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FOREWORD

I am happy to write foreword to the Monograph “YOGA AND
AYURVEDA—their alliedness and scope as positive health sciences” authored
by Dr. S. P. Mishra. This monograph is based on the Doctoral thesis of the
author submitted under my direct guidance and supervision for the ‘Ph.D.
degree of Banaras Hindu University. The adjudicators of this doctoral thesis
had highly appreciated this work and had unanimously recommended this
work for publication.

This monograph discusses in detail the classical concepts of the science
of Yoga, its ideology and practical aspects. It brings out specifically the health
and therapeutic potential of yoga and deliberates on future scope of yoga as
a health science and therapy. It puts powerful arguments to suggest yoga as
a branch of Ayurveda, the ancient science of life. For the purpose' of compa-
rison the monograph adds few chapters on the fundamental principles of
Ayurveda highlighting the basic and applied similarities and alliedness of the
two great oriental sciences, Yoga and Ayurveda.

Yoga and Ayurveda, both deal with the $ada Dhatvatmaka Purusa as
described by Caraka in relation to the Brakma; the individual vs the universe or
the self vs non-self. It is in this context that Ayurveda propounds two broad
streams of Cikitsa viz-1) Naisthiki Cikitsa, 2) Laukiki Cikitsa. The Naisthiki
Cikitsa is the branch of Ayurveda which deals with spiritual aspects of life
and helps manin getting absolute freedom from pain and suffering of the
world through absolute reality. The Laukiki Cikitsa deals with the gross ill
health and its care through drugs, diet, exercise etc. The present day science
of yoga essentially falls into the realm of Naigthiki Cikitsa, although Yoga also
contributes a lot in Laukiki Cikitsa.

Although, in practice Yoga and Ayurveda are very much separated,
conceptually they are very much allied. One finds elaborate description of
the concept of Yoga and yogic state in Ayurvedic texts like Caraka Samhita;
though technical details are not seen. It is interesting  see the concept of
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Satya Buddki in Caraka Samhita which strikingly simulates the concept of
Riambhara Prajna of Patanjali or Sthitprina of Bhagvadgita. Caraka also
describes in certain details the AgstaiSvaryas or special attainments, a Yogi
may afford to get. Interestingly Su$ruta Samhita proclaims that such a state
adorned by Agtaifvarya can also be achieved by using the devine drugs ‘Soma’.
Besides, there are elaborate descriptions of the ethical practices of Yoga like
Yama, Niyama in the context of Sadvytta and Acara Rasdyana in Ayurveda

On the other hand several Yogic texts including the classic of Patanjali
and later writings on Hathayoga describe the problems of health and disease
as also their care and cure by usc of dsanas, Prapayama, Kriya, Mudra, Bandha
etc. They also refer to the Ayurvedic doctorine of Pancamahabhita and Tridosa
or more elaborately the concept of Prapa and Nidis. As a matter of fact the
basic approach and the fundamentals of both the sciences, Yoga and Ayurveda,
are the same, with variance of emphasis on certain aspects.

Both these scicnces are equally ancient and are Indian in origin. Certain
scholars believe that both these sciences and athird one Vyakarana Mahabhasya
were developed by the same seer Patanjali-Yoga Sastra for purification of
Manas or mind; Vyakarana Sastra for correction Vani or speech and Ayurveda
for preservation of Kaya or body. Thus these three sister sciences were
developed simultaneously for the care of mind, body and speech and hence
they are allied to cach other and- they dcrive extensively from each other.
Cakfapit,li, the principal commentator on Caraka Samhita, quotes this
possibility in the very first chapter of his commentary.

Besides the above cited ancient and conceptual linkage, Ayurveda and
Yoga are proceeding towards more purposeful union in present times. The
conemporary Ayurveda is reorganising as a holistic system of medicine and
is reviving as a full health science to meet the newer challenges of medicine
today. In this endeavour a joint front of Yoga and Ayurveda will be a great
welcome. The contemporary Yoga which has rapidly emerged out of traditi-
onal spiritualism, mysticism and cobwebs of ‘mystery is now standing asa
scientific discipline, its main stream of prospective development being in the
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direction of health science and therapy. Thus Yoga and Ayurveda need to
collaborate to compensate each other to form a full science of health from the
orient. Modern scientific methods may be applied to study and evaluate these
ancient sciences to bring them in the main stream of health care system.

Yoga should be taught as a major subject in the curriculum of Ayurvedic
studies both at Post graduate and undergraduate level. Yoga may contribute
substantially (1) at the level of teaching of fundamentals principles, ( 2 ) at
the level of Swasthavrtta and preventive-promotive medicine and ( 3) at the
level of therapy as treatment of a variety of diseases. It is high time that
teaching and practice of Yoga is incorporated in the curriculum at all the
above levels. Similarly there is a need to expose all Yoga practitioners and
teachers to Ayurveda. Yoga has a sound philosophy and elaborate practical
technology but it has little pathology and diagnostics, while Ayurveda is a full
medical science with its own fundamental principles, life and health concepts,
pathology, diagnostics and therapy. Thus putting both together, a complete
system of medicine emerges.

It is at the most appropriate time that this monograph is coming out of
the press. This timely publication will help in accelerating the idea of
collaboration of Yoga and Ayurveda and their adoption in the main stream
of medical practice. The author of this monograph Dr. S. P. Mishra who has
been my colleaguc for a number of years deserves congratulitions for having
brought out such an original work. Dr. Mishra is now a senior faculty member
in Ayurveda at Sampurnanand Samskrit University of Varanasi, India. With
all good contents it is hoped that the present book will be received highly by
scholars and practitioners of Ayurveda and Yoga. Let us hope many more
such contributions from the pen of this young writer in future.

With greetings to prospective readers.

R. H SINGH .
Professor & Head, Deptt. of Kayachikitsa
& Coordinator, Centre for Yoga
Institute of Medical Sciences
Banaras Hindu University, Varanasi, India.






PROEM

I am happy to presént the monograph “YOGA AND AYURVEDA”
before the readers. This monograph is based on my Doctorate thesis submit-
ted to Banaras Hindu University some years earlier. Yoga and Ayurveda
are equally old and ancient Indian sciences practised in India from antiquity
and are now uander active phase of revival and development. Although they
are being developed independently, they are highly complementary to each
other. The author feels that there isa need to emphasise the features of
alliedness of these two sciences inorder to encourage more and more collabora-
tion and suitable utilisation in health care programme.

It will be useful to adopt many aspects of Ayurveda, specially its Basic
Principles, preventive and promotive health practices, dietetics and non
pharmacological therapies te the practice of Yoga. Similarly yoga may be
added to Ayurveda as a major component of health care and therapy. The
present monograph identifies the contents and approaches of these two sciences
and highlights their alliedness and scope of further integration.

At national level some collaboration has already been initiated. C.C.I.M.
has introduced yoga in the training programme of undergraduate studies
in Ayurveda. It is hoped that with the publication of this monograph the two
sciences will come more and more nearer to benefit each other on academic
levels to help the health care delivery system in better care of the people.

This monograph describes the main features of Ayurveda and yoga and
attempts to highlight the similarties and areas of possible mutual integration.
All statements made in this monograph are supported with original textual
references accommodated as footnotes on each page for the sake of convenience
of readers. At the end of the monograph a comprehensive bibliogrophy on
yoga has been added which provides a pooled information on contemporary
yoga. There is a lot of scope of improvement of this writeup and the author
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will be be highly thankful to the readers of this monograph if they communi-
cate their criticisms, observations and suggestions to him for encorporation
in the next edition.

I am thankful to the authonties of Banaras Hindu University for giant-
ing permission to publish this thesis as a monograph. I am specially thankful
to Professor R.H. Singh, Deptt. -of Kayachikitsa Institute of Medical Sciences,
Banaras Hindu " University for inspiring me to publish this work in the present
form. Tam also thankful to Professor G. P. Dubey Deptt. of Basic Princi-
ples Institute of Medical Sciences, Banaras Hindu University for valuable
suggestions. Thanks are due to Mr. Rajendra Kumar of Chaukhambha
Sanskrit Sansthan, Varanasi for taking necessary steps for publishing this
monograph.

Independence Day SATYENDRA PRASAD MISHRA

15 August 1989 Reader and Head Deptt. of Sharir
Varanasi ~ State Ayurvedic college & Hospital

Sampurnanand Sanskrit University
Varanasi ( India )
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CHAPTER 1

INTRODUCTION

A healthful long life of hundred years has been the cherished wish of
human race from antiquity. This has been considered essential to achieve the
four principal instincts of life namely Dharma, Artha, Kama and Moksa. For
preservation of health in all its dimentions, the stalwarts in Hindu traditions
have evolved comprehensive methods of positive health, Health, as also
defined to day, is not only the absence of ill health. Itisa comprehensive
state of wellbein which refers to a physical, mental, spiritual and intellectual
wellbeing of an individual. Such a concept of Total Health has relevance to
the unique multidimensional concept of human life as conceived in Indian
traditions. Life or living being has been conceived as a composite entity
consisting of a physical body superadded with highly sensitive sense apparatus,
mind and the soul. This multidimensional concept of Adyu i. e. life is still an
advancement over the existing Western thought. The Westernl Medical
Sciences have been considering the living being only as the physical body
which of course is attributed with many vital functions. They do not provide
that status to the sense apparatus which is given to the Indriyas in Indian
Medicine. According to Ayurveda the Paflcendriyas are not the simple parts
of the body but are considered specialised units which function under the
control of the Manas and through which the higher perceptual functions are
performed. The Western thought has recently started recognising the role
of ‘psyche’ but they even now do not grant adequate attributes to the role
of mind whereas the Indian Medicine conceives the mind as the essential
dimension of the living being and no consideration of life is possible without
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the understanding of the role of mind. The most imiportant advancement
that is seen in Indian traditions is the concept of Atmana. It may be pointed
out that the Atmana constitutes the fourth and the most important dimension
of ‘life> which has not yet been recognised by western thinkers. The western
thinkers give a relatively less significance even to the third dimension ie. the
mind and they completely ignore the so-called fourth dimensiom of “life’ i. e.
the Soul or the higher consciousness. Thus the western  concept of positive
health is incomplete and it has to develop itsell’ to coveiup the latter and
the most important dimeusion of living being. In order to illustrate the
significance of this point, it may be pointed out that the spiritual dimension of
a living being is considered to possess the potentialities to grow and ascend
higher and higher to reach the level of superconsciousness or supraconscio-
usness because the limited element of Atmana is considered the part and
parcel of the unlimited Paramatmana. The Science and Art of ZYoga was
evolved in ancient times to assist such spiritual, mental and intellectual
extensions of human life. '

Thus the Hindu traditions have postulated very comprehensive and
totalitarian concept of life and health. Accordingly equally comnprehensive
health sciences were developed in those days for preservation of physical and
mental health and for extension of intellectual possibilities through Ayurveda
and Yoga respectively,

A study of Ayurvedic litcrature reveals that Ayurveda, the science of
life, primarily devotes to the care of ‘Life’ in order to safeguard ffrogya both
in its physical and mental dimensions. Besides preservation of health, Ayurveda
also intends to take care of the diseased person and to relieve the illness,
This is the two-fold object of Ayurveda described in different Ayurvedika
texts. Thus Ayurveda appears to be a total Life Science taking care of all
aspects of health as well as the care of the ill health.

It would be seen from the scope of the total life science that there is
a need of developing a specific branch of life science to take care of the normal
health specially its mental and spiritual components. There are schools who
would believe that independent development of Yoga separate from Ayurv-
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eda was with the background referred to above. On the basis of the present
literary studies conducted through a critical survey of the authentic literature
on Yoya and Ayurveda as well as on the basis of expertise opinion collected
by the author on this issue it is felt that Ayurveda is the complete Life Science
encompassing both physical and mental including spiritual dimensions of health
and disease. Ayurveda also includes the elements of the science and philos-
ophy of Yoga as may be needed for a health and medical science. The need
of developing Yoga as a separate discipline at classical levels is evident from
the classical work of Pataiijali, the Yoga-Satras in order to extend the level
of consciousness and mental transformation. As also emphasized by a number
of contemporary Indian philosophers like Shri Aurobindo, the human race has
a plenty of scope and potentials to undeirgo further cvolution and mental
transformation from avcerage to a supraconsciousness level. It appears that
the ancient scholars could recognise the potentials of man to undergo mental
transformation and as an aid to such a pontential, the science of Yoga was
developed. The object of Yoga was to extend the level of consciousness and
to bring about a mental transformaton of man.

The survey of classical yogic literature does not reveal enough evidence
to show that the propounders of Yoga developed this great science originally
with the object of utilising it as a system ot medicine or as a health discipline;
ofcourse the persons enlightened through the practice of Yoga could enjoy
better health and could remain free from illness, Thus, though the science of
yoga was initially developed as a means of mental development and not as a
medical or health science, it appears to be of potential value to contribute in
the preservation of health. The present study aims to discuss the authentic
contents of the classical concepts of yoga and its potentials as health science.



CHAPTER 11

SCOPE AND DEFINITIONS OF YOGA

The term, Yoga appears to have been used in divergent meanings in the
ancient and contemporary literature. Etymologically the word Zoga is derived
from the Sarmskrta root ‘yujira’ meaning to unite, to combine or to integrate
and thus may be taken to mean a state of union or integration i. e. the union
of the individual soul or consciousness with the Gosmic, Divine or Supreme
Soul or Consciousness or a total integration of the physical, mental, intellectual
and the spiritual aspects of the human personality.  Zoga is also used to refer
to the ways, methods and practices adopted consciously by the votaries of
Yoga to attain this ultimatc objective or even intermediate goals, The science
of Yoga is thus the scicnce of man in depth, the science of conscious evolution
or the science of human possibilities. It is an unique science in that it encom-
passes matter, lifc and consciousness in one sweep and bridges the gap
between the science ( as it is understood today ) and spirituality’. Thus Yoga
may be considered as a system of mental, physical and spiritual development.
According to Rele (1968 ) the ultimate aim of Yoga is to prepare the body to
achieve that tranquility of mind which may be necessary for the realisation
of the supreme. ‘

As mentioned earlier the word ZYoga has been used in varied meanings in
Indian traditions such as-( 1) Compound of drugs in medicine, (2) the special
situation of Grahas and Naksatras in Jyotis, ( 3 ) Proficiency in job in Gita
‘Yogah Karmasu Kauialam’® and ( 4 ) Control of the fluctuations of mind in

1. Anantharamap, T. R. ( 1975)
R.Avr: wRy Ry 1 (AT %o )
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Patanjali’s Yogastutras—Citta Vrtti Nirodha''. However, as pointed out earlier
literally the word Yoga means “Union”, an Union of the Atma with the
Paramatma i. e. the finite with the infinite. According to Yoga Bija the union
of Prana and Apana or that of one’s own Rajas and Retas or that of the Sun
and the Moon or that of the Jiodtma and Paramatma is called Yoga®.

As is evident from the traditional concept, the Hindu scholars had
always aimed to perceive or experience every part of knowledge. The
ancients would not be satisfied with the mere knowledge of a fact but would
always attempt to experience the same. The Upanigads also suggest that an
object is perceived not only by simple knowledge but by actual perception or
realisation or by subjective experience. - All schools of Indian philosophy
aim at expericncing an object rather than only knowing it. Such an
experienced kuowledge which has also been termed as Vijiiana could be believed
to be the means of ultimate peace or Moksa.* Some time the term Yoga is
used to mean the perceptual experience orv realisation of Tattvajnana i. e.
Vijiana as mentioned above. “Nasti Yoga Samarn Balai> ( Mahabharata )
indicates that ZYoga is most powerful means of Self realisation. The term,
Yoga appears to have been used to denotc the stite of Tattvavijfiana or
Tattvanubhiti as well as to denotc the tools or techniques -or the method
or the practices used for the achievement of the state of Tattvanubkati. Thus
this word has been used to describe the Sadhya i. e. the object in the form
of Vijiiana or Anubhava as well as the Sadhaka Vidhi or Sadhana Paddhati. As
also admitted by Sankaracarya, the Indian thought notably differentiates
between the knowledge or F#idna of an object obtained through the literature
or through a teacher, from the Vijiana or the self realisation of the said
object. As mentioned ahove sometimes the term Yoga is used to denote the
same state as indicated by the word, Vijitana. éaﬁkarﬁcirya considers Vijfiana

?. awfmagfalds o ( Ny )

2. QSTIATINATEFT TAAY 77T | qaieaaaiay AAERgTREnay:

n3 fz gegrae A0 anr 3200 0 (Fmfrmie %s-52)

2. o7 Asg afawafed gsarrada ) gearen g qAsgmasafafiead o (fanoir)
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as self realised knowledge. It is in this context that Yajfiavalkya in Satpatha
Brahmapa and Brhadiranyaka Upanisad has advocated the means of Sravana,
Manana, Nididhyasana for Aimadarsana, Atmasaksatkara or Atmanubhiti® i. e.
self realisation. Yajiiavalkya Smrti considers self realisation by Yoga as the
greatest religious act.? In Vedantika traditions hearing the factual knowledge
of Srutis followed by thinking and meditation on them have been considered
as the means of self realisation.” Thus MNididhyasana or Dhyana which is also
known as vga is considered as the most potent means of Self realisation as is
evident - from the statement, ‘Nasti Yogasamarn Balai in Mahabharata.
~ Probably it is with this objective that Lord Krsna preaches Arjuna to become
a Yogi. One finds a number of references showing the use of Yogaasa
means of Self realisation in Vedic literature. Magdakopanisad' describes that
man may realise the self by meditation—Tark pasyate Niskalan Dhyayamanak’*
The Kathopanisad quotes Naciketa who learned the method of Yoga and could
realise the Brahma and advocates that others may also achieve the same.’
Kathopanisad further indicates that an enlightened man may get rid of
pleasure and pain by realisation of the supreme with the help of Adhyatma
Yoga.® The Sveta$varopanisad also admits the possibility of the realisation of
the Supreme by Dhyana Yoga’. It has been further indicated that such a Self
realisation eliminates Maya and grants absolute freedom from the worldly
bondage.® The other Upanigads also profusely refer to Dhyana Yoga in this

L. ARAT AT AR geesA: AaeA) weaed) fafzearfagsa: o (wa. ar. LR, L01])
R qF g 9T gul agiarenaaaq ) ( qigo egfr Us, gzafraragsaaegfal LWty )
*. svaey: sfaaradva aasmvafafa: | wear 7 gad Qg o gHARd 0

¥. & qud frssa saraara: | ( guERige s )

. gegsreni Afadatse weear frardvar Aafafa 1 Fegag
wgoar  frasfagegedsdd @ifazsarcada 1 ( w3afte Ats )

& Fegenarfaaya a3 wear AN gd !l’t&ﬁ"i sgifa u ( s3gfqe 11R)
. & sJANAIIAT ATIAT ACHATRH EYAfavEg 0 ( Aare U3 )
&. geaifearaaigaracaaag v foamrafagfa: o (ware te )
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context'. Thus it appears that in Upanisadika tradition Yoga was considered
as the actual state of Self realisation as well as the spiritual means or method
which could be used to achieve the state of self realisation. From literary
point of view the word, Yoga is used both as the means as well as the object
of Self realisation. An analysis of the contexts in which the Yoga occurs in
different Sabdakosas reveals. the use of the word, Yoga in three different
meanings : ( 1 ) Ways or means, ( 2 ) Union, ( 3 ) Samadhi. The use of the
word Toga in these three meanings may be illustrated with a number of contexts
in the Epics, Upanisads and other allied literature. The word, Yoga appears
to have been used very profusely in Mahabharata to denote the way or means
for achieving a goal or as a means of achieving the state of Self realisation or
asa means of Self purification. The means and ways advocated by Lord
Krspa to the Pandavas for achieving the victory over the Kauravas which
could include the diplomacies of the war and the planning at the battle field,
all these appeared to have been referred by the word Yoga. According to
certain interpreters Lord Krsna was called Yoge§vara mainly because he
could help the Pandavas in killing their enemies with the help of different
Yogas i. e. ways and means leading to their victory2. Lord Krsna could also
be called Yogesvara because he was able to think of ‘Toga’ i. e. Updya or ways
and means of achieving the goal by way of ‘Yoga’i. e. self realisation.
Probably only he could perceive the Yoga ( means ) who could practise Yoga

2. (?) 7ed w Qary faaragw werafwearaarmadfs o ( FaFaI90 UR )
() afedwras a9 faeaor agaerag |
faad sxragig aravg: sgaa ( sara-fargafasg 2 )
R. () AvgET gy Aq waw: FHAT |
gagdfiaar Se3t ¥l garad: ( wgraTd wi1geolgo )
() azaweneq darh WY grg WAl 1
efgal qavN qHEST qrogar: ( wgrTRd vIgeo1y )
(3) wamenfzard ¥ Fw  FricAIET )
sergeasaay gifaar: gfadasr o ( AgraRg ©Its )
(¥) avifa gar & =¥y sgop o |
swzar g faar Adgd ¥ dQ<fq ( wgrarea witstig )
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10 YOGA AND AYURVEDA

( self realisation ). Thus there is no fundamental difference between the two
aspects of the word ‘Yoga’. Similarly the three popular paths of Yoga as
enunciated in Bhagavad Gita namely Karma Yoga, Fiiana Yoga and Bhakti
Yoga may be interpreted as the means or methods for achieving a goal and
the word ZYoga as usc:l in texms, Karma Yoga, Faana Yoga and Bhakti Yoga
may actually mean the “means” or “method”.  Probably this could be the
reason why one often comes across the word Karmamarga, Fhanamarga and
Bhaktimar ga in place of Karma Yoga, nana Yoga and Bhakti Yoga.

Besides the use of the word, Yoga denoting “ways and means” ( Upaya ),
this word is also undcrstood to mean union of two different things. Gramma-
tically the word Yoga has been derived from the Sainskrta root “Yujir’
“Yujir-yoge»' meaning union. The word, Yoga hius heen used in this meaning
in Vedic Sambitis.  Yogadikhi Upanisad has consired  Foga as the union of
Apana and Praga, Rajas and Retas, jivatma and Paramatmi cic. Yajnavalkya
also considers Yoga as union of Jivatma and Param:itma. In Vedanta, Yoga
has been defined as the union of Paramatma and Jivatma i. ¢. the Brahma and
the Jiwa i. e. the realisation of the oneness of the self and the Brahma?®.

The third prevalent meaning of the word Yoga refers to Dhyana or
‘Samiidhi. From grammatical point of view the word, Yoga when taken to
mean Dhyana or Samadhi, i. e. derived from the Samskrta root “Yuj»-

¢ gfaz a1 ((argus gege )
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Yuj Samadhau'. However, Samadhi in its own meaning will be discussed elsewh-
ere?. Sankardcirya while interpreting the word, Yoga in his Bhasya on various
Upanisads and Gita considers the word, Yoga as the derivative of the root
“Yuj” meaning Samadhi. The Vyasa Bhasya on Patafijali Yoga Sutras and
Yajfiavalkya on Sarvadarfana Samgraha in the context of Patafijali Yoga-
darana appear to interpret the word Yoga as Samadhi®. From practical point
of view the distinction between the above two meanings (Union and Samadhi)
appears to be only of linguistic interest because, unless there is an union (Yoga)
of the Gitta with the particular object Samadhi ( Yoga ) is not possible. Thus
ultimately both these meanings end into one and the same act.

Concluding the above discussion it can be stated that though the word,
Yoga has been given hrec apparently distinct meanings namely ‘Upaya
( Means ), “Safnyoga® ( Union ) and ‘Samadhi? but all these three have one and
the same attributes. Because, unless there is an union between the self and
the object there may not be sclf realisation or Samadhi and in turn unless
there is self realisation there may not emerge Upaya. Lord Krsna the Yoge-
évara could help Arjuna by showing him many ZYogas ( Upaya ) because he
was a great Yogi i. e. he was capable of self realisation or Samadh:.

»
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The traditional concept of Yoga needs further exposition in relation
to the three traditional classics : ( 1 ) The early Upanisads, ( 2 ) Bhagavadgita
and ( 3 )Yoga Sitras of Patafijali.

The central theme of the concept of Yoga in early Upanisads is around
the science of meditation and self realisation. The state ot Yoga as conceived
in Kathopanisad and also in Maitriupanisad reads, “that, they say, is the highest
state-when the five senses of knowledge together with the mind cease from
their normal activity and the intellect does not stir. This, they consider to
be Yoga, this firm holding back of the senses, when one becomes undestracted.
Yoga, truely is the origin and the end”. This and many other statements
from Upanisads which are dctailed [urther elsewhere in this monograph
indicate that Yaga in Upanisadika contexts is related to spiritual uphift and self
realisation including higher consciousness and awareness.

After the classical Upanisads the next and the most important work on
Yoga is the Yoga-Sutras of Patafijali. According to Patafijali, Yoga is the
state of ccasation of all f{luctuations in the mental being-“Yogah Citta Vytti
Nirodhal. Though Patanijali describes in detail the Art and Science of Astanga
Yoga including a serics of Vahiraiga and Antaraiga practices but the ultimate
aim of Agstanga Yoga ol Patafijali- is sclfrcalisation, through Sumadhi. Vyasa
Bhasya Kara admits Samadhi as the sign of Yoga and does not differentiate
between Yoga and Samadhi. Similarly éaﬁkaricérya also interprets Yoga as
Samadhi, Samadhana, Manaly Samadhana and Citta Samadhana—*Yogo Yuktih
Samadhanam, Samadhanan Yogah, Yogam Manahsamadhanarm, Yogah Citta Samad-
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hanam.! The details of the Patafijali’s concept of Yoga is discussed elsewhere

in this thesis.

Next most significant work on Yoga is Srimad Bhagavadgita. As
Bhagvadgiti has been written in the form of a devine song depicting in brief
the story of Mahabharata, it does not present the concept of Yoga in a critical
manner as that in the Yagasiitras of Patafijali. Howecver, during the course
of devine song on the story of Mahabharata Bhagavadgita presents a very
practical approach on Yoga and its application in day-today life. Besides
preaching the three classical paths of Yoga namely Karma Yoga, j#dana-yoga
and Bhakti yoga,® Bhagavadgita also prescnts a very lucid meaning of Yoga.
A critical study of the text of the Bhagavadgita presents scveral definitions of
Yoga which ofcourse denotc different facets of the same higher state. Few
relevant statements on definition on Yoga from Bhagavadgita are extracted .
below-“Let this be known by the name of Yoga, the disconnection from union
with sorrow or pain-*Duhkh Samyogaviyoga yogasajnitai’,® where in the mental
being restrained by yogic practice comes to rest, where in one beholds the
Self through the self and rejoices in the Self, where one experiences that
supreme delight perceived by the intelligence but beyond the reach of the sense
wherein established one does not deviate from truth; on gaining which one
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14 YOGA AND AYURVEDA

can not, conceive of any greater gain beyond it and wkherein established one
is not shaken even by the heaviest sorrow. Thus Yoga is the state of that
eternial tranquility of mind which keeps the mental being undistracted and
allows self realisation accordin; to Bhagvadgita. The earlier definiticn “Disc-
onnection from union with sorrow o1 pain-“Dufkha Saiyogaviyogain yoga
sajnitain is not entity but is the outcome of an aspect of the same tranquility
and undistractability of mind as depicted above. Similarly another popular
definition of Yoga quoted from Bhagavadgita is “Samatvam Yogamucyate”
meaning thereby an equanimity over Siddhi and Asiddhi, Sukha or Duhkha, is
also an outcome or an aspect of the same mental state. The third common
definition often quotcd from Bhagvadgita is enterpreted in different ways.
Many a times ‘Yogah Karmasu Kausalai’ is enterpreted as the ability to perform
a job with that Kausala or skill which may lead to the successful completion
of the work yielding best of its result. However, this enterpretation may
appear very practical but it is not at all in accordance with the approach of
the orthodox Indian Philosophy. As a matter of fact “Yogah Karmasu Kaula-
* lam” refers to performing the Karma in such a way that it may not become the
cause of bondage.! As a matter of fact the work done without any lust for
its reward with Samatva Buddhi does not become the cause of Bondage.
Therefore the work done with such approachfattitude or Kausala is considered
Yoga. The same has been described as Karma Yoga i. e. Niskama Karma in
Bhagvadgita. It is in this very spirit that Bhagvadgita has considered
equanimity ( Samatva ) over Siddhi or Asiddhi of the Karma performed without
desire of fruit. Now this definition also depicts a situation which will be
possible only when the mental state is evolved further as mentioned above.?

Thus the three popular definitions of Yoga asseen in Bhagavadgita
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namely-( 1 ) Dubkha Samyoga Viyogain Yoga sanjnitat; (2) Samatvan Yoga
Ucyate, and ( 3 ) Yogah Karmasu KauSalm-refer to the same higher state of
consciousness and self realisation presenting its different attributes.

The word Yoga also appears to have been used in certain Upanisads
and also in Bhagvadgita as the state of achievement which is generally beyond
the achievement of man. Thus Yoga is thc achicvement of some thing which
is unachievable-“Yogah Apraptasya Prapanam”.! '

Thus Zoga is a very widely used term with multifactorial meaning.
It would be difficult to give one single definition to Yoga which may represent
all the meanings in which this term appears in the traditional and contemp-
orary literature. In the context of recent revival of the interest in Yoga
throughout the world the word ZYoga appears to have been used in many more
hitherto unknown meanings. Probably it is one term which has been repeated
maximum with the most wider meaning in Indian literature as it is one of
such throughts which has been brought to the knowledge of the maximum
number of the people of the present generation.

However in its most significant meaning referring to its spiritual aspects.
Yoga is used both as the means as well as the object. Yogais classified in
different ways in different contexts, by different texts.

( A) Vaidic Yoga, Jaina Yoga, Boudha Yoga etc.

( B ) Karma Yoga, Jnana Yoga, Bhakti yoga.?

( C) Mantra Yoga, Laya Yoga, Hatha yoga, R3ja yoga.’
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16 YOGA AND AYURVEDA

(D ) Jnana Yoga, Karma yoga'.

( E ) Mantrayoga, Layayoga, Hatha yoga®.

( F) Mantra yoga, Layayoga, Hatha yoga, Raja yoga®.

(G ) Maha yoga consisting of above four as its components*.

( H ) Asana, Pranayama, Dhyana, Samadhi®. ‘

( I ) Karma Yoga, Bhakti yoga, Raja yoga, jnina yoga.

Besides, a number of other categories of Yoga appear in different con-
texts. Each of the eighteen chapters of Bhagvadgita has been named as
Yogadastra and each chapter is named as Yoga. Howecver, the eighteen
chapters are not considered as eighteen varieties of Yoga but are usually
classed in three groupsi. c. viz. Karma yoga, jnana yoga and Bhakti yoga,
The terms like yoga, yogabal, yoga yajna, yoga seva, Yoga dharana, Yoga Yukta,
Yogavittama, Yogi, Yogesvara, Mahayogesvara Abhyasa yoga, Dhyana yoga, Brahma
Avikampa yoga, Sanyasa, Bhakti yoga, Samkhya yoga, jnana yoga and Karma
yoga which occur in Bhagvadgita refer to different aspects of yoga. Similarly,
certain other terms like Samadhi yoga, Kriya, Hansa Yoga, Spara$a yoga, Surati-
yoga and Parga yoga are also seen in different texts®.
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However, the above mentioned schools of Yoga are very much allied to
each other but in a relatively specific terms, Mantra yoga refers to the
achievement of certain Siddhis with the help of Fapa of certain Mantras of the
Gods like Brahma Visnu Siva etc.!  This category of Yoga has been considered
as inferior type of Yoga—*' Alpabuddhirimash yogarh sevate Sadhakadhamh?, (Yoga-
tatvo-Upanisad ).2 Similarly Laya Yoga is the method of achieving certain
Siddhis of Yoga by getting oneself absorbed in the nine Cakras.® Laya Yoga
has also been considered as Citta Laya—Layayogascitta Layah* ( Yoga-
tatvoupanisad and Yoga Sikhoupanisad ). On the other hand in Hathayoga
emphasis is given on physical culture. Hathayoga appears to have been describ-
ed in detail in Yogatatvoupanigad. The author of Hathayogapradipika
considers Asana, Prapayama Mudra and Nada Anusandhana as the major Hatha-
yoga practices and advocates that these Hafhayogic practices may be practised
till the achievement of Rajayoga considering such practices as preparatory for
Raja yoga—*“Sarvanyapi Hathabhase Raja yoga Phalavadhi»® Hathayogapradi-
pika further advocates six purificatory practices namely Dhauti, Basti, Neti,
Trataka, Nauli and Kapalabhati for the physical purification of Yogis specially
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18 YOGA AND AYURVEDA

the obest ones." This text emphatically agrees that Laya-yoga and Hathayoga
are only the preparatory measures for achieving Raja yoga—( 1) Sarvanyapi
Hathabhyase Raja yoga phaladhi, (2) Sarve Hathalayopaya Rajayogasya Siddhaye?.
(3) Kevalah Rajayogaya Hathavidyoupadisyate.

Thus Raja yoga appears to be a term used for describing the most superi-
or quality of yoga. We find many controversies on the nature of Rajayoga.
Yogatikhopanisad considers Rajayoga as the union of the Rajas and the Retas-
“Rajaso Retaso yogat Rajayogatismytah”® Certain  authors considering the
Manas as the master of Indriyas accept the Yoga of mind ( Raja ) i. e. Monouyi-
jaya as Rajayoga. However, conventionally the Science and Art of Yoga
described by Pataiijali is known as Rajayoga and generally it is called Raja
J0ga because it is the best quality of yoga, although Patafijali himself has never
named his system of Yoga as 'Raja yoga. Moreover, from Grammatical point
of view the correct term in the sense of best quality of Yoga should be Yoga
Raja not  Raja yoga. -However, in a less conventional manner the word Raja
Joga may also be used to designate the most superior quality of yoga. For all
practical purposes—Rajayoga should be considered as the superior most quality
of the Yoga while all other types of Yoga are only preparatory for the ultimate
practice of R@ja yoga. The Pataiijali’s Raja yoga essentially means the control
of the fluctuations of the mental being—*Yogascitta vytti Nirodhah». Pramana,
Viparyaya, Vikalpa, Nidrd and Smrti have been considered as the Cittavyitis.
The withholding of these Vyttis within the seat of their origin namely the mind
is considered Yoga. The mind being the most unstable entity, it is very diffi-
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SCOPE AND DEFINITIONS OF YOGA 19

cult to withhold it.' Such a state of Zoga can be achieved by Abhyasa and
Vairagya as admitted both by Bhagvadgita as well as by the Yoga Sutras of
Patafijali—“Abhyasena tu Kauntéya Vairagyena ca  grhyate” ( Gia 6-35 );
“Abhyasa V airagyabhyam Tannirodhah? ( Yogastitra 1-12 )2 The Astanga Yoga
described by Patafijali is the Art of practice ( Abhyasa ) for Raja yoga. In
Astanga Yoga, Samadhi has been considered as the highest state of Yoga. This
is why some times Zoga and Samddhi are considered synonymous while some
scholars that Samadhi is the means (Sadhana ) through which the ultimate
object ( Sadhya ) i. e. Yoga is achieved.
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CHAPTER III

PHILOSOPHY OF Y0GA

Yoga forms the most prominent values in the applied aspects of Indian
philosophy. Asamatter of fact Yogais the central theme in Indian philosophy
which is otherwise considered to advocate a negative or scapist attitude. It
is only the concept of Yoga and its achievements including the bliss of Moksa
which determines the positive aspects of Hindu philosophy. Before one
proceeds to discuss the philosophical background of Yoga it is worthwhile to
examine in sequence the traditions of Indian philosophy as relevant to Yoga.
So far as thé actual contents on this aspect are concerned one can divide the
history of evolution of Yoga in the following three phases :

(1 ) Foundations of Yoga consisting of the theory and practice of Zoga in
ancient India as reflected in the earlier Upanisads ( pre-Buddhist, before
600 B C., the Bhagvad Gita ( around 500 B. C.) and the Yogasurtras
of Patafijali ( around 300 B. C,).

(2) Yoga down the ages covers the development of specialised yogic disci-
plinés in Hindu, Jain, Buddhist, Saphi and Sikh traditions from 200 B.C.,
to 1800 A. D.

(3 ) Contemporary yoga which is featured by the recent trends in the science
of yoga with special reference to the teachings of Swami Vivekananda
( 1863 to 1902 ), Sri Aurobindo ( 1872-1950 ) and Mahatma Gandhi
( 1867 to 1948 ) and some other thinkers.

An examination of the contents of the above three phases of the devel-
opment of yogic discipline would show obvious distinctions but the background-
philosophy of yoga remains the same. Conceptually the Universe is a Saddha-
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toatmaka creation consisting of the five physical factors namely the five Bhitas
and the Aoyakta Brakma which is the sixth and the eternal component of the
Saddhatmaka creation. An individual living-being which is a constituent entity
of the Sad-dhatvitmaka creation is also considered to consist of the same six
constituents. The five physical matters as found in the ‘Universe’ and the
‘Individual’, though may not be in continuum but are qualitatively similar.
On the other hand the Avpakta Brahma which is the conscious element of the
creation is consiaered to beer a continuum from the individual to the Universe
though there may appear some qualitative difference. As a matter of fact the
individual consciousness i. e., the Atma is a mere reflection of the universal
consciousness i. . the Paramatma An average individual is unable to perceive
the continuity between the individual and universal consciousness due to
ignorance or Avidya (or Maya or Mamata or Svata ) and remains in illusion.
The word is a matter of illusion and is a creation of Avoidya which prevents
the individual from realising its continuity with the universal reality. The
moment the state of Avidya is removed the individual rcaches the state of
realization and the same is called “Yoga’. Gne finds a continucd debate on the
doctrine of , Maya. According to Swami Vivekanand who is considcred a
neovedantin, Maya is the power of the creater, a Sakti that makes creation
possible. But in Advsita Vedanta the Maya is considered the power that
creates illusion, a divine Sakti which deludes man into belicving that the world
is real. There is an equally detailed debate on the nature of the cosmas;
The -Time, the Space and thc Causation are considered the influencing
factors. The Absolute becomes universe by crossing through Time, Space
and Causation. The literature shows comprehensive discussions on the ways
of realisation. The three broad paths of realisation as advocated in Hindu
traditions are j#ina, Bhakti and Karma. Shri Aurobindo conceives creation
asa double process. It is firstly a ‘Descent’ of the spirit into the worldly frm
and then it also implies an ‘Ascent’ of the worldly forms to its original higher
status. Thus creation according to Shri Aurobindo is a process of ‘Descent’
and ‘Ascent’ or Involution and Evolution. Descent means a plunge of the
spirit into ignorance. This is similar to the Vedantic thought that creation is
a cosmic delusion or an act of Lila. The spirit descends to matter due to
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delusion. Thus creation is an act of Lila which present through Maya which
is also considered the cause of all worldly sufferings. It is only the realisation
of the Atman that relieves the entire suffering. Sankaracarya also says that
the world is delusion and therefore he thinks that it is useless to discourse on
the history ofthe world. The Brahman is the real:ity which is to be realised
within the world. The same reality is within the man and then it is called
Atman. Thus the Atman and the Brahman are one and the same. Therefore
if you know or realise the one, you know or realise the other i. e. the whole.
It is from this Brahkman that the whole creation or the whole world is created.
On the other hand Samkhya considers creation out of Praksti while the Nyiya
system considers it out of the elements. On this issue éaﬁkarﬁcirya opines
that it is useless to know the history of the world because the world is not real
and is only delusion. Thus the Indian philosophy appears passimistic in its

approach.

Passinism of Indian philosophy lies in the fact that it believes that life
itsell is suffering but later it believes and gives hope of Moksa. In fact indian
philosophy begins with passimism but leads to optimism. Indian philosophy
is the only philosophy in the world where the other life is conceived and the
purpose of lifeis to get MNirvdpa. Apparently it means that we are not
interested in life. It isreally passimistic. Butitis not so. In fact the life
here is worth living; the life ahead (i.e. in company with gods ) is more "
worthy to live. Brahman is realised here in this world, on this earth. So
there is the possibility of liberation here. So, there is no question of passimism.
However, as a matter of fact passimism is a tendency of mind i. e. to see the
darker side of every thing i. e. a feeling of helplessness, which reflects the
general consideration in Indiar philosophy. If the Indian religions and phil-
osophical thoughts are examined critically one would find five prominent feat-
ures—( 1 ) Spirit of tolerance, ( 2 ) Belief in Moksa, ( 3 ) Belief in Rebirth i. e.
transmigration of Soul, ( 4 ) Belief in law of karma, ( 5) Negation of world or
a typical attitude towards the world.

The most of the western philosophers charge that Hinduism is escapist.
Hinduism is essentially other worldly, the life is delusion and ethical considera-
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tions are not essential in the Hinduism, this being beyond good and evil.

Morality is not the ultimate objective, it is only of secondary significance.

Hereit may be pointed out that Hinduism does not advocate the denial of
morality. Itis only to emphasise that there is some thing more important

than morality and that is the Moksa or liberation. Morality is only one step

in path of Moksa. It is further charged that the Hindu concept of divine Lila
rolls the morality of all significance. Many westerners feel that if the whole
universe is a play-Lila of the God then where is the question of morality. But
the actual meaning of the concept of divine Lila does not mean like that. It
does not mean to ignore morality.

The Hindu philosophy appears definitive in advocating that ultimate
aim of life is to attain Moksa; this is one thing which all Hindus believe.
What is Moksa? There are dilfcrent words used to define Moksa in different
sets of Hindus such as Moksa, Mukti, Nirvapa, Kaivalya, Apavarga and so on.
The actual literal meaning of these words slightly differ but they generally
refer to that state which may be called liberation, or salvation. Liberation is
the best English words for Moksa because the opposite of Moksa is Bandha or
bondage. When Bandha or bondage is rcleased one is liberated.  Another
word for Bandha is Samsara. This is a peculiar Indian concept, no other
religion believes in Moksa. Some systems believe that this liberation is the
communium with God, but not all. There is already a further discussion on the
concept of God. Some Hindus believe in God while few others do not believe;
even in those who belive in God, the God is conceived in different forms. It
may not be essential to discuss the nature of God and its personal and imper-
sonal concepts-because it does not fall under the direct perview of this write
up. There are three kinds or three main types of Hinduism in view of the
paths to be adopted to achieve Moksa. In other words there are three basic
types of spiritual paths in Hindiusm. .

(1) Metaphysical attitude as in- Advaita Vedanta

( 2) Theological attitude as in Vai$pavism

( 3) Ritualistic attitude as in Mimarnsa

“These are the predominant autitudes in the respective symptoms, though
all the threc attitudes can be scen in all systems of Indian philosophy. '
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(1) Metaphysical attitude is to know knowledge or Moksa jiana. What
is that knowledge, by -knowing which every thing becomes known ? Aspect of
knowledge or revealation is important in Advaita Vedanta. They are in-
terested in the knowledge of J#iana. This is metaphysical attitude. According
to Veddnta even God is not the ultimate reality. Vedanta is derived from
Upanisad and the word Upanijad mean a secret document or a secret
knowledge. .

(2) In Theological approach as in Vaiépavism the attempt is to come
nearer to God, ofcourse not to become God. ‘They are interested in coming

nearer to God.

(3) In Ritualism asin Mimamsa they do not believe, neither they
interested in the knowledge nor in coming near to God. They are interested
in following certain rituals viz, getting up in the morning, doing sacrifices
etc. in order to attain liberation.

As also referred above Bhagvad Gita most emphatically puts forward
‘three principal paths of life namely jfiana. Karma and Bhakti which are overlap
ed and interdependent on each other. The proceedings of Mahabharata and
its settings, problems and teachings put forward the most powerful advocation
on the above paths. In Bhagvad Gita yoga means the "'way of life. It is
advocated that one should go in consonance with the cosmic scheme-*Nimitta
matrath bhava sabya Sact ( Gita ). Now the question arises how to know as
what is the cosmic scheme. Bhagvad Gita does not give direct answer in this
question, However Gita roughly gives three ways by which one can make his
actions in consonance with the cosmic scheme. As a matter of fact these are
the three prescribed ways of life which of course are overlapped and inde
pendent on each other. They are-(1) Jiiana Yoga, (2 ) Karma Yoga, (3)
Bhakti Yoga. In gross meanings .jfiana litrerally means knowledge but its
actual meaning is wisdom, Karma is duty and Bhakti is devotion or dedication.

A study of Bhagvad Gita would indicate that Bhagvad Gita is an
Upanisad. It is Brahma Vidya and the Yogasastra dealing with—

(1) Sarnkhya yoga ( jidna yoga‘ ) i. e. the path of knowledge.
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(2 ) Karma yoga i. e. the path of action with detatchment.
( 3) Bhakti yoga i. e. the path of devotion or dedication.
(4 ) Dhyana yoga i. e. the path of meditation.

This is not an independent path. Thisis association of the previous
three principal paths,

Thus the essential teaching of Bhagvad Gita is self-discovering and above
measures are the ways of self-discovery. The central theme of jFiiana Yoga is
that only Fijfidsu ( one who desires ) can pursue the path of j#iana Yoga. Here
the aspirant must know what is the cosmic scheme and then he should act in
its consonance. As such Fitana Yoga is a way of philosophy or a way of enqu-
iry or a way of discrimination. For a Hndu the highest Jfiana is the knowledge
about himself. To find what one is, one has to look within. In ffiana yoga the
knowledge or the wisdom is the central theme. What is that knowledge by
knowing which everything becomes known or by knowing which the state of
Yoga is achieved ? The Samhkhya system of philosophy is the answer to this
question. The Samkhya system of philosophy reveals the cosmic scheme inclu-
ding the nature and identity of the Prakpti and the Purusa i. e. matter and
spirit or the active and inactive principles of the creation. An aspirant has
to realise what is Purusi, what is. Prakpti, and what is their relationship
( actually there is no connection or relation between Prakpti and Purugsa ).
They go parallel but never join. Knowing this fact is the real knowledge or
Jiidna, by knowing which every thing is known. Thus the Ffiana yoga is the
path of self discovery or self knowledge. -

The Karma yoga means the path of selfless action. Bhagvad Gita very
emphatically teaches that the action should not start with desire of its fruits
neither one should become inactive. One should be active without the desire
of the fruits of his action. This means that one has to act but his actions are
to be desireless. For achieving such an ability one has to transform himself,
because without that one will not act without motivation. However if the
aspirant develops and transforms himself by Abkyasa and Vairagya he may
become able to act desirelessly i. e. Niskama karma and the same is Niskdma

karma yoga. Only a Sthitaprajiia ( one with stable mind ) can follow the path of
3Y '



26 | YOGA AND AYURVEDA

Karma yoga. Thus one has to transform himself in to a Sthitaprajita in order to
make himself able to follow the path of Karma yoga. A man who is not afflicted
by pain nor is hankering for pleasure is Sthitaprajia. In Gita he is the Yogt.
This is a type of psychological transformation. The MNiskama karma is renunci-
ation in action. Such Niskama karma is basically agrecd upon by all systems of
philosophy but it has been emphasised predominantly in Bhagvad Gita. Itis
difficult to'become a Sathitaprajita. A secret path to Niskama karma is a surrender
of every thing to God. If you surrender to God, it becomes easier to perform
an action, Thisis a transition of teaching of Gita from Karma yoga to the
Bhakti Yoga. Do every thing after offering to God. Whatever you do ( good or
bad ) do as an offering to God. In fact the very idea of offering to God makes
one indirectly to do good things and to avoid bad things. Because even bad
man offer only good things to God. Therefore if one is asked to offer every-
thing to God, he will have to do everything good and he has to leave bad acts
and things.

Bhakti yoga implies a complete sacrifice of oneself towards God i. e.
Prapatti or self surrender. This is in addition to acting after offering to the God.
In fact Prapatti or complete self surrender is the central theme of Bhakti yoga.
This is a complete self surrender befor God i. ¢. allowing the God to act
through oneself. Thus whole of one’s being is lost is the God. This is a type of
denial of egoism. But mind it, it is not Samnyasa. Bhakti yogi is not a Sathnydsi.
In Bhakti the concept of offering ( as in Karmayoga ) is also not prominent,
because there it is the complete subjugation of oneself. One has nothing to
offer, he himself is to be completely surrendered.

—o0kedDe~



APPENDIX

The Philosophy of Yoga as developed in 20 Yogoupanisads adapted from the
Summary by Ayanger, T. R. Srinivas ( 1938 ) in Yogoupanisad by Adayer Library
Madyas.

) 1) Advaya Tarakopanisad
This Upanisad which is the fifty third among the 108 Upanisads and

forms part of the Sukla-yajurveda, fixes its goal in the Brahman and the Brah-
man only and seeks to expound the essentials of Rajayoga.

(2) Amyta Nadopanisad

This Upanisad which is the twenty first among the 108 Upanisads and
forms part of the Kysna-yajurveda, demonstrates that the pure minded attain
the end and aim of existence by adopting the expedients of Sravana-study,
Manana-reflection, etc., while those with an impure mind attain their enfran-
chisoment from worldly existence by baving recourse to the meditation of the
 Brahman and the practice of Saglanga yoga ( yoga with six stages ).

( 3 ) Ampta-Bindupanisad

This Upanisad, which is the twentieth among the 108 Upanisads and
forms part of the Kr;na—jya—jurvcda, expediates on the mind as the cause of
bondage as well as liberation of man and shows how, by the knowledge of the
Brahman only, the final goal is attainable,

( 4 ) Ksurikopanisad

This Upanisad which is the thirty-first among the 108 Upanisads and
~ forms part of the Kysna-yajurveda, deals with yoga as the instrument where
with the obstructions to the knowledge of the Brahman are cut.

(5 ) Tejo-Bindupanisad
This Upanisad, which is the thirty seventh of the 108 Upamgads and
forms part of the Krsna-yajurveda, deals with the realization of Videha-mukti,



28 YOGA AND AYURVEDA

the state of existence of the form of absolute, all pervading bliss and conscio-
usness and the illusionness of qualified, material existence, which is not of the

Atman,

(6) Tri»Sikhi-Brahmazzopani;ad

This Upanisad, which forms part of the éukla—yajurveda and is the
forty-fourth of the 108 Upanisads, deals entirely with the attainment of the
non-relative Brahman and expounds, as aids thereto, the Yoga and its eight

Agnas.

(7) The Darfanopanisad

This Upanisad which forms part of the Samaveda and is the ninetieth
of the 108 Upanisads deals with the detailed exposition of the eight-fold yoga,
along with the acquisition of the knowledge of the supreme Brahman and ends
with the description of the non-relative absolute Brahman. -

( 8 ) Dhyana-Bindupanisad

This Upanisad, which is a part of the krspa-yajurveda and forms the
thirty ninth of the 108 Upanisads, deal with the exposition of the absolute
Brahman and the import of the pranpava, the Ajapa Harhsa-Vidya and the

six-fold yoga on the means of attaining it.

(9 ) The Nada-Bindupanisad

This Upanisad, which is the thirty eight among the 108 Upanisads and
forms part of the Rgveda, deals with the attainment of Videhamukti, as a result
of the annihilation of the three kinds of karma, by those that are equipped with
the expedient of Nada, through the exposition of the real nature of the absolute
Brahman, after dealing with the means of attaining the Brahman in its qualified
aspect, by those that are possessed of the knowledge of the qualified Brakman

indicated by the Pranava in its Vairaja aspect.
( 10 ) The Pasupata Brahmopanisad

This Upanisad, which is the seventy seventh among the 108 Upanisads
and forms part of the Atharva Veda, specially deals with the real forms of
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Hamsa and Sitratman and has as its ultimate aim the attainment of the non-
relative absolute Brafiman.

( 11 ) The Brahma-Vidyopanisad -

This Upanigad is the fourticth among the 108 Upanisads and is part of
the Krsna-yajurveda, deals with the Prapavahaisa Vidya and the realization of
the Brahman through the knowledge of the same.

( 12 ') The Mandala-Brakmanopanisad

This Upanisad which is the forty-eighth among the 108 Upanisads and
forms part of the Sukla-yajurveda after dealing with the subtle Astanga yoga,
treats of the essentials of Rajayoga by explaining its constituents the three kinds
of introspection, the five-fold ether, the two-fold Taraka, etc.

( 13 ) The Maha V akyopanisad .
The Upanisad which is the ninety second among the 108 Upanisads and

forms part of the Atharva Veda, deals with the impossibility of the phenomenal
world that is apart from the Atman and with the realization of the Brakman

alone, through such knowledge.

( 14) The yoga Kundaly-Upanisad ,

. This Upanisad, which is the cighty sixth among the 108 Upanisads and
forms part of the Krsna-yajurveda, incidently deals with an_exposition of the
Hatha and Lambika yoga and concludes with an account of the non-qualified
Brahman, the quest of all seekers. '

(15) The yoga-Cadamani-Upanisad ‘

This Upanisad, which is the forty sixth among the 108 Upanisads and
forms part of the Samaveda, after expounding the six-fold expedients to yoga,
deals with the Brahman that has no counterpart.

(16 ) The yoga Tattvopanisad

This Upanisad, which is the forty first among the 108 Upanisads and
forms part of the Krsna-yajurveda, after setting forth the four kinds of Mantra,
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Laya, Hatha and Rajayoga, together with the eight subdivisions, Yama and
others, deals with the supreme state of resting in the Brahman alone.

(17 The yoga Sikhopanisad
This Upanisad which is the sixty third among the 108 Upanisads and

forms part of the Krspa-yajurveda deals with all that relates to jfiana yoga
along with the means to be employed for its ecquisition.

( 18 ) The Varahopanisad

This Upanisad, which is the ninety eighth among the 108 Upanisads and
forms part of the Krsna-yajurveda gives an exposition of jiidna yogu after deal-
ing with the ninety six eternal varieties and closes with a description of the
Brahman which has no couriterpart and the Turya-turya the import of the
Prapava. v

(19 ) The Sapdilpopanisad

This Upanisad which is the fifty eight among the 108 Upanigads and
forms part of the Atharvaveda, deals with the eight stages of Yoga and the
principal and subsidiary accomplishments resulting therefrom and points to
the ettainment of the state of the Brakman, which has no counterpart, as the
final resort.

(20 ) The Hastnopanisad

This Upanigad which is the fifteenth among the 108 Upanisads and forms
part of the éukla~yajurveda, deals with the esoteric nature of the Harisa vidya
leading unto the Brahma vidya”

TSR



CHAPTER 1V

ART AND ETHICS OF Y0GA

As discussed earlier Yoga is a system of mental and spiritual develop-
ment with a scope of mental transformation. The propounders of pyoga have
described certain ethical values and techniques to be uscd for spiritual develop-
ment on the path of Yoga which forms the basic approach to the practice of
Yoga as agreed upon by the classics including both the Yogasutras of Patagjali
and érimadbbagvad Gita and other Upanisads. All these texts unanimously
agreed that—( | ) Abhyasa ( continued practice ) and (2 ) Vairagya ( Renun-
ciation ) are the two fundamental ways for progressing in the field of Yoga—.
‘Abhyasa Vairagyabhyar tannirodhal’ ( Yoga Sutras 1: 12 ); ‘Abhyasen Tu Kaun-
teya Vairagyena Ca grhyate’ ( Gita 6 : 35 ). Similarly the four material means
through which one can achieve the Sidhi of Toga as admitted by certain anci-
ent Indian texts including the Yoga Sutras of Patafijali are—( 1) Ability by
birth ( Janma ), ( 2 ) Drugs ( Augadhi ), ( 3 ) Meditation ( Tapa ), ( 4) Chan-
ting ( Mantra ) and (5) Trans ( Samadhi ) —*Janma-Ausadhi Mantra Tapah
Samadhi Jah” ( Yoga Sttra'1: 4).

However, more practical approach as regards the Ethics and Art of Yoga
has been described by Patafijali in his Yoga-Sttras through Astanga Yoga. He

describes Eight steps in the pursuit of the path Yoga as mentioned below.!
(FIGIA)

Agtangas are also referred in certain Ubpanisads.?
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EIGHT STEPS IN THE PRAC TICE—OF YOGA

YOGA

SAMADHI

DHYANA

DHARANA

PRAT YAHARA

PRANAYAMA

ASANA

NIYAMA

YAMA

FIG. 1 ( A) Showing the stops of the practice of
Astanga Yoga described by Patanjali
in his Yoga Sitras. This consists of-
(i) Vahiranga Practices like Yama,
Niyma, Asana, PrAnayima, and
Pratydh8ra, (ii) Antaranga practices
such as Dhérand, Dhydana and Sama-
dhi eollectively known as Tarnyama.

(1) Yama ( Abstinences )

( 2) Miyama ( Observances )

( 3) 4sana ( Body postures )

( 4 ) Pranayima ( Energy contro! )
(5) Pratyahara ( Abstraction )
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( 6 ) Dharana ( Concentration )

(7 ) Dhyana ( meditation )

( 8 ) Samadhi ( Absorption or Trans )

These are the eight constituent parts of the discipline of Yoga. A person
desirous of achieving the full goal on the path of Yoga is supposed to practise
all these eight steps in sequence and it is postulated that one can not progress
to the stage ahead unless he has mastered the stage behind. Though the prac-
tice of each of these constituents of the dstaiga yoga involves its own Art and
Ethics, but the first two steps namely Yama and Niyama are primarily the ethi-
cal practices preparatory for further technical practices.

Among these eight steps first four namely-Yama, Niyama, Asana, Prand-
vama have been graded as Vahiranga yoga or external yoga practices while the
further four steps namely Pratyahara, Dharana, Dhyara, Samadhi are considered
as Antaraiiga yoga. Among these, Pratyahara is actually the link between the
Vahiratga and Antaraiga yoga. Even by adequate practice of Yama, Niyama,
Asana and Prapayama unless one successfully practises Pratyahara which essent-
jally is the withdrawl of senses, he may not be able to prasctise the higher
mental practices like Dharana, Dhyana and Samadhi The latter three practices
are the integral part of the same process designed to transform the mental
being and Patafijali describes all the threc as a composite entity namely
Samyam. Thus the Astanga yoga appears to consist of some ethical practices
( Yama, Niyama ), the physical practices (Asana, Pranayama), sensorial practices
( Pratyihara ) and the higher mental and spiritual practices ( Dharand, Dhyana,
Samadhi )

( 1) Ethical practices : Yama, Niyama

(2) Physical Practices : Asana, Praniyama

( 3 ) Sensorial Practices : Pratyahara

(4 ) Mental Practices : Dharapa, Dhyana, Samadhi

Besides the ab«_)ve mentioned Patafijali’s schedule of the practice of Yoga,
many other technical categories of Yoga have been described by different
schools of MoeRtit~ Some'oI the relatively more popular methods of Yoga are
described below.

4Y
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( 1) Karma-yoga, Jiiana-yoga, Bhakti-yoga

( 2 ) Mantra-yoga, Laya-yoga, Hatha-yoga, Raja-yoga

( 3 ) Jaana-yoga, Karma-yoga

( 4 ) Mantra-yoga, Laya-yoga, Hatha-yoga

(5 ) Maha-yoga ( consisting of Mantra-yoga, Laya-yoga, Hatha-yoga,
Raja-yoga as its components )

( 6 ) Asana, Prapayama, Dhyana, Samadhi

( 7)) Vaidic-yoga, Jiiana-yoga, Bodha-yoga

While discussing the Artand Ethics of Zoga it would be desirable to
describe the ethical and technical aspects of the above mentioned categories
of Yoga practices. However, at the outset the ethical and technical aspects
of different steps of Agstanga yoga described by Patafijali will be described,
because the Patafijalis approach to the practice of ¥ oga through Astanga yoga
appears more systematic and covers both the physical as well as the spiritual
aspects of Yoga. Aiming at the achievement of Samadhi, the Patafijali’s Astanga
yoga appears to be a real R7ja yoga that is the most superior quality of yoga
as conceived in the classics.

YAMA ( Abstinence )

Y ama or abstinence is the first step in the practice of Patanjali’s Astinga
Yoga. The word, Yama literally means control. Thus the principle which
requires and individual to control some activity or behaviour is called Yama
without which moral behaviour is not possible. Though some Upanisads
describe ten-fold Yamas,! the Yoga system of Patafijali admits the following five
Yamas or abstinences.?
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(1) Ahishsa or Non-violence

(2 ) Satya or Truthfullness

( 3 ) 4steya or Non-stealing

(4 ) Brahmacarya or Abstention from sex
( 5) Aparigraha or Non-possession

Ahirnsa or non-violence means that an aspirant should not injure any
living being through body, mind or speech i. e. by action, thought or speech.
Ahirnsa inspite of being a negative command compells one to avoid physical,
verbal or mental violence. It incalcates universal love and brotherhood which
is essential for the purification of the mind. The non-violence implies non-hat-
red and as such non-hatred love and fellow feeling are the constituents of the
practice of the non-violence i. e. Ahithsa.* Sir Radhakrisnan considers Ahirhsd
as abstinence from malice towards all living creatures in every way and all
times. He also believes that friendship, sympathy, cheerfulness and imperturbi-
lity with regard to things pleasant or painful, good or bad, produces serenity
of mind. Mahatma Gandhi develops his philosophy of universal love conside-
ring Ahithsa or non-violence as a highest virtue.

The observance of non-voilence indirectly implies the observance of
truthfulness i. . Satya which is the second and the most important constituent
of Yama described by Patafijali? In contrast to Ahithsa, Satyais a positive
command as in this case an individual aspiring for the practice of Yoga is
required to adopt truthfulness but it is simultaneously a restrained on indul-

‘gence in falsehood. Truthfulness is the fundamental ethics which forms the .
background for the practice of other Yamas and Niyamas. Mahatma Gandhi
gave special emphasis to Salya and used it as a means of revolution. He advo-
cated that a Satya-Graht Society may proceed with further revolution by way of
Satyagraha.

-

Asteya or nonstealing, b'roadly means non-appropriation i. e, restrained
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from appropriating the property of other persons for personal use.! This not
only includes physical stealing but refers to misappropriation of a property in
any way and at all times. 4sl¢ya is important not only as a means of purifica-
tion of mind but also asa great medium for reducing social tension and
conflict.?

Brahmacarya or continence or non-indulgence in sex refers to non-devi-
ation from Spadharma, the law of one’s being. Brahmacarya is not only restrained
from sexual activity, however observance of celibecy is an important aspect of
Brahmacarya as it purifies a yogi and helps in conserving his energy and keeps
him physically and mentally fit, besides playing a significant role in the puri-
fication of mind.*

Aparigraha or non-possessiveness essentially refers to the restrained on a
yogi for limiting his requirements. The tendency of possession is the weakness
ofa common man in the society. This tendency has a relevance to his
evergoing requirements. The yogic discipline advocates a man to put limits
on these instincts. The principle of non possession is of great significance as
a restrained hecause yoga itself has been considered as the separation of mental
modifications which obstructs the understanding the nature of the self. The
tendency of possessiveness would always produce undesired mental fluctuation.
Besides its spiritual role, the principle of non-possession has a great potential
which may help the society to grow more and more classless and free from
socio-economic conflicts  Such a voluntary and spiritual communilism without
malice and hatred against any one could be a great boon to the modern society.
The Sarvodaya movement specially its Bhizdana aspects moved by Acarya Vinova
Bhave is actually based on the philosophy of Aparigraha which was emphasised by
Mahatma Ganhi as an advocation for minimising the individual requirements.
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Thus Aparigraka or the principle of non-possession is not only a method of
mental purification but has a scope of application in social uplift in the modern
world.! '

THE NIY AMAS

The second step in the practice of Astanga yoga is the five-fold system of
Niyama i. e. cultivation of certain virtues. The Niyamas which form the routine
code of conduct consist of certain good habits which lead to the development
of the total personality of a man and also influence attitude towards spiritual
pursuits and facilitate the spiritual progress. The following five factors have
been accepted as the fundamental Niyamas.®

(1) Sauca or purity

( 2 ) Sarmtosa or contentment

( 3) Tapas or austerity - ;
(4 ) Soidhygya or self study

( 5) ISvarapranidhana or Dedication to the divine

~ Sauca is the first element of the five-fold Niyama. This refers to the prac-
tice of purity in every sphere of the bodily and mental activity. As pointed out
by Taimini ( 1961 ), “Purification or Sauca is a positive practice. It does not
take place by itself. One has to go through purificatory exercises, day after
day, for long periods of time. That is why it has been included in Niyama. The
word, purity is used in relation to our vehicles, not only the body which we can
recognize with our physical senses but also the superphysical vehicles which
serve as the instruments of emotion, thought and other spiritual faculties. A
thing is pure in relation to a vehicle of it. It enables the vehicle to serve effi-
ciently as an instrument of the Devine Life expressing through it at the parti-
cular stage of evolution. It is impure if it hinders the full expression of

that life.
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Grossly speaking Sauca consists of physical cleaning of the body externally
by washing and internally by taking pure and suitable food in appropriate
quantity and quality. It also consists of maintaining the purity of the mind by
avoiding passion, anger, greed, delusion, pride and jealousy. Further Sauca also
refers to the purity of the intellect which can be achieved by useful studies to
procure correct wisdom. Thus by keeping one’s body, mind and intellect neat
and clean one can easily progress on the path of spiritual development.

Sahtosa or contentment is another important principle of Yogic Niyama.
A mind which is not in the state of contentment cannot concentrate and medi-
tate. Discontentment is the root cause of all miseries and it produces all sorts
of conscious or unconsciousness conflicts in our mind. Therefore, Asamtosa or
discontentment should be always avoided in order to have smooth progress on
the path of spiritual attainment.

Grossly speaking Samfosa or contentment refers to non-pursuance of the
pleasure of the world and being satisfied with whatever one gets as a result of
his honest labour. As described by Taimini ( 1961 ) “Samtoga is based on per-
fect indifference to all those personal enjoyments, comforts and other considera-
tions which sway man kind. Its object is the attainment of that peace which
takes one completely beyond the realm of illusion and misery. The cultivation
of this supreme discontentment and consequent tranquility of the mind is the
result of prolonged self discipline. It can not be acquired by a mere assertion

_of the will once for all. That is why this virtue is placed under Niyama.»

Tapasah or austerity refers to the perfection of the serse organs and body
after destruction of impurity by austerities—*Kayendriyasiddhiraduddhi Ksayat-
tapasah” .( Patanjali IT 43 ). It stands for the habit of hearing the Arts of Life
and the suffering caused by heat and cold, sun and rain etc. ( Sharma, 1965 ).
This involves a Siddhi or perfection of the body and the senses meaning thereby
a functional perfection which enables the Yogi to use the body for the purpose
of Yoga without any kind of resistance or hindrence from it ( Taimni, 1961 ).
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The essential purpose of Tapasa is to purify the body and it is under the con-
trol of the will, there fore it is included under Niyamas. The living body cannot
be used as a perfect instrument of consciousness in the presence of the impurity
of the body and lack of control.!

Svadhyaya or self study consists of developing a habit of devoting regular
time to the study of philosophy and spiritual texts, which reminds the aspirant
that the spiritual self is the reality. Svadhyaya refers to the union with the desi
red diety by self study. Though Svadhydya starts with study of problems relating
to spiritual life, its main purpose is to open up a channel between the Sadhaka
and the object of his search. The nature of this communication depends upon-
the maké up of the Yogi and his diety—‘Svadhyayadistadevatasamprayogal’
( Patanjali IT : 44 ).2 L

I$varaprapidhana consists of complete surrender to the God and the cons-
tant meditation. Ifvarapranidhana can lead ultimately to Samadhi—‘Samadhi—
Siddhirisvarapranidhannta” ( Patanjali, II:45).> Thus the path of Ivarapra-
nidhana appears to be an alternate and independent path of achieving the ulti-
mate reality which is attainable by the practice of Astanga Yoga as a whole.

ASANA ( BODILY POSTURES ) :

The next important aspect of the practice of Yoga consists of a variety of
Asanas or postures. According to the Patanjali’s schedule of Asstanga Yoga, the
Asana is placed as the third step in the practice of Yoga. In the Pancadalanga
schedule of the practice of Yoga, Asana occupies the seventh step in the compre-
hensive practice of Y'oga. Dhyana-Vindu and Yoga-Cunamani Upanisads where
the Sadangd schedule of the Yoga has been described, Asana is placed as step
first because Y'ama and Niyama have been considered as the prerequisitc of the
practice of Yoga and not as the actual practice of yoga.* Similarly Hathayoga
Pradipika also considers dsanas. as the first step in the practice of 1'oga—*Hatha-
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sya Prathamanga tvadasanam puarvamucyate’ ( Hathayoga Prad. 1:19). Some
rudimentry descriptions about Asana are also evailable in Amytanadoupanisad
but these Upanisads do not present the definition and the classification of
Asanas. Mandala Brahmanoupanisad describes 4sana as a comfortable posture
for prolonged sitting - -‘Sukhasana  vrttiSciravasalcaivamasananiyamo  bhavati
( MandalBra. 1 : 1.5 ).! Tejovindu Upanisad also gives a similar definition®
These difinitions are similar to the definition given by Patanjali--“Sthirasukham
asanar’ ( Yogasttra 2 : 46 ).

In view of the generalised criteria of 4sanas in general, there can not be
a fixed number of such postures. any posture which is comfortable and suitable
for prolonged sitting would come under the category of Asana, and thus their
number may be unlimited. Still one finds some classification and numbers on
the types of the Asanas. We find the mention of the following types of Asanas
in different Upanisadic texts as mentioned below.

Upanisads No. of Asanas ~ Name of Asanas
mentioned

Yogactidamani upanisad 2 Siddhasana
Kamaldsana

Yogakundalyupanigad * 2 Padmasana
Vajrasana

Amrtanadopanisad’ 3 Padmasana
Swastikasna
Bhadrakasana

Dhyanabindupanisad® 4 Siddhasana

Yoga tattvopanisad Padmaisana
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Upanigads No. of Asanas Name of Asanas
mentioned

Simhasana
Bhadrasana

Sandilyopanigad 8 Swastikasana
Gomukhasana
Padmisana
Virasana
Sirhhasana
Bhadrasana

Muktasana
Mayurasana

9 Swastikasana
Gomukhasana
Padmasana
Virasana
Gimhasana
Bhadrasana
Muktasana
.gduaﬁl irasana

asana

Viarahopanigad® ) : 17 Gakrasana

: Padmasana

Kurmasana

Maytirasana

Dar$anopanigad®
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Ubpanisads No. of Asanas Name of Asanas
~ mentioned

Kukkutasana
Virasana
Swasthkasana
Bhadrasana
Sirmhasana

Muktasana
Gomukhisana

T risikhibrahmanopanigad! 17 Svastikasana
Gomukhasana
Virasana
Yogasana
Padmasana
Baddhapadmasana
Kuputasana
Uttanakurmasana
Dhanurasana
Simhasana
Bhadrasana
Muktasana
Mayurasana

Matsyasana
Siddhasana

Pascimotiandsana

Sukhasana
Dhyanvindu-upanisad® Innumerable only knowable to
' - the God

Trisikhabrahmano- | Qudasinya
upanigad : (Vairagya + Abhyisa)
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As would be discussed later the practice of Asanas have multidimensi-
onal roles to play in the practice of yoga and welfare of the mankind namely
{ 1) relaxation, ( 2 ) meditation as well as ( 3 ) correction and the culture of
the physical body. Yogactnamaniupanisad-also considers Yoga Siddhi as the
means of relieving the disease, “Asanama rujasn hanti”.

Thus essentially Asana means seating oneself in comfortable sitting posi-
tion. However, in Hathayoga Yogasana is to assume a certain bodily position
in order to encourage various vital organs and endocrine glands to function
more efficiently leading in turn to an overall development of Ithe body and the
mind. As a2 matter of fact Yogasanas have been considered as the most unexpe-
nsive and convenient method of achieving certain desired effects of the practice
of the yoga namely the mental and the physical development, prevention of
ageing and disease. These dsanas can be practised without causing any undue
disturbance in the daily routine of life by any body irrespective of age, sex,
place, climate or any other such factor. :

A study of these Asanas would show that these postures have been devised
mn such a way that besides many other desired effects they induce varying
degrees of mental and physical relaxation. Thus Asanas as practised in yoga
system are not only a form of physical culture but are also the methods of
achieving perfect mental and physical relaxation. There fore, these Asanas may
be practised as a means of reducing the stress of the daily life of the modern
society.

In contrast to the common physical exercises, the yogic postures specifi-
cally influence various organs of the body rather than producing simple skeletal
muscles actions. It is postulated that by virtue of these specific physical effects
the yogic practices rehabilitate various vital organs and make them functionally
more competent. Due to similar effects various endocrine -glands also get vita-
lised and endocrine functions improve which may reflect in to an improved
pattern of different metabolic activities in the body. This may be the "basis of
variou beneficial effects of the practice of Yogasanas.
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A large number of yogic postures ordnasas have been described. These
Asanas can be broadly classified into two groups : ( 1 ) The meditative postures
sech as Siddhasana, Padmasana, Bhadrasana, Muktasana. Vajrasana and Soastikasana.
These postures are usually practised as a pre-requisite of meditative procedures
namely Dhyana ete.; ( 2 ) Cultural Asanas such as Simhdsana, Gomukhasana, Vira-
sana, Dhanurasana, Mytasana, Guptasana, Mtsyasana, Poscimattanasana, Matsyendra-
sana, Goraksasna, Utkatasana, Sankantasana, Mayurasana, Kukkuiasana, Karmasana,
Uttanamandukasana, Garupasana, Vysasana, Salabhasana, Makarasana, U s{rasana,
Bhujangasana and Yogasana etc. Most of this category of postures are practised
mainly for developing the physique.

These postures have been described in detail in different texts on Hatha-
yoga such as Gheranda Sarnhita, Hathayoga Pradipika, Sivasambhita etc. Various
postures appear to have been devised to rehabilitate various parts of the body
or to provide appropriately stable and comfortable postures facilitaling Dhyana
and Samadhi. Different Asanas have been named after the name of different
animals depending upon the final appearance of the human body during a
particular posture.

As emphasized by Singh and Chhinna (1974) “The practice of Yogasanas
essentially tends to exercise and relax almost all the muscles of the body to
prepare it for a prolonged stcady, stable and coordinated activity without
producing fatigue.” They classify Asana in to three categories. One of these
is ment only to relax the muscles of the body, along with the mental relaxation.
The second type of 4sanas are meant for animproved coordination as well as
exercise of different groups of muscles for maintaining steady postures. For
this a posture is steadily and slowly acquired and maintained as long as an
individual can hold it, followed by a gradual return to the initial position.
Thus such Asanas have a static as well as a dynamic phase of muscle action.
While practising such Asanas fatigue should be avoided and a regular practice
should be undertaken. The third variety of 4sanas are essentially ment to main-
tain a stable position of the body for a prolonged period usually needed for
meditation ( Dhyana ), for breathing exercises ( Prapayama ) and for Kundalini
Yoga. Singh and Chhinna ( 1974 ) rightly emphasised that this methodical use
of the muscles of the body for the control of physical, mental, and visceral
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functions, depicts a highly specialised interest in kinesiology and related fields
of muscle action.”

The recent scientific studies (Udupa and Singh 1973) suggest that Asanas
besides providing suitable body postures conducive for Dhyana and Samadhi
( meditative Asanas ) or their role in developing the physique ( cultural Asanas ),
the practice of Asanas bring about a number of physiological, biochemical and

psychological changes in the body. Among such changes reduction in body
weight, reduction in rate of respiration, increased chest expansion, increased

vital capacity, reduction in blood sugar and serum lipid levels, increase in serum
proteins, improvad adrenocortical functions, and certain improved psychologi-
cal functions viz., Performance Quotient, Memory Quotient, reduced mental
fatigue and reduced neuroticism index accompanied by conforming electrophy-
siological and neurohumoral changes are notable ( Udupa et al., 1971 & 1973;
Singh, 1973 ).

PRANAYAMA

Pranayama is the next important step in the practice of Yoga. Tejobindu
Upanisad keeps Pranayama as step Four in its fifteen phase schedule of %oga
practice.! The Astanga yoga of Patanjali also considers Prapayama as step Four
in the comprehensive practice of Yoga.? The Upanisads describing Sadanga
Yoga® place Pragdyama as step one, two or three in the practice of Yoga.* The
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Mandala-Brahma, Amrtanad, Yogakundali, Darfan and Sadilya Upanigads
describe the Recaks, Piraka and Kumbhaks components of Pranayama Some
times in View of three dimensions Prapgyama is considered Trividha.

Ordinarily Paraka refers to an input of atmospheric air in side the body,
Kuthbhaka means the retention of external air in side the body and Recaka
refers to the exhalation of the air inhaled earlier.! On the other hand in certain
Upanisads the terms, Paraka, Kumbhaka and Recaka have been considered in
certain spiritual dimensions where the term, Piraka -is used to affirm Godly
state—*Brahmaivadmiti Ya Vryttih Purako Vayurucyate ( Tejobindu 1/23-33 ).
And a continuum of such an affirmation is considered Kumbhaka while an avoi-
dance of Prapanca is considered Recaks. The Varaho-upanisad states that all
matters contained in the external world are Recaka while the materials availa-
ble in the $astras fall in the category of the Piraka and the self experience is
Kuthbhaka. Dhyanavindu Upanisad designate Paraka, and Kumbhaka and Recaka
as Brahma, Vispu and Rudra respectively. According to Tridikkibrahma. Ubpani-
sad Prandyama has been considerd synonymous to the state of realisation of the
illusive nature of the universe. and the Tejobindu Upanisad considers Prapayama
asa state of ceasation of all Vyitis—“Nirodhah sarva vyttinam prandyamap”

( Tejobindq, 1/31)2

In certain Upanigads Prandyama and Kumbhaka have been used as synony-
mous. In this concept of Pranay8ma ( Kumbhaka ) one finds two types as descri-
bed below :
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(1) SAHITA (Recaka-Paraka yukta Kubhaka Pranayama) further classified
into (i) Serya Bheda, (ii) Ujjays, (iii) Sttalt, and Bhastika.

(2) KEVALA ( Recak-Paraka Vivarjita Kwmbhaka Prandyama ). Among
these the Kewa'a Kumbhaka has been conidered as the most difficult practice
and it has been admitted to be one of the higher practices. One who is able
to practice Kewala Kumbhaka successfully, his Kundalini is activated.

- In the context of Pranayama, Nadis have been considered to be of great
significance—*Prapaydmah svandibhih tasmannadik pracaksate ( Vara.5:18).
Different Upanisads have dave described the Nadi Cakra' in the context of
Prapdyama and Prapayama has been considered as Nadi Suddhi® Different
texts have described different number of Nadis using different names. Among
these Susumna, Pingla and Ida have been considered important, Susumnz being
the most important. It has been postulated that the ten-fold Vayu flows
through these Nadis—*Avama-tasu nadisu, caranti Daja Vayaval® (Varah, 5 :31).
It has been furthes stated that Nadi Suddlu leads to healthful life with improved
digestion and metabolism. It also delays the onset of ageing. Darfano
upanigad has discussed in greater detafl various types of Nidi Suddhi and
considers it as the promotor of Jivanamukri.

The Prapayama ( Prana = Breath + Ayam =Pause ) is concerned with
the controlled breathing exercises and in a broader sense the control of the
vital force 1. e. Prapa. Basically Prapdydma consists of three phases namely—'
(1) Paraka ( Inhalation ), (2 ) Kuhbhaka ( Pause or breath holding ), and
( 3 ) Recaka ( Exhalation ).* The best proportion of time to be alloted to the
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three steps is 1:4:2 respectively for inhaling, controlling and exhalling the
breath. The practice of breath control must be uuder the guidance of an
experienced Yogin. Kuhbhaka may be practised during Recaka phase ( Vahya
kurbhaka ) or in the Paraka phase ( Abhyantara Kusmbhaka ).

Prapayama is described to be of many kinds.! But primnrily eight types
of Prandyama have been described as mentioued below

1. Ujjai i. e. to pronounce a loud

2. Suryabhedana i. e. inhalation through Sarya Nadi ( Right nostril ).

3. Sitkari i. e. producing typical sheezing sound during inspiration.

4. Sitali i. e. a cooling procedure by inhaling with a protruted tongue
and beak like opening of the lips

5. Bhastrikd i. c. breathing like vellows

6. Bhramart i. e. imitating humming of bees during inhalation and

exhalation

7. Mircoha i. e. rendering the mind passive
8. Plavini i. e. enabling the person to float on water while practising
Prapayama »
Though Prapayama is primarily a system of breathing exercise, it is
practised in a specised manner and accord-ingly it yields comprehensive effects
including systemic physiological vitalisation and psychosomatic relaxation.

PRATYAHARA

Pratyahdra is the fifth step in the Astdnga Yoga of Patanjali. It has been
considered as step first in Sadanga Yoga of Amrtanado-upanisad® and as step
Twelve in the Paycadasanga ¥ oga of Tejovindu Upanisad. Pratyahara has been
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considered as an act of withdrawl of the mind from the sensory object, meaning
thereby an inhibition of the mind from the sensorial perceptions.! Yogattatva,?
Yogactipamani,® and Dar§anoupanisads,* consider Pratyshara as an ability of
active withdrawl of the senses from their objects. Sindilyoupanisad describes
Five-{old Pratyahara.®

The Pratyahara is a process of self-restraint where an individual tries to
keep his senses away from their objects. [u other words he lives the life of
Vairagya which is considered to be an essential pre-requisite for subsequent
yogic practices which are mostly higher psychic manipulations. As a matter of
fact Pratyahara is a bridge between the Vahiranga and Aniaranga phases of

Astanga Yoga, described by Patanjali.
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“A layman draws himself into the viscious circle of longing for sensual
objects by constantly striving to satisfy sensual desires and by giving unlicensed

FIG. 1. Diagramme depicting Panca-Pancaka concept of

Perception as described in Ayuaveda indicating
the central role of Sattva, the Mind. The diagra-
mme further shows the results of reactions
of Indriya Buddhi with the Sattva causing the
vitiation of Dosas at the mental and physical
planes which forms the basis of the Ayurvedic
concept of Asatmyendriyartha Samyoga in the

actiology of Psychosomatic disorders.

freedom to the play of senses. Such behaviour both diminishes his psychophysi-
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cal powers and renders him unfit to advance on the path of Yoga. sHence the
withdrawl of the senses from their external objects or stimuli and bringing them
under the control of mind i. e. Pratyahara is advocated by this system as the
Fifth means of the practice of the Yoga. It has been remarked that when the
senses are introverted the mind is not distracted by external stimuli, and that
the senses so controlled by mind add to its power of concentration. Thus the
restraint of the scnses helps the aspirant to progress towards the stage of
Samadhi. This gradual march of the aspirant prepares him for the total stoppage
of mental modifications, which does not abolish knowledge but makes his know-
ledge all pervasive as a result of spiritual discipline, the Five stages of which
we have described above. These Five steps are designated as outer means
( Bahiranga Sadhanas ) because of their aim of controlling the environment, or
the effect of the environment, on the Vogi through ¥ama, Niyama, Asanas, Prana-
yama and Pratyahara. These means, however, are not enough to put a full stop
to mental modifications. They must be supplemented by the remaining three
means of Yoga, viz. Dharapa ( attention ), Dhyana (contemplation ) and Samadhi
or pure meditation or concentration, which are called the inner means of Yoga
( Antaranga Sadhanas )’ ( Quoted from Sharma, I. C,, 1968 ).

Though Pratyahara is an important step -in the .practice of Yoga, its
descriptions in the texts are not very much clear. Ordinarily Pratyahara refers
to the withdrawl of the senses from their objects. The actual mechanism of such
a withdrawl is not easy to understand. It isrightly suggested by Taimni
( 1968 ), in order to understand that Pratyahara really means one has to-recall
how mental perception of the objects in the outer world takes place. One
perceives an object when different kind of vibrations which imanate from it,
strike the sense organs and the mind is then joined to the sense organs thus
activated. From the physiological and the psychological point of view the
reception of the vibration by the sense organs and the perception by the mind
are intervened by many intermediary stages. The Ayurvedic concept of
Pancapancaka in the context of perception is the simple representation of the
mechanism of sensorial perception. The same is summarised bolow.

( also see Fig. 1 ).
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Bhitas Indriyas Tanmatras  Citta  Buddhi  Atma
( elements ) ( sense- ( sensations ) ( mind ) (percep- ( spirit )
organs ) tion )
Prthvi Nose Smell Ghrana
{ éarth ) Buddhi P
e
Jala Tongue Taste Rasa r
( water ) Baddhi c
‘ (4
Tejas Eye Light Mind Rupa i
( light ) : ' Buddhi v
' - @
Vayu Skin Touch A Sparsa r
(air) Buddhi
Aksafa Ear Hearing Sravana
( ether ) Buddhi

It is a matter of common experience that unless the mind joins, inspite
of the physieal contact of the object and the sense-organ, there is no percep-
tion. It is also commonly cxperienced that althogh the mind is automatically
ignoring a large number of vbjects vibrating its scnse organs, it cannot close
itself voluntarily from all the objects if it wants to do so. Certain vibrations
always manage to catch the attention and the mind is cenerally helpless
against the inrcads of thesc unwanted intruders. In fact, the more it tries to
shut them out the more numcrous and insistent they become.

" However, for the practicc of Raja yoga the external world has to be
completely shut of so that the mind is free and alone for yogic achievement.
Taimni (1968) has rightly pointed out that when we are maklng any particular
mental effort we shall find that the mental images which are present and
changing constantly may be divided into following three categories |
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(1) Ever changing impressions produced by the outer world through
the vibrations reaching the sense organs.

( 2 ) Memories of the past expericnces floating in the mind, and.

( 3 ) Mental images connected with the anticipation of the future.

Among these Nos. Two and Thrce are purely mental and are not depen-
dent upon any objective reality outside the mind, while No. 1 is the direct 1esult
of contact with the outer world. The object of Pratyahdra according to Taimni
( 1968 ) is to eliminate No. 1 completcly from the mind thus leaving only
No. 2 and 3 which are then mastered through Dharapa and Dhyana. Thus
Pratyihira interposes a shuiter between the Scnsc-organs and the mind and
thus isolates the mind completcly from the external world.  Ordinarily Praty-
ahara appears to be a control of the scnses by the mind but essentially the
technique of Pratyahdra is really the withdrawl of the mind into itself. It is
a kind of abstraction so complete that sense organs ccase to function.

DHARANA

Dharapa has been considered as step Six of the Astanga Yoga of Patanjali,
step Four in the Sadanga Yoga and step Thirtcen of the Pancadalanga Yoga
of certain Upanisads. Patasjali describes as a part of Antaranga Yoga and
includes it as a constituent of Saiyam, a term applied to the composite entity
of the three higher practices of Antaranga ¥'oga namely Dharapi, Dhyana and
Samadhi. 'The practice of Dhdrapa appears to have been described in different
ways in different Upanisads. Trifikhbrahmano-Upanigsad has considered Dharapa
as a condition of non-fluctuation ( Niscali bhava ) of the mind and considers
it as a means of liberation. Dhdrana has been conceived as an act of localisation
of mental being within the five eternal substances of the body.?> Dar$anoupani-
sad describes Five-fold Dharana refering the containment of the Five Panca-
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mahabhitas of the extermal world within the Pafcamahabhutas of the living
body. Yogatattvoupanisad has described the Siddhis of Dharana and has
considercd these Siddhis as obstacles in the path of Mahdsiddhi so much
so that it has advocated the avoidance of the attraction towards the Siddhis
attainable by Dharana. Dharana has also been stated to effect strength
to the body and to win the death. Yogatattvoupanisad has also considered
Dharana as the sense of dtma or Paramitma in the objects of the Five senses in
the mind. Sﬁndilyoupanisad refers to the Dharana of mind into the Atma,
Dharana of the Vahyakasa into the Dehakasa and the Dharana of the Panicamirtis
into Pancabhiitas.' Thus Dharapa though generally appears to be a mental
practice and may be conidered as an important aspect of the 19ga of mind
but the survey of Upanisadic literature presents a varied picture and over the
spectrum of Upanisadic statement it appears difficult to form a consolidated
single concept of Dharana. However, for all practical purposes it appears uscful
to develop the science of Dharapa in the light of the descriptions available in
the Yoga Sitras of Patanjali. Patanjali considers Dhdrapa ( concentration ) as
the act of confining the mind within a limited mental arca i. e. the object of
concentration—*Desabandhascittasya Dharapa” ( Yoga Sttra, 3.1 ). Sharma
( 1968 ) interprets Dharapa as an act of holding the object of attention hefore
the mind. It is the first step towards Samadhi. During Dharana the practitioner
fixes his mind on some external object which may be either a solid object like
the image of a diety or a part of his own body like the tip of the nose etc  As
a matter of fact Dharana is a mental exercise which helps a 2ogi to undertake
the subsequent practices namely Dhyana and Samadhi without difficulty. The
practice of Dhdrana and subsequent higher practices can be persued only by

an aspirant who has already perfected Pratyahara preceded by other Vahiranga
Yogic practices. It is rightly pointed out by Taimni ( 1968 ) that theoretically
it is possible for the student to start right away with the mind and he may-
succeed in practising meditation to a certain extent but he can not go very far
in this mananer and his progress is bound to come to a stop souner or later. It
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is only when he has prepared himself in the manner indicated above that he
can go on steadily right upto the end. Though in rare conditions the medita-
tive practices can be perfected without going through the preceding prepara-
tory practices. However, Patanjali has pointed out the absolute necessity of
going through the first five steps of Astanga Yoga before taking up the practice
of Dharana.

Literally Dharapa means concentration, though the English word ‘concen-
tration’ does not fully represent the meaning of the term Dharapa as conceived
in Yoga psychology. In this context it may be pointed out that according to
modern psychology the mind cannot be fixed on any object for any considera-
ble time. The mind remains moving even during the highest degree of concen-
tration. Thus concentration only means the controlled movement of mind
within a limited sphere and such a concentration of mind is supposed to yield
its remarkable result. On the other hand according to Indian psychology upon
which the science of Yoga is based, though concentration begins with the
controlled movement of the mind it can reach a state in which all movements
or changes stop. In this ultimate stage the mind becomes one with the essen-
tial nature of the object concentrated upon and can thus move no further
( Taimni, 1968 ). Modern psychology does not believe that the mind can fully
realise the essential nature of the object concentrated upon.

Thus Dharana is a type of concentration where the mind is confined within

a limited sphere defined by the object which is being concentrated upon. The
word, Desabandha means confinement within a territory which allows a limited

freedom of movement. The main work in Dharapa consists in keepihg the mind

continuously engaged in the consideration of the object and to bring it back

immediately after the connection is broken. The objective is to reduce increa-

singly the frequency of such interruption leading to their complete elimination

ultimately with complete focussing of the mind on the object.

DHYANA ( MEDITATION )

As mentioned earlier Dharapa, Dhyana and Samadhi are the developed
states of mind and are collectively designated as Sanyama— ‘Trayarnekatra Satya-
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mah” ( Yoga Sutra I11. *4 ). Dharapd is the process of concentrating the mind
in a particular arca which is followed by Dhyana when the mental waves attain
equilibrium under the influence of Dharapa Samadhi is the state of trans. As a
matter of fact Dharapa, Dhyana and Samadhi ave the constituent stages of the
same psychic achievement which finally develops into trans or Samadhi a state,
of complete relaxation and creative awarcness. This is how 1oga is considered
as the means or method of getting the ultimate awarencss or a means of appro-
aching the God by way of an absolute control of mind i ¢. “Yogah cittavytti
Nirodhal’ precipitating the Yoga i. e. the union of the 4tma with the Paramatma

or the man with the God.

Thus Dhyana is the stage of the practice of Yoga which is generally pla-
ced immediately before the stage of Samadhi, Tcjovindoupanisad has considered
Atmadhyana as the fourteenth stcp. Yogalattvoupanisad places Bhagvaddhyana as
step seven while the Maitrayai and Amrtnadoupanisads have considered Dhyana
as third and second step respectively. The popular meaning of Dhyana has
been described above. However, certain Upanisads describe Dhy.na {rom diffe-
rent angles. Maitrayi and Skandhupanisads consider Dhyana as the Mirvisaya
state of the mind -“Dhyanarm nirvisayaih manaly. The. Tridikhbrahmanoupanisad
describes Dhyana as the state of thinking, onescli as Cinm tra-brahmatattva—
“Soahat Cinmatrameveti Cintanath dhyanamucyate’. The Yogatattvoupanisad consi-
ders the meditation over the dicty as Sagupa Dhyana capable of yiclding Asta-
siddhis.' Only Nirgupa Dhyana has been considered as the means of attaining
Samadh?®. Sandilyoupanisad also considers the Sagupa and Nirgupa varictics of
Dhyana.” Mandala Brahmanoupanisad considers Diyana as the continuity of
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consciousness of all living beings.' Yoga Kundalinupanisad describes Dhyana
as a way of negation of the world. Yogactidamani Upanisad describes twelve-
fold Dhyana as the means of attainment of samadhi.

However, inspite of varied descriptions of Dhyana in traditional literature
Dhyana appears to be a higher mental practice which is immediate preparatory
in contrast to Dharapa which is oscillating and short term. Dhyana is an act of
continuous contemplation and consists of fixing the mind on its object without
a break. The Sutra, ‘Tatra Pratyayaikatanata-Dhyanai’ from the Yogasitras
of Patanjali literally means that Dhydna is an uninterrupted flow of the mind
towards the object chosen for meditation. Taimni ( 1968 ) rightly points out
that an aspirant should aim at climinating the distracting thoughts and should
aim at reducing the frequancy of such intcrruptions in a progressive manner.
By such an effort when the aspirant succeeds in eliminating the distraction
completely and bzcomes able to cont nuc the concentration on the object with-
out any interruptions for as long a time as he desires, he is supposed to reach
the stage of Dhyana. Thus the ¢ssential difference between Dharapa and
Dhyaua is the occasional occurence of distractions in the mind during Dharapa.
The continuity of concentration is the essential mcasure of the necessary con-
trel over the mind and the quality and depth of the concentration. Such a
qualitative imprm{ement in concentration is an essential pre-requisite for the
practice of Samadhi.

SAMADHI

Samadhi is the eighth and the final step of the Astanga Yoga of Patanjali
Samidhi is considercd the final stage of all schools of Yoga. The Tridikhbrah-
mana and Mandalabrahmana Upanisads describe Samadhi® as a state of Dhyana
sismpti. Tt is a state of ceasation of all the Vpttis of the mind.’ Varaha Upanisad
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8 YOGA AND AYURVEDA

considers Samadhi as the continuum of the mind with the Atma. Yogatativoupa-
nisad describes Samadhi as a statc which is characterized by the equanimity of
the Jivatma and Paramatma. Accordmg to DarSanoupanisad Samadhi is the
union of Paramatma and JFivatma. Sandxlyoupamsad describes this union of
Jivatma and Paramatma as a state of extreme bliss and parity of consciousness.
According to TriSikh Brahmanoupanisad Samadhi is that state of being, where
the Yogi perceives his “Godly” status and merges into or blends with the
Brahma and thereby achieves salvation ( spiritual liberation ) which ultimately
isolates the Yogi from the cycle of “rcbirth’? or Punarjanma and its miseries.

Tejovindu Upanisad describes double Samadhi while varahoupanisad
mentions the Asamprajnata Samadhi. Though one does not get the clear descri-
ption of the two types of Samadhi namely Sarmprajnata and Asaimprajnata. More-
over, Sandilyoupanisad conceives only one type of Samadhi—<Samadhistvekarupah’
Dar§anoupanisad considers Samadhi as a Bhavana$aka state. Yogasikha and
Yogakundlyupanisad state that a Yogi hecomes immortalrightafter the achieve-
ment of Samadhi.!

Patanjali describes that state as Samadhi when there is consciousness only
of the object of meditation and not of the mind itsclf“Tadevartha matra
nirbhasam swaripaSinyamiva samadhif®. This is the last stage of the concent-
ration of the mind. This is the climex of the mental manipulation during the
practice of Yoga. “When the state of Dhyana has been well established and
the mind becomes able to hold the object of meditation without any distracti-
on it is possible to know the object much more clearly than in ordinary
thinking, but even then a direct knowledge of the object is not obtained and
the reality hidden within the object seems to elude the Yogi ( Taimni, 1968 ),
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This is the situation where all the distractors have been completely eliminated
and the consciousness is fully focussed on the object of meditation. Still the
aspirant is not able to realise the very essence of the object. At this juncture
the mind itsclf interferes with the realisation of: the ultimate truth regarding

THE PATTERN OF FREQUENCY OF DISTRACTIONS & MENTAL SELF AWARENESS IN THE ORDINARY
THINKING, DHARANA , DHYANA & SAMADMI

ORDINARY THINKING I r@) @ @ @ @ @ @
-
DHARANA 1@ % % % % % % %
» @
e % @@ ©® z @ :
DHYANA 5- Z Z V4 Z zZ Z Z
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CIRCLES ROUND THE LETTERS*MENTAL SELF AWARENESS

FIG. 2. Showing the qualitative diflerence between ordinary thinking,
Dhirani, Dhyana and Samadhi as regard to the pattern of
~ frequency of distraction and mental self-awareness ( Modified
after Tamini ) Z=0bject chosen for concentration; XYWVUT =
Distractions; Circles around the letters = Mental Self-awareness.

the object of meditation. As pointed out by Taimni (1968 ) the consciousness
of the mind of itself separates the consciousness of the 1ogi and the ultimate
‘truth and thus interferes with the further progress. It is the disappearance
of the self consciousness which may open the door of a new world. Similar
transition occurs when Dhyana passes into Samadhi, Patanjali deseribes the
phenomenon of disappearance of the self consciousness of the mind as Soariipa-
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sunyamiva. The mind’s own form or essential nature disappearance, as it were.
Here ‘Svariapasunyam’ means reducing the self awareness of all the subjective
roles of the mind to the atmost limit. The Dhyana precipitates into Samadhi
with the complete disappearance of the self-awareness. As a matter of fact as
also rightly postulated by Taimni ( 1968 ) the apparent disappearance of the
self awareness means dissolution of subject-object relationship an.l their fusion
in consciousness. With the disappearance of the self-awareness of the mind a
higher consciousness starts operating and the perception of the ultimate reality
i. e. the reality hidden behind the object takes place. Here the perceiver, the
object of perception and the perception become fused in one phase. Thus
Samadhi is only an advanced state of Dhyana, the only differcnce being the
elimination of the self-awareness of the mind during Samadhi. The qualitative
pattern of ordinary thinking, ‘Dharana, Dig'yiina and Samadhi may be detected
as showa in the following diagram ( Fig.2).

As shown in Fig. the frequency of distractions goes on decreasing in
Dharapa and the frequency and degree of mental self-awarcness goes on
decreasing in Dhyana, while is Samadhi therc is complete freedom both from
distractions and self-awareness and the object alone remains in the ficld of
consciousness. ‘The transformations which take place in Dharapa, Dhyana and
Samadhi are purcly mental phenomena and are related to consciousness.  The
mind is already disconnected from the body and so the mental activities will
not reflect in the body. The physiological functions of the body may continue
but there is no response of the body to the internal or cxternal world.
However, it may be kept into mind that every kind of unrcsponsivencss and
inertness of the body cannot te considered as Samadhi. The essential feature
of the Samadhi is the disappzarance of sclf-awareness leading into the realisation
of Ultimate Truth which mnay be associated with unresponsiveness of the body.
The unresponsiveness of the body alone without the transformation of the
consciousness is some times known as Jada Samadhi. ‘This is not a true Samadhi.
The person coming out of the Fada-Samadhi will not have any mental achi-
evement while a person coming out of a truc Samadhi brings with him the
transcedental knowledge, wislom, peace and strength of the inner life.



ART AND ETHICS OF YOGA 61

Types of Samadhi : The subject of Samadhi has been described at several
places in different contexts in Yoga Sitras of Patnnjali the main contexts are

summarize below.

1. The three stages of Meditation i. c. Dharapa, . Yogasutra 3: 1-4
Dhyana and Samadhi _

2. Samprajnata and Asamprajnata Samadhi Yogasitra 1 : 17-18

3. The essential features of Sabija Samadhi Yo asutra 1 : 41

4. Different phascs of Sabija Samadhi Yogasttra 1 : 42-50

5. The technique of Nirbija Samadhi Yogasutra 1 : 51, 3 : 8,
4:26-29

6. Tue thrce kinds of transformation involved Yogasutra 3 : 9-12

in Samadhi.
The different stages of Samadhi represent progressive release of consci- -
ousness from its limitations and Kaivalya is that state in which it can again
function in perfect freedom. The consideration of the distinction between
Samprajnanta and Asarprajnata Samadhi should not be coufused with the
concept of Sabija and Nirbija Samadhi. Though many pcople use Samprajnata
and Asamprajnata Samidhi as synonyms of Sabija and Nirbija Samadhi.

Samprajnita Samidhi means Samadhi with Prajna while Asamprajnata
Samadhi is a Samadhi without Prajna. Prajna means the higher consciousness
operating through the mind with all its stages. In Samprajnata Samadhi there
is a nucleus in the field of consciousness to which the consciousness is fully
dirccted. In Asamprajnata Samadhi there is no such nucleus to draw the
consciousness outwards. Thus as soon as such a nucleus is climinated the
consciousness begins to recede inwards. '

As described hy Taimni ( 1968 ), “The Samprajnita Samadhi begins when
the consciousness is completely cut-off from the outer world of the passing
through Dharapa and Dhyana. 1In the fivst stage of Samprajnata Samadhi the
consciousness is centred in the lower mental world and functions through th>
Manomaya Kofa. The essential function of the mind in this stage is denoied
by the word, Vitarka. It should be noted that when a person can leave a
physical body and function in the subtle vehicles, he is not necessarily in a



62 4 YOGA AND AYURVEDA

state of Samadhi. After mastering the technique of Savitarka and Nirvitarka
phases in the first stage the aspirant practises Asamprajnata Samadh and
withdraws his consciousness into the next higher plane passing through the
clouds which accompanies Asamprajnata Samadhi. Then his consciousness
emerges into the higher mental world and functions through the Vijnanamaya
Kofa i.e. the causal boly. The essential function of the mind working
through this vehicles is called Vicara. Now he starts practising Samadhi on
this plane, slowly masters the technique of the Savicira and Nirvicara phases
and again practises Asamprajnata Samadhi to free his consciousness froin the

higher mental plane.

The whole cyclic process has to be repeated twice during the last two
stages of Samprajnata Samadhi in order to release the consciousness of the Yogi
from the extremely subtle vehicles namely dnandamaya Kosa and Atma whose
essential functions are dnandd and Asmita. Thus the Vitarka, Vicara, Ananda
and Asmita are the important characteristics of different stages of consciousness.
The characteristics of the four stages of consciousness, the stages of the Gupas
and the vehicles through which the states of consciousness are expressed are
described below.

Characteristics of the | Stages of Vehicle for expression

state of consciousness the Gunas in Vedantic terminology.
Vitarka Viéesa Manomayakosa o
Vicara Avidesa Vijnanamaya ko$i1
Ananda Linga Anandamaya kofa
Asmita ’ Alinga Atma

It is only after all the stages of Asamprajnata Samadhi have passed and
Nirbija is practised to remove the final and the subtlest veil covering. The
reality, the consciousness of the Purusa. The stages of Samadhi described above
are depicted in the following diagram. ( Fig. 3 ).

Thus the Astanga yoga is acomprchensive discipline its ultimate objective
being the realization of the supreme. These eight stages, though in themselves
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are comprehensive procedures of mental and physical development, they indivi-
dually form only a step in the practice of Yoga in real sense. Besides the above
mentioned eight ladders of the practice of ¥oga, some scholars hold another,
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FIG. 3. Diagram modified after Tamini showing the stages of Samadhi
as described in Yoga Satras of Patanjali and their correlation
with Vedantic and Theosophical classtfication.



64 YOGA AND AYURVEDA

-similar methodology of the practice of Yoga i. e. Yama, Niyama, Asaﬁa, Kriya,
Bandha, Mudra, Pranayama, Dharapi, Dhyana and Samadhi. These also cover
the same aspects of mental and physical development as mentioned above.

MADRAS, MAHAMUDRAS, BANDHAS AND SATKRIYAS.

Besides the procedures described under Astanga Voga there are Twelve
Mudras ( Symbolic gestures ), Ten Mahamudras ( the great gestures ), Three
Bandhas ( blocking the passages of certain organs by contraction of certain
muscles ) and Six Kripas ( Satkriyas or -Satkarmas i. e. the Six purificatory
procedures ). Some of these procedures are commonly practised. Mudras are
Jnanamudra, Sithha mudri, Voga mudra, Khecari mudra and Mahana mudra The
Three Bandhas are Uddayana i. e. raising of diaphragm. Falandhara Bandha i. e.
Chinlock and Mala Bandha i. e. forceful contraction of anal region.

The Satkriyas are the internal purificatory measures similar to Pasicaka-
rmas or Satkarmas as described in Ayurveda. These procedures are concerned
with the maintenance of normal bodily functions. For this the Yoga system
advocates the cleansing of the inlets and outlets of the body. The Satkriyas
of Yoga system consist of the following Six purificatory measures : ( 1 ) Neti
(cleansing the nasal passages ), ( 2) Dhouti ( cleansing the stomach ), (3)
Vasti ( cleansing the ‘rectum and colon), (4 ) Trataka ( cleansing the eyc
by fixing the gaze on certain object without blinking and keepingit fixed
until the lachrymal secretion starts flowing freely ), ( 5 ) Kapalabhiti ( cleansing
the nasopharynx and nasal air sinuses ), ( 6 ) Nault ( moving the abdomen by
contracting the recti, keeping the diaphragm fixed, thus massaging the
abdominal visceral ), Thus all these procedures consist of the purification of
the body by the nasal, oral, rectal, urinary, or any other routes.

THE KUNDALINI Y0GA

Recently lot of interest has been shown about Kundalini yoga 1. e. awaken-
ing of the Kundalini Sakti or the serpent power. A number of interesting
anatomical structures are described in Tantrika texts concerned with Kundalini
Yoga. Prapa which is the vital force of life is said to reach each part of the
body through numerous channels called Siras or Nadis. Ida, Pingala and
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Susumna Nadis are the most important ones among these channels. These
channels function in relation to six main centres called Saf-Cakras which are
believed to perform certain physical, mental ‘and autonomic functions in the
body. The following table describes the sites and the functions these Cakras
( Fig. 4).
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FIG. 4. Diagramme showing the concept of Kundalini Yoga and the
seat of Satcakras i. e. the levels of consciousness as con-
ceived in Tantra Texts of Hindu tradition.

CAKRAS SITES VRTTIS
1. Maladhara Between genitals Creative desire Kama,
Cakra and anus pleasure.
2. Svadhisthana At the root of Suspicion, distrust,
Cakra genitals between delusion, false knownledge
miladhira and etc.
manipuraka Cakras

8Y
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CAKRAS SITES - VRTTIS
3. Magipura At the nabhi Shame, fickleness, jealousy,
Cakra (navel) in relati- desire, laziness, Sadness, dul-
on of spine Iness, ignorance, avertion etc.
4. Anahat Cakra In the region of heart Hope, care, anxiety, endea-

vour, scnse of possession,
arrogance, hypocrisy, longour,
conceit, discrimination, in-
decision and regret.

5. Vi$uddha | Lower end of throat Production of seven musical
Cakra ~ notes, venom and ambrosia.
6. Ajna Cakra In the fore-head . Has all the three Gunas and

between the eyebrows its characteristics in mind.

Further above is situated Manas Cakra having six Nadia denoting the five
special senses and the sensations initiated in the brain during dreaming and
hallucination. The Soma Cakra is agove the Manas., Above all is the Sahas-
rara cakra where all the sounds and energies of lower Cakras manifest in their
causal states and different forms. The static and the kenotic forms of Sakti
unite in Sahasrara cakra, which contains the qualities of all the lower Gakras
in potential state. It is at this Cakra that quiescent consciousness is realised
and so also the Supreme Consciousness. Thus the ~activity of each Cakra
manifests in the form of Vyttis or qualities which are individual experiences
as moral qualities. The Pyttis of the lower Cakras i. e. of the Maladhara and
Swadisthana are materialistic and selfish while those of Anahat Cakra are mixed.
The Cakras above this are associated with good qualities.

Each Cakra is represented in symbolic form of a lotus, the number of
petals of a lotus signify the number of Nadis and the encrgies related to Cakra.
Each Cakra constitutes a Yantra or instrument, and one of these procedures
i. e. Yantra, Tanira, Mantra alone combined, could be employed for activating
the Kundalini Sakti for its ascent to different -Cakras which are situated one
cranial to the other as mentioned earlier.
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Ordinarily only few of these Cakras and Nadis are in functional order.
These however, can be made active from their potential forms by certain
Yogic practices. The Kundalini Sakti exists in potential and dynamic form in
the body. The Muladhara Cakra is the centre of dynamic form, while Sahasrara
Cakra is the seat of Kundalini Sakti in potential form. The linking of these
two forms involves its activation and direction at the Milidhara Cakra and the
realization of different planes of consciousness as it is made to rise upwards
along the other Cakras towards the Sahasrdra. Cakra. This realization is called
Kundalint Yoga which leads to awakening of the serpentine power providing the
individual, in turn, the successively increasing virtues.

Ordinarily the I¢a or Pingla, sira functionsto transmit prana to the -
body. The Pinglz also known as Sirya is related to the right nostril while
Ma also known. as Candra refers to the left nostril. These two function
alternatively Ifa and Pingla connect to Maladhara Cakra below, and through
spiral course upwards around Susumna, tend to meet at 4jna Cakra from where
they separate out and establish connection with left and right nostrils respecti-
vely. The Susumna nadi starts from the Maladhara cakra and extends upto
the Brahma-randhra located in the crown of the head, the Brahma nadi being
situated within the innermost sheath of Susumna. It is this Brahma nadi through
which the Prapa i. e the Kundalini {akti passes up .after it gets opened. Ordin-
arily the Susumna is closed and the Kundalini ( primordial energy ) lies coiled
up at the Maladkara Cakra. When the Susumni opens, the functioning of Ida
and Pingala is diminished and as the Prapa enters along the Susumna nadi, their
activity stops completely, and the breathing takes place through both the
nostrils. The -awakened Kundalini courses upwards to the Sahasrara Cakra
which relates the individual Prana with the universal Prapa, thus revealing the
great Siddhis of Yoga Sadhana.



CHAPTER V

Y0GA AS A HEALTH SCIENCE -

As also emphasized eatlier Yoga, as founded in ancient times, is primarily
a system of philosophy centred around the practical approach to the mental |
and spiritual development of man enabling him to realise the ultimate truth.
Whether such a discipline could have any health potential i.e. whether practice
of Yoga could be a method of prescrvation of health and treatment of diseases
are not, isa matter of controversy. Even today, quite a few experts in the
ficld feel that Yoga has no medical and health potentials and it should be
limited to the efforts of mental and spiritual levelopment leading to higher
consciousness and mental transformation, while many others plead Yoga to be
of great value as a method of preservation of health and treatment of various
diseases so much so as to use Yoga asa system of medicine. In view of the
growing application of oga to the problems of health and disease, it was
considered useful to examine the classical literature on Yoga to workout
whether the ancients had conceived the medical and health applications of
Yoga or not. A critical analysis of the classical literature on Yoga indicates
that though Yoga is primarily a system of philosophy and psychological science,
it appears to have been deemed to be of value in health care. A few relevant
statements available in the Upanigads and other related texts on Yoga indica-
tive of its health potential are being reviewed below. The major portion of
the classical statements on health and medical potential of Yoga reproduced
below is adapted from (1) Yoga Upanisad English translation from
Theosophical Society Adayar publications and (2) Hathayoga Pradipika
English translations published from Kaivalya Dhama, Lonavla and that from
Theosophical Society Adayar.
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CLASSICAL STATEMENTS ON HEALTH POTENTIALS OF Y0GA

The Yogin gets rid of a disease by means of Asana, sin by Prapayama and
gives up the mental disorders by withdrawing the mind ( Pratyahara ). By
Dharapa ( firmly fix the mind ) he attains mental fortitude and in Samadhi
( Absorption ) acquires marvellous consciousness and with the renunciation
of observence auspicious and inauspicious, attains liberation.!

PRACTICE OF ASANA

- According to éandilyopanisad, the use of Asanas specially Bhadrasana
by placing two ankles of the leg below the testicles, on cither side the frenum
of the prepuce, then with the two hands holding firmly the two fects by their
sides and remaining motionless, will be the panacea for all ills and the antidote
against all poisons.?

The practice of Mayiirasana is also the destroyer of all sins. Al diseases
that affect thc body perish and the poisons are assimilated ( without any evil
effect ).>  According to Hathayoga Pradipika the practice of Matsyendrasana
stimulates the gastric firc and is the means for cure of a group of terrible
diseases, bestows upon the gift of arousal of the Kundalini and stability of
Candra. Candra is supposed to be located at the root of the palate and is said
to be constantly oozing nectar which is absorbed by Sarya supposed to be
located in the navel. The practice of this Asana stops the flow of this nector
from the Candsa to the Sirya. This seems to be the Candra-sthiratvath in this
context.*

The most excellent of all Asanas, Pascimottana, makes the breath flow
through the Susumna, stimulates the gastric fire, makes the loins lean and
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remove all the diseases of man.! The Viparitakarni practice increases gastric
fire, the practitioner should always have plenty of food.?

THE PRACTICE OF PRANAYAMA

The regular practice of Prapdyama is useful for a healthy life. Itis
evident from Hathayoga Pradipika. One who is able to restrain the breath
as desire] when the ( gastric ) fire becomes more active and the Nada ( inner
sound ) is heard, there is a perfect health, because the Nadis are purified. The
practice of Kuthbhaka, raising the Apana upwards ( by contracting the anus )
the Praga should be brought downwards from the throat. The yogin ( then )
becomes a youth of sixteen, free from old age. The practice of Kumbhaka
removes disorders of the throat caused by Kapha and stimulates the Agni i. e.
the digestive fire in the body.> Having performed Kumbhaka as prescribed,
the breath should be exhaled through the left nostril. This removes the
disorders arising from excess of Vata, Pitta and Kapha and increases Agni i. e.
the digestive fire in the body.*

PRACTICE OF MUDRAS AND BANDHAS

For the practitioner of Yogic Mudras there is nothing wholesome or
unwholesome, All things of whatever taste, even those which are insipid and
even virulent poisons, if consumed, are digested as if it were nectar.® The
Khecarimudra or turning back of the tongue, one who remains for half a Ksana
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(i. e. for 24 minutes ) is saved from poisons, disease, death and old age." By
constant practice of the Mulabandha, an union of Prana and Apana is achieved.
- Urine and excrement decrease and even the aged become young.?

According to Trisikhi Brahmanopanisad the Zogin who has conquered
his vital air and vanguished his senses, becomes an accomplished adept. He
. will become temperate in food with a little sleep, lustrous and lusty and will
attain longevity,® having overcome unnatural death. He, in whom there is
profuse perspiration generated during Prapayama is of inferior type. He, in
whom there is tremor of the body during Pragayama, is of the middle type.
He whose body rises up is known as of superior type. In one of the inferior
type, there will be destruction of ailment and sin; while in the case of onc of
the middle type, there will be the destruction of skin, ailment and incurable
disease; and in the case of one of the superior type, he will become one,
passing small urine, evacuating small faecal matter, living having a light body,
subsisting on modecrate food, having ever alert sense -organs, commanding a
quick intellect, possessed of a clear vision penctrating the three durations ( the
past, the present and the future ) and ( verily ) the master of his ownself.*
The effect of Prandyama on health according to Daisanoupanisad on the follow-
ing being diétinctly seen, he attains the purification of the Nadis. Lightness
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72 YOGA AND AYURVEDA

of the body, glowing of the fire situated in the belly and the clear manifestation
of the sound; these symptoms indicate the successful accomplishment thereof,
He should continue in this effort, till he distinctly sees these symptoms.!

VARIETIES OF PRANAYAM HAVING CURATIVE VIRTUES

Drawing in the Prapa air outside and filling ixp with ( that in ) the belly,
in the morning and evening twilights, in the hour before the dawn i. e. Brahma,
at noon or at all times, and holding it at the tip of the nose, in the middle
navel and at the big toes of the fcet, the man will live for a hundred years,
and get rid of all diseases. %y holding it at the tip of the nose the Praga air
will be brought under complete control; by holding it.in the middle of the navel
there will be avoidance of all discasc and by confining it to the big toes of the
feet, there will be lightness of the boly. He who always drinks air by inhaling
it throught the tongue, that Yogin will attain immunity from disease, rid of
fatigue and thirst, he who should confine the air at the root of the tongue,
after inhaling it by mcans of the tongue, will colly drink the nectar of immort-
ality and enjoy all happiness; hc who, after inhaling the air through the Ida,
confines it at thc middle of the eye brows, will drink pure nectar and will
surely be ‘released from all diseascs, he who confines the air inhaled through
the Ida as well asthe Pingala in thc navel, that manis released from all
diseases. If during the three Samdhyas ( twilights ) for one full month one
should, after inhallng the air by means of the tongue, and drinking that nectar
little by little, confine it in the navel ( for him ) all ailments arising from a
preponderance Vata and Pitta will undoubtedly perish? According to Yoga

2. artgfanarcafy gagfagloafaa: | =
LNECE ] fifadgafealaa: n  ( awafreg WLe)
Aratfeafafcdafeag afafagasg
araify gavdq @A’ wAradg o ( QA 9o Wit )

R.¥Eqr Azqeaw am frgada w1
amY frdedds safafagsad a0 (zwAfaeg s )

Aigard Bagearar fagardeg qisan
ud 9 fraaraY wd A fwdq 0 (zdaive 1)



- YOGA AS A HEALTH SCIENCE - 713

Kundlyoupanisad the practice of Bhastrika Prapayama takes away the heat
produced in the throat, raises the warmth of the body, kindles the Kundali, is
endowed with good qualities and kills' sin, is auspicious and healthgiving,
destroys the Kapha and other obstructions in the interior of the mouth of the
Brahma Nadis.

According to Yoga Tattvoupanisad the practice of Kumbhaka for three
months leads to the purification of the Nadis. When the purification of the
Nadu is attained external symptoms in the body of the yogin arise like lightness
of body, lusture, the strengthening of the Fatharagni ( increase of digestive
power ) and slimness of the body.?

The practitioner who is the best versed in yoga should abstain from the
foods which would prove harmful to yoga, such as salt, mustard, acid, hot,
astringent and pungent ( dishes ), all vegetables, orafoetida and the like,
proximity to fire, sexual intercourse and travel. He should also avoid early-
morning baths, fasting and all kinds of bodily exertion. At first during pra-
ctice, a diet rich in milk and ghee is appropriate, cooked wheat, green gram
end rice are conducive to the development of Yoga.?
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According to Yoga-Sikhopanisad the e cription of Siryabheda Kushbhaka
is all alone should a secluded spot be reached { by the practitioner ) tempe-
rate in food and of a resolute frame of mind and form of the prapa and the
like and the imperishable truth of the highest import should be mediated
upon. This is the unique measure  which would effectively cure the disease
of wordly mindedness.!

Drawing-in the air through the two Nadis the intclligent practitioner
should direct it along the twosides of the Kundali, hold it in the belly ( udara )
and thereafter spell it through the Ida. This kills the malignant influence of
Kupha and the like in the throat, raises the ﬁarirﬁgni ( temperature of the
body ), removes the theum out of the Nadis and rectifies the defects inherent
in the humours of the body. This Kurtbhaka known as Ujjayi should be perfor-
med by the practitioner whilc moving aud siamling.‘*’

Drawing-in air through the: mouth, one should expel it through the
nostrils. This is performing the Sitali ( Kurbhaka ) and eliminates pitta, hunger
and thirst.”

Bhastrika Kumbhaka 1emoves the excess of the Vata, pitta, Kapha, vitalises
the Agni rouses the Kundali, removes defects in the mouth, bestows auspicious-
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ness, is wholesome, removes impediments such as Kapha remaining in the
interior of the opening of the Brahma-nadi and is capable of bursting through
the three knots as the result of effectively practising the Bandhas.'

According to Sandilyopanisad the intermingling of the Prdpa and Apana
occurs by making the Apdna to rise upwards and leading the Praga downwards
from the throat; by this the yogin becomes free from old age attains the youth
of sixteen yearsl of age.?

Drawing-in the air through the nostrils slowly, so as to cause a noise and
( so as to fill the region ) between the heart and the throat, holdding it in
Kumbhaka as far as it lics in his power and expclling it through the Ida the
yogin should practisc this, while walking and standing. This results into the
increase of Jatharagn: i.e. the digdstive fire, which eliminates Kapha (from
the system ).* .

Sucking-in the air through the mouth, with the Sitkdri i.e. hissing sound
holding it in Kumbhaka as long as possible the Yogin should expel it through
the nostrils.  This induces first hunger and sleep through indolence.* From
the pure state of the Nadis is attainable the ecstatic state of the mind.

Holding the breath as long as desired causes rousing of the fire, the
manifestation of the Ndda, and freedom from diseases from the purification of
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the Nagis ( the above consequences ) are produced.! Symptoms noticed at the
time of purification of the Nadis are as below. Therefrom, lightness of the
body, beauty of form, increase of vital warmth, and the manifestation of the
Nada are attained.

THE PRAACTICE OF PRATYAHARA

All the sins as well as the diseases of worldly existence of that high
souled person who has undergone the practise of this kind, perish all together.?
Pratyahara is essentially the practice of withdrawl of senses.

'"PRACTICE OF DHARANA

The Yogin should project and hold his vital air along_with his mind in
the centre of the navel, the tip of the nose and the big toe of the foot, with
great effort, during the morning and evening twilights or always. Such a
Yogin would live freed from all disease and rid of fatigue. By the practice of
such a Dhirapa as described above in the knots of the navel, all abdominal
diseases ( Kuksi Rogas ) will be cured. By Dharapa in the tip of the nose,
loogevity and lightness of the hody will be attained. He who drinks the air
after drawing it with his tongue, at Brahma Muhurta for three months, there
will be a great accomplishment in the power of speech. He who continues
this practice for six months, is relieved of the great maladies. By the holding
of the Vayu in which ever limb that is afflicted with disease, that limb is cured
of the affliction by the Dharapa of the Vayu alone.?
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Drawing-in the Prapa Vayu from outside, in-filing it in the belly with .
effort, one should hold it alone with the mind i.c. Dharapa in the middle of
the navel, in the tip of the nose and toes of the feet, either in the twilights
or always. By doing so, the Yogin will be freed from all diseases and be rid
of his fatigue.  This is a sort of immunity attainable through a special kind
of Dharanpa.

THE THERAPEUTIC POTENTIALS OF SOME ¥ 0G4 PRACTICES

The Mayiirasana cures quickly all diseases like Gulma, Udara Roga etc.
and overcomes the imbalance af the humours namely Vata, Pitta, and Kapha.
It reduces to ashes i. e. enable; digestion of all food indiscriminately taken,
increases the gastrlc ﬁle i. e. the Agni and digests even the Kalakiga i. e. a
terrible poison.?

By practice of Viparitakaryi increasing the duration gradually every day;
after six months wrinkles and grey hair disappear. He who practices this for
a Yama i. e. three hours daily conquers death.® Through the proper practice
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738 YOGA AND AYURVEDA

of Pragayama alongwith right food and proper Bandhas there is freedom from
all diseases. The practitioner may bring upon himself all diseases by a mista-
ken course of Yoga. A wrong course of Prapayama produces hiccup, asthma.
bronchial discases; pain on the head, ears and eyes and various other diseases.!

The Saryabhedana ( Kubhaka ) should be practised again and again, as
it purifies the brain, destroys diseases arising from cxcess of wind, and cures
maladies caused by worms? Tt cures the diseases of the Nadis and the Dhatus,
as also ascites. This Kurbhaka called Ujjayt showii¢ k= practised while walking
and standing.® The Kubhaka and Sitali cures diseases of the abdomen and
spleen and other diseases as also fever, biliousness, hunger, thirst, and the bad
effects of poisons.’ The practice of Mahamidra (relieves consumption. leprosy,
constipation, abdominal and anorectal diseases, indigestion, etc.”

+ The practice of Mahabedha confers great Siddhis. 1t removes wrinkles,
greying of hairs and trembling ( consequent on old age ).¢° For him who
knows Khecari mudra there is no disease, death, drowsipess, sleep, hunger, thirst,
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or fainting.! Such a person is not affected by disease nor by the effect of
Karman and Kala.

The practice of Dhauti cures cough, Asthma, splenomegaly, leprosy and
similar skin discases and twenty othar diseases caused by Kaphka. There is no
doubt about it.? Practice of Vasti cures Gulma, splenomegaly and all diseases
arising dve to the vitiation Vata, Pitta and Kapha* The Faluvasti, when
practised appropriately refines the bodily tissues, sense-organs and the internal
organ i. e. Antahkarana; it resolves all the Dostka vitiations.* Neli purifies the
region of the skull and makcs the sight capable of perceiving subtle thmgs
Neti also quickly removes all diseases of the head and neck.®

Trataka relieves all diseases of the eyes, Tandra etc. Tt should be care-
fully kept secret like a golden casket.®

Nauli, the crown of Hathayoga practices stimulates the digestive fire,
improves digestion, produces happiness and destroys all diseases and disorders
of the humours.” Freed from obesity, disorders of Kapha and other Malas etc.
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by the performance of the *fabove mentioned Satkarmas, one should practlse
Prapayama. Then success in Yoga is achieved without strain.!

PRANAY AMA

Such a practice cures diseases like piles and anal fistula, besides all
diseases, sins, both small and great. With disappearance of sin, that most
wonderful mirror of Citta i. e. the thinking of mind becomes perfectly clear.?

For the rousing of Sarasvati ( Sarasvati nadi ) one should expel the vital
air through the Solar Nadi ( pingala ) by the constriction of the throat, thus
the vital air of the chest being forced to take an upward course. Hence the
Yogin should always rouse the Sarasvati pregnant with Sound and by such
rousing alone the Yogin will be rid of diseases. Gulma, ascites, enlargement
of the spleen and such other diseases affecting the middle of the belly, all these

diseases perish of a certainty by the nousing of the Sarasvati.3

SURY AKUMBHAKA
One should fill in the air as much as could be desired and then expel it

through the Ida or drive up the air slowly for purifying the skull. This dest-
roys the four kinds of disorders arising out of Vata and also intestinal worms.
This should be practised again and again and is known as the Sirya-bhedana

variety.*
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U7FAYA KUMBHAKA

This meritorious and excellent practice removes the heat produced in
the head, and the Kapha of the throat and further relieves all diseases and
raises the wrmth of the body, cures ascites and disorders affecting the humours
This should be practised regularly while sitting, walking or working.'

$ITALI

Dyspepsia, enlargement of the spleen and the like disorders, consum-
ption, biliousness, fever, thirst and poisons are relieved by this kurbhaka known
as Sitali2 The practice of Prandyama is the dispeller of all diseases.

The practitioner of Pragayama is relieved of all diseases. Those who
are devoid of Prapiyama suffer from all kinds of diseases. Hiccup, cough,
asthma, painful discascs of the head, ears and eyes and various kinds of other
diseases are caused.by the ill-regulation of thc Vayu.?

SURYABHEDANA PRANAYAMA

By practising it the yogin should drawn-in the Vayu through the Sirya
Nadi. After performing Kumbhaka he should expel it through the Lunar Nadi.
Such a practice which kills many diseases of the belly and extirpates the mali-
gnant influences of the intestinal worms, should be performed. This is known
as Saryabheda.*
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The expedient to be adopted for the purification of the cranium : the
yogin assuming a comfortable posture, drawing-in the external air through
the right i. e. Pingala Nadi and performing Kushbhaka till it reaches as far as
the roots of the hair and the tips of the nails, should expel it through the
left i. . Ida Nadi. By means of this one is able to achieve the purification
of the head and relief from the diverse diseases inherent in the Nadis, through

which the Prana Vayu flows.'

SITAL

Drawing-in the air through the tongue, holding in Kurhbhaka as long as
possible the yogin should expel it through the nostrils. Therefrom, dyspepsia,
enlargement of the spleen, fever, biliousness, hunger, and similar other diseases
are destroyed® Means to be employed for the conquest of the Prama Vayu
during practice. Pressing the genitals with the left heel, stretching the right
leg and holding it by both hands, in filling the vital air through the nostrils,
having brought about the Kanfha-bandha the yogin should hold the vital air in
Kwhbhaka from above. By doing so, all troubles vanish. Thereafter, poisons
will be easily assimilated as nectar and constipation, dyspepsia, consumption,
affections of the skin and other ailments perish. This is the means to
be employed for conquering the vital air for the destruction of all forms
of death.®
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CHAPTER VI

CURRENT TRENDS IN THE SIUDY AND PRACTICE OF Y0GA

As mentioned earlier, Yoga is the most ancient thought prevalent in
the Vedic and Upanisadic texts. Subsequently with the evolution of the
systematic schools of Indian philosophy, Yoga appears to have been developed
as a discipline, Yoga forms the central theme of Indian philosophy and is
the most original approach of man kind to the pursuit of truth. The science
of Yoga though appears to have been described in several Upanigads but it
appears to have given practical orientation in the writings of Srimad Bhagvad-
gita and the Yoga Satras of Patanjali. Bhagvadgita deals the subject with
philosophical bias while Patanjali deals the subject as a system of psyc-
hology in a scientific manncr both a ming to the development of a science of
mental transformation.

The subject of Yoga remained in ancient times as a method of individual
transformation to achieve higher consciousness and liberation with minimal
scope for mass application. The contemporary philosophers like Sri Aurobi-
ndo, Swami Vivekananda, Mahatma Gandhi and several other philosophers
and thinkers attempted to study the concept of Yoga in view of its mass
application. With the efforts of the contemporary philosophers Yoga could
be brought to the awareness of the society before which it was only a subject
of academic interest for a common man though rare individuals could prac-
tise Yoga. '

The growing popularity of Yoga and its increasing socialization attracted
many workers for scientifie enquiry in thc science of Yoga. It must be emp-
hasized here that the current height of interest in Yoga could not have
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emerged unless there was a real need for it. During last one and a half
decade there has been an amazing arousal of interest in yoga through out the
world specially in the industrially developed countries of the west. This
sudden disproportionate arousal of interest in this subject coincides with the
rapid increase in the level of anxiety and tension in the modern society.
With the growing urbanization and industrial development in western coun-
trics, the society has been faced to varying degree of social conflicts, mental
tension and stressful situations which have precipitated into a very high inci-
dence of major psychosomatic diseases like Hypertension, Ischacmic Heart
Diseases, Bronchial asthma, Diabetes mellitus, Peptic Ulcer, Ulcerative Colitis
etc. 'The modern medical profession has failed to prevent this class of ailme-
nts which has emerged as a dreadful problem before the modern society. As
these problems have been found to be the by-products of W esternization, it
has been generally felt that necessary dewesternization of the society and life
style could be of some help It is in this context that many enlightened persons
with the collaboration of certain Indian workers became interested in the
application of the science of Yoga as a measure for relief from anxiety and

- tension. Thus the current arousal of interest in Yoga Centres around the
scope of possible utility of yoga as an anti-anxiety measure, and it is definitely
mot arouad the scope of yoga as a means of liberation and ability to perceive
the ultimate truth, Thus the current trends of study, research and practice
of yoga is centred around a limited objective,

‘Thus the current trend of the study and interest in yoga is to evaluate
the physiological effects of various yogic practices to establish its scientific
basis so that such practices may be applied to tackle certain problems on men-
tal and physical health. Another aspect of the current interest in this field is
to evaluate the therapeutic utility of different practices and to use them as a
method of treatment of different diseases specially those of psychosomatic
origin. Thus there is a trend to use Yoga as a system of Medicine specially
its positive health aspect. The current interest in Yoga may be categorised
under the following heads.

( 1) Practice of Yoga as a positive health measure.
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( 2) Practice of Yoga as an anti-stress and antc-anxiety measure.
(3) Practice of Yoga as a measure to prevent stress disorders and
psychosomatic diseases.

(4 ) Practice of Yoga as a method of treatment of certain psychosomatic
diseases.

( 5) Practice of Yoga as a system of physical medicine.

( 6 ) Practice of Yoga i.e. some yogic. practices as physical culture.
(7)) Less commonly Yoga is practised as a means of spiritual progress.

(8 ) Propagation of Yoga in the society for social correction.

PRESENT STATE OF AFFAIRS

In order to assess the current trends of interest in the study and practice
of Yoga the author conducted an opinion survey among the experts in the field
and others interested in the practice of Yoga. The observations made during
this survey will be summarized in this chapter. However, it may not be out
of place to discuss the circumstanes responsible for the revival of interest
in Yoga.

Yoga is the central theme of Indian philosophy. One finds a profound
emphasis on this concept in Indian traditions. Thus Yoga has been an impo-
rtant content of Indian approach to life. Inspite of this traditional significa-
nce, Yoga did not remain a living discipline till a decade and a half back
except for few scattered yogis practising certain aspects of yoga in certain
remote areas of the country and for a common man, it was only a subject of
academic interest.

However, during last two decades Yoga has attained the world wide
significance. It has not remained only a science of spirituality but has proved
to be a discipline of biological significance. A large number of people speci-
ally from modern educated class have shown interest in the study and practice
of Yoga. This sudden arousal of interest in this ancient discipline is due to
the popular belief that practice of yoga may provide mental peace and freedom
from stress. This event is associated with the rapid explosion of stress and
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anxiety in the modern society probably due to rapid urbanization and indu-
strial development in recent years. ‘

The increasing stress and anxiety has not only given rise to a restless
life in the population but has also started contributiny to the increasing
incidence of a number of psychosomatic and stress disorders, such as anxiety
neurosis, hypertension, ischaemic heart disease bronchial asthma, peptic ulcer,
diabetes mellitus, rheumatoid arthritis and so on. Such diseases have almost
taken a shape of epedemics in the Western countries. The present day modern
medical profession has failed to prevent and to provide adequate treatment for
these newer problems.

At this juncture certain enlightened Indian scholars conjointly with some
foreign seekers have succeeded in bringing yoga tothe scene. Thanks to the
efforts of such individuals and -institations who have rightly acted and have
succeeded in creating a belief and conviction in large masses who belive that
the yogic discipline could be the real answer to the present day "problem of
psychosocial stress and stress disorders.

Though the elements of exaggeration can not be ruled out, the poten-
tialities of yogic discipline cannot be denied. The scientific investigations
carried out along with the present movement of yoga awareness have yielded
convincing data to believe that yoga may prove a potential non-medicinal
measure which may contribute to a healthy peaceful and successful human life.

The above account would show that yoga has become a very much living
discipline and needs a systematic development as regards to its teaching, re-
search and development. As the arousal of interest in yoga has been a sudden
explosion, the activities related to yoga have not followed a systematic structure.
A look into the present state of affairs brings about a very confusing picture.
Different people opine to develop yoga in different manners. Similarly
the expectations from yoga also vary to a great extent. Yoga is being
practised in different manners starting from, in the form of physical culture
upto the attempts of higher meditation, trans and arousal of Kundalim. In
medical application attempts have been made to affiliate yoga with widely
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varied disciplines such as physical medicine and rehabilitation, psychosomatics,
psychiatry and so on. A common man is really confused with the present
picture. There are schools who are trying to prove yoga as a panacea for all
kinds of ailments. There are other schools who consider yoga only as a means
of mental peace and spiritual development. They are strongly against the use
of Yoga as a method of physical culture and as a system of medicine.

OPINION SERVEY ON FU TURE DEVELOPMENT

. The author of the present work who is involved in the study and rese-
arch on yoga is also bewildere i on this issue. We personally feel that before
a systematic cffort is made towards the future develoyment of yoga it is absolu-
tely escential to study and analyse the classical conceptual knowledge on yoga
and to understand what was the actual form of practice and aspiration from
yoga in ancient times. We must be aware that yoga is an ancient concept
which is about two to three thousand years ¢ld. The present day movement is
primarily aiming at the revival of this ancient science. If this movement does
not keep in view the central theme of yoga as conceived in ancient times; it
may get misdirected. In view of this fact the author has launched a systematic
study on the ancient litcrature and the traditions of yoga. Simultaneously we
have recently conducted an operational study on the scope of future develop-
ment of yoga by way of opinion analysis. The latter part of this study is sum-
marised below.

An operational research project was launched to elicit the opinion of
experts and other people intcrested in the revival and development of the
science of yoga. Such a study may prove of significant guidance in planning
- future lines for reorganisation and development of yoga as a system of science,
medicine or philosophy. A comprehensive questionnaire was developed to
record the views of different categories of people. |

The main features of the questionnaire were the quaries regarding (1)
Yoga was originally conceived as ? ( 2 ) Yoga should now be developed as ?

The questionnaire was circulated among one hundred and fifty one
persons througout the country. These personel consisted of administrators
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( medical, non-medical ), Ayurvedic physicians, Ayurvedic teachers, modern
doctors, Yoga experts, philosophers and othcrs interested in yoga. These per-
sons were requested through a circular to record their opinion on the issue
raised in the questionnaire and to return the same to us. An opinion analysis
was carried out on the basis of the data collected during this opinion survey.

Out of one hundred and fifty one sclected persons who were suppiied
with the questionnaire only seventy six replied.  Thus the response rate was
about 50% who did not reply consisted of differcut categories. Some of these
people were probably disintersted while a few of them wanted to reserve their
opinion on this issue.

However, the opinion analysis on the nature of the original concept of
yoga shows varied opinion,  Almost equal number of pcople opined yoga to
have been conceived originally as means of preszivation ol health, as a means
of preservation of mental health, as a means of preservation of spiritual health,
as a means of peaccful living and as a means of liheration.

Answering the quarry regarding the form in which Yoga should be deve-
loped now the following opinions were received. The largest number of persons
were of the view that yoga should be developed as a health science with a
greater emphasis on preventive or positive health medicine and psychosoma-
tics. Relatively less number of persons wanted to develop yoga as a system of
pure spiritual discipline, curative/medicine, as a pure psychiatric discipline,
only as a system of philosophy or as a system of psychology. The least number
of persons considered yoga as a subject of historical and academic interest.
Opinions ware also elicited on the possible alliedness of yoga with existing
disciplines. The majority view was in favour of developing yoga as an inde-
pendent discipline as a health science of preventive nature.  Relatively less
number of people wanted to develop it as an independent discipline of spiri-
tual science or philosophy. A liurge number of persons opined to develop
yoga as a branch of Indian medicine. Amongst such disciplines of Indian
medicine Svastha Vritta and Kayachikitsa werc considered the nearest to
yoga. A very small number of people voted for affiliating yoga with basic
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principles of Ayurveda. Similarly less number of persons considered yoga to be
developed as a branch of physical education, physical medicine and rehabili-
tation or as a branch of psychiatry ( Tables 1-6 ).

As mentioned earlier increasing interest has been shown in the develop-
ment of yoga in recent years. The personel showing interest in yoga basically
belong to varied disciplines and accordingly their approach to the problem
is varied. Yoga which is primarily an ancient Hindu Science of spiritual deve-
lopment, has been viewed in recent times as a means of combating strees and
strains of modern life. Some scholars are working to develop yoga as a system
of curative medicine while others believe that it could only serve as a positive
health medicine, Efforts have a'so been made to visualise yoga as a system of
phisical education, physical medicine and rehabilitation, However, the tradi-
tional schools even now maintain that yoga is primarily a spiritual science and
its main object is spiritual development and Moka.

Such varied facts developing on yoga in modern times reflect two things :
No. (1) that yoga has not remained one unified discipline in the hands of a
class of specialists but people from varied disciplines have started studying
yoga with a biased mind, No. ( 2 ) that yoga is such a comprehensive science
that it can satisfy the interest of a very wide variety of seekers.

However, in view of the enough growth already taken place and a rapid
growth in progress, it appears essential to consider the problem of systematisa-
tion of yoga as a science in modern times. Due to the prevailing confusion as
mentioned above it has become difficult to shape yoga on rational institutional
basis. Present opinion analysis was undertaken to work out the concensus of
the concerned thinkers. The present study suggests that yoga should either
be developed as an independent discipline or as a branch of Ayurveda.

It would be seen that independent development of ancient disciplines as
the solitary institutions has not succeeded much. In the absence of allied dis-
ciplines and facilities for interdisciplinary  growth most of the primary institu-
tions built as independent centres have either faced a decline or have ended

with misguided growth. In such institutions the subject has not been developed
1y
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in proper perspective. Moreover, lot of duplication of facilities have been
needed. Therefore the attempts to develop independent yoga centres or yoga
institutions as solitary institution does not appear proper. Such institutions
remain the fad of some Individuals and they are not able to give a broad base

to the discipline as a whole.

For a balanced and logical growth of yoga as a scientific discipline it is
necessary that yoga should be developed at faculty levels in universities. As
rightly opined by large number of experts interviewed under the present pro-
ject, Yoga should be developed as a branch of Ayurveda at faculty level. To
start with, it may form a part of Swastha Vytta of Kayacikitsa. It should be
included in the curriculum for undergraduate and postgraduate teaching pro-
gramme in the paper on preventive medicine ( Svasth Vrtta ) and curative
medicine ( Kayacikitsa ). The philosophy of yoga may be included in the curri-
culum of the teaching in the basic principles of Ayurveda. The central council
of Indian Medicine has already taken such decisions which look to be a rational
and practical approach. At postgraduate or research levels yoga may be stu-
died as an independent speciality. On the basis of opinion analysis in the pre-
sent study and in view of the discussions, it is concluded that there is a need
of rapid consolidajion and systematisation of yoga as a discipline. For proper
and balanced growth it would be desirable to develop yoga as a branch of
Ayurveda. Emphasis must be given for developing. yoga as a health science
and more and more studies may be conducted to varify the therapeutic claims
of yoga to further the scope of developing yoga as system of medicine.

TABLE 1

Showing the percentage of experts replying the questionraire
Category of Experts No. of Approached Percentage Replied
Administrators 15 53.33
( Medical )

Administrators 11 18.18

( Non-medical )
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Category of Experts
Ayurvedic physicians

Ayurvedic teachers
Modern doctors
Yoga experts
Philosophers

Others interested in Yoga

'I'otal

08
54
12

No. of Approached

22

10
19

151

Table 2.

91

Percentage Replied

50.00
57.40
41.66
36.36
70.00
57.90
50.30

Showing the opinion of experts regarding the original concept of Yoga®*

Category of Experts

Question number with

percentage reply in Yes

1 2 3 4 5 6
P;dministrators — 87.50 100.00 8750 100.00 75.00 6250
( Medical )
Administrators 00.00 50.00 50.00 50.00 00.00 50.00
( Non-medical )
Ayurvedic Physicians  50.00 50,00 25.00 50.00 50.00 75.00
Ayurvedic Teachers  80.50 80.60  67.74 67.74 8387 7420
Modern Doctors 80.00 80.00 60.00 100.00 80,00 80.00
Yoga Experts 62.50 75.00  62.50 ~ 6250 50.00 75.00
Philosophers 85.70 85.70 85.70 100.00 7242 100.00
Others interested 81.81 72.72 81.81 63.63 8181 5%.54
in yoga
Total percentage 76-30  78.94  69.73 73.67 7367 72,36
* Yoga was originally conceived as :

1. Means ef preservation of health... . ... Yes/No

2. Means of preservation of mental health ... «. Yes/No

3. Means of preservation of physical health... «« Yes/No

4. Means of preservation of spiritual health «« Yes No

5. Means of peaceful living... .. Yes|No

6

. Means of liberation ( Moksa )

« Yes/No
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Table 4.
Showing the opinion as to the Object of Development of Yoga

as an Independent Discipline.

( 3) Swastha Vrtta of Indian Medicine

Category of Experts _ Question Number
XX 1 2 3
A B
Administrators ( Medical )  75.00 50.00 100.00 85.50 50.00
Administrators (non-medical) 50.00  50.00 50.00  50.00 100.00
Ayurvedic physicians 75.00  70.00 75.00  50.00 50.00
Ayurvedic teachers 77.41 61.29 90.30 74.19 38.70
Modern Doctors 80.00 60.00 80.00 60.00 60.00
Yoga Experts 100.00 87.50 75.00 75.00 62.50
Philosophers 7142 5714 7142 7142  57.14
Others interested in Yoga 4545 4545 5454 5454  36.36
“Total 73.68 6052 8026 6842  47.36
Yoga should be developed.
XX As an independent discipline... Yes|No
If yes with what object.
( 1) Spiritual Science YeslNo
( 2 ) Health Science ( A ) Prventive Yes|No
( B) Curative Yes[No
(3) As a system of philosophy... Yes[No
Table 5.
Showing the Opinion Regarding Development of Yoga as a
Branch of Indlan Medicine IF SO IT should be kept with
Category of Experts Question Numbers ( XX )
X 1 2 3
Administrators ( Medical)  75.00 37.50  75.00 62.50
Administrators (Non-medical) 00.00 00.00 00.00 00.00
Ayurvedic Physicians 100.00 50.00 50.00 100.00
Ayurvedic Teachers 86.12 6.45 38.70 - 6129
Modern Doctors 60.00 20.00 20.00 20.00
Yoga Experts 25.00 25.00 12.50 25.00
Philosophers 57.14 57.14 57.14 57.14
_Otbhers interested in Yoga 72.72 27.27 54.54 63.63
Total 69.73 22.36 42.16 55.36
X As a branch of Indian Medicine.
XX If so it should be kept with.
( 1) Basic Principles’of Ayurveda... . Yes|No
( 2') Kayacikitsa of Indian Medicine . Yes|No
. .. YesiNo
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Table 6.

Opinion Regarding Development of Yoga as a Branch of ( 1) Physical Edu-
cation,»( 2 ) Physical Medicine and Rehabilitation and ( 3 ) Psychiatry

Category of Experts Question Number X
1 2 3

Administiators ( Medical ) 75.00 75.00 25.00
Administrators ( Non-medieal ) 00.00 00.00 00.00
Ayurvedic Physicians 25.00 00.00 00.00
Ayurvedic Teachers 41.93 51.61 38.70
Modern Doctors 60.00 20.00 40.00
Yoga Experts 37 50 62.50 37.50
Philosophers 71.42 57.14 71.42
Others interested in Yoga , 72.72 63.63 54 54
“Total 51.31 5131 3947

Values are in Percentage of experts supporting the questions.

RECENT TRENDS OF RESEARCH ON Y0GA

Thus the above account of the current interest in the study and practice
of yoga indicates a substantial stand towards the utilisation of the science of
yoga as a system of Medicine. Therefore, most of the current studies on yoga
appears to have been planned and excuted around the physiological basis of
different yoga practices and their therapeutic potentials.

Most of the physiological studies on yoga have been conducted on the
physiological, endocrine, metabolic and neurophysiological responses to their
practices in normal human beings. Besides, a number of psychosocial and
occupational investigations have also been conducted on the practitioners of
certain yoga practices to examine to what extent these practices improve
the mental and physical health and work efficiency of an individual practising
yoga. The scientific reports appearing in various journals indicate that yogic
practices certain Asanas, Pranayama and Meditation produce remarkable changes

in the body.
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Meditative Practices.

Different forms of meditation are claimed to improve mental concentra-
tion and to relieve emotional conflicts. Udupa et at. ( 1975 ) have studicd the
biochemical effects of Vipasana meditation in normal persons. Vipasana is a
Buddhist system of meditation practised by Buddhists to improve mental health
and power of concentration and also to attain mental peace. The authors stu-
died the pattern of biochemical changes in the voluntecrs practising medita-
tion in a Vipasana meditation camp organised at the Buddhist Vihar, Varanasi
Cantt. in the month of December, 1973 and January, 1974. Two separate
camps were organised; one, with English medium consisting of volunteers
mainly from western white population and the other with Hindi medium in
which all the volunteers were Indians. Availability ol both western and
Indian subjects provided an opportunity to make comparative studies on the
effect of meditation in these two groups of the population.

As is evident from tables 7-9 significant increase was noted in the
acetylcholine, cholinesterase, histaminase and catecholamine levels in blood
on 11th day of the course as compared to the initial values in almost all the
subjects in both the camps.

On the other hand the plasma cortisol, urinary corticoids and nitrogen
were found descreased. On analysis of the results of the two camp it was
observed that the above mentioned changes were more pronounced in volun-
teers of camp I ( westerners ) as compared to camp II ( Indians ). More-over
in Indian subjects the urinary nitrogen was not significantly decreased whereas
it was found notably lowerd in westerners.

As pointed out earlier Vipasana is a Buddhist system of meditation claim-
ing increased awareness of the mind. During meditation the meditator tries to
concentrate his mind on some particular object and is supposed to be more
active mentally. Though physically he looks calm and quiet, mentally ( Neuro-
psychologically ) he becomes more active. This is evident from the observa-
tions made in the present study. The lowered levels of plasma cortisol, 'urinary
nitrogen and corticoids indicate a more peaceful, calm, quiet and balanced
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state of the body. On the other hand the increased neurohumoral activity as
observed in these studies suggests that the volunteers are neurophysiologically
more alert and are in a state of increased creative activity.

The significant difference as observed in the subjects of the two camps
appear to be due to varied state of the health and "habits of the concerned
volunteers before entering the camps. The western subjects were probably
more depressed possibly due to addiction of drugs. As some of them gave the
history of drug addiction. Therefore the volunteers in this camp showed more
pronounced changes. Most of them had been on a good protein diet prior to
meditation.  The restricted vegetarian diet during the course of meditation
with decreased physical activity may be responsible for a significantly lowered
rate of urinary nitrogen excretion in these volunteers as compared to the

Indian subjects.

Thus the above mentioned meditation appears to reduce the quantum of
stress resulting in lowered metabolic changes in the body. It also enables an
individual to concentrate his mind on any particular chosen object of life with
improved awarcness asis evident from the biochemical changes described

above.

Transcendental Meditation :

According to the recent studies on the role of Transcendental Medita-
tion innovated by Sri Mahesh Yogi the practice of meditation brings about
major change in the total personality make up, it reduces the level of anxiety
and disability, improves adjustment and mental functions. The practitioners
become increasingly fit as regard to their mental and physical health and their
working efficiency considerably increases. Besides, the practitioners have been
reported to develop varying degrees of resistances against stress and strain of
modern life and as such they are less prone to different kinds of ailments spe-
cially the psychosomatic diseases. Thus as claimed by the workers in this field
the practitioner of meditation is not only mentally and physically fit and
positively healthy but is an improved individual better suited to the society.
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It has been claimed that a substantial qualitative change in city life is possible
if about one percent of a particular population starts successfully practising
Yoga. This social influence also described as ‘Maharshi Effect® has brought to

IMPROVED QUALITY OF CITY LIFE: REDUCED CRIME RATE

CHANGE IN CRIME RATE 1972-73: CITIES WITH ONE PER CENT OF THE POPU-
LATION PRACTISING THE TM TECHNIQUE COMPARED TO CONTROL CITIES

CITIES WITH ONE PER CENT

PRACTISING TM TECHNIQUE CONTROL CITIES CITIES WITH ONE PER CENT

AVERAGE 8.2% DECREASE AVERAGE 8.3, INCREASE . PRACTISING TM TECHNIQUE

- l 7 CITY NAME PER CENT CHANGE
o +201 [ 1. CHAPEL HILL, NC 9.3
c 2. ITHACA, NY 0.6
8 P 00! 2 3. LAWRENCE ,KS 18.0
N 4. BLOOMINGTON, IN as
4 5. CARBONDALE, IL 9.9
8 6. LOWA CITY, 1A 25
— @ +107 6 9 7. AMES, 1A 36
w W 8. BOULDER, CO 9.1
-z ] 9. SANTA CRUZ, CA 79
4 z 10. SANTA BARBARA. CA 88
: % ” 11. DAVIS, CA 15.2

§ } 0 T UU ] coNTROL CMES
"

o u s CITY NAME PER CENT CHANGE
z < 10 1. ROCKY MOUNT,NC  20.2
w E 2. POUGHKEEPSIE,NY  14.4
O S -101 3. LAFAYETTE, IN 1.1
Zz ©° 4. COLUMBIA, MO "2
< 5. MARSHALLTOWN, 1A 5.0
x 6. OSHKOSH, W1 8.3
o 7. NURMAN, 0K 20.8
®. FORT COLLINS,CO 3.2
-204 9. MONTEREY,CA ~ 8.5
10. COSTA MESA.CA 39
11. PLEASANT HILL,CA 1.2

TEXT FIG. | : Showing the validity of ‘Maharsi Effect’ which indicates
the significant scope of improvement in city life where 1.0
percent of the population regularly practice Transcendental
Meditation, This enlightened one percent population is
claimedgto raise the level of Sattva Guna in the society as
a whole. .

light a new concept of human welfare and social reform ( Text Fig. 1). How
ever these claims need further éxamination.
12Y
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Studies on Yogic Asanas

In addition to the role of meditation in the uplift of human health and
personality and its social reflections, these practices have been shown to possess
encouraging preventive and therapeutic potentials against a variety of diseases.
similar to meditative practices a number of yogic postures i. e. Asanas and
Pranayamas have been demonstrated to produce psychobiological changes in
the body which afford positive health and resistancc‘against stress and- disease.
The continued practice of these Hafhayogic practices produce a number of
vital changes. One of the recent studies have shown that the practice of diff-
erent 4sanas produce several endocrine and metabolic changes. Probably such
changes might be, responsible for several other beneficial effects on human
body and might be the basis for the claims that practice of Yoga can rejuve-
nate the body, can prevent premature aging and can maintain eternal
youth.

A sustained evidence of increased production and break down of adreno-
cortical hormones in the volunteers undergoing Yoga practices is the most
significant observation. This enhanced adrenocorti :al activity may make these
subjects competent to resist stress and probably in such subjects stress may
not produce instantanious endocrine and metabolic changes which may usually
be associated with certain undesirable effects. The physiological studies done
on these subjects have also shown significant evidence of development of
resistance Jgainst physical stress.  Inspite of increased adrenocortical activity
no inscreased break down of proteins has been noted, which indicates compa-
tibility of the enhanced adrenocortical aciivity in- these subjects. The signifi-
cant metabolic changes seen in these subjects were reduction in serum choles
terol, reduction in fasting blood sugar and restoration of serum proteins. These
metabolic changes may be secondary to the endocrine changes or ‘may be the
direct effects of yogic cxercises.

In this context it may be pointed out that there are distinctions between
simple physieal excrcises and practice of youa. The physical exercises consist of
“unstable™ vigorous muscular actions. There is disproportionate loss of energy
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with minimum rehabilitative effect on physiological systems and only the
skeletal muscles are effected. In contrast yogic practices are synchronous
postures requiring minimum energy consumption and maximum rehabilitative
effect on physiological organs and systems. This leads to an enhancement of
physiological efficiency without undue muscular developments alone.

- Basic differcnce between a vigorous physical exercise and a yogic exercise
therefore appears to be the involvement of energy production ( rehabilitation )
and cnergy utilization mechanisms. In a physical exercise the muscles undergo
a rapid and vigour exercise consuming a much more amount of energy than
what the muscle can recover in that much of time whereas in a yogic exercise
there is a very much syncronized break down and recovery of energy which
ultimately enhances the physiological efficiency of the muscle tissue without its

unwanted hypertrophy.

Physical exercise... Energy used recovery...muscle fatigue
Yogic exercise...Energy used=recovery...enhancement of
physical efficiency.

These practices appear to have been devised in such a way that they
specifically rehabilitate the vital physiological organs and endocrine glands.
This is evident from significantly improved physiological, endocrine and meta-
bolic sequences scen in these subjects. Simultancously thesc practices induce a
neurochumoral balance and improved psychic functions.

All these changes are probably induced basically by improving the
microcirculation in vital organs and endocrine glands thus leading to their
improved functional efficiency and in turn improved metabolic sequences. This
is in contrast to the physical exercises where a similar phenomnenon occurs in
skeletal muscles but most of the vital organs and endocrine glands are not
suitably influenced.

A notably decreased incidence of psychological and physiological compl-
aints scored in Cornell Medical Index ( CMI ) indicates an increased fecling
of general well being. This may be due to an overall improvement in general
health dueto appropriate physiological, endocrine and metabolic changes
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occuring in these subjects. A decreased neurohumoral responsiveness and
decreased Neuroticism may also be responsible for curtailing the incidence of
complaints as is also supported by EEG studies on these subjects.

Similarly the improved and mental make-up of the practitioners of yoga
may make them less liable to mental fatigue as is evident from mental fatigua-
bility index (Udupa ctal., 1973). These subjects also develop a sort of
resistance against physical stress which is evident from relative stability of
mental fatiguability index during stress. The improved performance and
memory quotients recorded in practitioners of yoga may again be secondary to
the basic neurophysiological changes described earlier. Thus the practice of
yoga appears to make an individual mentally more competent as reported by
Gode et al. ( 1974 ), Singh ( 1973 ), Udupa and Singh ( 1972 ), Udupa et al,
(1972, Singh ( 1973 ) and Udupa et al. ( 1973 ). See tables 10-12,

Studies on Pranayama

The observations made on the effects of different combinations of Asanas
have been reported elsewhere ( Udupa and Singh, 1972, Udupa et al., 1972
and  Udupa et al. , 1973 ). The physiological effects of 'P;dzuiydma in normal
persons have also been studied. It is believed that Pragayama a type of yogic
practice produces may systeinic psychophysical effects in the body besides its
specific effects on the respiratory function, The Ujjayt and Bhastrika are the
two major types of Pragiyama. Though p_hysically they are very much distinct,
their effects are similar. Usually they are practised in combination to obtain
synergistic effect. Udupa et al. have studied six apparently healthy young male
volunteers practising a six months course of such Prapayama. After. basal
assessments these volunteers underwent the regular praclice of Prandyama :
Ujjas, Bhastrika daily for six months. They practised Ujjai Prapayama for 7
minutes followed by Bhastrika for 10 minutes in the morning with a rest of 5
minutes between the two types of Prapaydma. All the volunteers were vegeta-
rians and were allowed to remain on usual house-hold diet without any addit-
ional diet or dietary restrictions. At the end of every third month the
undermentioned physiological factors viz. , ( 1 ) body weight, ( 2 ) abdominal
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girth, ( 3 ) chest girth, (4 ) rate of respiration, ( 5 ) breath-holding time, ( 6 )
vital capacity, ( 7 ) Pulse rate, and ( 8 ) blood pressure were assessed. Simult-
aneously the volunteers were also subjected to a series of biochemical investiga-
tions viz. , fasting blood sugar, total serum lipids, total serum proteins, plasma
cortisol, urinary 17-hydroxycorticosteroids, urinary 17-ketosteroids, and urinary
catecholamines as VMA following standard methods ( Udupa at al. , 1972 ).
The gross observations on this group of practitioners did not show loss of body
weight. Moreover, most of the volunteers showed an increase in the body
weight towards the end of the course. The most striking changes were recorded
in respiratory functions in terms of significantly increased breath-holding time,
though the vital capacity was not found much altered. They also showed a
trend of restoration of blood pressure and decrease in pulse rate. The biochemi-
cal studies on the endocrine and metabolic functions in these volunteers showed
a significant increase in plasma cortisol, urinary 17-hydroxycorticosteroids and
urinary 17-ketosteroids. The urinary catecholamines measured as VMA did
not show significant alterations.-They showed a minor decrease in fasting blood
sugar and a significant decrease in total serum lipids. The total serum proteins
were increased ( Udupa et al. , 1972 ). These observations indicate a stability
of respiratory functions developing under the influence of the practice of
Prapayama. The remarkable body weight changes as seen with the practice
of yogic Asanas ( Udupa et al. , 1972 ) have not been observed in practitioners
of Prapayama ( Udupa et al., 1975 ). '

Though on the basis of the present preliminary studies no definite concl-
usions can be drawn, these investigations give a lead for further studies. Thus
Pranayama appears to be a specialized respiratory exercise capable of inducing
a series of systemic beneficial effects besides causing significant improvement
of respiratory functions ( Tables 13, 14 ). Further studies will be needed to
establish these effects.

Relaxation Response and Biofeed Back

Besides the above mentioned psychobiological studies on the physiological
effects of classical yoga practices like Asana, Pranayama, Dhyan etc. , in recent
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years attempts have been made to develop other psychobiological techniques
of non-yogic origin to be used as measures for the management of anxiety and
stress. Among such developments the important ones are the relaxation
‘response described by Ben-son and others 4nd the Biofeed back procedures
which appear to have been used more and more in recent years. Though
primarily such techniques are based on the principles of Yoga but their
approach is different and with the interference of mechanical tools and the
absence of the philosophical background of yoga, the increasing use of such
techniques appears rapidly replacing the practice of classical yoga for the
purpose of medical and health care.

Therapeutic Studies

So far as the study of yoga practices for their therapeutic potentials are
concerned the reports so far available do not appear conclusive. At the out set
it may be pointed out that-even now there is a controversy whether yoga can
be used as a method of curative treatment of a disease or not. Many workers
believe that yoga can atmost be used as a positive health measure and it should
not be accepted to be useful in the curative treatment of different diseases.
On the other hand a large number of yoga institutions and individual yoga
practitioners advocate different yoga practices for the treatment of a variety

of established diseascs. Though greater claims have been made as regard to
the utility of such practices in psychosomatic discascs, but it appears that yoga

is being used as a method of treatment of almost every disease belonging to
every system of the body of any known etiology."

At this juncture it may be pointed out that yoga is being used for the
treatment of different diseases on emperical basis arbitrarily without any
definite basis. Different practitioners appear to usc different sets of practices
for the treatment of the same illness without any convincing theory governing
the mode of action Another aspect of the present state of affairs in this field
is that there is no standard published data confirming the role of yoga pract-
ices in the treatment of specific diseases except ew reports on the role of the
some yogic practices in the treatment of Hypertension and certain other
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ailments ( Patel, 1973; Udupa, 1978; Benson, 1974; and Wallace and Benson,
1972 ). However, these studies also appear to be of preliminary nature and are
not definitely conclusive, Though a large number of yoga practitioners and
yoga institutions advocate yoga practice as treatment for different diseases
and claim good results but so far not many clinical studies of real scientific
nature with controlled double blind trials appear to have been published in
the literature. Thus on the basis of the information available so far on this
aspect of the problem, it is difficult to predict the therabeutic potential of yoga
and the scope of yoga as a system of curative mecdicine in the near future. As
a matter of fact there is a real need of launching scicntifically planed controlled
clinical trials to study the role of each and every yoga practice and their
combinations in different specific diseases where ever these may appear useful
in view of their physiological effects. It is possible that some yogic practices
may prove useful in the treatment of certain specific diseases and thus some
practices may be developed as adjunct to the already known medical treatment,



YOGA AND AYURVEDA

104

(sL61) °Te 39 ednpn woyy poonpoidey

¢0'07 8II'S 00CT F 00% F 00LL OISESF 0%06 F 00I'%1 -1eend 88w 2N\ Lreunp g

G00'07 89'¢ 0080 F 060 F 0¥9T  O¥S0F 020'T F 09L°1 12310
_ 3/3w yINA Areunp) g

03007 ¢61'¢ 0890 F 91'c F 0Li9  OLIOF €1'Cc F 0S0% "1eaId
| 8/8w g)-£1 Axeunany </

00307 €881 08L0 F €6¢ F 0LgL 038GF 0LL'6 F 001°€l *1e210 83w
, SOHO-L1 Ateuun) g
00¥07 180T 0681 F 009 F 00¥'I1 0LEGF 00S'L F 00831 7,30 [0s11100 ewise[ °G
10007 6L8'¢ OLI'l F 68'¢ F 00F1€ OSI'IF 0388 F 00863 [w/3p Surmrejoyosre) 5
100007 SOL'% O00I'SIF T100SF 00I'€IE O0ZFSTF 096°L1F 00F¥F1  [w/nd sseurweistyy ‘¢
100007 €666 000c F 069°C F 00103l 086SF 03Z'11F 08128 w/nd 9 U0 D9y 'z
10007 ¥%11'9 6%0-0 F #91'0 F 6960  ¥E00F EII'0 F ¢EI'0 w/3n *goy DY ‘1

d 3 4SS ‘A’ UWW 'S  ‘'d’S UnK

uostredwon) 3SIN0D Y} PYY 95IN0D Y} AI10jog suonjeA1asqO

uoneypajy euesedip Suwsnoelg s1e9iunjoA udrlof ul saSueyy) [eoruagoorg Ayl Sumoyg </ JlqeL



105

YOGA AS A HEARTH SCIENCw

(L61 ) *I® ¥ vdnppy woyy paonpodoy

0107 8981 0831 F GO¥% F 056’L O0TF (I'S§ F 085’¢ e 33w Z)\ Lreuup) 6
01'07 801'c 0650 F 680 F O¥I'c  LZOF 180 F 0&9'1 1210
“3/8w yIWA Areunp g
01'07 1961 0690 F 61 F 086’y 830F ¢80 F 0zh'¢ "}edI0
. "3/8w g3f-£1 Arennny
0507 90%'T Ol F 63¢ F 0886 660F 59% .F 0LoL 1ea1 "3/3w
SOHO-L1 Areunin -9
0507V 96L0 03¢l F 9%'¢ F 0068 S80F 1¥¢ F 031'6 %ws/3n josniod ewseld °g
6007 016C 090'T F 66C F 09681 9L0F LI'C F 00612 ewse[d
. [w/3n soururejoyoae) ‘¥
2007 €66  09CIF -080FF 060°'L01 86%F G6FHIF 00073L ewsed
. [w/ng sseutwelstyy g
G007 997 086¢ F GI'L F 061’191 2¢F 606 F 063311 Tw/nd qUD D9y g
1007 629% 1%0-0 F 210 ¥ 6%€0 OI'0F 630 F 100 wfdn gy Dgy 1
d } g'§  ‘d'S uLdW A4S ‘d'§ ULK
Tuosredwop 0 9sinod Ay Iayy "~ osmoo oy e10)og SUOIIBAIRSqQ)

-z-m “

uonenpapy euesedip Suisnoelg sio21unjo uerpu] ul soSueyy) [edIWAYd0lg 2Y) Suimoyg 'g ?|qeL



YOGA AND AYURVEDA

106

*paseazouf 4

(SL61) '1# 10 rdnpp) woig pasnporday

paseardn’q -

LO9T= 080S F 09'8%F F 806 F gl'0g F 9065 — 2N A1eniny ‘6
00'0¢F @gLe9 F oi'ss F 9005 F 0809 F 1€91 F VINA &reuupny g
LG'8cF €8%8 F ¢ebes F 06l F L1'09 B 1g9G F S—¢1 Areuuny vy
(88 ¥ 9v'¢3 ¥ 299¢ - Il F dI'sg F LLLC -  SOHO—LI Areuupng g
99'L ¥ L9168 F 208 - 9’6t F 8I'9L F 106% - [osnioD vwsely g
LIS ¥ %9%1 F 66C1 - 8%99 F G0'¢z F 93€C F SaUIWE[OYd3}en) ¥
9I'LIF 6%'1IC F 088y F PIOIIL F €69¢ F 9067 F OSEUTR)ISTE] 'c
36 F SI'L F 166K F FLOLT F ¢L9¢ F 6085 F quo o9 ¢
16°6SF 00°LGIF IZ¥8IF 9Z'601F OF'C9¢F 85 C8STF LELAre}: b SN
‘d'S  'a's  uen dS ‘a’s uespy
(s1oursopy) [—duwen SuoneAlIdsqO N ‘S

(suerpuy) g—duep

'S / ‘A ‘SF 28ueyd 23.1udI19g UL JIe SIN[BA

'sdno13 omi ayy ur uoneIpapy euesedip 1oyye saSueyn) [edotwoydolg saneredwod Sumoys 6 d[qeL



CURRENT TRENDS 107

Table 10. Showing the physiological changesin volunteers under:going a six
months course of comprehensive practice of Asanas

S. No. Observations Initial 3rd month 6 th month
1. Body weight in 1bs. 123.0 , 119.3 118.72
’ = 12,96 + 7.03 += 13.1
2. Abdominal girth in cm. 73.8 729 72.3
= 5.93 = 6,01 = 3,76
3. . Chest expansion in cm. 3.40 4.33 4.73
= 129 = 137 - == 148
4. Respiration rate/minute 16.8 16.6 13.4
= 412 = 345 += 342
5. Vital capacity in cc. 3729 4372 4615
= 232 - = 336 = 349
6.  Breath holding time in sec.  74.77 99.3 101.2
= 18.94 += 384 = 238

Reproduced-after Udupa et al. ( 1972 )

Table 11. Showing the biochemical changes in volunteers undergoing a six
months-course on comprehensive practice of Asanas

S. No. Observations Initial 3rd month 6th month
1. Fasting blood sugar in mgy, 746 64.17 63.07
+ 6.26 = 8,42 = 10.86
2, Serum cholesterol in mg% 149.7 113.6 133.65
= 31.24 = 19.99 = 30.13
3 Tosald sevearr grovein dr gl 3.6 5.54 6.09
' ' = 0.33 = 051 = 10.36
4. Urinary 17-OH Corticoste- 3.65 5.80 10.30
roids in.mg(24 hrs. = 202 == 3.01 = 410
5. Urinary 17-Ketosteroids in 11.46 5.87 7.30
mg per 24 hrs. += 8.33 = 4,04 = 230
6.  Urinary Catecholamines 3.14 3.33 4.37
(VMA) in mg/24 hrs. = 212 = 238 += 1.63
7. Plasma Acetylcholine in ug% 181.7 101.1 58.7
+ 1493 = 341 + 18.05

Reproduced after Udupa et al. ( 1972 ).
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Table 12. : Showing certain psychological changés induced by a 6 months

course of comprehensive practice of Asanas,

S.No.  Observations Inital 3rd month 6th month
Mean=S.D. Mean=S.D. Mean+38.D,
1. Performance quotient 93.15 102.00 108.2
(P.Q.) +12.50 += 16.40 = 14.70
2, Memory quotient 89.75 97.30 100.8
(M. Q,) += 9,15 = 13.20 = 9,60
3.  Neuroticism Index
(M. P. L Scores )
N 19.50 11.40 9.82
+ 9.95 + 10.70 + 8.40
E 27.10 28.40 26.54
+ 5.60 + 6.80 + 84
Q 2.66 1.00 2.58
+ 5.33 + 219 + 5.57
4.  Mental Fatigue Rate
Time taken 3.52 3.31 303
: + 0.68 + 0.90 + 041
Mistake score 5.54 1.33 3.64
| + 4.69 + 173 + 330
Fatigue Index 1.59 0.40 1.20
5. Health Index ( CMI ) |
Physiological 125 83 64
complaints v
Psychological complaints 67 31 30

Reproduced after Udupa et al. ( 1973 ).
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Table 13. : Physical and physiological changes during the course of the pra-

ctice of Pranayama.

S'N.  Observations+S. D Inital 3rd momh 6th month
1.  Body weight in 1 bs. 119.80 117.80 121.80
+ 16.30 + 14.70 + 13.60
2. Rate of respiration/min 14.60 14.20 18.20
+ 230 + 290 + 3.50
3> Breath-holding time. sec. 91.60 117.80 125.00
+ 25.80 + 33.00 + 82.60
4. Viaal capacity. ml. 4617.40 4538.80 4631.00
+520.60 . +403.20 + 344.60
5. Pulse rate/min. 65.20 65.40 61.00
+ 6.90 + 290 + 4.80
6. Systolic B. P., mm. Hg. 104.60 106-00 110.00
+ 3.60 + 7.30 + 600
2. Diastolic B. P.* mm. Hg. 87.80 89.00 90.00
+ 1.80 +  1.00 + 0.00
After Udupa et al., 1975.
Table 14 : Biochemical changes in volunteers practising Pranayama.
S No. Mean Observations £ S. D. Inital 3rd month 6th month
1.  Fasting blood sugar mg% 68.30 62.54 63.34
| ~ + 35 &+ 356 + 3.56
2.  Total serum lipid, mg% 380.00 256.00 134.00
+ 87.20 + 42.20 + 39.80
3. Total urinary nitrogen, 15.50 12.30 16.66
mg(24 hr. + 5.05 + 4.60 + 4.04
4, Plasma cortisol, ug/100 ml. 18.00 24.26 ~ 25.50
+ 7.07 + 10.00 + 139
5. Urinary 17-OHCS, mg|24 hr. 5.76 7.26 7.90
+ 1.04 + 070
6. Urinary 17-Keto-steroids. 4.85 5.54 6.37
mg(24 hr. + L1l + 1.08 + 147
7.  Urinary VMA in mg/24 hr. 3.66 3.66 4.40
| ' + 122 + 193 4+ 1407

After Udupa et gl. 1975,
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CONCEPT OF INDIVIDUAL AND COSMIC CONSCIOUS! <

AS RELEVANT TO THE CONCEPT 0OF YOGA

COSMIC CONSCIOUSNESS o
: [7)]
[- 4
1w
>
=
D
(W)

SPIRIT (ATMA) 'T‘

(INDIVIDUAL CONSCIOUSNESS)
INDIVIDUAL <
MIND (SATTVA) (PURUSA) x
SENSES ©
( INDRIYAS ) ]
8ODY
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¥ i

FIG. 5 : Diagrammatic depiction of the concept of Purusa and the

Loka as well as the individual and Cosmic Consciousness.
Yoga is primarily a process of harmony between the Four
constituents of individual living being ( Body, Senses,
Mind, Spirit ) among themselves. Such a harmony impr-
oves the life and opens the scope of higher consciousness
and the union of the individual consciousness with the

Cosmic.



CHAPTER VII

ELEMENTS OF YOGA IN AYURVEDA

Yoga and Avyurveda are the unique sciences of antiquity. Both were
developed and practised in similar circumstances with similar objectives in the
same land.!

Ayurveda ( Ayu = Life + Veda = Knowledge or Science ), a comprehens-
ive science of life was developed to ensure drogya i. e. healthy life in all its
dimensions which was considered essential for achieving the four instincts of
life-Dharma, Artha, Kama and Moksa around which the entire Hindu thought
swings.®? Yoga was a part and parcel of Ayurveda as it subserved the same
objectives. However, the primary object of yoga was not the achievement of
the entirety of human instinct; it was essentially developed to achieve Moksa-
“Yogo maksa pravartakl. Thus Ayurveda is the life science specifically concerned
with psychospiritual development of an individual.®

It may be pointed out that Yoga and Ayurveda both are based on similar
concept of human existence. According to basic Hindu thought, life is the
combination of Sattva ( mind ) + Atma ( spirit ) + Sarira ( body + Indriyas

2. wrgTRadeargds: | (( To go 30131 )
fegaifed g gaaveses fgaifgan o
q1d F g gAIHATLAL: T ISAT 0 ( Fo o U¥Y )
T q1eq ( A9y )-TAEFEY TAREFTANATGLEA Fawiaawaqd 4
' ( o gooIR% )
. gREFTHAAOIATE gagaaq | (90 o LY )
3. g RgadF: | (o gro e )
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( senses ).! Ayurveda deals with this total psycho-spiritual somatic entity and
(fig-5 ) stands for the relief of all the three categories of miseries viz. Adhyat-
mika, Adhidaivika and Adhibhautika and in turn ensures Arogya which affords
Dharmartha Kama-moksa, while Yoga cares specifically for the psycho-spiritual
aspects of life, and in turn facilitates Moksa. Arogya with full achievement of
life instincts does not appear to be its objective. Ayurveda describes three
fundamental categories of the cause of ill health viz. ( 1) Asatmyendriyartha
Sayoga, (2 ) Prajnaparadha, (3 ) Paripama® The body and the mind both
have been considered as the seat of disease.’

Yoga and Ayurveda are allied disciplines. Both have advocated Ausadki,
Mantra, Japa, Samadhi etc. as the means of achieving their objectives.* Besides
spiritual paths, yoga also teaches the use of drugs for Citta-Suddhi. Similarly,
besides Ausadhi, Anna, Vihdra ( drug, diets etc. ), Ayurveda also teaches the
practice of Yoga.® Thus thereis a similarity in the approach of these two
human sciences, though the emphasis varies,

In Hindu traditions the purity of Sarira, Manas and the Vayi has been
considered important as the basis of human welfare. Many authorities believe
that one and the same author, by different names, wrote three different texts
for comprehending knowledge for the total welfare of mankind, viz. ;
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1. Yoga-Sutras of Patanjali for Citta-Suddhi ( purification of mind ).

2. Mahabhiasya of Patanjali for Vim-éuddhi ( purification of speech ).

3. Caraka Samhita of Caraka ( Patanjali) for Sarira Suddhi ( the
purification of body ).

Thus Yoga and Ayurveda are allied disciplines.’

Caraka Sarhhita, one of the foremost Ayurvedic classics, deals with the
highest category of Yoga. It describes very vividly the concept of Prajna and
the features of a Yogastha-purusa i. e. Sthita prajna almost in a similar manner
as the concept of Rtarbhara prajana described is Yoga-Sutras of Patanjali and
that of the Yogastha-purusa in the Bhagvadgita.?

Though Caraka also gives the detailed account of the Vahiranga practice
like Yama, Niyama etc, in the context of Sadvytta and Acara ( Caraka Ci. 1: 3)
etc. he specifically describes the state of higher achievements of yoga-practice
including the ultimate realisation i. e. Satyd Buddhi and the achievement of

Siddhis or Aisvaryas.

Caraka emphasises that the Puruga, the individual living being, is the
miniature form of the Loka, the universe, “Puroso-Ayam Lokasammita> ( Caraka
Satra, 5: 2 ). According to Caraka the whole universe ( Loka ) is Saddhatvat-
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maka ( constituted by six Dhatus viz. , Prthoi, Jala, Teja, Vayu, Akasa and the
Avyakia Brakma ). The same six Dhatus constitute the Puruga i, e. the living
individual being.’

The realisation, that the entire universe and the individual are one and
the same, is called, ““Satya-Buddhi-*Sarvalokamatmanyatmanm ca sarvaloke, sama-
nupasyaia satyabuddhirutpadyata ité ( Caraka Sarira, 5: 7 ):* The concept of
Satya-Buddhi is a very fundamental thesis propounded by Caraka which appe-
ars to be a more vividly defined and comprehensive entity than Reambhara
prajna of Patanjali. Patanjali's concept of Riasmbhara brajna is completely
incorporated in Caraka’s concept of Satya-Buddhi.?

2. qEelst @Fafera:, ©qarT Ay qadgeda:, atea fg @ ( gfaweat ) wra-
fadrearara: ged, arasa: ged arawat @3 1 (T0 Wro W13 )
vguraa: agfar: gew gfy @sg qad, Faar-gfasarqeaa ATqUFIN A5 130
faf, ta 7 = sgama: ggfar qee 3fy W quay | ( o @0 wiv)

R. FENFARTARAIT 7 GINF gAATTAT: weargfe ageaad | adaF wrenfy qugay
wIATeAT gagEa): Faf a:q f | sAkcaarsy gemrfafudsn: gdatmrsgfafa-
fafeer md qdgearondsoanfafe | ax q@mRst dwwer: | g3argagIIaY fg
Araread: gdAw 0 (o We W )

Y. ygwerEw a1 g saar gfy: wagd o
agr faacafad  wgralgad aw: o (o wre wtg )
adwraeaarany aar wafy fregg:

AN qar ATegy wiew: wrqEd Tar 0 (To Wro Ko )
gar Aqeagwrs ArEY w130 397 |

aqr qravaa f5facgd argead gar n

arfa ag agr facgaws wrageqas |

faar fafgsfadar sar s« ar 7ar n

At faaqarenrd A7 awafa qega:

quaRgw: wifiastagar 1 qeafy o

99q: giwtag fg gafacarg qdam

YT a7 ggewaad o (o wro LULRT S



ELEMENTS OF YOGA IN AYURVEDA s

Thus Satya-Buddhi is the state of realisation of the ultimate reality. It
eliminates all miseries and leads to Moksa. Caraka says that Svata ( selfhood )
or Mamata is the cause of all miseries. The moment Satya-Buddhi emerges, the
Atman transcends Svata ( Mamata ) i. e. self, and all Wordly miseries end.!
Caraka further says, “Pravyttih dukhath nivyttih sukhath it ( Caraka Sarira 5:8 ).
Prayyiti is the cause of all miseries and Niogtti is the source of real happiness.
The Pravptiiis initiated by Karma (action ). The Satyabuddhi transcends all
Karmas and affords Nivyeti. This Nivriti is considered to be the superb achi-
evement.? Caraka says, “Nivpttirapavargastatparam tat prafantam tadaksaram
tad Brahma Sa Moksah» ( Caraka Sarira 5 : 20 ). The same has been consi-
ered synonymous to the ultimate realisation and Moksa.® Thus Caraka descri-
bes the highest quality of a yogic achievement, Satya-Buddhi, and he also
teaches the humanity a path for such an achievement. His ethical teachings as
a means of reaching higher consciousness are very comprehensively described
in different contexts in his Samhita ( Caraka Sarira 1: 142-145, Sa. 5: 21),

Besides the unique descriptions of the above mentioned higher consci-
ousness, Caraka also describes the ‘4ifvaryas or Siddhis, attainable by a Yogi
in the same manner as described by Patanjali in Yoga Satras, The Aiévaryas
described by Caraka* are :

1. Ability to introduce ones spirit in others body.
2. Knowledge of all knowable things, ‘
3. Ability to do whatever one wishes to do.
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4. Devine vision.

5. Devine sense of hearing.

6. Devine memory.

7. Devine complexion.

8. Ability to appear or disappear.

These are very much similar to the Siddhis described by Patanjali in his
Yoga Suitras. These can be achieved by following the path of Yoga. It may
be pointed out that according to Sugruta Sarnhita another equally important -
Ayurvedic classic these At.fvao'as can also be achieved by specialised use of the
dlvme drug Soma.'

Yoga and Ayurveda are allied sciences. Ryurveda envxsages the total
welfare of man while Yoga specifically ensures his psycho spiritual development.
Caraka describes the highest form of Yoga aiming at higher consciousness and
realisation of the ultimate reality of oneness of the ‘self’ and the ‘whole’ i. e.

Satya-Buddhi,

The above description presents a consolidated account of the elements
of Yoga as seen in Caraka Sarhita one of the principal Ayurvedic classics.
This reveals that Ayurveda conceives the purest form of ‘Yoga and considers
it primarily as the means of Tattva Jnana, liberation and mental peace.
However, certain statements would also reflect the implication of the knowl-
edge of the science of Yoga to the biological sciences including the problems
of health and disease. Some such statements are reproduced below.

The Karmaja diseases ( deeds done by a man in the present or any prior
existence ) are not curable through medicine. These can be cured by Prayajcitta
Fapa, Homa and Upahara etc. by reducing the Karmas of part of life.? ( S. U.
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40:164 ). Hiccup should be treated through the practice of Pranayame'-
‘Pranaydmodvejana Trasanarh ( S, U. 50 3 16 ).

- Austere penances and vows, self control, truthfulness, charities and
religious practices as well as the eight qualities i. e. Aifvaryas are either wholly
or partially present in the Grahas according to the degree of their respective
power ( S. U. 60 : 21 )* These Grahas may be cured by only Sauca, Snana .
( bath ), Brahmacarya etc. and chanting Gayatri Mantra (S. U. 60 : 31)®

Protective rites should be performed for the safety of the wounded patient
from the influences of malignant star and spirits with the major and the minor
duues i. e, Yamas and Niyamas enjoined to be practlsed on his behalf ( S. Gi,

1133 )¢

At the time of use of Soma one should then wash and rines his mouth
with water in the manner of Acamana. Then haviny controlled his mind and
speech with the vows of ¥Yama and Niyama he should stay in the protected inner
chamber surrounded by his friends. ( S. Chi. 29: 10 ).* '

Himsa Asteya, misbehaviour with women, conspiracy, harsh sound,

falsehood, irrelevant talk, to harm some one, jealous, to take wealth of others,

" non-believe in God, these ten points should not be borne by the body, mind
and speech. ( A. H. Su, 2/21-22 )°
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Food of all, specially of kings should be observed strictly because Yoga
and Kgsema is by the king. Dharma, Artha, Kdma, Moksa; these are connected
with Yoga and Ksema ( Availability of non-available thing is Yoga ) ( A. H.
S.7/2)!

Sauca ( cleaning of the body ), faith in God etc. having these qualities
the person is called Rajas Prakrti. ( A. H. S. 3: 104 ).2

Those who knew the subject without the means advocated Tapa or
unmethodically performing Yoga they may die sure ( A. H. S. 5 : 37 )3

For treating Coma ( Mircha ) one should wet the face with cold water,
upto removal of fatigue, use fan then Prandyama ( by pressing nose and mouth
and withholding of breath ) then rubbing of back-side and abdomen should
be performed. ( A. H. Kalp. 5 : 13).¢ '

When by any means neck is pressed and eyes going inside then use

Vamana { vomiting ), utakasana ( coughing ), sneezing ( Chikka ) and Pranayama
should be performed ( A. H. Uttar. 26 : 19 )8
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CHAPTER VIII

BASIC PRINCIPLES OF AYURVEDA AS ALLIED TO THE
SCIENCE OF Y0GA

The theory of Paficamahabhita, Tridosa and Saptadhatus form basic princi-
ples of Ayurveda. All living beings are created by the combination of five basic
clements and the soul. Caraka conceives each individual i. e. the Purusa as
well as the total creation i. e. the loka' to be Saddhatwatmaka constitution i. e.
consisting of the Pacamahabhitas plus the Abhyakta Brakma. The space (akasa),
air ( vayu ), fire ( Agni ), water ( Jala ) and earth are the five basic eternal
substances called Pancamahabhiitas.® The Hindu physics conceives that the
Pancamahabhittas are the uitimate essential physical constituents from which
the physical world is derived. The various types of substances existing in the
universe are created by intermixing of the five paiicamahabhiitas with each other
in a special and specific manner called pacapancaks.® The following figure
depicts the pattern of specific intermixing of Pancamakabhatas ( Fig. 6 ).

These five Mahabhiitas which are responsible for creation of the entire

material world" are not identical with space, air, fire, water and "earth in the
common sense. Itis often argued that these pancamahabhittas should not be
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FORMATION AND CONSTITUTION OF BHI_JTA PARAMANUS
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considered as elements in the sense of inodern physics because they are already
the mixture of many other elements. Each gross bhiita is composed of bhita
" paramapus and thus a gross bhiita is already a pancamahabhautic structure. Suéruta’
clearly described that these bhiifas are intermixed with’ one another with
predominance of one of them manifesting into the specific characteristic of the

same. The bhiitas may be of two kinds :

( 1) Gross bhatas-which are perceiveable by the senses and are pancamaha-
bhautic in composition, ( 2 ) Paramaybhiias-which are elemental structure, are
not perceivable by the senses and are not divisiable. According to modern
physics more than hundred elements have been discovered by now. The concept
of elements should not be confused with the paicamahabhiatas described in
Hindu physics. The Hindu approach of describing an element is based on the
percievability of a matter through one of the senses. Under this approach, so
long we believe in the existence of five pancaindriyas there can not be more
than five matters. However minute they may be, at the level of perception
they can be of only these five types. So Ayurveda puts forward the theory that
the bhiitas can be of five categories which can be specifically perceived by the
five senses. Thus the pancamahabhata theory of Ayurveda is the most unique
and original approach to the material creation and it has all scope to in-
corporate the modern development in the elemental physics.

TRIDOSA THEORY

‘As mentioned above the paiicamahdbhiita theory is already developed in
applied terms because they have been considered to be five because the Indriyas
are only also five. The theory of Tridosa is a further biological application of
the concept of paicamahabhitas. Depending upon the rate of the predominance
of Vayu, Teja and Fala, the pancamahabhitas and pancamahabhautic structures
have been categorised in three categories of living body constituents viz-Vata,
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"Pitta and Kapha' Thus Vata, Pitta and Kapha are pancamahabhautic stractures
with predominance of one are the other of the five the bhitas. For instance,
Vata is characterised by predominance of Vayu and Akasa bhiitas. Pitta consists
of the predominance of Agni while the Kapha consits of the predominance of
Jala and Prthoi.* These three paiicamahabhautic dosas constitute the living body,
they are considered dogsas because they have a tendency to get vitiated and to
vitiate each other. They are also considered as dhatus because they uphold
the body.® Thus the living body is a paicamahabhautic structure derived by the
transformation of these paicamahabhiitas into biologically effective matters like
tridosa and dhatus. So long as the pancamahabhautic composition of these dosas
and dhatus remain in equilibrium a man remains healthy. The disbalance of the
same factors is the cause of ill health and accordingly the aim of Ayurveda is
to maintain the proper equilibrium of these constituent in order to preserve
health in a healthy person and to cure a discase in a diseased person.*

Thus the three dogas are the primary essential constituents of the living
body. Before going into the detailed descriptions of the nature of these three
dosas, for the sake of gross understanding it may be stated that the entire
physical volume in a living organism predominently constitutes the Kapha
system of the body. Similarly the entire chemical processes including the
actiops and reactions of hormones and enzymes represent the Pitta system. All
kinds of movements and activities in the living organism are attributed to the
Vata system. A balanced functioning of these three compartments of a living

" being presents with health. A disequillibrium and dishormony of "thesc three
constituents is the cause of illness.” Suéruta includes Rakta also as one of the
dosas and considers the integrity of Vata, Pitta, Kapha and Rakta as the basis
of | llfe
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THE VATA SYSTEMS

Vata is considered the most important constituent of the Tridosa. Accord-
ing to Susruta, Vayu is self originated and all pervasive. Sarangdhara considers
Vata as that force which keeps the Kapha, Pitta, all the seven dhatus and the
malas in motion.! On the basis of the descriptions on Vata available in the
Ayurvedic texts, Vata may be considered as a biophysical force or a material
entity or a combination of such entities. Biologically Vata is incorporeal,
unstable and subtle and is responsible for the entire movement of the
boly. According to Vagbhatta Vata is supposed to sustain the body and
is considered responsiblc to provide energy and operate the respiration. It is
also held responsible for intestinal functions. Vata is considered responsible
for all mental and physical movement during life.?

The physical properties of Vata are dry, cold, subtle, light, unstable and
rough as described by Caraka.® Susruta also describes Vata as dry, light, cold
and rough.* Vagbhatta adds mobility and minuteness in its physical properties.®

The main function of Vata is to import motion to the body i. e. Praspand-
anain, conduction of impulses from sense organs i. e. Udvahanak separation of
the essence of the dlgested food i. e. Viveka and the retention and evacuation
of the urine and the semen i. e. Dharanah.® Besides these specific bodily functi-
ons Vayu is supposed to sustain the entire machinery .of the body-Vayu$ yantra
tantra Dharalp ( Caraka ), it also controls the mind and is responsible for the
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functioning of the five sense organs. All the basic emotions like worry, anxiety,
fear, grief, anger etc. are also governed by Vata.

Depending upon the specific functions and site of activity Vata may be
of five kinds namely (1) Prana, (2) Udana, ( 3 ) Samana, (4) Vyana, (5)
Apana.' The Prapa Vayu is located in the head, neck, tongue, nose and in the
chest. It is responsible to control the functions of the mind and to operate the
respiratory functions during life.®> The Udana Vayu is located in umblical
region, in the chest and neck. It is responsible to control enthusiasm and for
vocal functions during life.> The Samana Vayu is located in the stomach and
duodenum and is responsible for digestion and absorption of food and it also
controls the movements,* of remaining other dosas. Vyana Vayu is spread all
over the body and controls the circulatory system and generates movements in
the entire body.” The Apana Vayu is mainly located in the duodenum, rectum
and urinary bladder and it controls the retention and passage of urine, semen

and menstrual blood flow etc.®

THE PITTA SYSTEM

As mentioned earlier all the chemical and metabolic activities including
endocrine functions constantly operating during life represent the Pitta isystem
of the body. Pitta as a material has been considered homologous to blood and
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is considered its by product by Caraka and Vagbhatta. Sufruta includes Rakta
as the fourth Dosa while Caraka and Vagbhatta do not include Rakta as humour
because it is represented in principles by Pitta. Physically Pitta is described
as blue and yellow in colour, liquid, light, viscous, acrid and sour in taste,
unpleasant in smell, hot and sharpa.! Pitta in general is responsible to impart
colour and complexion, to promote digestion and vision, to produce heat,
appetite and thirst.? Pittg is also responsible for the intellectual functions.
Depending upon specific functions and site of Pitta it can be of five varieties®
namely ( 1) Pacaka, (2) Ranjaka, ( 3 ) Sadhaka, ( 4 ) Alocaka, (5 ) Bhrajaka.
The Pacaka Pitta is supposed to be located in gastrointestinal tract in the area
between the stomach and duodenum. The Pacaka Pitta contributes to the
digestion of food.* The Ranjaka Pitta is located in the liver and spleen accord-
ing to Susruta.® Vagbhatta mentions stomach as its site. The Ranjaka Pitta is
responsible to impart colour to the Rasa.® As such it contributes to haemopocs-
is. The Sadhaka Pitta is located in the Hrdaya’ and it also known as Sadhaka-
gni.® The Sadhaka Pitta is responsible for intellectual functions and emotions.”
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The Alocaka Pitta is located ia the eyes and its main functions is todhelp in the
visual perception of the external object.” The Bhrajaka Pitta is located in the
skin of the entire body and imparts colour and complexion to the living body.?

THE KAPHA SYSTEMS

The Kapha system represents the entire solid mass of the living body. It
predominently consists of the biological fluids and the solid structures of the
body. Kapha is the potential source of strength and resistance against disease
i. e. Bala.* Physically Kapha is supposed to be white in colour, heavy, viscous,
slimy, sweet in taste soft in touch and stable.* It is also described to be olious
cold, white, smooth and compact. Kapha has been described to be the binder of
various structures of the body specially joints. It maintains unctuousness,
stability and sturdyness of the body during life. The entire bulk of the body,
its compactness, physical strength and resistance against disease are afforded by
the Kapha system of the body. Sufruta also attributes the healing processes,
tissue building and lubrication of joints as the functions of Kapha.® The mental
qualities like forbearance fortitude, greedlessness and intelligence are also

attributed to Kapha by Caraka.

Vagbhatta describes five varieties of Kapha namely (1) Kledaka, (2) Aval-
athbaka, (3) Bodhaka, (4) Tarpaks, (5) S‘legaka The Kledaka Kapha is located in
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the stomach and is responsible for liquification of food materials,' The Aval-
ambaka Kapha is located in the sacral region and in the heart and is responsible
for providing support and nourishment to these sites.>2 The Bodhaka Kapha is
located at the root of the tongue and pharynx and is responsible for the
perception of taste.” The Tarpaka Kapha is present in the head and its import-
ant functions are to oleate and nourish the sensory apparatus. It helps the
brain and the five senses to perform their respective functions.* The é'legaka
Kapha is located in the bony joints of the body. It is highly viscous and. oily
in nature and it helps in the lubrication and smooth functioning of the joints,®

DOSA PRAKRTI

As mentioned above adequate equilibrium of the thrce dosas is essential
for health and there disequilibrium is the basis of disease. However, there can
be a genetically determined relative variation of the ratio of these Dosas with-
in a physiological limit. Such a genetically determined physiological variation
may not be able to produce a disease but it definitely reflects into the genet-
ically determined psychosomatic makeup of a particular individual. This
psychosomatic makeup related to Dogic variations is called Dosa Praksti.* On
the basis of finer details seven types of Dosa Prakrtis have been described,
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three by the predominance of the three Dogas, ‘three mixed types and the
seventh being the Sama Doga Prakgti.' These different Prakytis are charact-
erise by the physical, physiological, and psychological features representative
of the respective Dosa. For gross understanding, the Vataja Prakrti with the
mesomorphy and somatotonia and the Kaphaja Prakpti with the endomorphy
and viscerotonia as described by Sheldon ( 1944 ). Itis postulated that the
persons of ifferent dosa prakrtis are susceptible to Idifferent categories of
diseases and need different approaches in the care of their health and disease.

SAPTA DHATUS

Ayurveda describes seven types of primary Dhatus which are related to
the physiology of basic nutritional’and structural factors responsible to support
or to nourish the body. The Dhatus are responsible to support the body and
the mind both and to promote growth as mentioned earlier the Tridosas in the
state of their normalcy are also kept in the category of Dhatu because they
one also supporters of thebody. The éasadi Saptadhatus are not only the suppor-
ters but are also the nourishers of the body.2 In gross terms the Seven Dhatus
described in Ayurveda are referred to the seven primary tissues of the body.
These seven Dhatus are considered the outcome of nutrition and they are
constantly produced destroyed and reformed. The Seven Dhatus are-(1)
Rasa ( plasma ), (1) Rakta ( blood ), (3) Mamsa ( muscle tissue ), (4) Meda
( Edipose tissue ), (5) Asthi( Bone tissue ), (3) Majja ( marrow ), and (7) Sukra
( Reproductive elements },’ ,

Each of the Sapta dhatus may be of two types: (1) Sthai dhatu i. e. stable
(2) Asthai dhatu i. e. unstable. The Asthai dhatus are temporarily formed and,
are the precursors of the respective Sthai dhatu. The Ahira Rasa i. e. the
digested food nourishes all the seven Dhatus through necessary transformation.
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It is postulated that each Dhatu has its specific Agni i. e. metabolic fire which
take part in the appropriate processing of the respective Dhatus after which
they circulate to the particular Sthaidhatu through their own specific channels
or Srotamsi. The Sthaidhatus are the permanent tissues and they constitute the
structural entity of the body by providing essential tissues. The Saptadhatus are
considered as Dugyas because they have a tendency to get vitiated by the
Tridogsas and other morbid factors leading to ill health.

In addition to the Saptadhatus some Ayurvedic classics also describe
certain Upa-dhatus. These Upd-dhatus are produced as byproducts of the stable
Dhatus and are responsible to support the various structures and organs of the
body. In contrast to Saptadhatus the Upa-dhatus are not related to the physiology
of nourishment and as such they are not subject to any kind of metabolic
transformation as a process of tissue nourishment. The Upa-dhatus described
in the texts are-(1) Stanya or breast milk, (2) Rajah or menstrual blood, (3)
Kandaras or tendons, (4) Siras or blood vessels and nerves, (5) Vasa or fat, (6)
Twaca or skin, (7) Snayu or nervous tissue and ligaments.!

THE CONCEPT OF MALAS

Ayurveda presents an unique concept that the Malas i. e. the excretory
products of the body should also be considered as essential constituents of
living body and they also perform some useful functions to support the body.
As such the Malas to some extent also play the role of Dhatus i. e. as the
supporters of the body. The term Mala refers to the polluting agents or impuri-
ties. and also as the waste products. When the Malas are in the state of
normalcy and do not produce a disease or ill health. They are considered as
Mala Dhatus. After digestion the digested food is separated into the Prasad
Bhaga which is called 'Rasa and the Kiffa Bhaga i. e. the waste.? This Kitta
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includes the variety of polluting agents produced in the body. Such as Sakyt
or faeces, Svedaor sweat, Mitra or urine and even the 2bnormal forms of
Tridosa and  Saptadhatu.* Caraka describes several types of Malas namely
Purisa, Vitsneha ( faecal fat ), Matra, Sveda, Vayu (flatus), Pitta ( bile ), Khamala
Lomakupamala, Kesa, Loma, Smasru and Nakha etc.

THE CONCEPT OF 03748

The term Ojas has been used in Ayurveda for the factor which prevents
decay and degeneration of the body and provides strength and support against
a disease.” It is considered the essence of all Dhatus and simulates Slesma in its
gross qualities and functions. Cakrapanidatta has described two type of Ojas
(1) Para, (2) Apara. According to Caraka _the quantity of Slaismic Ojas is
Ardhanjali® i. e. half an Anjali and the quantity of Para cjas is Asta Vindu i. e.
eight drops. The Para Ojas is located in the 'Hydaya* while the Apara ojas is
is located in the Ten Dhamanis originating from the Hydaya. According to
Caraka the Siaismic ojas is white, slightly redish or yellow like ghee, it is
sweet in taste like honey and has a particular smell.” According to Susruta the
Ojas is watery, viscous, clear white and cold, It is soft, slimy and is the essence
of all Dhatus and is responsible for promoting the stability of the body.® It is
permeated in the entire body and its loss from the body leads to decay and
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degeneration of the body. Caraka believes that the Dada maha mila dhamanis*
are the channels of transport of Ojas to the entire body. ;The Ojas in general
besides providing biological strength to the body, is responsible for natural
resistance against diseases i. e. Vyadhi Ksamitva or Immunity.?

THE CONCEPT OF AGNI

Ayurveda postulates a very comprehensive concept of Agni which in-
corporates all activities and factors responsible for digestion and metabolism
in the living organism as known today. Agni which in common language means
fire, in technical terms in Ayurveda refers to the entire phenomenon of digesti-
on and metabolism in the body at all levels. This is why Caraka says that the
strength, health, longevity and all living processes during life are dependent
on Agni so much so that the absence of Agni has been considered as absence of
1ife.-“$dnte~agnau, Myyate Yukte Ciratn Fivatyanamayah (Ca. Ci. 15)». It converts
food in the form of energy necessary for normal functioning of all living
processes.

Ayurveda describes Thirteen type of Agni which have been classified (1)
Jatharagni or Pacakagni, (2) Seven Dhatwagnis, (3) Five Bhatagnis.®

The Jatharagniis located between the Amasaya and Pakvasaya i. e.
stomach and duodenum. It is responsible for. digestion of ingested food. It
burns and breaks all the Pafcabhautic feod materials to makes them suitable
for utilisation by the respective Dhatus. After the action of Jatharagni the
digested food is separated into its Prasada bhdga i. e. essence part and the Kijfa
bhaga* i. e. the waste product of the digested food. According to Vagbhatta
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132 YOGA AND AYURVEDA

the functions and physical properties of Agni are identical to Pitta.' Pitta is
also located between the Pakvasaya and Amasaya, is Pafcabhautic and is responsi-
ble for digestion and separation of food. Jatharagni is considered the chief of all
the Agnis® and governs the activity of seven Dhatvagnis and five Bhit agnis.

The Dhatwagnis are of seven kinds respective to each of the sapta dhatus.
The Dhatwagni is primarily responsible for production of Rasa Dhatu from the
digested materials available in the Anna Rasa. Each of the Seven Dhatwagnis
is responsible to bring about the transformation of appropriate nutrient materi-
als, each kind of Agni being responsible for the synthesis of nuturition
corresponding to one specific Sthai Dhatu. The Fatharagni governs the Dhat-
wagni and in turn governs the growth and decay of diffcrent tissues. The
Dhatwagni appears to refer to the intermediary metabolism.

Ayurveda conceives five kinds-of Bhatagni. As is already known all the
Dhatus are Pancamahabhautika, Likewise all the nutrients are also Paricabhautika
in composition. For each Bhita, Ayurveda describes a specific Agni which is
responsible for the finer metabolism of the individual Bhita present in the
Ahara and Sthai Dhatu.

CONCEPT OF MIND

The above account refers to the various components of physical body
which is considered the abode of life proccss. The next important dimension
of living being is the Manas or the mind. Manas, Sattva and Cifta have been
used as synonyms in Caraka Sarhhita. In Western Philosophy the world mind
stands for mental state and functions. The word Manas is not used in Indian
Philosophy as that identical to mind of Western Philosophy. According to
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BASIC PRINCIPLES OF AYURVENDA 133

Caraka the presence of cognition as well as the absence of cognition is an
indication of the mind. In the presence of senses with sense object and soul
the man does not perceive a thing in the absence of mind that is to say that
senses are unable to grasp the object in the absence of Manas.! Thus the role
of some organ of attention is essential for the causation of cognition. This
inner organ is the Manas. According to Samkhya System of philosophy mind
is the organ of sensation as well as of action. According to Susruta also the
mind participate in sensory and motor functions.? Caraka and Vagbhatta both
describe Manas as Atindriya® i. e. transcending the senses. According to Cakra-
Panl Manas is Atindripa because it is not the cause of knowledge of external
objects by other sense organs, The Manas has also been regarded as an Anta-
rindriya i. e. internal organ through which one can experience pleasure and
pain Caraka considers Manas as Atindriya because (1) the Manas is not the
cause of knowledge of external objects like the other senses, (2) the Manas is
the Adhisthayaka or controller of all the senses and (3) the sense objects are
grasped by the Manas but the Manas is not grasped by the senses. Vagbhatta
is also of similar views. According to Caraka the Manas is Fada* or innaminate
and active and it works only in the presence of dtma. Hence the dtmi has
been considered the Karta® i. e. the subject and the mind moves only by the
activity of Aima. The Vedanta also support this view. Manas has been consi-
dered a paicamahabhoutika entity. Caraka attributes two essential qualities of
Manas, (1) Aputva or Atomic, and (2) Ekatva or Unity.® Thus according to
Caraka the mind is one and atomic. This is why the mind comes into contact
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134 YOGA AND AYURVEDA

with one sense only at a time. However, the mind may appear diverse due to
the diversity of the object of the thought.

The literature shows controversial views about the seat of the mind.
According to Caraka the seat of mind is the Hrdaya while Bhela considers the
Mastiska as the seat of mind. The Buldhist and Naiyaikas also consider the
Hprdaya as the seat of mind while the Samkhya considers the gross body as the
place of mind. Yoga philosophy considers brain as its seat.

Sattva, Raja and Tama are the three dimensions of the qualities of the
mind. Caraka considers Raja and Tama as Manas Dosas. The multiplicity of
the external and internal world is nothing but the modes of mind. Caraka
considers Cintyatn, Vicaryarm, Uhyam, Dhyeyah and Sarmkalarin as the objects
of Manas." These are grasped by the mind without the help of senses.
According to Caraka the function of mind is to direct and to control the senses
and to control oneself and according to Samkhya and Vedanta the function
of mind is formation and dissolution of thought. The Manas as considered
on above dimensions, with the interaction of variety of environmental factors
give rise to its disorders namely Kama, Krodha, Lobha, Moha, Irsya, Mana,
Mada, Soka, Cittodvega, Bhaya and Harsa etc.*

THE CONCEPT OF ATMAN

The third and the most important dimension of a living being is the
Atma. Caraka like other Hindu philosophers bilieves that the Purusa the
individual living being as well as the Loka or the universe both are Saddha-
tvatmaka entities consisting of the pancamabhitas and the Avyakta Brakma i. e.
the Atma, Atma is the conscious element of the living being and is considered
to be the pure element and is the seer and the Karta.
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CHAPTER IX

POSITTVE HEALTH ASPECTS OF AYURVEDA

" Ayurveda is a broad based science of life developed with twofold obje-
ctive i. e, to preserve the health of the healthy and to relieve the disease of the
ailing’. In the present context only the positive health aspect of Ayurveda
is being discussed because the remaining aspects of this science are not under
the perview of this monograph. As also discussed elsewhere in this monograph.
Ayurveda puts greater emphasis on the maintenance of positive health
although it comprehends well on the study of the nature of ill health and the
curative measures for the treatment of different diseases.?

Ayurveda is not merely a system of medicine but is a comprehensive
science of life. It presents an unique concept of life and its components. In
contrast to the gross physiobiological concept of modern science Ayurveda puts
forward a tridimensional concept of the living being. According to Ayurveda
and other Hindu scriptures a iiving being is a composite entity consisting of
a physical body, the mind, the spirit and the sense apparatus.®> Thus it would
be seen that the Ayurvedic concept of life is much more comprehensive than
even the latest modern concept of psychosomatic medicine as it adds one
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136 YOGA AND AYURVEDA

more dimension to the psychosomatic concept proposing the concept of the
psychosomatic spiritual organization of life. This centuries old Ayurvedic
concept of three dimensional life has been recently appreciated by many
modern medical men and the Jatest W. H. O. definition of health largely
adopts the Ayurvedic definition of health, Suéruta defines health as a state
of perfect well being of the mind, spirit and the body ( in all its dimensions )
and its reverse as ill health. Tt is stated that the health is a state of normalcy
characterized by balanced equilibrium of the three Dogas, the thirteen types
of Agnis, seven types of Dhatus and the Malas besides the optimum happiness
of the mind ( Manas ), senses (Indriyas ) and the spirit ( dtma ).

In view of the above mentioned comprehensive concept of health,
Ayurveda propounds an equally comprehensive approach to the preservation
of health. Grossly speaking Ayurveda advocates measures like Swasthavytta,
Sadortta, Rasayana and the practice of ¥oga as positive health measures.
In the context of Swasthavytta i. e. code of health, the entire activity of an
individual starting from early in the morning till retiring to the bed. This
gives detailed account of the code of routine life i. e. Dinacarya. In this
reference Ayurveda does not forget to touch with due emphasis even the
smallest aspect of routine life. For instance according to the directives given
in Swasthavytta an individual should get up in the Brahma muhiirta and he
should finish his purificatory processes of excretion, tooth cleaning, tongue
cleaning, gargles, oiling of the head and ear, massage, application of collyrjum,
medicated nasal drops, exercise, bath, use of fragrance etc. In relation to
above schedule of Dincarya a detailed account of Rtucarya has been described
which suggests appropriate modification or change in the daily routine of
life specially the diet and behaviour to suit different seasons. Thus Swastha-
vrita presents a comprehensive system of Personal Hygiene. Ayurveda puts
forward an equally developed system of Mental Hygiene through Sadvytta
1. e. the code of conduct. Sadvrtta deals with right conduct related to mind,
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the character, social, religious and personal life putting appropriate emphasis
about the things to be undertaken and not to be undertaken for the happiness
and good of not only the individual alone but also of the socicty as a whole.

A critical study of the Ayurvedic literature on its positive health aspects
exhibits a systematic description of various routine measures conducive to
positive health. The literature appears to touch even the common points
needed for the uplift of health in order to draw the attention of a common
man to the healthful way of life.

While going into the details of positive health measures i. e. Swasthavytta
described in Ayurveda one finds that these measures have been discussed in
terms of the prescribed regime for the day and night in different season
besides many other routine matters of life needed for healthy living as
mentioned below. '

As per prescribed Swasthavyita regime one should get up early in the
morning and should develop a habit of evacuating the bowel with defaecation
and reflex followed by proper cleaning of the anal area and the hands with
suitable cleaning materials. One should regularly clean his teeth and the
tongue with suitable tooth stick or tooth brush of moderate hardness along
with a paste or powder prepared with bitter and astringent drugs. Kavala,
Gandsa and Tambula cheaving are -prescribed as routine measures of preven-
tive value for the diseases of the mouth. A regular practice of Pratimarsa
Nasya i. e. nasal drops of suitable medicated or non-medicated oil is advocated
for nasal care. The text also advocates the smoking of medicated fumes of
habitual variety in a particular manner as a preventive measure against certain
diseases. Such measures could be a beneficial substitute for tobacco smoking
which is now known to be harmful. Even in the current times appropriate
harmless smoking devices may be introduced as per Ayurvedic descriptions
for the use of addicted smokers. Inthe context of the care of the eyes
Ayurveda advocates a number of preparations for local application in the
eyes among which the regular application of Saubirinjana i.e. a collyrium
consisting of antimony sulphide, is recommended. Such applications have
been claimed to prevent the common disease of the eye. Optimum emphasis

17Y
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appears to have been given to the regular application of simple or medicated
oils on the body specially on the head in the ears and at the feet every day in
all seasons; the type of oils may vary according to the season.

Additional emphasis appears to have been put on the practice of regular
exercise i. €. Vyayama which is supposed to upkeep the Agni affording good
appetite. Agni is the foundation of adequate digestion and metabolism.
According to Ayurveda exercise i e. Vywama mcans a wider application
of physical and mental manipulation.' Onc should undertake regular bath,
cleaning and dressing of hairs, wearing of clean and good clothings and use
of fragrance for healthy and bappy living and to distinguish one’s own perso-
nality in a cultured socicty.

The diet or Akara has been considered an important item in Swasthavytta
regime. Ayurveda considers the living body as the product of fool and
accordingly the diet has been included under the threc Upastambhas® i. c. the
foundations of healthful living. Ayurveda describes that one should consume
regularly a diet consisting of rice, barley, honcy, milk, Mudga, meat, Ghyta,
salt, Amalaka and rainwater according to his own digestive capacity i. e.
Agnibala. Different diets for different seasons have also been advocated.
Sweet, cold, liquid and unctuous diet has been considered beneficial for summer
season. Sour salty and unctuous diet along with boiled water is considered
good for rainy season. Unctuous, sour and salty diet in sufficient quantity
is recommended for winter. It has been postulated that composition of such
diet prevents the accumulation of Dosa namely Vata, pitta and Kapha in
respective seasons and thus helps in the preservation of health, Dict being
an important agency for preservation of hecalth as included undecr three
Ubastambhas, appears to have been given additional importance in Ayurveda.
Ayurueda not only describes a large mumher of edible materials along with
their properties in view of the Paficamahabhiita and the Tridosa theories of
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Ayurveda but also describes a variety of tasty and wholesome preparations
prescribing them in consideration of the fundamental principles to their
minutest implications. Besides, Ayurveda inforces a sound dietary discipline
by way of describing the Astavidha Visesayatana ( Caraka ) and Dvadasa
Asana Vicara ( Sufruta ). The dietary considerations in health and disease
are so much developed in Ayurveda that the diet and diet therapy i. e. the
Ahara and Pathya form a full scienee in themselves.

Ayurveda also touches a number of social aspects of the science of
health. There scems to be divergent opinion on the age of marriage. Diffe-
rent texts describe different age limits.  But the consensus appears to suggest
that the ideal age of mairriage should be between the age of sixteen and
twenty ycars for {emales and twenty to twenty five years in case of males.
The Ayurvedic contexis also conceives the merits and demerits of the marriage
in an alien class and consanguineous relations and the ancient writers on
Ayurvedic medicine have viewed this concept in relevance to the possibility
of hereditary diseases of recessive type in future generations,

These texts describe a detailed code of menstrual care i. e. Rtumaticarya
where it is suggested that during the period of menstruation a woman should
not indulge in sour and salty dietary consumptions in order to prevent
increased congestion in the system during the menstrual period. Specific
rules of personal hygiene have also been advocated for menstruating woman.

Similarly a detailed account of the care of the pregnant i. e. Garbhipicarya
appears to have been described with special emphasis on the diet which in
case of a pregnant should consist of milk, ghee and certain drugs prescribed’
for pregnant women in order to maintain her own health as well as to help
the adequate growth of the foetus.

It may be pointed out that besides the above mentioned physical factors
advocated for the care of positive health a number of religious, spiritual and
planetary ideas have been putforth as the background of health science; though
such ideas do not appear in accordance with the known facts of today. Hdwevcr,
it would be interesting to examine the scientific basis of such unique ideas in
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the field of medicine. Besides Swasthavytta, one finds an elaborate account of
Sadvrtta and Acara in various Ayurvedic texts which consist of the ethical
conducts which inculcate the discipline related to mind, character, social,
religious, spiritual and personal life so as to accord with happiness not only of
the individual alone but of the society as a whole. As also pointed out above
this. aspect of the literature in Ayurveda touches even the common points at
every walk of life enforcing a genuine code of conduct conducive to the mental
and social health which in turn effects better physical health too. The Sadvritta
and dcara described in Ayurveda embrace the central theme of the Yamas and
Niyamas and other psychosocial factors described in Yogic literature. It is
suggested that Sadvytta and dceara should be included in the schedule of health
education at public level in modern times in order to improve physical, mental,
spiritual and social health of'man which may contribute to the uplift of the
quality of life at large and world peace.

Thus Ayurveda puts forward a comprehensive scicnce of positive health
which includes measures conducive to the physical, mental, spiritual and social
health. In relevance to the welfare of the society as a whole. Such measures
need propogation in todays society using mass media procedures of health
education. |

USE OF RASAYANA FOR POSITIVE HEAL'TH

The Rasayana therapy is one of the major methods of the preservation
of health described in Ayurvedic system of medicine.! It may not be out of
place to high light the current problems to which the Rasayana therapy is
applicable.

After birth, growth and sanility ultimately leading to death are the
inevitable processes. Aging begins before birth and continues througheut life
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at different rates in different races for different individuals and for different
tissues of the body. It involves two apparently opposite processes that sirault-
aneously come in operation, growth or evolution and atrophy or involution.
The first is more evident for the first twenty years. The two processes are
fairly well balanced until the fourth or fifth decades following which the process
of involution or atrophy predominates. Old age is best regarded as the stage of
life in which the signs of wearing out of the body appears.

Boyhood and old age are the two extremes of life but none of the two has
ever been liked by man. Man finds the real pleasure of life full of activity and
vigour during the period of youth. He hates old age and dreads death. Heal-
thful longevity has ever been the cherished wish of man.. This is evident from
a hymn of Atharva Veda ‘Jiwem Saradah Satam Pafyem Saradah Satam’ denot-
ing a longing for 100 years of life with functioning senses of vision and
hearing.

For maintenance of positive health man must possess resistence against
disease which is caused mainly due to stress, physical and mental comprising
of infection, and prolonged maladjustment with the society and environment
leading to metabolic and other psychosomatic disorders.

The three faculties of the brain are said to be intelligence, preservences
and memory. A fourth quality of expression may also be added. For a perfect
psychosomatic built, development of the mental faculties is an essential
requisite.

The present condition of human health around the globe is far from
satisfactory. Whilst the developing countries are facing acute problems of
physical health owing to undernutrition and infection, the affluent people of
the west are living in an environment of anxiety and tension.

No doubt modern medicine has practically solved the problem of infection
(though many a times resistant pathogenic organisms still stand as a challenge)
yet many metabolic and psychosomatic disorders e. g. diabetes mellitus, hepatic
insufficiency, ischaemic heart disease, thyrotoxicosis, hypertension, peptic
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ulcer and ulcerative colitis etc. making life miserable look for other measures
for treatment and control.

As an answer to solve the problems of healthful longevity, including
mental development and resistence against diseasc stands Rasayana Tantra, the
7th clinical discipline of Astanga or eightfold Ayurveda. Different classics
have defined Rasayana Tantra in different ways but with the same central idea.
Suéruta’s description is precise. He defines it as the measurc which prolongs
longevity, develops positive health and mental faculties and imparts resistance
an! immunity against disease.! The aim of Rasayana is fourfold viz. ; (1)
lougeviiy, (2 ) maintenance of positive health, ( 3 ) improvement of the three
mental faculties of intelligence, preserverance and memory and lastly, (4 )
resistance against disease.

Rasayana therapy is one of the eight major branches of Ayurveda * It
appears to have been practised as an independent clinical discipline primarily
as a positive health medicine. With the passage of time this important branch
of knowledge has ceased to be in practice in its appropriate form. Comprehens-
ive efforts are needed to revive this useful discipline for the welfare of the

‘hurnanity at large.

Rasayana is the means of obtaining the best qualities of Dhatus, ‘Labhopayo
hi Sastanam Rasadinam Rasayanam ( Caraka ). Literally the term Rasdyana
refers to the means of obtaining the optimum nourishment to the Dhatus,
‘Rasadi Dhatunam

Thus the Rasdyana is the specialised type of treatment influencing the
fundamental aspects of the organism viz., Dhatus, Agnis, and the Srotamsi,
leading an overall improvement in the organism which affords prevention of
again, resitence against disease, bodily strength and improvement in mental
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faculties. Though Rasayana therapy in general has a relevance to both the
healthy ( Kamya Rasayana ) and the ailing ( Naimittika Rasayana ); the emphas-
is on these two aspects is found varying. However, in the present day society in
our country where the curative medicine has still the priority over the positive
health programmes, the Naimittika Rasayanas are of greater value.

A survey of the ancicnt literature traces the concept of Rasayana therapy
as back as the Vedic ages. Though there is no systemic description of Rasayana
Tantra in Vedas, one finds the existence of similar thoughts in the Vedic
literature. There are descriptions of divine Rasayana agents like Somas in
Atharva Veda. Besides, extensive references are available regarding the superi-
ority of certain other common Rasayana druws like Pippali, Fivanti, Punarnava
etc. Similar to the Caraka’s concept of Acara Rasayana one finds extensive
description of the beneficial effects ( Rasayana effects ) of Sadvrtta.! Similarly a
a concept similar to djasrika Rasayana also appears in the Vedic literature.

Rasayana therapy may be nsed purely as a means of improving the health
and vigour in healthy persons ( Kamya Rasapana ), or it may be used as adjunct
to the specific medical treatment of a particular disease ( Naimittika Rasayana).
of course the Naimittika Rasayana is not the specific treatment of a particular
disease but it is a Rasdyana specnlly suitable for a person suffering from a
particular disease.

The use of Kamya Rasayana is the use of Rasayana measures in normal
persons primarily for improvement of mental and physical health. All Rasayana
drugs are supposed to improve the mental faculties in addition to their benefi-
cial effects on the body. However, the Medhya Rasayanas have specific effect
on mental performance. It hasbeen postulated by Singh and Sinha ( 1974 )
that the Medhya drugs of Ayurveda may prove a potential source of psychot-
ropic drugs which may form an essential part of therapy in stress disorders in
-addition to their primary effects on the Medha as conceived in Ayurveda.
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Naimittika Rasayana is the use of a Rasayana drug for the treatment of a
particular disease state. As mentioned earlier such drugs relieve a diseases as

well as induce general Rasayana effects.

sirangdhara, a later author of the Ayurvedic classic after his name
éﬁrangdhara Samhita defines Rasayana as the treatment which wards senility
and prevents onset of disease." As has been said before the aim of Rasayana
therapy according to Su$ruta® is four-fold viz;

1. Vayah Sthapana i. e. attainment of healthful longevity.

2. Ayuh Balakara i. e. having anabolic properties.

3. Medha Balakara i. e. improvement of mental faculties. :

4. Rogapaharana i. e. gaining immunity and destruction of an existing
disease. '

According to Caraka all these qualities of positive physical and mental
health are attained by gaining the ideal seven Dhatus.

3. X@raq qedq geqTEarty amag 0 (wre qo vitd )
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CHAPTER X

DISCUSSION

The object of the present monograph is to present a critical study on
the alliedness of Ayurveda and Yoga and their possible scope as positive health
sciences, At the outset it must be emphasised that Yoga and Ayurveda both
are equally ancient traditions which developed and flourished in ancient India.
Both being relevant to the study of man and his basic problems, they are
primarily the science of man in its various dimensions. Though there is some
degree of overlapping on the scope and application of these two systems of
life sciences, the ultimate aim of both these desciplines is the total human
welfare.,

Ayurveda is relatively a wider discipline with greater applicability to
the problems of health and disease. It is a fundamental as well as an applied
science designed to preserve health and to cure ill health. The ultimate aim
is to safeguard Arogya which has been considered the basis of achieving the
four primary instincts of life namely-Dharma, Artha, Kima, Moksa. Thus
Ayurveda is not only a health science or system of medicine but is a science of
life as a whole,

Yoga is essentially a branch of Ayurveda, Its objective is not to provide
health to achieve all the four instincts of life as mentioned above as in case of
Ayurveda. Its main emphasis appears to be an achievement of Moksa and this
is why some authorities consider Yoga as Moksa Sastra. Moksa is a very
comprehensive concept in Hindu traditions and itis not purely an other-
worldly affair. It definitely refers to the possibilities of the state of Fivana-Mukia
and transformed state of consciousness of man. Though such achievements are

18Y
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primarily spiritual and mental in nature, the critical study of the contents o
the Yoga Sastra would indicate that Yoga also considcis the welfarc of health
as a whole including physical health because the spiritual developments will
necessarily need a healthy body to practice the spiritual sciences.

Thus Yoga and Ayurveda are very much allicd, and Yoga can be
considered asa branch of Ayurveda. The separate study of Yoga from Ayurveda
probably started simply to put necessary emphasis on mental, intellectual aud
spiritual aspects of life. Probably development of Yoga as an independent
branch gave an opportunity to establish its significance. Its separate study
appears to have been started after the classical writing on Yoga Sutras by
Patanjali followed by certain subsequent texts. It is true that if Yoga would
not have separated from Ayurveda it would not have been able to establish
its significance and it would have been overshadowed by the physical problems
of medicine and health science as contained in Ayurveda. However, it never
means that Yoga is different than Ayurveda. Both are closely allied and
complementary to each other.

" Thereisa strong school of scholars who believe that Yoga and Ayurveda
were developed by one and the same source. Many authorities believe that
the same author produced three separate classics namely Ayurveda in the
form of Caraka Samhita, Yoga $astra in the form of the Yoga Sutras of
Patanjali and the science of expression in the form of Vyakarapa Mahibhigya
for the rectification and care of the body, mind and speech respectively with
the object of achieving a total welfare of humanity,

Thus Yoga and Ayurveda are closely allied ancient disciplines of human
interest. These two great disciplines should now be developed and synthesised
in the light of modern science according to the needs of present day society,
These ancient sciences appear to have great potentials of helping the hum:+iry
at large as regards to the current problems of health and psychosocial crisis in
the modern world. The contents of various chapters compiled in this monograph
would clearly show that Yoga and Ayurveda have many unique features which
are hitherto unknown and they can greatly enrich the current system of health
care delivery and medicare besides their role in the uplifi of the social, mental
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ant spiritual status of  humanity at large. These sciences being the product of
out land muay be the most suited to our people. This statement has relevance
to the present day crisis.

The changing concepts of life and modernity, urbanization and industrial
development in the modern world have entirely changed the concept of
medicine and its approach in recent years. The medical profession is faced
with the rapid growth of newer disorders whose cause lies in the society and
modern way of life itself. The prevention and management of various kinds
of psychosamatic and stress disorders have proved a challange before the
present day medical profession, The revival of interest in traditional indigenous
systems of medicine, Yoga and nature-cure is the by-product of the failure of
modern medicine on these frontiers. From the contents of the present mono-
graph one can perceive that there is a sufficient potential in Ayurveda and
Yoga to enrich the health care and medical management in the present time.

A study of the conceptual tradition of Yoga indicates that Yoga is the
central theme of Indian Philosophy. The contents of the science of Yqga
appear to have been extensively dealt with in early Upanigads with further
systematization in Yoga Stitras of Patanjali which presented for the first time
the most critical account of the science of Yoga in a systematic manner. It is
this classical text which forms the foundation of the science of Yoga even
today. The Bhagvad Gita appears to have attempted the application of the
science of Yoga in the social and personal life of a common man. Thus these
three classical sources along with thelr several commentaries and interpret-
ations continue to be the source material for classical Yoga. A follow up study
of the thought on Yoga would show that from time to time the enlightened
thinkers have attempted to give their own interpretations to the original
thoughts of Yoga. During subsequent period the schools of Buddha and Fainism
greatly influenced the Indian thoughts in general including Yoga. In modern
times certain contemporary thinkers in the field of Indian philosophy have
brought revolutionary ideas in this field. The applied thought on Yoga Hindu
approach to life presented by Swamj Vivekananda, Sri Aurovindo and
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Mahatma Gandhi have brought the fundamentals of Indian Philosophy and
Yoga much nearer to the reality of man, life and society.

The classical concept that an individual is the Saddhatwaimaka entity
cousisting of the five physical elements and the Avyakta Brahma which is the
reflection of the cosmic reality has been recently given more understandable
interpretations. Earlier interpretators of classical Indian philosophy have
considered Brahman as a transcendental reality. This Brahma which is of
transcendental nature communicates its reflection in each individual being and
the communium between the conscious elements of the individual living being
with the cosmic consciousness i. . Brahma has been considered as Yoga in
classical terms. Several modern thinkers including the famous modern philos-
opher Spinozoa has questioned the transcendental nature of the Brahma. It has
been su ;gested that the Universe consists of three basic realitics namely—( 1)
The Self, (2) The Non-Self, (3 ) The Universe. As a matter of fact it is not
true that this world is illusion. There is no other real world. The total Universe-
itself is the Brakma as also accepted by the classical statement-‘Sarvarh Khalu
ldaim Brahma’. At maximum we can consider the local surroundings and the
attachment tendencies of an individual as illusion or Maya. The whole world
is not Maya. It is truc and the same is Brahma. If it is so, the harmony hetween
the individual with the universe is Yoga. This refers to nothing but a broadba-
sed social harmony of realistic nature. This is why the enlightened persons like
Swami Vivekananda and Mahatma Gandhi and quite a few others a‘tempted
to detach themselves from their local attachments and attempted to merge with
the society at large. This is the background of the Anasakti Yoga of Mahatma
Gandhi. The Bhagvad Gita also appears to teach the same theme through the
philosophy of Niskama Karma Yoga.

As also emphasised earlier the basic concepts of Yoga are also incor-
porated with Ayurveda. Yoga and Ayurveda both are allied disciplines
developed and practised in the same land during the same period. The
Art and Science of both these disciplines developed in Ancient India and
attained to great heights, even before two thousand five hundred years age.
For many millenia now Yoga and Ayurveda have been studied and
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practised by millions of people in India and elsewhere with several obje-
ctives in view viz.,, to obtain health and longevity of life, to acquire mental
poise and peace, to integrate human personality, to realise the bliss of
the supreme. Over the recent centuries the traditions of Yoga and Ayur-
veda like many other aspects of Indian thought and culture, suffered a
decline and got confined to small groups, more on the intellectual basis rather
than on a practical approach. Along with the National movement for freedom
from British rule, the movements to revive Indian traditions specially Indian
traditional medicine also started, So far as Yoga is concerned the arousal of
interest in this ancient discipline is of a more recent origin. After the Second
World War a new current of interest in Yoga has emanated from the West,
where the people have been subjected to unusual stresses and strain due to
their materialy affluent, but spiritually unbalanced waysof living. This renewed
interest in Yoga is now global in its scope, with high expectations from all
concerned, but low levels of comprehension of the intricacies of the complex
and rich tradition of Yoga. The timeis now ripe to evaluate critically the
potential of Yoga for the modern world and to give proper directions to the
study and practice, research and development of Yoga in this age of science

and technology.

As pointed out above Yoga and Ayurveda are not only allied disciplines
but are complimentary to each other. It is most appropriate to consider Yoga
as a branch of Ayurveda, Ayurveda is the complete science of life and is
supposed to safeguard Arogya i.e. health in all its dimensions. The main object-
ive of .drogya as conceived in Indian traditions is to achieve the four principal
instincts of life viz., Dharma, Artha, Kama, Moksa. In contrast Yoga as
understood in the early Upanisadic thought, is a discipline of more limited
objectives and is specifically concerned with the achievement of Moksa. It does
not essentially aim to achieve the total Arogya for the attainment of all the
four instincts of life. Although in subsequent developments it appears that
more and more attempts have been made to make Yoga applicable to the
problems of health . ‘
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Ayurveda and Yoga both are based on the same fundamental principles
and appear to make allied approach. Both believe in the Saddhatwatmaka
nature of the creation and in the four dimentional entity of living being
namely-Body, Senses, Mind and Soul. The harmonious functioning of all these
four components of the individual living being is also considered an aspect of
Yoga. Ayurveda specially the Caraka-Sambhita describes the state of higher
achievements of Yoga practice including the ultimate realisation under the
term Satyabuddhi. Caraka emphasises that the Purusa i. e. the individur] living
being is the miniature form of the Loka i. e. the universe-‘Puroso Ayam Loka
Sammita’ ( C.S.5:2). According to Caraka the Loka is Saddhatwatmaka i. e.
constituted of five Mahabhiitas and the sixth the Abyakta-Brahma. The same Six
Dhatus constitute the Purusa. The realisation that the entire universe and the
individual are one and the same is called 'Satya- Buddhi. Thus Satya Buddhi is
the state of realisation of the ultimate reality. It eliminates all miseries and
leads to Moksa Caraka says that Svata ( selfhood ) or Afamata is the cause of
all miseries. The moment Spata is eliminated, the great knowledge, the Satya-
Buddhi emerges which is accompanied with elimination of all miseries and
presents with real happiness. Thus the Caraka’s concept of the realisation of
ultimate truth as depicted by the concept of Satya-Buddhi represents the same
central theme of Yoga as is seen in the core discipline of Yoga traditions. Thus
Yoga and Ayurveda are allied sciences. Ayurveda envisages the total welfare
of man, while Yoga specifically ensures his psycho-spiritual development.
Caraka describes the highest form of Yoga aiming at higher consciousness and
the realisation of the ultimate reality of oneness of ‘self and the ‘whole’, i. e.
the Satya-Buddhi.

Though Yoga was initially not conceived as a health science but the
recent studies have revealed its potentials as an answer to the growing
incidence of anxiety, tension and psychosomatic diseases. On the other hand
Ayurveda is a broad based science of life developed with two-fold objectives
namely—( 1 ) to preserve the health of healthy and ( 2 ) to relieve the disease
of the ailing. Ayurveda puts a great emphasis on the maintenance of positive
health but at the same time comprehends well on the study of the nature of
ill health and the curative measures for the treatment of different diseases.
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Yoga may subserve the former objective of Ayurveda i.e. preservation of posi-
tive health and as also discussed at length in this monograph elsewhere Yoga
may form an aspect of the positive health aspect of Ayurveda. By joining Yoga
with the Swasthavytta, Sadvrtta, and Acdra and other positive health considera-
tions of Ayurveda, it is possible to develop a new comprehensive positive
health system of medicine of indigenous origin with sound footings.

Another point of discussion in the present context is scope of systematic
future development of Yoga as a discipline. Before we really indulge ir. the
discussion on this issue it may be pointed out that the current trends of the
study and interest in yoga appears to swing around the object to evaluate the
physiological effects of various yogic practices to establish its scientific basis
so that such practices may be applied to tackle certain problems on mental
and  physical Lealth. Another aspect of the current interest in this field is to
evaluate the therapeutic utility of different practices and to use them asa
method of treatment of different diseases specially those of psychosomatic origin.
Thus there is a trend to use Yoga as a system of medicine specially its positive
health aspect. The current interest in Yoga may be categorised under the
following heads.

( 1) Practice of Yoga as an anti-stress and anti-anxiety measure.

(2) Practice of Yoga asa measure to prevent stress disorders and
psychosomatic diseases.

( 3 ) Practice of Yoga as a method of treatment of certain psychosomatic
diseases.

{ 4) Practice of Yoga and some yogic practices as physical culture,

(5) Practice of Yoga as a system of physical medicine.

(6) Less commonly Yoga is practised as a means of spiritual progress.

Inspite of a distinct movement on Yoga on the above lines currently
voga has not taken the shape of an unified discipline. As the arousal of interest
in Yopa has been a sudden explosion the activities related to yoga have not
£ weda systematic structure. As a matter of fact the personnel showing
interest in yoga primarily belong to varied discipline and accordingly their
approach to the problemn is varied. Yoga which is primarily an ancient Hindu
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science of combating stress and strains of modern life. Some scholars are work-
ing to develop yoga as a system of curative medicine, while others belicve that
it could only serve as a positive health medicine, efforts have also been made
to visualise Yoga as a system of physical education, physical medicine and
rehabilitation. However, the traditional schools even now maintain that Yoga
is primarily a spiritual science, its main object is spiritual development and
Moksa. Such varied views developing on Yoga in modern time reflect two
things ( 1 ) that Yoga has not remained one unified discipline in the hands of
the class of specialists but people from varied disciplines have started studying
Yoga with a biased mind, ( 2 ) that Yoga is such a comprehensive science that
it can satisfy the interest of a very vide variety of seekers. However, in view
of the enough growth already taken place and rapid growthin progress it
appears essential to consider the problem of systematisation of Yoga asa
disciplinc An opinion analysis undertaken in the present study suggests that

Yoga should either be developed as an independent discipline or as a branch
of Ayarveda.

It would be seen that independent development of ancient disciplines on
the solitary institutions has not succeeded much. In the absence of allied disci-
plines and facilities for interdisciplinary growth most of the primary institutions
built as independent centres have either faced a decline or have ended with
misguided growth. In such institutions the subject has not been developed in
proper perspective. Moreover, lot of duplication of facilities have been needed.
Therefore the attempts to develop independent yoga centres or yoga institut-
ions as solitary institutions does not appeakr logical. Such institutions remain
the fad of some individuals and they are not able to give a shape to the disci-
pline asa whole. For balanced and logical growth of Yoga asa scientific
discipline it is necessary that Yoga should be developed at facalty levels in
universities. As rightly opined by large number of experts interviewed under
the present project, Yoga should be developed asa branch of Ayurveda at
faculty level. To start with, it may form a part of Swasthavrtta or Kayacikitsa.
It should be included in the curriculum of undergraduate and postgraduate
teaching programme in the paper on preventive medicine ( Swasthavytta ) and
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curative medicine ( Kayacikitsa ). The philosophy of Yoga may be included in
the curriculum of the teaching in the Basic Principles of Ayurveda. The
Central Council of Indian Medicine (GCIM) has already taken such decisions
which look to be a rational and practical approach. At postgraduate or research
levels yoga may be studied as an independent speciality.

On the basis of opinion analysis in the present study and in view of the
above discussions, it is concluded that there is a need of rapid consolidation
and systematisation of Yoga as a discipline. For proper and balanced growth
it would be desirable to develop Yoga as a branch of Ayurveda. Studies on
Yoga may be added in the curriculum of undergraduate teaching in Ayurveda
in papers on Swasthavrtta, Kayacikitsa and Basic Principles At postgraduate
level Yoga may be developed as an independent speciality. Emphasis must be
given for developing Yoga as a health science and more and more studies
may be conducted to verify the therapeutic claims of Yoga to further the scope
of devcloping Yoga as a system of Medicine.

19Y
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