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IK TRODU C TI Ct?

The technique of Yoga has aroused a greet deal of 
interest in the ’ hole of modem ,rcrlci, especially in the 

'’esc, during the recent years# 'out mostly as-a technique 

for achieving physical ’wealth and mental poise, though 
originally this r?s not the true rmrnose of the Yoga. In 

Uiiv'-u phi losophy the thought and practice of Yoga is vell- 

foanUed and vell—devalopcd. It has a long tradition of 
philosophical as veil as practical path of realization.

Yog- helps ns to reach a higher level of consciousness and 
it is e methodical effort to attain perfection. Unfortunate 

the spirit of Yoga has gradually waned over the centuries, 

thus resulting into the fanatic observances and veerino-of

outer symbols devoir of spiritual significance

In ancient Indie. Yoga was considered as the most

sciontific mams of rer Using the -philosophical truths. But

the svstenatic study of Yog,- phi In sophy lias been discontinued

for several ■cades on account of the ionorance and unscrrnluo.
usness of the most of the latter-day followers of Yoga. Thus 

Yoga, at the tine of {*uru Uanak was reduced to mere rites, 
arduous practices and unnecessary, complex ritualistic patterns.

Cium Hr-nah’ s advent ’-7as m ~ * fh ? ? f4 * ■ i
v + m •eruraence of

the true religious spirit in Indio, -.eforc ho arriv'd at the



2
same the mine’s of the people had been ensnared in the rigid 
frame-work of religious ceremonies. Guru Nana.k came to revive
the frith of man in men as also the faith of man in God ay ^

gave a new meaning to human life and his teachings gave a 
direction to attain the Ultimate Goal. The Guru laid down a 
spiritual discipline for his followers which tas the simplest 
and practicable, a discipline of self-purification, of love, ^ **v

and devotion, of concentration and meditation on God, By 
la vino Govn these objectives the Guru, saved, the medieval
mvrticism from deceleration and cave it a much purer form of

• '*** *** -*

spiritual truest a rXU institutionalized his faith end followers
to preserve his teachings which cover both the spiritual as 
well as ethical objectives.

The Yoga in Guru Nenak*s times seems to be a strange 
mixture of Vajrny^ne. Buddhism, Tentrie Saivisra, Yoga of Patenjali 
and theistic Hatha Yoga. The Yogis had a great svey over the 
minds of the people. The Siddhas and He then an this who called

• *4*

themselves the devotees of Yoga practised sensational demonstra
tions for purpose of their false prestige, and their feats
were an absurd association of relating mysticism with mystery, 
mongering. They were, in fact, utter stranger to the true 
Yoga.

Guru. Nanak had raised a banner of revolt against pseudo- 
saints end also the superstitious beliefs in them. The -^iddha.s 
and Yogis are very often mentioned in the writings of the Guru.
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No other sect or cult is discussed et such a length as the 
Yogis are. Hence I thought it worthwhile to study the 
concept of Yoga of Guru Nanak in the background of ancient 
Indian thought.

he
;v !or the study of the concept of Yoga of the great Guru

it is requisite to have awareness not alone of basic concepts 
of Yoga but also the nature of spiritual corperisnce and the
alediev© 1 menifestations of it. I heve, therefore# in the
first part of this work attempted to understand the ancient
net medieval concepts of Yog In the second part, apart from
the main chanter on the Yooe of Guru Nannie, a special chapter 
has been introduced on the Si&dha Gosta because, this Iona 
poem exclusively deals with the subject et hand. To be more 
explicit, I have thought it necessary to add two chantersW* • W mm

on the life and the times of Guru Nanak.

The study of the Yog© of Guru Nanak reveals that it
has fro main implications. One is the criticism or rejection
of the Yoga y adopted y the con temporal/ Yogis end the
other is the exposition of his o*m thought about Yoga, philosophy,
i.e., Sahaia Yoga or Rale Yoas. The ideal man of the
Guru is described as Qurmufth or C-emukh—Vogi who# imbued with
'Jiabcla and Guru’s Grace, through Nam-sima ran a and practice of
moral virtures# leading a life of a householder, may become an
Emancipated Being
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In tills t.ork» translations of quotations from the P.d.1 
Grenth arc from the English version of Sri Guru Granth Sahib 
rendered by ';r, Gonal Singh* h fen? of thorn, hovever, “re from 
'the Selections from the Sacred Writings of the Sikhs* - a 
Uriesco anthology. -Soto of the references to Quranic literature 
and various Semhitas are borrowed from The .1 story of Indian 
Philosor/hy ry Dr. S.N.Das Oupte*

I must ackno’ -led.O'.;- esr-ecir lly my deepest inde->teencss
•co = r. sueindrr Singh hohii, Senior Professor and heed of the
Department c£ punjaox, P» 'ab University Chandigarh CJXa.l Va'C

I received scholarly qaidance and immense encxiurarpnonr..4* ^ v. T^-f-

from his dee’-lv humane : ;vr tolerant point of viei , ns s
It-rys enheertened me •?*ith his kindest patronage

I ovg a great deal to my benevolent teacher Sarclar 
Harbens Singh, bead of the Department of Religious Studies, 
Punjabi university, Patiala for very hi;.<11 y providing me the 
eyeV--stylo copies of the research pavers rood at the Inter
national Seminar on Guru bench's life and teachings organised 
by Pun j ebi University, P c tide .

Gratitude is also due to my friends Sarv-shri stem
•iemrehi, llachhattar Singh, Trilok Singh Enanc1 and K.K.Petib'jsTI Vj,

for their kind co-operation in this venture.

kit ft kit



PART I

ANCIENT AND HSPI.SVAL THOUGHT ABOUT

YO



YOG/.
(ITS MEANING IH A WIpgR flHP HARRgvBR

CONTEXT)

Samyogoyoge itiukto j ivatraaps rmatmanoha
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CHAPTER I

YOGA

(Its meaning in a wider and narrower context)

—s 00s —

According to a traditional classification, the 

systems of Indian Philosophy are divided into two broad classes, 

e.g., orthodox and heterodox. To the former belong the six

chief philosophical systems (sad-darsana) and the latter com-
%

prises the three main materialist schools* i.e., the Carvaka, 

the Bauddha and the Jaina. The heterodox class does not believe 

in the authority of the Vedas. The six famous orthodox 

systems of Indian Philosophy are the My ay a, the Vaisesika, the 

Samkhya, the Yoga, the Purva-Mimamsa and the Vedanta (also 

known as Uttra-Mimamsa). These are regarded orthodox, not 

because they believe in God but because they are the Brahmanical 

systems and they all accept the authority of the Vedas.

The different systems of philosophy developed in the 

different centres of philosophical activity and atmosphere. 

According to Satish chandra Chatterjee and Dfhirendramohan Datta, 

in the history of Western philosophy we usually find the 

different schools coming into existence successively. Each 

school predominates till another comes in and replaces it. In 

India, on the other hand, we find that the different schools, 

though not originating simultaneously, flourish together
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during many centuries, and pursue parallel courses of 
growth. The reason is to be sought perhaps in the fact that 
in India philosophy was a part of life. As each system of 
thought came into existence it was adopted as a philosophy of 
life by a band of followers who formed a school of that 
philosophy. ~

The parallel growth of different systems of thought 
thus continued to exist in India for centuries, with the 
systems mutually influencing and criticising one another. The 
general process of the origin and the development of the 
different philosophic systems is rather interesting. Every 
system of Indian philosophy, says T.R.V.Murti, has passed 
through three or four well-defined stages of development. A 
seer or a great man of insight gives utterance to his intimate 
vision of Reality. This is the mulamantra, the original 
inspiration, which initiates a new path and is the basis of a 
new philosophy. The second stage consists in defining and 
systematizing the suggestion in aphoristic (sutra or karika) 
form; a philosophical system is thus formulated. Then there 
is further elaboration — drawing implications, application 
of experience to details, removing discrepancies* etc. A 
further stage is reached when the systems indulge in the 
criticism and refutation of other systems to strengthen their 
own positions. *2 These three stages which can be classified

1. S.C.Chatterjee and D.M.Datta, An Introduction to Indian 
Philosophy, p.9.

2. T.R.V.Rurti, Rise of the Philosophical Schools, article in 
The Cultural Heritage of India, Edited by Haridas Bhatta- 
charyya, Vol. Ill,p.32.
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as sugctestive, systematic and scholastic are easily tracjtable 

in the development of Indian philosophy. Apart from the Vedas 

and the Upanisads, Indian philosophy has a rich treasure 

comprising Sutra literature, commentaries and a large number of 

sub-commentaries.

1
Though the different schools of Indian philosophy 

present a diversity of views, they have many characteristics 

in common since they all grew out of the Upanisads. All the 

systems regard philosophy as a practical necessity and cultivate 

it in order to understand how an enlightened life can be led. 

Another point of agreement is th t ignorance is the root cause 

of our bon dace and sufferings, and liberation from these cannot 

be attained without proper knowledge of reality. The idea of 

liberation is accepted as the higher end of life. The systems 

also believe in the theory of rebirth and pre-existence. 

According to l>r. Radhakrishnan, all the systems protest against 

the scepticism of the Buddhists, and eract a standard of objec-
2

tive reality and truth as opposed to an eternal, unstable flux.

The Nyaya is purely a system of logic, concerned with 

the means of acquiring right knowledge of the nature of the 

sixteen padarthas (categories). The Vaisesika classifies all

1. The six schools of Indian philosophy, the Nyaya, the
Vaisesika, the Samkhya, the Yoga, the ^rva-Mimamsa and the 
Vedanta were formulated by Gautama, Kanada, Kapila,
Patanjali, J aim ini and Badary an a respectively. However, 
they cannot be considered as the first originator of the 
systems.

Sometimes the six systems have been classified into three 
broad divisions * Hyaya-Vaisesika, Samkhya-Yoga, Purva i-' imarn- 
sa-Vedanta.

2# S.Radhakrishnan, Indian Philosophy, Vol.II, p.25.
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knowledge of the objective world under nine realities. It 

is allied to the Nyaya system and has almost the same goal 

in view. The Samkhya is a philosophy of dualistic realism

and acinits the ultimate realities, Purusa and Prakrti. It
% •

comprehends the universe as a sum total of twenty five 

principles. The Yoga accepts the Samkhya metaphysics, but 

admits also the existence of God. It lays great stress on 
the yogic practices as the means to the attainment of libera

tion. The F imam so is concerned chief I'm with the correct 
interpretation and justification of V-dic ritualism. The 
Vedanta arises out of the Upanisads and it is an inquiry into 
the nature of Brahman. Of all these systems, the Vedanta 
and the Yoga have exerted the greatest influence on Indian 
life and culture because Vedanta depicts the ultimate object 

of knowledge and Yoga shows the way to experiencing directly 

the nr In ci pies which Vedanta defines.

Indian philosophy asserts that ignorance is the 

cause of human sufferings and that all knowledge is built 
upon experience, but it maintains at the same time that an 
outward perception only is not a real knowing and that the 

only way for knowing a thing completely, outwardly and in

wardly, is to identify one self with it. Only being one with 
it one can know it in itself. According to Indian thought 

mere theoretical knowledge is not sufficient. Some type of

1« cf. Theos Bernard, Hindu Philosophy, p.6.
Max Fuller, The Six Systems of Indian Philosophy, pp.76-82



discipline, viz., continued meditation on the accepted 
truths or practical life of self-control, were thought 
necessary for making such knowledge effective. It may be
said that this necessity led to the development of an elabo-

- -

rote technique culminating in Yoga system. Though it was 
not confined to this system only, it certainly became the 
basis of Yocra ethics.

The Yoga philosophy is the counterpart of the Samkhya 
system. It is the application of the theory of the Samkhya 
in practical life. According to Encyclopaedia Britannica, 
the Yoga system is a branch of the preceding school, holding 
the same opinions cm most points treated in common in their 
Sutras, with the exception of one important point, the 
existence of God. To the twenty-five principles (tattva) of 
the Girisvara Samkhya, the last of which was the Purusha, the 
Yoga adds, as the twenty-sixth, the Nirquna Purusha, or Self 
devoid of qualities, the Supreme God of the system. Hence 
Yoga is called the Sesvara Samkhya. The Bhagavadgita goes 
so far as to say that only the ignorant speaks of Samkhya 
and Yoga as different, not the wise. He, who applies himself 
well to one, gets the fruit of both.— Obviously in Bhaga
vadgita, Samkhya and Yoga are not considered as two different 
schools for they have the same goal in view and differ only 
in the methods. But the term Samkhya here, however, does not

1. Encyclopaedia Britannica, Vol. XIX, p.969.
2. The Bhagavadgita, V,4.



specifically mean the system of philosophy known by that
name*

In the introduction to the Cultural Heritage of India# 
Volume III, S.N.Das Gupta states that another school of Samkhya 
known as the P at an j ala school of Samkhya or the system of 
Yoga, appears in the Sutra form somewhere about the second 
century B.C. We know that seme forms of yoga practice were 
probably prevalent in India as early as 3000 B.C. A definite 
form of yoga practices and some of the stages of yoga medita
tion were given probably for the first time by Buddha. This 
Yoga doctrine seems to be quite unrelated to the Samkhya 
doctrine. The attempt of Patanjali, and later of Vyasa, seems 
to have based the yoga practices on the Samkhya metaphysics, 
revising and reviewing the yoga methods in accordance with the 
Samkhya doctrines.—

According to the grammarians the word ‘yoga* comes 
from the Sanskrit root 'yuj', which means 'to link or to unite* 
to which is added the suffix 'ghan* indicating completion.
The word has another derivative 'yugya' in later Sanskrit 
literature. S.N.Das Gupta states that there are three roots 
of the word yoga, namely, yujir yoge, yuj samadhau and yuj 
samyamane, i.e. the root yujir, to join, and the root yuj in 
the sense of cessation of mental states or one-pointedness, and

1. s.N .Das Gupta, Introduction to The Cultural Heritage of 
India, vol. Ill, Edited by Haridas Bhattacharyya, p.14.

2. cf. the English 'to yoke* which is also from the same root.
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yuj (yuj samyamane) in the sense of controlling Panini,
in the classified roots of his grammar, gives three meanings
to the word yga — i. Samyoga (union), ii. Samyamane (to
bind), iii. Samadhi, identification, the dissolution of the

2individual into the total Being. The word ’yoga' taken in 
the sense of link is almost synonymous with the word 'religion 
which also means 'the link'•

The word 'yoga' is used in various senses in the 
ancient and medieval philosophic literature. It is often used 
in the sense of yoking. It also signifies method, spiritual 
unification, exertion, strenous endeavour and the restraint of 
the senses and the mind. The word occurs in Rg-Veda in 
different senses such as yoking, achieving the unachieved, 
connection and ham essing etc. In the later works it is used 
to mean the union of the individual spirit (j ivatman) with 
the Universal Spirit (parmatman). In the Bhagavadgita yoga is 
defined as Samtava, equability. Krsna says to Arjuna that 
his business is only to perform bis duties selflessly and not 
to look for the effects of his deeds. At the sane time it is
wrong to desist from performing one's duties. This sameness
, 3(Samtava) in joys and sorrows is described as Yoga.

The word yoga had caused considerable perplexities in 
the minds of early thinkers. The Bhagavadgita, for example, 
is designated in the colophon of every chapter as the Yoga-

1. S.H.Das Qupta, A History of Indian Philosophy,Vol.II,pp.

2. cf. Danielou, Yoga* The Method of Re-integration,p.6.
3. Bhagavadgita, 11,48.



sastra, yet does not seem to take Yoga in Patanjali's sense 
as the cessation of mental states* Similarly we find that

4»

Yoga adopted by sane Indian cults, viz., Vaisnavite, Saivite 
and Saktite broadly corresponds to the union of lower self 
with the Higher Self. In Patanj ali. Yoga does not simoly 
mean union, but a methodical effort to attain liberation 

through the control of physical as 'ell as mental senses. 
According to Buddhistic thought Yoga is the possession of the 
five qualities of faith, energy, thought, concentration and 

wisdctn. We find that later an sane elements of Yoga had been 

accepted by most systems of Indian thought including the 

Vedanta.

Yoga is als</defined as the ultimate state of uncon

sciousness (avedana), the eternal state when everything else 

has ceased. In this state citta is destroyed, and one is 
reduced to the ultimate entity of consciousness* and thus, 
being free of all relations and differentiations of subject 
and object, one has no knowledge in this state, though it is

2characterized as bodhatmaka (identical with consciousness).

The Yoga-Vasistha occasionally mentions the term yoga as

denoting the highest state nd defines it as the ultimate
state of unconsciousness (avedanam vidur yogam) or the cessa-

3tion of poisonous effects of desire.

1. Yoga-Vasistha, VI.126. 99.

2. S.N.Das Gupta, A History of Indian Philosophy, Vol.II, 
p.265.

3. Yoga-Vasistha, VI.37.i and VI. 126. 99.



According to S. C.Majumdar the word yoga means both

the perception of Self which is the goal, as well as the dis

ciplines leading to it. It is therefore both the means 
and the end, the way and the goal.* In other words. Yoga 

is a method of training the mind and developing its subtle 

perceptional powers by which one may discover the spiritual 
truths. Yoga, thus, is the realization of the powers hidden 
in the man. It can also be described as the art of living 

which has its formulations, its interpretations of life and 

which is based upon subtle perceptions attained through control 
and concentration.

The aim of the Yoga, according to Dr. S.Radhakrishn.an,

is to free the individual from the clutches of matter. The

highest form of matter is citta, and the Yoga lays down the

course by which a man can free himself from the fetters of

citta. By withdrawing the citta from its natural functions,
• • 2we overcome the pain of the world and escape from samsara.

Yogic discipline turns badk the citta to its original status 

by suppressing the qualities of rajas and tamas.

According to Visnu Purana that particular inclination

of the mind which is accompanied by an active desire to know
the Self and which leads to union with the Principle, is called 

3Yoga. Yoga Sara Samgraha states that the silencing of the

1. S.K.Majumdar, Introduction to Yoga Principle and Practices, 
p. 53 .

2. S.Radhakrishnan, Indian Philosophy,Vol.II,p.344.
3. Visnu Purana, VI.7.3.

3fncTSf x . \
; I
if
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mind* s activities vhich leads to the complete realization
of the intrinsic nature of the Supreme Person is called Yoga.*
The five activities of the mind are ascertaining of facts
(pramana), false knowledge (viparyaya), imagination (vikalpa),
sleep (nidra) and memory (smrti). The constant activity of
the mind is the main obstacle to realization of the Self. The
word ‘yoga’ can also be used by extension for knowledge, love,
action, etc., since these are also means of liberation and are

2thus the instruments of re-integration (Yoga).

Yoga aims at the direct experience of all things 
through identification with them. The realization of supra- 
sensory perception is one of the stages of this technique.
Without knowing this technique (yoga) no realization is possi
ble. Yogabija Upanlsad says, "O Goddess I how could knowledge

3without the method of re-integration (yoga) lead to liberation". 
Yoga thus is the process leading to the culmination of true 
religious practice, by which man transcends the mind and gets 
established in the superconsciousness. It can also be des
cribed as the means and the object of knowledge.

The Yoga system lays down a practical and pragmatic 
path of self-realization for yogin and the sincere religious 
aspirant. It holds that liberation can be attained through the

1. Yoga Sara Samgraha, p.l (Adyar ed.)

2« Xbids p*2«
3• Yogabija Upanlsad# 18*

'S-if



real knowledge of the self as distinct from the physical world 
including body, mind and ego-sense. It can only be possible 
by fully controlling the different functions and activities of 
body and mind. Yoga reiterates the main Upanisadic conclusion 
that the soul must not be identified either with the body or 
with the senses or with the mind or even with the ego and the 
intelligence-principle, and that one must penetrate into the 
inner spiritual core after ripping open the sheaths (kosas) 
of materiality.1 2 3

The characteristics of the Yoga philosophy, according 
to Encyclopaedia of Religion and Ethics, apart from points of 
less importance, are (1) the rejection of the atheist views of 
the Samkhya, and (2) the treatment of the doctrine of absorp
tion as the most effectual means for the attainment of the 
knowledge that secures emancipation. The technical detail of 
the theory of absorption forms the proper contents of the Yoga 
system, and has given to it its own name s for Yoga signifies
originally 'yoking*, then 'diversion of the senses from the

2external world, and concentration of thought within'. Yoga 
is a method of self-help and severe mental discipline. It 
anticipated the doctrine of Psycho-analysis which prescribes 
methods of unearthing the repressed unconscious complexes and 
tackling them rationally.

1. cf. Taittiriya TJpanisad, II. 2-5.
2. Encyclopaedia of Religion and Ethics, Vol.XII, p.831.
3. cf. J.N.Siriha, A History of Indian Philosophy, Vol.II,p. 

176.



The paramount aim of the Yoga, according to Theos
Bernard, is to free man forever from the three sorts of paint 
1, Those arising from his own infirmities and wrong conduct, 
such as disease. 2. Those arising from his relations with 
other living things, such as a tiger, thief, and the like. 3. 
Those arising from his relations with external nature, such 
as the elements and other abstract and subtle powers. This is, 
accroding to him, accomplished, first, by achieving non-attach
ment to the world, but not necessarily isolation from it; 
secondly, by gaining restraint over the mind and its creations, 
thereby purifying the manifest consciousness! and, finally, 
by attaining positive and absolute union of the individual soul
and universal soul. This condition is known as semadhi, and

1is the true purpose of Yoga. The really important character 
of the Yoga, says Max Muller, consists in its teaching that, 
however true the Samkhya philosophy may be, it fails to accomp
li sh its end without those practical helps which the Yoga

2philosophy alone supplies.

The Yoga system assumes that the individual is part 
and parcel of the universe but is so involved in the fetters 
of material world as to have lost his identity and recognition 
of his true reality. Yoga sets forth means to bring the 
individual back to his true and original position absolving

1. Theos Bernard, Hindu Philosophy, p.87.
2. Max Muller, The Six Systems of Indian Philosophy, p.335.
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him frcm the clutches of matter. The Yoga method of self- 

realization is a bold achievement of the Indian mind and most 

schools of philosophy have recognised Yoga as the most scienti

fic means of realizing philosophical truths.

It may foe noticed that the Upanisads, the Bhagavadgita, 

Buddhism and Jainism accept yogic practices. We find that the 

Svetasv tara Upanlsad, the Maitrayani Upanisad and the Katha 

Upanisad show yoga leanings in a systematic manner, but the 

characteristic yoga practices can be traced back to much 

earlier literature. Usual methods of facilitating concentration 

and some of the psychological processes involved in contemp

lation were quite familiar in the pre-Sutra period. Yoga 

teachings have been accumulated through a ceaseless stream 

of adeots and were handed down from generation to generation 

through countless devotees.

Paten aj ali systematized the conceptions of the Yoga

in his famous work Yoga-Sutra (the Yoga aphorians) in the

1second century B.C. He is credited with having given us the 

present literary form of the Yoga principles. The Yoga-Sutra 

is the oldest and authoritative text-book of this system. It 

treats with the nature and aims of Yoga and explains the means 

of attainino liberation (kaivalya). The analytic study of the 

Yoga-Sutra of P at an j ali shows that the work is not any original

1. The question of the date of Patanjali and the Yoga 
aphorisms are discussed at length in Chapter IV.
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exposition but a masterly and systematic conoilation* Among 

the other outstanding works of Yoga literature are Vyasa's 

Bhasya (commentary) on the Yoga-Sutra, Vacaspati's glossary 

on Vyasa' s Bhasya known as Tattvavaisaradi (ninth century), 

Bhoja's Rajamartanda, Vijnanabhiksu* s Yogavarttika and Yoga- 

sara-sarhqraha. Vyasa's commentary (fourth century A.D.) is, 

however, the standard exposition of the Yoga principles* A 

few other writers on the Yoga are Nagesa Bhatta, Narayanabhiksu 

and Mahadeva*

In course of time the Yocra nr act ices came to be classi— 

fled in different forms and thus arose the well-known divisions 

of Yoga, such as Raja Yoga, Karma Yoga, Bhakti Yoga and Jnana 

Yoga, etc* We find these divisions mentioned for the first time 

in the Ehagavadgita. One of the common classifications is that 

found in the Bhagavadgita namely :Xaxma yoga (Re-integration 

through action), Bhakti yoga (Re-integration through love and 

devotion) and Jnana yoga (Re-integration through knowledge)*

In later works, not only these broad divisions are mentioned 

but we also find mention of many sub—divisions, such as. Laya 

yoga. Mantra yoga. Hatha yoga, Kundalini yoga, etc.

It is significant that the various Yogas do not conflict 

with each other because they have the common goal in view*

E=*eh form of Yoga, if strenuously practised, leads the man to 

the same goal of perfection and attainment* The practices of 

Yoga, however, vary according to the state of development and

the stage of advancement of the individual. It may be noticed
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that all the Yogas, with different adjectives prefixed to 

thorn, have certain common features. They differ only according 

to the place and importance a particular discipline occupied 

in the life of a yogin.

The Yogatattva Upanisad speaks of four kinds of Yoga* 

Mantra yoga, Laya yoga. Hatha yoga and Raja yoga. The Siva 

Samhita also acknowledges four stages of Yoga and gives their 

order differently according to the degree of initiation necess

ary for their practice. "There are four yogas — Mantra, Hatha,
i

Laya and the fourth Raja yoga in which no duality remains.

Swami Atm an an da in his book 'The Four Yogas’ has 

classified yogas into four, namely Karma Yoga, Bhakti yoga.

Raja yoga and Jnana yoga* He states that the four sets of 

practices are meant to suit the four marked differences in the 

psychology of man. According to him, those who feel for the 

suffering humanity and are eager to discharge their social 

duties take to Karma yoga. Those who are filled with awe and 

reverence for the wonderful creations of God desire to adore 

Him symbolically by Bhakti yoga. Those who are wonder-struck 

by the miracles performed by some extraordinary men whom 

they have heard of or seen and desire to fathom themselves, 

take to the Raja yoga as systematised by Patanjali. Those 

whose intellectual alertness is fully awake, wish to go to the 

fundamentals of things as stated in the Upanisads and which

1. Siva-Samhita, V.14
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have been held as correct by the keen intellect of Samkara# 
these take to the cath of Jnana.

Evan-Wentz sets forth concisely the various aspects 
or parts of Yoga and their relationship to one another by the 
following table *

The Part Master of And leading to yogic 
control of

I. Hatha Yoga breath Physical body and vitality.
II. Laya Yoga. will powers of mind.

(1) Bhakti yoga love powers of divine love.
(2) Shakti yoga energy energizing forces of Nature
(3) Mantra yoga sound powers of sound vibration.
(4) Yantra yoga rorm powers of geometrical form.

III Dhyana yoga thought powers of thought-processes
IV. Raja yoga method powers of discrimination.

(1) Jnana yoga knowledge powers of intellect.
(2) Karma yoga activity powers of action.
(3) Kundalini yoga Kundalini powersforce.

of psychic-nerve
n(4) Samadhi yoga self powers
4m

of ecstasy.

Ernest Wood, in his book Great Systems of Yoga# have
listed the seven varieties of yoga practice as follows * l.The
Raja Yoga of Patanjali. 2. The Karma and Buddhi Yoga of
Shrl Krishna. 3. The Gnyana (Jnana) Yoga of Shri Shankara-
charya. 4. Hatha Yoga. 5. Laya Yoga. 6. Bhakti Yoga. 7.

3Mantra Yoga.
1. Swami Atm an a da. The Four Yogas# p.4.
2. Evan‘Wentz# Tibtean Yoga and Secret Doctrines# p.33.
3. Ernest Wood# Great Systems of Yoga# p.8.
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The distinctions of the forms of the Yoga are mostly 
matters of emphasis and in actual practice the different Yogas 
are more or less mixed. In all the Yogas there are great mental 
transformations, toy attainment of purity and concentration.
The object of the Karma yoga is to purify the mind of a man of 
his passions, namely his hatred and envy of others, his greed, 
his lust etc. The man has to strive with might aaainst these 
enemies. It suits men of vital and active nature. Karma yoga 
of the Gita is blended with Jnana and Bhakti. Jnana yoga is 
the way of philosophical analysis and discrimination. The aim 
of the Jnana yoga is to take the individual away from the 
world of senses to the sphere of Superconsciousness, Where 
alone one realises the Self. Jnana yoga is the intense zeal 
to keep up a continuous flow of the awareness of the inner 
Self. Bhakti yoga is the way of love and devotion. It 
emphasises exclusive meditation, beginning and ending with 
God alone.

Foremost among the Yogas is T aj a yoga of Patanj all, 
literally means the royal yoga* It deals largely with the 
process of stilling the mind and insists on the methods of 
concentration. It is also known as Astanga-yoga (the eight
fold yoga). Of the sub-divisions of Yoga, Hatha yoga is the 
best known. It developed as a branch of Raja yoga and regarded 
that suitable postures and toreath-control were of great help 
in the process of meditation* Hatha yoga is the name given to 
the technical practices and disciplines by which the body and 
the vital energies can be brought tinder control. Combined 
with the awakening of the 'undalini sakti, Kundalini yoga.
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Hatha yoga is the best form of physical and psychic discipline. 

The Mantra yoga and Laya yoga are the other important sub

divisions of Yoga. Mantra yoga is usually pracitsed in the 

four* of rhythmic repitition known as japa with the help of 

a rosary. Such practices are useful for many beginners in 

spiritual practice. Laya is the merging of the mind in the 

Self through concentration on a sound or idea. It is a close 

variation of Raja yoga. These arid the other forms of discipline 

were developed and practised by the individuals of different 

temper amen t s.

The best known ameng the sects of the yogins are
1

Saivite, Vaisnavite and Saktite. The Kanphatas are a sub-
2sect of Saiva ascetics. The close alliance of the Kanphatas 

to the Yoga is visible from the prominent part given to the 

Yoga praxis, the cakras, nadi-suddhi, vayus and pranas.

The Upanisads have assumed the Yoga practices in the 

sense of conscious Inward search of the true knowledge of 

Brahman, and regarded tapes and brahmacarya as means of spirit

ual realisation. Some of the Upanisads, such as Maitri 

Upanisad, vaguely refers to the six-fold yoga. Buddhist 

literature takes Yoga in the sense of a mental resolve and 

Buddhist Yoga emphasises the physical control as a preparation 

for enlightenment or the attainment of Bodhisattva. Jaina yoga 

is a complete course of moral discipline which leads to the

1. For a detailed study see Chapter VI.
2. The Kanphatas are so called from their peculiar custom 

of slitting their ears. They are also known as Gorakh-
panthis. They trace their origin to a much earlier period 
than Gorakhnath' s.
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purification of the mind and thus is different from the 

Euddhist Yoga and the vooa of Pat an ini i. Yocta according to— * mjf w

Jainism consists of .Tnana, sraddha (faith) and caritra (croodw
4 «

conduct).

Yoga, according to Patanj ali, means the cessation of 

mental functions and modifications. It does not mean any kind 

of contact or union between the individual self and the Absolu

te. Its aim is to prevent the self from identifying itself 

with mental modifications. The Yoga of Patanjali, also known 

as Astanqa-yoga, in short, gives us the eight-fold means 

consisting of the discipline of yama, niyama, asana, pranayama, 

pratyahara, dhama, dhyana and samadhi. Regular practice of 

these aids leads to the attainment of Yoga, both samprajnata 

and asamprajnata. The Yoga of Patanj ali is primarily a system 

of Psychic discipline. The Yoga of Gita is quite different 

from the Yoga of Patanjali; and it does not seem at all probable 

that the Gita was aware of Patanj ali *s Yoga or the technical

„„„**word 'yoga*, as expounded in the Gita, is 'association*. The 

Yoga of Gita is prominently known as Karma yoga, i.e. self-

surrendering and detached performance of one's duties (yogah 

karmasu kausalam), and sameness in joys and sorrows. Yoga 

of the various cults, in short, can be defined as the union 

of the lower and the higher soul. Such a union can be effected

1. cf. S.N.Des hint3, h History of Indian Philosophy, 
Vol. II, p.453.
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only with the help of the well-fcnown eight accessories
( ^stsnga-yoga) • Yoga, thus, is identity of the finite soul
with the Infinite Pelf

A yogin may acquire certain extra-ordinary powers 
by the practice of Yoga but the Yoga system warns against all 
practices with these © ids in view. The acquisition of the 
super-norroel oovers is strongly condemned in fog a ethics as 
Yoga is for the attainment of liberation only. However, there 
are a sort of ‘new dispensatlonists* who call themselves 
devotees of Yoga, but practise sensational demonstrations for 
purpose of their false prestige and are utter stranger to 
the true yogic methods.

To use the v/ord3 of Theos Bernard, the systematic
study of the Yoga has now been stopped for hundreds of years,
having gone into a state of decay on account of idleness,
ignorance, and the unscrupulousness of the generality of its
latter-day followers. Corrupted rites, false ideas, dogmatic
tenets, which human selfishness begot in the course of ages,
led man to practice social abuses and crimes, evils so common
and rampant that Yoga was perforce compelled to retire to

1secret abodes.

mo conclude we may say that Yoga is not a repressive
mur *' ■*

but a directive psychology; it is no retreat from the world. 
It rejects the illusion of our separate personality, but it is 
certainly not the denial of true personality.

1. Theos Bernard, Hindu Philosophy, pp.88,89
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CH-PTER II

UPANXSADXC CONCEPT OF YOGA
«00*~

In the history of Indian philosophy^ the Upanisads 
form the concluding portions of the Vedas and are therefore
called the Veda-anta, the end of the a • This denomi
nation suggests that the Upanisads contain the essence 
of the Ve-'-ic teaching. The —ord Upanisad comes from ut?a
ni sad, ‘sitting dovn near*. It means the sitting dorm

«

near the teacher to receive instruction. It gradually 
cam.- to mean 'mat '-e receive £r m the teacher, a sort of
secret doctrine or raj Sometimes it is made to
mean vhet enables us to destroy error and approach truth.

The Upenissds are generally accounted to be 108 
in number but only ten or trelve of them are considered 
to be the chief ones. Op to date, says S.C.ChakreVarti, 
as many as 112 Upsniseds have been found, and who knous 
some more may not be added, as the result of the further 
enterprise. One of the latest Upanisads, the Muktika 
Ipanisad, carefully enumerates as many as 108 Upanisads,
so that there may no doubt left in the minds of
believers about each and every -me of them being a sacred

/.and authoritative production. It is very difficult to

c*• a. edhakrishnan, Indian Philosophy, Vol.l.p.138*
s.C.Chakravarti, The Philosophy of the Upanishads, 
p. 35.
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assign any exact date to these works as they are not the 
production of one single author. However, it is certain that 
the earliest of them are pre-Buddhistic and a few of than are
post-Buddhistic. The accepted dates for the early Upanisads,

1according to Dr. Radhakrishnan, are 1000 B.C. to 300 B.c.
Some people, while dealing with the Upanisads, have considered

*

it necessary to limit themselves to the earlier thirteen 
Upanisads. Sankra has commented on ten only, namely, Chhandogya, 
Brihadaranyaka, Katha, Kausitaki, Aitareya, Taittiriya#
Kundaka, Prasna, Svetasvatara and Jabala. It is noticable tht 
he has not included the Isa, Kena, Maitri and Mandudya, though 
these are also considered the important ones.

The Upanisads aim at bringing peace and freedom to
the anxious human spirit. Their object is not so much to reach
the philosophical heights. As in the case of the Vedas, the
Upanisads were carefully preserved in memory from generation
to generation. Accor din:- to Prof ssor Max Muller, when we
read the Upanisads, the impression they leave on our mind is
that they are sudden intuitions or inspirations, which sprang

2up here and there, and v?ere collected afterwards. One should 
bear in mind, while dealing with the Upanisads, that the 
Upanisads do not represent the thoughts of one exclusive period.

t

There is a complete absence of systematic teaching in these 
worts as the successive oeriods of thought were stringed

1. S.Radhakrishnan, Indian Philosophy, Vol.l.p. 141
2. F.Max Muller, Vedanta hiloso^hy, p.19.



together into these texts . Ho doubt, they contain much that 
is inconsistent and unscientific. And yet one feels certain 
that behind these religious and philosophical thoughts there 
is a rich background of real historical growth. The Upanisads, 
according to S.C.Chakravartl, do not record the thoughts of the 
philosophers, according to the order of time in which they 
appeared, but are only the condensed records of the essential 
heads of thoughts of different groups of the thinkers, pro
miscuously placed.

The different systems of Indian philosophy are not the
isolated systems, which they appear to be, but are only
stages in the evolution of thoughts. It is important that
the roots of all the different systems, namely, Vaisesika,
Nyaya, Samkhya, Buddhist and Yoga are to be found in the Upani 

2sads. However, it will be found that the elements of the * ✓Nyaya-Vaisesika philosophies do not occupy much space in these 
works and were elaborately develoned later on. The elements 
of the Sarrikhya and Yoga philosophies, on account of their 
importance, have been more fully accommodated but detailed 
reference made to these philosophies is not found in the 
earlier Upanisads, as their main theme was the development of 
Atman doctrine.

30

1. S.C.Chakravarti, The Philosophy of the Upanisads,
p.48.

2. "There is no important form of Hindu thought, heterodox 
Buddhism included, which is not rooted in the Upanisads."

Bloomfield* The Religion of the
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Usually, we divide the systems of Indian philosophies 

into two distinct classes, namely, theistic and atheistic. In 

the atheistic groun, the Samkhya philosophy, being very sys

tematic, is most important. It influenced the class of rational 

thinkers and, in a way, the rest of philosophies too. The

Yoga rhilosorhy was undoubtedly developed closely on the lines
1of the Samkhya system. In the early works the Yoga orinciolas 

appear along with the Samkhya ideas. In Upanisads, we see 

that those Upanisads which speak of the Samkhya theories also 

refer to the Yoga system. The Katha, the Maitrayani and the 

Svetasvatara refer to the practical aspect of religious reali

sation, which is distinct from the Samkhya School of theore

tical investigation.

While the Saftkhya pleads for the logical investigations,

the Yoga discusses the nature of mental discipline and con-
% #

centration. In the Svetasvatara Upanisad, the Samkhya holds

that knowledge is the means of salvation whil^ Yoga is con

sidered as the way of active and dutiful striving in the spirit 

of disinterestedness.

The Yoga philosophy afterwards tried to fill up an 

important gap by introducing the concention of God, thus merit

ing the title of Sesvra-Samkhya. Svetasvatara Upanisad,

1, "The Yoga hilosoohy is the counterpart a£ the Samkhya system,
it begins where the other ends.
The Samkhya philosophy raises the question but refers to the 
Yoga philosophy for its solution* and therefore the first 
form of philosophical thought is incomplete without the second."

Ram Chandr~ Bose, Hindu Philosophy, p.157.



to which God is all in all, takes from the Yoga the appli

ances, by which man is to be prepared for the reception of 

the highest knowledge.

"He is the eternal one among those that are 

eternal, the conscious one among those that 

are conscious — the one among the many who 

dispenses desirable objects* Whoever knows 

this cause, the god who is to be comprehended 

by the Samkhya and Yoga, is liberated from

The Yoga philosophy aimed at building a new kind of 

theistic attitude as against the atheistic scho 1 of thought* 

It wanted to do so by providing a sort of mental discipline, 

by means of which the conception of ultimate cause might be 

put upon a firm and practical basis*

2
S.C.Chakravarti has commented that whatever alteration 

the conception of God of the Yogins may have undergone during 

the Sutra period, it is fairly certain that in the Upanisad 

period, when the Yoga philosophy was first stated and elabo

rated, God, in the sense in which he was then understood,

1* The Svetasvatara Upanisad, VI*13*
(Translation by Dr* S.Roer, p.308)

A A _ J. ’A _ °V _ , .__ _ ® A __ A
JcfcZif ri / W/ *-y> / *>// fcj "f'pT /

{V/ zrTtTixr'*^ sfLTTcS *77& 1 //
'V "P

2* S.C.Chakravarti, The Philosophy of the Upanishads, p.63.
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found place in that system.

It is apparent that the concept of Yoga, as depicted 

in the Sutras of Patanjali was not perfected at the time of 

early Upanisads. We see its gradual growth only in the later 

ones. The word Yoga, as a technical term, occurs in the Katha 
and the Taittiriya Upanisads.1 This term is not elaborated 

in these works and it can not be said that it is fully identical 

with the Yoga of Patanjali.

In the Katha Upanisad, we find the elements of the

Samkhya and the Yoga theories. The question that how do we

know of the Infinite Brahman is fully treated in the Katha.

The cheif means by which this thinking can be achieved is

Yoga, which denotes a state by which the senses and the mind

are withdrawn from the worldly objects and the intellect is
2directed only to Brahman. Probably Katha Upanisad was written

1. "The technical term of Yoga is first found in the second 
part of the Katha Upanisad (Vlth Valli,ll) and denotes 
its own Unitarian doctrine."

Dr.K.Roer, The Twelve Principal Unanisads, Vol.l.p.25

A \ ft
-j-rcrfar sH'zr, fe yr^isnczi mt/i

(The state unperturbed when the senses are imprisoned in the 
mind, of this they say 'it is Yoga*. The man becomes very 
vigilant, for Yoga is the birth of things and their ending.)

(Translation by Sri Aurobindo.)
2* "When the five senses cease and are at rest and the mind

rests with them and the higher mind ceases from its workings, 
that is the highest state, say thinkers." (Katha Up.VI.in)

Translated by Sri Aurobindo.

T I Zj CTj' r-ri t-ufcj pyw^V/- f f
A C

w /£/-v If /off
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at a time when the Samkhya had already been founded and it
recognised the necessity of Yoga, In this 13nanisad the Death

%

imparts to Nachiketas the truth that the wise man, meditating
on the Self by means of Yoga recognises the Eternal Being* A
person who is free from desires, sees the glory of the Self,
by controlling his senses. In the concluding lines of the
Katha Upanisad it is stated that Nachiketas, having gained this

%

knowledge (Yogavidhi) from Death, learned the whole ordinance 
of Yoga and thereafter obtained Brahman. Thus any one else 
may obtain this state in the similar manner.*

The Katha Upanisad, according to Dr. Radhakrishnan,
sneaks of the highest condition of Yoga as a state in which
the senses, with mind and intellect, are brought to a standstill.
Not unnaturally, there were people who tried to induce arti-

2 ,fically such state of trance. The Yoga theory which gives 
direction how to refine the mind by discarding what is peculiar 
to the individual, is almost in concordance with the Upanisadic 
theory of self. Through this discipline, we can rise to the 
'ardent impersonality'•

1. Katha Up. VI.18.
_s _ /\ ^ °\-rh^'s-V-

cx .
C\

~~ry cpj-r/ ■>/

ru ~tTT£} zr> ^ *=r-j II f lL.

I

II

2. S.Radhakrishnan, Indian philosophy, Vol.II.p.339



The Yoga system stresses u~>on the individual the need
to go through a course of mental and spiritual discipline. The
Upanisads also emphasise that to obtain the knowledge of
Brahman cane should adopt austere practices and the life of
brahmearva. In the Prasna Upanisad, six sages approach the
venerable Pipplada for a knowledge of the Highest Brahman.
Pipplada sends them away for another year in leading the life

1of brahmearya. The life of austerity, where they will have 
no worldly attachments to perturb their mind, would enable 
thorn to have the mental peace and the subjugation of the 
senses.

According to the Yoga Philosophy, the man must control
the waves of the mind which r ake him the slave of the worldly
objects, otherwise, "as water, when rained down on elevated
ground, runs scattered off in the valleys, so even runs after
difference a person who beholds attributes different from
the soul. As pure water, poured into pure water remains the

2same, thus is the self of a thinker who knows". similarly, 
an ignorant mind always wavers hither and thither, but a dis
ciplined and purified mind becomes one with Brahman like the 
pure water. The Kausitaki Upanisad also insists that one 
should adopt complete control over passions and desires. It
speaks of pratard:jna as the founder of a new system of self-

3control. Apparently, we can draw this conclusion that the

1. Prasna Up.I.2.
2. Katha Up.IV. 14-15..4*

3. Kausitaki Up. II.5.
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Idea of thought-vave control (clttavrttlnlrodha). elaborately
% %

developed later on, is very much rooted in the Upanisads, 

though it subscribes mainly to the Atman doctrine.

According to Dr. Radhakrishnan, the Upanisads assume the
%

Yoga practice in the sense of a conscious inward search or

striving after a true knowledge of reality. Ked.lt ition and

concentration are insisted on, since a direct knowledge of the

self as subject is not oossible. The Upanisads reaard tanas
and brahmacarya aa vlrfnea prodded of graaf P<Werd Tbe

Upanisads takes tapas as a means of spiritual realisation.

The tapas liberate the soul from the slavery of the body. The

Upanisads ask the enquirers to renounce selfish exertions,

but certainly not the all interests. They plead for the

detachment from self and attachment to God. The ideal sage may

have desires, but these must not be the selfish ones. "He who

has no desires, who is beyond desires. Whose desires are

satisfied, whose desire is the soul, being even Brahman obtains
2Brahmen." Hence, in the Upanisads, a distinction is drawn

%

between true and false desires (Chhandogya Up.VII.1.3). and we 

ar to share only in the true ones.

The Upanisads sometimes go into the details of Yoga
«

practices. The Brihadaranyaka Upanisad suggests that one can
3bring about the state of trance by control of breath. It 

can be observed that the idea of Samadhi may have developed

1. 3. K adh akr i shn an, Indian Philosophy, Vol.'ll,p.339.
2. Brihadaranyaka Up.IV.4,6.
3. Ibid, 1.5.23.
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out of these Upanisadic theories. The Maitri Upanisad simply 

hints at the six-fold Yoga and mentions the technical terms 

of this system vaguely as the Yoga of Patanjali was not per

fected at that time. The Svetasvatara Upanisad presents a 

syncretism of the Vedanta, the Sankhya and the Yoga. There 

are similar verses in the Bhag'yadgita and the Svetasvatara 

Upanisad.

The Svetasvatara Upanisad and some of the later Upanisads 

belong to the Epic period. They reflect the growth of Indian 

thought and attach than selves to either school of philosophy.

The Maitri, The Jabala, The Dhyanabindu and the Yogatattva 

Upanisads refer freely to the Yoga method. The Maitri Upanisad
• i

tries to synthesise Samkhya and Yoga theories, while the 

Jabala Upanisad pleads to root out all sorts of desire. The 

Yogatattva Upanisad throughout insists upon concentration 

through Yoga methods. It is evident that most of the Upanisadic 

works of this period suggest the reconciliation between the 

conflicitng tenets of the Samkhya, the Yoga and the Vedanta.

The Philosophers of the Upanisads were able to reach the
«

Highest Truth, Brahman, with the help of the concentration.

They even declared emphatically that the Truth could be achieved

1. "Those who have ascertained the meaning of the knowledge 
derived from the Vedanta, who by the Yoga which renounces 
all worldly concerns, are striving for emancipation and 
whose intellects are purified, all those at the time of 
their final death enjoying the highest immortality in the 
worlds of Brahman become fullv liberated."

(Kundaka Up.III*ii.6.)
Translation by Dr. E.Roer.
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by any one in the similar way. A brief mention of the rules 

of the concentration can be found in the early Upanisads.

The Katha, the Prasna, the Mandukya and also the Svetasvatara 

Upanisad have treated the Yoga system as a psychical process 

to obtain the knowledge of the self. In the modem Upanisads, 

we find the rules of Yoga method given systematically. The 

fundamental principles of mental control, in the shape of 

Mantras, are given in Yogasara Upanisad. Being the works of 

post-epic and the Sutra period, the ideas contained in such 

Upanisads are very much in consonance with the Yoga of Patanjali.

Before the rise of the Yoga system, the idea of Brahman, 

as well as that of Atman had been developed. But the wave 

of materialism, which commenced with the promulgation of the 

Samkhya system, tried to sweep away all theistic conclusions.

At such a time, the Yoga system helped the theistic enquirers 

in driving away the doubts created by the materialists and 

sifting out the conception of the ultimate cause.

In ancient times, says S.C.Chakravarti, when scientific 

investigations were in their infancy, and the experience 

of man was comparatively small, the Yoga system played a very 

important part in widening the sphere of human knowledge, and 

gave birth to a wonderful truth, which will remain as the 

highest truth for mankind for all ages.

-t00s-

1. S.C.Chakravarti, The Philosophy of the Upanisads, p.74
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CHAPTER XU

BUDDHISTIC CONCEPT OF YOCft

-*0l-

Buddhistic thought had a history of almost a thousand years 

in India. As the centuries passed by the doctrines of Buddhism 

varied widely. In the course of the development of Buddhist 

thought many schools of philosophy, both major and minor, arose. 

The Hinayana. the Mahay an a and the several specific schools 

constitute the history of Buddhism. As Buddhism flourished in 

different lands, it suffered enoromoua changes at the hands of 

successive times and generations.

The founder of this great creed. Siddhartha Gautama, 

was bom about the middle of the sixth century B.C. The title 

of'Buddha* (awakened one) came to be applied to him afterwards 

The message of his enlightenment laid the foundation of both 

Buddhistic religion and philosophy. Buddha wrote no books* Like

all great teachers of ancient times he taught by conversation, 

and for a long time his teachings also were handed down orally 

by his disciples to the successive people. Hence, there is a 

certain amount of vagueness about the real form of his teachings

1. The life of Siddhartha is well-known. Bom in a Royal
family of Kapilawastu he renounced the world at the age of 
thirty. The sights of the afflicted mankind and the endless 
suffering Impressed the young prince to escape into the 
forest. He passed seven years in austerities and severe 
penance; but, not meeting with success he began a fresh course 
of self-discipline, till at last his endeavour was crowned 
with success. He did not spend his rest of life in the forest. 
Then he began the noble work of spreading the knowledge of 
Truth. He died at the age of eighty, at Kuslnarajabout the 
year 485 B.C.



because it has to be gathered from the works compiled later

on.
The teachings of Buddha are to be found in Tripitakas 

or the three baskets of teachings. These three canonical works, 
written in the Pali dialect, are Suttepitaka, Vineyapitaka, and 
Abhidhantnapitaka. Of these the first contains tales and dia
logues of Buddha, the second deals with rules of discipline, and 
the third contains expositions of philosophical theories. They 
were most probably compiled before the Third Great Council was 
held, i.e. before 241 B.C.

Early Buddhism is not an absolutely original doctrine 
as the Buddha did not break away totally from the spiritual ideas 
of his age and country. According to S.Radhakrishnan and Charles 
Moore, the Buddha takes up some of the thoughts of the Upanisads 
and gives to them a new orientation. The Buddha is not so much 
formulating a new scheme of metaphysics and morals as redis
covering an old norm and adapting it to the new conditions of

ithought and life.

Buddha’s Four Truths are that there is suffering 
(duhkha), that it has © cause (duhkha-samudaya), that it can be 
suppressed (duhkhr-nirodha), and that there is a way to acconp- 
lish this (duhkha-nirodha-marga). All the teachings of Buddha

1. A Source Book of Indian Philosophy, Edited by S.Radhakrishnan 
and Charles A. Moore, p. 272.
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centre round these Four Truths* The Buddha postulates 
that life ts full of suffering* All things in this world 
pass p' vy, none can resist the niversa! aoprenr-cy of death. 
There is nothing permanent except the self or Atman- The 
root cause of suffering is trrce<5 to ignorance (avidya) and 
selfish craving (tenha)* There are tt?elve links in the 
chain of causation• These are i. ignorance (avidya), ii. 
impressions (samskara)* iii. the initial consciousness of 
the embryo (vijnunr), iv. mind and body* the embryonic 
organism (nrmu-rupe) * v. sis: organs of knowledge (sadayaten-e) * 
vi. sena. .--con tact (sparse)* vii. sense-experience (vedana), 
viii* thirst (trsna) * Ik. clinging (upedene)» x* tendency 
to he bom (bhavs), xi. rebirth (jrti) * and xil. Old age* 
death etc. (jfraroarena). when ve get rid of these impediments 
we attain nirvana. The nirvana* so to say* is the cessation 
of Ignorance* selfishness* and suffering and the attainment 
of wisdom and compassion. The attainment of this state 
should not be misunderstood es inactivity. The fourth Woblo 
Truth lays dovn the path to be followed to reseat the state 
of nirvana? it is the famous eight—fold path of morality.

Ashtangikr-margr (the eight-fold path) constitutes 
the essentials of Buddhistic ethics. It consists in the 
acquisition of the eight good virtues* vis.* right faith 
(seiwnpditthi) * right resolve (sammesankappa) * right speech 
(samnevaca) * right conduct (sampkaarv nte) * right living 
(saimaa-©j ive) * right effort (sammavayama) * right thought



43
(sertr asati), right concentration (sairanasamsdhi) • It is 

to be noted that this path consists of three main things# 
Knowledge (prajna)# conduct (sila), and concentration 
(samadhi), harmoniously cultivated. Knowledge is the basis 

of the whole discipline. Sila includes virtures lilt® truth
fulness# contentment and non-injury. Samadhi# according to 
Professor M.Hiriyanna# is an aid in securing tranquillity 
of mind and in gaining a clear insight into the truth that 

has fce~n learnt from others. This part of the training# he 

puts# includes, as in the Upanisads diverse forms of yogic 
exercises. The eight-fold path is the best way to the 

extinction of suffering.

In course of the time as the followers of Buddhism 

increased# they were divided into different schools. The 

number of those schools that arose in India itself is eighteen. 
The most important division of Buddhism# on the basis of 
religious principles was into the inayana and the Mahayana. 

These terms are variously explained; the most common but 
vague explanation signifies the Hinayana as the 'small way* 
and the Mahayana as the 'great way* of salv8tion.

T e Ilinaydna is a logical development of the Pali 

canon# the original teaching of Buddha# and preserves its 

rationalistic elements. The Hinayana is called Theravada or 

Sthaviravada (the doctrine of the Elders). Since it flouri

shes mostly in Ceylon and Burma it is also known as Southern

1. M. Hiriyanna# Outlines of Indian Philosophy, p. 151.
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Buddhism. The Hinayana is the difficult path of self-help 
The Arbate is the highest ideal which believes in the 
possibility of emancipation through one’s own powers• This 
school regards the Buddha as a historical person whereas the 
Mahayan? conceives the Buddha as supramundane and transcen
dental. The latter lays stress on the conception of 
Bodhisettvc? •

The Mahayana possesses no canonical work, and develops 
a sort of mystical religion. It prevailed largely in Tibet, 
China end Japan and therefore is known as Northern Buddhism. 
The Mahay an a lays great stress on the idea that after 
enlightement individual should work for the spiritual wel
fare of the viorld, and dedicate oneself to the service of 
the suffering beings. The greatness of the Mehayana lies 
in this spirit, and the inferiority of the Hinayana is due 
to the lack of it. The Mahayana. emphasises the life of a 
householder as against the monk's life of renunciation 
suggested in the Hinayana.

According to hr. Radhakrishnan, the Mahayana found 
that it could capture the peoples’ minds only if it gave up 
the icy coldness of some forms of early Buddhism and framed 
a religion which could appeal to human heart. It initiated 
the successful experiments of Hinduism embodied in the theism

iof the Yoga, of the later Uprnisads and of Shagevedgita.
WH*K*"*0t*Htmm*a*mm**m*mttiumtu0aKKMmmm*mmm**i***"*B*9l*****mmm  ̂ tmm\ inns—i m

1. S.ftadhakrishnan, Indian Philosophy, Vol, I. p. 591.
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In the Maheyana Buddhism greatest stress is on the conception 
of Bodhisattva.

The Hinayane Buddhism gave rise to two main schools 
the Vaibhasikas and the Seutrantikas. Similarly, the 
Mahayana Buddhism also gave rise to two main schools, the 
Yogacaras and the Kadhyaraikas. While the Vaibhasikas and 
the Sautrentikas are realists, the Yogacaras are idealists, 
and the Madhyamikas are nihilists (sunyavadins). The 
external objects, according to the Vaibhasikaa and the 
Sautrantikas are real but perceptible and inferable respe
ctively, The Yogacaras hold that these are non-existent; 
and the Madhyamikas deny the absolute reality of these 
external objects. As these schools lived in close contact, 
they were more or less mutually influenced; they were 
differed from one another on points of dogma or practice. For 
our purpose we are, however, directly concerned here with 
the Yogacare school of Buddhism,

The greatest works of the Yogacaras are Lenkavterasutra 
(400 A.D.) and Asanga's Yogacarabhumisutra (450 A.D.).
Asanga and his younger brother Vasubandhu are the founder 
of the Vijnenavada. The Vijnanavadins used to practise Yoga 
and hence might be called Yogacaras. According to Dr. 
Radhakrishnan, the school is called Yogacara, since, it 
declares that the absolute truth or bodhi manifested in the

1. Ibid., 624
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Buddha is attainable only by those who practise Yoga.
The title Yogacara brings out the practical side of the 
philosophy, while Vijnanavada brings out its speculative

ifeatures.

The Yogacara view admits that there is only one kind 
of reality which is of the nature of consciousness (vijnana) 
and objects which appear to be material to consciousness 
are states of consciousness. The mind is a stream of momen
tary conscous states in which exist the saraskara of all 
past experience. The Yogacara calls it Alayavijnana. Through 
self-control, says S .C.Chatterjee, this Alaya-vijriana or the 
potential mind can gradually stop the arising of unde-sirafole 
mental states and develop into the ideal state of nirvana. 
Otherwise, it only gives rise to thoughts, desires, attach
ments which bind one more and more to the fictitious external 
world.^

The Yogacaras view things from three different aspects!
i. imaginary (parikalpita), ii. dependent (paratantra), and 
iii. absolute (perinispanna) • The absolute reality, which 
is free from diversity, which is beyond samsara or nirvana 
is called by the Yogacaras Tethata or pure being. It
exists in the past, the present, and the future. It is also 
called Alayavijnana.

1. Ibid., 624.
2. S.C.Chatterjee and D.M.Detta, An Introduction to Indian 

Philosophy, p. 150.
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It Is usually held that the practice of concentration 

in Buddhism is borrowed from the methods of Yoga philosophy* 

But we know from the history of Indian philosophy that the 

systematic form of Yoga is certainly post-Buddhistic* 

According to Edward J. Thomas, no direct coup a ri son can be 

made about the origins, but we find it assumed in Buddhist 

works that the practice of concentration was not original 

in Buddhism. ' hat was claimed as original was the true 

method - right concentration. A more inportent cause of 

resemblance between Buddhist practice and Yoga is that they 
developed side by side.1 2

The four noble truths of Buddhism closely resemble
2the Yoga theory of pain and suffering. The Yoga holds 

that empirical life is suffering, that conjuction of purusha 

and prakrti due to ignorance (svidya) is the primary cause 

of suffering, and that the discriminative knowledge of the 

eternal self is the means of the extinction of the suffering. 

Buddhism also holds that ignorance is the root cause of 

bondage and it can be destroyed only by right knowledge.

Buddhist ethics of non-injury, truthfulness, non

stealing and sex-restraint vhi<jh are unconditional duties, 

under all circumstances corresponds closely to the Yoga 

ethics. There are some common terms, viz., savicara, nir-

vicara, savitarka and nirvitarke etc., which occur in both

1. Edward J.Thomas, The Life of Buddha, p, 185,

2. Yoga Sutra, II, 15.



Yoga and Buddhism. Dr. Jedunath Sinha* opines that the 

Yoga ethics is ascetic, while the Buddhist ethics advocates 
the morality of middle path between asceticism and hedonism, 
self-denial and self-indulgence. According to him the Yoga 
afflictions (klesa) correspond to the Buddhist defilements
(klesa). The terms *citta* and ‘nirodha*, * impermanence•,

*

•inpure*, ‘misery*, and ‘not-self* occur in both systems. 
The Yoga, like Buddhism, recognizes the necessity of the 
five qualities of faith (sraddha), energy (virya), recollec
tion (smrti), concentration (samadhi), and intution (prajna) 
for trance.

TTsere are some fundamental dissimilarities between 
the Yoga and Buddhism. The Yoga is theistic. It believes 
in God, the eternal souls and the eternal prakrti under
lying the phenomena of nature but Buddhism recognises the 
inpermanent qualities (dhammas) or phenomena mental and 
physical. According to Dr. Jadunath Sinha, the Yoga advo
cates Satkaryavada which regards effects as modifications 
(perinama) of the permanent substances, satta, rajas, and 
tames, while Buddhism advocates Pratityasarautpada or
Asatkaryavfeda which regards effects as non-extent in their

3causes and conditions by vftiich they are produced.

1.2V.Jadunath Sinha,a History of Indian Philosophy, Vol.II,p.337.
2. Yoga Sutra, 1.20
3. Dr. Jadunath Sinha, A History of Indian Philosophy, Vol,

II, p, 337.
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It is possibly owing to the rivalry of systems,

says Edward J.Thomas, that we find included among the Buddhist
1methods the acquisition of exceptional psychical powers*

Dhyana, as highest contemplation, takes an important place 
in Buddhism, end it is largely developed in the Hinayane 
school. It is significant that a part of the daily life of 
the members of the Buddhist sangha consists in the practice
of dhyana.

Dr. Radhakrishnan opines that both the Buddhist
tfhyana and the yoga doctrine emphasises the physical and
hygienic conditions necessary for mental training. Control
of the body is a preparation for enlightenment. Tapes is
replaced by psychological exercises leading to spiritual
insight. Exercises of spiritual abstraction whereby the
individual withdraws his powers from the external world and
realises the stillness of the ego are common to all yogic
theories. In the four stages of dhyana Tre have a progressive
and methodical abstraction from the plurality of the pheno-

2menal \orld.

The idea of concentration is widely accepted in Indian 
thought with regard to the attainment of the Highest Goal.
The cessation of mental states and the suspension of sense 
impressions lead towards the realisation of the true self.

1. Edward J.Thomas, The life of Buddha as Legend and History, 
p.185.

2. Dr. S.Radhakrishnan, Indian Philosophy, Vol. I.p. 426.



The Ideals of yogic practice, says Dr* Radhakrishnan, are 
different in different metaphysical systems* In the Upanisads, 
according to him, it is union with or realisation of Brahman.
In Patanjali's yoga it is insight into truth. In Buddhism
it is attainment of the Bodhisattva condition or realisation 
of the emptiness of the ■world* It is significant that in 
Buddhism yogic practices do not tend towards acquiring the 
supernormal powers because these powers do not have any 
spiritual significance. The practice of righteousness is 
highlighted in Buddhistic ethics end is thus seen cultivated 
in the great eight-fold path.

Yoga in the sense of a mental resolve is also common
2to Buddhist literature* In *pestambe Dharmasutre, Yoga

3stands for some golden means, Akrodha etc. According to
H. Aiyaswemi Sastri, it connotes “concentration**, and "devotion* 
the key-note of the Gita which is also found in the Pali

4canon (Maijhima, I, 472.) The Buddhist Tantras had adapted 
the age-old methods and principles of Yoga to their own 
systems of meditation. Thus Benoytosh Bhattaeheryya has come 
to the conclusion that it is possible to declare, without 
fear of contradiction, that the Buddhists were the first to 
introduce the Tantras into their religion and that the Hindus

I. S.Radhskrishnsn, Indian Philosophy, p. 427.
2. Samyutta, V.414-20, 442-62.
3. Apastamba Dharmasutre, 1.8,23.
4. N.Aiyaswami Sastri Approach to Hinduism article in 2500 

years of Buddhism, p.343.



borrowed them from the Buddhists in later times, and 
that it is idle to say that later Buddhism was an outcome
of Saivism.1 2

Before conclusion it is significant to know what 
Mantrayana and Sahajayana are and what are their tenets* 
Mentreyana and Sahajayana are comparatively less known branches 
of Buddhism* They deal primarily with the psychologically 
effective aspects of spiritual development of a Buddhist. 
According to H.V. Guenther, Mantra yana is strongly opposed 
to escapism and posits a positive aim and idel (bodhi) 
against a negative one (nirodha)• All this is, as it were, 
preparatory to the last phase, the guru-yoga, as 'the 
means to have the all-sustaining power of reality settled on 
one's self* By the guru-yoga, he puts, one realizes the

2indivisible unity of one's self T~ith the ultimate reality.

The literal meaning of the word * saho j a * is 'to be 
born together** It is dharmakaya or the ultimate in the 
mind, and the ultimate in Appearance which are bom together. 
In order to achieve this realization, says Guenther, a 
course of meditation has been developed which is based on 
direct experience and takes cognisance of the fact that 
intellectual operations are inseparable from their emotional

1. Benoytosh Bha ttacha ryya, Introduction to Buddhist E so ter ism, 
P* 343.

2. H.V .Guenther, Mentrayan* and Sahajayana, 2500 years of 
Buddhism p. 376*
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tconcomitants," The turbulent state of mind can be remedied 

by meditative yogic practices. Thus Mantrayana and Sahajayana 
are directly concerned with the practical aspect of Buddhism 
and refer freely to the yogic principles. In few words 
we may say that the Buddhistic concept of Yoga is not so much 
a suppression of the smses as a cultivation of them towards 
the truth.

*****

1. Ibid., p. 377.



CHAPTER IV 
YOGA OF P ATA*UM»I

-lOl-

The primary sources of information in regard to the
various systems of Indian philosophy are generally found in 
what are known as the Sutras. This form of literature is 
understood to have developed in India some centuries before 
the Christian era, when writing had not yet come to be used 
for literary purposes end the knowledge acquired by a person 
had to be conserved through memory only. These Sutras are 
hardly intelligible without some explanation? and the 
explanations which were committed to writing in the course
of time under the name of Bhasvas or commentaries had become• **

more or less divergent.

The Sutras, representing in one sense the starting- 
point of the various philosophic systems, presuppose a long 
course of literary and philosophic development the details 
of which are lost to us. The aim of Sutras, according to 
M.Hiriyanna, may be described as two-fold —to establish 
the particular doctrine which they inculcate and to refute 
all others which are at variance with it. They are thus

icritical as well as constructive. One peculiar feature of 
the various Sutra texts is that the ultimate aim of par
ticular text is stated at the very outset and the means to
. —imium ■■ m*   - mi mu —      m ■ 11 mmimmmvm mi ltm > ****** w

1. M.Hiriyenna, Outlines of Indian Philosophy, p, 185,
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achieve that objective is enunciated pointedly.

The simple meaning of the wrfl Sutra is a 'thread1

X lutra or an aphorism is, so to speak, the bare thread of

exposition --here only essential *x>rds are used. This species 

of aphoristic literature, handed dorn by teacher to pupils, 

was intended to be expended and explained.

The Yoga Sutra, is a scribed to i atanjali ’ *ho is tradi.
1tion-llv accepted as the founder of Yoga He is credited

T*ith having given us the present literary form of the Yoga 

doctrine in his famous treatise Yog?? Sutra — the oldest and 

recognised text-book of the Yoga school. Very little is 

knot-n of the life of this great rut or, and the few fragments 

that are available are so full of legend, that they cannot

be trusted. Professor aber had tried to connect him 

f-"ith Kapya Patmch-'la, • ho is mentioned in Satgatha Brahmans 

but this identification has long been given uo.

Tlier is, however, considerable controversy over the 

identity of latanjali. It seems that the mere similarity of 

name has led to the absurd identification of Patanjali, the

1.. uthor of Yogs Sutra ’-it’ the writer of commentary on

1. “According to Yajnavnlkya Smrti, Hiranyagerbha is the 
founder of the Yoga system, and Macfhva points out that 
this does not contradict Patnnjali's authoriship of the 
Yoga Sutra since Patanjali calls his rork "hnusasana" 
where the prposition "anu" implies that his statement 
follows e primary revelation, and is not itself the 
first formulation of the system.
(Vid.S.Radhakrishnan, Indian Philosophy, Vol.II,p.34l).

Leber, History of Indian Literature, p. 223.



Penini called the Melvbhpsye . The available evi 'er.ce is 
too conflicting to evolve a settlee opinion. Bhoje, in his 
introduction to the commentary on the Yoga Sutra celled 
R-* jmartenda, suggests that Pate.njali wrote works on grammar, 
yoga and medicine. But it is still doubtful whether B;oja 
himself has written this‘introduction.

Professor Max Muller thinks that the commonly received 
identification of the philosopher !st-njeli with Petanjali, 
the grammarian and the author of Mahubhasya, should be treated 
as yet as a hypothesis only, according to him "it is of 
carrse as impossible to prove that Patanjali the philosopher 

and. Patanjali the grammarian were not the same person, as 
to prove that they were; but if style of language end style 
of thought are any safe- guides in such matters, we ought 
certainly to hesitate, and should do so in any other litera
ture, before taking the grammarian and the philosopher

iPatanjali as one and the same person. It is possible that 
the later commentators have ma;;e some confusion between the 
three Pat snjalis, the Yoga writer, the grammarian md the 
medical writer the author of P a tan j a la tan tra • According to 
has Quota, it is indeed curious to notice that the great 
commentators of the grammar school such as Bliertrharl, 
Keiyyete, Vamana, Jayndfcya, Magesa, etc. are silent on this 

point. This is indeed a point against the identification of
the two l a tanjeli s by some yoga and medical commentators

1. F.Mcx Muller, The *ir Systems of
p.313«

Indian Philosophy,



of a later age. And if other proofs ere available which

go against such an identification, we could not think the
1grammarian end the yoga writer to be the sen® person.

57

The views of the scholars on the perplexed question 

of the probable date of the Yoga Sutra vary widely, ranging 

from the fourth century B.C. to the fourth century A.D. Yhile

S.K.De.s- Gupta is of the viet- that these '-‘oga

earlier than 147 IT> f** 
-tmm W Professor hoods nuts

of the Yog a Sutra at the fourth century A.D.

Futras are not 

the earlier limit

Our ’hft 11c son hi v a .1 Sutras are certainly r>o st-Buddhistic 

hacruse they evidently refer to the Buddhistic doctrines# 

though not to the name of Buddha, The fact that Yoga Sutras 

do not enter on any controversy could easily be considered 

in favour of their being anterior to the other Sutras. Thekw*

Yoga Sutras proper (first three chapters), says has Gupta# 

were composed at a time when the later forms of Buddhism had. 

not £cveloped, and. ”hen the ouarrels between the Hindus and

Suddhists and Jains had not reached such a stage that

they would not like to borrow from one another. As this can

only be held true of earlier Buddhism I am disposed to thinkfc>.

that the date of first three chanters of the Yoga Sutra must

be placed about the second centuryf P.C. since there is no

evidence ■‘hich can stand in the way of identifying the

5. • S.N J)p«! Gupta #
p. 231.

istory of Indian Philosophy# Vol.I

2. Ibid.# p. 212.
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grammarian Fstenjali ’dtli the Yog a rrriter, I believe vre
imay take them as being identical* Another theory is that 

Tattvartha Sutra. of Umasvati (ii.52) refers to the Yoga

Sutra (iii.2?) • Uraesvoti, ’ho must precede his commentator 

Siddhasena (fifth century) is generally assigned to the third

century A.D. So Petenjali, according to Or. Radhekrishnan, 

cannot be later than A.D. 300* He rather favours the largely

accented date the secc century
4L

The Yoga Sutra of P?t~njrli is the first recognised 

and systematic temt-book of this school of philosophy. It

has been oommentfr? uron bv Vv.-se (A.D.400)# V'-caspati .'isra # 

hojr ~rv’ Vijnanrbbik&n among others. Vyrsn's Yoqnbhosyn

(also CrHoc! Serffcliyripn. v*cnabl»asy;•) on the Yoga Sutra is the

first standard co-position of the Yoga principles. Vyasa's

Bhrsyr is further commented on bv Veersonti IJisra (ninth-* •» -

century). Yfcrsp-ti's gl assair." knom as Tathvav^lsardi is 

a reliable sub-commentary. Bho ja' s Bhojavrtti (tenth 

century) is a sirnnle and popular a*ork of considerable value. 

Yoga—v^rtikn an^ Yogasarasamgraha by Vijnrnnbhiksu. arc other 

useful m-nu-ls of the Yoga philosophy. Vij nan? -bhiksu lias 

cri"icised some view’s err-ressed. by Vccospnti. Another 

commentator Nngesn (seventeenth: century) in. his ’-ork Chaya—

vvikhva has triad nodi fy Patr niali • s v±ev*s.

1. Ibid.#pp. 237-230.

2. S. Radliakrishnanjr Indian Philosophy# Vol. ii# p. 345. n.
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The Toga Sutra of Patanjali is not an altogether 

original exposition of a philosophy• It is a work of 
compilation and formulation. As r-e have seen in the second 
chapter, the references to the yoga practices and principles 
have already been made in the Upanisads, vis., Krtha,
Svetasvetara, etc., much earlier. Patanjali, so to say, 
is the distingvished person who systematised the conceptions 
of the Yoga doctrine and set them forth on the background
of the established met-physics -of the S-mkr-ya, which he
ass'-ancs Tdth slight va ri? tions.

Prt-njali, according to Professor Das Gupta, ves
probably the most notable person for he not only collected
the different forms of Yoga practices, and gleaned the
diverse ideas which ---ere or could be associated with the
Yoga, but grafted them all on the Sartkhya metaphysics, and
gave them the form in which they have been handed dot'll to 

2us. It is evident from the analytic study of the Yoga
■tm «#*■

Sutra of Patanjali that these aphorisms are not any original 
exposition but a masterly end systematic compilation. 
Vacaspati and Vijnanabhiksu, the two great commentators of 
the Yoga Sutra, also hold the same view that Patanjali vras 
an editor, and not founder of this system.

1. s.Xadhakrishnan, Indian Philosophy, Vol.II,p.342*
2. S.H.Drs Quota, The History of Indian Philosophy, Vo 1.1,
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One peculiar and noteworthy feature of the Yoga 

Sutra is that the exact meaning of many significant terms 

is defined clearly. More than 25 of the sutre.s are devoted 

to definitions to make the meaning of the words used precise, 

and to avoid any other meaning being attributed to these 

terms. At the same time the author has very carefully 

classified the facts of the whole text. This definitive end 

systematic style clearly shows that X atanjeli has got a lot 

of materials already existed and that he has rendered the 

same into the first scholarly compilation*

The Yoga Sutra of fetanjali is divided into four 

padas or four parts. The first pert consists of fifty one 

aphorisms and discusses the nature and aim of samadhi. It 

is called the samadhi-peda and it treats of the nature, aim 

and forms of Yoga, the modification of citta and the different

methods of attaining Yogs. The second, i.e., the sedhanapada 

consists of fifty five aphorisms end explains the means of 

attaining this end (sedhanapada). It deals with kriye-yoga 

as a means of attaining samadhi, the mental states causing 

afflictions, the fruits of actions and the fourfold theme 

of suffering, its cause, its cessation and the means thereof. 

The third part, known as vibhutipada, consists of fifty four 

aphorisms. It gives an account of the inward aspects of the 

Yoga end discusses the supernormal powers that can be 

attained through the Yoga practices. The fourth part consists 

of thirty four aphorisms is called the kaivalyapads. It
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sets forth the nature =*nd forms of liberation, the reality 
of the transcendent self and the other world, and discusses
the final emancipation.

The last part (kaivalyapada) is said to be a later 
addition since the word 'iti* which denotes the conclusion 
of a work appears at the end of the third part. There is 
of course mother 'iti* at the end of the fourth part also 
denoting the conclusion of the whole work. Since the criti
cism of the other schools of thouerht occur in the lest
chapter of the Yoga Sutra and since most of the doctrines 
of Yoga are described in the first three chapters. Prof. Das 
Gupta is of the vievr that the last chapter is a subsequent 
addition by a hand other than that of Patanj li who was 
anxious to supply some new links of argument which were 
felt to be necessary for the strengthening of the yoga
position from an internal point of view, as well as for 
securing the strength of the Yoga from the supposed attacks 
of Buddhist metaphysics. According to Professor Dss Gupta 
there is also a marked chance in the style of the last
chanter as corr.naved with the style of the other three.

Yoga, according to Patanj ali, does not mean union,
3

but only effort. It is a methodical effort to attain

1. S.N.Das Gupta, a History of Indian Philosophy, Vol.I,p.23G
2. Ibid., p.230
3. Yajnavalkya in his commentary on the Yoga Sastra says that in Patanjali's time Yoga means samadhi, concentration, 

in the sense of the subject and object—thought with 
thought itself. cf.r .C.Bose, Hindu Philosophy, p.167.
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perfection, through the control of the different elements 
of human nature, physical nd psychical. The physical body,

the active will and the urderst nding mind are to be
1brought under control. The Yoga of Pataniali is primarily

a system of psychic discipline by which we can clear the
intellect, free the rind of its illusions and get a direct

perception of reality. According to Dr. Radhakrishnan,

Pataniali insists an certain practices which are intended to
cure the body of its restlessness and free it from its

impurities, 'hen we secure through these practices increased
vitality, prolonged vouth and longevity, these are to be

employed in the interests of spiritual freedom. The other
methods are employed to purify and tranquillise citta. The
main interest of Pataniali is not metaphysical theorising,
but the practical motive of indicatina how salvation can

2be attained by disciplined activity.

The Yoga of 1’atanjall is generally hnown s Raja- 
Yoaa since it deals atlencjth with the process of stilling 
the mind and attaining sam.Tdhi. It insists on the methods
of concentration and 

of Patanj ali various 
for the realization o
author emphasizes the

ctive striving. In the Yoga Sutra 
courses of meditation are prescribed 
f the n-ture of the pure self. The 
importance of the 'practical methods

of purification and concentration of self.

S.Radhakrishnan, Indian Philosophy, Vol.il, p.338

fT

1.



The first two aphorisms of the Yoga Sutra of
P-tanjali set forth this object of Yoga philosophy* "Now
the exposition of Yoaa is to be made. Yoga is the suppress-
ten - the thought™ ta the ^ to S.C.
Chat ter jee and Dhirendramohan Datta, vhile Toga means
the cessation of mental functions or modifications, it does
not mean any hind of contact between the individual self
and some other reality like God or the Absolute. The aim
of Yoga is to prevent the self from identifying itself with

2mental modifications. It can be possible only when the
self realizes its distinction from the citta and mental
modifications are restained. Patanjali, so to say, begins
with a description of Yoga as *citta-vrtti-nirodha'

• *

(restraint of mental modifications). It can be described as 
the first step towards the ultimate goal (kaivalya).

The entire subject matter of the first chapter 
of the Yog- Sutra of Patanjali, is in fact an explanation 
of the second Sutra (Yocrascittavrttinirodhah). Citta

* • t

(the mind) is the first manifestation in the world of name 
and form. Tiat the Samkhya cells "niahat" the Yoga calls

1. Yoga Sutra, I. 1-2.
2. S.C.Chatterjee and b.K.Datta, An Introduction to 

Indian Philosophy, pp.297, 298.
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"citta" It is the instrument that stands between the

man and the world, He can describe its functions as two

fold-one necative and the other positive. It transmits 

from the world to the man within, and also from the man
within to the outer worl -itta is node of three com do-
nents, xanas, buddhi -aid aharakora.

According to Dr. Jadunath tinha the Sarhkhva treats

manas, buddhi and ahamkara as the three internal organs
with different functions though they are inter-related to
one another, and constitute the psychical apparatus. The

Yoga treats them as one and speaks of the cittc. and its
»

modes. Patanjali generally speaks of cittn. Sometimes he
2refers to buddhi as its equivalent .

Citta, according to Patanjali, has five processes 
(vrttis), i.Pramana (real cognition), ii. Viparyaya (unreal 

cocmition), iii. Viksloa (verbal delusion), i,r. Hi dr a (sleep)
3and v. Start! (memory). Patanjali, like the Samkhya, re

cognises three Pramanas, direct perception, inference and
4scriptural testimony. These five functions of the mind 

are the sources of its changeableness and restlessness. The 

restraint of these thought-waves is to be achieved by re
peated and constant practice (abhyasa) and by cultivating

1
2

Dr.
Dr.
P-

s. *■ \ 'h akr ishn - 'n
Jadunath Sinka, 
135.

, Indian Philosophy, Vol.II.p.345. 
A History of Indian Phil. Vol.II,

3. Yoga Sutra, 1.6.
4. Ibid., 1.7.
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desirelessress (vairagya)• Practice# according to Patanjali, 

is the repeated effort to folia./ the disciplines v.fiich 

give permanent control of the thought-vrave s of the mind.

It is the effort to secure steadiness and it requires 

earnest devotion for a lcnc tine. Desirelessness is self- 

mastery? it is the consciousnoss of supremacy in him who
2is free from thirst for X. ptible and scriptural enjoyments. 

It is the aim of the Yoga discipline to turn back the 

citta to its original status of all-pervading karanacitta,
. I

by the suppression of raj s and tamas. The yogin acquires

omniscience vhen the allpervading state of citta is
»

■x
restored.*'

Concentration is a quality of the citta in all its 

five stages. This cognitive trance is ac< omoanicd by

reasoning (vitarTca), discrimination (vicara), bliss (ananda)
4and unqualified egoism (asmit?.). The concentration of the

true spiritual aspirant is attained through faith

(samadhi) and illumination (pr&jna'. It may also be attained

5through devotion to Isvara •

1. Ibid., 1.12.

2. Yoga Sutra, 1.13-16.

3. s.Padhakrishnan, Indian Philosophy, Vol.II,pp.345-346. 

4 . jToctu Putm, 1.17.

5. Ibid., I.20,23.



Patanjali has pointed out the obstructions which

hinder our progress through ascetic exercises to the final 

goal. The obstacles to concentration are said to be the 
different forms of misconception, namely ignorance (avidya), 
egoisn (asm it a), attachment (raga), aversion (dvesa), and 

clinging to life (abhinivesa) • Others are siclaiess, 

langour, doubt, heedlessness, laziness, wordllness, erro
neous perception, failure tcjkttain concentration and insta-

2bility in it when attainted.

The object of Yoga is to weaken these above said 
five kinds of afflictions (klesas). Ignorance, says 

Patanjali, creates all the other obstacles to enlightenment. 

They may exist either in a potential or a vestigial form,
3or they may have been temporarily overcome or fully developed. 

Ignorance is false identification? it is misunderstanding of 

one•s real natur . Egoism is the appearance of identity 

in the nature of the subjective power of consciousness and
4the instrumental power of seeing. Attachment is that which

<»dwells upon pleasure and aversion is that which dwells pcu/w

upon-nln a ours- -and *1 rsionis thn

1. Ibid., II.3.

2. Ibid., 1.30.
Ibid •,3. II.4.

4. Ibid., II.6.



67

The desire to cling to life is inherent both in the
ignorant and in the learned.1 2 3 These five afflictions, when

their seed-pwer has been destroyed, disappear from the
yogin* s mind. According to Patanjali they can be overcome

2through meditation.

Patanjali explains an important distinction between
the two types of concentration (samadhi', Samprajnata and

the asamprajnata. Out of the four states of the above-
said unifying concentration, vitarka and vicara have each
two varieties, savitarka and nirvitarka, savicara and
nirvicara. Higher than these are the ananda and the asmita 

%
states. In all these stages, according to Prof. Das Gupta, 

there are objects on which the mind consciously concentrates, 
these are therefore called the samprajnata type of sarcadhi. 
Next to this com.es the last stagefof samadhi called the

3asamprajnata, in v.hich the mind is without any object. When 

this asamprajnata state is reached, the samadhi becomes 
seedless. This is the perfect super-conscious state which 

gives us freedom.

According to S.C.Chatterjee and Datta, the final 

goal cannot be attained all at once. Even if it be oossible

1. Ibid., II.7-9

2. Ibid., II.11.
3. S.N.Das Gunfca, A History of Indian Philosophy, Vol.I.p. 

271.
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for a self to attain once the state of saraadhi and thereby 

release from pain, there is the possibility of a relapse 

and consequent recurrence of pain, so long as all the im

pressions and tendencies of the mind due to its oast and

™ «.* u. ...
ings leave behind them impressions, which revive the sensa

tions of pleasure and pain within us. To overcome these 

hinderances the Yoga gives us the eight-fold (astanga) 

means, consisting of yama (abstention), niyama (observance), 

asana (posture), pranayama (regulation of breath), pratyad-

hara (withdrawal of the senses), dhyana (fixed attention),
2dhama (contemplation), and samadhi (concentration). Hence, 

the Yoga system of Patanjli is also called Astanga Yoga 

(the eight - limbed Yoga).

Before commencing to deal with each step or limb 

in succession Pataniali states at the outset the great purpose 

to be achieved by the complete mastery of them all. By the 

constant practice of the different limbs of Yoga, says 

Pat-njali, the impurities of the mind being destroyed.

knowledge becomes effulgent up to discrimination

These eight limbs may be classified into three 

grouos, th fi st two (yama and niyama) one group, next three

1. S.c.Chatterjee and D.M.Datta* An Indroduction to Indian 
Philosophy, p.301.

2. Yoga Sutra, 11.29

3. Ibid., 11.28.



(asana, pr an ay am a and pratyadhara) another gruop and the 
last three (dhyana, dharna and saraadhi) the third group.
The first five are known as outer limbs and the last three 
as inner limbs. The last three are so intimate that they 
are given a common name samyama (restraint).

The first two limbs, also known as ethical limbs,
contain five rules each which the yoqin must practise. These
two disciplines suggest five do’s and five don'ts for the
yogins's daily life. Put together they make what we call

2'the ten commandments' .

Yam a consists in ahirnsa (abstention from all kinds
of injury to any life}, satya (truthfulness in thought and
speech)«, asteya (non-stealing), brahmacarya (control of
carnal passions), and aparioraha (non-acceptance of unnecess-

3ary oifts from other peonle). These are negative virtues.
They are the oreat vows and are not limited by time, place,

4 4caste or purpose.

69

Psychologically, a man cannot concentrate his 
attention on any object when his mind is distracted and 
dissipated by evil propensities. So, the complete abstention

1. Ibid., III.4,7.
2. Earnest "'ood, Great Systems of Yoga, p.27.
3. Yoga Sutra, 11.30.
4. Ibid., II. 31.



from all the evil tendencies of life is a dire necessity* 
P at an j all acfenits no exceptions and Pleads for complete 
observance.

The second disci pi ne niyana (observance) consists 
in the cultivation of five good habits# sauca (purification 
of the body and the mind), santosa ( contentment ), tanas 
(austerities), Svadhyaye (study of scriptures), and Ishvara-
pranidhana (meditation of an Tr iqJL to God) The
niyamas are positive virtues limited by time, place and 
ether circumstance3. Patanjali sa-rs that inimical thoughts
have to be encountered by cultivation of desirable; thought
This is, however, a great psychological truth discovered by 
Yoga long ago.

asena, a ipline of body, con cists in the adoption

of posture, vis., P v.fti J*V4 W - •** -.ft J

of steady and rel -red •■•ostures. There are many kinds
7irdsana, Hhadrdsana, Svastika^ana.,

c., but Pat njali does not r 
. The di^oi el 1 ■>*■* of

W& i U
r “cavo ^
, k l w,,* -*4,. any yarticul

h e body is r m >r» r*>-t> * * Vi Jk Y* A- »«.*'■ S,r“T'

oentrat ion MS that of
mind. If the body is not controlled, it is very difficult 
to attain concentration of the mind. Yoga oostures are

1. Ibid., II. 37.
2. Ibid., 11.33.
3. Yoga Sutra, 11.46.
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to keep the body healthy and to tone up the nervous 
system. Hence, the control of the body is the basis of 
Yoga discipline. But it must be remembered that the Yoga

toasks us to control the body and not^kill it. It realises 
the dignity of the body and suggests the means for its 
perfect!on.

P ran ay am a is the regulation of breath, and the process
consists of expiration, inspiration, and retention of breath,
according to fixed rules. Pranayama is regarded as a
steadying influence on the mine. 3c long as the respiratory
function continues, the rind also goes on fluctuating.
Ereath-contr 1 leads to control -f the mind by purging it of

2impurities. By practising it the yogin suspends the
breathina for a long time and can orolono the concentration*

The fifth discipline is Pratyadhara or the withdrawal 
of the sense-organs from their outward functioning. The 
sens^-organs instinctively imitate their master, the mind, 
’.hen the r ind is withdrawn from sense—objects, the sense- 
organs also withdraw themselves from their respective

3objects and thus are said to imitate the mind. It requires 
resolute will and repeated practice.

1. Ibid., 11.51.
2. Ibid., II. 53.
3. Ibid., II. 54.
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The third chapter of Yoga Sutra, Vibhutipada, mainly 
deals with samyama (restraint), and gives the description 
of three inner limbs - dharna, dhyana and samadhi. Bharna 
(concentration) is holding the mind within a centre of spiri
tual consciousness in the body, or fixing it on some divine

1form, either within the body or outside it. The object 
thus attained to may be the tip of the nose or a plexus of 
nerves in the belly or the crown of the head, etc., or it 
may be external to the body like the sky, the moon, the ether 
etc.

The next step is ISnyana (meditation). It means
the un roken flow of thought towards the object of concentra- 

2tion. In other words, it is a sort of prolonged concen
tration. Accord ng to Swami Prabhavananda, Patanjall's 
dhyana does not corres ond to our usual understanding of the 
word 'meditation'• By meditation we commonly mean a more
or less discursive operation of the mind around a central 

3idea. Patanjali's dhyana, however, reveals the reality of
contemplated object to the yogin's mind.

Dhyana culminates in Samadhi (absorption) which 
is the final step in the practice of Yoga, ^hen all mental 
di street ions disappear and the mind becomes one-pointed, 
it enters the state called samadhi. In this state, it passes

1. Yoga Sutra, III. 1.
2. Ibid., III. 2.
3. Swami Prabhavananda and Christopher Isherwood; How to know 

God, p. 111.
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beyond the three kinds of changes which take place in

subtle or gross matter, and in the organs t chance of form,
change of time and change of condition.1 2 3 4 5 Samadhi, according

to Dr. Radhakrishnan, is the name of the condition to be
2passed through before reaching deliverance. According to

him, it is not a simple experience uniform as long as it

lasts. On the contrary, it is a succession of mental states

which grow more and more simple until they end in uncon-
3

sclousness. Thus the final aim of Yoaa is to cease the 

slavery of the mind and achieve liberation (kaivalya). Yoga,

which is the systematic attempt to transcend the mind, says
*

Swami -tm an on da, begins with the exercise of S any am a. So 

the three steps ending with samadhi deal with the deeper and 
internal instruments of man,*

In the third chapter of the Yoga-text, Vibhutipada, 

Sutras from 16 to 54 elaborate samyama and that the different 

tvoes of Siddhis. Pataniali describes the various super-•*Z. '*• «MF <4N»

norm;il poxjers and the methods by vhich they are acquired.

The psychic powers may be obtained either by birth or by 

means of drugs, or by the power of words, or by the practice
C

of austerities, or by concentration. These sunemormal

1. Yoga Sutra, III. 11,13.

2. S.Radhakri shnan, Indian Philosophy, p.358.

3. Ibid., p.360

4. Swemi Atman.T.nda» The Four Yogas, », 137.

5. Yoga Sutra, IV. 1.
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powers, according to Patanjali, are really obstacles to
samadhi, though they are regarded as perfections when one

1acquires them. The yog in must not get entangled in the 
fen of these powers. Hence, Yoga of Patanjali is prominently 
a science of mental discipline.

In Raja Yoga of Pat an jail, says Swansi Atmananda, no 
place is provided for rituals at all. There, all attention 
is towards restraining the surging thoughts that rush into
one’s mind. This is done by making the mind dwell on the

2most beloved thought to the exclusion of all others.
Kalvalya is attained when the mind beco. es as pure as the Self 
itself.

No* a few words about the concept of God in the Yoga 
Sutra of Patanjali. An important point in this respect is 
that the Samkhya system s atheistic while the Yoga is theistic 
(sesvara). Patanjali has grafted the concept of God on the 
Samkhya metaphysics and made it theistic. Prof. Max Muller 
says that the admission of an Isvars or Lord by ' atanjali, 
in contradiction to Kapila who denies that there are any 
arguments in support of such a being, should be out down as

3mere economy or as an accomodation to popular opinion.

1. Ibid., III.38.
2. Swami Atmananda, The Four Yogas, p.7.
3. Max Muller, The Six. Systems of Indian Philosophy, p.

361.



75

P at an j ali introduces the idea of God in Sutra 23 of the 
first chapter saying that the concentration may also be 

attained through devotion to Isvara. Isvara is a special

kind of Being, untouched by the vehicles of affliction,
1action and fruition. Patanjali proves the omniscience of 

God? His knowledge is infinite and He is not limited by
time.^

Patanjail's devotion to God is not only a part of the 
practice of Yoga but it is also a means to help the purgation 
of evil and the attainment of concent*--t.ion. Theism, 

according to Dr. Fadhakrishnan, is not an integral part of 
Patanjali *s creed. A personal God serves the practical pur-

3pose of Patanjali. The views of Gar be and R.C.Bose regard
ing the God of Patanjali are also of great significance.

I

According to Garbe the insertion of the personal God, which 

subsequently decisively determined the character of Yoga 
system, was, to judge from the Yoga Sutra, at first accom
plished in a very loose and superficial manner, so that the 

contents and purpose of the system were not at all affected 
by it. T”e can say, he adds, that the Yoga Sutra, 1.23-27

1. Yoga Sutra, I. 24.
2. Ibid., 1.25-26.
3. S.R adhakrishnan, Indian Philosophy, Vol. II.p.369

4. Garbe, The Philosophy of Ancient India, p.15.
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11.45, which treat of the person of God, are connected with

the other parts of the textbook - nay, even contradict the 

foundations of the system. Similarly Ram Chandra Bose states 

that Fatanjall’s God being a phantom conjured up to satisfy 

a popular clamor rather than to meet a necessity of his 
Philosophy, he is simply laid aside, as all phantoms deserve 

to be in the work of liberation as in that of creation and
entanglement of Prakrit! in its own meshes, and it must not 

be forgotten that the so-called emancipation of the soul is 
in reality liberation of Prakrit! in the shape of thinking
orinciole from troubles of its own creation. The Yoga of
Fatanjali, therefore, seems to be a double synthesis of 
associating the Samkhya doctrine and Samkhya metaphysics with 
the preexistent system of Yoga practice which we find in 

Ocanisads and Buddhism, and the association of the theistic 
cult of Isvara, who hangs rather loosely with the Yoga system.

Patanjali's attitude is strictly scientific. He 
describes certain techniques of meditation and their possible 

results. He teaches us to regard our sins with a certain 
scientific detachment. Since the Yoga psychology is intell- 

ectualistic, Patonjali refutes the philosophy of subjective 
ideal!an. His attempt can never be described as mere 
elaborate process of self-hypnotisation. In the and, we may

1. R.C.Bose, Hindu Philosophy, p. 184.
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say that the Yoga discipline is nothing more than the 
purification of the body, mind and soul, and preparing them 
for the blessed vision. It can therefore be best described 
as a manual of psychological ethics intended for developing 
the powers of the mind with the ultimate object of attaining 
liberation, the highest goal for a yogin.

- iek-kk



CHAPTER V

YOGA OP GITA

Yog ah karr asu kausalam
Bhag avadgita.
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CHAPTER V

YOGA OF G £ T A

-«00» -

The Bhagvadgita which forms part of the Bhisma- 

I'arva is credited with the supreme place among the inter

polated didactic hymns of the Great Bpic# the Mahabharata.

It is introduced at the beginning of the sixth book of the 

epic and precedes the description of the eighteen days' 

battle. It is the most influential work in Indian thought 

as far as its hold cm the mind of man is concerned. It is

said to be "the most beautiful, erhaps the only true

1philosophical song existing in any known tongue." It may 

be assumed that this Song Celestial was originally an inde

pendent sacred text and that it was later added to the great 

Epic.

According to Dr. S.Kadhakrishnan the Bhagavadgita

is later than the great movement represented by the early

Upanisads and earlier than the period of the development of 
*

the philosophic systems and their formulation in Sutras. 

From its archaic constructions and internal references, 

we may infer th4t it is definitely a work of the pre- 

Christian era. Its date may be assigned to the fifth

1. william von Hwnboldt. (Vide S.Radhnkrishnan, Indian 
Philosophy , Vol. I.p.519.)



century B.C., though the text may have received many altera-
1tions in subsequent times. Albert Schwitzer says that the

Rhagavadgita is one of the more ancient components of the
Kahabharata, and, apart from sane later additions may well

2date from the third century B.C. This question cannot 
be easily settled. Even, if we consider the Bhagvadgita a 
8 genuine part of the Mahabharata, we cannot be sure of 
its date.

lmost all the books belonging to the early 
period of Indian Liter ture a e anonymous. Here too we 
are ignorant regarding the authorship of this sacred work.
It is argued that the one who'gives the Message is none 
other than the Divine Lord Himself in human form. Thus 
the exalted sinner of this Song Celestial is Lord Krisna.
At the moment of utter bewilderment and black despair,
Arjuna loses heart and all worldly considerations persuade 
him to abstain frm the battle. Then Krisna, who serves as 
his charioteer, addresses him and instructs him in thrilling 
notes, the true Yoga. Still other scholars x^onder if 
the teacher could have recited the seven hundred stanzas 
to Arjuna right on the battle-field during the Bharata war. 
He must have uttered a few pointed and crucial verses which

1. S.Radhakrishnan, The Bhag avadgit a, p. 14.
2. Albert Schweitzer, Indian Thought and its Development 

p. 183 •



were later elaborated by the narrator; Since the legendary 
compiler of the Hahabharata is Vyasa, the authorship of the 
Hhagavadgita is generally attributed to him.

At the time of the Bhagavadgrita, there were different
views about the ultimate reality prevailing. The teaching
of the Gita is universal in its scope. The attempt of the
teacher is to synthesise the heterogeneous tendencies of
thought and is to nut them all in a vast, true single whole.
There are significant relations between the Vedas, the
Upanisads, Buddhism and the Samkhya and Yoga s' stems on the
one hand and the Bhaoavadcita on the other. It draws all
these living currents of Hindu thought and shows how these
different lines cmverge towards the same end. The very
designation of the Hhagavadgita, as it is evident from the

1colobhon at the end of each chanter, is Uoanisad. It
w * .

referes indirectly to the inspiration it derived from the
2U panisads•

According to Richard Garbe, "the teachings of the 
Samkhya-Yoga constitute almost entirely the foundation of 
the hilosoohical observations of the Bhagav~dita. In 
comparison with them the Vedanta takes a second place.
San.khya and Yoga are often mentioned by name, while the

1. Cp.the colophon* Bhagavadgitasu Upanisatsu.
2. "The Gita is the Upanishad of Upanishads." — Vinoba 

Shave, Talks on The Gita, p.16.



Vedanta appears only once, and then in the sense of 
Upanisad or treatise. Accordingly, when we think merely 
of the role which the philosophical systems play in the 
Gita as it has been handed down to us, and when we consider 
the irreconcilable contradictions between the Samkhya- 
Yoga and the Vedanta, the Vedantic constituents of the 
Bhagavadgita orove not to belong to the original poem.
Whether -;r investigate the Gita from the religious or the

1phi.1 -“so hi cal side, the same result is reached*

In Ehsgavadgita, the term SrjrJrhyo. does not mean
the syst em of ohiloso-hy known by that*4 name? nor
does Yoga mean the Yoga of Patanjali. Samkhya, in the Gita 
lays stress on knowledge and renunciation of desire and 
Yoga on action. Here, Yoga and Samkhya are not discor
dant systems. They have the same aim but differ in methods 
The Samkhya way involves the renunciation of works while 
the Yoga insists on the performance of action in the right
spirit. According to the Bhagavadgita Sam’Jiya and Yoga 
tend to the same goal, only the approach is different*

"The i"norent sneaks of renunciation (Samkhya)
and practice of works (Yoga) as different, not the wise.
He, who applies himself well to one, gets the fruit of 

2both.
1* Introduction to The Bhagavadgita by Garbe. (Cf.S.Radha- 

krishnan, Indian Philosophy, Vol.I,p.527).
2, The Bhagvadgita, V.4*

• _ S p) 'piv&Wz zp tf/ksTHi I
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"The status which is ob ained by men of 
renunciation is reached by men of action also. He who
sees that the ways .renunciation and action are one ,he

1sees truly."

Ho doubt, the renunciation or unselfish perfor
mance of work both lead to the soul’s salvation, but 
of the two, according to the teacher, carrying or. one’s
work is the more excellent.

2naturally.
It comes to us more

The Eh agavadgita is primarily colled Yoga-sastra
and not a Dharma-sastr Its message is termed Yoga
and the person who delivers it is called Yogesvara. Yog in
is the ideal man <2eacri bv the scriyfcure. It is
significant that the word ’Yoga* is not used in the Gita
in any narrower context, nor it is used as a technical 
terra for thought-control as we see in the Yoga aphorisms 
of t1 2 at an j al i. It is used here in its primary sense 
of union with od, the highest goal for a yogln. "The 
Gita gives a comprehensive yoga-sastra, large, flexible 
and many-sided, which includes various ohases of the 
soul’s development and ascent into the Divine. The 
different yogas are special applicaticms of the inner 
discipline which leads to the liberation of the soul

1. The Ehagavadgita, V.5.
2. Ibid., V.2.
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and a new understanding of the unity and meaning of 

mankind. Everything that is related to this discipline 
is called a yoga such as j nan a-yog a or the way of know

ledge, bhakti vocra or the wav of devotion, karma-yoga
1or the way of action."

The Bhagavadgita stresses the purity of mind, 

the inner purity of man's motives and intentions. It 
gives us not only a metaphysics taut also an ardent inner 

discipline. Pe may s y that its ire is not so much to

teach a theory n s enforce practice and inner discip
line which lead to the liberation of the soul and a new

understanding. It simply does not te^ch a mysticism that 

concerns itself with man's inner being alone. The 

Bhagavadcrita teaches theism, and regards God as the Supreme 
and Perfect (Purusottama)• Though He is Supreme, he 

becomes manifest in human embodiment to overthrew the 

forces of unrighteousness.

"'.Whenever there is a decline of righteous
ness and rise of unrighteousness, 0 Bharata,

2then I send forth rvself."

1. S.Radhakrishnan, The Bhagav dgita, p. 50.
2. The Bhagavadgita, IV, 7.
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The Bhagavadgit.a is a mandate for action
(karma). It does not teach anti-social escapism. The 

ethics of the Bhagavadgita is not ascotism, hut activism*
The nit a opens vrith a spiritual problem. Arjuna, over-

c me by great compassion and delusion refuses to fight
against his kinsmen (svajanam). He is being guided by

false conventions and customary morality, and is passing
1through a great spiritual tension. The distress of 

vrjun *, according to F-.adhakrishnan, is a dramatization of 

higher life, feels disappointed with the glamour of the 

world and yet illusions cling to him and ho cherishes

them. He forgets his divine ancent: y aid heco. es attached 

to his personality • n ’ is agitated by the c 'inflicting
forces of the world Arjuna, thus re --resents the

cofused 

pe rfo cti 

ado >t tli

Pi i •, - , J O 'f ty >i cal soul

:tomcn' f*-f t V*in# vj* i*** JL % JL» ■ \*JL $*** sorro

method of renunciation.

seeking to reach 

w he is tempted to

"I do not long for victory, O Krisna,

nor kingdom, nor pleasures. Of wh

use is kingdom to us, o Krisna, or
3enjoyment or even life?”

1
2
3

The Bhagavadgita, 1,28,29,30.
S.radhakrishnan. The Bhagavadait.a, 
The Bhagavadgita, 1.32.

p.95.
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Arjuna retreats from his duties in a mood of 

sentimental self-pity. He faces difficulties, outward and 

inward. The purpose of the Gita is to remove the illusion 

of Arjuna. It raises the very fundamental question whether 

action or renunciation of action is better and concludes 

that action is certainl better. All living beings have 

to do sc»e work whether they desire or not. Here all activity, 

whether mental or physical, is to be included in the term 

• action•• The Gita suggests a complete dedication of all 

actions to God.

"He, who acts, offering all actions 

to God, and shaking off attachment 

remains untouched by sin, as the lotus 

leaf by water." *

The central point of the teaching of the Bhaga- 

vadgita is activism, or in the words of the Gita, karma- 

yoga. The Gita recognises that it is through work that we 

are brought into relation with the rest of the world. It 

does not support an ascetic ethics. The word karma-yoga 

may be rendered as devotion to the discharge of social 

obligations. It is important that in the materialistic 

world, all voluntary actions are generally preceded by aW frit -w* .*» m*

1. Ibid., V,10.
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desire for their motive (phala). Such an undertaking, 
however, would be devotion to phala and not to karma. For 
kamu yoga, the action should be taken not as a means but 
as an end in itself. If® must work with a perfect serenity 
indifferent to the results. That is, the idea of result 
must be abandoned altogether before as well as during the 
work.

"Your right is to work only, but never
to the fruit thereof. Let not the fruits
of action be thy motive, nor let thy

1attachment be to inaction."

"Fixed in Yoga, do thy work, 0 Winner
of wealth (Arjuna), abandoning attachment,
with an even mind in success and failure,

2for evenness of mind is called yoga."

The term ‘yoga1 2 is in this place explained as 
evenness of mind (samatvam) in success or failure. According 
to Prof, f.Hiriyanna, this teaching that we ought to 
engage ourselves in our work as members of a social order

1. Ibid., 11.47.
£_ >
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2. Ibid., II, 48.
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in the usual ’-ray and yet banish from our mind all 

thought of deriving any personal benefit therefran is

the meaning of karma-yoga and constitutes the specific
1

message of the Gita.

The renunciation is an inward attitude# it has 

little to do with outward works. The work done in the right 

spirit with inner renunciation helps us. The unmistakable 

teaching, around which the whole 0ita revolves# is: ‘owe 

who gives ur action# falls# and one who gives up only the 

reward rises.1 2 The unique way to attain self-realisation 

is renunciation of fruits of action. The yogin attains 

complete tranquillity bv abandoning the same.

"Vlhat they call renunciation, that

know to be disciplined activity, G

Arjune, for no one becomes a yogin

who has not renounced his selfish

» 2purpose.H

The disciplined activity is said to be more 

vital than the mere renunciation. Thus true devotion# 

according to Gita is not mere outward vrorship. It is

1. k.Hiriy.uma# Outlines of Indian Philosophy# p.120.

2. The Bhagvadgita# VI. 2.
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wrestling with the evil forces within oneself. He is 

the devotee (yogin) who is jealous of none, who is without 

egotism, who is selfless, who treats alike happiness and

misery, who is free from exultation, sorrow and fear, who
1treats friend and foe alike. But such knowledge and devo

tion have to stand the test of renunciation of fruits of 

action. Gita teaching, as Prof. Hiriyanna puts it, stands

not for renunciation of action, but for renunciation in 
2action.

The object of the Gita seems to discover and up
hold a unique c mbinatiQii of the two ideals of pravrtti 

and nivrtti or of work and withdraw!, oreserving the exce

llencc zt both, the Gits cor.cilr s the two in the soirit

of the Upanisads. Karma-yoga is such a means because it

\»Loes not renounce action and still oreserves the spirit of

rerun ci at i on

The word 'yoga' as it is used in the Bhagavadgita 

connotes different meaning at di£rerent places. 'Yoga* 

or the ether compounds from this word have occured more 

than 80 times in the text of the Gita. As we have already 

stated, no where except in atmost three or four places has 

it been used in the meaning of Yoga of Patanjali. There 

it refers to the modes of meditation through concentration 

or thought-control.
1. 'The Bhagavadgita, VI.7,8,9,10.

2. M.Hiriyanna, Outlines of Indian Philosophy, p.121.



"There talcing his place on the seat, 
making his mind one-pointed and con
trolling his thoughts and sense let 
him practise yog$ for the purification 
of the soul."

"That state called Yoga, which is
free from the contacts of pain, should
be known. Nay, this yoga should
be resolutely practised with an unv/earled 

1mind."

Accord.ng to s.N.Das ’upta, in the Gita the word 
yoga has not attained any definite technical sense, as it 
did in fatanjall’s /oga-surra, and, in consequence, there 
is not one definition of yoga, but many. Thus yoga is used 
in the sense of karma-yoga, or the duty of performance of 
actions, in V.l, and it is distinguished from the Samkhya 
path, or the path of knowledge, in 11.39. The word Buddhi- 
yoga is also used at-least three imes, in 11.49, X. 10 and 
XVIII. 57, and the bhakti-yoga also is used at least once

1. The Bhagvadgita, VI.12,23.
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in XIV. 26. The one meaning of yoga that suits all

a™ o~. _ to t.

According to B.C.Tilak, we find almost every 

where the word used more or loss in the meaning of 'means’, 

•skilful device*, •method', 'the thing to be done', 'union', 

etc., and it must be said that this is one of the com

prehensive words used in the Gita-sciance. Still, it is 

not enough even to say in a general way that 'yoga' means 

•means', 'skilful device* or 'method’. Because, according 

as the speaker may wish, it may be a means of Renunciation

or Action or mental-control or of Release or of something 
2else.

/ S- fine5 that in order to clarify what this word

* *• r* sa 11*- mo-an it has intentionally been defined bv the

teacher in the text of the Gita itself as t 'yogah karmasu
3

kausalam*, i.e. Yoga means some special skill, intelligent 

method or graceful way of performing actions. And there 

should remain no doubt about the primary meaning of this 

word as it is used in the Gita. It anpears for the first 

time in the second chapter of the Gita and the meaning of

1. S.N.Das Gupta, a History of Indian Philosophy,Vol.II,p.451*

2. B.G.Tilak, Gita Rahasya, p*7&.

3 . 15i; (yi >; jl U.c II
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the term is explained at that very place. "Yoga is 

equanimity of mind, it teaches indifference towards success 
and failure."^

'this yoga, according to the teacher is not 
altogether a new doctrine. He declares that he is only 

restoring 'yogah puratanah'y the tradition, the eternal 

truth handec down from one to another by the royal sages.

"This same ancient yoga has been today 

declared to thee by Key for thou art My
devotee and My friendy and this is the

2supreme secret."

In G:uta .Yoga is sometimes defined as the negation
of ch*: possibility of all association “~ith sorrows

The sixth charter of the Gita describes the 
nature of yogic oractices, four hinds of yogins, the methods 

of yoga, the nature of yoga realization and the ultimate 
superiority of yoga as communion with God. It contains 

indirectly a description of the postures of the Yoga of 
Patanjali necessary for steadying the mind. The advice

1. The Bhagavadgit.a, 11.48
2. Ibid., IV.3

a
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3. Ibid., VI.23.
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given to Arjuna at the end of this chapter, to became a 
yogin, indicates that the yog in is greater than, the ascetic 
It should not mean that the reacher suggests to adopt the 
Yoga of Patanjcli but it has to be taken as meaning karma- 
yoga since the words • yog in* and 'karma-yoqin' have 
apparently been used synonymously in the Gita. The Gita is 
of course, aware of the process of breath-control, but 
curiously enough, it does not speak of it in its sixth

The Gita, says Prof. K.Hiriynnna, requires man 
to continue tc ^ork ctren in the nerfectsd state, there 
beJ.mi nothing in outer activity Which is incavoatible with 
inner .pence. Here we see the exalted r>~ sit ion assigned 
tc work by the Gita. It co~templates no period. When
activity rev hr wholly renounced The Gita urges that
the liberated soul can remain in service even after
liberation. This must be, for ever, the aim of man.

The Bhagav-: ogita, ac>_ ortiing to Swnmi Atmananda,
is c, wonderful synthosis of all tl'

pr. ••cticea prevalent in its times. Bhakti yoga, in one of 
th- purest form is given exp sit in here just as the Jnana
Yoga and Raja i'oga- "anna Yoga is conceived as the
common basis of all the three, to be practised while one

3lives in this world.
1. Ibid.VI.46.
2. K.lliriyanna? Outlines of Indian Philosophy,p. 127.
3. Swami Atmananda, The Four Yogas, p.74.



To conclude, are may say that the Bhagvadgita 

inforces the throe-fold method of karroa-yogat bhakti-yoga 

and jnana-yoga but the suoei-iority of the Karra a-yorra. is 

greeter* The essential pur-nose of the <1 ito is to teach us

a vrav out of bond , .■"Ten and not merely enjoin action

'ft •k'k'kOrk



CHAPTER VI

YOGh OF INDIAN CULTS 

1. Valsnavite. 2. Salvite. 3, Saktite»
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Tayorabhedavi jnanam yoga ityabhldhiyate
Naradiya Purana.



CHAPTER VI

YOGA OF IMniAH CULTS 
-* OOs-

In the history of Indian Philosophy, the later
Upanisads certain the philosophic basis of Saivism, Saktaism,
Vaisnavian and other minor cults of Hindu!an. Generally,
they centre round Siva, Sakti, Visnu, Rama, Krsna, Ganesa,

*■ » % •

Surya and other deities. The great gods of Hinduism, viz., 
Siva and visnu, are in the real and final analysis only 
manifestations of the supreme reality. Brahman.

In Hindu cosmogony, according to Encyclopaedia 
Britannica, every njor deity has several manifestations.
For inst nee, Siva is called G ngadhara, Mahadeva, Ishwara, 
Nilakantha and Nataraja, and similarly Vishnu has many 
names. Each name of a deity either refers to a mythical 
incident in which he plays a part, or to a particular quality 
of his or both. Besides each deity has a wife who is 
usually worshipped along with her husband. The history 
of the great gods may be traced out right from the beginn
ing of the Vedic period. But many of the Vedic gods 
lost their importance gradually, and subsequently in their 
place emerged the x*?ell-knawn trinity made up of Brahman,

1. Encyclopaedia Britannica, Vol.ll, p.574.
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Visnu and Siva. Brahma is traditionally known as creator, 
Visnu as protector and Siva as destroyer.

According to Encyclopaedia Britannica, the 
worship of Siva and Visnu goes back to Vedic times, and 
probably even farther back in the case of the former. 
Archaeologists have found several phallus-like objects 
which they identify with the linga/the emblem,
usually an enshrined stone, of Siva as procreator —— and 
an image an a Harappan seal has been identified as that 
of Pashupati, the lord of animals, cane of the forms of 
Siva. If these identification ere true, states Encyclo
paedia Britannica, than the cult of Siva is certainly

1p ire-Vedic.

There are a large number of texts on Vaisnavism, 
Saivism and Saktaism. They include saihhitas, later 
Upanisids, later Puranas and Agamas. We have definite 
evidence regarding the antiquity of these sects; though 
systematized in the post-Samkara period, they have been 
cultivated as cults for centuries. According to Dr.
Hurti, they derive their inspiration from the religious
strain found not only in the Kg-Veda, the Upanisads, and

• . *

the Bhagavad-Gita, but also from the canonical sources, 
variously called the Agamas (Saiva) and the Saihhitas

1. Ibid.



(Vaisnava) The Tantras are commonly called An an a, and 
these are divided into three main groups according as the 
Zstadevata worshipped * Siva, Sakti, or Visnu. Hence, they 
are known as Saivagama, Saktagama and Vaisnavagama.

2

The Saiva Upanisads teach idealistic monism or
• •

Absolutism. The Sakta Upanisads also advocate absolutism
(advaita), whereas the Vaisnava Upanisads are dualistic

• .

(dvaitavadin) and regard the distinction between the supreme 
Self or Brahman and the Individual self as real. According 
to Dr. J.H.Sinha, the sectarian Upanisads were written 
obviously to give an air of sanctity to their deities.
Kany of them are mere elaborations of seme texts of the 
e rlier Upanisads, which are bodily incorporated in it. The

^ mtechnical terms of Saivism and the Tantric terms of Saktaian
d • # pasu, pasupati. Siva, Sadasiva, Sakti, spanda.

hathsa, nada, bindu, kala, nyasa, mu dr a, kundalini, satcakra,
the union of Siva and Sakti in the highest cakra and the

** «

3like are used. These Upanisads include Tripuratapini, 
Yuddhakanaa, Jabal adarSana, J abali, Nadabindu, Ihyanabindu, 
Yogatattva, Yogacudamani, Sandilya, Yocasikha and some 
others.

The predominant note of these Upanisads is pure 
monism. According to Dr. J.M.Sinha, they advocate anti-
2. " Dr. T.R.V.burti, Rise of the Philosophic Schools - an

article in the Cultural Heritage of India, Vol.III,p.40.
3. J.N.Sinhe, The Foundations of Hinduism, p.123.
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hedonistic and ascetic morality. They lay steess on 

Jnana^yoga with meditation and trance as the pre-eminent 

method of realizing Brahman. They recognize karma-yoga 
and bhakti-yoga as subsidiary methods.1

The later Puranas, written between 500 A.D. and 

1000 A.D., also preach the cults of Visnu, Siva and Sakta.

The Vai snav Puranas are theistic whereas Saiva Pur an as
«

are monistic with a blend of Pantheism and theism. Markan— 

deya Purana which preaches Saktl cult is pantheistic with 

a blend of henotheism, theism and monism. These Puranas, 

says Dr. Siriha, inculcate performance of prescribed duties 

(Karmayoga), devotion (Bhaktiyoga), and knowledge of 

experience of Brahman (Jnanayoga). The Vai snuite Puranas 

lav stress on devotion, whereas the Saiva Puranas empha

size knowledge as the means of release. The eight-fold 

Yoga is enjoined for union of the individual soul with 

the supreme Soul or Brahman. Patanjail’s concept of Yoga 

as complete suppression of mental functions for isolation 
of the soul is not recognized.2 The famous among the

Puranas are Visnupurana, Naradiyapurana, Agneyapurana,
«

Kurmapurana, Garudapurana, Vayupurana, Skandapurana, and 

Markandey apur an a.

1. Ibid. p. 124.

2. Ibid. p. 126.
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To use the words of Encyclopaedia Britannica 
each Indian sect may be compared to a huge river, vhich
is joined by many tributaries and which is known by different

1names in different parts of the country. This is true 
to a great extent so far as the history of Indian cults 
is concerned. However, there has been much rivalry among 
some cults, especially between the two sects of Siva and 
Visnu. They received stiff opposition from Buddhism and 
Jainism also vhich they overcome ultimately in the sixth 
century. It is strange that sometimes Siva and Visnu have

I

considered as one and the same, possibly owina to the common 
goal of the respective worshippers.

£n Saivism, Saktaism and Vaisnavism, the absolute
reality is Siva, Sakti. and Visnu respect ively. They are 
considered as the Supreme gods and are worshipped by their
followers. The empirical self is bound to samsara owing 
to ignorance;, egoism, desire and other afflictions (klesa s). 
All these cults lay stress on the purity of mind which
can be brought about by the disinterested performance of
duties (nlskana-karma) and the knowledge aided by Yoga. 
Thus, the eight-fold Yoga is the key-note of the philosophy
of these cults. There is a spiritual interpretation of 
seme yogic practices in the Samhitas, Upanisads and Puranas 
rel tino to Vaisnavism, Saivism and Saktaism. Yoga is

1. Encyclopaedia Britannica, Vol. 11, p. 576.



defined as the union of the lower and the higher souls*

In the following pages# we shall deal one by one with the 

Yoga ethics and practices as propounded in these three 

cults.

1. VAl Sft AVira .

Vaisnavism is the creed in which Visnu is 
« •

worshipped as the supreme God. Visnu is a Vedic deity who

is infinite# eternal, omniscient and omnipotent. His

essential feature# as depicted in the hymns# says Prof.

Hiriyonna# is his taking three strides (tri-vikarma) which

in all probability refer to the rising, culmination# and

setting of the sun. It was this worship of the sun,

"the swift-moving luminary", that gradually transformed

itself into the worship of Visnu (the perv ding) as the
»

supreme God.* according to iheos Bernard# Vaisnavism is

a form of monotheism# for it sets aside the original

triune equality of Brahman# Visnu and Siva in favour of the
2one god Visnu# often called Hari. Visnu assumes different 

forms called Avtars.

Vaisnavite theology contains elements drawn from 

V das# Agamas# Puranas# and Alvars’ Prabandham. The 

generally conceded first teacher of Vaisnavian is Hatha

1
2

H.i-Iiriyanna# '-he ssentials of

theos Bemard,Hinciu Philosophy

Indian Philosophy#

, pm 18.

p. 34 .



Muni (ninth century). Ramanuja (1^17-1137 A.D.) laid
•nm mm

down and elaborated the lines of its doctrine. A sectarian

split* resulting in the rise of two conflicting sects known 
as Tenkalais (southern school) and the Vedakalais (northern
school), can be seen among the Vaisnavas in the post- 

Famanuja period. The followers of Famanuja con si st of 
Madhva, Jimbarka, Vail abba and Caitanya.

The Vaisnava TJpanisads regard Visnu as Para and
Apara Brahman, the personal "od of love and grace.
possessing the usual attributes of sat, cita, ananda. Though 

they advocate idealistic monism, Vaisnavism lays great 
stress on loving devotion (bhakti) as a means to redemption 

because devotion produces the knowledge of Brahman.

According to Ahirbudhnya Samhita, the energy of 
Visnu is of a two-fold nature, as dynamic activity
(kriyakhya) and as determining being (bhuti), the latter

1being tbe result of the former. In Visnu—Samhita, the 

five powers of the five senses are regarded as the power 
of Visnu. In the thii'tieth chapter, according to Das Gupta 
Visnu-samhita deals with yoga and its six accessories

9

(sad-anga-yoga), and shears haw the yoga method can be 

applied for the attainment of devotion and calls it

1. Ahirbudhnya-samhita, VI. 29



Bhagavata-yoga. It may be noticed, he says, that the 
description of human-souIs as all-pervasive is against the 
Srivaisnava position. The astanga yoga is often recommended 
and was often practised by the early adherents of the

faith. *
«

Parama-samhita1 2 3 deals with jn ana-yog a and karma-

yoga. Jnana yoga, which is regarded as superior to karma-
yoga, means partly practical philosophy and the effort to
control the sense-objects by knowledge. Jnana-yoga of
Parma-samhita includes samadhi and the practice of Pranay am a.
The word * Yoga* connotes joining or attaching one self to
God through deep meditation and detachment from worldly

3bonds. The Jayakhya - samhita suggests two ways of 
achieving the ultimate goal, the absorptive trance and 
the concentration on the mantras. The practice of P ran ay am a, 
Pratyadhara, Dhyana and Eharna is also suggested. The 
Yoga is classified as sakala, niskala and visnu. In sakala 
type of Yoga, the yogin concentrates upon the gross idol 
and becomes habituated. In the niskala type the yogin 
meditates upon the ultimate reality whereas the third type 
consists in the meditation cm the mantras.

1. S.N.Das Gupta, A History of Indian Philosophy, Vol.III,p.23
2. Parma-sarnhita, Ch.X.
3. Jayakhya-samhita, Ch. XXXIII •



Visnu-samhita describes a process of bodily and 
mental control known as Bhagavata-yoga. P ran ay am a, consist
ing primarily of the various kinds of meditation, is 
prescribed for a vaisnava. According to Prof. Das Gupta, 
the so-called bhakti school of the Bhagavatas was so much
under the influence of the yoga system that a bhakta was

1required to be yogin. Parma-samhita also suggests that the
knowledge attained by Yoga is better than any other kind
of knowledge. Yoga here means the peaceful union of the

2mind with any particular object.

In Vaiaiavism, karma yoga has a different meaning 
than that of the yoga of Bhagavad-gita. Karma yoga of Gita 
means the perform nee of the scriptural deeds without any 
desired fruition, whereas karma yoga of the Vaisnavas 
connotes yama and niyama, involving fasting and gifts and 
seme virtues of diverse kinds of self-control. However, in 
Vaisnavism, the yogin is advised not to make any violent 
attempt at self-control, viz., painful trances and penances 
etc., but to proceed a slow and gentle though long course 
of mental discipline.

According to Ahirbudhnya-samhita, the practice 
of yogic postures contribute to the good health of the yogin

1. S.N.Das Gupta, A History of Indian Philosophy, Vol.III.p.32
2. Parma-samhita, Ch.X.



but these physical practices are of no avail unless one
1turns to the spiritual side of Yoga. Though the Yoga

is described as the union of the lower and the higher soul
in the Ahirbudhnya-samhita# it is definite that the author
was undoubtedly aware of the Yoga sutras of Patanjali as
the well-known eight accessories# viz.# yama, niyama# asana#
pranayama# pratyadhara# dharna# dhyana# and samadhi are

2mentioned.

The Vaisnava Puranas which preach the cult of
Visnu are theistic. Yisnu-purana regards Visnu as Para
Brahman who is devoid of sattva# rajas and tanas. He can
be realized through concentration of mind on him with
single-minded devotion. In Visnu-purana Yoga is defined as
that particular inclination of the mind which is accom-
panied by an active desire to know the s lf and which leads to

3union with the Principle.

In Naradlya Pu ran a (850-950 A.D.) Narayana 
or Visnu is said to be the Ultimate Reality. This has 
been called as Mahavisnu. According to Dr. Sinha, Naradiya 
Purana prescribes the triple method of action (karmayoga)#

1. Ahirbudhnya-sarhhita # XXXI# 15.
2. Ibid,
3. Visnu Purana# VI# 7#3.
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devotion (bhaktiyoga), and knowledge (jnanayoga) for the 
realization of Brahman. It prescribes the method of medita-•a.

tion and trance also as the final phase of sadhana like the^ «r1Bhagavad-Gita. Yoga is described here as Brahma-laya. 
when, like a magnet, the self draws the mind inside and 
directs its activities in an inward direction and ultimately

Purana, Patanj all's concept of Yoga as complete suppression
of all mental waves is rejected and the eight-fold Yoga is

3stressed. Thus, according to the Vaisnavite scriptures. 
Yoga is the union of the lower self with the Higher Self in 
which ritualistic morality is discouraged and the inner 
purity of the mind is emphasized.

2. SAIVITS 
-s 0* -

mm mSaivisn is the creed in which Siva is conceived 
as the Supreme God. The beginning of this cult can be 
traced back to early hymns, where we find Pudra as the 
personification of the destructive powers of nature as 
eacemplified in storms and lightning. The name of ’Siva*

1. J.N.Sinha, The Foundation of Hinduism, p. 136.
2. Karadiya Purana, 47.7.
3. Agneya Purana, Ch. 372



becomes bis distinctive designation in the later portions 
of the vedas. He is described there as the great God 
(Mahadeva) also.

Siva is the one supreme master of gods and is the 
most adorable Lord. Sometimes he is said to be the creator
of Brahman and Visnu and sometimes identified with them. He

%

is characterised as saccidananda (consciousness and bliss).
• •

As the jar has the potter for its first cause, says Dr. Radha- 
krishnan, the staff and the wheel for its instrumental
cause, even so the world has Siva for its cause, Sakti for its

1the instrumental cause, and may a for its material cause.
Siva is also known as Pasupati. (the Lord of creatures). To 
the Lord (pati) belongs the pasu, literally cattle, the 
infinite host of souls.

Siva worship is largely based upon Agamas (literally
•tradition1 II,) which are not, according to some thinkers like
Samkara, entirely in agreement with the teaching of revelation

2or the Vedas. Hence the primary sources of Saivism are the 
twenty eight Saivagamas and also the Tattva-prakasa of Bhoja. 
The Saivagamas or Siddhantas are supposed to have been origi
nally written by Mahesvara. There is a considerable contro
versy as to whether the Agamas were originally written in

1. S.Radhakrishnan, Indian Philosophy, Vol. II,p.724-5.
2. See Samkara' s comment arv on Vedanta - sutra of Badary ay an a

II, 45.



According to Das Gupta,Sanskrit or in the Dravadian tongue, 
most of the ogamas are written in Sanskrit characters in 
about half a dozen Dravidian languages, such as Tamil, Telegu, 
Kan arose, Grantha and Nandi-nagri. Several Tantras based on 
these Agamas are also found as Sanskrit compositions in 
Dravidian scripts.1

Salva philosophy and the worship of Siva had 
spread long before the eighth century A.D. Siva is worshipped 
generally in the form of the phallic symbol (Siva-linga). 
Saivism is divided into two principal schools. The realist 
school of southern Saivism, which includes Lino ay at sects is 
known as Saiva-siddhanta and the idealist school of northern 
Saivism is ordinarily called Kashmir-Sni vism. The first 
great leader of the southern school, according to Theos Bernard 
is Lakulisa, believed to have been the last incarnation of 
Kahesvara and the founder of the sect of Pasupatas.2 The 

father of Kashmir Saivism school is Vasugupta (8th-9th 
century) to whom the Siva-sutra is assigned. According to 
the Saiva tradition Siva-sutra was supposedly revealed in 
Kashmir by Siva himself. Saiva-siddhanta analyses the 
universe into thirty-six tattvas as against the twenty-five 
of Samkhya and Yoga. It does not support the illusory

1. S.N.Das Gunta, A Hisoty of Indian Philosophy, Vol. V, 
p. 16 F.n.

2« Theos Bernard, Hindu Philosophy, p« 129«
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concept: o£ the world. Kashmir Saivism, ac ording to Theos 

Bernard, reconciles the dualism of the Samkhya with the 

monism of the Vedanta. However, it is said that logic can 

never construct an unassailable monism? therefore, final 

proof of these two aspects can be had only by the spiritual

experience of Samadhi (union) attained through the practice

1of Yoga.

According to Span da school, says Dr. Radhalcrishnan,

the soul gains knowledge through intense yogic contemplation,

realises the supremacy of Siva in the universe and becomes

absorbed in the mystic trance of peace and quietness. The
*

three methods of gaining release mentioned in the Siva -
2Sutra belong to the Siva, the Tantr; and the Yoga.

A Spiritual interpretation of some yogic practices 

finds place in the Saiva Upanisads. For instance, in 

TrisiKhiforahmana Upanisad, yam a is described as dispassion 

for the body and the sense-organs and niyama is attachment 

for the buiSje-jaBat-feh supreme reality. Asana is indifference 

to all objects, pranayama is experience of the falsity of 

the world-appearance «nd pratyahera is turning the mind

1. sihhibrahmana Upanisad, 28-3C.

2. Jabaladarsana Upanisad, VIII. 3—4.
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1in* "Brd to the Atman. According to Jabaladarsan Upanisad,

prrtyr.lv re consists in dedication of all actions, right
2or wrong to God, Both these Upanisads treat dharna as 

concentration of the mind end dhyena as meditation on the
3pureconscicusness • Semadhi, tlie complete forgetfulness 

of meditation, is the cessation of the mind and oot?rlete 
identification with Siva (Brahman)•

According to the philosophy of the Siva-mahapurana, 
Siva is properly approached only through sincere faith 
(sreddlia) in him and not by tapes and instructional know- 
ledge. The Saivadharme consists of knowledge, action, rigid 
conduct, and yoga. Yoga here means the arresting of all 
mental states, excluding the constant thinking of God.
Yoga comes from knowledge and knowledge gradually arises 
from disinclination to worldly objects. Yam and niyama, 
two accessories lead man towards the path of yoga*

In Siva - mahepurana the five kinds of the Yoga 
are described as mantrayoga, sperseyoge, bhavayoga, afehrva-

4yoga and maheyoga. These are the five stages in the rath

1. Trisikhibrahmana Upanisad, 28-30.
2. Jabaladarsana Upanisad, VIII. 3—4.
3. Trisikhibrahmama Upanisad, 31, JabaladarSana Upanisad, IX. 1-5.
4. Siva-mahepurana, VII. 2.37.i>. • W
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of a yogin. The mantrayoga constts in constant repitition 
of certain mantras. The mantra yoga associated with breath- 
control forms the basis of sparseyoga. The next stage 
bhavayoga is the elimination of chanting the mantras from 
sparse yoga. Mien this state is further advanced and the 
various forms of worid—appearance entirely disappear one 
may attin ebhavayoga. By the disinclination towards the 
worldly objects and '>eing one with Him, the .yogin reaches
the highest state celled msheyeg®.. However# this practice 
of Yoga includes seven out of the eight accessories indi
cated in the Yoge-.se.stre of Petanjalii these are yama# niyama, 
prana yeme# pratyshera, dhema, dli-yane and. samedhi.

So far as the diva-mahapurana is concerned# says
Das Gupta, we do not find much difference between the
nrectices of the different accessories such as yama# and
niyama# a.Sana# etc.# and those that are described in the
Yoge.se str a of fc-atanjali. Hie only important difference is
that, while in I'etanjeli* s yoga the mind has to be concentrated
first on the gross objects# then on the subtle entities or
tanraatrss, then on the ahamkara or egohood# and then on
buddhi, here in the 5eiva yoga# the yogin has to meditate
on the divine nature of Siva. In the Yogesastra also it
is through devotion to him that liberation may be granted

1to any yogin.

s.u .DasV. # p.
istory of Indian Philosophy, Vol.1.



112

In Pasupata-yoga a great on$>hasis is laic on 

dhyana. Hot-ever, dhyana means notliing more than the constant

flat? of an intellectual state of the form of Siva, One

should alt-rays try to practise dhyana as there is nothing
1greater than dhyana. Only those who practise dhyana are 

united with Siva, not those vho perform rituals. In Fasupata 

yoga, the word yoga is used in the sense of constant contact 

and not the sunr>ression of mental waves.

In Kurmapurana and Vayunurena, the eight-fold 

Yocra is prescribed for the union of mind * ith Brahman as an.,v

auxiliary method. The Vsyupurana describes the nature of 

Mahesv-ra-yoga. Mahesvara-yoga consists of five elements, 

such eg pranayama, dhyana, pratyahara, dharna end smerane. 

Pr-tyehera is the control of one's desires and dharna is 

regarded as file fixing of mind on the tip of the nose. The 

ultimate object of Yoga realisation is the attainment of 

Brahmahhood as Mahesvora. There is no reference in Vsyupurana

to suppression of thought-waves and Keivalya.

3 AKTT rr*T7*

The Saktas are the worshippers of S?kti (literally

energy) which is the personification of the female principle

1

2

rvc;

J ?'• ?*%If

mahaipuran*, VI1.2.39. 2°

inha. The Foundation of induism,p.107.
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in the creation of the universe. The Saktas regard Sakti 
as >rahman. Sakti is# however# sometimes regarded as the 
creative power of Siva. lie menifests himself through Sakti 
in the -world. The delete XJpanissds regard Sakti as the 
creative roofer of 3iva rdthout which he cannot create the
v.niverse# Thus# Sakti is cosmic nescience (kelaratrl) and
the root-evolvent (maleprakrti). She is lenovn by many names
such as Condi# burcra, r>©vi# Kali# mahamay» mahelaksmi etc.• ** *

A coord ino to Dr. J.il.Sinha, Sakti is three-fold* will power 
{i echo sakti) # power of action (kri ys sakti) # and direct power 
(srksat sakti).1

'this cult is elaborated in Tantras (about 6th-7th 
centuries A.D.) in which are mentioned# in derail, the 
special forms and personification of the 'great goddess’.
Shktas are divided into tlie followers of dakdinaceri (rightists ) 
and vamneeri (leftists). The latter are extremists but 
even among them, only - fe*-- practise the cult with five 
m's ( n ) prescribed, in seme Tantras# via.# memsa (flesh)# 
rartsy-* (fish), rat dye (wins)# moithuna (copulation) and raudra. 
(mystical finger singns)•

The Sakta liter.-fra re is extensive# though most of 
it is of 5 mixed character. According to Dr. R-dhakrishnan, 
seventy-seven Agamas belonging to the Sakha cult are

1. J.U.Sinha# The Foundation of Hinduism# d. 107.



divided into five subhagamps (or samaya), which te-ch

practices leading to knowledge and liberation, sixty-four
kaulagamas ’-hich teach practices intended to develop magi

1cel po* ers, and eight misragames which aim at both.
The Tantras belong to the seventh century and onwards.

Eahroooanisad identifies r *oakti with the absolute and
the Lord, and regards the vjorid and the finite selves as
appearances. Sitopenised describes Sekti to he both

*different and non—oifferent from the Lord. Annapurnona-w • *s>

nis-d teaches idealistic monism. > kti is one infinite

and eternal being, consciousness and bliss.

According to Dr. RrdhakrisTmrn, the mystic side 
of the Yoga system plays a large pa t throughout. Mantras 

are sacred, and are regarded as divine creations, in a 

sense, identical t-rith Sekti, whc is Sahde, or eternal 
world. Great emphasis is laid on the awakening of the
forces within the organism. The perfect man will awaken

2the Kundellni and pierce the six cakres•

In the Marksndeya Purana, Yoga is described as a 
cessation of ajnana through knowledge. The knowledge is,

•m

on tbe one hand, emancipation and unity with Sakti 
(Brahman) # and on the other, disassociation from the gunas

1. S.Radhakrishnan, Indian Philosophy, Vol. II, p.735.
Ibid. p. 737.
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of prekrti. The root cause of all the afflictions is
attachment. Destruction of egoism destroys attachment.
The pranayame is supposed to destroy sins. In the ultimate 
stage the yogi becomes one with Brahman, just as water

ithrown in water becomes one with it. In K-rkandeye
Furana, t‘ .ore is no reference to cittavrttinirodhe as Yoga 
Yoga is the 'mion of the soul with Brahman. Purity of
mine, body and speech is an indispensable condition of
moksa.

Devi T?h g.-v-tr- lavs a great stress on performance
of duties (karmayoga), right knowledge (jneneyoga}, and
devotion (bhaktiyoga). A yogin worships the great goddess
with single minded devotion and meditates on her alone.
Yoga, thus, i identity of the finite soul with the

2Infinite Self. The mind prepares it for the sevent of 
knowledge. The combination of these three means is 
apparently suggested in the cult of Saktas. Though Saktaism 
advocates pure monism (adveita) it finds a place for devo
tion as a means to the attainment of the knowledge of

3identity.

1. Markandeya Purana, 40-41
2. Devi Bhagsvata, IV. 2.
3. Ibid. Ill, 15-19.
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CHAPTER VII

HATHA YOGA ARP KUdDAUNI YOGA.

00* -

Hatha Yoga is a system of technical practices and
t

disciplines by which the body and the vital energies can 

be brought under control. It is a system of health and 

hygiene involving both body and mind and is a discipline 

involving various bodily and mental controls. The Hatha 

Yoga exercises are known as the first preparation towards 

the way of self-realisation. According to Danielou , all 

treatises on yoga insist that the sole purpose of the 

physical practices of Hatha yoga is to suppress, physical 

obstacles on the spiritual or Royal Path of re-integration

Raja yoga? and Hatha yoga is therefore called "the ladder
1to Raja yoga".

The traditional meaning of the word *Hatha* is 

the force or violence as well as oppression. It is used 

adverbially in the sense of 'forcibly', 'violently', 

•suddenly* and 'against one's will', etc. According to

1. Danielou , Yoga: The Kethod of Re-integration, p.17 
See also Goraksha Samhita, "The science of Hatha yoga 
is the ladder up which those climb who wish to reach 
the higher regions of the Royal Path."

c- . A —
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Hatha yooa Pradipika the syllable *Ha* represents the 
sun, and the syllable • tha' represents the moon and the 
conjunction of the sun and the moon is therefore Hatha 
yoga.1 Hence, the word ’Hatha• symbolises the two biomotor 

processes of the body, the energy-consuming (Ha, the sun) 
and the energy-acquiring (tha, the moon) principles. It 
is evident from this explanation that Hatha yoga aims at 
balancing and harmonizing these two forces by means of 
yogic exercises, especially the breath-control.

Though the idea behind Hatha yoga was to create 
the physical conditions for super-conscious awareness 
and the Hatha yocra exercises vere first developed as a 
preparation for the yoga of contemplation? in later times 
elaborate techniques and disciplines of health and hygiene 
were evolved which have not much spiritual motive. The 
purely physical aspect of this yoga, which has the training 
of the physical body as an end in itself, thus came 
to be known as Ghatastha Yoga.

In course of time, says S.K.Majumdar, Hatha yoga 
came to be developed in an extraordinary manner for the 
physical power and benefits it brought. Many who were 
attracted to it lacked high spiritual motive and under
standing. The original rational outlook was overlaid in

1. II
*3 '-S~^frsTf fcrzrrf—f
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many cases with fancies and donnas of various kinds.
Divorced from its spiritual motive, it became an elaborate
technique for gaining control over the body and its
functions. Hatha yoga is a powerful, but difficult system
whose whole principle of action is founded cm an intimate
connection between the body and the soul. The body,
according to Sri Aurobindo, is not to the Hathayogin a mere
mass of living matter, but a mystic bridge between the
spiritual and the physical being. Hatha yoga, he puts,
is in its own way, a system of knowledge? but while the
proper Yoga of knowledge is a philosophy of being put into
spiritual practice, a psychological system, this is a

2science of being, a psycho-physical system. Hence, it 
must not be forgotten that both produce physical, psychic 
and spiritual results and that both do arrive t the same 
end. Hatha yoga, however, is a long and difficult path 
to the Supreme Truth.

The various techniques and theories of Hatha yoga,
practiced in India hr several teachers and handed down to^ ♦ *

their manils without disruption for over centuries, came 
to be formulated, organised and presented in a number of 
scholarly tests. Of those which are available today, the

1. s.tC.Majumdar, Introduction to Yoga Principles and 
Practices, p.55.

2. Sri Aurobindo, On Yoga,I.p.491.
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leading treatises on the subject are Hatha yoga 

Pradipika, Gheranda Samhita, Siva Samhita and Goraksha 

Samhita. -oil these texts are not very old, the earliest 

only dating back to the thirteenth century.

Hatha yoga Pradipika, considered to be the 

standard authority, comprises 393 couplets. It is a 

technical treatise of the practical method of physio- 

mental training. It was composed by Svatmanama Yoyindra, 

and the main commentary on it is the ^yotsna of 

Brahmanand \.

The Gher -nda Samhita contains the answers of 

the Yogi Gheranda to the cuestins of the seeker 

Chandakapali. It is a general technical treatise on 

Hatha yoga. In some instances the verses of Cbersn-da 

Samhita correspond closely to that of the Hatha yoga 

Pradipika.

The Siva Samhita, according to Theos Bernard, 

presents a fuller account and introduces a breif outline

of the general attitude towards Hatha yoga, showing its
1importance and metaphysical foundation. The Goraksha 

Samhita is also a technical treatise on Hatha yog? by 

Mahayogi Gorakh Hath. All these texts are meant only

jM^iiU-iujiP-MWWWWLiiMLiiiUiiLJBii-j ii»».i tFMirr~'uwiTM>ii—iWWie —n^i—i—nei—i wi i wr i—i -~in mi— n»n mmm tf iinimrw npn me tt‘ 'i1— ~~f~i------------ —..................... ‘ --.......... -i g —................m — — ———1—irT—‘^■nrrr^^^T

1. Theos Bernard, H tha Yoga, p.16
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to serve as a guide and are written in the technical 

phraseology of Tantrik literature. A teacher (Guru) is 

required to furnish the necessary details. As we have 

already noted these texts agree that Hatha yoga is only 

a stepping stone and that the Ultimate liberation can be 

attained through Raja yoga.

Among the most popular yog ins# who knew Hatha-Vidya 

are Matsyendranath and Gorakshanath. Same of the other 

famous Siddhas# said to have existed in former times# are 

Svatmanma# Jalandharanath# Sahara# Ananada# Bhairava# 

Chaurangi# Minanatha# Virupaksha, Bilesaya, Manthana, Siddhi# 

Buddha# Kanthadi# Koran taka, Surananada, Siddhapada,
Charpati# Kaneri# Pujyanada, Nityanatha, Niranjana, Kapali, 

Vindunatha, Kaka-Chandisvara# Allama, Prabhudeva# Ghoda 

Choli# Tintini, Bhanuki, Naradeva, Khanda and Xapalika.

According to Hatha Yoga Pradipika# Hatha Yoga is not 

taught indiscriminately to every one because a yogin# desirous 

of success# should keep the knowledge of Hatha yoga secret# 

for it becomes potent by concealing# and important by 
exposing.1 The student of He the yoga is required to flret 

fulfil the moral requirements# the ten Yam as and the ten

1. Hatha Yoga Pradipika# X#U
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Niyamas. Requirements and restrictions for different forms
1of Yoga are discussed in Siva Scfiihita.

The Hindu Sastras mention four kinds of Yoga! i.Mantra 

Yoga# ii. Hatha Yoga# iii. Laya Yoga and iv. Raja Yoga.
Mantra yoga is the mental concentration brought about by the 

process of repeating mentally the sacred Mantras. Xt is 

the first state of yogic sadhana and must be practised 

regularly with devotion by the beginners in Yoga. The next 
stage of yogic aadhana is Hatha Yoga. Yogasikhaupanisad 

explains that just as a bird whose wings are bound by strings# 
cannot fly freely into the air# similarly human mind is fully 
controlled by Prana. Evidently# it cannot be controlled 
by mere power of discrimination • Xt is hardly possible to

control it without the control of Prana.
«

Hath ay ogle practice is composed chiefly of Asana# the 
practice of various yogic posturear Pranayama# the regulation 

of breath# and a set of sis bandhas or body-purificatione•

By practising Asanas and mu dr as an aspirant can acquire control 

of mind easily and be immune from various physical diseases. 
Pranayama helps purification of nerves and awakens Kundalini. 
the Serpent Power. Hence the main object of Hatha yoga is 
the control of the breath and awakening of the Kundalini 

Sakti# and for this it lays great stress on the third and

1. See Siva Samhita# V# 10->14 •



fourth steps of the eight-fold yoga of Fatanjall. Laya 
Yoga is the third stage of yoga and it corresponds to the 
fifth, sixth and seventh stages of the Astanga yoga, viz., 
Pratyahara, Efharna and Dhyana* After practising Laya yoga 
vigorously the devotee finds the stage set for the foufcth 
and highest state Raja yoga which corresponds to Samadhi, 
the eighth stage of Astanga yoga. However, in this connection 
one must understand the wellknown maxims 'No Raja without 
Haihaf no Hatha without Raja’.

The Hatha yoga techniques, says Majumdar, are 
collectively known as nadi-suddhi processes, that is, 
processes for purifying the nerves and vitalizing the body. 
Purity in yoga means calmness or balance, while impurity 
stands for dullness and restlessness. According to him 
there are four broad divisions of these techniques whidh 
are, 1. Postures (asana and mu dr a), 2* Breath-control
(pranayama), 3* Dynamic contraction exercises (char an a),
4. cleansing, special control and locking exercises 
(satkaxma, bandha and mudra) of these the asanas and the 
pranayama are the most well-known and widely practiced.*

Sri Aurobindo also states that the two main members 
of Yoga's physical discipline, to which the others are mere

1. 3.K.Majumdar, Introduction to Yoga Principles and 
Practices, p.105.



124
accessories, are Asans, the habituating of the oo'.y 
to certain attitudes of immobility, and Irena yesne, the 
regulated direction an" arrestation by erercises of 
brer.tiling of the vital currents of energy in the body.

It has already been noted that Hatha yoga 
corr> rises those prescribed methods of exercise and practice# 
which are concerned primarily vith. the g ross body (sbhula— 
serira) • Undoubtedly the control of the gross body- 
affects the subtle body (sukdmasarire) vdth its intellection

c no passions, for the s thvla -s arira is ressly designee
to enable the suksme-s-rira to work out the karma it 
has incurred• In Hatha yoga, unlike the f-fentr© yoga, the 
question of the fitness of a yogin is determined from 
the physical point of view and various rules are pres
cribed to free the holy of the disease. In Hatha yoga, 
according to Arthur /; vs Ion (Sir John Woodroffe), contem
plation xs on the “Light5', and the Samadhi called Maha— 
bocha is attained by the aid of control of breath and
other vital Vavus (Pranas), whereby the mind is also

2co‘.trolled.

Ib use tine ’*>rds of Danislou, the Cosmic Prin
ciples which, in relation to the earth, manifests them
selves in the planetary vorld as the sun and the moon are

1. 5?r± Aurobindo, On yoga I, p. 492.
2. Arthur Avalon, The dement lover, p. 198.
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are found in every aspect of eicistence. In the subtle 

'body they appear as two channels along which our perceptions 

travel between tiie subtle centre at the base of the

spinal chord and the centre at the summit of tine heed, 

These tvjo channels ere called I" 1
rl* * •' JLc! • X* . G

t \* rtery situated on the left si ks- is white end corresponds

to the cold aspect or the lunar principle. On the right

side is Fingala# the vrarr aspect or the sol mm *.*■■■
C' i*- rinciole,

Ida ends in the left nostril, while Pingale terminates 
%

in the rightnostril. according to legend Ida is the

Ganges of the lo»-er *orld, Ping^le the river Yamuna and

between Ida and tingale is Susu.mnr,, the subtle river
»

Sar- stt> ti. ^

Hatha Yoga consists in checking the flow •£

Pr-'nas thro’Tfh the left right arteries and making it

flo> through Sueurnna which is centrally situated in the

spinal chord• The base of Susanna is called the Drahmedvere
%

or the gate of brahma. iJhen breath passes through it, 

prana becomes restful and movements and provocations to 

the senses and. mind are no more perceived.

1• Panielou, Yoga* The Method of 'e—integration, p, 17

•• ^31 -31771 rqp.ml PTTdl |
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The vorb 'bsana' means ‘easy, comfortable*, and 

the restvire in which a man can remain longest without 

effort is the best. There are various postures in which

a yogin is to sit when he engages in meditation. These 

posture movements of yoga are mainly spinal, abdominal and 

tho r a c io—■ iaphra g rrit t,xc • i fferent asanas are described

in different 'rocks on Yoga Their number lias grown

with the years. Hath:* 'pq; Y' «*• .* * “i **p "i 1" ■*"
X- * ■ .*» • *Xiv escribes fourteen

■postures, Yocre Pradima twentv-one, Gherandr Samhite and

V 4 i** f isvakosa thirty-two each rrh hnuhhavc-l-rakr.d'- fifty.

Traditionally, there pro elchty four ssrnrs which are•A W rr V-

1mentioned in the Siva Srmh.it Of these thirty three are

said to give crood results.

rpy
X

.0 i iO V> t well known and generally practised

asanas are Siddhasrn? 

Sinhasana. In some t

, Padmasana, 

reatises on

Svastikasann and 

lathe Yoga the 1.- st two

asanas «*:© replaced by 

Bhahrhsanr. ; n ugrbsan

ere the common in all

sort© other asenes, 

- bu t the first two 

the treatises on r

such as

, mentioned

the yoga •

above.

Hatiia Yoga I raciipika opens its section on 

"being the first accessory of Hatha yoga.

asanas as follows* 

Asa.na is bis-
C*f ? o* 4- A T

** «-> v > '.v V Xm «4» JU • • JU

posture, her 1th

■*»* ic>* WJL V-. X.»* Lwxocu

lightness of body

for gaining

H 5t

r*

Y

1

o

according to legend there are eighty-four hundreds of 
thousands of Asanas described by Siva,

bpthr Yoga Prsdipike, I, 19*
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All the postures are meant to establish a 

rhythmical breathing in the system which is a pre-requisite 

for the practice of Pranayama. Every asana is intended 

directly or indirectly to quiet the mind* According to 

Theos Bernard# for the advanced meditation practices of 

Yoga there are only two postures that are considered essen

tial* These are Siddhasana and Padnasana* The other 

asanas have been advised to build up different parts 

of the body and to develop the needed strength that is 

required by the rigid physical discipline*

Hatha Yoga Pradiplka describes the Siddhasana 

as follows * "Press firmly the heel of the left foot 

againsthe perineum* and the right heel above the male 

organ. With the chin pressing on the chest one should sit 

tight* having restrained the senses* and gaze steadily 

at the space between the eyebrows* This is called 

Siddhasana* the Opener of the Door of Salvation* Some 

call this Siddhasana* sane Vajarasana. Others cedi it 

Muktasana or GuptaSana. It cleanses the impurities of 

72,000 nadis*"Z

1* Theos Bernard# Hatha Yoga* p* 23. 

2* Hatha Yoga Pradipika* 1*37-45*



Similarly, while practising Padmasana, according to 

Gheranda samhita, "place the right foot on the left thigh 

and similarly the left one on the right thigh, also cross 
the hands behind the back and firmly catch ’old of the great 

toes of the feet so crossed* Place the chin on the chest 

and fix the gaze on the tip of the nose* This posture 
destroys all diseases*"*

The different postures have different effects 

according to the state of the yogin who practises them.

It must be noted that the postures should be learnt from 

some qualified teacher* To accelerate and conplete the 
effect, the asanas are acconpanied by various mudras 
(physical gestures), band has (muscular contractions) and 

Prinayama. The mudras are also particular postures of the 

body immune from all sorts of diseases and the mind serene 

and controlled. There ere twenty-five mudras, the 

practice of which give success to the The most
Important of them are Maha-mudra, Maha-bandha, Uddiyena- 

raudra, Sakticalani raudra, Mulabondha, Khecari, vajroli, 
Mahavedha-mudra, Viperita karani-rau&ra and Jalandhara- 
bendha. The Siva Satfchita refers to only these ten 

prominent mudras.

1* Gheranda Samhita, li,3*



The practice of Yoga also aims at purifying 
and rejuvenating the nerves and other channels of the 
body which become impure and obstructed by physical and 
mental ailments. There are six acts (sat-karma) Which have 
a remarkable effect in purifieating the organism. Accord
ing to Hatha Yoga Pradipika the six acts to be performed 
by a yogin are i. dhauti (washing out the stomach)# ii. 
vasti (washing out the bowels)# iii. neti (cleansing of 
the nose# iv. nauliki (shaking the abdomen)# v. t rat aka 
(fixing with the eyes) and vi. kapal bhati (breathing

tbellows). Bhaktisagara of Char an Dasa adds to these 
gaja-karani (the elephant act)# dhanu-karani (the air-pipe 
act)# dhagikarani (the tiger act) and shankha-pashala (the 
conch act).

Dhauti is swallowing a pieee of cloth, fifteen 
cubits long and four fingures broad# and pulling it up 
again# thus washing out the stomach. Vasti practice 
consists in sitting in the Utkatasana in water upto the 
navel with a tube in the anus and then to wash out the 
inner belly by drawing in water. Neti is done in two ways 
with water and with a string. It purifies the head# gives 
superhuman sight and quickly does away with all diseases 
affecting any organ situated above the elbows. The

1. Hatha Yoga Pradipika# 2#22.
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practice of nauliki or nauli, shaking the belly rapidly

from right to left like quivering water, increases the

digestive secretions and dries up all kinds of disease*

To fix with insistence the sight, without winking, on a

minute object until the tears come to the eyes is known

as Trataka* It destroys eye troubles and prevents

sieeniness and laziness* Kapal bhati is breathing in

and piinipniil i out lightly like the bellows of a black simith.
1It cures lymph deficiencies and purifies the lungs*

These are the basic purification processes* Having purified 

the nerve system one should begin the practice of 

Pranayama.

Pranayama stands for the control of the

vital airs that are always in a state of flew and react

on the mind* It is necessary for rhythm!cal breathing

without \diidh the body can not be kept fit for the

arduous physical practices of Yoga* Vacaspati says,
Pranayama renders the mind fit for concentration by

2making it steady. The aim of Pranayama, according to 

S*x*Majumdar, is to still the vital processes and 

control the nerve currents of the body for purpose of 

higher meditation. During this practice, yogis become

1. Ibid. 2,24*34.

2* The Y.S.of Patanjali, Vacaspati• a gloss, il, 104*
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aware of certain centres of ccnedcnaness in the body 
and also sane special flow of nerve currents.1 2

Hatha Yoga Pradipika states that control of
breath must be brought about very gradually# "as lions#
elephants and tighers are tamed or else the# experimenter

2will be killed"# and by any mistake there arises cough# 
asthama# head# eye and ear pains# and many other diseases. 
Pranayama is the process whereby the ordinary and canpara- 
lively slight manifestation of Prana is lengthened# 
strengthened and developed. The yogin sitting in Padnasana# 
inhales (puraka) and es&iales (Recaka) alternately through 
the left and right nostrils# retaining the breath mean
while (Kumbhaka) for gradually increasing periods. Pur aka#
in other words# is inspiration and Recaka expiration.

»

Kumbhaka is the retention of breath between these two 
movements. This process of alternate breathing is the 
accepted technique. ICumbhakas should be performed gradually 
four times during the day and night# till the number of 
Kimbhakas for one time is 80. Kundalini awakens by Kumbhakas 
and by its awakening Susumna becomes free from impurities 
and success in Hatha Yoga is accomplished.
1. S.K.Majumdar# Introduction to Yoga Principles and 

Practices# p.205.
2. Hatha Yoga Pradipika# 2 #15-18.
3* The five principle Vayus are Prana, Apana# Sara ana #Udana 

and Vyana. The Prana moves in the heart? Apana in the 
sphere of anus? Samana in the navel region? Udana in the 
throat and Vyana in the Whole body.
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Thera are nine main types of Pranayama each 

having different effects. These are* 1* Anulcma-vilama 
(the with-and-against), 2. Surya fahedana (the piercing of 

the sun)# 3. Ujjayi (the victorious)# 4. Sitkari (the 

cold-maker) ,5. Si tali (the colling)# 6. Bhastrika (the 
bellows)# 7. Murch'ha (the rising)# 8* Bhramari (the bee)# 
9* Plavini (the floating).

The main achievement f ran the holding of breath
is the awakening of the Kundalini. The Kundalini

literally means * coiled up like a snake*, and stands for
the hidden power that rests in muladhara. It is like a
serpent having three and a half coils. It closes with its

mouth the entry to the Sustonna called Brahmadvara and is

asleep# with its head downwards# in the bodies of

ordinary and ignorant per sens. can become active
through meditation and other ycgic exercises. Kundalini#
according to Arthur Avalon, is the mightiest manifestation

1of creative power in the human body.

Gradually, the awakened Kundalini rises 
higher said higher through the series of six cakras 
(centres)# which are threaded upon the spinal channel at

1. Arthur Avalon (Woodroffe)# The Serpent Power# p.227•
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various points in the body and are situated at the
levels of the base of the spine, the root of the penis*
the navel* the heart* the throat and the eyebrows* These
cakras are depicted as flowers having petals and are the
centres of subtle forces* According to D.N.Bose their
position is oh the Merudanda (vertebral column). They
are the centres of cosmic consciousness* the generation of

1Prana or vital force and the openings on the macrocosm* 
These are known as Muladhara, Svadhisthana* Manipura* 
Ana.hata* visuddha and Ajna.

The basal centre* Muladhara* is located at the 
sex centre below the' qenitals. The object of meditation 
on this centre is to collect the Kundalini power and 
make it flow upward* The next centre* the Svadhi sthana, 
is located a little above the Muladhara* between the navel 
and coccyx* Next comes the Manipura, in the region of 
the navel. The Muladhara cakra is a four-petailed lotus 
whereas Svadhi sthana is of six and the Manipura tea
pot ailed, ietots The heart centre* Arihata, is the place 
wherefane experiences a feeling of delight from love and 
affection. The next centre is called the Visuddhafit 
lies in the throat area. Above it, between the eyebrows* 
is the Ajna which is the centre of all sense-knowledge.

1* D.N.Bose* Tantras their Philosophy and Occult 
Secrets, p. 167*
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And finally# in the upper cerebrum# there is the 
thousand-pettaled# the Sahasrara. But it must be borne 
in mind that# as the Kun dal in i is a mysterious per,-re r # so 
also are the cakras the mysterious centres in the path 
of the ascent of the Kundalini.

Gorakhnuth# in his Si&dha-Siadhanta—Paddhati, 
has referred nine cakras whereas in Gor:,k sha-Sataka# 
which also is regarded as an authentic work of GoraXhnath# 
the cakras are enumerated as six. The three other qakras# 
explained in Siddha-Siddhanta-Pacldhati are Talu-cakra#

i

Bhru~cakra and ^Arvana-eakra. These are said to be
I <

located at the root of the palate# between the two eye
brows and within a part of Sahasrara respectively.

Before reaching Sahasrara# according to Swami
Atmananda# one remains in Suddha-Sattwa# but as soon as
the Kundalini reaches the culminating point# the devotee
experiences Nirvikalpa Samadhi in which the body is
completely forgotten. It is here that the devotee realises

1his identity with the P arm atm an.

This awakening of dynamic spiritual consciousness 
in the individual mind is described by Gorakh Nath^nd the

1« Swami Atmananda, The pour Yogas# p. 232



Hatha yogi school as the awakening of the apparently 
sleeping Divine power in man* In Gorakaha-Sataka as 
well as in many other books, according to Akshaya Kumar 
Banerjea, Gorakhnath instructs every truth-seeker to 
contemplate his own body as a house (griha) in which

i

Siva dwells as the individual soul (jeeva). This house 
is said to stand on one pillar. The pillar obviously refers 
to the spinal column with Sahasrara as its roof. The 
nine doors of this house indicate two eyes, two ears, two 
nostrils, one mouth, one generating organ and one 
excretive organ, which are linked with the centre of 
vitality by the nine principal nadis and which are the 
openings of this bodily house for contact with the outer 
world. A tenth door (da am a dwara) is mentioned at the 
root of the palate, which is an opening to the higher 
spiritual region. The five presiding deities may mean 
according to the yogic viewpoint Brahma, Visnu, Rudra,
Isvrara and Sadasiva, who are soecial spiritual self- 
manifestations of Siva-Sakti for governing different planes 
of the Cosmic System as well as of the individual 
bodies. A yogi is to realise these Cosmic Divine Personali
ties within his own body as the glorious self-manifestations 
of his own true Soul, i.e. Siva1

1. Akshaya Kumar Banerjea, Philosophy of Gorakhnath,
p. 181-2.
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The yogis of Hatha cult have given great 
extension to Hatha yogic practices thus adopting Yoga 
to darzle others* It is for such reasons that spiritual
teachers came to look askance at the more extreme practices 
of Hatha Yoga. Yogic practices should of course go with 
spiritual motives and meditation without which such 
practices lead to a state of suspended animation.

***** •



PART II

( GURU NANAK AND HIS CONCEPT OF YOGA )



CHAPTER I

-* Of -

THE LIFE AND WORKS OF GTJRtJ NANAK

* Gurmukh leal wich nara at hoa*
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CHAPTER I
-s Os-

LIFB AND WORKS OF GURU NANAK
-*00* -

Guru Nanak# the founder of Sikh Religion# was 
bom at Talwandi Rai Bhoe# now knovm as Nankena Sahib#
situated about 40 miles south-west of Lahore in SheiKhupura

1district on April 15# 1469 A.D. Nanak's father Mehta

1. The main source of Guru Nanak’s life is Janamsakhis
(biographies). But these legendary works are loaded with 

several miracles and differed greatly with each other on 

several points# dates, names and places.

The date of Nanak’s birth is still disputed by
scholars. Janamsakhis# such as Jillayat wali, Sodhi
Keharban wali# Bhai Mani Singh wali and Puratan Janamsakhi
as well as some other scriptures mention the date of birth
to be vaisakh Sudi 3# Sam vat 1526 (April 15# 1469). But

Janamsakhi Bhai Bale wali, Nanak Park sh and a few other
works put it on the Kartilca Purnima# Samvat 1526 (November
1469). Mahima Prakash gives VaisakKSudi 3#1525, exactly one 
year earlier than the date given by Bala Janamsakhi# Karam 
Singh Historian in his ’Kattak Ki Vaisakh* sought to 
establish Vaisakh date by attacking the Bala tradition as 
totally unreliable.
The place of his birth is also disputed. Most authors state 
it to be Talwandi R i Bhoe but Janamsakhi Meharban puts his 
birth at his 'nanke* at Chahlewala (district Lahore). 
Khushwant Singh refers the name of the mother’s parental home 
as Kariha Kacha (a History of the Sikhs# Vol.I#p.30 f.n.)
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Kalyan Chand, popularly known as Mehta Kalu, was a 

village Patwari. By caste he was a Hindu Khatri of the

Bedi tribe. The name of Guru Nanak's mother was Mata
1Tripta. He had an elder sister named Nanaki.

From his childhood, Nanak showed himself to be 

different from the normal run of children of his age.

Even as a small child he was seen absorbed in deep medita

tion. According to Janamsakhi Keharban, he was only five 

years old when people noticed that he did not play with

other boys but adopted a grove mien and spoke words of
2

wisdom well beyond his years.

ftanak was out to the usual tasks by his parents.

:~vs he was not a child of usual character he developed an 

attitude of positive dislike towards the worldly profits 

and his bent of mind did not appeal to his worldly-minded 

f ather•

According to Gursabad Katnakar, in samvat 1532 Nanak

was sent to Pundit Gopal for learning Hindi, in samvat

1539 bo was sent to Maulvi Qutab-ud-din for receiving the
3

knowledge of Persian language. The author of Siyur—ul—

1. Janamsakhi Keharban gives her the name of
Tipro .

2. Janamsakhi Keharban, p.ll.

Bhai Kahn Singh, Oursabad Ratnakar, Vol.iii,p.
2P73.3.
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Mutakhrin states that Nanak learnt Persian and Arabic 

from Kaulvi Savyid Hasan. He was introduced to the
1

knowledge of the most esteemed writings of Kussulmen.

The worldy teachers, with their narrow approach, however, 

could not satisfy Nanak1 a hun er of divine knowledge.

The unusual behaviour of Nan-ok, during his early 

acre, harrased his parents. On the advice of Lai Bular, 

the village chieftain, it was decided to send him to 

Sultanour, the town of his elder sister tfanaki. Conse

quently, in 1484 A.D. Jai Ram, the husband of Nanaki took

him to his olace and not him appointed as a modi (store-
*1*. .

keener) at the royal stores (modikhana) of Daulat Khan 

Lodi in the year of 1485.

After some, time Nanak took, his companion Hardana, 

at mu slim luinistrel (rababi) with him to Suitanpur and 

both of them would sing hymns in the praise of almighty God

in the morning as well as in the evening.

1. Siyar-ul-44utakhrin I, 1786 ed. pp.82,83

(quoted by Dr. Hari Rare Gupta in A Life 

Sketch of Guru Ranak, p.15).
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On Jeth 24, sarnvat 1544, he was married to Sulakhani 

daughter of Kul Ch aid of village pakho ki Pandhawa in 

Gurdas Pur district. Suiakhani was blessed with two sons, 

Sri Chand and Lakhmi bass. They vrere born in 1494 and

1496 I>. respectivelv. Pven married life could not divert

Nanak's attention from spirituality to worldiness,

At Sul tan our, one morning ft an r It, as usual, went

to the riv«r '-•#-oo i r\

It g; enerally 1

resuaininn untraced

he was o. rth ' rl R
•w* 4- «. i. ■> * ^

do clarc d :"there i

in fo- th*> bath and then suddenly di sap-eared,

reared.

Ci. aindu nor a mu slim".

1. This is according to Gursabad Patnakar of Bhai

Kahn Singh. All the Janamsakhis do not agree on 

one date and give the age of Hanak, at the time 

of marriage, ranging from 12 to 24. J an am sakhis, 

however, also do not agree on the place of Guru's 

marriage. Janomsakhi Mani Singh says that the marriage 

tool; place at Tal andi whereas Jannmsakhi Bhai Bala 

and Han ak Parka sh nut it when dan ale was at Sultan pur.

2. According tc Duncan reenlees this incident happened

on ?oth August 1507 (The Gosoel of the Guru Granth 
Sahib,p.xxxviii) Toja Singh and Ganda Singh put it 

in 1469 ( •* short History of the Sikhs, Vol.I,p.5) and 
Xndu bhushan Banner ji puts it 'somewhere near the year 
1495*(Evolution of the Khalsa, Vol.I,p.77).

Puratan J an amsakhi, pp. 18.19.3.
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Soon after receiving the Divine Call to preach

his mission to the suffering humanity# Guru SJanak gave up 

the service of Daulat Khan Lodi and took to travelling to 

prorogate his ideals.

The life of Guru Nanak# according to Dr. Hari Ram 

Gupta# can be divided mainly into three parts s(i) family 

life from 1469 to 1496 (27 years) or the period of soul- 

awakening and enlightenment; (ii) the period of his 

travels from 1496 to 1521 (25 years) or the time of gaining 

experience of other religions and expounding his own views; 

and (iii) the period of retired life at Kartarpur on the 

banks of the Ravi from 1522 to 1539 (18 years) - a period 

of laying the foundation of Silchian.

Guru R'anak prorogated his mission travelling 

towards all the four directions and covering thousands of 

miles on foot. He visited innumerable places to examine

practically the working of various religions and sects 

prevalent in India at that time. He had a missionary zeal 

which orompteci him to qo to the far-off places. He visited 

almost all the important places of worship and pilgrimage

of both the Hindus and the Muslims. Eis travels, numbering

Dr. Hari Ram Gupta, A Life - Sketch of Guru 
Nanek, p* 14*1



144

four, are popularly known as 'Ubasis'.

On leaving Suit an pur Nanak, alongwith Mardana 
first visited the neighbouring areas. They went to Saiyad- 
pur (Qninabad) where Nanak stayed and greatly relished the 

course oatmeal bread offered by Bhai Lalo as against the 

richly brahmabhoj a of Malik Bhago, thus shot ring his deep 

love and resect for the poor working class.

From Pminabad Nanak went to Tulamba near Multan, 

where lived a notorious thug named Sheikh Sujjan. Guru 

turned a. new leaf in dajjan• s life with deep and affectionate 
treatment. Nanak pricked his conscious by saying *

Bright sparkles the bronze.
but rub it thou and its block eerie s off;

Wash it as well as thou may, 
but its inner impurity goeth not.

lie alone, o dear, is our friend who goeth 

long with us in the Yond,
end wherever the account (of deeds) asked from us.

I. According to Gursabud Rat
modikhana in 1497 (sinvat 1554). 

he started from Sultmpur in 1499 
Nanak, p.4) whereas hazan Singh 
1500. (History and Philosophy of

nJkr.r, uru Hank left 
Di.. S .S.Kohli states that
(rhilosochy of Guru 

yuts it to be in February 
Sikh keligion, p.69).



theither he stands (as our pledge)*
The houses and mansions may they be painted 
from without.
But, if they crash but once, they are of no avail,

1for, they are a yawning emptiness from within.
(Raga Siihi, M.I)

First, Guru Nanak undertook the extensive journey 
to the East (1497-1509> and mainly visited the Hindu places 
of worship. He went upto Assam passing through the main 
centres like Kurukshetra, Hardwar, Mathura, Gorakhmata, 
Prayaga, Benaras, Gaya and Jagannath Puri etc. As Nanak 
had something peculiar and dramatic in his character he 
took strange type of performances at these places to drive 
home into the minds of the people his teachings.

At Kurukshtra and Hardwar Nanak drew the attention 
of people, choosing the way which was sure to agitate them, 
by cooking a deer at 'the holy place' and by throwing 
water towards 'his fields in Panjab*, thus pointing out 
the hollowness of the most of the religious rituals and 
observances.

He also visited Gorakhmatta, an important centre* 4m

of the Nath Yogis in the Himalayan foothills and held

1. Adi Granth, p. 729
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discourses with them. Guru told them hew the people of 

the country were suffering tyrannies at the hands of 

the ruling# and priestly classes, and asked them why they 

did not employ their miraculous powers for the good of the 

suffering people. At Prayga, Banaras and Gaya Nanak 

exposed the surerstitious beliefs and the false rituals 

which the priesthood had prescribed to exploit the ignorant 

masses for its own material gain.

Then Guru Nanak nd Mar dan a went to Kamrup, a place 

whose women were notorious for their skill in magic. Wurshah, 

the queen of the olace, did her best to enchant the Guru 

but of no avail. Afterwards he advised her to lead a 

virtuous life by developing faith in Almighty and to give 

un the vices. Nanak had so many other unpleasant experiences 

in this region. i?hile returning home from Assam he 

adopted a different route -nd visited Jagannath Puri where 

he raised his voice against the practice of •Aarti’ in 

the temple and other such practices. It is here he met 
Chaitanya, a great saint of Bengal.1

1. According to Dr. Ganda Singh Guru Hanak arrived at Puri 

towards the end of 1566 Sikarmi (March 1510) and met 

Chaitanya Prabhu end his followers there in July 1510. 

The Sikh Review, Oct., Mov., 1969, p. 61.



.1 .2His second Journey (151C to 1515) was to the south*
He travelled as far as Ceylon for visiting Buddhist and Jaina 
places of repute, passing through Malwa area of Panjab, Rajas
than, Andhra Pradesh, Mysore, Madras, Kerala end Maharashtra 
route. This time he was accompained by his two Jat disciples, 
Saido and Seeho.

At Sirsa, he had a discourse with the then successor 
of Pir Makhdum Bahu-ul-Pin. Tn Bikaner he saw the Jaina 
mendicants and in Ajmer he visited the shrine of Pir Qutub- 
ud-Din, and he made no secret of his strong feelings regaling 
religious degradation. He visited nearly all the Saivite and 
Saktite temples of the South.

On reaching Ceylon, Raja Sivanabha asked him about 
his religion or sect and the uru gave him a befitting 
rer>lv by elaborating his concent, of true religion. It is 
said that Guru Han k composed his mythical composition Prana 
Sanaali while in Ceylon. After conpletina his mission in 
Ceylon he retraced his steps towards the north, alongwith 
the western coast and through Sindh, and visited a number of

1. Khazan Singh is of the view that Guru Nanak set out on
second Udasi in March 15G6*

2. According to Khushwant Singh (Hymns of Guru Nanak, p* 16) 
Hanak travelled round in Panjab and visited the Sufi Head
quarters at Pak Pattan before he set out on his second long 
voyage. Macauliffe also holds the same view.



Next# he travelled to the North (1515 to 1517) 
into the snowy Himalayas# the hone of the Yogis and the 
Siddhas. Before setting out for the third great travel,
Nanak paid a visit to his parents at Talwandi and stayed 
for a few days at Sultanpur. He also founded# at the 
request of a peasant, a village named Kartarpur on the banks 
of the river I avi.

During this Udasi <£ Uttarakhand Nanak is said 
to have been accompanied bv H-ssu, a blacksmith and Sihan,

ia calico-printer. First, they went towards Kashmir passing
2through Shiwalik hills. \t Sri Nagar he had an encounter 

with Brahma Das and cured him of his pride.

After visiting Sri Naqar# according to Duncan
Greenlees, Guru crossed the mountains to Mt. Sumeru where
he had a certain mystical experience among the oreat

3Siddhas of that remote Himalayan summit. There he held 
discourses with many followers of Gorakhnath and Matsyen- 
dranath. They enquired whence he had come and in what

1. S.S.Bal refers to Mardana as Guru Nanak's companion 
this time. (Life of Guru Nanak, p. 88).

2. According to ;;>r. S.S.Kdhli Guru Nanak, passing through Him
achal Pradesh, went towards Nepal, Sikkim, Bhutan, Tibet and

•V,China and then entered kashmir. (Travels of Guru Nanak).

3. Duncan Greenlees, The Gospel of The Guru Granth Sahib, p.xivii



state he had left Hindustan. Giving details of the 

degradation and decadence that was plaguing the whole 

society in India# Guru Nanak explained to the Yogis what 

the true Yoga is and how should it be practised.

Guru Nanak seems to have gone upto Mansarovar
i

in Tibet and even beyond. According to Pr. Trilochan 

Singh Guru Nanak visited both Eastern and Western Tibet 

and the imnact of his visit on this region is so profound

that even long before Chinese occupation of Tibet there

never has been a time when Tibetans did not trek hundreds

of miles to pay homage to the ever-living spirit of Guru
2Nanak at the Golden Temple. Dr. Surindir Singh Kohli 

states that Guru seems to have travelled a lot in China 
or Mahachin and returned to India by Sinkiang state.1 2 3 

After visiting northern region# Guru Nan k reached Kartar- 

pur in 1517.

After staying for seme time at Xartarpur# the 

Guru set out for his fourth and the last journey (1517 to 

1521} towards the T7est, the Muslim countries. This time

1. Bhai Gurdas, Var I, 29

2. Dr. T'rilochcin Singh# The Sikh review# Get. - Nov.

1969# p. 86.

3. Dr. S.S.Kohli# Travels of Guru Nanak, pp. 126-127.



he was accompanied by his faithful ministrel Mardana.
Nanak dressed himself in the manner of a Haji — a Mcharn- 
madan pilgrim. He put on blue garments# took a staff 
in his hand and carried a collection of his hymns and
a small carpet whereon to pray. He went towards the 
Muslims' holy cities Mecca and Medina and went as far 
as Baghdad. Bhai Vir Singh suggests that Guru Nanak 
went to Arabia lay sea and returned by land via Medina#
Baghdad and Iran.

When he arrived in Mecca# *weary and footsore' 
he sleot at nioht with his feet towards the holy Kaaba.
An Arab priest# much incensed at this impertinence# cicked
him and said# M\diy hast thou, O sinner# turned thy feet 
towards God ?" The Guru asked the man to turn his feet 
any where he could where God was not. Head priest Mir 
Petalia asked him which of the two religions# Hinduism and 
Islam# was superior in his eyes. According to 6hai Gurdas#
Wan 1c answered *

"Without good deeds both lead only to
suffering.
Neither Hindus nor Muslims find refuse
in His Court.

1. Hhai Vir Singh# Guru Nanak Chamtkar# Part II#
p« 149



The safflower’s pigment is not fast; 
it runs of when vashed in water.
People are zealous of one another,-i)U- ”

but Ram and Rahim are one.
The world has taken the devil's path."

From Mecca, Nanak went to Madina where he
vanquished the Muslim priests in argument• Thence he

2proceeded to Baghdad, where he gavo a new Call to 
Prayer (as an}. In his discourses, the Guru spoke of the 
vast, infinite universe? different from the limited one 
presented lay Islam. ‘Then the Guru passed through a wood 
many towns of Persia, Central ^sia and Afghanistan before 
reaching the hybsr Pass. He worked his way round by 
Kabul to Peshwar where the Guru argued with the yogis 
at the temple of Gorakhnath - Gorakh Hatri.^

1. Ehai Gurdas, Var I, 33.
2. An inscription in mixed Turkish and Arabic was discovered 

in Baghdad during VJorld War I. It reads i
"In memory of the Gurg, the holy Baba Nanak,
King of holy men, this monument has been raised
anew with the help of Seven Saints.*

The date of the tablet is 927 Hijri, i.e 152C-21 A.D.
3. According to Dr. 

parts of Jordan, 
Uzbekistan and
Fourth Joumey).

5.S. ohli the -urn travelled some 
Palestine, Syria, Turkey, Azirbaijan,

of Guru Nanak,A * i C-i. *n5 ston. vTravels

4. Sarjit Singh Bal states that Guru Nanak visited Gorakh Hatri and Hasan Abdel before going to Mecca, (Life of Guru Nanak, 
pp. 98-99)•
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On their '-^y back honK-?, Nanak and I-fero?ns

visited Hasn Abrial, now known as Fanj= SeMb, There

lived on s sma 11 hillock a bigoted anc selfish priest known 

as hell Kandhari who refused water to Me re ana. Hanak 

ex’sorted the "'ali to be true saint of God and love ' im by 

loving His creatures.

Guru Ken-k came to Eninahad, at the time of 

Baber’s invasion of the Fan jab, where a general massacre 

had been ordered by the invader. Women were dragged 

shrieking and verging. This indiscriminate slaughter

made Hanak* s heart bleed, 

their sufferings *

tv oatnetic poem about

The tresses that adorned these lovely heads. 

And ■were parted with vermilion.

Have been shorn with cruel shears *

Dust has been thrown on their shaven heads. 

They lived in ease in palaces,

How they must beg by roadside
i

Having no place for their shelter.

Nsnak was arrested along with other faedrs. 

Later on the King himself came to see the Guru and.

1. Adi Grantn, Bagst Asa, M,X,p,4l7*



impressed by bis words, ordered the release of all those 

a rested. The barberous treatment shown by the invaders 

shock Guru Nenak endlessly. In his agony he took even 

God severly to task and said*

Thoucrh Khurasan has been shielded by Thee,

"bough terror has struck at the heart of 

Hindustan,

Thou, 0 Creator of all things,

Takest to Thyself no blame;

Thou hath sent Yams disguised as the Moghal, 

Baber*

Terrible ”?.s the slaughter, loud ’-ere the cries*
2Did this not a waken oitv in Thee, O lord?*2*. v*' ”

trent Emm*■ <c.:,*W< «H#f, he returned to Kartarr ■ £. C TV.•a

finally settled there. There he spent the last seventeen 

years of his life with his family and some devout disciples 

wlx> had come and settled at Karterour. The Guru earnedj.

his living by cultivating his lends, but spent a good deal 

of time in spiritual instructions to the neople at daily 

congregations (Sanaat) * Tims, he preached to his followers

to live in the world a 

thinking of God a 1- ays

d work, while at the same time

and praying for His Grace* According

2. Ihid.p.360



to Duncan Greenlees, he also vrote do' .n many of 
hymns lie had already sung else*♦here and * hich no doubt 
Mardana had committed to memory. hen Merdnna died, in
1522, lie v'as succeeded as chief ministrel by is son
ShahKeda• 1

The Guru vent on a short journey to Multan and 
A chel Vataln soon • fter settling a cm at K-rtarrut. At 
Achrl Vatr-la, the Guru rttended, t;le Sivaratri festival and 
held lcne discus~±cC -T* C

are included in diddn
if; eertriii yogis# sc•>n«e of t*hich
? r* •!-" • p •--V w-5 V- % *- j£ * n « k im inti» ■* & he r- s too

old to un'ertake any strenuous journey, and he id. not 
again le-vo Kart; r- ur. he ever conversed, says -Hacnuliffe, 
on religious subjects, and divine measures (songs) vere 
ever sung in his rrcs&ncc . The doer r ana the Sohila
vere chantec- in the evening ,-nd Jriuji recited at the
rtmbrosia.l lour of the morning. * Sangat and hangar became
a regular feature of this nev society.

fey days before 'is death. on September 2,
1539, Guru. Nanak nominated, his most devoted and sincerest

1. Duncan Greenlees, The Gospel of the Guru - Granth
Sahib, p.iii. According to Dr. Hrri Ram Gupta, Harden a 
died vhile at Baghdad during the fourth journey. (A
Life-sketch of Guru Nanak, p.24)

2. Macauliffe, The 'ikh Religion, I,p.181



disciple Bhai Lehne, later Guru An gad Dev, as his successor 

laving before him five False an3 a coconut as offerings.

and bon red before him, the second Guru. doing tliis.

ccording to Dr. Kari Ram Gupta, he established the Unity

of Gurushi r i 1 ^ on the principles of impersonality.

indivisiblity and continuity. The result ms that the

succeeding Gurus used, C • nr-me in t‘ car conoosi'--r/

1
ticns# cor- e^ponclence, etc •JIT. pilei.jT’v C . X i consider

t'ne elfins of his suns cs the-, ere not mature enough as

to allc. V tv v •. rri \* ri Mm * • f Co the other f is
«<*• Xu* %»!- J- t-C t i sehcldcr above t~ e ascetic

Guru hanak left for his heavenly abode on AsuJ 23

(sudi 10) semvat 1596, i.e. September 22,1539 at the r.ge
2of about sevent ’, at Kertarmir. He come to be revered as 

the King of holy men, the Guru of the Hindus end the Peer 

of the Ihuslims* 'Baba Nanak shah facir, Hindu lea Guru, 

Muselmen ka Fir', he accepted unreservedly that all human

beings ,_ere brothers VrU**”d the differences betveon them

1. Dr. Ha ri Ram Gupta, A Life - sketch of Guru Manak,

p.25.

Pure tan Janamsnkhi gives Asuj Sudi 10, Samvat 1595 
(Sect, 1538) (Puritan Janainsaklti, p.115). Gyan Ratnavli 
(p. 5G7) me! Karam Singh (Gurpurb tliranay, pp. 47-49) 
give hsuj Sudi 10, Ssmvat 1596 (Sept. 22,1539). Bala 
Janamsakhi gives the 'ate as * suj %"• i 10, fifteen days 
earlier than that of the Gyan-Ratnavli date.



’•ere -eci^ental rnr not bosic. To him em--’Xihv of man

not r theoretical principle, he endonvonred to cive

it an institutional basis. He found, r.n inner contradiction 

bet’.-can the true spirit of religion and form*! rituals.

Ho use the words of Hr. N ilia r ran jan Hay, ft his 

essential cere Guru l;;er*ek ns certainly a man of Hod, but

he ’"as at the same time
*. .Jf J

% — * ■O'-''1 husbmd

good father, a good ">>ousebol‘*er * orbing rith his hand

to earn his bread end many things he sicos. s a man

of deep and sharp socio—poll tic 1 console rone.":; , ’-i'o awake

to what was .-ninq m the • -or id a x. \ \ ■■ :'a • • t' CJ.
Ji V h. v* • *•*»«* *

tantly av’-'-lying his mind on the facts, situations and
1

problems of the time and ••••.lace lie Delong®.-. to."

Gum H-rsak ms also a arec 1*• moot and lover of

n?ture to the last. He used, poetry as a medium to oreach

his divine message •e took nride in colling himself as

“Nanak shair" or ’'Nanak the Icet". Tlie melodious

hymns of Guru Nanak are contained in the Adi Tranth.*" 

According to r. Surinder Singh XtolJLi, there is no doubt

hr. Niharranjan nay, 
of Guru Nanak, (Farm

The Age and the Social Message 
read at Snhitvp Akademi Seminar

( V*•** '* \tm* 1 ;ciui) #p* 431

9
*■* • The number of the hymns of Guru Nanai:, according to 

Gursebed Ratnakar is 947. ( Dr. S.S.Kohli and Khushvsnt 
Singh give the number as 974. ( A Critical Study of 
Adi Granth, p. 5? H mins of Guru llenek ,p.:dv) ’-hereas 
Dr. Rattan Singh Jaggi puts it to be 958 (Guru Nanek 
Bani, p.32).



about the authenticity of the compositions of the Guru 

included in the Adi Grenth, hut, lilce other greet poets, 

e good deal of apocryphal literature sprang up after
i

his passing a^ay.

Out of the total 31 Regas (melodies) of the 

Sacred scripture, the Adi Grenth, Guru thnaX's hymns are 

found composed in the following Ragas t Sri Saga, Mejh,

Gpuri, Asa, Gujri, Bihegra, Vpdhens, Sorath, 

Tilpng, suhi, Bilave.l, R--nknli, Maru, Tukhari,

DhanaSeri,

Bhairo,

BrSant, Sprang, Malar and I arbhati. s the poetry

in these Rages, Japuji a longer poem. , four Sahaskriti 

slokes and tirty-three surplus Var-slokas (Sloka Varan 

to Vadhik) are also there in the Adi Grenth. Some of the 

longer poems. such as Patti, Thttti, Stddha Gosta^ Asa 

di Va.p etc. are vvj-ritteu in the different Ragas.

The major ' orks of Guru hr nek are Japuji,

Siddha Go str-, As a di Var, Mejh ki Var, Malar ki Var,

Dakhni Cnkar and Berame.he ( iikhari) Guru’s compositions 

can roughly be divided into three main parts, i. Metrphvsic

and mystical, such as the Japuji, Dakhni Cnkar and 

Siddha Gosta etc., ii. criticism of social customs and 

practices, such as Asa di Var and other siokas in various

S.S.Kohli, Philosophy of Guru Nanak, p.B1. hr.



Rrg^s? iii. refer!ng political conditionn, vis*, Baber 

Beni and some slokes in Rag.- Asa and Rega Tileng.

The Jepuji is the most important and outstanding 

composition of the Guru, It acquires first place in the
*1ry i Grenth. Besides the !‘ul-Mentra, it has 38 panel is

(stanzas) and an epilogue, According to Professor Sahib
Singh the probable date of the composition of the Jepuji

1is 1532 A.i>. Jepuji contains the cuintessence of Sikh 
religion and r hilosophy, and is recited, every morning by 

the Sikhs. T<e main purpose of the Jepuji is to arrive at
and see the vision of Reality. The real problem is 'hen-*

2shall the Truth be attained and falsehood removed*. Thus

the theme of the Jepuj i is the eternal problem of human 

deliverance.

Guru Nanak " rote three Vers, Mejh ki Var, Asa. 

di v; r and Malar ki Var. Of these Asa di Var is an 
important larger poem. It is meant to be sung in the 

early hours of morning and is set to the music in Rag© ~ sa. 
The Ver is divided into slakes end 24 paudis. It opens 
vith the praise of the teacher (Guru) and refers to the 

creation of the Universe.

1. oahib Singh, Jepuji Sahib Steek, fifth ed. pp, 13(33
2. fei aps 3-^. ll Adi 3 re nth, p



Var x sr, recording to Dr# Thrall Singh, 

outlines the means to be adopter1 or the path to be 

traversed to attain the status of a 1devate*. It is 

the -ath of knowledge, action and devotion all the three 
nut together#* In this Var Guru Hanak also points out 

the retgious degradation and the moral decadence of the 
priestly class and has condemned the innumerable 

rituals and false practices.

The very name Of *3i . jr’’* ■
*K- Gosta * suggests that

it contains some discussion or dialogues# The poem 

vftich is in cruestion - ansver form is a long philosophice 1

conto o si tier It vps vritten too-ards the end of the

Guru’s life at Kartarpur, some-time after his visit to 

v-chal V a tala • According to Khushvent Singh, Slddha 
Gosta is base:! on a dialogue said to have taken niece 

bet cen Guru Hrnak and g band of Yogis vho came to 
visit him either at Achal Vstale or at Gorakh Hatri.

It deals largely with the respective merits of Hatha-. 

Yoga advocated, by yogic followers of Guru Gorakhneth and
nName-marge preached by the Guru." ( A comprehensive 

and critical study of siddha Gosta is given in Ch.III.)

1. Dr. Term Singh, Var fsa, an article in Guru 
ilrnak his life, tine and teachings, p#?85#

?. Khushvent Singh, Hymns of Guru ITanak, p, 173
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Baramehs Tukh-ri is believed to be amongst 
the last writings of the Guru. It is based on the 
Indian tradition of coraposing the poem on tvelve months 
•chile giving the reactions of lonely, separated, and

aesperate being. Jr. durinder Singh Kbhli considers it
the very first available Baramaha in *eri jebi literature. 
The poem contains t elve stanzas of ecstatic, melodious
n€ powerful poetry one for each month besides e few 
stanzas of the prologue and epilogue. This poem is 
distinguished for its pictorial quality and exuberance 
of love as ' ell as anguish of separation. In this roan 
the poet paints the countryside and Nature in all aspects 
as cell rs the emotions of the sec©re,ted soul pining for
the ■ 1 tv■-.y •

The tvo Vars, Majh find Malar contain several 
inqportant vt lies 'phic-1 tloughts of -Guru Nsnsk besides 
portraying the cont eraaorary socio-religious life of the

ted' a large part of these 
it> to the criticism of some aspects of the Hindu 

life. It seems that Guru if-nak finished these two poems 
in the c rly years o

people
4**.jo ^ ry* (Ci

t -.e Guru has tiei

5 av/ U. stance pou..,

of
i 13 lx.

"%

i ! '’ * <& . •’
I’akiml Dakar #

:epi i- QX H 4 r-relaborated his concept of bliss. This poem too is full

1 r\r- ^ • t•** r*.*“> « O- ■Kbhli, Philosophy of Guru Nmrk, p.13.



Clof poetic images. P->tti, like Onkar, is based. on 

current Mohr bets (nov’ kno^n ?s <?untnikhi). This 35 - 

strnssr r*oem enumerates the brsic - ’-iloson’ric principles a 

is deeply mystical. Thitti is mother -~onm ritten 

?rounf‘ ~ates CT’iitt~) in ■"Mob the Guru h.-s pointed

out the t rue -'-p ro r cl ’ to tt£3 a tta inmeiit of Reality.

Various 1 iymn s, edi t ad end ©r different Reg.-s, -re eonr*osed

in the form of slokms tri- - M, chaupede,

astpadir, pa vdis etc. an-"' tfte arrangement of the hyrr

in, the Adi Cits-nth is highly sys h i IC.

T!;e poetry of Guru Mon 1v 1 metric-1 os veil 

os .mu si col. He adopts-' prominent Gl-thm" s (meters), such 

?s M-urr i, Oohirr, 5>v-iyr, KunGr-lia, ■-■•fc. one the 

noetic-forms like Var end T??.rrrv k- ”'iicv - re a part and 

'-•r’-cel of t'-p folk-lore, "urn Hr nek bar mr sterv over

4--1he similes, metmhors -nd imroes m is r e otic-"iction

•-nd imagery is highly cl-ssic- 1. We fin- an adorable 

sun thesis of philosophic grandeur and noetic sensiblity 

in Guru Nmak.



CHAPTER II

CONDITIONS IH THE TIKE OF GURU HAKftK
0* -

AS DEPICTED IK HIS WORKS

*Kal kati rale kas5i dharam nankh kar udrlal
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CHAPTER II

CONDITIONS IN THE TIME OF GURU
NANAK

AS DEPICTED IN HIS 
WORKS.

The age of Guru Nan ale has a remarkable significance 

in both Eastern and Western religious philosophical thought. 

Events of great significanoe took place in this period. It 

was an age of renaissance and religious reformation both in 

India and Europe. It was a period of an eager quest to find 

out elements which could vitalise the society at length. 

Columbus discovered America in 1492 A.D., Vasco-de-Gama found 

the new sea-route to India in 1498 A.D. and Ferdinend Magellan 

made the first global journey in 1519 A.D. On the other 

hand, Martin Luther, the great reformist began the Reformation 
in Germany luring the year 1517 A.D.*

•el m&

In India the Bhakti movement had already taken roots 

in the South and was gradually spreading towards the North.

The - re at saints, such as, Ram an and, Narsi Mehta, Namdeva and 

Eknath, etc., had already made an impact cm the minds of the 

people through the protestant movement which itself arose 

out of the Brahmanical Hinduism. The Nath cult and yogis had

1. See also A Life-sketch of Guru Nanak by Dr. Hari Pam 
Gupta, p.5.

v-
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a great sway over the minds of the common people. At the 
same time the Indian version of Sufism became very popular 
among the new Muslim converts in India. Prominent among 
the contemporaries of Guru Nan ale were Val labhacharya (founder 
of Krisna cult, bom in 1499), Chaitanya Maha-Prabhu ( a great 
saint of Bengal, bom in 1486), Mira Bai ( a Rajput princess 

and an ardent devotee of Lord Krisna, born in 1499),
Sanltardev of Assam and Tulsidas, the great poet and an exponent 
of the It >ma cult. To deal with the conditions in the time 
of the Guru it would be better for us to itemize the political, 
social and religious aspects of the time of Guru Nanak and 
then discuss the age from various angles as out down in his 
writings.

Political Conditions.
At the time of Guru Nanak's birth in 1469 A.D.

Bahlol Lodi was the Sultan of Delhi (1451 to 1489). He 
was succeeded by Sikandar Lodi (1489 to 1517) and Ibrahim 
Lodi (1517 to 1526). Much of the time of Lodi sultans was 
spent in warfare in the Eastern and Southern regions. Hence 
the Western dominions enjoyed comparative peace during 
the later half of the fifteenth century. At the time of Guru 
Nanak's birth Tattar Khan was Lodi Governor of Lahore and 
Dioalpur. He was killed in a battle near Arnbala in 1485 A.D. 
Said Khan Sarwani was then appointed to manage the affairs 
of the Panjab. In 1500 A.D. Tattar <han's son Daulat Khan
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Lodi was made the Governor of Lahore. Thus, the province of 

the Panjab was governed without any revolt, rather peacefully, 

from 1489 to 1519.

According to Dr. J.S .Grewal, the most dramatic events 

in the politics of the Pan jab during Guru Nanak’s life-time 
were connected with the political activity of Babar.1 Babar 

crossed the river Chenab in 1520 A.D. and occupied Sialkot. 

Thence he marched on Sayyidpur (Eminabad) where a large-scale 

massacre was ordered. Danlat Khan Lodi invited Babar to 

invade Hindustan, but towards the close of the year 1523, 

Ibrahim succeeded in making Daulat Khan Lodi to flee from 

Lahore away. Babar, who had already crossed the river Indus, 

marched on Lahore and defeated the Afghan commanders there 

and plundered the citv of Lahore in 1524 A.D. He anoointed 

his men as Governors at different places and himself returned 

Kabul. In the meantime, Ibrahim recaptured Dipalpur from 

Alam Khan. Babar again invaded the Panjab in 1525 A.D. and 

after the re-occupation of the province marched towards Delhi 

in the early months of 1526 A.D. and defeated Ibrahim Lodi 

in the decisive battle of Panipat.

Dpto the time of Guru Kansk's death in 1539 A.D. 

the Pan jab under the Koghal Empire, remained virtually free 

from any sort of warfare and disorder. It is evident that 

during the Lodi period lawless elements had begun to raise

1. Dr. J.S.^rewal, Guru Nanak in History, p.6
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their heads in defiance. 'The ruling class, which was 
largely Muslim, found its authority circumscribed and its 
coffers denuded and turned to robbing the wealthier Hindu 
trading community by imposing illegal taxes and denying 
it justice. Protests were met with severe persecution, 
massacre of 'infidles', and destruction of their places of 
worship.1 2

It may he noted at the verv outset that Guru 
Nanak was much aware to and critical of the political 
degeneracy, administrative decadance and the disgruntled 
elements in the gov-ernment. He very often denounces the 
political rule of that time in general terms. His 
criticism was very much balanced and scholastic. It is
invariable evident from his followina verses **»*

This age is like a drawn sword.
The kings are butchers T
Goodness hath taken wings and flown.
In the dark night of falsehood
the moan of Truth docs not ap pear to rise

2anywhere.

The kings are lions and the muqaddamas dogs. 
They fall upon the people day and night.

1. Khushwant Singh, A History of the Sikhs, Vol.I,p.28

2. Adi Granth, Majh ki Var, p.145



Their agents inflict wounds with 
claws of power,
and the dogs lick blood and relish 
the liver.*

Guru Nanak*s criticism was simoly not directed 
against the Muslims only* it was primarily against all 
those whom the political power had mode blind. He was an 
eye-witness to the barbarous treatment meted out to the 
people of Panjab during Babar*s invasion in 1521. He 
felt very much perturbed over the atrocities committed by 
the officers and soldiers. He referred to the unfortunate 
aspects of the political life of the day with a certain 
vividness and depth of feeling *

,-is the word of Lord descendeth upon me.
So I RaV it known, friend halo*
With evil as his best man.
Bringing a crowd of sins as his bridal procession.
Like a bridegroom Btbar has hastened from Kabul,
To seise by force as his bride, O Lallo,
the wealth of Hindustan
Modesty and righteousness both have vanished. 
Falsehood leading the Van, holds the fields.
O Lallo *

1. Ibid. Malar ki Var, p. 1288



Both the Qazi and the Brahman are out of the

work.

The devil reads the marriage service. 

Muslim women, who read the Koran,

In their agony will cry on God, 0 Lallo, 

Hindu women of high caste or low caste 

Will meet with the same dire fate.

Men will sing hymns in 

nn instead of saffron.

praise of Murder, 0 ilanak,

smear themselves with

blood. 1

Rag el Tilanoa, M.I

A kingdom that was Jewel was washed by the dogs, 

i-o one mourn their passing.

Praise, praise he to God

Who bringth people together and divideth

them also.

Raga £

It may be noted here that there are only a few 

direct references to Muslim rule in Guru Nanak's hymns. 

In Raga Basant he says *

The Ad-Rurkh is called 'Allah*

It is now the turn of Sheikhs j

1. Adi * ranth, g.4?2, (Translation, Selection from the 
Sacred ;riting of The Sikhs, pp. 96-97.)

2. Adi Granth, p. 360, (Tr. Ibid. pp. 86-87 ).
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The croc’s and their temples are being taxed.
1S 'ch is the custom of the day.

In these lines, says Dr. J.S.rrewal, Guru Nan ale 

appears to assume a close connection between the holders 

of political power nd the respective professors of their 

faith; he notices also a ‘discrimination’ against, those4 *

who do not belong to their faith. This largely depicts the

situation of his dav. It is 

sympathy for ‘discrimination*

obvious that Guru Nanak had no
2on religious grounds.

Guru ITanak was very sensatively aware to and 
critical of political abuses and consequent miseries of the 

people. He observes that wealth and beauty which once 
served as the source of pleasure and pride to the princesses 

have now become their greatest enemy. Thus Guru Nanak
mm

adds s

Had. thev sed in time.

Then would they have received punishement of 

h vino reduced to such plight ?

The rulers of Hindustan paid no heed. 

Desecration and desolation follow in the 

foot-steps of Babar.
3and now the princes starve.

udya Asa. . I.
1. Adi Granth, p. 1191.
2. Dr. J.S.Grewal, Guru Nanak in History, p.158.
3* Adi Granth, bag a Asa, p.417.



Guru Wanak, referring to the unfortunate aspect 

of war, observes that rape was committed indiscriminately.

The women who suffered are specifically referred to as

1many a Hinduani, Turkani, Bhatiani and Thakurani.

Guru d'anak* s denunciation of the political degeneracy 

and discrimination was free and frank. He condemned over

whelmingly the atrocities committed by the invaders,

unsympathetic attitude of the officials, imposition of 

illegal taxes, etc., and sympathized with dishonoured, wailing

humanity and the downtrodden.

Social Conditions.

The Panjab in the last four centuries before Guru 

Nanak had witnessed an unprecedented upheave! due to the

constant invasions from the adjoining &orth-western Muslim 

countries. That intermittent political turmoil greatly 

affected the social life of the people inhabitating the 

Panjab. These invasions had not merely political reasons, 

but t the same time these had behind then an aggressive 

religious zeal of the fanatic Muslim invaders. This zeal 

which was not easily assimilable in the Hindu society 

resulted in a disastrous debacle and demoralisation

among the Hindus in general. Thus, every-thing which was 

significant and valuable in Hindu social life was degraded.

rl1
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Evidently there were two distinct societies which 

were poles apart culturally and mentally. In other 

words# there were two cultures# one of them Indian and 

the other Semitic. For the majority Hindu class there 

was one vital problem of the simple survival in a demora

lising situation as Muslims being powerful had the uooer 

hand. They exploited the people and committed grave 

atrocities and tailed the other class heavily. There 

was certainly nc scope of respectable employment for Hindus, 

strenuous efforts were being made to crush Hindu culture 

by demolishing schools of the Hinds and razing their 

temnlcs to the ground, thus converting them into mosques.

Evidently, a large number of Hindus were forcibly 

converted to Mohawmadanism, crushing the very soul of the 

people. For a Hindu there was no other alternative 

but to reconcile with the aggressive Muslim fanatics. 

According to gr. Hari I am flupfcn# there was a wide gulf 

created between the rulers and the ruled and between the 

Hindus end the Muslim population - so much so that Hindu 

Facdrs were subjected to all typee of humiliations and«JL> •*'* ‘A* • **

wore made to dress differently from the Muslim Faqirs. There 

was complete segrogati an between the Hindus and the Muslims

their rites# customs and ceremonies and their way of

living.

1
■L •

* »- • . -v^ «£■» ar,a iupta, A Life—sketch of Huru A'anak, p.7.



As has already been mentioned that a very low 

status was assigned to the Hindus and they were greatly 

emasculated* They were ordered to stick patches of 

different colours on their shoulders, so that no Muslim 

might be put to the indignity of showing than honour by 

mistake. A Hindu could ride only on a donkey and he could
i

not use the saddle when ridino•

In that long, continuing situation, according to a.R. 

Deshpande, n open doctrinal opposition was a disasterous 

adventure. The invading new had a mighty armed support, and 

all means of ogoeression at command. The mouth of an oppos

ing creature could be permanently shut by getting his 

head cut off. Seats of such preachers and their resources

were destroyed without leaving a trace and care was taken
2to see that they would not earing up again.

Constant hammering of the Hindus by the Muslims 

seriously damaged Hindu morale and created a sense of 

demoralisation among them. It is quite evident that during 

Turkish rule, notwithstanding the conferment of some basic 

concessions, the Hindus had so greatly degenerated in spirit 

that all sense of pride and dignity and the priceless 

virtures of chivalary appeared to be steadily vanishing.

1. See also, Shri Ram, The religious Policy of Mughal 
Emperors, p.14.

2. A.r,.Deshpande, Guru Hanak and His Age, a paper read 
at Sahitya Akademi Seminar at Mew Delhi, p.6-7.
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Dr, Fauja Singh, however, adds that we cannot attribute this 
phenomenon exclusively to foreign conquests. The process 
of that downfall had begun much earlier. Even from the
period of Maharaja Harsha certain harmful tendencies had

1crept into Hindu society and caused it to degenerate.

Hindu society in itself was rigidly divided by the 
caste system and the perpetuation of untouchability, 
supermacy of the Brahman priesthood over the other Varunas 
(sects) of the Hindu class led to a sort of stoic social 
frame- work which was full of superstitions, exploitations 
and which ultimately lead to the mental disintegration of 
the Hindu society. With the result the behaviourial 
Brahmanism gave rise to the priest dominated, fake and 
ritualistic religions and text-bound, narrow scholastic 
way of life. It should, however, be noticed here that the 
Hindus in a way had accepted indirectly the supermacy 
of the ruling class and were anxious to please them by 
ado >ting their way of life. It is quite clear from the 
direct evidence emerging from seme of the verses of Guru 
Hanak. In Rag a Asa, he says *

Decency and faith are far removed from them.
And Nanak, it is falsehood that filleth them all.

1. Dr. Fauja Singh, Guru Nanak in Historical Perspective, 
an article in the Si’ih Review, Oct. -Hov.1969, p.29.
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With sacred mark on their foreheads,
And their loins girt by the folds of dhoti,
With knives in their hands, they are 
butchers of the world.
They wear blue clothes to seek favour of the 
Muslim rulers.
And receiving money from barbarians (malechhas) 

they worship the Puranas J
And they eat the goat slaughtered in the 

Muslim way.
Yet they allow access to none to their kitchen- 

square.
1Lag a Asa M.I.

The people in neneral fell prey to rreed, sin, falsehood 
and lust. Guru Nanak obviously refers to the prevalence of 

all these social evils and moral weaknesses of the common 
people in general and of the priestly class in particular *

avarice and Sin are the king and the minister.

And falsehood is their chief.
And lust, yea, is the? advisor, and so they all 
confabulate.
Their subjects too are blind, without wisdom*

The wise dance and make music and deck themselves 

as beauties.

1. Adi Granth, p. 472



They shout and they scream out confusion, 
about their heroes.

i. id the foolish Pundits revel in argument, 
4nd cherish their set codes.

1- hag a Asa* M.I.

The Hindu deterioration had its adverse influence on 
the Muslims also. The religious zeal of the Turks which 
was at its glory at the time of their invasion to India 
was slowly waning down, and by the end of the fifteenth 
century, we see a marked deterioration in the Muslim social 
order also. The Muslim priestly class (Qazis) which was 
also a oart of the Muslim administration had gone the 
wav of its counterpart in Hindu society. In Raiga Tilang, 
the Guru says s

Modesty and righteousness have disappeared, 
md falsehood reigns supreme?
The way of the ftazis and the Brahmins are no
longer there.
The devil plays the wriest.

- Raga Tilang, M 2

1. Ibid. 0.469 (translation bv ±>r. oopal sinah, Sri Guru 
Granth Sahib, Vol, II, p. 462).

2. Tdi Granth, p. 722.
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A Oazl sits on the seat of justice, 

tells his rosary

And mutters the name of Khuda (God).

Taking bribes he deprives one of his rights.

On beino cruestioned, he quotes chanters and
1

verse.

From the above analysis, it is quite clear that for

Gi ■9 t'****. i JL U hi an cJk the j- *,yv •'.-■w - • - ».a oiiu b XX >ercons were not classified

according to religious labels that they bear, but in 

terms of their conduct. He rejected outrightly the insti

tution of caste as baseless, unjust and derogatory to the 

dienitv of man. To him. all men were equal. He rejected, at 

the same time, the wretched belief that in the divine 

beirorchy women occupied a lower olace than man. Women

were treated as bhudras in the society at that time.

Guru Kan vie referred to the indispensability of woman and 

regarded her as possessing equal dignity and honour. In 

his oft-quoted verse the Guru says s

Of a woman are we conceived. 

Of a woman we are born.

To a woman are we betrothed and married.

It is a woman who is friend and partner of life.

1. Ibid
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It is a woman who keeps the race going.

Another conoanion is sought when the life- 

partner dies.

Through woman are established social ties.

Why should we consider woman cursed and condemned 

when from woman are born leaders and rulers.
i

- Raga Asa, K.I.

The evil practice of *Sati1 2 3 was prevalent amongst the 

Hindus. According to Dr. Bakhshish Singh Mijjar it was 

common but not ccmoulsory. During the Muslim rule, it

could not be performed except under the Sultan* s consent,
2which was absolutely inclis>onsable. It was the Brahman

community who encouraged and promoted these gross errors 

for its mercenary gains. Guru Nanok had emphatically raised 

his voice against this detestable practice among the Hindus*

A sati is not she who bumeth herself 

on the pyre of her spouse.

A sati is she who, 0 Nanak, dieth with 

the sheer shock of separation.
3

- Paoa Suhi, M.I.w w

1. Adi Granth, p.475.

2. Dr. Bakhshish Singh Nijjar, Ranjsb under the Sultans,p. 
148.

3. Adi Granth, p.787.
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a careful study of Guru Kanak's poetry reveals his 
familiarity with many of the socio-political and socio
economic aspects of life in the Panjab. He succeeded in 
this revealation because he had a clear social purpose in 
view and he adopted ways to work out the sane effectively. 
His social comment was very much related to the general 
idea of hxanan misery. He criticised false customs and 
evil practices of the day, and laid down the foundation 
of e powerful faith to continue his social purpose.

Religious conditions
In thses socio-political circumstances it is 

vident that the socio—religious conditions could not be less
disturbing and confusing, The main religion before the advent 
of Islam was Hinduism which was further sub-divided into
many smaller sects and cults. Religion in itself had 
degenerated into ritualism and formalism. For more sociolo
gical reasons than one, says Or. Hiharranjan Pay, all 
institution!iced and priest dominated religions tend to 
be more and more formal and ritualistically and socially 
rigid. Hinduism, Buddhism and Islam in early medieval 
India were no exception, already by about the tenth and 
eleventh centuries both within behaviourial Brahmanical 
Hinduism and Hahayana vaj rayana Buddhism there arose therefore 
more than one movement of socio—religious criticise and 
protest. In Buddhism this movement was spear-headed by the

v



Sahajayani Buddhists# in Hinduism by the Nathapanthi yogis
and certain other esoteric sects and. cults# in the main.

As v;e have seen earlier that tTathapanthi yogis had 
great impact in the northern India at that time# there were 
a large number of the follow<ers of such cults# viz., Avdhuta 
margas# Kapalikas# Hathayogis, Siddhas and others. In 
Northern India a great deal of difference existed among 
these cults in regard to the nature of the ways (sadhna) and 
the ultimate coal (sadhya?. Before the beginning of fourteenth 
century there arose another protest movement out of the 
out-dated Brahmanism, This movement was generally known 
as the Bhakti movement. It had its origin in the South
and then fastly treaded towards the Worth# Ram anand#
Namadev# Chaitanya# I• ira Sai, Ballabhacharya were among the
prominent exponents of this movement# having a devotional
surrender to God incarnated in Visnu# Krisna and Rama.» .

On the other hand a protest movement originated 
b]/ the Sufis was shaking badly the orthodox Islam. Like 
Bhakti movement, Sufism was also a way of life with 
devotional surrender to God as well as protest against 
meaningless i^tactices and dogmas. In the words of Dr. 
Niharranjan Ray, there was thus in the socio-religious situation

1. Dr. Wiharranjan Bay, The ^ge and The Social Message of 
Guru Nanak# a paoer read at Sahitya Akademi # Sew Delhi 
Seminar# p. 8,9.
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in India of the fourteenth and fifteenth centuries

an atmosphere of criticism and protest against the

behaviourial pattern of the larger Hindu and growing

Indo-muslim society, one that had been ga ncj* rce

already from the eleventh and twelfth centuries. This

was helped by the changing political situation in Northern
1

India at any rate.

The fifteenth century had itnessed another phenomenon 

cf socio-religious protest which gave rise to another class 

of saints known as Nirgnnc sampardaye.. Kabir and T>adu were 

the foremost of the saints of this sect. In this epoch- 

making period Guru Nanak had his distinctive and outstanding 

role to play. Hence it would be unfair to identify Guru 

Nanak with the protagonists of the aforesaid sects and

cults.

To ensure the ourity of religion, according to 

Principal B.S.anand, Guru Nanak had to contend against 

all the forces of conservatism and orthodoxy entrenched in

power - such as the Brahmins, the l-..ullahs C.. t l \A the

Sanyasis. The Guru had to struggle against the cults which 

the Brahmins had borrowed from the r.aoicians of the

primitive society and the cults they had added on their own

Wr

1. Ibid. p. 12-13



He had to reawaken the spirit of true worship among
the people * rid them of the apathy and inertia and the

1weariness of the spirit that had overtaken them. In 
Ramkali Paga Guru Nan ale has lamented at the overall 
degradation and the sad state of religious affairs *

A Hindu, is bom to a Hindu,
He wears the sacred thread.
He wears it but continue to do evil deeds.
He does not purify himself thereby.
A Muslim feels or and of being a In slim, 
Without a proper guide, he does not find the 
true path.
He grooes in the dark,
He cannot enter paradise without performing
good deeds
'A son of a Yooi becomes a Yogi?
lie ' ears ear-rings? and ’’earing them roams about
God is every ’-here* He has created us all.
He who realises this is a true Hindu or a 
i-uslim.
d.1 others are hypocrites.
All shall have to anger for their actions.
Good deeds will brine salvation

• B.s.Anand, Guru Hanak and Formalism in l-eligion, an 
article in Guru Nanak * His Life, Time and Teachings, 
published by Guru Hanak Foundation, p. 164.

1
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Truth alone shall prevail in the end?

Nothing else will he a substitute for
1it before God,

• Rag a Radkali# H«I»

A Qazi tells lies and accepts bribe.

The Brahmin bathes but kills beings#

The Yogi is blind and does not know the 

practice of Yoga#
2All the three are bondage for leading astray.

- Raga Dhanasari# N.I.

The ignorant but cle-ver priestly class had

reduced the religion to a mockery with false rites and obser-
%

vances. The performance of various rituals is highly 

condemned by Guru Nanak in his verses at many places.

The Muslims praise their law and they

read and dwell upon it.

But the Lord's bondsman is he who binds him

self to see His Sight.

The Hindus praise the Lord whose 

presence and form are Infinite.

(But to win Him) they bathe at the holies#

1. Adi Granth# p.952•

2. Adi Granth# p. 662.



And make flover-offerings to the idols
and bum perfumed incense before them.
The Yogis who dwell on the void and name

1the Creator as 'Unknowable'.
- Asa di Var# M.I.

They read the (holy) books# perform 
prayers and then fight#
And they worship stocks and stones and then# 
like the herons, enter into a pseudo-trance.
In their mouth is falsehood# and their 
bodies are decked with piety.
And the three lines (of Gayatri) they 
recite three times in a day.
Found their necks is the rosary# chi their 
forehead the saffron-mark#
And the Dhoti on their loins# and the cover 
cm their heads.^

- Asa di Var# M.I*

Guru Nanak's criticism of the contemporary 
religion was not merely negative one, he showed the path 
of liberation to the humanity and laid the foundation of 
a new faith i.e.# Sikhism which was altogether free from the

1, Ibid# p.465.
2* Ibid# p. 470 (Tr. Dr. Gopal Singh)
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existing ritualistic pattern of worship* His approach 

towards the religion was solely objective and practical.

We conclude by using the words of W.H .Mcleod

that political, social and economic issues find expression

in Guru ftanak's works only in so far as they relate to

the pattern of religious salvation which he upheld, or

to contemporary patterns which he rejected. This is

not to deny that details relating to such issues can be

gleaned from his works, and it is obvious that his

teachings have had effects hich extend far beyond a
1recognizable religious context.

1. W.H.McLeod, Guru Kanak and the Sikh Religion, p. 
162-63.
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♦Nana ratte Siddha qosta hoe.1



Siddha Goste at Ache1 Vatrla(from the saraadh of Baba Khuda Singh Nrur-ngabad, Amritsar)



CHAPTER III

A CRITICAL STUDY OF SI DIHA GOSTA

Siddha Gosta or the Conference with Siddhas is a
long philosophical poem composed by Guru Nanak in Raga Ram-
kali. According to rursabad-Ratnakar Siddha Gosta is a Divine
Song of seventy three pad’s (stanzas) which includes in
question-answer form the essence of the discussions of Guru
Nanak with the Siddhas aid also his preaching of Absolute

1to them.

One of the many meanings of the Sanskrit word
2•Siddha' is one who has attained siddhi or perfection.

The word 'Siddha*, according to Bhai Vir Singh, means comple
tion or perfection. All the thirty four meanings of the 
word reflect in one or the other way the sense of perfection. 
One of these meanings corresponds to an individual who 
has attained through tapas and sadhanas the supernormal and

3miraculous powers. The word 'Siddha' is used in the 
Adi Granth in the sense of the followers of Gorakhnath.

1. Bhai Kahn Singh, Gur sabad-R atn akar, p. 585.
2. The einht main siddhis are * anima, mahima, garima, 

laghima, prapti, prakamya, isitva, vasitva.
3. Bhai Vir Singh, Siddha-Gosta Steek, p.3.



In Sid-Tha Gosta It has the same meaning. The word 'Gosta*
*

is also from the Sanskrit root. It connotes to a dialogue, 
a debate, a discussion or a conference. Hence the word 
Siddha Gosta refers to the discussions held between the
Guru and Siddhas.

Gosta literature has a significant place in the 
world philosophy and literature right from the ancient times. 
Lord Buddha, Lord Christ, Socrates, Plato and other great men 
of the world during their life-times held discourses to explore 
the Truth. The Cost as have a oreat tradition in the• .j'

philosophic literature in Sanskrit. The discourse held between 
Sri Krsna and Arjuna is a great accamplishment in this 
field. Gosta is a powerful means of elaborating threadbare 
the minute details of seme philosophic or ethical problem 
and is an interesting medium to arrive at a decision through 
mutual discussion. In world literature there are gostas
written in prose as well as in verse. Guru Nanak's Gosta with

1the Siddhas which is in verse, is the oldest one available 
in Panjabi language.

Siddha Go^ta was written soon after Guru Nanak 
visited the Siddhas at Achal Vatala. There are conflicting

1. It is generally believed in Hindu scriptures that there 
are eighty four Siddhas who have attained immortality 
through yogic practices. They are said to be dwelling 
deep in the Himalayas. In Sikh scriptures the term 
'Siddha* is frequently confused with Naths and Yogis.
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views recorded in the Janam-sakhis and other sources regarding

the time and place of its composition. Seme say that the
gosta was held at Mount Sumeru or Oorakh-hatari1 2 3 4 5 6 and other

2say that it was held at Achal Vatala. Still some others

are of the view that it is a summary of all the discussions
3

of Guru Nanak with the Siddhas held at different places.

According to Pur at an J an am- sakhi , Guru N an ah 

in his fifth journey travelled to Gorakh-hatari where he 

met Siddhas and held the discourse with them which is
4recorded in Siddha. Go$ta. It also refers to the Guru* s 

visit to Mount Sumeru where he conversed with the Siddhas 

who sent him to fill a not with water. But the Guru broke•-*v»

saw
it when he/instead of water the jewels in the lake. After

exorcising the spell of the Siddhas Guru Nanak repaired the

pot and filled it with water. The Siddhas, after a long

discussion, asked the Guru to proceed to Achal. Then a
5brief discussion took place there.

Janam-sakhi Meharban refers to these discourses as
&held at Mount Sumeru and Gorakh-hatari. It says that

1. Puratan Janam-sakhi, sakhi 52.

2. Bhai Gurdas, Var 1.44.

3. Dr. Taran Singh, Guru Nanak* Chin ton te Kala, p.lll.

4. Puratan Janam-sakhi, sakhi 52.

5. Ibid., sakhi 50.

6. Janam-sakhi Meharban, gosta 117 and 126, pp.392, 415-418.
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climbing Mt. Sumeru Guru Nanak found all nine Siddhas, 

Gorakhnath, Machhindamath, I s arn ath, Charpatnath, Barangnath,

Ghoracholi, Balgundai, Bharathari and Gopichand, seated
%

there, When Gorakhnath asked the identity of the visitor 

his disciples replied, 'This is Nanak Bedl, a pir and a

bhakta who is a householder'. Gorakhnath asked Guru Nanak
v -.-

from where he had come and what was happening in the Kaliyuga.
1 v

The Guru gave a befitting reply in his verses. Later Guru

Nanak arrived at Gorakh-hatari during a fair and conversed with
2the 'Guru, of the Yogis'.

Bhai Gurdas, in very clear terms, suggests that
3Siddha Gosta was held at Achal Vatala. He has referred to•»

the discourses held both at Mount Sumeru and at Achal Vatala.

In stanzas 28 and 29 of his Var I there is a reference to 

the Guru's visit to Mount Sumeru. Bhai Gurdas states 

that after visiting all important dices in Plains the Guru 

ascended ? ount Sumeru and held discourse with eighty four 

SidcQias including Gorakhnath. They asked him about the 

conditions of the world below. Guru Nanak reported of 

darkness, sin, corruption and exploitation prevailing every

where. He said that the Siddhas have retired to the hills 

and there is no body to look after the common folk. Deeply

1. Var Ramakali, 12. 2—7.

2. uanam-saKhi Meharban, gosta 126.

3. Bhai Gurdas, Var I, 44.



impressed by Guru ^anak's utterances the Siddhas sought 
to oersuade the Guru to enter their sect and asked him to 
fetch water from the lake. Guru Nanak emerged victorious 
foiling all their efforts.

Bhai Gurdas's account of the Guru's discourse at
Achal Vatala is to be found in stanzas 39—44 of the same
Var. The substance of these stanzas is as follows * On the
occasion of Sivaratri fair Guru Nanak travelled from
Kartarpur to Achal Vatala Where many yogis had gathered.
Biquad by the crowds attracted by the Guru's personality,
the yogis sought to overwhelm him by displaying their
miraculous powers. Later, they turned up in a body to engage
him in debate. Bhang am ath asked him why he had put off
the garb of a recluse and became a house-holder. Guru
Nanak exposed his hypocrisy in these words s 'Thy mother
hast not given thee proper instructions. Abandoning hemelife
thou turnsst an anchorite and yet thou goe.st to beg at

2the doors of householders.' Displaying their esoteric 
powers the Yogis assumed many different forms. They asked 
the Guru to show some miracle to them. Guru Nanak eventually
overcame them bv insistino upon the Name of God. Their- «**-» . • “

doubts were resolved, superstitions removed, and they
3obtained the peace of mind.

1. Ibid., Var I, 28-31.
2. Bhai Gurdas, Var I. 40.
3. Ibid., Var I. 44.



After a careful study of all these sources W.H.Mcleod 
has drawn some very significant conclusions. He says that the 
story of Guru Nanak* s disputation with the Siddhs at GoraTch- 
hatari must be regarded with considerable doubt as the sakhis 
which describe it in the Puratan and Miharban versions are both 
unsatisfactory. In the Puratan Janam-sakhis it amounts to no 
more than a wonder story of how the Siddhs sought to overwhelm 
him by assuming fearsane forms through the exercise of their 
occult powers. It appears that the sakhi must originally have 
developed i^ithout having any specific location assigned to it, 
for Bhai Gurdas sets the same story in the context of the Achal 
Batala disputation. The Miharban Janam-sakhi gives an entirely 
different description and one which is equally unsatisfactoy .
All that it tells us is that a religious fair was being held 
there and that Guru Nanak held a discourse with ‘the guru of the 
yogis'. Guru Nanak may have visited the locality, but neither of 
these sakhis can be accepted as sufficient evidence for such 
a visit.^

It must be noted that Mount Sumeru sakhis are of the 
legendary nature. Mount Sumeru is the legendary mountain and 
in this context represents Mount Kailas. Moreover Guru Nanak 
and Corakhnath could not possibly have been contemporaries.
The names of the prominent yogis, such as Matsyendranath, Gorakh-

1. VT.K.McLeod, Guru Nanak and The Sikh Religion, p. 141.
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nath# etc.# referred to in the sakhis are historical ones. Dr.S.S. 

Kohli says that Machhindra# Charpat and Lohareepa Who are said 

to have held discussions with Guru Nanak, cannot be said to be 

the historical characters because they lived long before Guru 

Nanak. These names appear to be the names of contemporary yogis. 

But it is also probable# he adds# that during their discussions# 

the contemporary yogis might have quoted their ancient authori

ties and Guru Nanak While composing his poems might have kept
2

the ancient authorities in view.

The Achal Vatala sakhi, however# has a solid and well- 

founded basis. The nearness of the place from Kartarpur and 

the Sivaratri date enhances the historical propriety of the 

tradition. W.H.Hcleod comments that the location is not named 

in any of his (Guru's) compositions, but it is clear from many 

of them that his contacts with Nath yogis must have been frequent

and it seems evident from such a work as the Siddh Gost that he
3engaged them in formal debate. Bhai Gurdas's detailed account 

of Guru Nanak's visit to Achal Vatala provides an acceptable 

evidence to the historic discussion which ultimately lead to 

the composition of the Siddha Oosta.

So far the date of this work is concerned, Dr. Sher Singh 

is of the view that it could be stated definitely on the autho-

1. Matsyendranath is said to be the Guru of Gorakhnath and 
Gorakhnath was the Guru of Charpat and Lohareepa.

2. Dr. S.S.Kohli#A Critical Study of Adi Granth# p.274.

3. W.H.Mcleod# Guru Nanak and The Sikh Religion# p.141.



rity of Ehai Gurdas that Siddha Go$ta was composed by Guru Nanak 

in April-May# 1539 A.D. at Kartarpur (now in Pakistan) only a 

few months before he passed away (in September# 1539)i and as

such it contains the mature and final views of the Guru on
1

certain significant matters of life here and hereafter. Dr.

Rattan Singh Jaggi also holds the same view but he adds that it
2

might have been composed during the Guru’s visit to Multan.
3Bhai Kahn Singh and Xhazan Singh give the date of Achal Vatala 

encounter as Samvat 1586 (1529 A.D.) and feel that Siddha Gofta

was written after this date. Bhai Vir Singh has roughly stated
4that it was written same time in between 1519 and 1539 A.D.

These scholars are, however, much vague in assigning seme date

but there cannot be two views on the plea that the work was composed

much later than that of the Guru's visit to Achal Vatala and that

too during the last part his life. Hence, it might have been
5written during the early months of 1539 A.D.

There are seventy three stanzas (padas or paudis) in this 

poem in all, out of which the first eighteen are of four lines 

each (chaupadas) and the remaining fifty five are of six lines each

1. Dr. Sher Singh, The Siddha Goshti# an article in Guru Nanak* 
His Life, Time and Teachings, p. 295.

2. Dr. Rattan Singh Jaggi, Guru Nanak di Vichardhara# p. 51.

3. Bhai Kahn Singh, Gursabd Ratnakar, p. 131# and Khazan Singh# 
History and Philosophy of the Sikh Religion# p. 107.

4. Bhai Vir Singh# Siddha Gosta Steek, p*6

5. cf. Dr. Taran Singh# Guru Nanak* Ch in tan te Kala, p. 109.



(chher-adas). After the first stanza there are two special lines 
of Rcihau (the pause) which represent the central theme of the 
Siddha Gosta. The rhyme scheme of the stanzas vary widely.
There are eight-syllable lines in some stanzas and sometime the 
number of the syllables is twelve or sixteen.

For practical ’purposes we can divide the pauclis (stanzas) 
of Siddha Gosta into three main parts* i. stanzas 1 to 25# ii. 
stanzas 26 to 42, and 3ii. stanzas 43 tc 73. In the first part 
stanzas 2,4,6,12,14,17,19,21 and 22 contain the questions by 
the Siddhas. The answer to these questions by the Guru are given 
either in the last lines of the same stanza or in the next one. 
However, in stanzas 7,9 and 16 Siddhas do not ask direct questions 
but merely elaborate some of the basic principles of their 
faith.

In the second portion, evidently, there is no question 
put by the Siddhas. It seems that the questions already put 
in part first are so important that they require a detailed 
end comprehensive treatment. Guru Manak, while elaborating 
his view-point has treated these very questions on a much 
hidher nlain than that of the Siddhas. Obviously, one can hear 
in these stanzas the echoes of the philosophic grandeur of the 
Japuji. In this part various characteristics and qualities of a 
Gurmukh are dealt with atlenqth. Guru Nanak has invariably 
explained the relationship between Guru and Gurmukh and sets 
forth the significance of Mam (the Name) without which there 
can be no Yoga. Stanza 26 deals with the faults and failures 
of a Manmukh (egocentric).
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The third part again contains some serious and fundamen

tal questions regarding the origin and existence of the Universe, 

three-fold qualities, the stability of the mind and importance 

cf self-control etc. In stanzas 43, 45, 48, 58, 61, 64, 66, 

and 68 the Siddhas ask questions in cryptic form. It seems 

that they sought Guru hanak's comments on the validity of their 

own beliefs. Guru Kansk's approach to these questions is 

highly psychological. The prompt and logical ansvers by the 

Guru add considerable interest to the dialogue. Through positive 

reasoning and reinterpretation of the yogic terms according to 

his enm belief. Guru Nanak ultimately made the Siddhas to submit. 

Stanza 73 is, in a way, an epilogue through which the poem is 

concluded on a humble note of submission to the will of God.

Siddha Gosta contains seme twenty eight basic questions. 

Originally there are almost seventy questions, both major and 

minor, and the Guru answers all of them in the text. In the

first instance the Siddhas ask the questions which are of

personal nature. They ask the Guru his name, his abode and
1

his faith. Significantally. Guru danalt disposes them off

in an impersonal manner, saying *

I abide eternally in the One who Pervadeth all 

hearts.

And my Way is to walk in the true Guru's Will,

1. Siddha Gosta, 2



I came as was the Will and will depart in His Wills
yea, I submit ever to His will.

The rest of the questions are religious, moral and meta
physical problems. Broadly speaking, says Dr. Shsr Singh, they 
relate to the olace of man in the universe,

„ 2his life and the means by which this purpose could he achieved* 
The nature and contents of some of the important questions are * 
Hew is one to ao across the sea of world ? How is one to arrive
at Guru* s door ? Who is Unmanifest? Who is emancipated vho is it
that is United to Reality from within and without? Who is it that 
pervades the three worlds? How does one become Pure? How is one 
enveloped bv Darkness? Hew is one to byuass the stroke of Death
and enter into the Abode of Fearlessness? Wherefrom has man come
an 1 whither does he go? Hew life originate? How can one
still one's eqo? Hew is one to attain the state of endless void?
which is the Way to Wisdom? What is the Practice of a Siddha?
where does the mind abide? when the body and the heart were not,
where was then the mind? How is one to know the First Cause and
the Self? How does the world merge in its Source and all pain

3is ended? etc.

1. Ibid., 3.
2. Dr. Sher Singh, The Siddha Goshti, an article in Guru 

Nansks His Life, Time and Teachings, p. 297.
3. Sid? Gosta, 4,5,12,19,43,45,61,64,66,58.



Obviously, some of these questions involve centuries-old 
metaphysical queries of the human soul and reiterate man’s 
eternal search after the knowledge of Truth. In stanzas 4 and 7 
of the Siddha Gosta two Siddhas namely Cham at and Lohareepa are 
made to ask questions. The rest of the questions are not ascribed 
to any particular yogi taut a broad class of yogis is involved. 
There are, however clear and direct questions and the answers 
tav Guru Hanak are also vivid, straightforward and to the point.

According to ~-t. Sher Sindh, there is an elegance of
t vie ’ 11;- addressing even ocher the Yogis and the *uru do
Observe a scholarly c'iqnit". C-.i */.h gentlemanly etiquette. For
instance, the Guru addresses the Yogis as 'holy men', •liberated 
souls', •disciplined saints', etc., and similarly the Yogis 
call the: Guru a 'respectable person•, a 'young man', *a saint
of detachment', etc. Pxpressions such as 'if you don’t mind',

1'please*, 'pray', etc. are also implied.

' lie s idem a G03ta ,oegins with Siddhas sitting in yogic
capture s and shouting their salutations to the holy assemblage 
(Sant Sabha). Guru Hanak salutes the Infinite dedicating his 
body and soul to Him. After considering the questions of personal 
nature put by the Siddhas, Guru Hanak axis*revs, rather a bit

1 Dr. Sher Singh, The S 
Hnnbks His Life, Tima 
Singh, p. 296.

iddha Ooshti, an article in Guru 
and Teachings, edited by Curmukh Nihal



satirically# a question asked by Charpat Nath as to how is one to 
go across the sea of the world which is considered impassable.
The Guru, first of all# comments* 'how one can instruct the 
one v/ho says that he knows and hew one can argue with him 
who considers himself having crossed the Sea?' Then Guru Kanak 
lays stress on the life of detachment amidst the wordly affairs 
saying s

"As the lotus liveth detached in waters#
As the duck floateth care-free on the stream 
So doth one cross the Sea of Existence# 
his mind Attuned to the Word.
One liveth detached. Enshrining the One Lord in the 
mind# shorn of hope# living in midst of hope.
And see-eth what is Unperceivable and Unfathomable*
Of him Nanak is a slave.■*

The attitude of a seeker of Truth should be that while 
living in this world and enjoying its gifts he should keep his 
mind united with the Universal Spirit and thus remain detached. 
Then the Yogis question as to how is one to arrive at the Guru's 
door. Guru Nanak answers that the mercurial mind is controlled 
and abides in Truth# its real borne# when the Name (Nam) is one's 
support. Then the Lord lets his grace dawn and unites one with 
Him.

1. Siddha Gosta, 5.
2. Ibid., 6.
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Hereupon Loharipa, a disciple of Gorakhnath pleads for 
the life of celibacy, wandering all over the country unattached, 
and bathing at the centres of pilgrimage. Apart from the Guru's 
lord, he says, this way of Yoga too brings peace of mind. Guru 
Kanak is very much opposed to this sort, of renunciation of the 
world and one's household duties. One must live the life of a 
householder with an alert mind and should not falter seeing another 
beauty and wealth. Mental poise cannot be achieved without the 
Name. Guru Nanak advises the Yogi *

"Let the Lord's Vision be thy coat, ear-rings 
and thy wallet:
"And Dwell onlv on the One Lord in all the twelve 
(sects) of Yoga, and let His only path teach thee 
the wisdom of the six Shaatras.
"If one instructeth one's mind thus, one is hurt 
not again.
"If one knoweth thus, through the Guru, one knoweth 
truely the Way of Yoga."*

"Let thy ear-rings be the Cherishing of the Word and 
stilling of thy ego*
"And rid thyself of lust, wrath and ego and be instru
cted in the Guru's Wisdom through this Word.

1. Ibid., 9



"And to Sec the Lord Pervading a”l, let this 
be thy ■wallet, thy coat.
It n

rrt

.The Master is True, as is His Hama, and He
estifleth to the truth of the Guru's ’ford'*.

The Yogic syrnibols such as a pair of ear-rings, a tall 
cap, a begging howl, the patched cloack, the loin cloth, etc. 
cannot help r.n individual to control his carnal desires and 
other impulses. It is only through Guru's wisdom and Word that 
one cm ovemover one's desires end develop morel virtues.
This proves, says Hr. Sher Singh, how Guru Nanek was opposed to 
all tvr es of formalism. He condemned all syrnibols devoid of

<b«* r-«

spiritual value, irrespective of whether they were of the 
Br-hmmicaX, the Muslim, the Jain or the Yogic way of life. 
These ostentatious symbols ,uere merely a sign of hypocrisy•
He, therefore, advised the Yogis to have their minds fined on 
the Holy Word rather than on the paraphernalia which they had 
adopted? end thus get rid of their pride and egotism.* Inner
qualities such as truth;., contentment and continence 
having attuned to Guru' s Word to become a GurrauKh.

a man

After tlie first eleven stanzas of the Siddhs Gosta no
particular names of the yogis are referred., and the Guru himself

%

describes according to Ms own belief various technical terms

1. Siddha Gosta 10
2. Dr. Sher Singh, The Siddha. Goshti, article in Guru Nanek* 

His Life, Time and Cachings, p. 299



of Side"he metaphysics. Hereafter the question—answer pattern of 
the dialogue becomes a sort of general discourse on spiritual
and met sob vs ice 1 matters. There are some important questions*

,,,w*

Tcho is Unmanifest? ’ ho is a liberated one? Who is it that 
Pervades the three worlds? Guru Hanak promptly dismisses the 
queries by saying t

MHe *'ho Permeates all hearts is Unmanifest too* 
It is the God-conscious being who's 3nancipatecU
For# he is United with the Wore! f within ana without.
It is the egocentric who someth and goeths
Yea, it is the God-conscious being who Mergeth in
Truth**.1 2

Obviouslv, Guru Nenak's view of emancipation is not mere
w -4-.

traditional but revolutionary, cine can attain liberation (iukti) 
in this very life and continue to be liberated one hereafter, 
merging oneself in the Divine Soul in the due course of time. 
According to him man is bound because of evil worldly 
values and is in the raevs of Maya, the serpent. Meeting with the
true Guru one's darkness of the mind is dispelled, one's ego is
stilled and then one merges in Go _ 2rt If one holds the mind
in endless Void (Sun vs\ one controls the body and the mind.
In the cave of Equipoise (sahe 1a) one can discover the True

3Name. The Yogis ask the Guru rhy then has he become a recluse.

1. Siddha Go sta,
2. Ibid., 15.

16.

1 O.1

• iDict • #
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and hotr will he attain emancipation. "I became a recluse", says 

the Guru, "to seek cut the God-conscious beings and I am out 

to buy Truth. It is with the God—conscious being (Gurmukh) that 

one gets to the opposite shore" • *

The Yogis argue that the life is hard as steel and a 

person who does not know Yoga is like a man without teeth. Hew can 

a person without teeth bite on it and live. The Guru gives 

a befittino reoly that when one who overcomes the three equalitiesr~

Cgunas, viz., Sattye, rajas and tames) one can eat the uneatable

and then the Emancipator Himself Emancipates.

Hereafter, some fundamental questions regarding the 

creation of the universe and the pre—creation conditions are 

discussed. The Yogis ask the Guru what are his views on the 

question of beginning of Creation, where did then the Absolute 

God Abi' e? How is one to bypass the stroke of Death and enter 

the Abode of Fearlessness? ' herefrom lies man come and where 

does he go when he dies ? Guru*s answer to all those questions 

is very clear and significant too. He says*

"Man emergeth from the lord’s Will;

He qultteth as is the illy he M rgeth too in the Will.

And prectiseth the Truth, by the perfect Guru's grace,

and Kno^eth the Lord’s Extent and Content thro

the Word

1. Ibid., 17-18.

2. Ibid., 20.



“As for the Beginning, one can telle only in terms of 
wonders then, the Absolute Lord abided in Himself* 
Dosirelessness is the err-ring if one Reflecteth on 
the Guru's wisdom; geo, the God alone Abideth in all 
hearts.
Through the Guru's Word, one Mergetli in Equipoise, 
end through Equipoise, one attaineth the Essence of 
the Absolute.
Then, one goeth not on another path* and one, vho 
seeks, finds.
Wondrous is the Lord * s Will end it is known only when 
one walfceth in Bis Will* then, one knoweth also the 
Way of the life of Truths
Yea, one, who obliterates oneself and so becometh 
Detacher:? end Enshrines Truth within, is a true Yogi".

% coo’ ding to Khushwent Singh, hereafter the qeestion-and-
answer pattern of Siddha Goste gets somewhat confused• There
are long soliloquies, sometimes repetitive interrupted by further

2questions - also frequently repetitive. There is no direct 
question by the Sicldhas in this part (stanzas 26 to 42) . Guru 
Nanck elucidates at length in about sixteen stanzas the qualities, 
characteristics and achievements of a Gurmukh and the difference 
between o Gur mulch and a Manmukh. In stanza 26 faults *nd failures

1. Siodhr Gosta, 22-23.
2. Khushwsnt Singh, Hymns of Guru Nanak, p. 181.
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of a Manmukh (egocentric) are depicted. A Gurmukh is a liberated

being and cultivates truth, harmony and restraint whereas a
Manmukh is egocentric, conceited, living under delusions caused
by ignorance. Being a slave to his passions he £5 St ^^^

loses the merit of life. Wandering over the superstitions and
1wrong practices be does not knot: the Word and speaks evil.

The Gurmukh, according to Guru Henak, through the t*>rd 
conquers the wild mind and attains the state of Unalloyed 
Bliss (Parma-nada) He practises righteousness living in the 
midst of nis family. He not only achieves godliness for himself, 
tout he is also able to make others know the path of liberation.
By stilling his ego he, ultimately, merges in God. Th-
attains all the mental faculties and the miraculous powers. He 
discriminates truth md untruth, and as such knot's what is uprldiness
nd what is detachedness• 3

Gurmukh. Nama (the Heme), and Srbda (the hforct) are the 
central points of the philosophy of the Siddha Gosta. A perfect 
Gurmukh is far better than a Yogi who only sticks to formalism 
end wanders without self-restraint. Tlie way to the realisation 
of Truth lies through the Guru*s Word (Sabcla) and the worship 
of the Hsuie (Ham - slmrane). Being imbued with the Name is, 
therefore, more rewarding than performing austerities and observing 
outer symbols. Guru N-nek reiterates tlie significance of the

1. 'iddh< Go$tr, 26.
2. Ibid., 29.
3. Siddha Gosta, 31.



Name in these words*

"Imbued with the Lord's Heme# cue is rid of ego*

Yea# Imbued with the Name# one Abideth in Truth. 

Imbued with the Heme one knov'eth the shy of true Yoga* 

Yen# Imbued with the Name, one is emancipated;

nd knoweth one the mystery of the three worlds#

r-.n^ i «? ewer 1 ** c? <*■* _

“Imbued with the Name, 

For, e# who's Imbued

one converses (truly) on Yoga; 

1th the Name# pre.ctiseth true

Yea, the Essence of the true living is to be Imbued 

with the Name*

Only then doth one reflect (truly) on Virtue and Wisdom

without the Name, all that one uttereth is vain.

Yea# they who*re Imbued with the Name# O victory be
1to them!"

L; st but not least, says Dr. Sher r.ingh, this poem

esnloins the glory of tlan (the Name of God). Kfra transforms

one's whole being and brings about a change of attitude# a 

change in the angle of one's vision; it is ignoring the appear

ance and concentrating cn the essence of things which is the

same everywhere in all men, animals# plants# ’woods# stones.

1. Ibid.# 32,33.



water, fire, air, earth, space; it is viewing the ‘One* in all 
these ‘firny* —- to aet in touch ,rith that *Gne* for a moment.
for while, for ever l Paid this through prayer; begging for
liis grace, for His guidance through son© guided one, through the 
holy congregation? praying on end on till superstition goes out 
end Light comer; in; till the mind is hind led and a continuous

k of the 'inner1 with the ’inner of the outer* is established.
r?blessed with the Name, coni'ass ion and purity Gn mulch gets him
self attuned to c©d in natural Poise ana is honoured at the
Lo rd * s Com - Ka»

#-* w # He laic.' ; fnV*v ' **-*• in his hes rt the mystery -of all the

W-JJL -L S ~ n ^ gets his ini- 1M rid of vice. To illustrate the aha ra cte-
• > •

**r+• -»• nim * > '•*. / Guru' a'HCjL Tv7m -*4 nroulch bsMXH 1■tanak gires eimmpXe of Reran
t.l Lj < : Currankh and iavonp as a Honmukh. 3

In the third part (stanzas 43-73) again there are questions
by the Sid'dhac . rvu,i r*«**> «- ti:
serious in n~ tur fs r->..*•* '• 4 4. jr tb
and vivid. Siddha e*. w $

his tine the questions though; brief ere more
eir answers by the Guru too are detailed

courage. They first ,-sk shout the origin of life and then enquire 
b the teacher (Gum) of G;:nt !Jan.-'k. Trom the air is thes.

beginning**, says Nanak, ** The Word (Sabda) in my teacher. Through
the Word one worships the lord and through it one reflects on

1 * ;^vvnb^ ^W f •• ;^*VrV » * -tJf. •Dr. Sher finch.
Life, Time and Teachings, eel

rshti, an article in Guru 
. Gurmukh Hihr1 Singh, p.

N an akf
304.

r?.. * i *0' ■tfcOs



1the Gospel of the Lord." 'ha Yogis feel that the path to
salvation is c*i ifficult one mcl one must stick to ascetic
austerities to be able to tread trie same. "Horn can one break 
iron ’*ith the teeth of wax?" they argue, "Bov? can one live in 
a house of snot' 'hen one’s clothes are aflame?" meaning thereby 
that the soul encased in a body full of passions has bleak 
chances of liberation. Guru llanak elucidates that the vjorld is 
hard for the egocentric for he is unwise. As soon as the Word
overwhelms the heart, body and. irdne are cleansed and the inner 
fire is cuenched through Guru’s grace.

"Wherefrom comes the light of the moon (mind) and
clwherefrom does the sun (knot- ledge) tret its serino heat 7" ask 

Yogis. The Guru replies thut the utterance of the ford, illumines
the mind and one’s darkness is dispelled. Loaning on the Name,
one locks on rain and r* lee sure dike and the fear of death ceases.
•'ith hgn—simrane one overcomes sorrot-; and £e ■+y-%

iS» ± death and
disuells rSoubt and duality.

I,*** -« T r-.ry ■ ’■> * llmak elaborated the concc h of ^unya (end.
less 'Gold), .lunya, he says, is the erre-’t stillness within
without and pervades the three •; welds. It is in this state that 
a men is identified ^-ith God. In this fourth state of Snhria
(also turiya avrsfha) one is not effected by virtue or sin.

ICS ,T-TU -
0 mim \ .i * - A£. A ^

2. Ihi•.,
3. Ibid.,



Tho<= ho are enraptured ~y this state ~re li'-.e the One from
whor> they emanated. They »re not bound bv the cvcle of birth,<#, «Jk *'»■ *■' ^

dearth •-•no re-birth 3ne should fiJl vt- the nine doors of the
bo i*-! |f so fulfil oneself arriving at the Tent1 2''. Then, within
one's mind one beers the rnstr’-ck Melod^. Thus, meeting **ith
im p 1 l-too-9r>ontaneeuslv, one is ever in the state of Bliss 

and is cver-awake to the lord.

The Siddhss then rpnestion the Guru on the validity of 
their ovn beliefs. Where -ices thet Word through which one

of Tristence rbi^e? Where does the air 
the mind be made stable? etc. The Guru 
ignificmcc of the Word saying*

is to go amorous the :
(breath) reside? How
expounds h.ie views on f"*

“The lord pervabeth ell beings, and wherever one 
See—eth, it one 3ec-eth.
hs is the air (all - pervading), so is the Lord of Void* 
Yea# this Lord is Attributeless, yet all attributes 
inhere in Him.
When the God is Herciful, the Word abideth in heart 
and one is riel of Doubt;
And one Cherisheth the name in the mind, and or 
one’s body and mind of evil through the Immaculate
hb rd . *

1. Ibid., 51-52.
2. Ibid., 59.
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Sgbda is the true sustenance of life through •*'hich one 

should rise above the three qualities and acknowledge the One 

alone. Such an individual, according to Guru Nanak, knows well 

the discipline of breath-control for the Lord Himself makes 

him know.

The Yogis continue their questions. How is one to know

the First Ca-use and the Self? When there * ns neither c body nor

a heart, where did the mind and breath reside? Guru Nanak replies

that abiding the mind in the Self through the Guru, one may

know the First Cause. As the Gurrnukh is rid of his ego, he

merges in Equipoise, when there was no human body nor the heart,

the mind abided in the Absolute Lord in detachedness. When

there was nor form, no sign, no individuation, then the Word, in

its essence, abided, in the Absolute Lord permeating all the
2three worlds. In reply to a query regarding the origin and 

existence of the world the Guru says*

world came into being through a sense of indivi

duation, and, forsaking the Name, it cometh to grief.

The Gurrnukh Reflecteth on the Quintessence of Wisdom, 

and, through the Word, sbilleth his ego*

And his body end mind become pure; - ure too is his vx>rd,

1. Ibid., 60.

2. Ibid., 67.



and so he Mergeth in Truth.
Through the Name, he remaineth detached, and Enshrines

Truth in his mind.
without the ^ame, one can practise not the Yoga."

Finally, the Guru unequivocally elucidates the importance 

of the Name without \hich Yoga cannot be practised. One may ’ ear 
myriad garbs but without Name one is strayed from the path. It is 

only through the Guru that one attains the Name and the day of

Yoga (Jourt«iucrti). Giddlm Gosta ends with a note of humility and 

submission to the will of God and a prayer for the gift of His 

Name.

It *rould be significant to note that the Siddha Gosta
2is written on the pattern of Mrchtindra—'Gor~-kh Rodha. The

exponents of the two systems, in these t\x> compositions, have 
a con on approach to the dialogues st hand. In several respects 

they have many things in common and hold identical views though 
there are points of variation also. The matin point of difference 
in the two texts, however, is that in Machhindre-Gorakh Bodha 

a teacher expounds hie views on the queries bv his pupil having 

some belief whereas in the Siddha Gosta the dialogue is held

1. Ibid., 63.

2. Mechhindra—Gorokh Bodha is a dialogue of 127 nodas said to 
have taken place between Gorrkhnath and Ms teacher ■•fechhin— 
da math. It deals largely ■ ith the Gidclho mysticism. Gorokh
asks question in a stanza and Jfcchhindra answers the same 
in the next one, and so on.



between the exponents of fro different creeds. A careful study 
of the S'iddha Qosta reveals that apart from the common style
and freemen t use of certain technical terms as well as phraseol
ogy, the Siddhes are made to ash a number of same very questions 
to Guru Hanoi? which Go r atom nth is believed to have put to his 
teacher Machhindranath almost four centuries ago. The answers 
to these questions by Guru Nanak also have close resemblance 
with that of Mochhindre's. To illustrate, we shall quote here 
onlv three such examples.

In Jin chhind rr ~<3crakh Bodhe, stanza 13, Gor okrma th puts 
the ruestion:

*1 cj Gvami, y.bw did 'he life originate ?
\T,h*.* iic? L* 1 ;* C- { •; «*-> * +*~*• • * v «*3 >f the present Age ?
'•fho is the Guru, and do is d 1 scipIs?
Tvrlie5; is the Aiolc? (of n voni), 1tot-t is T7nion v*

Grasping r’gt essence one becomes detached?„1

is *
The Yogis' question to Guru Manak in Siddha Gosta

MAow did life originate? t/hich T‘ay hath its sway in
the present ace?

. Gorrkh Vmi, P- 187. \ « V
V/, > iftrj ^ l/ q? i (0^4 1 )

1 Ctrl 4rcyT7 1
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Who is thy Guru of whom thou mayst he the follower?
3.Which is the Gospel that keepeth thee Detached?”

Machhindra’s answer to Gorekh*

”0 Avdhu, from Mind is the origin, 

air is the time.
2Word is the Guru and attentive mind is the disciple”.

Similarly, Guru Nanak answers to the Yogis*

“Prom the air is the beginning* the age is of the Guru 

The Itorc is the Guru* and the mind Attuned (to the 

Word) is the discinle,

I remain Detached, being attached to the Ineffable 

Gospel (of the Lord)”.

Both of them agree that the Word is the Guru and the 

mind attuned to it is the disciple. Moreover, the questions put 

by Gorakhnath in Machhindrs-Gorakh Bodhe, stanzas 25 and 27, and 

the answers by Mechhindraneth in stanzas 26 and 28 closely 

resemble to that of the questions by the Yogis in Siddha Goste, 

stansas 64 and 66 and the answers by the Guru in stanzas 65 

and 67, Gorekh questions Machhindre*

1

2

Siddha Goste, 45,

Gorekh Vani, p, 187,
t ! +i 't csj f -y H Qrf r( krj! / ^ x- MT! cfcSI V

V \

V C" 'f t v'7' (7 <■’* v *7/ y<■ 0 ?/

3, Siddha Goste, 46



“C Swami, where doth the mind abide* where abideth 
the vital-breath?
Where doth the 'tore! abide end where abideth the Moon?

The seme very question is ashed by the yogis to 
the Guru $

1

HWhere doth this mind, the self-willed elephant,
abide?
Where abideth the vital breath?
i?here doth the Word abide when the wanderings of

2mind cease?'*

Machhindra*s answer to Go rekb is*
"G Avdhu, the mind abideth in the Self* the vital 
air is in the Navel-lotus.
Tlse Word Pervadeth the phenomena 1 world of Form and

3tne Moon abideth in the shy*1 2 3.
Like Mrchhincira, Guru Hanak, too, holds the same vie*r*

"The mind abideth in the Self* the Navel-lotus is tne 
abode of the vital breath.
The Word Pervadeth all, if it abideth in the Self,

1. Gorakh Vani, p. 189

“fi£7 aTzfy ^ 7 /

2. Siddha Gosta, 64.
3. Gorakh Vani, p. 189.

*frt l/W* /
G<7 &rd z-rsn* *7*7-1 <*rik «^*t I
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through that !,iotd the Light of the three worlds
a 1is seen•
Gorekh further questions* -hen there was no heart, where 

vas then mind? ""“hen there ’•■as no Navel-lotus, then where did the 
breath abide? When there was no form, where did the Word abide? 
E>:ectly same -re the emeries asked by the Yogis to Guru Kan-k 
in Siddha Goste, stanza 66. The sameness of the ideas put forward 
by the exponents of the two systems is thus seen in their answers.

Machhindra says*

MG Avohu, when there ves no heart, the mind abideth 
in Void (sunya) . when there vas no lotus of Havel, 
the vital air abideth in Formless.
When there was no form, then

2absolute.
the Word abideth in the

Nanak's reply to the Yogis is

When there was no human body nor heart, the mind 
abided in the Absolute Lord in Detachedness. 
then the lotus of the Ravel supported not the vital 
air, then it abided in itself. Imbued with the lord's 
Love.
I, hen there urns no form, no sign, no individuation,

1. Siddha Gosta, 65.
2. Cor "kb Vani, p. 139.

P'&fi v ghrr c><$ Cferl) i

<rgro tjhh i/
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Then the *fcrd, in its essence* abided in the 
Absolute.*

It is needless to mention that the frequent use of the 
yogic terms such as, Avdhu, Sun ye* Sahaje* Avigata, Kamel, Paven, 
Sid-'’hi, Sv.rti, Dhyane, Anrhat, Medrr, Ynma, Bindu, Nabht, Seal, 
Soor, Sukhmnn, Ida, Pingela, etc., reveal Guru ^anak’s deep 
studv of Yocdc concents, The ufoole dialoor-e is written in medie— 
val saint diction full of yogic phraseology* Apart from its 
philosophic significance it is an excellent piece of lieterature 
in a traditional form.

Wo conclude in the words of Khushvmnt Singh that the
Siddha Goo to deals la reel v tdth th.e respective merits of Hatha Yoga
advocated by yogic followers of Gorakhnath and Nima-raarga preac-

2heel by the Guru. Siddha Goste is an embodiment of the overwhelming
victory of Guru Nanak’s philosophical and mystical doctrines over*!*« »- h. **■

the views of the proud and pwer-conscious Yogis.

** ###

1. Siddha Goste, 57.
2. Khushwent Singh, Hymns of Guru Hanak, p. 173.
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cmp ; C:r iv

YOGI, OF GITRU MAMAK 
(A Critical end Como- rrtlve Study)

Durinq the fourteenth rnd fifteenth centuries much of the

socio—religious life of northern India, including Panjsb, ras 

surcharged vith the spirit end ideas of the non-Brehmenicalt 

n rotes tent end non-conformist cults end sects like those of the

iecThas, the vrdhutc.s, the Kapplikos, the N r t h ?p?*n tin s etc.

There cm hardly be my doubt that throughout northern India,

he Tools n-*.r-,. J .* A.r great impact over the minds of the common people.

Gur<: Ee.nrk* s frequeit discussions vith the Yogis shoe* the 

inf leence t t the latter on loved over the messes at that time.

,nccordinr- to Bhai Jodh ‘Singh, the Siddhos through a display of

sueem? tu re 1 as , the tige of Jantres, Mantras end Tentres,

4-1 ers-.ect-ticn of blessing end the fear of curses created cue

*4 %*\ iOS*! f «:-» «—■ 1 j-—- I #•*s \ s-.n, f\

O «*■*- ^ X*.. T *’ ’ % ■? ^+.3 jf i » ** I» . X J- - - 5 ■no the peonle in terror ministered, to

their ■--■ote rn" v-oc?me their folio* ere. Mostly they belonged to

s---liter red o.«et of the Jogis. The Mussulmans, too, desirous of

securing those ••■’O’-rrs r-rere freely admitted to tie fraternity
e
&

The tremendous influence of Yogis on the socio-religious 

■ru" cultural life of the people in this reoion is quite cepe rent 

1rc-t t'-c £• ot that no other school of thcmcht so often mentioned

MQfcr'

VC* $1, Cf.Dr. "e.zg.ri Preyed Dvivedi, hindi SaTdtya Ki Shu
7
 a f *•»

i-- < i>.

. Si!.- i .rod'' finch, (Sum Men ok and the Siddhes, a pat>cr read at. 
the Infer—national Seminar on Guru Kenak'a Life and Teachings 
organized by Punjabi University, Patiala, pp.

n
y„.
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spiritual significance. The numerous adherents of the Kanphata 
or Hath sect of the Yogis, divided into various sub-sects were 
claiming allegiance to Gorakhnath end ■'■'ere following essentially
the Hatha. Yoga technicme. 1

There vas a crroat dee 0 Hi fi
t

esoteric sects and cults in retire
and their interpretation, though many of the terms and concepts- 
used by verictus adherents remained the same. They considered
their creed much higher than that of the sir. systems of Indian
r>hil -'Sorhy end Jainism and Buddhism. The Yogis, having the 
ancient tradition of ‘dark* T-ntrism ~s their philosophic basis, 
rere seeking mower to dominate and to fulfil by macric their 
anti-human and anti—social lover desires. Tills was, indeed, a 
scene of otter confusion in which true religion had no place 
and formal ritualistic patterns were out to degenerate the 
social life and morals of the people.

It was in this enoch-malcina •oeriod th~fc Guru H^nKk. stroncd
felt the unhealthy and disosterous influence of the Yogis on 
the- socio-religious life of the country, and to counter
act these elements he visited almost all the strongholds of the 
Yogis. He calied them to the path of enlightenment, honesty and 
righteous action and pleaded that the lure of miraculous powers 
was a great hinderance in the r-eth of spiritual attainment.

> *a.

By suggesting them a new outlook Guru Nana.k taught them that 
only the practice of love find truth in the daily life could 
lead the man to salvation. In a way, the Guru cautioned the

. Hazari Prasad Dvivedi, Kabir, pp.3P—39*1. cf.or
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Yogis of the tremendous harm they were doing to society at

*mr '*

larcre in the name of Yoae• The Guru criticised the self—iirmosee 
r> ess in ism and cynicism as well as the selfish ir-div id us 11 sm of 

the Yogis.

according to Bhsi JocYn Singh# Guru Ngnak laid stress on 
two things in his discourses with SidcThas# One w?s that the 
Slddhas instead of withdrawing to high nous 
forests should live amongst the common folk 
guidance so that tyranny of the r< 
could be removed. Secondly they should not condom householders 
who provided the wherewithal to support their Whysice1 life.
He rvented to cure them of the crase for miraculous powers and

U,
gin

in, caves and thick
and give them right
they are undercoina

long life. He dissuaded them from the use of intoxicants as a
1help of concentration. ~ Guru Mahft vehemently exposed the 

meaninglessness and, shear contradiction of the life of the Yogi

Because of the extremely *->ldo influence of Yocra among the 
masses# says Curbschen Singh Talib# so much so that for roost 
people religion hardlv stood for anything except what the

a

itinerant Yogis told them - and because of the prestige which
the system of Yoga as adumbrated bv the famous saint GSoralchnatli
hgd c cquired, the Guru felt it necessary particularly to make 
a criticrue of the entire doctrine and practice of this creed.'~l+

lienee it is that# despite the criticism of false and misguided

Bhoi Jodh Singh# Guru Nanek and the Siddhnr# a paper read, at 
the International Seminar on Guru tJanak* s Life and Teachings 
organized by Punjabi University# Patiala# p. 17.
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practices anc- beliefs as manifested by other creels, the large?'

r* Imosfc overwhelming space in the Scripture has been given to

. Yoae is the pervasive theme of the Guru’s hymns. It is in
1

Yoga

terms of Yoga that Ms teaching is most often presented

The form of Yoga which Guru Nr.nak found prevalent among 

the oeople, particularly in its darker aspects was Hatha Yoga

\ahich ranged from the practice of penances and austerities forj. if.

physical control to the black magic and the perverted

Tantrie practice of •Hi’s." ?< •*

.Jv*rief description of some

of the sects of this Yoga Mil not be out of place. The Yogis

of the Kapalika sect were used to eat and drink in a cup made•**.

out of the human skull and their ear-rings were also made of 

human bones. They used to live in crematoriums and always had 

a woman vote.ress, Kspalini, with them for the sexual intercourse 

The drinking of liouor and the fulfilment of the sexual urges 

vps the highest salvation in their creed. The believers of 

another sect Ka.ul Gian, originated, by J-fechhindranath, for the 

fulfilment of the object of their life believed that Yoga and 

Bhocta go together. ?hey also freely indulged in drinking, meat 

eating and sexual intercourse. On the other hand Oor?khm»th who 

v~ s an ardent believer in perfect continence listed woman 

extremely, he die. not hesitate to coll c \?omon z. tigress. 

Gerakhnnth, however, condemned mere wearing of cuter symbols 

but he preached renunciation of vorld.lv activitv. In the

course of time the Hatha Yogis had left the path shown4«U

1. Gurbsdhan Singh Talib. Guru Nenak His Personality and
Vision, p. ISno
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the voqic terminology for reinterpreting the t * r ■. i q»-, "I J~ 4 f - > r> 5

life rnrt hr v-refi it rather '■vm* oilorhly, more po an i-ipge 

vhich hah ? meaning for those t^ -bora his voir5s ’-'ore tv-'irg

addressed. Indeed oil there regie technical te'-ms me? concents 

that 'hix*u Nannie male• -s use of, soys Dr. fTiherr.onjan .. ay, seen to 

hove been, for him Ft any rate, nothing nor'' thro just a conve

nient neons of eom-cunicetino on idea of e mystical erv-crieven

vhich "?s othemise iuccrrminicabl«••.
1
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secondly

•*r.
the TO re. To.yv—, 4 *2!0'- ' •» '*•j ? ,««• * “HV! .* V--..;. w y Guru Hsn-k in the sense

^ " «•* 4*1-, <•-.- -c: CGf Tools use it, and he Crtlls it KotlSYn-Migrehs; - ha" s turr in t

thronr:fh se lf-t-vi 1
ik^a>

X *
fT?'1 '♦ trTh0 Kc*Tmliate

.j
Yogi s of Gore-kh hath m yis Vi »*v 7gi” -I it ‘v. n

erm*^ lovot1 it a1th Various techniqu; - s * All the i ^^7 at c: 0 01, s of

is had ear loved different techniques ?.RC', methods of

n. Guru hanak r
? i' J. i 1.. JL h £ i V r

T-i«a» us schoo t *? by name, ^ndnecli ta1 ion

the discussions end comments Yhich the -Guru has recorded in 

hie t'ritinor shorn th.-1 he vras thoroughly aermai -.ted pith the

doctrines

such er *

nth a Yogis -?s ---nuncinted in their basic texts 

>th" Yoga pradimike, Ghersnda Sarahita end civ? damhitn.

* *.o these te't;- si^e bv - ide 'f-ith r’urit Ynnhk's conmants

on their doctrines, and techniques, r-e cr.r,e to the conclusion 

that in the light of his knowledge and esqaerience Guru Hnn-k 

presents r very analytical criticism of these verks•

^ t •e'v'\ - .. x. h ■

Thirdly, says :>r. Trilochnn °.ingh, Guru Yan-k uses the 

Year to denote his cjvm system also, bet to dieting" ish it

from other :hools of thought he calls it -urmukh Yoga, o?

r>net Yoca or Gahaive Yoga 'hr first too ire lento th at

V f * Th in "ikhism is strictly according to the doctrines of the

V* 9 q 1 5* Viscler: (■^T.Ti.gt) m.ffje wore. '* uahajye" is siti o

’’red for fturmet Yeas, but it h 

fic-nce it

** ■ -* different ’leaning and : ign.i.

+% JP ■* * __ #**

end Gaishn avion

lkhlsm trom it 

3
s curlier ''sage in -I**# >A”\- *■. ■. -V Aisn, Tantra,

3 .
•M, 4 *s

ysssi Y*-,l ni*-■r S-i

« *.*. h. liT r\ T' %* *> '7r* 4VCJ4- iv f'/t,
vert 4~ -ML. c* •'; ->/ n "■ y* rr» *«Af-n m

e - f . ; Jk* i» % 4 h ..^1 ,4 A ^

0 curm'-
.n at.
-• »*
• *4 «^JL m 1 OCT kamavai

J < Adi Oran th .p. 90

•nr j at set sebad vien.ri T'-in m Oop

*»# • hr .Y’rilochen 
In t ern e ti on a-1

Yingh, diknism end Yoca, a neper read at the
n «rh., r on Guru. Hanek, r M *
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By going through t'n /Ad j. C-rmth orif finds, apart from the 

famous dialogue ’.-'ith the oiddhas — the Siddha Goste, r large 

nurih'-r of hymns by Guru hrn.-lc add roused tr- the Yogis. The parti 

ciilsr names of the two Siddhas, name ly Charpat hath and Lohareep

ficmre i the discus^i n recorded i the Siddha Gosta Rage

sa three hymns (4.3.37, 4.4.30 a G stoadi ghara 2,9.1)

are addressed to hherthari, said to he the founder of Vairaa
1 _

• •anth. - In Ragr Rrraksli a hvmn is addressee’ to i-fechliindranath.

t the Yogis, viz., Isar, Gcrakh, Gor>i Chan6, Charpat

4.

The names o*

and rhfi.rthari are also mentioned in the hvmns in Raga Remkrli.

4*0 C .ides th- — e, there are many hymns in ” ich the Guru has not 

id any particular individual hut has addressed the Yogis in

general calling them •vvdhus, Yogis, R.~vals, etc.

The 1 *. v 0 t iw •* %*J J*
w\ '* l '•■il iv-.. go -vamkali , which is a favourite it* era of ’<• *

the Yogis, n~ inly 'p-1
'• . ..*■» v-ith the Yoga — its r>rectice-s, rituals

a no to to v/-, 1 Bp ,**•. 4» **
* . -vO W *,"**?

alto a re lo -a 0 ed ^itb Yoga terminology. The

stgv :"r.s (,n< 1 5 g * is) 7 CS £■* j~-,#',d S*rC. - 31 of the u * » i 4 . m v*s'h*...; .a •*- 1 Wb - 4 .- lair, the true

nethtos to ne V'dTZ' ' , a vonin. Certain h,VTTi(ns in xrx Rp ga

/ ,/r i T> A *} *>.0 A\ hT * .* • tl* • '*• • d * r- *2. ■•• *r . a- - • i. >
* ** and V~r Maih (iDr! i 5 and sloke If)

aeaI '••ith toe ptirs^it- jtm*&■* lorhis anri the liS e*-" sness of t"ee

e-ttr yogie In Hnc?> Oacrv ^ i, r><?de 4tr • nO . 15 ’’tD A ivl Astondis

6,7 arv" " omnaorrte the cent ‘Aatfn of Yogs ;CU
• hr.> T’ sides t-e three

5

l. Aei an til, PP« 360
* • •

«*** " * 'H

; ’X .' « | p • 3 77.
3. I id.. PP« c* h1? 953
il? f *r ’ ^ p*J» - - ‘ J. V ‘ m f pp« 1 A_1wL- *9t •ŝ • I.car., pp. 140. 147
R- • I .i"., op.A* >* 155, • i .• *,-« W

41

i 0 f:■' ^ #
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hymns already mentionod, i rvJU * '"•

^ n O% • e. * v-e also deal ’'itli the C3 **■'& ci

stt>a<?i 54 and chhant 

* Yocric terns such as

K abbl -karac 1. stave - s ante dhi and sahele have been frequently use

o
fCI .4. * - y«...

n-jari «

-riticlsm of the rsrevelent Yoga way of life end various

Yogic practices have an i T*ortent nla.ee in ■"’lira Hanek's poetry.

>»ru f'.’ ile condemning the Yoga formal'
3^ra*'is {iu.ati ) In Race

'TJLTa .vrr" err. .j • * ■ "Cinih. * ffa. ^
gh a r ~ 7, the /"Is 'f

■f <^T|w# *• *■ * l h *m C*• > C.= K.1 " e' -cri ••■6 the tree "n ■*>-ocr

n'r” hymns r> to 51 m-d hstogdi 1, too dun- h~s reoriented tn

Teeth?? v f *5 : t *f C;.U5h; hlvco ! ■ i s 'shi *rj- 4» i ccn e'-"t. of the ro 1

vnion*
A

Mar• • Solhe at rlti''er tr:-.ere are ref ereru20' S to
.« •

W 1 4-%^ * ^*-'4 “• ^ ■ Vrf 4. ‘ * V.*':■ W £0
*» 4* **

OjLifcA* • I *̂

I n Ra a?
H f

4Art. "^ti *c; ^ ‘ * * *** .? ,.• K., '

jxr ' G.,. •£*>

< ■•'iV • '*•' f V-

**fc ♦W -** <*X r 4 ** ♦' “ •*, ,«'»*
‘ V A * - ,-v 1 IT * Si

r l in hct-'S. 'i

ride in the false practicesl * i A-

'% .. ...

, c: 1- a. c;.;; •B..S • .T >

■11s ■mt "■“••i &

aie h —, f'W 
*■ '.' -■ Ty-'

9 *»'

. •% -t *jU» V** •»-

, 6 
r-:.

> f t ‘ •>* -■*» ' '■'■ •* - -- • un y rM«M4NNM»Aai

^ £T\»«J -X*

e.^rc-CT-t

* ***■ V.J -s^xy -H-*

-«.U hMryx.
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The direct asr indirect mention of Yoga is ~ rreminent 

fe ture of nuru Ihn- h*^ poetry. bt nieces* the eompecitions in 

the "oi Gr--ntli ore built rotund this theme. Out of the t'*o m.-1 or 

imp lice tions of this t>hen-^nencn one is th.-t the Guru felt tse 

necessity of t o persistent refutation of the Iiarnf”'! impact

made by the prevalent rituals of ‘-athe Ycca the life of t e

co'omon people. Secondly, he thought that the essence of tree

the minds of theYoga shedo he preserved so r.s to impre 

seekers the tru': spiritual r.ath.

** *v * +*%.

P /'I j.

*~lp*-. ■ i Yarn i: carted a ne*

and ethical sioiifican.ce to the Yocric concepts me tamine- locjv

r • n close and careful etu/:u r t- i. ' y to

nr-a chan bingh ‘falib, it becomes clear that Tr>ile the Gum 

has commended the core of thr' Yocr system cf concentration* 

meditation and identification of the soul with the Supreme •

• > f ' J ah a j a (on licfht 

and sti hi leas of

H90

* * J»t!) •*-vi \f -*■*£

‘ • it ^

elect!C =^?mcc th
Q Spirit*i t *«•*, 1■ I.-, r.l ice .TV 1 ***

>*.. to

53 cf Y
u4 'es - —. •'? t * : il c IliS

'■ V\. V is the vaVui2*

X> f § i
- o. .-i fat jyjyv;'

***%

l C VC •*'
S*** «

•v t'”> f:> pa ra>•adh,«

atails or the on;f?S to b ■■■■'• C'bfcCined in

. path <c
Jr. 4 / § should on cboo sc to C sfin0

it in yogic terms* the ^r.th o

Shi or attaining noise of the mi;

the desirea for material

bJ
f r. * .v, O J- £ ..

til o
*■* , 0 

4* * 1^ J ««% Y a' *—*
*’* '■ O. p, r-- ^ thet is# ■the

a *c th
jT

h X

f t e min d after V- af'** -p 4* 4 x<% r*« A t#- X *W %•«' «JL* * -Jfc it. from

obj ects. dhis path involves. he saYS#

he 1 X J* • ' a ■
asped am•mo human beinq c*

■c ^
• « . ’ «JL* ^ "*

cave or darkno >• • £• of forest, nor

,or t:i.' re on oneself for --elf-r-urif leati:n #

r- 4»% c* n, re ’-•ell-kn to any ' ne f-mill nr

vitli religious practices in India

1. Gurbaclinn din oh T- lib* Guru Handle 
Vision, p. 19'.

' i s I a r s on a 1 i ty and
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It taunt be nluted here that ru. Hsnrk, though accepted

seme be els of ethical r-Fychol-egy of .goinkhyr end Yoga, in Mp 

en3titv'rl -*ath has certainly not £-:llc*-ed the lines of ofmX ** '•

4- 7 . t - -? g f«■* •■ >v» ^ ~\4~

have. acecr-'te'

V X A •

f B V:4* 
V ?

-9 «T" i ^-2- 4 f ■r >v‘s *'ti?■•V f -i X _JF • .. *1 ■} ■» 4 » ■» ,-'P •? .■ ^ X u. -ZfX % *' • -■ - j' • 4 ; ?'Cd

;ten r'd ■< of Tore :.: Xini^ rs r
!.s

- •' i «** (nerve channels).* Th

■'1 4 <VX*s r- r* **«J *r-v, 4*1*1 T*?*^ «*•
•a*? 4 \ i*. *..•* ‘•hh*' <!*■» «Xpr :• 'W* 4» . 4.,-*

e e.vJL p t on c e

name? ^7*% T till e

f.-mous n~dis Ido, Pine I a end rosurono, elso colled Qvo.g r, Jnmyie

-h r-* *- - CiJ. i’i ’-. $ r o sv o ti, .*;> re fro'-i’eritlv mentioned. out the Hafn

l~ H •':
w •» •’ *....

•% «

tecnnin s e 4- s 8.-0 1 -

rcj ectec♦

a. as am % rtr an

keri tbm Kuna all ni 

the iaea of n5.no g^te*

r.re rfcroBo.iv

(nr\w;r- h)
rl .,!riva~ rvsthfe is r?ccer-te; in the ‘ i' rh fche'vlocfv. 4

roorolng to or. Tri’loch^n ainghf the princirm ■*~;-
.,15 iJU. Cl 51. «. ... U* V : r 3

ore accented and the ersocrif-nceo rf -chete-nada ore vividIv end 

aeoeatedlv described in Tilth scriptures. The chakras ore recog

nised os 1.cr*or seats of cosmic energy existing in latent stte. 

The ;• bysirlogieoI findings of ;-'rtnkhya-.Ycga thinkers, he soys,

p re accented by ' •■• *-*. u l - K^nrik vorn much -r r**friiosev*n s cn.:; * 1 X W

a e •ru.a accented therianf recent scientific data- not-?-a-days.

nhvsi" loci col data to the ’~oint thev could he. *+ .*A

5

-**.T t>.tJYn fh

verified

the thre

There is wn.ch thev have ignores. It is to he noted th-

tro'-'/iticflal cgmas s sottvo. rajas and t mas have an

tmnortrnfc rl.oce in the tiiecry and practice of Jikh myssticism.
' *.* Witm

X • ^ *1 l;/r >1 rVn %• a# ‘V^ • 140T.
..., . »*•* f •i. ilXL 1 * $ I>. "7

* I - ‘i0. * f Pt 1«£.. X, • 97
r‘%

974.
4. I hi '• ‘L * i pp • 3 0 , 106 d**.> .
5. hr • Tri lochan

„ > ingh. ilV -i i-X sm an«': Yoga,
*r ^ 4-4^- 1 * » ^

era oti - ^ m ,• rl
. « eiaina m ‘'hi Gn.ru mmo ak * &

oraeni ■' 3d •>*'* V" v ;fun 1 a :‘-i tniversitv. f r ti:

paper read at tl-e 
5 “ lid TeacV ings.



231

?.s has elready 7 r-en nes-e cle- r that Guru ii?n."k denounced
on truthfv 1and ri tu a i i sm -• nb insisted

* -'i€t Heme) en the basis of

^OVight to *oqoyi <?»'—. IP *<*-• /**■'» !!

pi ; f ■' v ‘ - CO. VO 1 1 «-•»
nn* .i - •

•st?*-,-} «r , ft•Ine ui'rt! c.1.1 ncar-ed *tb
from, the
7-bor-tet. :-C\

stressing Naffl-exnynnn no
empty formalism of religion, 
ritrials of Hatha yoga vbich ^ ore devoid. '-f the snsotenee of the 

spiritual and nor 1 life. The practice of Toco *u~s m"re or loss 

physical in nature an the Guru disapproved it ’■ec.-ure it no 
\'• v be "..red r, yogin to free 'himself from selfishne-as and egoism, 

and in the attainment of the spiritual goal.

Though Guru Nan: k hr s not condemned tile Ycoa rlii7 osontiv 
in ■orincimle, ho cc-rtainlv and no faith in the astance Yooa

nd Hatha Yoga techniqu:s. Xh *> Y.
M. «4fc V. as vehem- ntly cayr-oaod Yocic

formalism anP rituals. Ye found the Yogi's so tied to there

rituals and formalism that in a hymn in H w. •* a „
Vr r .-s I uhi he- denounce*

t e empty formalism to ' ' ich they attached so much irmortanc

;n’ gave them a true definition of the concent of Yacra i **i *

Ctiru says :

s: rX, • - \ <- w • is neither in the patched c^at# nor in the

’ogi* ~ staff, nor in Hamer-ring one-"elf vitb a sh-s#

nor xn ve rxng the ear-rings, nor olose—cropping 
head, nor in bloving the horn;

If one remaineth r>etached in the midst of attachetnents, 
One attainetc tc the {rue] state y-*v -e*-.-d £ ■* Ci <—»

one becometh net Yogi by mere- talk.
If one looketh imon all tie creation alike, he, yea.

is acclaimed s a true Yogi.
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Yoga is not in rbidi.no at the t-~-rabs or the cremate-*■ nr

riums, nor in entering into r psou^o-trance.
Yoga. consists not in r aping the oorii, nor in 
bathing at the pi Igrim-st* ti ons.
If one remainett Detacher in the midst of attachments 
then, verily, one attaineth tc the (true) state of YogV
If one mectrith *rtth the rmrfect Gvxn, ^ne1 s Poubt is
shatters r# eeaf?e tJ-e •■mterminga of *^ne1 r* mind;

. .r* ».-*■ ■ n f i 'zseth {Yeoter) ovn of the (mir-d.'s) sarin

and a;no is Attim-'-'1 to the fin sic of Bliss, m’ one.
See-eth one * r lord in one•a very ; bme.<u£,

If nr. renaineth Detached in the midst of attachments 
then, verify, one attaineth to the (true) state of Yoga

Opw-th UnnpksDic thor* to thv self vhi le yet alive; 
yea, practise thou such a Yoga,
mi .at without being blovn, the horn ringeth and one
“ttainotli to the state of fearlessness.
You, if one rem ineth Pet cheo in the midst of
attachments then, verily, one attaineth to tlie (true)

1state of Yoas.

Th- guise of the Yogis "“ho give im their h-rtes, rme r their 
bodies rritli ashes, put an ? etcher? c- .at, huge err—rings, a horn 
(since.) me* certain other outer symbols, has been condemned' in—iWN—W*—>ilfc ■ i % Hi I W

Guru Nanelc*3 hyrms. Trhile addressing the Yogis the Guru asked 
them to have some inner moral *;orth and character element corres-

/YU Orrnth, p. 7301



233
port* ing tc their hyp ritical

hh .* =s

A i*h -uji, the Guru ovgc/ests

01

**

orms. In stanza (nyu-'j) «£. v,»«* of

Thv ear~rinos Contentment Hit*/ t v bowl, thy v’allot,

•Intent on Go--"* the r.shes thou smear.

An" thought of neat , the Cert th~.- we or 

Chastit* thv w?'? roh F-it’i, t":v Staff.«jft. .i ^ •*

Ano if thou seeke t tli Avee's rant .

The f.ne in e-'ch e , .. «! '♦ .tic i r ii. tlion h-ot to o oe#

•Mid conquer the & i r* *

^ w * - »■

X ' * the ■.

Th ■ v-.:rlo then v- pie f-'’fV 't^a» ‘ ww ino -.e: #

L~-i l, ri to Hi!- • 1 1^ -w?.» <##• > .ri ’ ; hav 1 rin; 1 Being, the

fore tight, sens Boginnineg $
1for over oTife*^

A t onother nlace, in u- gr lev '"i, •• • m.’ Io?n--lc h.an oxeocri'bod#

f A*'* 1 !—is*' siiniiier v- ros , tl > e f.IT"o■yine "tcr ".r xio for th-

»*•'. h- 4 c; v. 1~oiir Gicvn r tec trno i ■'*gc* *

" (■ Yogi) r^iorce the ho ... i 4- V* C'A1* , ' . ** * V**# ^ ^j, 4 |l ' . !tHr* ':*i ■ ** C. '*05' ^ t for toy rincf*#

no *ct thv ■coy :e thy C ort

hnc discipline thy Five

toff (to Van tmon

-isoir le*-, c yi, ^no. let

tl
*» _ _ ,» —• ->, • W *•<•*>i 5 ■v's -- - -• ••,

t l . • . f* * 1 r* «;V»~ • », :

? ns vnuVst tl'iov fine the- V:ov tea (true) Year

!» > he ? ore ah ne is etorn-1.? the re-t pe-rseth 

Bet thin ho thv mine.* r. £"• ■*

; t?1*

or r
jr % * '* 4“
\o' o w ;/o

Thou she vent thv 1- ,,, .,h l 't the T ; r- vi ojr~ S 1-4 O (11*. 3 ) to enter

info 4-*hp rg* 1 r* -F -Khtr O•-U*» A * *%# 1- »■•»** '•-> wU« V ■ -Vr-A J. •£• ' ■!* V- £

Eut I've ’•• e tho 0..“ f* IJ p O Qra
ii.*w4UH< <n»»i».iif iw>;waa‘*‘«' - .riwr-

1. Ibid ., r>.6.



234

“ "Isy thou, o lin ' : ■•ne, ren-mb' V.o

the Sr-vionr of the tt'l l“(> ?-?<";• sr 7. 0 C* *p

<%f* f**7 * r CJ i* F* t*
*wr*’ *• .. '/ >• u/^J . •*► i

hy

thyself

this (lions) show then? Vrtiy engage

( a 1 Re7 rr?tt'! e, Vhicf: rn:V"S Tt t th’.

ml no « t? 5 1 v rim 1'O A. xn crre« 1^'"' •■■ f. ■<—
•;•- V* *1 {- r1- m 1*0
■r .. i ■>...■' '•»- - • <1. *.»•

Why not fi? thy mind on the Feet of the • «e -ore alone? 

w--tiirete thy mind mith him rani ^ rr ± 1 1 I*:
• v v/.: .X -rt -A— -4. f, 4

ihy Immaculate r-ord

: \ r 4-V. --or-*
L % u'ii ^ o Yocri. thou mhkert thy false claims?

The eicrht-fold Yoea of 1- atmi oil C stance Yocra) is r

-here mentioned systematic -11 v in the **ritar os of iru FrOflc.

.. Y\ 4*
■ v X •-

the Yoqn

r ? 4-1* }r- rH.rn hoc? no frith ir the eio'nt limbs (mgr) ;'f

if imt.-nja li. horn Nan.-lc loir

o: Ylr*
K , «•* A attic-1 values. -t ff-hh ^ *4 k’s —o'-- . 4-

JL L ««■ V ■ hi h , uo

eat st: res s on the more

tr*v •f**t r* t'." t* * ■•f *
► * 4 v. . JL Jl» L - L+ L+ ^a .:• T t-

form in a * ylimbs of As tangs Yoga, n-mely yams and. fliyrma. 

part of the ensenti -1 character! a tics of tee i'"e~l mm of the

si col* -art i '-
f?> o» o 5” 1 r' 1 1V^j-f rm." I'-a ti’>. • * 4.

«r%, ’i'% V f .y

meotol life i*i the* ’’ritir.r-.o of the Gurr

VS 1 «iii.

t*
• -v;

*■* nr^p 1 i t"0V, v- V-* . -• o-.-oiAi >***

?Vw ir*. (r-.n*.

men tr- \ nircit'Y}, soiut -src' l (serenity' r:f' tor*a (coot

/sice! an--

ver tl. ■•%i l1

r-* O - Q >•. ions,' a ::c cto-ga.n feot'.reo of the * torn's teacrinq V' !

VflO Yectp niTTp mr s. S~s \ S'* -»-A 'Wj twi -»ŝ r->. ^ree.t st re? c* n * 1•** r • - - !O- 1 r i f *»^« i Jiim »*■•* *4» Cati -,:*n

i. *W «• b • C:':?it.i-V 1 r
■a •< - f +-}i.,•'H- W« it 1 ■ ■■■ ■ * - 'O■’ 1 A «**. -tr- r\r eli^avr s in the■: 1. v-v, y*+,tw*i j*- that * 0* xr th

*7 ; *1 c* ■*y yflMB wi '' . t>j.. XTv. - f :4 S ■.. ■- 4. % k«V f HE... ajt* '’»*■ t**\\*\ *; ’■' : •*’i- «; ,*« - - X '01X0 :xnr ? 1 '■ a'-'tnmr i*i c ■ ■ 1 lv «•

ccnrrc / f' T ino- to hr. Yri lochr n '. ir.gh, Firldsm hsilx^v^s

that if t.:o roioif. is ware e ,Sv,i neer c^c:.tro' # tlie co6v \11 e^siIv

1T3 -.r "IIHW !iW0ttmi

id.#pp, 155-75tW 01
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Uitr'-'.is.Guru Nanpk did not believe in the practise of the 

•!e of the lev th.-1 the miraculous rovers attained through

si^dhis •"■■n ‘ y or'used

lea' t hr-iritv1 'lie

'-co in the mind of a seeker end 'lid net 

they vrocld lead only to ignorance.

fJlvrarlc!liness an** c^rl itv. In Vr r lb jh he has condemned the 

uselessness cf such rrectices one elucidated that the rer1 

powers could be attained 'rlv through true Wisdom -nd the horn's

grece * / n'irr' «># t- Oflv V,.’ •

»* T f -Y 'h
aiL -•*- *■—

taefi nyee
- #•
; r

*»

■*? 4“*
/ee-yii r»/a

*■ > w' ■ ■• k. 'V , . *. .i ‘ '. '/■'
•™- ^ rY «■

' « ' r

■ it fire, mi abided in the

nd I gml^ed d-vn "1" r^ain 'like ’-rter, and drove

f^]h 0 i.* -, j£ if a 'p iEr> tt 0 hi 0 ,

c*n<3 V'-xcrh7 ♦**# the earth and the skies in the

c:; 0 gO O cj fT? fo*T*0 f^Y-vr* 0J"'#

I " e that I contained net myselfi'no i>: so ■

’Ht in w*f r r i •*
"■‘ere -~r±V’

TiV t,ri

r* ;■6 *■
c*
».-•

Vhp« m rm m r? f-’h-'H T r-1 ’'hrt I vi •% *5
V

n #i I - ethers follo%-?et

(but, vain t- on Id 4-%.4i «JLw
-t

f3» *. : 5 <1 j;M c«,

f '. is His T -VliCix

reef is the 

t weth ir-
. i.

»

* 3.

I'-T »-k tg *S~ ,.. HI ■■'■n ^h-aa is ?iia c 4 *y* ra jp. he -tte ineth tho

tv.lory .#»■' J. Tr_: e Haifie *

, ■% • « * g
^ r- \ -i ; —x• i ■ [' . m ■ ,.■

1*I iO ^^nru V.c c1 n r.-- 15 ritVi in the .Y , r* V^. ? *y *«.%•% -r V V* <•**, *1Cut i >.-*'*(• JU / i i i- V.^4 JL f••*
«—r»

fit*2 m -i>. £) -1 ** ,*•'£ V ' dlirnosr ri h:. .’ y' v. i scor'c-c <■»•' c«"ne.s rs mere

■1 feet oUr- 41 > va-? * •; «e -v*nri : ••■ i < t- / rxV •' Jk*m 40*l " **•■»»£ # •*
«4^ T*** # Sko rt'a xn r&<Sm~s?n*, the Guru

states tort the Yogi Cfich s the nose with the thumb r-nd tm

f nn i s *j0 - • ;i, esudi go, ;di Grr
- #
i Granth, j>» 147*
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: ten''Is tb"t he (the Yogi) has obtained.rejoining fingures and pre 

the knoirledge of the three t’orids through this asne (posture) 

it, in reality, he is unable to perci‘i.- / wd eve even the tilings placed

Those times ere pest phon men tale**? the true vay of

him. The G

Those tin's

Yoga and tr

flll p laces 1

v -or Id lie in a.A

JLI? 1-4 ie K-hli.

f . 1; .P. O' »v , E

“ 1 &m

ifl r* nr is tl

ei o>- 1 4 no .• * 4

*»•'. *• "pj ■» w>. i ■

’vt the- men be cm i.l e others by ei ’sinq their <h*■. y ■.. k_*

**: r 1 y*' g»> C* 4 • <9 => a ss i ■■ -■ r a /o gx) •

i'h.r.r r* * •'••If* k -1'' : c•*- ■- i ’■ -• V-» ... . w* 1 „ »-i-■ • ua. 4, irith tlneir three ringures

#*"« »-?f i'
^ o UA s<-p. V V tV -v. ■•£•• 4r% -t* : 't*» ’<-ue tnroe tgj“V* 1 |f*

i':t thev see not oven 'inat’s betid;- them;«ta> ^

*1

e, slror-O: is t ois lotns—--osture.

In t,-t Yoga th>•* *o.

prt~fcurr.r , ~s and r.t'nlveis;

the KmvbdLini .

.

i ,,

live centre:-:; rc ■.•no

v s erm~ 1 oye5 to

env leanings toi■-f *?• T%#’1 <3t • r V,.yi

the tile ry of r-%-T<kcninc *■' Kunealini r n piercing o f sat~.crlc.ras

(si i <*
■c t ref 4*o the entres•ntres *'r lotv.of r? in too body) *

only contextually. e opines that the h i y ('--f six cs.hr~s5 is the

seat vf the heto died mind ':'ithin t---o‘-e consciousness. rings the

2melody of the : crr‘.~ ocooroing to him the elf-r^strrint through 

the austere Hntha~ve-oic -’-r-ctioes only 1c-ds to vs aring off the

Doo; y. Xii iv' go' tv mKs .^i -.•e H .? in 114~ *
i' w #

1. Ibid., pp.
ibid., p. sg3.

“ -i.

/; -t, •>
«-«■' v 0.

*g
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MTo svMut? desire through Katha-Yogr verreth off the bodyi

Through fasting mfl ■jrDpmprice€0 the mine! is pelSuer not.
ark, ho# there's nothing that eqtilr.iS C » ivJ Lords' Home.

• * * • # * * • • * * » • • • • » • * * * * ♦ *» •

The Yogi sucketh-in his breath -n (his Tenth Door), 
the seat (of the Self)# openeth xipj 
n,‘; through inlv—vnshinar end sir. other practices, 

he cleanses his HLthin.
3ot# xdhtcut

1breathes.
fork's Home, vrin is the breath he

To d i £fC2renti-• te betveen the Bathe—vooic prrcticos ~n<
the g,-th shorn by C-uru No nek -r. Trilo C»ingh enunciate?- that
Juru Henrk* s spiritual discipline is breed on nrtural, human
possible# end er sy method based on singleminded devotion# medit; tion
t. *ith ■» **■p\1?D ro r-_dedicated love, and steady morel end spiritual
effort fhr-ugh service, dedication# end inner illumine tion. mile 
clessicei Yc-ge -works fimnementollv through egoistic ’i1 T, self- 
love# end lost for inner covers, G ■ ru ITenek*s spiritual discipline 
begins * ith humility# self off'cement, dedication of mind,body
end sot! to the cruse of Truth 11 *1 1 I'D 4* !■“* g* Vi IX -h© v.iit • toT i r i tu a 1 d i r c ip line
of Yog.- rims et eutinoti n of active live, and absorption in
Srnfcdhi, Guru Hcnak inspires the cliscipies vith what is called

2hos-mestis videly-awake in ecstasy. The spiritual aim cm be 
0

attained through higher inspire tion of the divine * 'ord (;'rixh-)
which can bring the mind to eeuieoise and stability
1. Ibi * # r>
2. Dr. Trilochm singh. likhism end Yoga# a pacer reo

Tunje.bi lInternational deminer on Guru lb nek,
rt the 
ity#

Patial.-, pn. 15# 36.
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t

The spiritual r>r-~ctice attributed to Guru, Kansk, according 
o J.R.Puri, may be called ,r urt~'-abde Yoga*. It hr s also- been

described by other names such ~s singly 1 SrVa Yogs *, * * Sshaj e.1 

Yocta* or •~abc?r abhvas*. In it the individual vrithdrevs his
attention and sot.il current from all over his body to * point 
behind the ■b.-’o oves c--.ll? d ’the Third ’• ye • • he must sout oil 
’>is sense-organs vhich serve as uindoirs for the outside wrl?’. 
The Third ’.ye focus is sunrosed to be the sort of the soul in 
the iunking state. 3v assiduously concentrating his attention at
this centre-, which might be called, ‘the headquarters f th^ scul1av- vb«

the devotee is able attain the state of r-uro c^nsci '-snes
ir.nd vhied: viel.es bliss end ne^ce» ^

.-cp

i*.->;'store ve proceed further, it v"’ulb be bettor to under stand
whet the terra S--bda means. Crdine.rily, it means 'sour - r4L U
rls' St; nos for a hymn. O J-

ti'K- A*© JuTIl> *5 <5L «»— V 4^ ncemed, it cor:
entity * Vhi C * tr-nsemd s h ■ ra-
<511 a 1ity and relativity. In V
m ’ -—./l or heaven ly sound. In t

,4T

snnotes *a super-con scions transcend 
. understanding and goes beyond a! 

Vedic literature it has been termed 
'urn K-n--k*s hvmne, the ■'■'ord ‘dav •NOMilta

has been ?ssreared by many other terms, such as Ham arm Bmi

True So be! a is ultimately the c’?»-rente Reality itself, .-ccorc
ing t J.b.Furi, C-.'S,-’! -t d-.’-w *

rat s in all planes
I"; f-> ;p ft #** •* -i

'A. r-f

is dod#s very b ino* end e a sene**. It reveri 
is the source of all life and fountain 

consciousness. It mam be taken -s the omnipresent
form of God. and, since in essence the soul and Sabir are one

n1. J.b.ruri. Mystic Tc-ohigs f Tu.ru ivnek. 
Intimation.' 1 ’eminur on Guru Nan-k' - Life
Punjabi University, Pati-1?, pp. 22-23.

«—. r ;
<t~ T A . ..

sper read at
... • -*

:hUUC
T'Xnqs,

>
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it. br rp-s the soul unvrsrd. ?s a magnet nttr ~ et ib needle, That if?

iy this method is called 1 but
, ; bn.a Yog-:», i.e. union of the

soul vith the transcend ent Sabda

Guru Hr

1 snealting of this method says

"fts the lotus Xiv- th detached in waters, ' as the duck

f lo~ teth core-free on the stream #

bo doth one Cross the S e‘ of ”?*1 stence, hir mind

httunod to the word.

0 m 0 0 0 0 0 9 0 0 0 0 0 0*0 • * • •

Yhi r *~ 2- OO. ~s
*■ r\z.-r:

t-4 *«*

v.-' .v- :.v %- £., 2.x., r:no
■ '* ‘iittnc

th -cross thr '.'Ugh

the — Md*

t HO /■*-. >«* /• 1

vd ... *

•'o .*ri 4* m -v'**

2, '*» rt 4 V . 1 X one's hue lit is
liimt

ir ->ne.

/ i A V . 4 X- V - ~ims the five rrcr -b -• t *4>v.: - -i.!: g
f«1r4» V* ^

t- te h m- (of the 'erf) in the (mind * s) sky

: :ot- con trie v-ersbjL-per cf H-.ya ret con sci c u sn e s s

of
4 *Wi -,‘oro?

• ..Ilv r -A 4-1
5 X olicut being conscious of W * 'tm* "-erd, btie hut

cometh ant '{oeth.

>ayeth tbw'kjyrir the God«ccnscionj» 

# "*(£'.#- r . —i i ■ •

tin r-th

fhp *tf.
1 •■. • *£«» V- i. * ■* '■ f o-. livermco, yea, • ti

3

r-, 3 -£♦ o -.tm £%
; V-,J '•» « .E» ' • - \> . r* * V*

th; t one Attrineth unto 'Vo*J5 f f

evidently, Guru Uenhk eirmhrsi sad on the rt£fectivenose of

;:b fori a as the vehicle of transmission of spirit ,'ality to tt 

Gnmnlct.. the esoteric troths revealed to the Guru by bod.

-ccording to or. Rrtt~n Singh Jrgci, the orretioe - £ Yoga for

i tv-: ••-if

2. Adi*
^ T'5 - ^ ,o

f ^ ^ *- •• •
Yrmth, p. 9 38 
, p« 1h4,-.
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the- ide al man of Guru Nan a It *■* the Gurnr ■kb - is

nr: -n thei ■ orr? (>pi:* r:. / # aa v* 4*nfww Vm—r" At rvh h r» An -F t* -■4*„»»**/ r- x -w-» «t> 4. Ay *3h* '• ’tion of

V*-/ 4 *'

■a

/~s W' -
JU is f e =•■ir>2TCme ”rv.MtM-

i rri%~> *4 lit 4<* ^ <■***'** Safo<3 a * ?

sset
*J ■*/"* 

J.S A the previous c 7 tier # i F ccxmmon both in

* -4 -4 -

• ■7*1 r*r-1 mr- ‘i**i : w # In Hr th S-r-mr-. r ITC r=v■*#*
■ it refers to VHie*

is to concentrate

■l:

C"'. I- fSt* ~ W
n’t-«**“ •'** «■>** #■

r • v i c* *•- ,/bda or siRtnly inahet. It is - 'soundless sound *

audible .n : v fcn the voqin vho has succeeded in et-T-leaning the

Krrdrlini rnd Cr Ose’-'r it to o J. ■ tf\ H ] ' T''J \»...> t<w VsV i 4 *«-l 4fc
► -4

***, ■f' li. ITi Guru

Han- k’ s tv:ec-loay there is no v>) por ®% 1^44 "Tr” ••» ■■ c.x

•»
Tl • 4* f V4 1 a. « fO - #**4 4 ’- -

*1?* v*t fn c* run no

X ^,1. K■ ^ ^ Xi 1 i4 ".. X y,!. c-.n t ' ' ’ ’ c*’* ^f^ kjl A-iii.it 1 ♦...... » aa ^'.-‘*1 4v.- • JL 4. >rr fc;" ■ the i in T,i'j■*' -» 4-t4» ^

%
the basis ox

the Shfa is brahman. rather, he treats both as one."

" coo trying to V."■ .McLeod, Kabir*s usage distinct ishns S~bd<*4

-4X- j« jrr\iiV. *• • A ^5X fh c l UK Gumi’s M’ord •, the revelation

the aecths ■' f the human sou1. inahad

in a seneo vcry close to that -f the•‘-‘ada, ho’-’ev- : r, he "ses in

baths, .-'ithough the e>rper±ence ’-hich it expresses is, for him,

, In the casein no ♦•ay d?a-, end on t ttaon this practice of ft~tha-v- oa.

■f Guru It-nr!:, he says, ve fine that, as vith all such vrords 

vrhich have Hath antecedents, the term has tr-~ve] ] ed oven further

source. Th--. egression analied sabdjj has moved am- y to

of sneech, ? conveni

* *4*» 4 ■j fc'i<t& *s, J

the nerir-hery. It- has bec-sr a vsefv.l ficure

ent r.srRs of conveying some impression of an ccaDerience %v‘kich is

3strictly ine.roressible* -enct., the Guru*s emphasis on the con 

of the h:nrrl. is +-holy s the medium of revolution -.'hose function 

is tr or vide means thereby a seeker nu y secure release from the

*»J -■e X 1 —. 2 » X. —. - -r.
■ vt-:; ^ w-r. IA

•h

-J5 »

i, Guru ITenclt di Vicharchfrf, p.413•j ♦-% _ *ijr v -. j?*? <4
4»i * x>-- X x s | JU 0

'“hi: 7

# •

Guru Nm.'-k and the
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v’orlc'ly bonds pad so attain union vith Qd 3 v contemnlotion of

the horcl he '-111 he capable of destroying eg-—sense (ha to?in)
V

-Thrcngb meditation on the vorb he ’•-ill make himself free from 

the range of Time Ocala) • * The ord is for 3u.ru Hsnhk the revela

tion of God and so the only prooer object of man's contemnletion

uru tlmrlc' s usage of the vorcl 3v coord in a to hr.

Jni Rom Mishr-’# is many aided. It c- nnotes 'devoted worship* ,
ry'knowledge', 'thought—veve' and °-ruti etc.*”But in the present 

content the mind attuned t' Guru' s ’ 'orb may be cabled * 3 -hes-

Su-rt'

.urt-saida Yuic. according to 'r. Pitainber bs.tt Berrthwal,

is that in bhich the union of Surt and Sabda is r-rovec f- lit' Li

bonds of Time, cause and effect merged. Guru Han.; k, for the

attainment of Supreme Reality, has suggested the Qurt-Sa,hcl;i 

Yoor , Gv’ru Hanak's Yurt-P-abba Yoc?a does not reerr me' --ny

Cf: 7*t* t. •fr ’•tha-yogic practices but lays stress -m dam—sa-'hno.

It is thr :-gh drbds-durt that one ~ tteins the true bliss vith :-ut
&

tv’hich one cannot be released of hxs rc•TV? S
■+>

m The rline can he

attuned to Ham sr.-on tan ecu s ly. Ifence. in the Yog,? of C3u ru KF P Y* -•If»>+ trj t ** ^v
the iTsm-sadlais has the hichest «WJS 4 — /•%

' *<V ( : V V.. r '■’1 thout *1**

l * * # '•*h-r* # "*,•* H ame

thero can be no Yoga In Siddha Goats the Gum says*

ithout the Heme, --no can practise not the Yogas

Reflect in the mind on this and sea*'.

i # Adi Granth, p. 21
p~ * # Dr. Jai Ram Hishr
3 • Dr. Pitrmba r r>ptt

p. 275.
4* ? di Grmth, pp. i

r-V-nr*. * r « i* ■]c V.~ni, pp. 834-335.

olhe, 11.8,21.10).
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H his is the Quintessence of the ^ord, here ye Yogis, 
that without the tore * s Home, Togo is prectisec not; 
That he alone attaineth Ylisr vho’s ever vdth
the Nr me.

1 1 things become manifest through the Same? through
th.e Name is ail Wiadorn, •
■': thout the M-iae, one rrr y wear 
is straved from the Path.

myr i pc *■% V" - 'X 1„ • *i** " %*•+ 0 rut one

It is through the true Gur* 1 c'l t ttein: th tl
"•lame, and the '"’ay of Yoga. 1

It is the Guru throuefh mom 0'S . rt m* - *■vCh; JTl:A I _ 1 rt —W & \et*
’ 'r th ■sip

Guru is an obiect*•/ of d-evotim cn*:' Ms v< dc>- ir* trio voice of God..
To Nmole Guru hit •self is •Y.>d and ^ „ -%*■«»*« > r-'i *■*■■r;b-^Yd <: his * 0 rc - the divine
■> T'Y^ T'H 4*Vi "’a 4 r?p «pw JL # * i ,-,^w WiJ •- 1 * i- j 1

t the a- • :e time. Guru is the "0 ri 0. " .“coording
to him it is nly through the '-ores that one dv.-c! Is en Yod and.
sc through the Guru the henmain is destroyed.

N p nu. sitna ran a. is also of vital importance in this contest 
The Sabcln ml Mfm expressions, for all practical tyurnoscs, are

both sienifv thr* Essence of God me "'is dualities.

b-r octa.saw

synonymous
Truth as merits feed by the Guru is referred to ns 
j*r*V-.ti a.s juc^'Oiec3. axiLo. .<ji ■■it''*t- d cn by the seeker tends to be 
ejroreused as the Mam. Nmwsaffhna has the significant place in

£ Guru Pan. k. Cmsecmently. G-.iru is an imcrtant

nd

■ *■' 1 O -..J

factor in Srbda-Su.rt Yog- or SYhrjr- Yog- of Guru Nen~k
Ir***- . m«Bi Jfafl W»W» ao *ir:$

Si r»t_ „ ..«*A A c '
«*Sp ;:..ySid.dh?

Costa, 68, 71.
nuru surti
Gost;

<§^4 rVk A * :he1 r . (Mi Grmth, p.943)
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4t -'Irens, Gun.' fJrnr'k hr described the various - spset: 

of true Yog?-. perfect Yogi, recording to him, is he vho

i1. ::oks upon d’ the erection rlike, ' vho serves the true Guru

,-n.. ,o-pc-imcs the fearless vhiIe living in God's Year, end. vho

nr r4 ' A. hi; control VLioon his mind ,-nd the senses. In Rf.gr Oruri,

ftstordis, the ,:uru has eld orated th rrcteristies of srv

true Yogi as
- - . #

«* yVa y. f:i is he "ho think^th f .1?X

V- si"" the Give (Demons) rod *-.o enshrine the Truth vitliin.

T d
■% it* ' ■'* ,*a*.
4 v.-r iv.^. 4* \.l

JT»iO

? i,.

t *

rr T* a-**,g, V , "ET .■Jd
d *| >■»*'

•A «JU 4 4-

ivune

v • lues the tree 

the moon an.-? the. sun are 

the

r‘V Cl «

1 ► J»—. ' H i jr »
f re. the

•n^A ■* «■ - w €*?

In the? praise ( ***A, the i jO rri) is to him the ' •r-.y of
*«!•

<* “Vr y*lp* C*.' \r-> JL rx o «

,~Vo. — .4. • ,• uvllGth on thes hor*" r ;nd sk c; far nothing but

i-w one Home.

*• 1 1 ’ ’isdoui, all, me:ditr> hi on, -,nr’*' . i v,- ys ( of re! igioo)

~ re for him to m,« •»-r i r ■ken to Tru th.

• 4- c* i s n b ™' ■' rhe^ 4 •»Ju i th .<» ...c ‘ * ■. . .y « s) r e «** »•’*<- ‘
* *|o* A , * & i . •• **rr« \ 'i^TiK *'%■•/ 1 'fclF-A |r

in d4"— .* -
'■•••ny (from it* •

Yep , ho dm is ' tt.uiK'-e •f- •4 ( ' the or5 # , vn cell v lue

(his cert}?

1.. ' Ik drlsti kar .
ari lane i':gi k-hiev so4 * "

A ♦
di Grenth,c.730

(If one looketh dl the creation dike , he yer ^ i s

p cc 1 r-?s e true Yogi).

1,*satquru seve so 1 ogi hog, fchai rach rahe su nir *• r,*\ <r* •*A I " .O'. . *

Fox Gr- nth, p. 223.

(T'!';0 d-gi is he ♦ Vidh
or rveth th.--■ time Gv.ru.

Oe i-dv-i is Imbued vith the ore

il1 s Fear be.eeneth
A r- 'i . ..

rless).

3. Sifhlh- Gos te # S •



4**1 2WKe, rn- nrd 'bintro .If, Unites us v-ith Himself,

stilling all our Doubts,

■ nd, by X. \e. —.uie iru* s Grace, one atteineth tc

hi oh st totfe? ( G f 3•cuipoise) •

Similarly, in Rag- Rarakeli, acclressing to teachhindr.

nath t-uru H.-nrk laic3 stress on the suppression of the evil

mental faculties.
ces, s’.’eh as rnsdhi and a

a Guru also crave ne*-r meanings to Yortic gmeti
fc £V by t c> Yogis'

Hear T- To % ti;- - el f '■ M-chhittRrr, *'an- 'k speaketh tc thee; 
Y Yogi in ho *-hc disciplines his five (desires) 

and v-obbles net.
ho • ractises his Yoor thus

S?veth himself, an-” Yveth Ids vfcole lineage.
Yhat detached one then ir blest ’tth sucl X C* . SC nm

r;ru_ w'i'Ur •; he !’5v.xgeth for ever in the '•'•'boo lute .sor" •
© sb uli beg for the loving deration of boo 5n;'

rive in os 'Rear:
. nl sh nib content himself i dth contentment * hich ir.

indeed a priceless treet?u.re..1

Let this be Ids posture that he remains absorbed in God, 

nc attunes- himself to the True dame.

Krnalc utfcorefh lut the hectar-oorc *
*

’oar thou, than.
V f , :gn * • •*** ♦*

M'-ctLinr.ra, the signs of tho d* ’tached

*!*•■ naseeth his life •«-it.lv ut Iv-re in the midst V-1 JU

> 4 .a 1 then, for sure, he K.-etebh * itl his Creator-7ord
■>. Adi Granth, p. 223.
2. Ibid., p. 377.



The Yea? of Guru Ynnak does
246

have any na.r-.ov scholastic

outlook r-nc1 is not limited to any Particular traditional -ranch 
of Yoca. Cn the ether, the Yoga of Guru N.-nak is vivid.

re-oriented. weand fundamentally socialistic. We may assign

it many names, viz., dab-is Yoga. Surt-Se ~ nr .0 Wam-Yoge,

Gurmrt Yoar. Shalcti Yocra. Karma Yoga and above all Raja Yog-.

The egressions, such as. Raja Yog-. £gh?J.a. Ypgs. Ham Yog BhakH.

Yoga etc. are to be f^nd in the Guru's hymns themselves very 
f recmently. It oox-j[a# hovcver, net be appropriate to confine 
scope of guru Ran ok's Yoga to any particular division of Yoga 

since t e Yoga of Guru Kenok is a balanced and creative synthesis 
Bhakti Yoga, Jn~na Yoga and Karma Yoga. For practical purposes

T+.r". f■ |b i 11 discuss here the egressions u; 'Or.ru Nanak himself.

p,x coord inc to i rofe-sor

his Rnm-Yacre 1

‘ ''Ni l and Rn "j a ■ *

or ' 'r rn; m n a s, Guru i'lanrk

frs 0+ V*. #or u-jo. D?to©d -n

■n said that 'these yogas v-

n <•■*«**,

the tl..iree crest aspects of Yam-Yoga. Pocorcina to him. Guru i-iansk
^ath of N--me—evolution in life is three-fold* (i) s-inan of the

* fine, i.e., the practice •-£ Yam **-’ith the spirit of devotion, purit

nd
U t

:H^n fZha jL the 1 • ©* $ set tin a ur> Nam in
r*nn«Vj* 'v-> A 1 *l~ m***1 tly •*i t the bl-•om of self-
—in of the ibffle, i *8« i musical exrrer?r* r ion

of Kano in creative, constructive progressive de^ds in the 
spirit af disinterestedness.~

1. Ms mam Das, Raj Yoga of Guru N--nrk, pn article in The Sikh 
Review, Guru Nanrk Number, Yd.Ill, Jan. -March 3970,p.47.
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Guru H?nrk set:® forth the signific-nee cf Nrm in his

<**Ti \ nr?? -ithrxit • • ichich there con he no Yog-

is <sp f- hied md "•’hide

is on-o' px ,„,„ort.

cn Nam on e attains •

d*lM
V, t ‘ ru Ne.n ah comments

" litfiro'e-d ’-itli

Ye?.,, Imb-' eel •

r knn**eth

Th r ■
. ^ V -

is ver

•***• ’txm m
rvW , “■ -JL "«**■* X

I-le elrcid-tes that 

in Troth when Y ~m

:r~rq'' life of active service and rnedi t- tion 

ins perfect • mion Mth the h rd • In 3 i5dh* -’os4.tr 0

ay <.f (tm©) Yogas

the three worlds.

: ’XSS.

ntbued ' ith the Name, ne converses (tr vly) on Yoga? 

'cr, he, • rh' * a Inbuef ’-'ith f c Ibme, practiseth tree 

=nsteri hv.

• * • • • * • • • * •

** Ti s through the perfect

• • • * * • # • * • *

:*n that one is Most

Mth the li-one,

rv~ t in Truth is the true ’ r7 f Yoon*
1

• • * • * • * * «* • • • • • • m • e • * • •
M e i.thont the Name, ne eon practice not the Yog- s

of loot in the nine’ on this and see"

tosioes Mr‘S# Guru uar.rk has frequently used the term 

*'~r-ha 1 r!. for, in Ms vi-**', spiritual wisdom r»iay be attained

through 4-» i ^ **> 4- 
%***L & V** is thr:ugh e hi 3-0 guided by the enlightened

poised nind # The tr=xe Yoga, thus. can be -chiev cd through

diispr ssion one sacrifice of desire c •* *« net mere learning. Thro ugh

1. SidcLhn Gostr, 32-34,
2. Ibid., 68I



visdom 'Re must put an end to bore - nr despair, end emancipate 
bis mind from the attachments created by three qu lities (gunas).

249

1 Vv* V> to Dr. Hlharrcnja Rry, vhai Guru Uannk srys about
C!fc..5ahaja, its nature and experience, the v-ords and phrases, symbols
and imrees, nhrrs& and. similies lie uses in this connection, are 
ell of r niece *"hick is common to Kebir .«nr the Ha than ~n this ,rho 
in tlieir turn derived it from the in? d didst iddhrch-rys, espeoi—
- ■ if~- . JL v those of the s?hajdydne ... The Saha j ry#»ni exp re S the.
condition of sahale through the symbol nf mchats dhvrnj (unstruck

1sound.) Both It-bir end Gu.ru Ir-nck not only used the term
*5 ♦

r " i?■ifcrwLdM* v -v*"* *»• «• ' r* s'i--'Li w C -- C'K*.'- dosuribod th r» » ♦ re c.f the experience. Kebir
charseteri r.cs it as the ultimet© b.uram scronrience of niisg

on S' * t*4-, #-rv /•"*It n.-c j -wt-.: * bl te or 11s it dahr 1 --samechi vkict, accordinq to hr
mum*** w **-

rz- ri rr.-sod r>vivedi, is distinct from that of the srhs ir-v- sthr
of the Vocds. u-'-bir char‘*cterisen S-hrfc as Sumy?*—aehe1a «•

C- state of sup reran peace (m-'jV'Suklv*) Guru Nmrk em -hrticslly
discarded the interpret" ti vn and im-qe of Saha i a of the 35 a the- 
nan this and a loo differed from Kabir. "--B-irt is then the nature
of ■c i*«• 1 ot muru ;• t

‘ %> * r t»v « i~’& e.V.-cidrfced trie ©nme in Rpq:
’sa. '.lie r^ressincr t- upv-*v ^ rth-ri, he s y S»

it .rtf fprt * c? tlfV*^ \.<4 5 ;« • w.#« H-- • V.,
-In r>#* / mind’s ear-rings.

rd compassion thy ‘Goat
nd submit thou lovingly t is 'll-.

1. Dr. Mih-rranjrn Ray, The Sikh Gurus -n€ the Sikh Society,
.ash P-fctrika, en termlecture XI - Tire Message? Hsne.k err

1969, p. 19.
% Dr. Hogari brased nvivedi, Fbbir, p. 7 
3, sehai-sunni men iin res chrkbya sstouru thai sudhi nri.

T.„
JL.'

•P
.‘V

-Kabir Granth^V^i pr-rlf ^4

I
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•r, thus then ’tteinest to the ulory of Srhaj? • i* O cy •

e "ho is Attune*?. t> the Greet Quintessence is forever e Yogi,

for, he testeth the Hector-h>me of the irrrtmculote

n»’ his bony bathes in tie s ence r 'vise-:

hf've mv se • t in nr* Self m<' hrve forsaken oil

6is - uttetion onh oe «nr *| £*?♦.%bp#JUi «JU» ^

Anc1 mv horn is the
«**v

Guru * s ’•.A Y'H ■ '>» rad its music ever

rincr^ti^ in -lin^. 1
•

The hahrjr yogs, r ceordiag to x> .. . dir.: t-urn, stys ■ i.. ourindsr

Qingh Kohli, consists in -I 4»-• -* *| *nIn t-n.»o. / t..., iio.i i lie ni n1 throug"-:. ti,e qz- c-:: of

4»7n<ti '"T’ '.rt. *ncl in tee on tinct ion o f ••• 1 7* t «. e... j* troall P on” i'Ts in the

~.^fr -h-r Oh iftt «•:■ rtO v“ Vnt^. . /» i Y* ^ y*frun f*- p en y f-Q, OV»r v-p«* ^ ,• » 4* A V ■•■•••• «*«•■ V# A IS**? '-y*> -l* "w. .*. vV*4 ' mj* -Jm k 4 i, & -«• ■*• i- • «Jp» -h**. • " Sf --** £- A • . ►»-..* >•»* Wv-' •• * 0-7

«|p» * * \^r In ru ’ s ■‘C ***%J
• •*? V*^*l*s b '■ •

i ' _ J-* •
#•** *#., 

bK-#
fr**4rf,\
i V ^ t «=i r- ?'h erf" m *f v-rrri t!"!-'0v •. *;« %-•-* £ •-<*< vy *w Jh» '-■**•* - •» — •»«*** 4 * «k •**>■ *- ■'w

t sf«« C?*! V* ^ ^
A jw w• t f ■»» ■•'. 11 * ~ ten

* *?
—% ; - T% 4 , ,. , -•* JU •>.•’• - -■ K-' -W l T*t S'Q' .-'1' -Xr ^ !-^ >fci . b ende rvov^r,

r tt^iir :en -»-* ;n f
4m# - #> H,- -■ %<? ty no nxs •*»•*> n»* «*-. ;h: 'CV

3~f

1 .,

. O:*vina oevotion.

r xn e 11 y1 '*•'* <■*• -■>. " \*y >'■ f- * ki* O'.rA w 4 • 4T-* foe t -n-.rcs re?.ntino tcv t » •*» y -*t m•' Y, •- ■«•...i.O, ->•*» -•y not

bo e i*H- -O -■% 1''**•>» * ' * i— !. t ■** -tn* *'• *>• • ffetf V*' tP
Vr-?
/ “■

1-y^f ' v' •! r*

- —k* 7* ' • Tu.i#' «*• xr«ke -» A'MX
1th fhtf. ■w*hi -t W«i i- -/ V«m l-A <> ' *•*'"bVTt > fli ^ ,^ A * fc. ' ... ■ -r M + Wi >W* W 1- -•• 2*'- *» I i ^W r~i

SV»'

ii -5 '■ ■ •*•1 -5s r-'.'f? . ^ H
-i. * ’ :?• « '•• ‘ * «M» ' “ ♦

r: " 1
* V V * '.

**■ *! ; d; i,j:*«r - i, h><£f. y fb rT~<*-■•' z 1 V. ..o • 'v^f- - - *-
,<«v A '-v if ♦» c* :)^i*Ar ] •
' ■"- Cf *' J-0 - Sr#» T v .. • kA# -'.■ y*i. ■ J. *

'Cintiny -l VI ? ( , /•*!■■• — *(## r * ^ j * ’ int# * * “? **■ie vv: no t o -l r^r f•% I 0^
• •, •» 4 k;-

m.- 1- -ies.

♦ (Am1*!y to HiV 1 •n.'??.*“Tiic-j'd-e (!-hroncrh the Guru' is one

B,1 o s t '1th t} j o Y or r e ic '■i“"lre.
♦ •

By th;

* • *

Ur ru1 s -•’i '

• ♦ m • • ♦ • • ♦ • • • • ♦ • • # ♦ •
sin -n-rl hlc^svre seem elike to

to me, yes, I em net»r above Cfov ane Qorrov. -ne, obliter*-

mmUaQa . jj rt orJ
* (tw o' < ■D■.
b

ca fi) H
i*̂V

j
K
1

c*H

*f
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connote any thine? attained in
n Singh, the Saha.1 a is USod to
natural, spontaneous, easy ’ •ay.

The nor*? is r—riled to rll Sikh doctrines to emphasise its
importance in every r>hase. Tfe have, lie s?ys. *1 *fte 1 g-eggne.
c«Saaha i p snratadhi, saha i a- an and a. end gr-hai? sun ye. Sikhism is 
Sehnja Frith in the sense thet n*ne of the agonising torturous 
practices %f the ascetic cults ere recommended in it.

Guru Ha nek, in his verses, h- s used me? - ingfiv ly f.. c 
v.-rions ycyic t-'.rtno riid ’■hr? -or red a. ting to snot; c s
*nrhrc-n?.cL ©urn., dasain dv-Or, r-nrit ras. e 1 nr>? 1 or- etc., but
Pine Vw* • «*4» these "ords has inva.rir-blv different crntert then
that of tve Yogic br ckr-round „ ^l-hhf-nod of (ktru Nonak, according
tc D r. S? tt. ’-in S in gh J ~ rgi, le niff oren t th or. th ~ t ,cr %foQia one
Yhe Yoaic is to hoard th ranch hatlia—sadnana riierer s tI10
nod of Guru Hm-lc is ardlfol--- mrin1v throudh NnnwsndTme• * In

other *T>rfs, in Yog? Yocrj. m~v he^r anahr.d n&d bofo'*o ottnining
the eroerienco of dasem dv~r chorees in Guru *■ T. ,% • s faith the Bliss
of an ? hot c---n bo attained on ly after gain inn that expericnc--’. In

rv Hr n - k the rh?r' «? d^os not t- have ?<nv ranic - ssocintion
The eam» m-~v be said hbo^t the term d^sam dvf r. In it the * tenth
door*, having no yagio sign if leaner, signifies th nst stage to 
be crossed before one can attain the? -ahaja experience. The opening
of the • i>nth TV^r’, i.e., ?■ -v ■■ ening the mystical faculty may follev- 
after discir.lining the mind. The component idiich is admittedly a

1 wm■ +mmum ■ tumm.m ■ -hmi • *wraw

1. Dr. Tri7 0 chon #1X, *•- •'■ 0 Sikhism and * *0 Cn0 op.cit., p. 25
**>a' m Sr. tt .». Y\ 0 ‘ -» up t-v T th ' ;•-*• § Trr>:.. h.--n ah -~i Victim rdth-rf, p. 406.
• *nau ghrr thap ’t f ■ ~ ^ ' ‘n ^ >■* f -;■> t't^r •'"i = r <1a ^ •* t ^■ b. ■> "ST- , 0

« r ■ f . « ^ " - ' ' - I - ■ ■- ' ' 1 .AAdi dranth. n n * r.1 ' ; -h v «
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yogic one, vs .Or* biherranj-n Ray, seems tc h?ve been use<1 

by the Guru more as en image, a symbol «sfcich had a meaning for 

those to rti-•m his fiords mere being addressed« Indeed all such 

yociic teclmicel terras and concents that Guru Nanak makes use °£,
4* +S

including that of Sahale* seem to hrve fceen, for him at any rate

nothing more then just e convenient means of communicating en ide
1of a mystical osperieneo which was otherwise inconununicable.

Similarly, the Guru uses the term r-rorit in sens e

nectar *•£* Ty-
immortality, out r.' where 5e vre find him 'sing the

term in the sense c£ yogic bindu or maharasa. Unlike Yoga, the

ages of sun one morn in regard toSi rvt ^»lyyuru Gias^not used th

-mrit. rather the term is found used in association with the 

IT am (namararitr). In ft ga Parbhati, the Guru states the experience 

of “• r igs s

* ithin the Tenth Boer is the : e1 l, the shy (of

Consciousness) draweth cut of it the voters (of ,"isdom)# 

and the mind socketh this Nectar in, 

nd, through the Guru, one Re*liseth this Truth that 
H„. ,-ho,S creation v Be alon ■ Knceth tee «ry.2

The term Sunva has also been frequently used in the Guru* 

hymns. It has boon elaborated in Piddhe Gbsta (5? tc 53). sunva. 

according to the Guru, is the root cause of the creation of the

universe Sonya of Guru Nm; k, according to hr. Jai Ram

Kishre, is symbolic of Brahman of the Upnnisads, T armatman of the

1.

2.3.

■Dr. biharranjan Ray,The Concept 
Theology, op 
Adi Granth,
Ibid.,

Ca?*Jhaja in Guru Nanak’s
.cit., p.

, 1331-31.
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Yogis and era of the Vedas* lit -places, it lies been called
sunva—sr-madhi * and sometimes it is used in the sense of as amor
J n. .. .sam&o-M.

r , p|JL here should l>e no hesit-tion in accenting that the Guru
has pro iced us vith Yoga, but it is cert-inly not the Yoga, of tie 
traditional Yogis. It is Raja Yog.',, but not ne which vra.s expounded
by the sage betanjali, and vhich indue -£*1minisenps and prana yarns
Raj a Yog? + m\ 7.C <-•' Am £Retanj all deals largely with the process cf stilling
the mi ad an?' insists on the methods of concentration. It stresses 
that the eight limbs (astanga' of Yocra are necessary for the 
cessation of mental functions or nodifications. There is, hot-fever.
considerable strees on sti'Ming the mind in ":uru ^ _.vV »* V-i v.r. byans,
the main ?-oint of difference is that Raja voce of ! a t- ni a 1 i elves 
the oidit-fold means c~nsistincr of the disciplines of vama, 
niy?--m~, pranayernr, pratyahar?, dharna, dhysna and samadhi.
nd is -primarily a svs o>f msychic discipline, whereas the Ycga

of Guru Nan-'-k insists on Hanwsddhan? as a means of disciplining
V - - -- ' ‘.~ - -- --—

the mind to attain the liltiiarte Reality.

Guru Hen ok has, thus, laid considerable cm hr sis upon the
£easibilltv . r«#** a house—ho leer attaining the h: st spiritual
accomplishment by cultivating purity of mind, earnestness of 
purpose and loving devotion. He should, according to J.J.Karma, 
underst-ne the inner meaning of Mara, obey the injunctions of 
Ms Guru, rely unon God and discern oneness in all. This is the

l.Dr. J-i ■;ra Hishr-, Henak Vcni, p.f'34,



unicrue reconciliation of vp>rlcHv life ana spiritual aims. Motive.

less, selfless and disinterested discharge of duty as a house

holder, is acceptable to and approved of by the P Iraighty, because 

they ere performed in the spirit of self-denial and self-surrender 

He lives v±fh and rets in the physical, world as a witness, as a 

passing shev, as an effect of Ms previous personality, without 

any feelings of attachment, agitation, elation or aversion, for,
ihe knows that be belongs to no ne an~ tv- one belongs to him.

'f‘n-** V ** more cinact and vivid, we may refer to the Bhagavsd. 

ri'' a which is r- manda te for action. It raises the fundamental

crest ion ’•iietl-er action or renunciation of action is better and

e. Toe idscir> lineds tlis t actioni is #**» aa, v* 4** «*. <8C^JT w-’3. l «*f <01•* A —&-» V 
■tain sup re

is said to h e more vit. 1t- th p-n t

-ntrihutX:n of the Gits $ Sovs«*

resent tn the in gin a ti tihe .* L

l-w, y ,• rjuna, a <5 p- *W9 ^. ifegi. 1

wentxir *§ oJL PT

;itd b.l=csre renunciation.

tyro i fied >y

effected a somewhat similar orientation and svnthesis of the

prevailing negative doctrines end barren rituals, including
2those which - *ent under the name of Yoga,

The ideal men of the Yoois was one • no abandoned home end.

,A.Jacridly life end indulged in specific exercises in order t 

become e pert of the Void, (sunvr). Guru Sanak differed, with them 

end insisted that the ideal conduct consisted, in leading a life
«»aupi Mwim, mmmu

1* J .J .Kar-ra, Guru Nenak Dev and His Message, r paper rend a'
'Tpf'iC* {• 4 e-vi'V— 41 bwiilp t. X W 11 <

p,15-16.
Seminar - n Cum •' ; n-h, r un 1 rbi Vn ever si tv, PatisleV W' w

w, Gurbadhan Sinah To lib, Guru han-hi, His Personality and
vision, p. IQ©



254
of non-attachment amidst the vot'dly objects. According to him, 
the man, living in the world and actively participating in
*1d r iiy routine life, should remain unobsessed. In R?ge Rnmkali,

nru Nnnak states*

" s the lotus liveth detached, in waters, ns the 

duck floateth care-free on the stream,

So doth one Cross the vea h.sdlstence, his mind

Attuned to the ord. 1

■v.nce Guru ' Tn HTwOO m enc; tv *o w trc* X x o?i must be practised
in the socio-politica 1 content, he has ro-oricn.ted the Yoga 

ethics *»■> as to make it convenient and practicable for ~ person 
to pursue it simultaneously while engaged in earning his livli— 
h'.'-od. According to -Curb? chan 3 In ah To lib, it would, therefore, 

not be an in* nw rop rl ate understanding of the Guru * s vie* - ->oint

to say that the Guru recommends basically the oath of Raja Yoga,
with certain emphasis like ‘personal service* (seva) and '5 4

centred snong duties* (orihastha) as the sovereign scheme for

the most fruitful kind of human life. ?

The Yoaa of Guru Nsnak strongly advocates restraint of 

the highest order without having to renounce society. He denounced 

the- hatred for the rvrnian in the yogic society. Guru Henak 
asked the Yogis that they renounced women and yat they secret’'”

3thought of possessing and loving woman. The Guru, also

condemned D /•'scroism and pessimism prevalent in the Yogis
■ Jwmwp ■ 'Oil '*'

3. /vox Grantn, p.1. Gnrbach.n "inch fa lib, Guru Yan.-k
3 • *lst£i tai k^r 1013 vyaava c^t lava

r- *
0 • ‘is Personality and Vision,p. 
nrmari. * Adi Granth, p. 3 013. 200.
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k

tie pleaded activism in its vide sense of man embracing respcpsi-
1aility, thus shoving 'Horae* vithin our Horae (Consciousness

vithin consciousness). In piece of hatha yogic practices, he under, 

lined the importance of the five virtu res, truth, contentment, 
compassion, richteousness end patience. In Rage Molar the Guru

seyss

Seated in the house of Sushmane, one heareth tills 
Me1 “d.v, Attuned to the state of desireless Void,

•>-«L W

on'" one Dve 11 eth ur-on the Unutterable ttemnee and 
one's desires ere dissolv'd in the mind.

•%

t ne
;*4 ■:' O

inverted heart-lotus is upturned, feo receive the 
ter of God, and c-ese the outgoings of the mind.

And one is devoted to that tongueless Speech through

v'hich one Meraet.li in the i-rimevnl lord.
Tllr five (virtues) are imbibed by the fiv knowing

faculties, and by the hum's Grace, ne abicleth in
2one's delf.

In the ShagaV'dgita, the Yoga is explained, as evenness of

mind (samatvara) in success or £ ilure he renunciation, there.

is an invar-1, attitude, it has little to do t-dth outvard Turks, 
’■hide defining the character of tine true Sanvasi the Guru also 
pleaded this type of Saratov?-.

1. 'char ra-hi erhar dikhae dae 
Ibid., p. 1291.

so sa tquru purakh suian*

o.Adi Granth, p. 1191.
3. The thagvadgita, II. 43.
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pe ~ lone- is a Sanya sin who Serveth the true Guru,
r' t7ing tc Ms self

* • * * • • • • * * • * • * • • • * • • • • * • • •

L-Mr, 
lord's Feet

a, a myosin r *c blessed is such a |,'“w 
Yogi, who• s httun 
Yhe smyr'sin reisaine-' h hope-Mss in the midst of h<~pe,

one.er.i t-s.-y -*• r ,4th the onet •* ? « * * • . i *-< ^-v *&» -*V* ' V '«. * i i.W
*» 9

one is comforted in Brin'kincr the lord' s Essence, -nd
1 *1 •? —j * . s«£* V *i-*‘ **«<*'t .. . «n» *%*«*-» A n, t in a h.:-ly trance 1

n ideal man or vocrin of GuruV»-i 'f*

du mukh-Y c qi since Guru elucida
sir-tcon stansas of 1the Sirldha Go sts.
isties o•£ ?- ourmukh toich are not

.oe colled a
r ted. at length in -tout

a Yoai
as stated by the Guru in various h**mns in the Adi Growth, Dr. 
Kanmohrn lehqal is of the view that the gusli ties and character
istics of the Ormulch of Guru Nenak and the Karma-Yogi of the

2Bhagev^dgitr are almost the same. A perfect Ourmukh is, however, 
far better than r classical Yogi **ho only sticks to formalism 
and w ii’crs -bout Mthout moral virt. es and self-restraint. The 
Gurmukh, according to the Guru, through the Ham- s ima ran a and
c" -X SO Guru's grace attains the state of vhalloyed Bliss
(harma-r;r»d)

s have already been stated, there are some basic differences
in Yo t : -A. vU T\. t X* a X l*v i i mysticism. Since Sikhism is theistic and the

3 - •
*«* ♦o l

hr.
an

Grenth, p. 1013. Manmoha n •> ehga 1, article in K-n-k F 'Guru Nanrk Bani rakish Fettrikr,
tnthe Sri-mad-Bhagavadgita,
June* 1969, p.62.



Yogism e eliever in c‘unv? theory# Guru Nanek has reinterpreted

Ounvn as Brrhmsn. The Guru, for the attainment of Gumukh-p.s,d#i
according to nr. Term Singh# has str^ii the path of Pravrtti 
whereas the Yo-'is believed in Uvrtti-mf rcr-.* They believed in 

the concept of personal emancipation but the Guru lair a great 
stress on the idea of soci-1 emancipation through active striving. 
In Jnjviji, he has indicated t e five evolutionary st.-gcs for God- 
realisation# namely# 1. Dhnrmn-khanda (field of ; ctian)# 2. Jnanr-
khr-nc (field of KnovleGg ), 3. Sermr-khenda (field of Effort}# 4.
Karma—khanda (field of Renunciation'-# 5. Sach-khrnG (field o£ Divine 
Truth).

In spite of the differences# says Or. Sher Singh# there 
ere some points r hich seem to h-ve come Gm-jn from these Yoais 
to the faith of the Sikhs. Some of them are common because of
the gener-1 charscteristies of the rge. These Yogis did not
recognise caste# had no scruples about food and ate meat. Some
of them led married lives too. Manv JC Amtthem in the ‘ estem Indi
still e~en free kitchen t. o y to ice n ■i

TVh f- ■■■■ v 1 & had the
system of discing ©ship. In. short most of the Sikh practices 
are found .-mono the Yoais. I ~m inclined to s©v# he ruts# 
th-t the influence of ’iddhism on Sikhism has been greatest
jf all the sects in India 'renth sometimes sneaks of the
Guru, in the term of r Yogi* H:-y tree Guru# f;c Yogi# is free from
a 11 d i sea so * • (r cr rahat raer »—.t #*—’I • m. i o cri'?. still the t?’©
s y<*t eras rern? in di s tin ct. 2

? • Dr. Tpran Singh# Jog-mat ate Henak-raat# an article in Guru R-nak*
f- • * -J u an Darshan ate ka.v-ka 

Dr. '.'her Singh# Phi’''-sophy of Sikhism# p. 1?7.



; y going through t e hymns of • 'uru Manak# ve no 
not find mv where any evidence of c?nrn U-nak's being r«i< *** *■*

nr-ctitioner of pnv kind of traditional yoaic exercises. He" ■wrt -‘■t* •-

did not seem to have prescribed f^-r his followers any such 
practices. Yet# asserts Hr. -Niharranjan Ray# Guru Nenak. was 
certainly a Yogi in tho best and most perfect sense of the 
term# but his Y
in the T-ntrik yoqic sense? it lays altogether in the d.iscip

,oga or discipline '"~s not p physi"hocical cne

and tin5 senses t":" •ror,ah thei r c•'ncen ’-rr tion
*»* jfTl ^*1 r^rds ^:od# the Ultimate Re a 1 i ty.
have ’trie dr systematic orocoss for

the ourpose.

•k it ik /*■ yV--

Or. i-; iliarranj an Ra y, 
heolagy, op.eifc.#o*

s T*}.1^
ne97 ■"one' t)t of Srhai in Guru Hanek* s



ir^nr 1. *■_* &*} ■.

In the world of materialism and exteraalism where 
outward symbols are mistaken for substance# Guru Knnak
cautioned the man aoainst the dead formalism# meaningless•*** » **

rituals and superstitious beliefs. He emphetically discarded 
the orthodox dogmas and fake learning which ignored the 
true spirit of Knowledge. Hypocrite worship and supernormal 
miracles were observed, in the society at large during 
his times. Guru Menak felt the nieninglessness of the
superfluous performances, tie was ell along for the quest
of True Knowledge, True religion and True worship

Guru Kanek observed the vast influence of the 
Siddhas and Hathavocis upon the common people of India. He 
held several discourses with the heads of many gogic 
centres of repute. Through his * ritings end these dis
cussions Guru Nanek condemned the austere Hetha-yogic 
practices and exercises. He ascertained that these exercises 
were merely physical and that they had no tiling to do with 
the spiritual uplift of the seeker. Bodily purificatory
ays terns# different yogic postures and yogic techniques
to awaken Kundalini etc. are of no avail if th.e sec-ker
does not lead a virtuous# egoless and balanced life. This is
the essence of the Guru's SahaJe- Yoga.
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Guru Manak agreed with Patanjali so far as tlie main 

object of Yoga is concerned but he certainly differed vdth 

the observances of I atanjail’s Astfmcra - Yoga. The Guru did

stress the need of Surfc —sebda and Hern-simar-n^ to noise the 

mind. Physical restraint is secondary to the mental restraint 

in Guru Nanek*s theology. Bv disciplining the mental faculties 

through sabda. Name-worship, sova (service of the Guru) and 

Guru—kirn a (grace of the cru.ru) one may attain the realisationmtrnmmtmmmtmmmui -  — i rt»mmm» w •*» • '

of Supreme Knowledge. The mind, according to the Guru, has to 

be emptied of all its innate desires and filled with loving 

evotion to ‘3od.cm

Guru Hanak was a true Kams-Yooi first and the last. 

His concept of Yoga is rnveh nearer to that of the Yogs of 

the Bha.gsVodgita.. Guru b-nak did not approve of the asceti

cism, escanism and. pessimism of the Yogis, he, however, was 

a great exponent of activism who believed in the feasibility 

of e householder attaining the highest spiritual accomplish

ment. He emphasised the earnestness of adopting the arahistha 

kti sin ultancovsly. This r?y he vas a unique Rale-Yogi 

■ed a war against the anti-social, unhealthy, dogmatic 

nd. escapist forms of traditional Yoga, and infused in it the 

powerful, spontaneous, socialistic end runan.lv possible elements 

which were highly spiritual as well as ethical.

C-; I 3X1
bha.kti sin 1

tiered 1? v &

**\ **1 ^*31 * * \ escapist form
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In short, the discipline of Tog;* ’-fhich Gnru 

enak terchos ns oonsists of a creative synthesis of the

ree »*?el1-knovn paths to liberation, namely, Kam^-Yonr, 

the path of disinterested action), Fhabti-Yoor (the path

devotion), and Jnana-Yooa (the oath of Knovrledqo) •

%

* it it ft a
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