrc layer, dura mater, aachooid
mator and pia mater. Hore we seally da not know
o prey mattr. Bt it cannot b detiid with
ithr he meninges o the cental canl, neiter
ofwhich ae compased ofnervous s

word i to sipnity nerve. He also says that
prabably he Greek word neuron (a. nerve)
1 Gt rom the Sanakrt word nad Proessor
opinion. Dr Rele™ sia has the same opinion
He sayss "Wavu-nadi, i nerves of impuls.
He as cleary Wentified waya with nervous

teaduction

The Greck word newron messs sinew, cor,
Rer el wit e sl snd it procncs,
01 s conidred 1o b he et i of -
nere v 4 b longned iaetrs consing
S bundls o eree s o wiome of nerve
el which comey impules and o comnecive
s Sheath. called epincurivn, which enciocs
ihere bones The v neee may s mean
enere. o, vy

Nov, It s comider the meaning ofthe vord
o N b Gerivedfrom e (o
i 10 mean motionor teguaed motion
T other word. i cergy in mation. o
acivated cnergy. When the sncrey in motion
nerve. Otherwise, ndh i wiele” fovcemition.
The wond wayw has becn derved fom WA 10
Sord i Samrit < mayu’ wiich hax been
i for_nerves. According o Dr Gananath
sencaly ani gamens pariculay. Dot 1
Sppears hat the word ava’ ha been usd in
i sractare. Ca ey ot s neree?

Jusified in using the word ad®_exclusiveh
for the nerve. I yogs the term nai as been
ued in . technical ssmse, The nadr-chakrs
i he nervous sywem, energy i propagited
hrough the medium o he erves. and the enerey
it appesrs 1o b eletrical n natue. function
energy i resricted n i fonctiom. There it
Snother wipect of the shergy which i free
from i material bondage. This means that
and. consequently. it s conducted in o wireles
manner to produce decp effes. This sacrey
Works n . Supramateial field_having -
o rinfoce the nervous snersy. This ekl 1+
Suble, and the energy is subie. The word

»
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the mtvika-lettrs_which src_on the petsls
There ae twa reaings of the ext. n on, the
et reads a5 lakaradyairwarnai (ht i, the
1o promaunced h or da. Tn i commecton
Kallcharan says that here s not meant tha
he leirs ate 10 be 1oud from the ond o he
beginning (viloma. but the meaning b 10 ke
o and leave ki . The leter-srrangement
s been more cleuly saied in e Kankaa-
malnitanie, ch. 2 . 3. 10 sy tht n the pesis
he-end o kuho (akarads shakarantit). Ko
o inierpres anta ot Lotara) 35 aw-
Cane, hat B, termination. At the ond of ks
Thie i the opimon of Kaicharans. That the
aerangement of he Jters o the. peals should
be T the begioming o the end. ot the
rovrse, and from 3 0 14 by lesving o out hus
been sited in the Todslatanrs, ch. 9, p. 17

has ecn dectred thre that Kundal, being in
ihe sahasrars and seing Shiwa ther, ecirles
ol matrik Jettersfom 4 o 1y (karadiabarants)
i hich o is in the mouh, tht i, kit
ecomes the cental lete (meru). This srtand
& gartand o iy leters. The sing of tie
serland is Shakil-Shiva. The matika-teners
Sruns i the garand re iy fom 1o I
Counted. Thejspa i mad from  t s (sulorn)
and aso from 1 10 0 (wiloma). However, the
Srtangement o leers on 1he petas i rom

The tet of the Shatchakrairopana (Verse 40)
can b read a5 Talaadsairwarait, eraly
A s fom lalata, The usual meaning of
las i th. forchesd, Bat it docs not 3pply
o ha and ha (- Warmbijkonta Hore oot
Sands for 2. 5o the meaning s, levers fom o
The commenator Shankars sxplain i 34 iy
Commentatar Wishwanatha says al th mtrik.
lettre from 5. Ramawallabha only supe “leters
om s Bhuwanamobana makes i ceaer by
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ke (akarsdi Ashakarania). Kalicharana maker
s meaning that the Aty leners fom 4 (0 b
ar Lo e taken by leaving out

The peals are arranged i cwenty layers,
here s fify mateka-Ttlrs n the iy petss.
Sothe matika et from o 10 (th o
e 30 round cach layer: and cach ik
leter s on o petal The matikaletes s
arranged on the peals frm righ o et The
Colour of the matnks-leters has not been
mentionsd in the text Kaheharans s that 2
diought of s white here (on the sahasrara
petals). (See Pate 24) Bt the normal colours
oF the matrk-leirs sre diferen Some. are
coloured, ctc. In the Kankalamalinitanira (ch, 2.
D Sh e been sated hat the. mtrik.
Teuers are shining. It may mean whitc. or re0
or any colour, Howerer, when the peals are
haugh to b white, the eters may be taken 10
be white. When the peuls arc thought of 0
Raving other colurs, the Ietrs can b thovehe
of a1 having the colour of the ptals o their
normat colors

The sahasrara. stands with it fce dowavard
- Shachabranipans. Nerse 40 Kankal-
P 1% Tarirahasya, ch. 4, p. 23; Tripura
Sarosamuchehaya. 341 Purssheharanarasotass
S b Koulawalianta. eh 22, p. 51
1. p. 3 Purashcharsarmava, ch. 6. p. 490;
Brabmasiddhanapaddhart M3). and s fila
ments ae. ed i olour - Shaichakrairpans,
mohanatanira, Part 2, ch. 2. p. 2: Shakian-
ndaarrigin, . 29: Purssheharyacnawa, ch. .
590). and thy are s i ke splendorous
Purshcharsasolisss, oh. 9. o 9. The
arrangement of the peals s sch (i e
Fihasars sppears a bel shape. (S Plae 25
The pericarn of he ssharaa s of s golden calour
Kabjiktanira, 6. 316; Parshcharanaasol
Toks ch. 5, p. 9. and i endomed with variows
powers, and within in it fies ol Knowledgs
 Parshcharsnarssllass, . 5, p. 0. Here sre
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e s v v, Khang, Thang and Hang
Hong 15 e germ-manra of akasha (v
mahsbhuta, 50 his vod it beyond. akasha. In
it s been termed tupreme vl (parsma
shunar It can only b designated by Bindo
Bt this bindo s nota poiat s ‘on-mas
Becaune of this i s been termed Parshindu
Supreme Bindu. This Supreme Bindu is the
Supreme Vo 1 has been staed tha Bindu
i void (Shurya) and aho quaity (gors)
- Todaltanta,ch., . 13). The vod indicates
he absence of magniiude and posiion: thee
Tore, i 5. without mind and maver. The void
primes are aorbed, and what remine 5
Shiwa i union wih hi Power (Shak. Kundl
power fnally shiorbs ini hr prskrt (primus)
matcr, and remains in <ot n Shiw. Becaine
of Shiva nd Power (Shak) the void is n the
ature of 3 writy o cirle. The vad sipet Iy
cieumference of the Sile it the Pover. So 1t
has becn ssid cht Parama Shiw s immutsble
and supremely subile and in the fom of Bindu
changeless aspect of Bindu is the said which is
Shiwa. Shiva 1 siso with his Power, This Power
i'in 3 stte of Supeeme. comrscton. This s
and s Power,

Binda stands i elation to_the sahisrara
(Gouamiyatania. 34.3% Dewibhagavats, 1.
SS47) S it has been said hat the sabavars
G5, p. 28 Mridanitantea, quoted mcAmary.
Canggraha MS). This Bindu 1 Parabinda. T
s been clealy stated that the sabasers Ios
(Supreme Bindu) (- Rudragaml, Part 2
270,

More has becn stated about Parama Shiv:
Bhagawan, tht is Shiws ondowed wilh yoga
) 5 comtnuously and_ sbondantly flowing,
impars 1 the usl Whose thoughis are puified
e e nowledze of Atman (e highext

Ty ——
Supreme Beng. (Sarwesha, fersly, the Lord
ofthe universe) Known by the name of Paama
Hansa (1hat s Param Shiwa) rom who the
fowing s siwated here (- Sharcatsannpore,
Verse 3,

Stainas (e worshippers of God Shiva)
cll it (the cente where s Parama Shiva) the
sbode of Shiwa: the Waiahnas (1 worshippers
of Goi Wa) call 1 the shode of Supreme
Being (Paramapurasha. that i, Wishna): oihers
(ihe worshippers of Hivibara) call i the centre
Stiwa: those who are_devoted 1o the. lowe
ot of Divine Shaki (1ht . the worshippers of
the Goddess Shaki) call i the sonie of Dews
placeof Praktit-Porosha (i, Vers 36

I has been stted: Within the pericarp of
he Sahapars, thers I he ectarous acen where.
e s the wishing tre: here s Tstrous
emple. with four door: nside the temple. 1+
an e comsisting of ity matnka-leiers: there
throne s seued Mahakali (Supreme Power) in
union itk Maharudra (Parama Shiva). He who
s Maharudes (Supreme Rudra or Shiva) s
Naavoins (Supreme Wi and Mabs.
brahma (Supreme Branmay. The  three e
e, here is only he ifference in name’ (-Nir
Wanataza, . 10, pp. 1313, abridged). 1 in
nes) s alo called Supreme Rudra, Supreme
Waln and Supreme Brahma. The descipton of
e centee as given here i for the purpose of

Params Shiva s without fom (- Shchobe-
able (- Tararahasya. ch. 4, p. 23): he is only
being or e is n Wimsel. fully quisscent nd
beyond mind-mater (- Bhtashuddbinies, ch
i béyond samprajnata samadhi, it is only ‘el
Zabie in ssamprajnts. samadh. 1o 3 super.
Concentrted sai o conseiousnss induced. by
che 2, p. 11 a highly rarefied form in white

2
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The Chakea Sysem

forh. Now. the nfinite Supreme Shiwa becomes
Sukala Shiwa- Shiws with manifeued Power.
Now. the individualizstion of Shiws and Power

Shiwa is always with Power (Shakii. I the
supreme stse both Shiwa and Shakis se founess
individualize. So Shiwa and Shaki are i
Supreme. union a3 one and the same. This it
Wit has been calld the Sate of wirss. When
o in aion. and s 1 the state of a. So
s been Staed that Supreme Shiwa who also
sssumes 5 coumic form 3nd Supreme. Kaald
e, e 7, . 147 s, n he sasesa, here
5 he union between Supreme Shiva and Kundo-
i (- Bhutsshuddhiantrn ch. 3. . 3¢ Supreme
ch T4 p. 120 Supreme Shiwa is with Skt
T Wishwasaruania, <h. 2. p. 1), All these
sttements indicate that_ Supreme. Shiwa. 55
A first the form is on.speirc, vas and Tmin
ous. AL this stage, the Whole consciousness s
a4 taminous form and in decpes concentration
concentration becomes s deep, he lominority
Changes into distnet form and it i held in
Conscionsness continsousy and without iner
o i twansformed ¢ the highes sage of
concentration into samadhi form. Both Shiva
ind Shakt apmeas in. dhyana and. Samadhi

A dhyans form of Shiva in the sahsrara
e T oyl and smiling: e s three ots-eyes
nd cight beawifal arm: he wears  garland of
1000 lowses: he is sdormed with sarringe,
- Bratasnuadnitaies, <h. 9. . 5.

Ama-Kala and nirwanscala re situsted within
e tiangle of the sabasears. The. Shacha
o (Vere ) says: Here (dhat . within
herangle swated in the pericary of the
sahasrrt) s the excllonsiieenth power
ke of the moon (caled ma) which i ke

E

the mocaing sun (that s, sinin red in colour
pure (hat . samadbi-consciovsaen is maatsin-
2 e e o i ke the hondredith pars
ra deticte tovus.ilament @t she s w0
She i wih Kundali-poner (para: she s lvays
Highning-like splendorous: She 1 wih het e
ownwand (b i, in ane-bal ol sseeemls
e i the aniterrupted flow of perpetal
Bike and she i the source of the sbundanily
flawing nectarous stean.

“ama-kala s always in 8 roused stae and ot
subject 10 growih or decay (ko . snchanging)
2 Kankalamalndantra, oh. 2. . S5 e
fed ke the morming sun snd s 3 while 0
he hundredth part of the tp of 8 i ( - Tt
purasarasamuchehaya. 5.46) i siicenh ks
downard and i the Sente of the consnty
Towing nectarous seeam (- Koulawalitaes,
)

About sirwana-kals, it has been s tha:
Tside i (amakala is dhe famous. mirvans
Kol (mantented power of absorption of K
housand par of the end of a e (i s
extemely subie) she is endowed with supreme
Vospower. (Bhagawac) and is in Sl beings 05
i b ke 3 crescent moon (hat . 0 onehal
Coily . sh i+ trous a5 he brlance of
Al suns shiing t one time (hat i, exromely

Niwsea-kals is siusted insie skl
powen) and s crooked (- Kankalamalimanies,
G2 55 she s bent ke crescent moon
(aifcotied) and s» Subile 55 the thousandih
Shaya, 547, Koulawalisnirs, ch. 22, p. 81,
Nirwana-kaly s suble and in the.aure of
consclowes (- Mridamtania, quoied_in
e scvemteenh_nirinjana kila which s s
Bright a5 the st of tn million suns and ax
oot 3 ten million moons (- Amrasangeraks

There is Niwana Shaki (il absorbing Kindo-
lipower) inside mevarsakals About Niewars
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Shakei. it hs b ssted thar: nside it (irwana-
Kala) i supreme and primordial Nirwans Shki,
plendoron ik ten milon suns (1ed and exte
mely lusaaas). the mother ofth. wniversc: she
i Tk the ten-millonth par of the cad o i,
and 5. ety suble i her i e constaily
in o in supreme ove with Parama Shiw)
s the e ol bengs: she graciously conveys
e kaowledse of Brahman 10 the mind of the
s (- Stchobiipon, Verse 4.

The Tripurasarssamuchehaya (5.8) says: Nir-
wara Sk 1 supreme and s sitted withn i
e million sunsand 55 Suble 3¢ th ten milonth
part of the end of 8 har o sh is concesld:
She is muriks, shwaya somcions of Shiwa
ityoita) and pure; ere e th ses of Shivs
it e hat the vt ncctarous secam flows,
S s withouta support (1hat . she i i hesel).
Nirwana Shak is 1ed in solour (-Koulaval
o o consciouaness (- Mrdmitanira, quoted
i Amarasangardna MS). It has been stted
Gt there . irolhika. (the supecme control
Kol where sound i smmanifes, and there fex
splendorous supreme. Nirwana. Shaki vho is
e sourc of the universe (3 matike) ( - Kanks

The Stuchibruiropsm (Vere 49) sy
Within e (bt 1y Nirwans Shakty i the
cone where s Shiva  (Shivapaday: i 1+
beyond mind-matcr (amala). sternal, il e
Joga (rramprjnaty samadhi): tome wie men
il it he place of Wishaw,ohers <al it Hangsah,
‘e th Spiritual person call i the pice where
on i atained

I has been stated: i Nirwan Shokts
changelens and formics Shiwa (Parsma Shiwa)
5t e realized it I here that Kundali-power
owlettrs o, i lovebliss because of her snion
Wk Shiwa) who azain goes back 10 the adhars
Tmsiadhars) o1 Kankalamatiitanirs
Nirwana Shaki ofShiwas i is cternal, immeasur-
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bl pure. ever-xisting, and sace: the wise
men sl i the. sbods of Wihns some call
Hangsah, and others again cal it he centre of
Supreme Being  (niranjanapada) who s all
(nraamba) (- Tripurasarasamuchelaya, .49,
farher staed that the cenire of Nirwana Shakis
15 ahove nirwanackal: the worshippers of Shiva
Gl . the shots o Shiws, the worshippers of
(Wishnu, others all T the sbod of Har-Hara,
the worshippers of Dewi (Divine Power) cll
it the abad of Dev, and the yogis call i the
ndtarangi, 4,33,

1 s besn stated that thre s lnga (Shiwar-
inga) in the pericarp of the sahsrara which
ke red-hot £old (0t s, shiing ed n solowr):
bt sometimes the lings becomes whie, some
Blue: sometimes e Tinga s in the form of
maiikacleters: i bright 100 beyond thovght
- Mundamalatanes, ch. 2 p. ). The presence
Goned n-the Todaluania, which says that
Kundat. coming into the sshaseara and scing
Shia, encrles the Shiwaclings in the form
- Todataantr, <h. 9, 7. 1)

e pericarp of the saharar is visrgs (rover
bridge) (- Sammohanatantra, Part 2. ch. 2.
B2 So it o been stted that the sshavars
nirupams, Verse 40 Tripurasarsamochehiya.
SA1: Koulawaltanirs. ch. 23, p. §1: Purseh.
Gharyacnawa, ch 6. . 490). Wisiga s Supreme
Kumdalo (- Rodataniea, | 240) Wisirga v
he. sineenth maika et sseoisted with
A'is the secondary_part. Wisaia i Tike red.
lighining (bining red in colowe) in which e
Knowledge: it undali (-Kamadhentanira
51161 A (hng) 15 he it marikaleer it he
ol of Kundalipower a part of which radates
direction o force-mation, The ssght force
motion sres from th coiled fres-moion and
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CHAPTER 7

Introduction to the System

of Chakras

e wheel of & carrage. 3 pouers wheel.
atronomical crle. a ireulae weapan, an iy
ks wiod for the ssestion of n sppraprite
nanis o iitstion, samely. Kilskula-chake,
chakras e also wsed in relaton 1o worship, 1,
o cxample Korma-chakr. In oue sady Here
o chakra s an organiation which i circular
ithin the body, not 5 3 part ofthe gros body.
Tt s 4 Swpra-materal power-form. It 1
imprited undeiccably i the body. Because
ok sublle charaeier s hakra s ot wen by he
e, sven with the help of superscmive in

I has bosn stted: “Body s of two Kinds:
v (ratril) and bt (entra-materiah
The material body s composed of flsh. bone.
b, blood, it and mateow, exeretes arine and
(wata) and wndergoes metabolism (pita). The
Suble by 1 <ompased of ndie (foee-motion-
Hoes. of which i i that nds which is oo
ke the sun and masculine, and between these
o s ix swshumna. comaining brshma-
. Sohurna 13 extiemely Tne and, twening
o brahmarandhra (-Bhutashuddbitanira, ch. 6
P51 From his it s clear that he nad sysen.
Retongs o the suble body. it s no 3 pare of the

ok nadl,So i i suid: ‘nside it (shurna)
i the extremely sale chivin i Which 5
diine in character and i in the Torm of lettes
(marikaanic), and in which are sisung.the
G chakras (-Sammahanatanirs, Par 2. . 3
P 20 More clealy. “laside. the sushumas it
the suble it through which Kunadalpasscs
e beawiul s oo (chakra) sre in this
osdi(-Rudrsyamala, Part 2. 35. $1-2). So
Snnermost foce e of skt They 4o not
belong to the material body. and therfors they

Phosis of the basic enerzy which is made (0
Operate o the sarfce sratam due 10 the in
Tuence of prwfocs, That basc onergy 1+
Siratum, ot s sndowed vith 1 pecifc qusity
Which, under_ sensin_ sonditon,  gves i 31
o Gircular wave motion hich i reducble t 1
Suble nfsinal point This cnersy pattern
5 the tanmaramahabhita fores which sxish
canh metamattr) force on th sursse dratom
exbibie s ineril qaliy nd. 4 3 sl eneray
Sopears in & conjuzated fom-encrsy paticies
Hore, the prithu fctor becomes Tuent, and
ihe o (T metamatir) fctor paent. Under
i condition, cnersy appears. a5 hermal
formation, he ap. (wter metamateer) factor

s
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conrstd tha they can ony be ralized in he
manirs foons, Esch tnmair-fore represents 4
of hice Tundamental parts-bij (sound-peci-
ficalt). mada (sound-power) and bindo. (con-
sciow o). 1o 3 germ-maniza. sound-pones
Cuponed s divine. form (dewats - deity) 3
bindu So in cach of th five lower chakeas,is 8
cermnanis T which arse  speific dey.
Consionsnes whieh control llforcs apsring
there, A sam principle % sho commecied with
he anmata orec. S0 cach chakra i the st of
el seme princple. Praa, beiog mifested
Bt Torce. Esch speific wayo force is ocaied
in's chakra The conatve principls are aso n
e chakess.

powes of variow form - (anmates manhuta
s, wayu force, manira-powsr, 3. speiic
Dy and Power. (Shaki, semory priciple.
conaive princple, and otber forms of power.
How i it Known that i these powcrs ar¢ 1 the
Chakes? Th chakrs s suble, 20 hey a1 ot
Sroment. Thisdocs ot indicae tat they do mot
it An atom is Bl up of parices which e
S0 minute n szt that ey ace not visible. The
Chakea ar. subtle than sioms and panicles,
an stom can contain s tremendous smount of
encrgy. Why should not & chakra, which is in-
il subte, containenceay which s pracicaly
Crcry < he aroused and Sontolld by
pranayama. (breath-conrol and dhyana (decp
Concemtion,.

muladhar cenire i arouea by decp concentra
ion, thepower of levistion _devcloped
CShinasanahia, 5. 92). Deep soncentation n
e e and longlved (i, 5. 108 - 9
The power of entering o snothers body
(paradetpraveshana) 1+ developed by deep

SIT14) The developmen of supersensory power
and th power o he passing through it ocene

by deep concentation in the anahta_ cenie
(it 5.120) Al his indicaes that chakras
ot cts, By the appicaion of approprie
measures hese powers can b aroused nd made
1o maniest on the physical plane. The chakeas
decp concentraion. Deep concentrtion on the
Colourform of & chakra & a particalar ocation
point produces 3 charaternic resonsnce.
o real living colour-form o the chakra appears
here. The chakra e o more onreal than
nerve cente or 4 erve plexus, though the former
5 xtra-materal, and e ater matril

The chakras form & system in the sushunna
The chakes sysem has been desribed bt i
Puranas. This idicais hat the subject is very
ancient and was widely knows in ncient Indis

Pouranika Fragments on
the Chakras

The thousand-petalled chakes. called sahaser,
is the Tt coneaized pover o pranswa emitied
Comsciowtnes a Supreme kundai. It b heen
sated: “Fram the mavel of Narayans (Supreme
Comciousnen) Iing i ifiie water (n v
A, arme 8 o with 3 Targe mumber (ha i
e thowsand) of eals ustrous ke ton-million
Gint - Shiwspurans, 13 34-6). Hote, the
more Clearly ststed: The impershable grent
lord Hori (Supreme Consiousnes) wha i the
cretor of the whole_ universe, whie ying in
e created lotus from hi nave, shich contains
1000 peals. and is pure. solden and shines ke
e sun’ (Padmapurana, 139 15331 The
X ot he ighest part i ellow and shine ks
{he'sun and the moar (- Shiwapurans, 4.40.36).

s
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Expounded by Shiva: The Chakra
Syvem as Expounded by Bhiirani Av
Explained by Rishi Narada: As Explained
by Mahidhars: As Explained by
Brabmananda; A1 Explained by
Inanananda: As Explained by Lakshmana
Deshikendra: Ax Explained by
Brabmananda Gir)

10 Exposition of the Chakras 3

1 Muladbara (Terminology, Posiion.
Descrpion, Explanation) 2 Shibans
shihana (Terminology, Posiion,Descrp-
tion Explanation) -3 Manipura
(Terminology. Posion, Description,
Explanation) 4 Hrit (Terminology.
Posiion, Desciption, Explanation) -5
Anahata (Terminalogy. Postion,
Descripion. Explanation) -6 Wishuddha
(Terminology. Posiion, Descrption.
Explanation) 7 Talu (Temminolozy.
Posiion, Description Explanation) '$
Ajna (Terminology, Posion, Descrition,
Explanation)

11 Expositon ofthe Chakrss
(continued) 2

Ajna System -9 Manas (Terminology,
Posion, Descipion, Explanation) 10
Indu (Terminology. Position, Description,
Explanation) - 11 Nirwarna (Terminlogy
Posiion, Deserpion, Explanation)
Sahisrara Sysem - 12 Guru
(Feminology. Posion. Descripion.
Explanation) 13

(Terminology. Posion, Descripion,
Explanation) - The Chakea Table

12 Location ofthe Chakras 25

“The Vertebral Column - The Cranial
Cavity-The Spinal Cord-The Filum
Terminale - The Cental Canal - The
Brain - The Meuila Oblongata - The
Pans - The Midbain - The Tnter
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Foreward

i the s are oused sad haressed, the mads
Windu fctor 1 sbrorbed into the o spect
and then the bja being armanged in order,
Costitue the shiowta vord YoEaK. which in
Weds

seni () and soma (mon). o pingals ani
. ingals and 1dn <sune respiratory morions
Which are based on vans b When sans i3
foused, respirtion 1 Suspended because o the
and 0 reslt Kbk is sffced. At thic
Sage. he. yong e i snsformed nto v
(comiol). The emergence of yama oscurs
v, il control in kumbhaks, and semory
Contro in pranyshara. Al th pratyahars s,
by which concentration develops in thrce stuges
in e menual field: dnarana, dbyana and
Somprajast samadii. At the Samadhi sage.
Yo (Gonire)  Secomes  seagrma Gnpers
Contol)

I somprajuata samadhi,_the bia g is
routed se concentrstion-knowledgeght  (pr-
nslaka). Assacisid with ong is wisarga (o
s tepresomed by the signs Wisarga i Kun:
ddini | Kandslins o vamadi and
illaminates the whole superconcentated mind
by e splendour. Then, Kundalin: heorbs super
consciossnis by her absorpive power to sl
Samadi s wansformed o sxamprajnta. sans.
. Finaly, Kol sl 5 abioibed nto
Conseiowacss. This supreme absorpive yoga i+
leyayoga. Rigwoda calls it he aainmen of the
sat of Tades in yoss (- Rigwedssanghis
absorpive process in the Alharwawei-sanghis,
DH2 I e heen satd thee “sshiavinEshani

shivani shagmani sabayogeng bujama me',
s, Al the commic prnciples together
become. benfiial and pleasnt when they are
devod 1o yoga. This means that the sosmic
s absorpive concemration. i is layayotn.

“The nature of lnayoga has been expounded
n the tallowing mamrs

yorshmantang kerumantang
rchakang sukhang rathang
Chitramagha yasya yoge dhiine
ang wang huwe st ikt pibsdyai
( Rigweds sanghi, 5343

That s, ondinaily. his lominous and living
foree i Tatent i the by wih s thce sheathn
mte-lfe-mind, sud v capable of besoming
quiescent. When, by sbsorpive concentrtion,
10 highest. splndorous, and omaipoten power
isin_union wih Supteme Comciousnes, 5
s then necessary. by puifictory and vilizing
excriss. o prepace boh body and mind fo the

Thi s Waidiks lapayofa. s sccesel pracice
and sccomplishment can be. achicved only
\der the dieet nsruction of s escher (£aru).

I i book, Wadika nvayoga and s Taniriks
and Pouranika incrprearions are clealy and
clabortely clucidated. The autho s & enawned
on s Tflong sty and pracice of yo. bt
o on dicect insirucrion by advanced oo
The ‘book will prove sspecally et 1o ol
mental conral and concentrsion in tei svery
day e
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Foreword

Sorevoge tswasiarang  wijwsje havammihe
Siays ndramutaye’ (- Rigweda-singhie, |
5071 Tt i, with_our hears stuned, we
worsip Wi deepest Iove Tnira (Supreme
Poer-Conscionsncts) % o 1 be bl (0 pracice
samprajnats Yoz (with all s parts successuly.
by removing all obtcles that diseat he i),
andthen by devcloping  supreme on.
fectednes) asamprajta yoga.

concentraion 1o decpest Iove for God. Love
Conceniration causes samadhi, Paanili has
S sad sbarapranidhansd wa' (somadns
5 ko atained by Tove_concentration on God)
Cogaran, 128 and samadhisidahi
rskvarapranidbanac (the accomplishment of
o (-t 245,

There are_ Ouparushada_explanations of the
Waidiks “yogeyoge. It ha been stated: yogens
" Soubhagyalaksmyupaishad, 2.0, That i
0gas 10 be Known by yoga. and 3oga develops
from yoga. This means tha the atsiament of

Jrats yoga: sxamprajmats soga devclops. from
Tampraats yoga.  Agsin sogens. yogang
Sangrodhya (il 312) That i con

prjnita yoga is controlld by asampranats oga.
T ober words. samprajata samidhi s trans
formed o assmpraats somadhi when coneol

The. nonappearance of the sbsorbed wetis

Ginawr) is the limit of coneol ( - Adbya-
Imopanishad, 42). AL this stsge. naural menisl
oceurs (- Akshyupanisia, 2.

Noga means samad. So it has been stc:
 gha o yoga 3 Bhowt (- Ripwedn
conghita, 153 that 5. he Yogi i cstablihed
i yoga. Here, yoga i samadhi

Waidika osskshemal (- Maitrayan-sun-
Taitiriya-sanghits, 7.5.18) means the preserva
on o samadi. I has besn sad that soga
i the atsinmeat of thar which s iherwise
which i beyond the semes and. mind. It it
Brabman (Supreme Consclousies). The acain
men of Braiman is nor posible without 1c
ot samadhi (- Neinghatapiyupsnishad,
Part 2.4 Amopani Aad, & Anmpurmopanishad.
4162, Trshikhibrabmanopanishad, Manira Sec
tion, 1612 ete). All his ndices that yose
tion, S0 yogakshema' s the preservation of
Samad This i why it has been Sated: Yogang
prapadye lshemsng cha Ashemang  prapadye
Yogans cha' (- Adharwawedasanghits, 3.3
Tha s T may o yoga Gsamadiy_ and
Kshema " (preservsion) snd. dshema and. yoga.
The asinment of sumsdhi snd 48 preseracion

Yosa s hidden n he wedamanirs (- Rigweda-
sanghia, 10.1149) s bjas which are s orgival
and k. Again, g’ is composed of two
b g and ng. When the powers lacked
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1o bring enlighienment down to canth, ino he
body - quie iraly brehtskng dvenure
Shyam Sundar Goswai, who was an et of
Layayoga, sied through o fewe than 282 San-
St %0 10 gathr sl the reevant normation
Sbout he process of absorption (lya-£rar) o
one valume. This bok i 3 tetimony 1o i <pii-
sl stture nd tremendous scholarhi, but o
1o the yogie heitage of Inds. Nowhere cle on
et can one fnd such profound knowledge sbout
esoeric anatomy and the sublle energete work

nesessry 1o achieve full calightenment
Thop this voume wil help conet prevaln, s
peclly New Age. misconcepions abou h caks
S s, The formation ocked avey n the S
i sriptores nd presented hre comprensiely
o the it tie & based on actul yogie Expes
mentation and realzaton. which mikes Shyam
Sundr Goswani's compilaion an extrenely vl
e gt o gemuine Yoga praciiones. 1 woud ke
o commend th pblisher for reising this book,
Wich s been ou of print for many yesrs
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Foreword to the Second Edition

by Georg Feuersein, PhD.
FounderDisector of the Yoga Research Center

and uthor of The Shambhala Encyclopedia of Yoga

s unique volume focuses onone of the most -
condie aspects of T the soteric process by
ich he ondinary human body s ransmutd o
a“divine body” (dya-dehal Insuch abody. v
ey cell 3 sl with conscousnese, and i 1
Cndowed Wit extmordinary capactes (s
A the st of Tan s Koo, and a1
e coe of Kundalinyoga i Layayoga. Tana, or
Tunin, i spirival redition that cysalized n
he openin cnturics of e st millanium CLE
nd st 2t round 1000 CE I epre.
s remarkable synthesis and ndersands elf.
a the teaching for the present e of drkness
haliyuga. Among i cenal tnets s the notion
e ody 15 no. 2 tught by more ssceuedl
chool,un obtacle on the pah 1 enlighienment.
Rathr, it 5 4 manifeiation of the ulimate Red
iy and hence must be fuly megrted o one's
il sspirtions. The carly Taniric adepts
i) developed 3n approsch Tt s body-pos-
i snd eptomzed in th concept of body £ul
vation”orkaa-sdhona, which n due coure ed
10-the creation of Hathayoga with its many
purifeaory practies (s, posures (asana)
nd echniques of breath conel (pranasam),
“The purpose ofthese prctces is ot merely (0
e physical fines and mental healt. ot i
marly o twaken he body's dormant pvcho-
i power el kundain shaki. Woen this
Pover, wich s afom of consious . iy
e t begins o trnsorm the body. 1 e 0
o csitic relzation of one's rc denty 3 the
pus, anisersal consciouses e, and 1 aisopr-

arssively endersthe body ransparent o that s
preme consciousnes.

This achenical process o tnsmutation of the
very comstituents o the body 5 the domain of
Tayayoga. Laya efers o he hsorpion ofte e
ments (1) consituing the body, which oecurs
when the kundalini power ries from the
pejchocnerseic cemer (cakra) at the bas of he
ine toward the ccner st the crown of th ez,
In s ascentshong the spinal s, 1 10t perce &
scres ofprchacnergetit centrs, eachof which re-
laes 10 spciic prychosomatic funcons and abso
anstomical Srctures. As i pasis though caeh
cener, the kundalin bsors e centr clments
nd comeated oncion. This s 4 decpenine
it of menal concentation and conscous 1kl
oy, bt th same e decreases physical s
Vo, This the otside observer world notice s
e dcrese in metaboli and spontanco susen.
Son of breathing. In 4 way. the ascent of the
undalin smount fo 3 consciously undergon desth
procen.

16 the yogin remains long enough in this ste
of suspende amimaton, the body smply dic. Bu
{his ¢ ot th itended owtcome of Tanrs. Rader,
he succesl prctitoner of Tantayogs st next
kil guide the kundalin from e crown cen
e back 1 i home st te bas of the spine. This
restoes all the by funcions, yetbings  ew
clement o play: the gradal uffusion of the
ody with coniiousnes. For the Tatse aept,
Highenment is nothing uness i includes th ody.
“Thus he delcse process of Laysyogs  designcd
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Preface

and laborstely. For i purpove  was necessry
ofsncieat documents ofth risis who cxpounded
Rigwedisanghita, containing 1058 mantras:
1 pise: 67 Tanirss having over 10000
pases which comain immumersble verses. and
23 purins, contining 451,000 rses; the
100000 veri Mahabharats. of Wass, which
includes the _ Bhagavadgia: the 20,000
a0 Yoga-darshana of Paunil, containing 195
aphorisms.

From these sources. 4.122 manrss sod veris
hevebeen quoted i this work. The. manrss
12,3 o 4 lines each. Al this was ecessuy in
ordee 1o find out - rather rediscovr - th or
Siven by the risis of ancient Indi, who were
e’ exponents of yoga. The risis introduced &
ysem oftschnical ter 10 inerpre the hidden
Ui, It o porpos t pint s smunne pictre
of ayayoga - lavayosa 4 i was Known and
pracised m anciem Tndi

With rgard to the English  tansh-
o of the Sanseit et cited i this wrk. |
wish T sy hat an atiempt has heen made 1o
o in preference fo the Hiterry ranstaons,
Hawever, in cach cas. 3 complete reference

s Been iven which includes the e of the
book or mamuscipt, number. of the mantras
amd veres whencver possibl, Shapter. eic
This may be helpfl o rescaeh stdents of
vosn The ediion and the suthors or ediors
hame have been sien i the biblography
For sxplamtion of teansitertion of Samkrit
terms th. reader s refensd 10 the Note on
Prauncistion a the end of he bock (1. 32
he uidancs of competent and wel-cxperienced
layeyoga gurus for the tight understanding of
e Samskit texs and - pracical Knowledge
een spcialy ailized in the part desing with
Concemrarion Pracices (Par 3 of this bonk).
and 1o Vhich my su's contibuton is the
Rave b hepi.

An importantquestion may be raised in
connection wih thi study: What 1 the sini-
icance o Iyayoga 3nd. s sty in our lves?
The whole book gives the aswer, Sl can be
added here, that  srious suuden, determined
pracices, il Siscover the fremendous power
o thought and concentraton hich usually
Temains hidden. Conconraion becomes 30 resl
Tt power which i at rer vl in our rdinary
ot afxistence: now, h 1 n contact with that
power whieh becomes he igantic. powsr
in imagiation, but becomes sueh 1 poersl
s that it 5 able o e she il fnctioning
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pursma, 1315 42025 $110.10: in Kalka-
Duran, 55,30 and i Dewhagawats, 135,44

Wi indrecly meationed in Lingopurana. 1806
29, 132 and in Skimdapurana, 125544,
A s becn termed vidal’ becsuse his
Ghaa s o petas. Dwidala has been men
purima, Sh39.133 and 134, This Jows i o
Galled s uianle). a5 it has @ riangalar
rocss fosde the pericarp. Triraen has been

Description. Ajoa i situsted shov tlu chakea
e eyebiow reson (1ht . a1 5 certain e
ke ightning. They are also mentioncd 3 red
ncolour, O the petals are o matike et
Hang” and o, seranged from right o
mentl worship.

9 ShabiCehakra) The term shakiis
puram 3328 10 may be the Tanrika ‘manss
Chakr. It s above jna

10 KailsaChakes). Kailass i 3 new term.
73546, Perhaps i 1 the sume. at the chakrs
Shanut used i Shiwapurana. 3.325. Howcer
€ sppears tha Kailas and shanis aee adentica

Insoduction 10 the System of Chakras

ith the inds chaken, Kailsa i sbve haki,

11 Rodhini (chakeal. The term vodhini is
Bty 73546, The terms dwadaants
meniioned in Lingapurans, 22035, and in
Shiwapursna, $29.152, snd brabmaraadies
e synomymous with rodhini. The chakra which
i in Drahmarandhes has besn termed. nirvana
in e Tantrss. S rodhil s piobably

12 Sahasrara The term sshaseara s becn
mentioned in Dewibhagawats, 73547, This
Chakes s s salled “sabasrapad’ (ot with
puram, 1265, Sahasrapatrs(1000-petaled)
mentioned in he same. Purans. 1268, and
ahasradla-pada (It having 1000 peral).
The chakra named “shantyatta’, mentioned in
Shiwapurana, 33,29, and sahasrars appear 1o
b synonyms. Sahasrra b besnindictly
centre, mentioned in Bhagawata, 107,15

Description. Sabasrara s situsted sbove
rodbini Tat the supracerebral pont). 1t has
1000 peais which are white i coowr It s the
tian dexelops ino superconceniation
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“The Chikny Sysem

0 has been stated: “The immutable fvin divine
lightstuated in the brit lots (chaksy) becomes
e Supteme Bein in the kadamba (Stephezyne
Parvilora Karth) which is like  sphrical fom
hat i, the sahisrrs chakra) (hrovgh super-
conscious concentration): that Supreme Being
s actualy beyond samadi; he 3 infinite, he
is ove. supreme consciousnss, spledorous and
l-percading. The youi Who concentttes on
s divine) light a sl resembling 4 lamp in
' windles place and lke 5 ral gem, is sure 10
et Tiberaton' ( - Trshikhibeakmanopanishad,
Naniea Section, 156.5). Here two. sages of
concentation have been mentioned. The fird
Sage 1 decp concentation on the divine lisht
in th B ehakra. This diine light is Kundalii
When Kundal-concentaion s mastered, i i+
ransformed into superconscious. concentration
in the sahasrara, where Kundaloi s ulimately
ahsomed into. the Supreme Being in non-mens
Supreme concentrtion

I has been stted: “Cool ligh is experienced
by el focussing (amarlakshy) in e s

s (- Manslbrabmanopanihad, 141,
tenal focussing s the  concentaiveness_of
conseousness based on sense-wihdrawal, Cool
Hight i the Brahman-light which is eveled by
mternal Tocusing in the sahserars. This ight
 from. luminous Kundatni. Kandalins is the
spriual aspect of Supreme Pover of Supreme
Being. When Supreme Power manifess heelr
ina fnite form from her supreme stte of fini-
tude, the ‘cosmic phenomenonarses. The
embdied being. thobgh 3 very minute part of
the v coumos,exhibits all the  creatne
prnciples which are operacing_cosmicaly. It
s been sated: From Aman (Supreme Being)
i al pranas. Al lokas, all dewas, 3l bhuta
ihe secre name of that Atman i the truth of
Al ruthss the pramss e truth, but Atman
is e wuth of al ruths' ( - Bihadaraayakopa
s, 2120, The pranas ae the pranic forees
Which include s the sense-mind nd semes
ocated n the chakras: the lokas are the chakeas
i the by th dews are the detes within the
chakrss, biutas sk the anmatras (nons) and
maibhias (e fornsof metamater)

“The yoga-practitioner reslizes in concenta-
tion Supreme Beng a1 & Delty in . chake

“The Dty appears as splendorous and living,
and ke, the practiioner, with the nressed
depth of concenration, becomes aborbed o
he Deity and resizes the samenss of s fom
with that of the Deiy T the ‘carh-principle
(which is in the muladhrs_chakes) 5 the
splendoous Tving Dety. By deep conceniration,
the embodiment of the practtioner s runs
ormed intothe form o the Deiy n the conseous
feld.Similary, the splendorous iing. Deity
€ he wateprnciple (i the swadishana).
in the “fie-princple (in the manipura). in the
i -principle (' the anahata). in the “void
(kasharpriciple (in the wishudda), in the
“moon” that i, he indu chakra. n the Tightn-
g’ (tha is the nirwan chakra), and in the

- and the shsorption o
i poible by decp concentration and by the
control of the ‘seciic principle. ing in e
chakra through concentation ( - Brbadaran
Sakopunishad, 251234781012

Ihas been stted: There s the rdaya wich
s ke the bud of o lous, and 15 e i turned
Gowmards. .. In relation 1o it s an -
fesimal oid (sl sushira) Where is siwaied
the whole. Within tha s the reat e (maban
agni) with it al-pervading flame and 15 poer
on every side. - 0 rays are emitied upwards.
Gownwards and oblquely. .- Wiin 1t 5
- very minute fe-flame (wahi shikha) which
shines ke lightning in the blue sk, und i
Tighly yeliow'and subdle. Within this flame i+
e Supreme Spint He i Brabma, Shv,
Hari, Tndras he' i ihe imperishable Supreme
God' (- Narayanopanishad, 50-52). Here the
chkra sysem has been explained in an ancient
echnical manner. The hidays is ke 3 lous,
hat i, i i the hrit lotus or chakes, whichordi
iy s it it head downvards. The chika
fams upwards during coneenrsion. There
i3 v in relarion o the hit Jous. The void
5 bl tha i, does o <xist in & materal
eme, Here the whole chakra ssem i Siuaied.
“This void 5 the suchnna within which L 1
chakras, including the i chaksa. Within
Sushumia, at i lower end, i he great e, tht
is the fery riangle ying isid the muladhurs.
Within s fr sphere s the extremely ruefied
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fie-flame, that i, Kundatini who is lighting:
ke splendorous and lghty yellowish and
suble! When Kundalin i rovsd, the fiery
Sphers becomes luminted and cmis roys on
a0 Sies, Within Kundalins the Supreme Spirt
is revealed. Finst, Kundalin is aroused in the
muladhars and then conducted o the bt
Chakrs, where_ concentruion on_ Kundatini 1%

"When concentration. ecomes very decp
ine Torm 2 Brahma, Shina or Hari
sealed. When Kandabn s brought 1o the
sabsaa, deep concentaton is transformed
o superconscous concentration. The Supreme
Spii 1 realized i superconscious concentrtion
i Kandaini Finsly. Kol 5 sborbed
nto Supreme Spirit and what remains s only
Hena stateof Supreme concentation.

In the fise five chakms, are sinted fve
b anmat prinipls Esch s s

o colour and sphere. They ae decrbed hre
“The “earth-priniple i yellow in colour, and
s sphere s quadrangular in shape and with
he “emblem of wajra (hunderboly) ... The
water-prnciple s whit, and s region is cre-
sconshaped and white . The " pin-
G 1 ining vermilion in colour . The
iprinciple 1« moke-coloud, and i region
is shaped ke a scrfcal alar where is song
Deiy Maruta - The. "void" (skasha)-pin
cpl is sining black in colour (- Trishikhi-
rabmanopanishud, Manira Section. 135-41).

“The chakras e mentioned in conncetion with
o Waidia process of prayahara. (ense-vih.
drawal) i which prama 5 beld by breath-
Suspension i conjunction with concentraton
s been saied: The holding shoukd b dore
n . muladhars, nabbikanda. (that s, mans
pur, i, eck region (wishuddha), i (1l
o lalam chaksa), space  between  the
excbrows (that s, jna), laae (forchead: that
& s and_inda chakra) and murdnum
head: tha s nirwana chakra) (- Darshanops.
nishad T1112),

“The scquirement of the Knowledge of the
ks i bty necesary. 1t s been
Sl Having acquired the knowledge of the
i chakrs, the yoga-practiioner should reach
i th reions of the hakrss by brea-control,
Threafer the pranc force showld b conducted

The Waidika System of Cholras

upwsed (hrough e sushumia) by breath-
Sispension. This soga should e practised in
conjunction with wayu_(hat s pranayama).
bindu (@hat . manira). chakris, and chita
(consciousness) (This practce leads 1) samadhi
Guperconcentrtion) by which the yogis atain
immorlity’ (- Yogashikhopanishad, 6. 74-75)
By concentration combined with breath control
and mantea, Kandalini should b aroused in (he
muladhaa nd conducted o he vaious chakias,
and, finaly. o the sahssrars where samadh
i atsined.

Kundalin i the Supreme Power i her highest
spriual speet when she i one and e same
Wih Supteme Spit. But when she s coled n
he.malidhar, prams. manifess s wayu (foree:
motion) and operaes i the menta and matrial
ielde, Sa it has been stated: “The muladhara

angle (1t i, the riangular egion inside the
muladhara) which s stated between the anus
and the genials Gt s yonsthana = perincum)
8 the place where Shivs (Supreme Belng) mani-
st el i the foan of bindu (hat s, Sway-
ambhuinga which becomes. refected - con
siousness n concentration). In s place
Grangular region) s Supreme_Power a5
Kundata. (1t s, it acoled form). From Kunda-
lin arises wa, fire s Kindld, sppears bind
ivine form). mda (suprasound) becomes goss.
and hangsah i the formof respiration) and mind
oriinate, The s chakras fom the muladhurs.
o the o) are s to b the seats of Shaki
(Power). The place above the throat (hat s
dbove the ajna) and which cnds i the head
dhat i, the region fom th jo to the ninvana
chakra) s id 0 be he seat of Shambh (sham-
Bhawasthans) (- Warshopsnishad. 5.50-3).

Abow_the imporance of the_ mulsdhara
chikra, it hus bocn sated: Some say that the
‘adhars (uadhara) s i eaion 1 he ushum-

and e saraswan (i, The (knowledge
of they world s from the adhara and it s
ko abrorbed thee. Therefore, one. should
ek sheher with il o i th fet of o zuru
whoslone can disclos 10, When the adhara-
Sk Cpower, that s, Kundlin) . aeep
aeno) the knowledge o the world arses by
e slecp (unspirtuality). When Kundal-pover
isarused, the tue Knowledge o the tree

]
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The Chakea Sysem

[ T e ——
The Supreme Pover fin the form of M-
b s n the pericarp of the thousand:
petsled foar” (- Dewibhagavata, 425 Con
Contration should be done. on- Mahslsksbmi
in suhasrara. Also, "Etenal, splendorous, lows
Cyed Brabma, ariing from pimus, s in the
ousandpetsled lowws (- Mahabharats, 12
532

Sahasear s the centre where conceniation
s developed ino superconcentration (samadhi
Concentation i st made on Gars. (Go i
form) i 3 whie twelve-petled loto which i+
& par o sahasars. T i ated: Gettng p from
e the sary moraing and changing dres
pureand i giving housand-pealled lows
hich I in relation 1o brahma-line. Crandhra
(Brahmavaivanispuana, 126, 561 1 bas
Tt i, it s sxtra-materal and ondowed with
pram-fore. Concentrtion on Ishsdewats slo
W done an eitpadma or sabascrs. S0 it in
pudma o th great pure white howsand-pealled
fows (chakiar (id. 1268) Sohasrars s
e contre where there i spietal spleadonr
10 "see” the spriual splendout in he thousand-
petlled padma by the Japa. of germ-monta
e by b sura (-id, 421 174)

About sjna chakrs, i has becn stated: Ajna
whers soncentation is done on Supreme B
i (i form) 1 rom Supreme Power' (- Shiva.
purana, S . 871 Ajna chaka i i the form of
Chersy, the sourts of which 5 Supreme Power,
S ajna and other chakras are power-centes,
manner by Miireya in describing the Yo
process adopted by Sat; when she desied 10
Stndon het physieal body. Maieeys ssted
T somral,Sa execwed e pranayamic
method of control of prana. andapana wayus
i the b chekra. (Wi manipas chabes)
pransyama with concentation 1o hrit (it i
it of anahata chakial, and the she conducted
W heouh the hont b . wishuddha

e

Chakea) 10 the Bhrumadbya (ke space between
e eyebrows, that . nachaksa) (- Bhaga

OF 100 names of Shiva suued by God
hree chikras. They e Swadishhaimapad
Sheya (1 support fhe posion o the swadhi
e chakes). Maniputs, Hetpundekans
A seted i the et chakrs) (S
purana, 171, 69-70) The mladhars chakrs s
Reen meniioned here: Strting from mulsdhary
i, 21140 T explaining pronawa (00,
manipor. hrdaya (it oranahata chake), wish.
40N (wishuddba. jna, shaki shane and sha
\yaia are i du order he sens of pranaws, and
“who i nnsel pasionles it o (- 3.3
27°9). Here, the swadhishibans chakea hat ot
een mentioned. However.thre e ine chakras
Shantytia sre e new ferms which rs not
Common. Skl chakea may sand for manss,
Sk o indu a0 oty for suhovars

Rii Upamanyu gave a_ descripion of the
chakras. He said: Making the hody complecly
motonless wilh bo-encegy Tl contoled
Sated 1 Wit padma (chkrs) within e Body.
Conccatration showld siso be done in s
Gheperineal resion, that s mladbara).
sasuges (e p of the mose), bl (e, that
manipurs). ok (e, e, wishodaha).
alurindba llans chakeo). Dramadiya o
dewadsshanta (brabmaranibia, b is mirwans
Chakra) and murdhan (ighest part, ot .
Sabasara . Tn dwadsla (3 shakrs with tno
petals. that i ajna. Shodashara sistn-pealed
Chakrs, th s wishuddha. dwadashars (vels
Petalled chakra, ot ix mampors). shodacs
ixpetalied swadbishibana chakray o char
i (fourpetlled moladiara).  concentaton
Theeychras (it i, ie-corehral repion.
ihere s lous (chaks) with two peals shning
ke Tightuing: the petsis contin two matriks:
leters” CHung" and. “Kang"h arunged. fom
he ight t th e
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ik laters (rom Arg o A, arranged
fom the right. The (welve-petalled) lows
Wi 35 brght 3 he s i i th her egion
on s peats, arranged fom the righ: concent-
Tion shuld b done hore. Tn the navel reon
Wi he spaal columa, there s 3 milk-white
Ko (e pealed) which contains i 0 petas
b matika ewers from “Dang” 1 “Phang” in
e onder. The lots with 6 peals, with 1 fce
dova, and red comsin the matikaletes rom
Buns 0 “Lang” i s peals. The solden colour
"W o Song” i e order m i (o) petal
Shiwapuran, 3 b 20, 130-40). Here. the
following ehakeas have been mentioned: s
ishuddia, lalan. ana. wirwans and sabstar
Praccaly he whole shakes sysiem has beon
el decribed

10 has teen stated: Upawarhana. at i,
P through the muladiars, swadhishbana.
maniu. anahats, wishoddha and sina- hese
S (CBramawaivartapurana 115
19, Here, the regular s chakras have been
menoncd. Furthermore. ‘Brabma. sonteolled
by yoga 1ht 5, breath-conteol and concena
ony wih gt cas th sk ouds (power-ines

e, da, sushoms, medbya, pingla, malin
and buds. and S chakes, vis.. muisdhara
Swadbishibana, manigura, Snahat, wishuddha

and s [ i 1302751 fdeates hat
(power-motion-ine) and the  sx chakrs
Kiden st “ADer_ schieving conral over
e internal_purification and the  puritication
of the i (superpurifcation of the power
s, and piering through the chakrs, con-
e with Kundalini-power. The sx chakras are
muladhrs, swadhishihans, maipura, anshita
Wshuddha and ajoa (105101 Thas
eme Comseiousers unied with K i 5
v when the conol of the body by excrise
und scei, comrol of the e and desies by

Introducton 1o the System of Chikrss

and the puriiaton of the sadi, and the percing
Kras means the rousing o Kuai nd her con
duction through he chakeas 1 sabasrara where
Concentraion should be dane.

perind on Supreme Power in fhe i chokrss,
The pracitoncr shoud concentate on her i
ihe chaka wilh 16 peai s which ae locaid
he ‘matmkadttrs from “Arg” o AW and
hereafer Japa should becommenced with
mulamanira (ipecial manirs iven n ifition.
e Juncion of he thrce power Tnes, there is &
centre which is red. hexagonal and masntid
yoris aina chakea, In the region of the hroar,
e hree o - ssbomna, 43 snd pingls
o a coiling which s hexsgonal and magnifed
belonging to six-chakras, which is whit, sxicen
petald, magniied o seven-fngers brcadt,
ind conuin (he matrikaclevers from) Ang
oA The eapentyopis mike conceniation
and japa. of mantrs i i chakrs, The three
s are umited i the heae region” (-Kalika-
s, 5. 2833, Here only. two. chakrax
e mentioned: ajus snd wishuddha Al s
Chakrar are sitanle for_concentration. The
Wishuddha chakea i suiabl fo hoth concentrs
Niom and japa. The chakess are magniied 1o &
Concentation i th saier siger

it s been stated “The. praciitioner should
Concentrate am an excellet ot stused the
ingers rsadih below the navel poin (i the
e coceyx and s called muladhara). having
i s pricarp. o resion with cight cornes o1
i commers. Ther s rangle (e the region)
Concentarion, according 1o onc’s power, may
e done n this ordcr: triangle of un, of moon
and o e o tisnele o .ol s, 4 of moon
hink tha thre are spirval acion. spirtual

o
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s cntr. spirital foree pases into the practi-
ianer, o1t caled s

Ahove it i what % called kil (chakra),
and above that s rodhini (chakea).... Above
 Godhim) i sbasrus (1000-petlled chakrs)
in which i the sea of Supreme Bindu' (- Dewi.
Bhagavats, 7.35,34.47).

‘About he locations of the s chakras, i has
s Sated: ‘T he prinesl egion (adhara—
sonisthana), genal region, navel region, heart
esion, eck region (atumla = the foo of he
i, but ere i i = neck - iakanth's
Commentary) and the eycbrow region (alats =
e forehead, bt here bhrumadhys. = the pace
between the eyebrows - Nigkantha), (are the
sixchakras) having 4 petals.  peal, 10 peals,
12 peal. 16 petls and 2 petls respecively
1= id. 11145, About the egions and maniras
Of the subll clements (mahabhutas). 1t has
e sad tha the cart region is square of
sokden (yellow) colour witkin Which it g’
i (erm-manes of the e colour): hat the
region o wter 1 ofth shape of 8 whie hall.
moon. within which is Wang"bia (of the same
coloun that the region of ' is triangular
i Shape and red and encloses Rang'bifa
o the same. coloun: that the reion of
1S ciculr and smoke-coloured and. cncloses
Vang"bif Of the same colour): and hat the
esion of Vo (akisha) is circular d is white
for tansparent) in colour, and encloses ang
i ofthe sume colour - id. 11837

Concentrstion on deities in diffrent chakrss
5 ancient spirtal proces and was practsed
by the rishi. It has bosn staed that 3 roup
named Karpdsisha, which followed. the i
path, wed o pracise concentation on he
Givine being n he abdominal region (bt 1, the
manipuschakra). whle the Arum group pracised
Concentration on exremely suble fomn of God
' the heart region either it or anahata
chakra. connected with the nadisystem: but
ihe dbnde of Supreme Consciousness i In the
extrcorebral tepon (param. s, that 1<
o (- Bhagavats, 10.57.15)

There was a_ process of dharana_(holdin
concentration) in which the viul fore is held
in difrent shakrss with breath-suspension and
concenration. The holding was done. in the

nttoduction t the Systm of Chakrss

chakras with four petals (muladhara), with six
petls (Swadhishihana, in he. navel region
manipur. n the hear region (it chalr,
he chakes) in the region o the lungs wil
fwele petls Gnahuta), (e chaken with
Sxtn petas, i the region o he palte. (lans
or i ik, the space between the eyebrows
{ajna chakra). and in brabmarandeain the head
Girvans chakea) (- Skandapurana, 1255
5,

The Pouranika System of Chakras

From the desripions of the chakeas given in
the Puranas. the Pouraraka sysiem for chakras
emerges. i as lollows:

1 Muladhara. The teem muladhara’ has been
wsed in Shiwapurana. 211.40; S129.140; n
Brabmavaiwariapurans, 11313; 42028; 4110
105 . in Dewibhagavata. 7.35.34, 1t is men
Goned indiecly i Shivapurana. 3629131
and 134 in Skandapurana, 12,5544 and in
Lingapurana, 1892 and 57 17535, Mala-
dhara s sso called adhara, Shivapurana, 3325

Description. The mulsdhars hakia is sitated
in he perineal region Gudharaor mula =
yoisthana), hat s a certin nacoceygeal
point. It s four petals of red colour. On he
et sre four matskaeters Wani” fo San”
 ellow colour. Tt s square reion nside,
It s aso b sated tha the region is e
comered, sa-comered o cight comered. How
ever, he region is of ‘ear’ and is generally
ccepted 4 square which i yellow in colowr,
and he ‘ean” germmantca “Lang’ which is
o yellow resides n the square reon. Inside the
Tegion i a trangle which s n the formn of i,
moon and sun. This chake i caled muladhars,
ecause i is the basi cente (ula) which i
the support {adhara) of kundalii. T is  centre
of hought-concentrtion and menial worship.

2 Swadishihans, The term swadhishihana
s been wed n Shivapurana, 171.69: in
Brabmawaiwartsporan, 113,13 $20.28; 4,110,
105 and in Dewibhagawsts, 735,35 This chakes
s mentioned indirety in Lingapurana, 1897,

0
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17535 and 36 in Shivapurans, $h, 29,1341
and in Skandapurana. 125544

Descripton. The  swadbishibana_chakrs is
(s, @ certain intrasicral poin). I has
i petals of ed colour. On th.petsls ars
marikletrs trom Bang” 10 Long” of the lustre
Shaped rpion of watc” of whie olour in which
is Wbl o white colour. 10 i abo sad
Gt the tgion i six-cometed, It is the st of
Supreme Shins in o form v fo concentes
for hought-concenteaton and meatal worship

wainartapurana, 113,13 4.20.38: 4.110.10: and
in Devivbagawats, 73536, It s idircely
17535 in Shiwapurina, 529,131 and 134;
and in Bhagawats, 105715, This ceme is o

Called nabhi (awvelchaksa (- Bhagawats,
azs)

Duscipion.  Manigors s sied _above
swadhishihans, in he navel region (Wbt ik &

Cenain snratumbr point). 1 has 10 petas of
10 matika Leters fom Dung” (0 Phang which
are Tighining (of hining colown). In the per
oo, Wit e e oo R

. Thie ks has o boen s 10 be ik
Whie In that case the peal s white in colour
menal o,

4 Wit Cpadmay The bt chakra has been
menioned I Shinspurans, $0.20.131: and

Description. The lotws (chakes) s situsted
o relcion to the heart (lht i, 3 certsin inra-
horacispinal poin, elow anihata snd shove
e Tt Ras cigh_peals which are white
in- oo, Pranie fores ar located hre. It s
- Lingapurana. 1.96.62.64).

5 Anahate, The term ‘anshata has b used
in Brobmawaivariupusns, 1131342038
mentioned indirectly in Lingapuran, 1897,

w0

22028 in Bhagawata, 4425 108118 in

Description. Anahata is situted. above -
s and above i) n e hear resion (et
% o mrstharacispioal poin). 1 s
welepetls of red calou. On the. pesl e
welve matikaleers fom Kung' 10 Thong
I the pericar s the rogion of ir whih s
circulse and of smoke-colour. In the reion
i e smoke-coloured Fang-bi. Within the
chaken s splendorous Bana-ings (Shiws o 4
amd worskip) T it s eard the ponsemary
sound (anahra ada) o maiza, o i s caled
Soahata. 11 2 cete for thought-conceniruion

& Wishuddha, The term “wishuddhs’_hss
besn used in- Brahmawaiwarispuran, 1135
3. Another term “wishuddhi® (or wishiddha)
hat been awed . Shwsporana, 3328 H
mentioned indivecly o Lingapursns, 1496
n Shiwapurana, $5.29.131 and 133 in Kalika
Durana. $5.28 and 33 and n Skandspura,
(EE

Descrpion, Above ssbts s e wishuddis
Chakrs, tated n he ek region (hat s, 1
o nuracervicospial pont). It s sseen
Steen maikn leters from g 1o A which
are Tustzous. In the pericarp, here i the gion
o void (akasha), which s cicula in shape and

. which i sho e it n it reion. This
chakrs 1 salled wishuddha.(which mean -
i becsuse e sprtal puricaion of the
Supreme Being. 1 ix the cemre for thowgh-
conontriion.op nd el wrsi.

7 Talu (chakra). This chakra bas been men
oned in Standapurans, 12.55:44; i Lings
The talu chakra has been termed Ialama chubra
in the Tanras. There 1 no descrption of he
chakra inth Poranss,

5 Ajna. The term “ajna has been meoioned
o Shinspurins, 3335 i Brabmawaars.
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hat without the awkening of Kundtin, Tiver
o i no posbl, T+ he wrong? Talanga has
stated that he rousing of Kundatini leads 10
Ghcd yogi n Kudlimyoga.  Arwwinds has
calicd R he divine fore. Did Sl these
il Teaders and yoga mesters llow mate
i e pirtaldynamism which remains
latent when soled, bt becomes ol in e
when it 5 soused. The real spirimalizacion
atn.

& compiste exprviion of yasoga. It cannot
Be' o because many  apayoga manuscripes

Prefuce

appear 1o have becn lost during the course of
Lime. 1t may be thi thre a1e manuscripts desh
ofagic schalrs i niia, 3 one e they may
bezome generally sccesubie

The author 15 abo quite_conscious of the
Himitaions o i Knowledse. capaciy and time.
Wi poesses more extensive mateia, nder
Taks o make a complete work o lyayoga.

Last, the suthor opes thn the. present
work may.nspire women and men all over
The world to.Iniroduce concentration. 33 s

Stackholn Shyam Sundar Goswami
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of the hods o3 stte of suspenson, and trane.
e menial comsiousness imo 3 mind
ranacendent form: snd, in th ordinary ste
ind makes the mind ot comtructiv,
Stentive. and tranquil. All i means hat 1
nkhown aspect of our_exisence begns 10
i which lluminates our mind from within
and vializes our body through an esablished
Vil conteol. This unsuspected paer has been
e shovn ha these practices can be el
iy arried out without shandoning the ‘world.
pat Many accomplished aysyogis are ex

Kundali-power opeates in the chakra-systen.
There s no possibilty of racing the chakess
araphs of power operations. This docs not mean
U hey. are eious. There i a deinte
Verchro-cranial poins. Thete points in the
medlla spnslis and the bragn are aho relsied
1o conain poins on the suface of the body.
matey throvgh the srface pints. The nervous
poins are closely selaed 1o ceraia posions
Where the repicus of the chakra ppear in
et are o produced. Thi i he frst fime
hat an imterrlation between the chakrs-systen
and the cerebrospinal sysiem has been demon-

prnciples of yoga. there have been many
misconceptions and lltons sbout the shakess,
ind cspesially about Kundalin. As for example,
o with, the heosaphite cquired teir koo
ledgeof Kundlin and the chakess from the
Sukeit works dealng with the sobect. Bt
on purpore o e 1o 3 Iack of snderstandin,
hich necds, frs the technical Knowldss,
and second, e guns dect inseucions
Here i an example: C.W. Leadbenter (Lead.

bester, CW... The Chaks, The Theosophicsl
Publishing House. Adyar, Madas 2. Indis.
1952, . 200 saye hat th srown chakrs (that
s, the sahasrara. deseibed in Tndian books 35
Thowsand-petalied, which s really 101 vey for
Trom the truth, s 960 radaions (. petale)
mesns that the Sahasraa has only 960 peals
nsiend of 1000, This ndicsies . complete
Sirars., The sahaars is he expansion of the
pranic bindu. which % in 4 supremely con
Centated sate when prana becomes pens and
Causes an emission o 30 power-anits and cach
of these omite becomes potentized 20 times
manifes s Rl creavity. This means 30 x 20

000, and 30, the s has saacly 100

Onc cannor have anyihing against & personst
or'a sroup saperience. bt when sich recenly
Scquired Sxperiences e presemed 1o chaienze
vrifid by dhe yogis from ime immemorial. i
becomes ke 4 Tro in & well hallenging » fro¢
afthe ossan

Thers i another important point which 1
want 1o make clear, 1 hat hesn sted (Arunste,
G5 K, The Theosophical Publishing
ht there s 4 danger of sexal stimulation in
elaion 1o the rowsing of Kindan, The yogic
Cxpericnces are quite the contary. The rousing
s ndispensably “ssoiaid with the fuly <on-
anled sex uege, It s ao been sted (Lead-
Bestr, CV.. The Chakas, The. Theosaphical
Publishing House. Adyar, Madeas, Indis. 195
premauurel. Under cerain conditions, Kun.
i may e roused sutomatically. withowt
e KnowIeds of the person concerned. Bt this
i e ot prepared for . Tn e, thre s o
Such thing 55 promaturely rousing. Kundain,
and the s o danger when Kundali s rovsd

10 s o becn supposcd hat Kundaliniyora
is macrialisic yoga. 15 there any such g
s matriatistc yoga? Ramakrishna sogs that
nin 1 ot roused. I+ e mistaken? Wam says
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CHAPTER 18
Practice of Bhutashuddhi

Blhutsshuddn i o process whieh s execuied
by e thinking 11 ot an imsginary mode
ofhough, but i 1 n exac rplication ofcvents

arallyoccurring in Kundalniyos. These
evenis sre rousing of Kundalin, the pasing
chakras by Kundalin, and Gl he aborpiion
of Kundalin herel into Supteme Shiwa
Somadi, which i atsncd through he proceer
o samprsata. sumadh, accoring in th sahis-
T at the amakla i,

A yosi who s been stabished in Ll
yogs i Tl experincen of what appens. it
bl 1o repligate i s in exsct order, which
ormally take place in tis Yozs. In fuc, Bhta-
Sentrtion i tho form of dharana and dhyans
e the prerequistes With the help of sch 5
nd then s sxhibits the Aborpive power ssgs
by stage when passing through the ditfcrent
chakran The sbrarpive power develops sbsorp-
culminating n samprajnats smadh n time.

I the ousing of kundslin, some Aaikyosa
Vi has ot been devcloped 103 poia f SHecive
ness. The. Tl mobilzaion of concentenicd
Boenerzy (wayu). suble radiant rersy and
& resction in. Kundalipower. B if there 35 3

diversion of these suble encrsies, hen they
concentated form o thee eneries are founi
in specific subl sounds (manicas) Thse sounds
sic anly. apersble n dsep concentenion, So
10 these sounds. I the depth of concentrston
5 below the threshold. sounds will o produce
el st

“The cffctiviy of the sbile sounds lis in
the parial withdrawal trom the body of the
pranic forcs by cawing 5 eversed force
motion and making them concentrated 1o &
Sound-cmiting point. The pranic withdraval
ind concentation o2 be. suecesfly done in
Jurhasosa. some special _ musculo-respiratory
llons enert 5 squassing ot by which
fore s svsenally reated to Kundal-power i
he muladars. It s more or ls in 3 difued
he ody slong with other_pranic. forcss, 1o
play s role i the vial funcioning o the
Py

The general fied of operstion of apana s
he abdominal region. Speciically. the. spanic
aciities extend 1o the pelvie sad. perineal
muscles and smooth muscles of the alimentary
Canal and sexual organs are involved in spanic
sctions. The locking process of hakaoga. sims
e withdrawal of pravic fores into heir

i
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centaton lie in the wiangle of the muladhara
Menlal consciovsess a he sensory and. it
Jeaive lves is nable o egister any impression
of Kundalin i such st o she ppesrs ant
nmanifested nd even nonexigent i out
Conscousness. But when conselousess is ased
o the superconscious el by transtorming
i€ 100 concenrting onseiousnss, he e
and supreme Kundalns 5 spprehended 55
Suprenely subtle and lighaing- ke splendorous.
This fnitcnes i ot being a. he supreme eve,
but a ransitonal phenomenon occuring o the
mental level. I s the seing’ of Kundalini
hrough the mind. The rousing of Kundalini
i acuslly s rescion of supreme. Kindalind
on ‘he concentrated mental comssiousness 55
an_extremely sublle and shining being. This
eflection . imaged in_concentated. menial
Conscioness and s held fomly. This s
awomatic (and rea) dharana - hoding-con-
Gentration. By pramic wihdrawal and. con-
Contrtion, consciousess s able 0 receive
e Tight of Kundalns sperconsciously nd 1o
o i iy

When. the automatic dharana is esabiished.
the sbsorbing power of Kundalii, o the pover
from Kundaiind causing he sbsorpion of cosmic
principles, manifess. in mental conscousncss
Which i in 3 st of dharana. The absorpiive
power mailess 55 abiorpive. concenrstion
mental consinusnese,

Absorptive concentraton funcions in three
ways: i causes . absorpion of mahibhutss
and tanmlrss, dewstas and semory principis,
Sep by tep, cceurting i the lower e chakr
So. it i proces of prayahra and dharans
combined. Then, the bsorpiion of chita in
Which sensory bjecs are imaged, and buddhi
whic inerprts things which have been percin-
l ccurs i he manas and indu chakras, Now:
the possibiliies of mental conscousness 0
divet from s concentratedacss o perceptual
and inellecive mulGfority become. remote.
Then, dbarana s ramformed im0 dhyans
when' Kundalini i expeicnced in the rirvans
chakra. In other words, dharana develops nto
dhyans in' the mrwana_chakra. Thorearer,
Kundalni s up into the sahsars_ chakea
where dhyana s ranformed into samprajta
Camadh (spersonscions concenlraton) a he

Practice of Bhtashuddhi

amakala point. The concentetion ight know
fedge develops in samadhi o is Highest poin,
and as a ot Kudalin % revealed i her

imost supreme_sspect, This realizaion 11
lendid by e, and highest on the mental
plane, Now. mental comciomness s only
Kundatin,

Theraftcr, the ninvam-kla poin i reached
when samadhi conseiowness is absorbed and
only Kundalini in he supreme form temins.
Now. Kundai hecomes. irvana <k - he
pover which exists e th complete absortion
Ofeverything except Kundatini Then Kndalini
is Supreme Binda, then Supreme Noda, then
Shiwashaki, then Sakala Shiwa, and finaly
Parama Shiva. These are the ages of mind
{ranscendent supreme concentetion - sampra-
s amadhi, This 1 the yoga which is atamed
through Kndatn, 0 1 aled kundainiyogi

It takes & long time snd hard prsctce to
ausin samadbi n the sahasrara. 1 takes il
longer time and harder pracice o gt samadhi
comsciousnss sbsorbed and. Kundaini shining
Slone in her supeme aspect. S long 55 dhyana
s ot tansformed into amidhi, the process n
e sabaarra and beyond is 1o be done theough
dihyana. Tn this manner, dhyana sradually wil
e ripened into samadsi. I canot be forced
i cnough time for the purifcation and rare
caion of mental comciomness, Contnual and
egular practice i the secre of sceess. The
Gur's help at this stage s indspensable,

When the withdrawal of apana_und_its
reverse mation and soncentation ar ot et
Iy accomplished, that . When apunayarma is
o efective, and mantea wed i tiscomnection
ar ot foreful, the acual rousing of Kundaln
and consequenty. the atainment of automaric
harana sre ot posible. Al his indicats that
yonimudra s weak, pranayam. is not forchl
ind concentration shallow, Under this condi-

“Spina remain wncontolled. and manica
Biles. Here, bhutashuddhi s indicatd, snd
by i regular and sysematic practice, a prct
tioner il acquire fitnss for the practice of
Kundaliiyoga.

“The central point of bhutsshuddhi is to
contalize thought 1o 4 ery high degree with
@ view 1o making it decp and foreeul. This is
what i called thought-concentration.  This

1
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msitsining anal contraction. Suspend s long
' you can without much diTiculty. Then rase
e head snd expire lowly and fully and a1 the
same fime. make sbdomina reiraction. At the
ad of expirtion, ey he anus and. the
Thdomen,

with ansl conaction: hen suspend e breath
ith chin-lock and make sbdominal rtcaction
and then make sdewsrd hip movements. then

& Kapatabhatt (ahdominal ot quick)
reating,  Awame  the ows porare
(padmasans. Fir. expics quickly though borh
ol with the st retaction of the font
Immediately ollowed by 3 quick und pasive
inspiraion though both Rostls with the el
il he dsird mumber i reached. The aicr
e rae of cxpulsion s from, 100 0 300 times 5
i, Do 20 t0 300 xpulions.

S Hangsah(breathreduction) _ breathing.
Now reduce the normal breathing rate 10 3.2
2 minte by relavation and psiviy o he body
and. tranquiliztion of the mind. It may tuke
will be shortened by regula praciice. At
cerain poin the externalizaton of the mind
Wil stop, This is the moment o st with
Fhutashuddhi proper

© Thought-concentation on Kl The
centration on Kot in the  molidhars
Siting in the accomplished postue wih the
s in your L. thik decply hat within the
i Swayambbalings o 3 shiving. deep red or
black ne. around which lice Kundaiol i
S2coil Kundalin 1 supremely subil, 1t s
o Kundal i though. Therefore, i s dvisabe
o hik of Kundalii s lighaing- ke splendor
ous, and appearing around the Swayambhu
103 point by decper thought. Al this sage

Pracics of Bhuashucddhi

hought is cenvalized o the exent that it
ecomes possbe to imase Kundal o thought
Then. (7 hought-concentration on iwir
man (being with principle). Think decply
thatyour being-comciousness 4 T s ke
Carp of the smahita ke, Then bring. the
' to th. muladhara snd woie i wich Kl
Then. 5) Kndslini-rousing. Tnsire siowly
and Tl through th Ie nostr and a the some
e ik decply of the mavtra Varg” during
nspifation, expie through th el nostr slowly
and completcly. and o the same. tme think
desply that andarpi-cney s simolated and
power f e minira Yo’ and the concentraid
Snerey is Knocking at Kudtn
Ran At the end of mspieaion expir heoush
e vight sl and 3t the same. time hink
Kindld in the muladhars risngle and tht bt
Kandarpacenergy and e are focussed on
Kandalini,
same time hink decply that the.combined
Spuna and fir ctions e produced 0 much
Beat that Kunini 1 hesicd and sgivaicd by
L Then, suspend bresth wth chi-fock and a1
e sam. time contract the anus and mentaly
Say the power-mantca Harg” and think desply
it Kundalin has been roused by th combined
Ceari-maabta and smell-amaia). the
Deity Brahma, Power Dakini. and smell-prin-
ciple-all have been bsorbed o Kundalin.
“Then. (9) Kundalii Conduction. Then, bring
ohana y saying mentally the mantra Hangsah
in deep hinking. Then think that the wate
prnciple  Cusier-maabhuia and  tast
and taste-principle ar shsorbed nto Kundain:

£l
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My iniition nto Lasavosa

subjct nceds 1o be avoided.' | ssred ot him
inued 1t s avakded i e tht ot spiittly
llaminated. Mere. inliccion s inadsquate
o the purpose.
and our reason arc smable fo find God. then
He cannot e found. and, consequenty. there
Wil vags be speculaion

Marter: “For you, the semes and ineligence
are the only crerions - e only instrumen
for scauiring knowledge. Vou e normally
hem, Yo have ot means. But e Supreme
o s beyond inellgence, and the seses camn
teach Him, This s why. the somo-imelocual

T sad: “When we have no other means than
the e and nelizence for the sequsiion
only pariily suied cven for knowing the
Cxternal word, and that 5 hee

T cad: Parilly suited?

Masisr: Yes. The semes have limiations
Fis of 4, the power of the semes varies i
iferent spéces and alo i diferent mdvidusts
Of the same species. The diferences in power
may st be due to sge. the stwe of healh
very sond sensory powers, dhey are il limited
There are these funduméntal Lot in reation
Sees are nabl to overcome these barries
hen i i quie possibe tht they do aot pesceie

s Bt the range of the semes can be
enbanced by the use of sensiive instruments

Masers That v trae. Bt e materisl
instruments, hawever  seined they may be
are il meril. They camnot resch what 15
Secing” the. mind with the help of these in
truments. Even & most nskive nsirument hae
i limie, which it cannor surpas. The three
Sppropriste imseoments, but the  tation

2

e il here

Therelore, the Knowledge acquired though
Lemory powerdve 10 the e of sensive
Spparatus i o limited. and, conscquenty
impertect How can you sequire perect know
Impetee sencoy means

T said: “The impertctions of our ssnes ars
made up fo, ot lewt 0 5 grsar oxen. by
Feason why it it nesewsry fo wilize o semes
fogetier with our melizence 5o 35 10 know
he world.

Mastor, “We mus nor forget that cur in-

1 comtimued "According 1o the degree of
desclopment, the power of meligene varcs
B i intlligence has reached very far
and crested hings ha e atmost nblicvabe
W has atered the fuce of our sarth. It has
cevolutionized our thoughis and mode of ving
S0 s Iremendously ncremed oo knovledge
Highly developed melligence of urs has filed
o know God. God has ot een Tound in the
Various forms of nergy that are seive around
and Slementary paricles: or in radiation; or
i the cuth or in the stmosghers. Our n-
eligence has wied 10 explore mater i every
possble way. snd found nohing ehe bat matier
Crerey and snergymatter. Are ot sl thse
ndicatve of s lmations? Exen oue ntelligence
i the socalled senite field has sd 10 o
demamsirate hat mind i+ 3n nknown Torm of
mater, or that it derves from martr: sn
atempt i being made o st the mind o

| cid: Bt the philosopher's inelligence
appeas to have e hat there s something
' considred 1o be ton smal, There har heen
I ofa cosmic mind or greatr niclligenc, and
Sso of God. Anyhow, sverything appeses o

Master: 'So long a5 the Nighest spiral
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My Initiation into Layayoga

between Aaiiora and njayops. The mos
Complicaci pocesses of hthayagic pravsyams
and the ver dvanced and diflilt miayos
i lyayora. The evence of manirayogs has ixo
heen introduced in Inyayoga. So i 15 4 most
pracical Torm of yoga. suied 1o nearly all
Cid my Mater st my itition.
penctrae desply o the ubiee of iysyogs
nd andersund s fondamentl princpie
Even prolonged study was ton enough. 1 1o
from 5 mastr oflyayofa. It seemed shroluely
imperaive 1o learn’ many_unknown. aspecs
of this oga snd s various hdden. practices
in this way. Qe day 3 friend of mine came and
asked me. whesher 1 vould be. mcrssed. i
Seing 3 gl Yo who. bappencd o be in
in such o moiy city! When | sxpresed my
houghts o my fricnd. he said A yoet can be
e Toress of the Himalaya or in » big city.
Covironment 3 he i with Rt 1 reslized
hat what he had said was true. | accepid his
invidon and accompaicd b,

We enteed 3 spacious clean room. A dignfed
number of men-1 presumed them 1o be Wi
discples © sat o0 4 corpec on the floor, My

frend immediately bowed b head 10 ihe
yors et and rceived bis besig. | folowed
iy Tiends example, who. then inroduced
manner He ssked us 0 i down, This was i the
Chening, However. 1 did not sk sbout anythin,
person, and also that is inner being was all
purity and Tl of power. 1 had nevr bad such
ik s, Was it 3 i of swakened spiriusiy?
What mode o e docs he Iead? I resaived 1o
nvestizate sl these hings. The fi meeting
rend and 1 b 1 his et and <id pood-bye
Wi, The Master et Caluttsaf some days.

Whn he returmed 1o Caleutta next year |
vslied Wi more ofen, almost svery day. |
wanted o know more about him inmy own vy
Soone day 1 sked: "I it meessay 10 ccept
God 5 the ulimate realiy? Other diciles
quction. Perhaps they thought ha th guestion

ndicated shesic tndencis. Smilng, the
Master repied: I is ot 4 question of ncessty.

position.

s statement was ot clea 10 me. | pondered
ot my mind: Do he Master want 0 woid
the subjeet I so. why? My thoughts were
Coninuing in this way when the Maner suddenty
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My iniition into Laysyogs

prepared? A I realy qualifed for 07 1 also
Thanghe the apposie. Wil not nitiation rlcasc
spritual qualities i my nsture? 1 may be that
o o pupils hut il ot inititon el son the
Spirius sceds v him? This is how my hoy
Continued fr e month.

One day he frend who ist ntroduced me 1o
e Master came 1o my house and 1o me
which il take place outids. Caleuta i 4
Tonely place: 50 be ready for it 1 was very
Surprised ta hest i news. The thought cume
i e of which T am. uncomcions myse? |
o non Know. 1 could not spek for some time.
My Triend sniled and said: ‘Everyching will b

However, my. inilition ook plice on_ the
il and i dicile 8 spcific manirs
The mantra s & sreat id to concentraion
Iitstin wis rather swdden o my case, 1 8150
heard fomour mother (the Masters wile)
e Masiers inition aho appened
suddenly and (ha n connecrion with it 4 iracle

when he was soung. Day by day i e mor
and mare imemse and alimaely it drew i
1o great Tanrika and lyayoga  mster,
apiration will e consummaed through the
Tuniika form of yoga. Then he gave some
nsiuctions (0 the. Master and ssked b to
“The Master went back home and started 1o
cary” out the nseuctions given b, He.then
and e continsed to erease, He became
resess. and one day he tan 1o the Tanirika
vosi Bholansth.
initition 1 wil perform 1 t-day. Go and take
your bath. Aftr doing ths the Maser retuencd
o' sura. Then the gura said 1o him: Now
you have o bring the bibwa. lesves (Aexle
Marmelos © waokapple) for worsip. and

Spotcd or tom.” Then he pointed f0 3 bilwa
e ituated a1 Tt distance from the place
and saids Tha e i very bi, and good Jetves
W may ceven he imposabl fo you 1o reach the
branch with a Tong bambao pole. You ned nax
wore. Go and sand under thé branch salmly
Do not be afraid: gof' The Masir was very
il surprised 10 hear s, However, he
Went there and s the snorsous bilwa e
Jeaves, But i vas o igh tht he could ot reach
it cven with 3 vy long pole. Then he sood
undr it Iy, Afe 3 whit th Maste v that
downard and it Same down %o much tat i
was posibe for the Masir 10 ake some leaves
Wih iy hads. H came back with th lesve,
more” spitusl practices. Attt time the
Mastcr was shout ainson sears ol
in the i sage of concentrtion according fo
layeyosa. He said: “Concemtration should be
pracied evry day and regelady. The morving
diided into two pats: preiminary and regalar.
A5 Soon 45 ou 26 up, 5 on the bed in & yoga
posture, Tacng towards e north snd_ <o
in the white wwelve-petalled Tows just above
the hesd. Thon think thar the smite - the
immorta] We-sbsanes - i+ Nowing from the
petly bathed: then think that 1 have been
Energled and fmmortalized by amiit: | have
o disease, o Senlty. o death, o sorrow
epular concentrtion can be done. sthe aftr
{his, or afer your bath, which shoud be aken
s the swacuation of the bowels and oral
ion e your bth

One day the Master talked shou the pur
Feation of he bods: He said: The purifciion
afthe body i3 an ntisic Factor in concentation
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s pleasures and pains thinks and wils. i not
Sl bt ony one sspect ofor being. repres
he senary workd. Again, the mind in s ther
aspect completly cloes s doors 10 the workd
oo not desre. tink, and wil,but seses
which there is nothing cse. Ullimately ths
uniary expercnce merges into 3 beingness
Which i el the beingness of Supreme Con.

“The Infnite Power Pincile i the being of
e Tnfinie Supreme Conciousnens T s
pursy pover aspect, thit i, power soied from
221 im0 loger the b of he Tninite Con.
Kiousnes, Thus i s 8 if s e socion of the
{atiie being in which the it Comscousness
infts i the phenomenon of he menta and
mateial wniverse. The universe is resl when the
Infinte. Conseossness s voled, but wareal
it Supreme Being

“The fnite being manifstng a5 the Lcon-
Siousnes is il Sk the inmite pont, but s
Rothingncss sppears © be somehing when the
Supremencss of the Being s veild. I other
words,  phenomenon of Godiesnes, which 1
in ety nonbeing, cmerses a5 4 being
Bt there s o posibily of arowsins spituaiy
amide mandancness, which leads 1o ibration.
conscionsness. 5o spirtalty s hot something
Cagraied o man: it s n the highet spect
i God-being, which s his own being i i
Cupreme sspect. Withowt spiriuality man s &
hopelesly resecid heing moving imiessy.

Religion i the means o the spirital rel.
ation of God, Without this resizstion. reliion
15 mets words, o an ordes of o vaue, Thal s
Soga. Yoga's the ntinsc partof eligion. Wit
ot yoga.religion is 10 rlgions without yoga
eligion is s, Al the areat spistal lesders
made o the b spro pictce

My intiaton ino Layayogs

iousnes, which it perceptive i charsccr
Snd n which wnconrolled. thoughis a1 con
fctenen - int 1 nonnciltory concentated
form. T il held what i spinual nd divine
s yoga. Yog i the highest order o the humn
mind. And <l n s supreme spect, Yo it the
Supreme spiritality i which Sengncs is only
orGod. There s othing le l s God

“The Mastr sopped. 1 was very st 3t night
S 1 bowed 10 b nd Kt wih 5 heart” ul
ofdeep thoughts

bezan 1o ponder over what the Master had
ssid i our long. dicourse. Many thoughts
Game 1o my ming. What 3 his et We find
hat tiving s asociaed with desring, wiling.
inking snd emoting. These sctivies wally
have fwo. mades of exprssion. In o, we se¢
hat man desiees and experiences pleastre in
joyment and sbso sufles pain snd sorow
We al e that, i s of i sexual. limentary
and other excsis, he is able 0 munfon his
Srucively. T hecomes an cducatonit, scienis,
anst, and philosopher.
of being in i H1e? Does e not fve without
God? Many people may talk ofGod and relgion
bt oty 1 mere k. OF coure, there a6 5
rionly, Who Search for God sincercl. snd e
mordl and sprual by nature. Theetore. it is
posible o han 10 manies i sirnual quliies
factor i i when ther 1 50 mach trons worldly
desire for the satisaction of Mhich. the whole
bein is Invalved? Ifwe are wdvised t renounce
Because of aur supreme attachment 1o sensory
bjects: i we ae sked o eject sexual and other
pleatres i il no work, hecsuse 1hey s a1
o organsm.

Do intation help? This thought came into

s
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comsquently, becomes fuful. Bt 55 saon ax
Spiuality cbbs, relgion becomes mere words
Wihout s

When the spirtal forc imparid by Buddhs
Spiituality was replaced by the dead words of
heory. At cerain time Shabkars, who realzed
Brman in sumadbi. vas able o destoy the
Buddhistic doctrne of el words 35 then
preached by . Tolowers of Buddha, and 10
Clablish the Qupunisada One-and-All Brahman
docrine. This wes possbl because of bis rest
iritun) power combined wih the Sxtsords
wary brilance of ie inicllct. But when
Sharikara's spirality began o cbb i his
ollowsr in taer times, 1he Brabman doctrine
it In this condition it was wnsble (@ sund
axsinst the bhakii doctrine of the. Srea bhaki
Jogi Chatanys, who wes imnersed 1 th despest
it

A religion or s doctrne when o srcngthen-
el by spiialiy, canor met the spiitust
Rerent, here will iy be some silen spirinal
persons who uphold that falh or rliion - the
Cutiner. This i rue ol reliions.

Now I recolectd the thrcs reat silent yogi:
& Bddbit yosi who tlained 2 very high loel i
John ofthe Crow, from whore heart ntene Jove
‘Secended towards God i decp soncsnirution
and 3 srea Mustim yogi Abdul Gatur, who was

T sakd: " seems strange that God s ot reflect
el i the unusually biilant iellgence of &
philosophers only speculate abowt God: and God
Sopears 1o emain hidden sven 10 most folowers
of eliion. Why i God sery far sway from
e modern world?

Master: "God is far away when the “sght” s
submersed in the matcrialiy of our exisence

4

hence G i 0 far away that e s ot s sl
‘God 1 vry for and sso very nar. When God
s “sken” within. b is cver preset n our con-
s seen within, e it s ssen withouts and be 5
s scen i What isbeyond borh within and wih
out, God is within and also ouside and is what
i nor cutsde. No ane ' 42y
i this, i ot that It s an it ccean of
Being and Consciousnes
God means 10 accept the permanent limiation
of our beingncss. In oue being.also T the
Substance of ity which becomes lumined
s ighty impresed by the profundiy of the
Maser's knowledze: and o merely that, 1
which b Knowedge was baicd. 1 hegan o
appreciate that someting decp and povertal
Wi wilizng s mellect 35 an avemue for the
Gutward expression of iner tach. 1 wis proud
Of my Tearning and 1 devoted ffcen o sseen
ours a day fo my studis. My prde began o
b demolished: my argumencs began 1o i
However, 1 put one mare auestion. sad. that
was ol of s i,
T askod: Wh is tis “cosmority” which i the
100 of il ou sueings?
Masters It can as well be said hat because of
e “Commosity” e ae given & chance 1o cnjoy
Why has the wniversc been manifesied?
Who can snswer that, snd if it s answered.
Connot produce i, when uman mellgence
Cannot penetrate into it how cun hat quesion,
s Such, b belptl. Human ntclligence 5 00
of the wiverse. B here i the possilty of
e Ruman mind being i a stte in WhiGh the
image of the wiverse 5 ot recorded, and the
matrin por mental b the non-materisl-non
mental reality. In s reliy here is 10 race o
he universe, o mind o ofmater, s ealzation
Cverydy e, which perceves the world, deirs,
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At what 5 ohtined through haman nteligence
sded by instrument 15 the real ruth, and any
ing e is not tth but sapersiion and
nomne: o ong 35 God i sovght for in terms
of pilosophic though and rsoning. alone,
He Wil appear 0 b far way from s

1 said: I that cas, even relgion docs
God rwalisially for hundreds of years in the
empies. but how many of them have known God
The One-God concepton has been the ideal
or thei ine 00 10 be in contact with God:
bt ey hear anly wards - smpty words, and
come k. with that. Those wha join i the
s prayes i the s, el s the Same
Sory. How many of them Rave real e for
humanity? Al these things. show the e
of ligion.

Master: “We have 1o g0 decp to understand
he rihis of ancient India have dechred that
Ditarma - you may cal it rliion i you like
s perpeal. 1 s no made by man bat remains
a5 i part of he cosmic vorld and i
he s of all beings - termally. 1116 he grand
Suppore of the wniverse nd il beings. It 3
Bribman: God who ssisns cveryibing. There.
eader? And in all suc reigion thre are great
diersties One says God s one: the other says
e the other thinks God s forms. One 1
of the apinon that Iove for God 3 the means.
While others sonsider tha divine wisdom Ieuds
and many ather means, Where docs th souion
i
hat religion e el spirtvl form <ot
be crested by 5 man. Relgion is the matursl
spiiua principle, divine ih Chacaser, which
n which the original creaiity is manifescd
i e spiivual aspct ofthe Supeeme Power

My iniition into Layayos

cxsting without any inerruption. Consequentl.
it cannor b man-made. The rhis did not make
any reigion. but explained differen aspecis of
elgion which are shways in cxience. Neither
a" amy incatnation” found any. ndividust
eliion, but expounded 4 steengihened 1o
Tiion which is imally exising
ity or Isam? Were they not founded by
carth, Gostama Buddva came 1o s world
He an e considered s the Tirst spiius
Ieade in Lndia whote aame bas been ssiocisied
Wil the introduction of Buddhism.  Buddha
reived yoga by his own example - yoga which
had bedome Sorrupied and sbused by that
ime. Tn his Ue, e showsd how 1o each the
sl mundancaess, we. sould reaie ditcely the
imats sl whers sveryting o 5 10n.
1 id: What sbout Jesus Christ? About
Mobammad>
Master: esus Cliist was s grent spiriusl
Jeader In Western Asia a1 tha ime and s
Spiiuality o ot high. degree, where his
Consciowsnes, aised abave sl wordliness, and
divine consciousness was reaborhed in God. 1
was posible o bis ntimate. dislples. who.
develop Chistanity, through which, being
irclly inspired. they wanted 1o give the
chsenee ofspirtual trath 1o man for i savaton
Mohammad sho rellzed God within, In
e sprtua trath o man
Buddia, Christ and Mohammad ar the founders
ofthe great eligions, why ar they ot erfctve”
flow i eigion o m one f s foms a docirines
by he trcmendous spiral impets o 4 great
rliions lesder, relgion. remains e 4nd

a
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manra Hangsalf in deep thinking. Here, the
vinciple  (Tec-mahabhuta and  Sight

. the Deity Rudra, Power Lakin,
and sight princple ar absorbed into Kundalin
by deep thinking

“Then, Kundsini s brought to_the anahata
i sinilar manner, and e air-principle
Caie-mababhuta and ouch-anmata). the Detty
s, Power Kskini, and. toueh-principle. are
caused 10 b absorhed her by doep hinking.

“Then, Kundalin i brough 10 the wishuddha
where the woid(akashar princple (void
mahabhuta and sound-tanmatry). the Deity
Sadsshiva, Power Shakin, and sound-principic
st shuonbed into Kundahin by deep thinkin.

A his Sage tey 10 fel hat you are a2 point
where the senies arc o longer operating:
hink that you are without sensen and are
Kundalin,

Then. bring Kundlini 10 the talu chakra
and et there for some Lme, thinkin that you
are immersed in nectarous. (having only 1)
id. Then. (10) Kundalni in Ajna Sysiem.
Bring Kindaln 10 the aina chskry where Power
Halkini 1 orbed into Kundalin by hinkin.

“Then, bring Kundalini 1o the manas chakra,
and get chita(ense-consiousness) bsorbed
into er; and then brin her 1 he indu chakra
and gt the Deity Pausiva, Power Siddhatali
and buddhi Gnelecive mind) absorbed nto
Kundalin by deep thinking

Then, bring Kundalin 1 the nirwans chakra
Here ik decply of Kundabn s he sol abject,
and that here i nothing but Kundlin,

Then, (I1) Kundalii in Sahasrara. Bring
Kundalini 10 the ama-bala point in the sahasara
and ty o think of Kundlini 3 deep 3¢ possble.
Then, at the nirwana Kl poin et b (con
centraive mind) and ahang. (new) absorbed
into Kundalin: and then e by decp thinking
hat there i 0o mind-conscousness in sy form,
bt only Kundalini remsins. Now. Kundsiin
v Nirwans Shakis - the sl sbsorbing power -
emins slone.

“Then, (12) Kundalin beyond Sahaseara: Now,
Kundalii i supreme povir is in 3 172 coils
ihe firt col at Supreme Bindu, he second coil
at Supreme Nada, the third el ot he Shak
prnciple, and.the Ralf col a Sl Shiva,

2

Then Kundalin begins 10 wnail sep by sep.
and absorbs Bindu. Nada, Shakt and Suals
Shiwa. Now, Kundain is i her supreme sipect
and only being. Then she becomes unied wilh
Parama Shiwa and uly sbsorbed o him, 1nd
becomes one. and the sume it him. in ey
e thinking. Then think hat you hsve bcome
Al T by the nectarous ow arsing o the
Shina-Shakt anion in sbsorpive thought

Then, (13) Pranayamic. Puriicaion. This
purificatoryprocess s 0 pury the sublle
oy (pranic nd mental) as well s the physical
Body. The process consists of saita breating.

aniras and thoughis. The relive messure of

166432,

hrough the I nosil for 16
counts which src mad by saying mentlly the
manes Yang’ during nspiation sy mentaly
Yang’ 16 tmes, and 3t the same time. think
it Varg” is smoke coowred and has the
drying power, At the cnd of inspiraton, spend
h bresth with chi- Iock fo 64 couns by soying
mentally the manta Tane, and 3t the s
iime. thnk hat the body is beng dried by the
powerof th mantra. Then expire sowly through
ight nostl by saying mentlly the maniea
Yang' 32 times, and 1 he same time hink
hat he body s been dred.

“Then, withoutsopping, inspie sowly heough
e right nosr by saying mentally the maniry
Rang' 16 times, snd i the same tme hink
that Rang i deep rd i colourand hasburning
power. AL the snd of inspirston. suspend he
b with chin-lock by saying mentally the
manies “Rang’ 64 times. and a the same tme
hink that he impurites o the body have been
completely burat by th power o Ran’ Then
expire slowly theough the el sl by saying
mentaly Rang’ 32 times and al the same time
ink that the impurtes in the form of shes
r being eliminated from the body:

Then, without sopping. inspie slwly through
the e nosurl by saying mentally he manis
Thang' 16 times, and ai the same time hink
hat " Thang” it moon-white in colour and by he
power of the mantra, ncctarous uid is Noving
o the moon-sphére n the indu chakra. AL
he end of nspiration, sspend the breath with
cinlock To 64 counis by sayig mentlly the
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manics “Wang' 64 times. and at the same time
hiak that Wans i whit i colou, snd by 1
in recomsrucing the body 1 3 new Al body
Then cxpins sowly hrough th righ nosal by
saing mentaly the manies Lang’ 32 s 30
Colou, and by s power the newly made o
Recomes strong and adamaniine.

1A Specil Practce, This_pracice is
specially meant for those practiiners who have
een inisted and gien the basie manis
(matamantc.

Ater pranayamic purfcaton, e into
basic manra,  Shiwa-Shakti, that i, Parama
Shiwa snd Kondalni in union 35 one. L
dowata i the divine form of iafiite Shiva
I can smply he g tht v ix he
manirform of fornless Shiwa Shaki. The
i s first made Tving, s the i s e
possble o fmpart Tt 1o the manra. 1 should
e done by decp hinking

Bring listodewt o the subsars and hink
deeply ofher (o ) form. Then open the hit
Chakes by tinking. This chakra s ciaht
e situated. n fs pericarp. ther is 4 circuli
egion a5 bright a5 the sun. Tnside the sun.
il s the moon-cicle which i ool and calm
e, where fre is burning nd_consuming
cueryihing cxcept the gemmed sea which s
ere. This seat s your unee heae’ he st of
P
o iy on he heatsear, Think tha you ar in
the i cile, and everything - il Your
by the ir. I this way heing puriid. sou e
o of your Aadowats, Now. think decply,
Vithout being. deviated, but by fosussing Uhé
in-time il xd o rea concentestion. This
decp. hinking may e done parly in_ con
Junction wih the mental e of e bisi mantes

and cenealized in it
“Thereafcr, worship your vt mentaly
oy ofeing i he ollowig manaer
the art-principl, smal seme, cnjoyment
action. and apana-forc:. then ol the "water
principle tasteseme. organic sctons. wyans
Tocomotion, samana-force, o the e prin.
cile touch-sense. prehension. pran-foce; offr
e Noid akashar pinciple,  sound-sens.
Ieciv mind, Lncer

Now, you can make japs ofthe basic mantra
or 1008 s, o SO8, or 108 times. Then bing
ehtadewsta bk to he sshasesa and fom thers
o the e region by making e (o )
axsin trumformed nto Shiwa-Shakt

15’ Brnging back Kundalin 10 muladiara
Parama Shiva and pises in 3 reversed sy
5ttt shasras where samadh consiousnest
s restored, hen 1 the irwana shakra where
Concentative mind (dhi) i sexoreds then 1o
he indu. chakra where the Deity. Parhiva,
Power Sidihakah.  andnicllctive - mind
(B e restord: the o the manas chakes
where e comciousnens (chit) s rstored:
e 1o the ajna chakra where Power Hakini
i estored then through the talu chakrs 1 he
Wihuddha chubra where the oid (akasha).
nd sound-principle e resorsd: then to. e
anahaa chakra where the “uir-prncipe. the
Deity 1. Power Kakink, and touch-principle
i principle, he Deity Rudra, Power Lakini.
and Sightprinciple ore restored: then 1o the
wadbishihans chikca where the ‘waierpen
principle are restored: then (o the muladhars
Chakrs where the “carth principle, the Deity
Brahms, Power Dakini, and sll-princile
Swayambhu-liga in three and A Wl cl and
bocomes. Svatc. Therearer, bring back lness
Gowatmsn) in e form of sl Tamp flme
binging down of Kundain and the resoration

@
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Thescater Kundalini abiorbs sumadhi son-
iple f mind and matier, and then there s o
gt Kundaling who, Sep by step. shiarhs
Supreme Binds, Suprene Nads and Shakt, 00
o supreme 3oga- ssampranats vamadh

s s Aadainhoge, and. Shorashoddhi s

Practie of Bhatashuddhi

e foremon pracice for s acquirement. AU
s cenain poiat o s depth biwwans. (housht)
egin to b ransformed fno dharans and then
dhyana, When the thought of Kundalini becomes
atennely deep the image of the chakras sppesrs
hat the time of he real rousing of Kundalns
5 near. When Kol s oused. Bhutashoddi
¢ anstorned nto. kundainyogs.
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LAYAYOGA

“An extraordinary volume . . . the last word on the chakras and kundalin,
Georg Feuerstin, Ph.D., Founder-Direto o the Yoga Rescarch Center
nd otbor of Th Shambhala Ensclopediaof oga.

Tanira - a spiritual tradition centered on the use of the body to find
enlightenment - has become extremely popular in the West, but at the
heart of Tantra is the little-known practice of Layayoga. Layayoga focuses
on the Tantric process of transforming the ordinary human body into 1
divine body in which every cell is awakened with consciousness. The
fundamental aspect of Layayoga is the arousi
energy within the body - through conc

of kundalini - dormant

ation and breath exercises.

and the movement of this energy through the chakras

In Layayoga the adept learns not only to raise kundalini power from
the base of the spine up through cach chakra to the crown of the head,
but also 1o then skilliully guide this power back 10 its home at the base
of the spine. In the process the body becomes suffused with conscious-
ness in @ way not found in other types of Yoga. The result of the author’s
lifetime of yogic experimentation and Sanskit scholarship, Layayoga cor-
rects many misconceptions about the chakras and nadis. Complete with
‘meditations and mantras 10 accompany cach chakra, it will allow

Students of Yoga to realize o previously unimagined level of enlighten-
ment in which they are one With the supreme consciousness.

SHYAM SUNDAR GOSWAMI (1891-1978) was the founder of the Goswami
Institute of Yoga in Sweden, the firs Indian institution of its kind in that
country. He was a disciple of the great yoga master Balak Bharati and also
wrote Haiha Yoga: An Advanced Method of Physical Education and Concentration.
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