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Swami Satyananda Saraswati
on Hatha Yoga

In yogic literature we have a number of reliable texts on
hatha yoga. The Hatha Yoga Pradipika by Yogi Swatmarama
is a very well-known one. Another by Yogi Gorakhnath is
known as the Goraksha Samhita. A third text is Gheranda
Samhita by the great sage Gheranda. Besides these there
is a fourth major text known as Hatharatnavali which was
written later by Srinivasabhatta Mahayogindra. All these
texts are considered to have been written between the 6th
and 15th centuries AD.

There are also minor references to hatha yoga in the
ancient Upanishads and Puranas. The Upanishads date
back to earlier than the Buddhist period, which was around
the 6th century BC. The references made in the Upanishads
indicate that the science of hatha yoga was known well before
this period. There is another very important text known as
Srimad Bhagavatam, the story of Krishna. In that voluminous
book, there are references to hatha yoga in several chapters.

Evidence of hatha yoga has also been found in the pre-
Columbian culture of the Americas. Even now, at St. Agustin,
a southern province of Colombia in South America, there
are large stone figures and carvings depicting hatha yoga
practices. However, the systematic form of hatha yoga began
to emerge in India some time in the 6th century AD.

This gives us a glimpse of the historical aspect of hatha
yoga. For centuries these books have guided spiritual

1



aspirants. Many sects were also formed in India, Nepal
and Tibet on the basis of hatha yoga. What is the subject
matter of these books? Is it just to maintain a youthful
body, or to obtain psychic powers, siddhis, or is it to develop
the capacity to awaken the potential energy, kundalini, and
attain supraconsciousness, samadhi? As we analyze these texts
carefully the purpose becomes very clear.

In ancient times hatha yoga was practised for many years
as a preparation for higher states of consciousness. Today,
however, the real purpose of this great science has been
forgotten altogether. The hatha yoga practices, which were
designed by the rishis and sages of old for the evolution of
mankind, are now being understood and utilized in a very
limited sense. Often we hear people say, “Oh, I don’t practise
meditation, I only practise physical yoga, hatha yoga.” Now
the time has come to correct this point. Hatha yoga is a very
important science for humanity today.

The culling of hatha yoga

By the 6th century AD a great deal of spiritual evolution had
already taken place in India over many centuries. Two great
men were born in India in the 6th century BC. One is known
internationally as Buddha and the other was Mahavir, the
founder of the Jain sect, a tradition in Indian culture. Both
of them performed severe austerities and both also preached
non-violence, ahimsa.

Finally, Buddha formulated his teachings, which are
known as the Four Noble Truths. Two of Buddha’s systems
became widely known all over the world. One is known as
vipassana and the other is anapanasati, contemplation. For
this Buddha laid a basic foundation called the Eightfold
Path, which was a system of ethics more or less like the yama
and niyama of raja yoga.

As aresult of Buddha’s popularity, meditation became the
main form of spiritual practice on the entire subcontinent.
However, the preparatory practices were ignored. Ethics
and morality were very much overemphasized. It was at this
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time that the thinkers of India began to reassess Buddha’s
system. Indians believe that meditation is the highest path,
but they disagree on one point — that one can start meditation
immediately. Instead they believe one has to prepare oneself.

Five hundred years after Buddha, and one hundred
years before Christ, in India, at Nalanda in Bihar, a great
university was established in the Buddhist tradition, devoted
to the Hinayana system. Hinayana means the ‘narrow
path’, i.e. the orthodox Buddhist system. Many thousands
of students from all over the known world came to study
religion there.

However, there was another group amongst the Bud-
dhists who did not agree with the orthodox interpretation
of the teachings. They thought that it was not what Buddha
himself had preached. So they established another university
called Vikram Shila, eighty miles east of Munger, in Bihar,
which became the teaching centre of the Mahayana tradition.
Mahayana means ‘great path’. They were not orthodox
Buddhists, but open-minded, liberal Buddhists. In that
Mahayana tradition they also began to include tantra; however,
this was not something Buddha had directly preached about,
so orthodox Buddhists did not believe in it. From Vikram Shila
a sect arose known as Sahajayana, the ‘spontaneous way’, and
lajrayana, which includes the sexual matters between a man
and woman. So, the practices of the tantric sects were very
much misinterpreted by orthodox people.

After about five hundred years or so, the popularity and
influence of Buddhism declined and so did these tantric sects
and their practices. Then in the 4th, 5th and 6th centuries
AD, after the period of Buddhist decadence in India, some
great yogis took the science and set out to purify the tantric
system. Matsyendranath, Gorakhnath and a few other yogis
in the tradition found that this important science was being
ignored by serious-minded people and being wrongly taught
by others. So they separated the hatha yoga and the raja yoga
practices of tantra from the rest and left out the rituals of
tantra altogether, not even mentioning them.
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When they culled the practices, they picked up the useful,
practical and noble practices of yoga from the tantric system.
At that time it became necessary for them to classify some of
the unclassified instructions in tantra.

Although Buddha was a great personality, his teachings
later remained merely what we can call psychological
experiences. Therefore, it became necessary to reintroduce a
proper system of meditation. That is how the system of hatha
yoga was established. It was at this time that Matsyendranath
founded the Nath cult which believed that, before taking to
the practices of meditation, you must purify the body and its
elements. This is the theme of hatha yoga.

Science of purification

Of the many authorities on hatha yoga, one outstanding
personality is Swatmarama who compiled the Hatha Yoga
Pradipika. 1t can also be translated as ‘Light on Hatha Yoga’.
However, the term pradipika actually means ‘self-illuminating’
or ‘that which illumines’. It is a text which illumines a
multitude of physical, mental and spiritual problems for
aspirants. Gorakhnath, the chief disciple of Matsyendranath,
had earlier written books, poems and prose on the hatha
yoga system in the local dialect, but Swatmarama compiled
the entire wisdom of hatha yoga in Sanskrit. In common with
the other texts, he has expounded techniques such as asana,
pranayama and shatkarma.

The beauty of the Hatha Yoga Pradipika is that it solves a
very great problem faced by every aspirant. Swatmarama has
completely eliminated the yama, moral codes, and niyama,
self-restraints, which are the starting points in the Buddhist
and Jain systems, as well as in Sage Patanjali’s raja yoga.

Sage Patanjali was a contemporary of Buddha and his
system of yoga was influenced by the Buddhist philosophy
of yama and niyama. In the Yoga Sutras he divided raja
yoga into eight steps. Yama and niyama are the first two,
followed by asana and pranayama. Then come pratyahara,
dharana, dhyana and samadhi, which are the final four. Sage
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Patanjali’s contention is that you have to first perfect yama
and niyama, otherwise asana and pranayama may fail to give
desirable results.

What are yama and niyama? Self-control, rules of conduct
and observances: truth, non-violence, celibacy, non-stealing,
non-aggrandizement, external and internal purity, and
contentment, are some of the regulations. However, the
authors of texts on hatha yoga, such as Swatmarama, were very
much aware of the practical difficulties every person faced in
relation to yama and niyama. Moreover, yama and niyama
have more to do with religion than with a person’s spiritual life.

Experience has taught us that in order to practise yama
and niyama, discipline and self-control, a certain quality of
mind is needed. Often we observe that when we try to practise
self-control and discipline, we create more mental problems
in our mind and personality. If we were to take the statistics of
patients in mental hospitals, we would find that most of them
are religious, because self-discipline and self-control split the
personality. Therefore, before you try to practise self-discipline
and self-control, you must also prepare yourself.

If harmony is not created in the personality, then self-
control and self-discipline will create more conflict rather than
peace of mind. Therefore, the principle of antithesis should
not be taught to everybody. It has always been expounded as
a philosophical or religious principle, but from the spiritual
standpoint it has mercilessly failed to assist man when
confronted with the dilemma of his own evolution.

Emphasis on shatkarma

In the Hatha Yoga Pradipika the first thing we see is that
Swatmarama does not worry at all about self-control and
self-discipline in the form of yama and niyama. The order
here is very different. He begins by saying that you should
first purify the whole body — the stomach, intestines, nervous
system and other systems. Therefore, shatkarma comes first,
i.e. neti, dhauti, basti, kapalbhati, trataka and nauli. Hatha
yoga begins with these practices.
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However, shatkarma alone does not constitute the whole
of hatha yoga. After shatkarma you should practise asana and
pranayama. Self-control and self-discipline should start with
the body. That is much easier. Asana is discipline; pranayama
is discipline; kumbhaka, retention of breath, is self-control. Sit
in padmasana, lotus posture, for fifteen minutes. That is self-
discipline. Why do you fight with the mind first? You have no
power to wrestle with the mind, yet you wrestle with it, thereby
creating a pattern of animosity towards yourself.

There are not two minds, there is one mind trying to split
itself into two. One mind wants to break the discipline and
the other mind wants to maintain the discipline. You can find
this split in everybody. When this split becomes greater, then
we call it schizophrenia.

This danger was clearly realized by the authorities and
masters of hatha yoga. Therefore, they said, first discipline
the body. They explained what they meant by the body. The
subtle elements, tattwas, the energy channels, nadis, within
the body should be purified. The behaviour of the vital force,
prana, the entire nervous system and the various secretions in
the body should be properly maintained and harmonized.

After this one should go on to practise mudras like
vajroli, sahajoli, khechari, shambhavi, vipareeta karani
and others. In this way it will be possible to develop deep
meditation. These practices will induce pratyahara and lead
into dharana, dhyana and samadhi.

Aim of hatha yoga

In order to purify the mind, it is necessary for the body as a
whole to undergo a process of absolute purification. Hatha
yoga is also known as the science of purification, not just one
type of purification but six types. The body has to be cleaned
in six different ways for six different impurities. When you
clear the body of these impurities, the nadis function and
the energy blocks are released. Then the energies move like
wave frequencies throughout the channels within the physical
structure, moving right up to the brain.
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Therefore, we consider hatha yoga as the preliminary
practice of tantra, raja yoga, kundalini yoga and kriya
yoga. When the rishis discovered the science of hatha yoga,
they did not have yoga therapy in mind. Although yoga
has proved to be very effective in the treatment of many
impossible and incurable diseases, the therapeutic effect of
yoga is only a byproduct and incidental.

The main objective of hatha yoga is to create an absolute
balance of the interacting activities and processes of the
physical body, mind and energy. When this balance is
created, the impulses generated give a call of awakening to
the central force, sushumna nadi, which is responsible for the
evolution of human consciousness. If hatha yoga is not used
for this purpose, its true objective is lost.

The interplay of the inner energy

In order to make the subject clear, it was termed hatha, i.e.
ha and tha yoga, a combination of two bija mantras. It has
been explained in hatha yoga that ha represents prana, the
vital force, and tha represents mind, the mental energy.
So hatha yoga means the union of the pranic and mental
forces. When union between the pranic and mental forces
takes place, then a great event occurs in man. This is the
awakening of higher consciousness.

Prana shakti, the life force, and manas shakti, the mental
force, are the two fundamental creators. Every object in the
universe, right from the smallest atom to the largest star,
is composed of these two shaktis, or energies. When they
interact with each other, when the interplay of these two
shaktis takes place, then creation begins to unfold. When
the two shaktis are separated from each other, or they are
dissolved back to their source, then creation is dissolved.
That is the great pralaya, i.e. the total annihilation of matter.
In the field of physics also they speak along the same lines.

All matter in this creation is alive. This is the first point.
It is also conscious. This is the second point. Therefore,
everything has potential consciousness and everything is
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alive. In yoga, life and consciousness are known as prakriti
and purusha; in tantra they are known as Shakti and Shiva.
In hatha yoga they are called ida and pingala; in taoism, yin
and yang, and in physics, matter and energy. They have their
own names in different times, in different philosophies. This
physical body as it is seen is the gross perception. If you look
at this body with psychic eyes, or with the eyes of special-
ized and sophisticated electronic equipment, perhaps you
would understand that it has its own subtle counterpart also.

What happens internally whenever you start to think? If
you have never thought about it, please start thinking now.
What is thought? What happens within us when a thought
is emerging, and a thought is diminishing, and when one
is superseded by another, or when thoughts intercept each
other? This is called the interplay of shakti.

Harmony between the positive and negative forces

In hatha yoga there is the concept of harmonizing the
twofold shaktis or energies in man, because they normally
remain in an unbalanced and unharmonized form. Either
the prana shakti is predominant and the mental shakti is
subservient, or the mental shakti is predominant and the
prana shakti is subservient. Due to this imbalance, either
physical diseases occur or mental diseases manifest. When
prana is subservient to mental shakti, then people are
driven to bouts of insanity. They are admitted to mental
hospitals and lunatic asylums. This is because they have too
much mental shakti, and too little prana shakti to balance
it. When prana shakti is predominant and the mental shakti
is subservient, then you will find people becoming angry,
quarrelling, creating wars, causing murders, committing
crimes and all sorts of violent behaviour. This is the effect of
unbalanced prana shakti.

The concept in hatha yoga is, therefore, to bring about
a harmony between these two great forces known as ida and
pingala. In hatha yoga, first of all the purification of the
whole bodily mechanism, the physical complex, takes place.
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You should always keep in mind that the body, the mind
and the spirit are not three, they are one. At one level of
existence you see the body. At another level you perceive it as
the mind. You should never consider spirit as different from
body and body as different from spirit. They are one.

Transcendence through training

The basis of this body is divine, and therefore, through the
practices of yoga, a process of transmutation of the physical
elements of the body into non-physical elements takes place.
Matter is convertible into energy, and vice versa. This is
the underlying concept. Similarly, this body is convertible
into spirit and spirit is convertible into matter. This is the
eternal play of maya, power of illusion, and creation. It has
been happening eternally. Therefore, there is no reason why
anyone should think that this body is impure, and say that he
will not meditate. This is a very unscientific way of thinking.

We have examples in history, which you may or may not
believe, of great saints, who, at the time when they wanted
to leave this earthly existence, transmuted their body into
light particles, and then completely disappeared. There was
nothing left of their gross physical body. This body is not just
flesh and bone, nor just marrow and myriads of secretions,
but it is a gross manifestation of the very subtle shakti,
polarized into prana and manas shakti.

Therefore, in hatha yoga, first of all we take care of the
body and purify it by six methods. The most important
point is that the nadis have to be purified for the purpose of
meditation. Our body functions along very simple lines. Just
as a machine produces wastes, likewise our body continuously
produces wastes. These wastes are of three types: mucus,
gas and acidity. If we cleanse the body internally from time
to time, the excesses of these three metabolic products are
removed, and their formation is regulated and balanced.
Then perfect health can be maintained.

It 1s in this sense that the shatkarmas are of very great
importance. Cleansing the body of the three types of
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imbalance in the system is an important aspect of hatha yoga
and therapy. In the process of hatha yoga, total training has
to be imparted to every part of the body — to the nose, heart,
respiratory system, circulatory system and so on. For example,
the body has to be made free from any erratic behaviour
of the heart; the cardiac behaviour has to be changed. As
a preliminary to meditation there has to be change in the
unconscious response of the heart. Otherwise, if you are a
good meditator, and if you concentrate on one point, then the
moment meditation takes place the coronary behaviour will
change, and certainly the body will have to suffer.

Not only that, but the nervous system must also be trained,
because it is the carrier of impulses through the sensory and
motor channels. For an uninterrupted flow of energy to pass
throughout the body it is vital that all blockages are removed,
because if they are not, then in meditation you will have all
sorts of abnormal manifestations.

Many people who have these experiences say, “What is
all this? Meditation should be full of beauty and serenity;
meditation is supposed to be graceful and very attractive; it
is not supposed to be frightening or annoying or disturbing.
If it is as beautiful as flowers and as serene as a full moon,
then why don’t I experience it like that?” This is what they
say. Meditation is blissful. It is total bliss, inside and outside
also, providing that the correct approach to purification has
been made.

There are other people who say, “Oh, I am spiritual. I
don’t care about the physical body; hatha yoga only makes
you body-minded.” What is this nonsense? When you are
spiritually-minded and you sit for meditation then, when
meditation is taking place, you will become aware of your
body very forcibly. You may even have to go to a doctor
because you may not be able to control it. To transcend
the body does not mean to just forget about it. You have
to purify it. Therefore, these six kriyas of hatha yoga (neti,
dhauti, basti, nauli, kapalbhati and trataka) are necessary for
spiritual aspirants.
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Concentration depends on purification

These then are the basic hatha yoga kriyas which tend to
purify the energy patterns and bring a balance between
them. When these patterns are well under control, then
you can force your mind onto one point. Otherwise, what
happens when you try to concentrate on a circle? You start
to get a faint image of a circle, but then it starts to change
its shape. It becomes elongated; it becomes oval; it starts to
break asunder, and starts to go completely out of order. You
are not able to form a perfectly steady image of the circle,
because the nature of the pranas is fluctuation and the
characteristic of the mind is motion.

Prana can never be motionless. The pranas are always
moving, and the mind is ever-changing as well. These two
highly mobile energies have to be brought into a steady state.
You can barely imagine how difficult it is. Concentration
is extremely difficult. You may say anything. You may say
that you can forget yourself completely, but that is not
concentration. You may be able to steer yourself with ease
amongst the visions, but that is not concentration. Concen-
tration is unbroken awareness of one point at all times, like
one line stretching into the far distance. It does not break,
it does not turn, it does not reverse, it is not intercepted. It
is unbroken and steady. One idea, the same idea, no other
idea, no other thought. That is concentration, and it should
happen by itself.

Metamorphosis from gross to subtle

The two forces of mind and prana maintain the rhythm of life
and consciousness. This is one stage of evolution, but mankind
has yet to evolve further. If civilization is not constructed along
evolutionary lines, then man has to face disaster, death and
absolute extinction. You cannot deny evolution.

Everything in the universe is evolving, even the rocks.
If there is metamorphosis in every part of creation, why
shouldn’t man’s consciousness also undergo this state of
metamorphosis? Transformation is a scientific fact. It is
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not a philosophy, faith or creed. It is the path of evolution,
and it gives meaning to life. This physical body constantly
undergoes various processes of transformation, which affect
each and every molecule of its material substance.

Now people have begun to realize that matter in its
ultimate form is energy. Therefore, we will have to re-analyze
and redefine what the body is and how far this transformation
can be effected. Can the body be turned into light particles?
Think about it in terms of science, not in terms of faith or
beliefs that you have had, or not had, up until now.

If this body can undergo a state of metamorphosis, then
what is the way? The answer is yoga. Through the processes
of yoga the body is rendered so subtle and pure that it is
transformed into a yogic body which is unatfected by old age
and disease.

Hatha yoga is practised in order to initiate a process in
this physical body whereby the pranic currents and mental
forces which interact with each other in the scheme of life and
existence may be transformed. Unless the physical molecules
are transformed it is no use discussing compassion or unity.

A great challenge is open to us. If matter in its ultimate
form is energy, then this physical body can be transformed
into solid energy through the systematic practice of the six
cleansing techniques of hatha yoga. After this, asana and
pranayama should be practised.

Union of mind and body is yoga

An important point which has been omitted by the
commentators is that hatha yoga is not only the union of
prana and mind. In fact, it means the union of prana and
mind with the Self. Now let us clarify this. In the spine there
are three major nadis known as ida, pingala and sushumna.
Nadi here does not mean nerve. It is not a physical channel.
Nadi means flow, like the flow of electricity within a cable.
One wire carries the negative force and another carries
the positive force of electricity. So, in hatha yoga, ida nadi
represents the negative force, the flow of consciousness,
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pingala represents the positive force, the flow of vital energy,
and sushumna nadi represents the neutral force, the flow of
spiritual energy.

The union, the connection between these three flows,
occurs in ajna chakra at the eyebrow centre. Therefore, let
us revise the literal meaning of hatha yoga. Commentators
have stated that union between ida, pingala and sushumna
is hatha yoga. When this union takes place there is an instant
awakening in mooladhara chakra at the base of the spine.
This is the seat of primal energy or kundalini shakti. The
awakening of kundalini is the subject matter of hatha yoga.
Through the practices of hatha yoga, union is brought about.
As a result of that union, the awakening of kundalini takes
place. When awakening occurs, then kundalini ascends to
higher realms of consciousness, and finally it is established
in sahasrara chakra at the crown of the head.

When kundalini is established in sahasrara chakra, that
is called yoga, not hatha yoga. This is the difference between
yoga and hatha yoga. Yoga means union of Shiva (conscious-
ness) and Shakti (energy). Shakti is kundalini energy; Shiva
is the Supreme Consciousness seated in sahasrara chakra.
When awakening takes place in mooladhara at the base of
the spine, then kundalini starts ascending.

She ascends through sushumna, not through ida and
pingala. Sushumna is the highway for kundalini. It passes
through various chakras, sometimes all of a sudden and
sometimes very slowly. When it unites with ida and pingala
in ajna chakra, that is called hatha yoga. Then, after this first
union, it forges ahead to sahasrara chakra. There it unites
with the Supreme Consciousness, Shiva. That is called yoga,
which means ultimate union. Therefore, the ultimate object
of hatha yoga is to experience yoga.

Arousing potential energy

Awakening of kundalini is a fact, but more important than
that is awakening of sushumna. Much more real and impor-
tant is awakening of the chakras. People do not understand
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this difficulty at all. Awakening of the chakras must take place
first, because the chakras are the junctions through which
energy or shakti is distributed to 72,000 circuits.

If the chakras are not functioning properly, if there is
a blockage somewhere, then the energy cannot penetrate.
If the junction somewhere in your building is faulty, you
will not get electricity there. For the whole complex there
may be many, many circuits, not merely one or two. Maybe
all are intact, but the basic connection may be wrong
somewhere near the main switch. Then what will happen?
Even the junctions that are intact will not be able to supply
electricity. So, purification and awakening of the chakras is
essential. This can be accomplished through the practice of
pranayama.

Supposing you have purified the nadis by asana and
pranayama, and you have also awakened the chakras
by pranayama and a few asanas, there then remains the
awakening of sushumna, the central channel. Sushumna
flows from mooladhara chakra, at the lowest circuit, to ajna,
the highest circuit, and it is a very important nadi. The
awakened kundalini shakti has to pass through sushumna,
but if this highway remains closed, kundalini cannot
penetrate beyond mooladhara. Therefore, before awakening
kundalini, sushumna should be awakened.

Controlling the mind by controlling the prana

There is another difference between Sage Patanjali’s system
of raja yoga and the traditional system of hatha yoga. The
authors of the hatha yoga texts were very much aware of the
difficulty in controlling the fluctuations of the mind. You
may manage it for some time, but still you will not be able to
succeed all the time.

So they adopted another method. The hatha yoga texts
state very clearly that by controlling the pranas, the mind is
automatically controlled. It seems that prana and mind exert
an influence on each other. When the pranas are restless, it
affects the mind and vice versa. Some people find it easier
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to control the mind than to control the prana. Perhaps a few
people may succeed, but most people cannot control the
mind by the mind. The more they try, the more the split
grOwWs.

There is another important point to be noted. Sometimes
you are inspired. You feel very well, very one-pointed, but it
does not happen everyday. Therefore, the authors of hatha
yoga struck another theme: “Don’t worry about the mind.
Ignore it. Practise pranayama.”

By practising pranayama correctly, the mind is automati-
cally conquered. However, the effects of pranayama are not
so simple to manage. It creates extra heat in the body, it
awakens some of the dormant centres in the brain, it can
alter the production of sperm and testosterone. It lowers the
respiratory rate and changes the brain wave patterns. When
these changes take place, you may not be able to handle
it. Therefore, hatha yoga says that the shatkarmas must be
practised first.

The purpose of emphasizing shatkarma is to prepare
a base for the higher practices of pranayama. Shatkarma
purifies the whole system and removes blockages on the
paths of ida and pingala. When there are no mental or vital
blockages, the breath in both the nostrils flows systematically.
When the left nostril flows it means ida is active and the
mind is dominant. When the right nostril flows it means the
breath in pingala is active and the pranas are predominating.
The flow of the breath in alternate nostrils indicates the state
of balance of the sympathetic and parasympathetic nervous
systems.

If ida is flowing and you are practising meditation, you
will go to sleep and your brain will produce delta waves. If
the right nostril is flowing and you are trying to meditate,
your brain will produce beta waves and you will be thinking
many thoughts at the same time. When both the nostrils
are flowing equally, that means sushumna is flowing. When
sushumna flows you can meditate without any difficulty.
Awakening of sushumna, making sushumna nadi flow, is the
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most important process in yoga which precedes kundalini
awakening.

Dimensions of prana

Shatkarma is the preparation for pranayama. Most people
think of pranayama as breathing exercises but it is far more.
Ayama literally means ‘dimension’, not ‘control’. So prana-
yama is practised in order to expand the dimensions of
prana within you.

Within us are planes of existence, areas of consciousness,
which are in absolute darkness. These planes are much more
beautiful and creative than the ones we live on now. However,
how are we going to penetrate and illuminate them? It is
useless to talk about the different stages of consciousness.
You must be able to experience them, even as you experience
the state of dreams or sleep. When the pranic energy is
aroused and awakened through the practice of pranayama,
it is circulated to these dark areas of consciousness. Then
the inner city is illuminated and man is reborn into a new
dimension of existence, a new area of experience.

The practical aspect

If you want to achieve this transcendental experience, the
practices of hatha yoga and pranayama should be perfected.
The rules and recommendations should also be observed.
This does not mean giving up all the pleasures in life, but as
you well know, “you can never have your cake and eat it too.”
So, once you have decided to step into another dimension of
consciousness, you must be ready to sacrifice some of those
things which are definitely detrimental to the practice of
pranayama and hatha yoga. Therefore, remember that the
practices of hatha yoga, asana and pranayama are ultimately
intended for developing the quality of human consciousness,
not just the mind or body.

Philosophy is intellectual and you can never reach the
point of evolution through intellect. Intellect becomes a
barrier to spiritual awakening, and we have to find a powerful
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means of transcending it. Hatha yoga is most effective because
you are working on the prana and bypassing the mind.

Hatha yoga is a great science which everyone can practise
according to his or her own capacity. Maybe not all, but
at least a few techniques can be practised each day. Hatha
yoga techniques, along with asana and a few pranayama,
are sufficient for most people. It is necessary to practise
these preparatory limbs first. Then you may go further. If
the preparation is perfect, there will be no need to learn
meditation from anyone. One fine morning while practising
pranayama your mind will be lifted into a new realm of
consciousness.

The therapeutic aspect

Hatha yoga is a method of preparing the system for spiritual
awakening but it is also a very important science of health.
Since ancient times it has been used by yogis and rishis for
the relief and elimination of all kinds of diseases and defects.
It is true that the practices require more time and effort on
the part of the patient than conventional therapies, but in
terms of permanent, positive results, as well as saving the
enormous expenditure on medicines, they are certainly more
worthwhile.

What makes this method of treatment so powerful and
effective is the fact that it works according to the principles
of harmony and unification, rather than diversity. The three
important principles on which physical and mental therapy
is based are as follows:

1. Conferring absolute health to one part or system of the
body thereby influencing the rest of the body.

2. Balancing the positive and negative energy poles (ida and
pingala, prana and apana).

3. Purifying the body of the three types of wastes (doshas).

If you have fifteen grandfather clocks together on the
same wall, all with pendulums of identical length and weight,
you will notice that after some time all the pendulums
become synchronized in their movements. This occurs
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quite naturally according to the law of mutual rhythms and
vibrations.

In this physical body, the various organs and systems all
have their own functions to carry out, but there should be
complete coordination between them. If any of the organs
or systems of the body are not able to coordinate with each
other, it means that not one but all the systems and organs
are unbalanced. Thus, in any sickness, whether physical or
mental, every system is out of coordination.

According to the law of mutual rhythms, all you have to
do in order to regain the health of the whole system is to
bring one organ or system to a state of health. Then all the
others will naturally follow suit.

I1l health of one system creates ill health in the rest of
the body. You cannot say that your stomach is bad and every-
thing else is alright. Therefore, a sick person with a number
of ailments should generally be given treatment for only one
of them. If you are able to create health in one system of this
body, gradually the whole body begins to improve. This is
how hatha yoga therapy should be prescribed.

Most yoga teachers today, however, do not follow this
system. Depending on their knowledge of medical diagnosis,
they make a very long list of practices — one for constipation,
one for nosebleeds, one for something else. They think that
by teaching a sick person various hatha yoga techniques
for his different ailments, he will get better. Their system is
based on the popular concept that various diseases belong
to different groups, which does not take into account the
interrelationship of all the organs and systems.

Conserving energy in this physical body is another
important aspect of health which has been ignored by most
of the healing sciences. We have given so much importance
to nutrition, but we have missed the real source of energy,
which is inherent. This energy is something like positive
and negative electrical charges pulsating throughout. The
correct balance of these opposite forms of energy creates
good health. Whenever these positive and negative flows are
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suppressed, blocked, dissipated or poorly distributed, disease
inevitably results.

The different organs and systems of the body do not
subsist merely on food and vitamins. The main source
of energy in life is these plus/minus or positive/negative
charges. Therefore, the science of physical and mental
harmony is known as hatha yoga.

Physical and mental therapy is one of the most
important achievements of hatha yoga. So far, hatha yoga
has succeeded in diseases like asthma, diabetes and blood
pressure where modern science has not. Besides this, hatha
yoga has proved very effective in cases of epilepsy, hysteria,
rheumatism and many other ailments of a chronic and
constitutional nature. In fact, we have found that most
diseases of a chronic and constitutional nature can definitely
be reversed through hatha yoga.

The psychic and mental diseases which human beings
are suffering from are nothing but a state of disharmony in
the energetic system. In order to alleviate them we will have
to take a new look at our body and enlarge the dimension of
modern medical science. We will have to redefine the body,
the classification of disease and the system of diagnosis.

What is being discovered more recently is that asana
and pranayama are more powerful and effective ways of
controlling the whole body. They are the first steps in
allowing us to not only alter the mechanisms of one element,
but to gain control over the total structure of the brain and
mind, the controlling system which allows us to direct every
aspect of our lives, and the energy within that.

The real purpose of hatha yoga

In the last forty years hatha yoga has been accepted as a
therapeutic science all over the world and many scientific
studies have been conducted in this field. Today we teach
yoga to people because it is very necessary. Man has
become sick and medical science is not able to meet the
challenge. Hatha yoga, however, has been helping everybody.
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Therefore, we do not want to discourage this aspect, but at
the same time we should not forget what hatha yoga really
stands for.

Behind every sick man there is a spiritual man. Behind
a diabetic there is a yogi. Behind a man suffering from
depression there is an aspirant. When a patient comes for
help, teach him yoga and make him better. Treat his sickness,
but do not stop there. Take him further into the spiritual
domain of life.

This is the mistake that most yoga teachers make in the
West. They just take a patient with arthritis, rheumatism or
insomnia, teach him a few exercises and that is it. Hatha
yoga has not been used to treat the total personality. This is
why teachers are not able to raise the level of their pupils.
Just to improve the physical health is not enough. The
mental health must also improve, the nature must change,
the personality must change, the psychological and the
psychic framework also has to change. You should not merely
feel freedom from disease, but freedom from bondage and
from the vagaries of the mind. Now, the time has come when
teachers in every part of the world must understand and
transmit the true spirit of hatha yoga.
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Verse 1 Chapter 1
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Salutations to the glorious primal (original) guru, Sri Adinath,
who instructed the knowledge of hatha yoga which shines forth as a
stairway for those who wish to ascend to the highest stage of yoga,
raja yoga.
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Sri Adinath is one of the names given to Lord Shiva, who is
supreme cosmic consciousness. In tantra there is the concept
of Shiva and Shakti. Shiva is the eternal consciousness of
the cosmos and Shakti is his creative power. The cosmic
consciousness or universal spirit is known by many names. In
Samkhya philosophy it is Purusha, in Vedanta it is Brahman.
The Shaivites call it Shiva, the Vaishnavites call it Vishnu.
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It is one and the same, and the original source from which
creation and sentient beings evolved. It is that power which
resides in all. That force is known as the guru because when
the realization of its existence dawns, it takes one out of the
darkness of ignorance into the light of reality. The Nath sect
of yogis called it Adinath, primal master or protector.

Swatmarama, the author of this text, belonged to the
Nath sect, therefore he respects Shiva in the form of Adinath.
All knowledge, without exception, emanates from the cosmic
consciousness. Tantra and every branch of yoga came from
that source, and traditionally the expounder is known to
be Shiva. Sanskrit scriptures always start with: “Salutations
to the Supreme state of Being”. However, the Avadhoota
Gita, which is vedantic in philosophy, gives another point
of view. Dattatreya says: “How shall I salute the formless
Being, indivisible, auspicious and immutable, who fills all
this with His Self and also fills the self with His Self? Shiva,
the Absolute, is ever without white and other colours. This
effect and cause are also the supreme Shiva. I am thus the
pure Shiva devoid of all doubt. O beloved friend, how shall
I bow to my own Self in my Self?”

Few people have reached this stage of evolution, therefore,
the first thing you must always remember before starting any
spiritual practice is that the cosmic force is guiding all action
and that you are the instrument of that force. In both the
Orient and the Occident, the tradition is the same. First you
pay your respects and then you ask for guidance. When little
children pray at night they first remember their parents and
guardians, the ones who are protecting them. In the same
way, the spiritual aspirant remembers his humble position in
relation to the mighty cosmic force.

In India there is an ancient tradition of prostrating oneself
before the guru, whether one is worshipping his physical or
cosmic form. This is done before undertaking any work so
that the divine power can be evoked. It acts like a sankalpa,
or resolve, constantly reminding one of his ultimate goal
and his purpose in life — to attain the same perfected state
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of being. Such salutations and prostrations are not just an
acknowledgement of the superiority of a higher being, but
an act done in sincerity, with pure motives, which involves
offering one’s whole being with love, faith and devotion. This
is called shraddha. When Yogi Swatmarama salutes Adinath,
he is acknowledging that the knowledge revealed in the forth-
coming slokas is due to the glory of the guru and not to his
own personal attainments. There is humility, absence of ego or
the sense of T’, and this is extremely important for attaining
a higher state of consciousness.

Yogi Swatmarama goes on to explain that hatha yoga
is to be utilized as a means of preparing oneself for raja
yoga, the supreme state of yoga. The word hatha is made
up of two Sanskrit roots, ha and tha. Ha means ‘sun’ and
tha means ‘moon’. This is symbolic of the twin energy forces
which exist in everything. Hatha represents the forces of
mind, and prana or vitality, which constitute the body and
mind. The moon is the mental energy of chitta. It is the
subtle force which is concerned with the mental layers. The
pranic force is like the sun, dynamic and active. The two
create the extremities of introversion and extroversion. It
is the practice of hatha yoga which enables the fluctuations
between these two energies to become harmonious and
unified into one force.

In the body there are specific pathways for chan-
nelling these two forces. Just as in an electrical circuit you
have suitable wires for the conduction of positive-negative
electrical energy currents, similarly, there are energy
channels within the structure of the body. These are known
as nadis. Nad means ‘flow’. The mental energy travels along
ida nadi which governs the left side of the body. Pranic
energy travels through pingala nadi and this governs the
right side of the body. The positive and negative effects of
these energies have been equated to the parasympathetic
nervous system and sympathetic nervous system. However,
although there is a definite relationship between nadis and
the nervous system, they are not the same.
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If these two separate flowing energies, prana and chitta,
can be unified, this creates a suitable condition for kundalini,
or spiritual energy, to awaken and ascend through the
middle passage, sushumna nadi. Hatha yoga is the process of
establishing perfect physical, mental, emotional and psychic
equilibrium by manipulating the energies of the body. It
is through hatha yoga that one prepares for the higher
spiritual experience.

One’s whole being, starting from the physical body, has
to be refined and strengthened so it can act as a medium
for the higher cosmic force. The system of hatha yoga was,
therefore, designed to transform the gross elements of the
body so they can receive and transmit a much subtler and
more powerful energy. If the body is not prepared for this
higher form of energy, it would be like running 200 volts
of electricity into a machine which only has the capacity
to utilize 6 volts. The machine would definitely ‘burn out’.
So, hatha yoga systematically prepares the body, mind and
emotions, so there will be no difficulties when the aspirant is
undergoing higher states of consciousness.

Traditionally, hatha yoga consisted only of six kriyas
known as shatkarmas. These were the practices of dhauti,
basti, neti, trataka, kapalbhati and nauli. Later, hatha yoga
also came to include asana, pranayama, mudra and bandha,
and the shatkarmas were practised afterwards by advanced
practitioners. Through these practices the consciousness can
be raised without having to come into a direct confrontation
with the mind. Through hatha yoga you regulate the body
secretions, hormones, breath, brain waves and prana; then
the mind automatically becomes harmonious. Hatha yoga
is the means and raja yoga is the goal. Hatha yoga is the
stairway leading to raja yoga. Once the sadhaka reaches the
stage of raja yoga, hatha yoga ceases to be necessary for him.
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Verse 2 Chapter 1
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Prostrating first to the guru, Yogi Swatmarama instructs the
knowledge of hatha yoga only for (raja yoga) the highest state of

yoga.

By first prostrating to the guru, Yogi Swatmarama indicates
that he is only a tool of transmission for the knowledge
which is to be imparted. It is also emphasized that hatha
yoga is to be practised for the sole purpose of preparing
oneself for the highest state of raja yoga, i.e. samadhi.

Originally, a sadhaka practised hatha yoga for many years
to prepare himself for the awakening of kundalini, or in
terms of raja yoga, for the experience of samadhi. However,
in the last fifty years, with the revival of yoga in the West, it
seems that the real aim of hatha yoga has been overlooked or
even completely forgotten. Today, yoga is generally practised
to improve or restore health, to reduce stress, to prevent the
body from ageing, to build up the body or to beautify it.
Hatha yoga does fulfil these objectives, but it should be kept
in mind that they are certainly not the goal.

As one practises hatha yoga techniques, one’s physical
and mental potential begins to increase and unfold. We
know that man utilizes only one-tenth of his total brain
capacity. This means that nine-tenths are lying dormant,
waiting to be brought into action. Science calls the dormant
brain the ‘silent area’. Little is known about its capacity,
but neurologists say it has something to do with man’s
psychic capacity. After long and arduous practice of yoga,
the psychic potential manifests, maybe in the form of
clairvoyance, clairaudience, telepathy, telekinesis, psychic
healing, etc. These are called siddhis or perfections. Some
people regard them as a grand achievement, but they are
only temporary manifestations which can even hinder
further spiritual progress. The goal of all yogic sadhana is
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to discover and experience the universal spirit within, and if
siddhis are indulged in, they take one away from the ultimate
experience. Therefore, they are better ignored as they are
not the desired fruit of hatha yoga.

Although regular practice of hatha yoga can bring about
many wonderful changes and desired results, it is essential to
remember that they are only side-effects. Hatha yoga is not
being taught for its own sake, for therapeutic purposes, or
for gaining worldly or psychic powers, and this is something
the hatha yoga practitioner should always keep in mind.
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Verse 3 Chapter 1
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The highest state of raja yoga is unknown due to misconceptions
(darkness) created by varying ideas and concepts. In good will and
as a blessing, Swatmarama offers light on hatha yoga.

There is a proverb: “Many sages, many opinions”. The highest
goal in yoga is attainment of kaivalya, the point at which
raja yoga culminates. Ultimately, all spiritual practices and
branches of yoga lead to that state, but there are as many ways
of reaching the goal as there are individuals in the world. If
we try to follow and believe that every path is applicable to
ourselves, we will never attain the final experience.

A person’s individual method has to be systematic.
Whether one practises karma yoga, bhakti yoga, kriya
yoga, jnana yoga, Zen Buddhism, or a combination of a
few varying techniques, one has to have an ordered system
and that system has to be followed from beginning to end,
without diverging and trying other systems and gurus along
the way. Believing in one system, following it for a while and
then leaving it for another, leads nowhere.

Yogi Swatmarama offers hatha yoga so that people
may be guided along an assured path. The word ‘offers’
or kripakara should be noted. Kripa means ‘blessing’, and
a blessing can only be given by someone with spiritual
attainment. It can be said that hatha yoga comes in the form
of a ‘saving grace’ to those who are stumbling in darkness.
Swatmarama is not preaching or propagating, but humbly
showing a way which may be easier for the average person
to follow in order to come closer to raja yoga.
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Verse 4 Chapter 1
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Yogi Matsyendranath knew the knowledge of hatha yoga. He
gave it to Gorakhnath and others, and by thewr grace the author
(Swatmarama) learned it.

In this and the next four verses, Yogi Swatmarama shows the
lineage of the siddhas of hatha yoga. Gorakhnath, who was
probably the guru of Swatmarama, belonged to a very popular
yoga sect called the Nath panth. Nath is a general term
meaning ‘master’. Members of the Nath sect are commonly
called kanphata yogis. Kanphata means ‘split-eared” and refers
to the yogis’ unique practice of having the cartilage of the ears
pierced for the insertion of huge earrings.

It is believed that the Nath sect came into existence in
the middle of the seventh century, when the influence of the
tantra shastras was prevalent all over India, and yoga was
associated with black magic and sorcery. The Nath sect was
established to save society from the heinous practices that
were being carried out in the name of spirituality. There are
many interesting stories about how the sect was originally
formed. One common belief is that to prevent the decline
of spirituality, Vishnu and Mahesh took the incarnations of
Gorakhnath and Matsyendranath to propagate the message
of yoga.

Although Adinath, who heads the lineage of Naths,
may have been a yogi who preceded Matsyendranath, he
is generally identified with Shiva, and with his name at the
head of the list, this would indicate that the origins of the
sect can be traced back to the greatest of yogis, Lord Shiva.

According to a story in the Puranas, Lord Shiva was
instructing Parvati into the secret sadhanas of yoga while
standing on the seashore. A large fish overheard all that was
said and from this fish, the all-knowing Matsyendranath was
born. Hence his name is Matsya-indra or ‘lord of the fish’.
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There are also many stories concerning the birth
of Gorakhnath. It is said that when Matsyendranath
was begging for food as a parivrajaka, he met a woman
who lamented to him her woe of not having a son.
Matsyendranath gave her some siddha vibhooti and told her
that if she ate it, she would obtain a son. The woman did not
eat the substance but cast it upon a pile of cow dung. Twelve
years later, when Matsyendranath was passing through the
same village, he called her to see the child. The woman told
the yogi what she had done and he asked to be taken to the
spot where she had thrown the vibhooti. He called the name
‘Gorakhnath’ and immediately a radiant twelve-year-old lad
emerged from the pile of cow dung.

Gorakhnath became the dutiful disciple of Matsyendra-
nath and later became an expounder of hatha yoga and the
founder of the Nath sect. He was an accomplished guru
credited with the performance of many miracles. Members
of the Nath sect were held in high esteem because of their
severe penances, austere yogic lifestyle and the accomplish-
ment of many siddhis.

The effect of the Nath yogis was felt right across the old
world. Great Nath yogis journeyed through Persia, Afghani-
stan and the entire Middle and Far East. Their influence
was felt all over India and Nepal and particularly around
Gorakhpur and the Nepalese border. Even to this day, Nath
yogis can still be found in India although few have the same
reputation as the original masters.
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Verses 5-9 Chapter 1
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Sri Adinath (Shiva), Matsyendra, Shabara, Anandabhairava,
Chaurangi, Mina, Goraksha, Virupaksha, Bileshaya, Manthana,
Bhairava, Siddhi, Buddha, Kanthadi, Korantaka, Surananda,
Siddhipada, Charapati, Kaneri, Pujyapada, Nityanath, Niranjan,
Kapali, Bindunath, Kakachandishwara, Allama, Prabhudeva,
Ghodacholi, Tintini, Bhanuki, Naradeva, Khanda, Kapalika. (5-8)
These mahasiddhas (great masters), having conquered time (death) by
the practice of hatha yoga, roam about the universe. 9)

These mahasiddhas, having accomplished the goal of yoga,
have released their own personalities from the cycle of birth
and death in the physical world. Being jivanmuktas, liberated
while still in the confines of prakriti, their will is sufficiently
strong to enable them to do anything, anywhere and at any
time. This is one of the advantages of being beyond the
confines of time and eventually space.

Mahasiddhas are great beings who attained powers
through the perfection of sadhana. In Sanskrit the word
sadhana means ‘to practise’, and hence the practitioner is
known as a sadhaka. What he practises is known as sadhana.
The object of practice is known as sadhya, and when the
sadhana has matured, the results which are accomplished
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are known as siddhis. Often the word siddhi is interpreted to
mean psychic accomplishment but, according to raja yoga, it
means perfection of mind, and sadhana means to train and
perfect the crude mind.

As far as siddhis go, there are eight major ones which a
sadhaka has to master before he is called a siddha:

. Anima — the ability to become as small as an atom

. Laghima — the ability to become weightless

. Mahima — the ability to become as large as the universe

. Garima — the ability to become heavy

. Prapti — the ability to reach any place

. Prakamya — the ability to stay under water and to maintain
the body and youth

7. Vashitva — control over all objects, organic and inorganic

8. Ishatva — the capacity to create and destroy at will.

A mahasiddha becomes omnipresent and omnipotent
because he has purified and perfected the functioning of
his physical and pranic bodies through mastery of hatha
yoga, and has transcended the normal limitations of mind
by traversing the path of raja yoga. To one immersed in the
ordinary mind as we know it, such a concept as transcendence
of the barriers of time and space would appear to be
impossible. The human mind has its limitations and is by no
means perfect and infallible. However, as the Yoga Sutras of
Sage Patanjali contend, the imperfect mind can be made more
perfect and efficient through the practice of sadhana.

Our present day scientists acknowledge the fact that
man is only utilizing one-tenth of his total brain power. If
you consider all that man has accomplished in the fields
of science and technology, etc., utilizing only one small
compartment of the brain, you may gain some idea of how
much might be possible with development of the nine silent
centres of the brain. As the mind expands, it increases in
power and all physical barriers are transcended.

S O OO N —
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Verse 10 Chapter 1
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For those continually tempered by the heat of tapa (the three types
of pain — spiritual, environmental and physical) hatha is like the
hermitage giving protection from the heat. For those always united
i yoga, hatha is the basis acting like a tortoise.

Through the practice of hatha yoga, one’s entire being is
made fit and strong, as a shelter from the effects of the pains
which come in life. The Sanskrit word tapa has two meanings:
one is ‘to heat’, the other is ‘pain’. Pain itself is a type of heat.
It tempers and heats the mind, emotions and physical body.
Pain is of three types: adhyatmik, ‘spiritual’, adhidevik, “natural
or environmental’, and adhibhautik, ‘physical’.

As long as we feel the separation from our true identity,
we will always suffer spiritually. Adhyatmik tapa is that which
comes from living without realization of the inner being, and
it is essential so that we strive for a purer experience. Pain
brought by natural circumstances is also unavoidable. The
course of nature always brings some climatic or geological
imbalance such as flood, drought, earth tremors, winds,
storms, etc., which affect the balance of the body’s functions,
and generally disturb the normal functioning of life. Business
is affected, crop growth is affected and so are many things.
Thirdly, there is physical suffering. Nature continually tests
the body, sometimes by an imbalance of bacteria, sometimes
by accidents, or sometimes by mental and emotional shocks.
Therefore, it is essential that the hatha yogi prepares himself,
not only physically, but also mentally, emotionally and
psychically, in such a way that he can remain unaffected by
these three types of external tempering.

The body and mind should be structured in such a way
that they remain unaffected by the mundane circumstances
of worldly events. In this way the body-mind becomes like a
tortoise which can extend its limbs when necessary or retreat
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into the protection of its hard covering shell when threatened.
The limbs are symbolic of the external senses, which should be
externalized when necessary, but which, at our command, can
be internalized and unaffected by the external happenings of
the world. To perfect this condition, Swatmarama advises us
to practise hatha yoga because this will enable such strength
and control of the body and mind.

The symbology of the tortoise is very significant. The
creation of the world we know is said to rest on the tortoise.
It is an emblem of patient endurance. According to Hindu
mythology, when dissolution of the universe started to take
place, the earth lost its support and was threatened with
destruction. Lord Vishnu came to the rescue and manifested
in the form of a tortoise, supporting the earth on his back.
Thereby the earth was saved.

Of course, this legend is not meant to be taken literally.
It is the explanation of what happens during the process of
creation and evolution, both externally and internally, and
of movement back to the centre of being. As the individual
consciousness moves closer to the real self, the supports on
which the mind is dependent, i.e. the senses and sensorial
world, become less influential. Consciousness can fall into a
void if the mind completely dissolves without having a base
to fall back on. Preservation of the mind and body must take
place when the consciousness moves into higher states. The
senses must be conditioned to retract and extend at will. The
concept of Vishnu is an aspect of existence which links prana
and consciousness to the physical body and creation.

According to the Tantraraja Tantra, there are four types
of koorma, ‘tortoise’, known as para, deshagata, gramaga
and grihaga. Para koorma is that which supports the earth;
deshagata, countries; gramaga, villages, and grihaga, individual
households. Verse 88 says: “He who does japa without
knowing koormasthiti (the position of koorma) not only fails to
get the fruit thereof but he meets with destruction.”

In order to experience a higher or purer state of
existence and still maintain the body-mind in the gross
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realm so that the consciousness can return, we have to be
prepared. The body and senses should be trained in such
a way that consciousness is able to withdraw and come back
again to continue the sensorial experiences. Hatha yoga is
the process through which the body becomes like a tortoise
so that the external form is not the breeding place of disease
and disharmony, but rather a protective covering.

36



Verse 11 Chapter 1
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Hatha yoga 1is the greatest secret of the yogis who wish to attain
perfection (siddhi). Indeed, to be fruitful, it must be kept secret;
revealed it becomes powerless.

This sloka is typical of any yogic shastra expounding higher
knowledge, i.e. the science should be kept to oneself. What-
ever a sadhaka gains or achieves during the period of
sadhana should be a private affair. This may seem a little
out of context as the book itself appears to be disclosing the
secrets of the practices, but in fact, when you learn under
the guidance of a guru, you will find that Swatmarama has
only stated the bare essentials as guidelines for the practice
of asana, etc., so that the science of hatha yoga will be
preserved for humanity.

Originally, Gorakhnath had written much about hatha
yoga in the form of prose and poetry. Traditionally, a
shastra must be in Sanskrit; local dialects are not accepted
as authentic works. Therefore, Swatmarama is continuing
Gorakhnath’s original work. What has been given here is
the system of hatha yoga without too much elucidation. It
is left up to the practitioner to find out from his guru what
is actually involved. Swatmarama is not advocating the
performance of a particular sadhana; he merely noted down
the system and outlined the correct methods of practice.
Your specific sadhana is between you and your guru. When
your sadhana is mastered, the result is siddhi or perfection,
and whatever you have managed to perfect is your own
attainment and what the guru has enabled you to become.

Gorakhnath used to tell his disciples that hatha yoga is
the science of the subtle body. It is the means by which the
body’s energy can be controlled. He said that hatha is the
means of controlling the two main energy channels of the
positive and negative currents.
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The positive-negative nature of energy exists in every
part of our being. Hatha yoga not only brings a balance
in the energy, but also in the duality of the mind, and
between the lower nature and the higher mind, between the
individual soul and the universal spirit. It involves your self
and the atma, so why bring anyone else into the picture?

In the Shiva Samhita it says that the practitioner should
keep his practice secret, “just as a virtuous wife keeps her
intimate relations between herself and her husband quiet”.
This develops the love between husband and wife. Similarly,
if you have any respect for your own beloved, the pure atma,
whatever experience and power you are bestowed with is
your own affair and has to be cultivated privately.

This is a purely logical and scientific process. When you
have a small light burning in a room at night, the whole room
is illumined. If you take your little light outside into the vast,
open space, the light is engulfed by the night and absorbed in
the darkness. The same principle applies to the power gained
through your sadhana. The power may enlighten your own
consciousness, but displayed and dissipated in the magnitude
of the outside world, it loses strength.

Sadhana is like a seed and siddhis are like flowers. If you
want a seed to germinate you have to leave it in the soil. If
you dig it up to show your friends and neighbours how it is
progressing, it will not grow any further, it will die. Likewise,
the siddhi is just the germinating point of your sadhana.
If you are trying to cultivate fully bloomed awareness of
atma, you will have to act properly. Sadhana is not a biology
lesson where you dig up the plant to investigate its roots.
Sadhana involves the growth of your own spirit and it is like
the process of giving birth. When a foetus is growing in the
womb, we cannot peep into the intermediate stage of its
development, we have to wait for the final product.

Keeping sadhana and siddhis under cover has a powerful
psychological effect. If you talk about and display your
attainments, the sense of ‘I’ or ego becomes very acute. ‘T’
have achieved, T’ had this experience, or ‘I' can do this.
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If you want to experience cosmic consciousness, €go Or
ahamkara is the greatest barrier. Siddhis never last long, they
are impermanent. After a certain stage of evolution they
disappear. If you associate yourself with the feeling that ‘T’
have perfected this and that, you will expect yourself to be
able to perform a great feat and so will others. You will be
living to meet the expectations of others, otherwise they will
not think that you are great. One day when the siddhi leaves
you, how are you going to cope with the situation? In spiritual
life it is very important to keep the ego under control.

Most of the great saints and siddhas who had powers
rarely displayed them. Only the people who lived very close
to them knew their greatness. Many siddhas who did display
their powers were persecuted, e.g., Christ. Therefore, for
your own good and for the good of others it is said, as a
warning rather than mere advice, that sadhana and siddhis
are to be kept secret.
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Verse 12 Chapter 1
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The hatha yogi should live alone in a hermitage and practise in a
place the length of a bow (one and a half metres), where there is no
hazard from rocks, fire or water; and which 1s in a well-administered
and virtuous kingdom (nation or town) where good alms can be
easily attained.

Here Yogi Swatmarama has outlined the ideal situation for
hatha yoga sadhana and the location of the hermitage the
sadhaka should establish. However, we must remember
that in the days of Yogi Swatmarama, the whole structure
of society and the way of living were very different from
what we see nowadays. It is doubtful whether a truly
righteous country still exists today; so few countries allow
for the growth of the spirit. With the influence of modern
politics, everybody is more interested in making money and
gaining power and prestige. It seems India is one of the
only countries which has catered for spiritual growth and
continued the tradition of giving alms. India is still the home
of spiritually hungry and spiritually enlightened souls and
she continues to feed her children.

In the tradition of ancient India, a man’s life was divided
into four distinct stages which were called ashrama. The
first ashrama was for the period up to the age of twenty-five
and it was known as brahmacharya ashrama. In this ashrama
the child went to live with a guru in a spiritual community,
where he received an education in both worldly and spiritual
subjects. Then, from the age of twenty-five to fifty, he entered
grihastha ashrama in which he married and lived a family
life. From the age of fifty to seventy-five he passed through
vanaprastha ashrama, where he and his wife left all family
ties and lived alone in the forest or jungle, secluded from
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society. After seventy-five, the two separated and took the life
of sannyasa.

In sannyasa ashrama one was free from society and
independent of its rules and regulations. However, society
took care of the sannyasins and gave them food, clothing and
shelter if it was required. Those people who had a natural
inclination to sannyasa at an early age were permitted
to leave society if the family agreed, but they were never
allowed to re-enter the framework of society again.

The ashrama tradition was designed to systematically
evolve man’s consciousness, and in those times society
respected those who were spiritually inclined and took
care of them. Ashrams were established so those men and
women who were dedicated to the life of the spirit and
sannyasa could live in a conducive environment aloof from
society. Those who were unable to take to such a life showed
their respect by offering what they could to maintain the
sannyasins. Thus, it was the householder’s duty to give
bhiksha, or alms, when the swamis came for food.

Now, relating Swatmarama’s specifications to modern
times, the most important factor is environment. He
recommends that a sadhaka should live alone and away from
others. Let us be practical for present times and suggest that
a person who plans to undergo intensive sadhana should
dwell in a place which is a comfortable travelling distance
from the noise and pollution of industry and the hustle and
bustle of a crowded city. The atmosphere should be calm,
peaceful and clean, free from the hazards of rocks, fire and
water, landslides, volcanoes, earthquakes, bushfires, floods,
swamps, etc. The geological and climatic conditions should
be conducive to health and sadhana, and the soil should be
suitable for growing crops.

Environment plays a major role in influencing the
results of sadhana. If sadhana is performed in a disturbing
atmosphere and amidst negative vibrations, too much energy
is dissipated in simply trying to overcome the negative
influences. The body and mind are very susceptible to
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negativity and it is much easier to fall under the influence
of negative vibrations than to rise above them. A positive
environment in itself charges one with energy, inspiration
and the will to strive forward in the quest for spiritual
enlightenment. Amidst people who are mainly motivated
by ambition, and who, thirsty for wealth and power, will
push you down at any opportunity, it is difficult to keep your
head above water, let alone make any significant progress in
sadhana. Therefore, it is essential for a sadhaka to choose
quiet and pure surroundings away from the materialistic and
polluted cities.

It is recommended in the sloka to practise in an area
of one and a half metres, where there are no surrounding
objects which may cause physical affliction should they be
knocked, etc. One should also practise in this same place
every day in order to build up the spiritual vibrations. These
are the various recommendations stated by the yogis; they
are just a matter of common sense and logical thinking,
rather than rules that must be adhered to.
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Verse 13 Chapter 1
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This s the description of the yoga hermitage as prescribed by the
siddhas for the hatha yoga practitioners. The room of sadhana
should have a small door, without aperture (window), holes or
cracks, being neither too high nor too low. It should be spotlessly
clean, wiped with cow manwre and free from animals or insects.
Outside, there should be an open platform with a thatched roof,
a well and a surrounding wall (fence). The appearance of the
hermitage should be pleasant.

When we consider the specifications for the yoga hermitage,
we will have to remember that they were probably ideal for
that particular time and those climatic conditions. Needless
to say, if we plan to establish a sadhana place now, we will
have to make certain adaptations to suit present circum-
stances and facilities. However, we can use Swatmarama’s
description as a basic guideline.

Essentially, Swatmarama is saying that the hermitage
should be simple, clean, practical and very natural. ‘Having
a small door’ is suitable in a country where people grow no
taller than five and a half feet, but some Europeans are six
feet or more, so allowances must be made.

‘Without windows, holes or cracks’ was probably recom-
mended to keep insects, rats and other pests from entering
the sadhana room. Nowadays, however, windows can have
flyscreens attached, so there would be no harm in having
a window or two as long as there are curtains. ‘No window’
may have been recommended so that the atmosphere
would be dark and more conducive to internalizing the
awareness and introverting the mind. A window could be a
great distraction as the sadhaka’s attention could often be

43



drawn to view the outside world and external happenings.
The sadhana room should be ‘neither too high nor too low’;
if it is too high it would be difficult to clean and if it is too
low it would be impractical for sadhana and for proper air
circulation.

The recommendation that the sadhana room be kept
‘spotlessly clean’ is as applicable for today as it was then. If
the mind is to be kept pure and unpolluted, it is essential
that the environment be the same. Even the daily act of
cleaning purifies the mind. The very thought of using cow
manure may come as a shock to the western mind, but it is
a well-known tradition in India. In the villages, even to this
day, most homes have floors made of hard-packed earth.
Every morning the women clean their homes and wipe the
floors with fresh cow manure mixed with a little water. Cow
manure is an excellent disinfectant and insecticide which has
medicinal properties. What is cow manure anyway? Digested
grass and the cow’s bodily secretions. Most importantly, it is
a natural disinfectant, it does not contain harmful chemicals
to give off gases which pollute the air, and it is cheap. Nature
provides us with everything, but we have forgotten the
simplicities of life.

The sadhana room must be ‘free from insects and
animals’. At the time of sadhana there is nothing more
distracting than mosquitoes, flies or other buzzing, crawling
insects. Besides this, some mosquitoes carry malaria and
many insects can give a painful sting or cause skin rashes.
Animals should not be kept in the hermitage as they can be
a great disturbance, requiring care, food and extra thought
that can distract one’s energy from sadhana. Particularly
when you first commence sadhana, the mind always looks
for an excuse to stop the practices as it resents being centred
on one particular point for too long. It will always try to
prevent you from coming closer to the object of meditation.
The mind will surely find good reason to be disturbed and
externalized by annoying insects and animals, so a sadhaka
should definitely avoid this problem.
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The ‘open platform with a thatched roof” has probably
been recommended as a sadhana place for the summer
months when it is too hot to practise (especially pranayama)
indoors. It could also be used for sleeping outside. In India
most people prefer to sleep outdoors as it is cooler and
closer to nature.

Swatmarama has not omitted the necessity of a well. Not
only is a fresh water supply essential for good health, but
a practitioner of hatha yoga needs pure water for his daily
purificatory practices as well as for drinking, bathing, toilet,
cooking, etc. Neti, dhauti and kunjal require fresh water,
and if you can avoid chlorinated and fluoridated water, these
techniques are much more effective.

Another reason why there should be a well in the
hermitage is that a lot of time and energy can be lost if the
yogi has to make several long and maybe arduous trips to
a river to fetch water. Swatmarama is outlining instructions
for intensive hatha yoga sadhana and, therefore, he gives
prime importance to minimizing external distractions and
conserving vital energy for the inward journey.

If one’s hermitage is in a jungle or some other
undeveloped area, a surrounding wall would serve the
purpose of keeping out unwanted predators, particularly
wild animals. Apart from this, if the hermitage is enclosed
within a wall, its spiritual vibrations and magnetic power can
be maintained and negative external influences will not be
able to penetrate so easily. Thus a peaceful atmosphere can
be maintained.

All these recommendations have been given by yogis
who have traversed the spiritual path and experienced
the pitfalls and problems a sadhaka is likely to face. It
should also be understood that these recommendations
have an esoteric meaning as well. They indicate the way a
sadhaka should structure himself and his mind. The mind
has to be protected from outside influences and the body
should have a good defence mechanism. The mind and
body must be kept pure, simple and modest. Then they
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will cultivate spiritual vibrations, and conditions will be
conducive for the atma to manifest itself. The structure of
the hermitage is an external symbol of one’s own self and
of what will be achieved through sadhana. Therefore, a
sadhaka should try to live as simply and as self-sufficiently
as possible. His possessions should be kept to a minimum
and his surroundings should always remain uncluttered and
clean. Thereby he will have fewer mental distractions and
worries and all his energy can be directed towards spiritual
unfoldment.
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Verse 14 Chapter 1
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In this manner, dwelling in the hermitage, being devoid of all
thought (excess mentation), yoga should be practised in the way
istructed by the guru.

‘Dwelling in the hermitage, being devoid of all thought’,
means that by living in a place of spiritual vibrations the
mind is free from unnecessary thoughts cultivated by society
and the modern lifestyle. Under normal conditions the
mind can never be thoughtless. Swatmarama is actually
saying that the mind should be devoid of all thoughts that
are irrelevant to spiritual life. Anxieties and worries caused
by family and business should be absent during sadhana, as
such disturbances affect one’s ability to concentrate.

It is a natural tendency of the mind to dwell on past events
and to contemplate the future, but this tendency has to be
controlled. The mind has to be concentrated on the practice
at hand and it must be kept in the present. There is a constant
and habitual mental chatter which has to be nullified, and for
this the practice of antar mouna is very useful.

An undisciplined mind is like a boisterous child, telling
stories, continually distracting you from your sadhana. If
you are working in your study, you do not allow the children
to come in and disturb you; the same applies when you are
practising sadhana. When the mind is assailed by unwanted
and irrelevant thoughts, you should cultivate the habit of
putting these thoughts aside until later, when you have
finished your sadhana. It does not mean that those who have
no control of mind are excluded from practising. In fact, most
people today suffer from infirmity of mind. Few people have
real control of their mind. At man’s present stage of evolution
the mind is weak. However, we have to start somewhere so
it is better not to concern yourself with the mental activities;
just do your practices and let the mind do what it likes. If you
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do not try to constantly block and suppress the mind, it will
automatically become obedient and concentrated.

In the days of Yogi Swatmarama, people may have been
more sattwic by nature. Nowadays we find that people are
either tamasic or rajasic. A sattwic person will have a quiet
mind and his sadhana will progress unhindered by the chitta
vrittis or ‘mental modifications’. However, a rajasic person
will have a very restless and oscillating mind, while a tamasic
person will have a dull and lazy mind. Therefore, we have to
make concessions.

We should also remember that in Swatmarama’s
day, more people were able to devote their whole lives
or a considerable portion of their lives to sadhana. It
is not possible for people today to leave all their social
commitments and simply practise sadhana all day. Few
people could even manage to take a month off work to
retreat into seclusion for intensive sadhana. This is highly
recommended, but if impractical, further modifications
have to be made. Let us say that for the average person it is
enough to have a room set aside and to devote thirty minutes
to sadhana every day.

‘Yoga should be practised in the way instructed by the
guru.” This is probably the most important sentence in the
whole text. Whichever yogic text you pick up, you will read
the same thing. The Shiva Samhita says: “Having attained
the guru, practise yoga. Without the guru, nothing can be
auspicious.” According to Skanda Purana: “The systematic
stages of yoga can only be learned from a competent guru.”
The Yoga Bija says that: “He who wants to practise yoga
should have a competent guru with him.” In the Sru# it is
written that: “Mahatmas reveal those things only to him who
has deep devotion towards his guru as well as God.” Thus
guru is the most vital element in sadhana.

Guru is not merely a yoga teacher. He is the only one who
can enlighten your soul by the luminosity of his own revealed
spirit. He reflects the brilliance of your spirit and what you
see in him is actually your own self. Gu means ‘darkness’
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and ru means ‘light’. Guru is the one who removes the
darkness and ignorance from the mind to reveal the pure
light of the inner consciousness. He may be an adept in
yoga or any science, or he may be completely illiterate. His
social qualifications are unimportant as far as your spiritual
experience is concerned. The important factor is your faith
in his words and your obedience; then it does not matter
whether his instructions seem right or wrong, they will prove
fruitful to you.

In the science of hatha yoga there is a specific system
which has to be followed, and if you find a hatha guru he
will instruct you in the correct manner in which you should
practise. It does not mean that the same system should be
followed by your neighbour. Your guru knows how to tackle
all the individual problems you are having. If no obstacles
arise, good, he can guide you quickly. If you are facing certain
problems or difficulties, he will know how to guide you step by
step in accordance with your own personal evolution.

We have very little understanding of our bodily functions
and we are virtually unaware of our mental potential.
Consciousness is like an iceberg; we can only see the
superficial portion which is above the surface, and because
of our limited perception we cannot understand how yoga
can evolve the spirit from the gross body and the lower
consciousness. Therefore, when we take to sadhana it is
essential for us to have the guidance of one who thoroughly
understands the process of spiritual unfoldment. There is
only one person for this purpose, that is the guru.
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Verse 15 Chapter 1
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Overeating, exertion, talkativeness, adhering to rules, being in the
company of common people and unsteadiness (wavering mind) are
the six (causes) which destroy yoga.

According to hatha yoga there are six major factors which
prevent yoga, or union, from occurring. In hatha yoga, union
means uniting the two energy forces in the body, i.e. the
pranic and mental energy flowing in ida and pingala nadis.
Usually, these two forces do not operate simultaneously;
either the mental force predominates or the vital energy is
dominant. Hatha yoga is the process of balancing the flow
of these two alternating forces to bring perfect physical
and mental equilibrium, and awakening of sushumna and
kundalini. All branches of yoga unite these two energies
and channel them through the third nadi, sushumna. The
three nadis, ida, pingala and sushumna, terminate in ajna
chakra, the psychic centre which is situated in the region of
the medulla oblongata and the pineal gland. Through the
practice of yoga, ida and pingala are equalized, sushumna is
activated and ajna chakra is awakened.

Ida is connected to the left nostril and the right brain
hemisphere. Pingala is connected to the right nostril and
the left brain hemisphere. In the same way that the right
hemisphere governs the left side of the body, on a pranic
level ida also controls the functions of the left side of the
body. Likewise, pingala and the left hemisphere govern the
right side of the body. Just as the brain hemispheres and the
nostrils alternate their functions in ninety minute cycles, so
do ida and pingala.

Ida and the right hemisphere activate an introverted
state of awareness: orientation in space, artistic, creative and
musical ability. Conversely, pingala and the left hemisphere
externalize the awareness. Your approach becomes logical,
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sequential, mathematical and analytical. Ida nadi controls
the subconscious activities, whereas pingala is responsible for
the conscious and dynamic functions. When these forces are
balanced and operating simultaneously, then both nostrils
are active. This indicates that sushumna nadi is functioning.
Usually this occurs for one to four minutes between each
ninety minute cycle.

The object of hatha yoga practice is to increase the
duration and flow of sushumna and the period when both
nostrils flow simultaneously so that a balance is created in
the physical and mental functions. When the mind and body
are not functioning in harmony, there is a division between
the physical and mental rhythms, which inevitably leads to
sickness.

When a sadhaka is in the process of uniting the two
opposite forces of ida and pingala, he must avoid all
activities which waste energy and distract the mind. One
major obstacle to yoga, or union, is overeating. When the
body is overloaded with food, it becomes sluggish and the
mind becomes dull. Over a period of time toxins build up in
the body, constipation sets in and the whole physical-mental
system becomes blocked. If the body is toxic and lethargic,
how can you expect to make progress in sadhana? Whatever
sadhana you do will act as a purification, so you will just be
spending your time removing toxins and disease. However, if
you avoid overeating and its consequences, then the sadhana
you are doing will help you to progress more quickly. Swami
Sivananda of Rishikesh and many other yogis have said that
the stomach should be half filled with food, one quarter with
water and one quarter with air.

The next advice is that the hatha yogi should avoid
overexerting or overstraining the body and mind. Hard
physical labour or intense mental work taxes one of the energy
systems and can create further imbalance between the two
energies. The hatha yogi has to conserve and build up his
store of energy for spiritual purposes and should not waste it
in performing any unnecessary physical or mental feats.
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Too much talking dissipates vital energy and wastes
time which could be better spent in awakening the inner
awareness. Gossiping with people who have low morals, base
consciousness and sensuous desires cannot enlighten your
soul, rather, their negative vibrations may influence you.
Social situations and irrelevant discussions definitely distract
the mind from sadhana.

Although Swatmarama advises that a sadhaka should not
adhere to strict rules and regulations, the guru’s instructions
must be followed. As far as social rituals and religious
doctrines are concerned, it is unnecessary that they be
maintained for spiritual progress. Sadhana is not dependent
on social morals nor are its effects promoted by religious
practices. Adhering to rules makes one narrow minded. Yoga
is meant to expand the consciousness, not to limit it. A yogi
should have a free and open mind.

If you are accustomed to taking a cold bath every
morning before practice, and one day you have no water,
you should not be disturbed. Take a bath when you can get
water. Your mind should be flexible and you should be able
to adjust to circumstances.

Unsteadiness means an imbalanced body metabolism,
inability to hold one posture for a period of time, and a
wavering mind. Obviously yoga cannot be achieved under
these conditions. When there is physical, mental, emotional
and psychic imbalance, the energy is dispersed, but if the
energy is channelled properly, all the bodily systems become
stable, and physical and mental steadiness develop auto-
matically. Unsteadiness also means wavering willpower. One
day you get up at 3 am and the next morning you sleep in
till 7 am because you feel lazy. When there is inconsistency
and irregularity in lifestyle further imbalance in the body will
ensue. An unswerving mind and steady body cultivate yoga.

If you can live in a hermitage as described in the previous
sloka, all these obstacles will be avoided naturally. However,
if you are unable to live in such a place, try to develop
the habit of avoiding all activities which are useless, time-
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consuming and energy-depleting, and channel all your
desires and actions into spiritual ventures.

Apart from these obstacles, the Tantraraja Tantra
mentions that: “The six obstacles to yoga are kama (lust),
krodha (anger), lobha (greed), moha (infatuation), abhimana
(pride), mada (arrogance).” The six obstacles described in
hatha yoga and in tantra are interwoven and interlinked.
Those of tantra have a broader scope and pinpoint the
obstacle to actually be the mental attitude.
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Verse 16 (1) Chapter 1
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Enthusiasm, perseverance, discrimination, unshakeable faith,
courage, avoiding the company of common people, are the (six
causes) which bring success in yoga. 16 (i)

To succeed in yoga, enthusiasm or, we could say, a positive
attitude is absolutely essential. Constant inspiration and the
ideal of attaining perfection generate energy and help to
maintain regularity in practice. Every day should seem like
the first day of practice. The same zeal should exist between
a sadhaka and his sadhana as between a newlywed couple.
Then the sadhana will be invigorating and exciting. This
spontaneously generates perseverance.

No matter what happens externally, rain, hail or shine,
your sadhana must be done regularly. Whether you are
afflicted with material losses or you acquire valuable
possessions, whether there are visible signs of progress in
your sadhana or not, you must continue with your efforts.
Even if you have practised for fifteen years, you must
continue until you reach the final goal. It may take only one
more month of practice, or it may take a whole lifetime.
Everybody evolves at a different rate, so it is useless to
compare yourself with others. No matter what, your attitude
should always be optimistic.

Discrimination is the third prerequisite for success in
yoga. Everything you do and every aspect of your life,
including your diet, clothing, company, material necessities,
conversations, etc., should be conducive to your sadhana. If
something is going to be detrimental, leave it.

Unshakeable faith in guru and the ultimate truth or
reality is the most important tool for a sadhaka. If you doubt
your guru, how will you succeed in what he has taught you?
If you lose faith in your guru, there is no hope for success in
yoga. Absolute faith in whatever he says and does is the only
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key to unlock the door to higher experience. You can doubt
your own ability to achieve, but if you have faith in guru and
he says you can move a mountain, you will do it.

Once a hermit lived alone on a little island. He was
totally absorbed in God consciousness and practised Ishwara
pooja daily according to his guru’s instructions. One day a
very pious and devout religious man rowed to the island.
When the religious man saw the hermit practise his pooja, he
was horrified. Although the hermit’s devotion had reached
the utmost heights his ritual was all back to front. The
religious man instructed him in the right way and the hermit
was truly grateful.

So the religious man rowed away from the island feeling
he had done a good deed, but when he was a few hundred
metres out to sea, he saw a figure running over the water
towards him. It was the hermit and he was very upset. He said
in a worried tone, “Now I'm confused. I don’t remember if
you said it should be like this or like that.” The religious man
stood aghast and then, gathering himself, he reassured the
hermit that however he practised it was correct. The hermit
was relieved and proceeded to walk back to his island over the
water. Even if faith in guru and your ultimate goal is the only
thing you have in your favour, you will surely succeed.

Courage is also recommended for fulfilling yoga, courage
to face the inner visions and realizations as they dawn.
Courage, perseverance and faith go hand in hand. Not only
in the face of internal hardships but the external ones also.

During the period of sadhana you may find it useless to
mix with people who have lower aspirations. At that stage,
the less you involve yourself with others the more your inner
knowledge can grow. Of course, a sadhaka should not consider
the others to be inferior, but until his physical, mental,
emotional and psychic resistance are developed, it is better to
stay away from social interactions and negative influences.

These six factors can be cultivated anywhere, whether
living in a city with your family or alone in a hermitage. A
householder should modify them to suit his lifestyle.
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Verse 16 (i1 & i) Chapter 1
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Non-violence, truth, non-stealing, continence (being absorbed in a
pure state of consciousness), forgiveness, endurance, compassion,
humility, moderate diet and cleanliness are the ten rules of conduct
(yama,). 16 (i1)
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Penance (austerity), contentment, belief (faith) in the Supreme
(God), charity, worship of God, listening to the recitations of sacred
scriptures, modesty, a discerning intellect, japa (mantra repetition)
and sacrifice are the ten observances (niyama). 16 (iii)

Ten rules of conduct and ten observances, called yama and
niyama, are listed in raja yoga, but hatha yoga does not
place much emphasis on them. Raja yoga claims that yama
and niyama must be practised before commencing hatha
yoga. It says, control the mind and then purify the body,
but in this day and age too many problems can arise if an
aspirant comes into direct confrontation with his mind at
the beginning of his spiritual quest. It is like running from
a den of lions into a cage of tigers. Therefore, in hatha yoga
the whole system has been designed for the people of Kali
Yuga. Hatha yoga commences with purification of the body,
the shatkarmas, then come asana and pranayama. Yama and
niyama can be practised later when the mind has become
stable and its outward-going tendencies can be controlled.
Here, Swatmarama is merely listing what is required from
a sadhaka at a later stage of practice. He has mentioned the
ways in which yoga can be enhanced and the factors that
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can lead to failure. The yama and niyama are given to verify
why he states these causes, so there may be a little repetition
on certain points. Swatmarama also advises, “not to adhere
to rules”. Yama and niyama are rules, and to an extent they
are also moral codes. Initially, it is not essential to practise
these and it should not be thought that you cannot succeed
without them. The yama and niyama have been given as
guidelines to keep a sadhaka on the path.

The first yama is ahimsa, or ‘non-violence’: to remain
passive in any situation, without the desire to harm anyone
or anything, either physically, emotionally, psychologically or
psychically. In India, the Jain sect is very firm in this code of
conduct. They even sweep the pathway before them so they
will not step on any insect and kill it. They strain all their
drinking water and cut their vegetables scrupulously so that
no form of life can be injured. Ahimsa means not acting with
the will to violate anything, even the atmosphere. Harmony
and serenity have to be maintained.

There is no need to place any religious connotation
on the word ‘ahimsa’. It is a process of self-control, self-
awareness and awareness of everything that is around you. If
you harm another person intentionally, and you lose control
of your mind and actions, you are creating an imbalance in
yourself. Violence means moving away from your true nature;
ahimsa means coming closer to the pure spirit. Mahatma
Gandhi was a living example of this doctrine.

‘Honesty’ is something we rarely find in this modern
world of corruption, and it is definitely something which
needs to be cultivated and instilled again. If you make a
habit of fooling or cheating others, you start to believe the
lies yourself. You are only being dishonest with yourself.
Basically, honesty means being truthful with yourself and
not aiming to cheat others for your own personal gain or to
discredit them.

‘Non-stealing’ is easy to understand: not taking what does
not belong to you, not only for social or moral reasons, but
to avoid psychological and karmic repercussions. Stealing
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breeds guilt. In yoga we are trying to release the complexes
and samskaras from our mind and personality, so we really
do not want to create any more. If you need something and
it is truly essential, somehow it will come to you.

‘Continence’, or brahmacharya, is the next yama.
Generally, brahmacharya is considered to be abstention
from sexual involvement or relationships. Some people
even go as far as having absolutely no contact with the
opposite sex, neither talking nor looking at a woman or man.
However, this is not the true meaning of brahmacharya.
Brahmacharya is the combination of two words: Brahman,
‘pure consciousness’ and charya, ‘one who moves’. Therefore,
it means ‘one who lives in constant awareness of Brahman’;
one whose awareness is absorbed in pure consciousness,
whose mind is above the duality of male and female, who
sees the atman in all. One who is in constant communion
with the atma is a brahmachari.

A true brahmachari can be involved in sexual relation-
ships and maintain awareness of only the supreme
experience. Passions do not arise in the mind when he or she
comes in contact with the opposite sex. In yoga and tantra
they explain this as maintaining the bindu, i.e. not losing
the bindu or semen. The bindu has to be kept in the brain
centre where it is produced. It should not flow out through
the sexual organs, and if it does, it should be drawn back.
For this purpose there are many yogic techniques which
curb the production of sex hormones and restructure the
reproductive organs. Yoga influences the whole endocrine
system by regulating the pineal and pituitary glands.

Brahmacharya was generally taken to mean abstention
from sexual activity because, by refraining from sexual
stimulation, sexual impulses and the production of sex
hormones are reduced. Sexual abstinence may be necessary
in the beginning while you are trying to gain mastery over
body and mind, but once you have managed this, and
you can maintain awareness of the higher reality, sexual
interaction is no barrier. In fact, in tantra it is never said that

58



sexual interactions are detrimental to spiritual awakening.
On the contrary, tantra says that the sexual act can be used
to induce spiritual awakening.

By avoiding sexual contact one does not automatically
become a brahmachari. You may abstain from sexual
interaction for thirty or forty years and still not be a
brahmachari. If your mind is haunted by sexual fantasies
or you have an uncontrollable loss of semen even while
avoiding any sort of contact, then you are definitely not a
brahmachari. You are suppressing and causing frustration,
and this will do more harm than good.

Therefore, in hatha yoga there are special techniques
which aid in brahmacharya by regulating hormonal secretions
and the functioning of the glands. Sexual thoughts and
desires are then curbed. After all, what causes sexual
motivation? A chemical reaction in the brain and body or,
let us say, hormones. Control of the hormones induces true
brahmacharya. When the bindu is retained in the brain centre,
sexual urges are controlled and the mind can remain absorbed
in awareness of the supreme. This is real brahmacharya.

The next yama is ‘forgiveness’, or kshama. Forgiveness
actually means the ability to let experiences go from the mind
and not to hold on to memories of past events. It means living
in the present. This yama is not only for the sake of other
people, it is more for your own benefit. If you can forgive, life
becomes more pleasant and harmonious. Whereas revenge
brings anger and remorse and creates karma, forgiveness
bring happiness and lightness to your heart.

Swatmarama has already discussed endurance; he called
it ‘perseverance’. The trials and tribulations of life are often
arduous and painful, but they have a positive purpose. If
you cannot endure ordinary mundane experiences, how
will you cope when the atma reveals itself? A spiritual
experience can occur at any moment and you have to be
prepared to sustain it on every level. It is not just something
which happens to the spirit and leaves the body and mind
unaffected.
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One has to be ever alert and constant in both practice
and aspiration. Even if the whole world collapses around
you, it does not matter. If you give up hope and effort,
you can never be successful. The divine power is gracious
to devotees and disguises itself in many forms just to test
their devotion and faith. When we give up hope and belief
because the odds seem to have turned against us, we have
misunderstood the situation. Due to our concepts of good
and bad we assume that a particular experience is negative,
and react to it. However, whether circumstances seem to be
pleasant or unpleasant, we must maintain faith and continue
our practice; only then can sadhana bear fruit.

‘Compassion’ is kindness to the young and old, rich and
poor, worthy and seemingly unworthy. We are all of the one
atma. Cruelty to others ultimately rebounds on us. Kindness
to others brings divine mercy. If you open your heart to the
divine energy and you can feel compassion for every creature,
you will make quick progress in your search for the atma.

Swatmarama has previously described humility as
‘modesty’. Spontaneous humility comes with divine aware-
ness and surrender of the ego or ‘T’ awareness. It is ego which
creates the feeling of separation from the atma and prevents
us from feeling the inner being. Those, like Swami Sivananda
of Rishikesh and many other great saints, who found unity
in the atma, were as meek as small children. Humbleness or
meekness means simplicity of character and lifestyle. The soul
needs no lavish accessories, food or praises, and when you
seek them they pull you away from your true identity.

‘Moderation in diet’ means neither overeating nor
undereating. It means eating sparingly but comfortably
filling the stomach and meeting the requirements of the
body. Thus, body and mind remain healthy and balanced.
A weak body cannot support a strong mind. A strong and
healthy body reflects the nature of the mind. Overeating and
greediness for food shows an uncontrolled mind.

Your diet should be simple, pure and not overspiced. Eat
what is necessary to maintain your bodily requirements and
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choose a diet which will be most conducive for your sadhana.
However, do not become too food conscious.

The last of the yamas is cleanliness in your whole lifestyle;
keeping the body and mind in a pure state. When the body
is clean and there are no blockages, it can become a perfect
vessel for divine energy and pure consciousness. Not only
should the internal body be clean, so should the surround-
ings in which you live. To clean the body internally, hatha
yoga prescribes the six cleansing techniques: neti, dhauti,
nauli, basti, kapalbhati and trataka.

These ten yamas are followed by the ten niyamas.
The first is tapah which means ‘to heat’ and also refers to
austerities. There are three types of tapas: sharirik, physical;
vachik, vocal; and manasik, mental; which may again be
sattwic, rajasic or tamasic.

In the past, tapas meant standing in cold water on one
foot for hours at a time, or wearing a loin cloth in the freezing
cold, and suchlike. However, these methods are unnecessary
for spiritual evolution and actually they do not help people
of this age to come any closer to self-realization. They will
only cause physical discomfort and possibly diseases like
rheumatism, arthritis, etc., and disbelief in the path of self-
evolution. These austerities may help strengthen the mind but
there are other less severe methods of doing this.

Austerities for people of this age involve doing those
things which test the willpower and strength of mind and
body. If you are used to getting up at 7 am and if you change
this habit and make yourself get up at 4 am, this is tapas.
Once you are accustomed to it, it no longer remains an
austerity. Austerity is doing away with comforts and luxuries
such as a ten-inch thick foam mattress, expensive clothing,
tasty food, television, air-conditioner and heater, and
involves taking cold baths in winter, doing tasks which you
do not like, etc. Once you adjust yourself to such conditions,
they no longer remain austerities for you. These processes
mould the body and mind into a purer and more sattwic
state and they help in spiritual growth.
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‘Contentment’, or santosha, means developing the sense
of satisfaction in any situation, whatever may come to you.
Whether you have a lot or nothing, if you gain or lose, you
should try to feel that you have more than enough. The
opposite of this is insecurity, which creates restlessness and
unsteadiness. Definitely we are all searching for something.
Most people find contentment in material fulfilment, but after
a while discontent arises. When you realize that desires can
never be satisfied, it is time to search for fulfilment in spirit.
This is the only way to truly feel santosha or satisfaction.

‘Belief in the Supreme’, or astikyam, is the same as faith.
Some people call the Supreme ‘God’. Of course, God is not a
man sitting in heaven on a throne. Life and creation are very
systematic and scientific. You may call the cosmic power God,
Nature or Supreme consciousness, but definitely a higher
force exists and controls all lower existences.

Some people have been able to experience the existence
and operation of the Supreme and it is the right of everyone
to expand their consciousness to such a state. We can
only maintain faith that one day, we too shall have this
experience. Even an agnostic believes in something. Maybe
he disagrees with religion, but he cannot say that he does not
believe in a force greater than his own mind and body. He
cannot deny the facts of science and nature and, although
he will always try to deny the existence of God, he will still
seek facts to prove His non-existence or to confirm his own
existence. So, he is also searching for the higher experience.

We are all like little children in the supreme vision, and
just as a baby trusts its mother, we should also have the same
unquestioning faith in the higher force. A mother does not
need to explain to her child why she is bathing or feeding it,
because it will not understand her explanations. Similarly,
the cosmic force has no need to explain anything to us. If
you have faith in the will and the work of the Supreme, this
taith alone is enough to guide and protect you.

‘Charity’, or daanam, not only means providing material
things and financial aid for the poor and underprivileged,
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it also means helping or serving others in any way required,
for example, by offering mental or emotional support. To
be truly charitable, one must have a giving, unselfish and
sharing attitude but, of course, not to the extent that you
exhaust your own resources.

Swami Sivananda calls this wdara wvritti, which means
‘having a large heart’. In his word:, “Charity must be
spontaneous and unrestrained. Giving must become
habitual. You must experience joy in giving. If you give, the
whole wealth of the world is yours. Money will come to you.
This is the immutable, inexorable, unrelenting law of nature.
Some people do charity and are anxious to see their name
published in newspapers. This is the tamasic form of charity.
You must give with the right mental attitude and realize God
(the ultimate reality) through charitable deeds.”

‘Worship of the Supreme Being’, or Ishwara poojanam,
should not be misunderstood as pertaining to religion. Sage
Patanjali calls it Ishwara pranidhana, or resignation to the
Supreme Being. In India the majority of people do ritualistic
pooja to their own deity, but that is not the meaning implied
here. The external life we lead is but the manifestation of
the Supreme; it is the interplay of energy and consciousness.
That should be remembered constantly. Everything is sacred,
not just a pooja room, etc.

There is a well-known story of Guru Nanak which
illustrates this point. He was doing a pilgrimage to Mecca
and just before he reached there, he lay down to rest. A
Muslim devotee came by and said, “You can’t lie like that,
your feet are directed towards the mosque.” Guru Nanak
told the devotee that he was a very old man and he was tired.
He asked the devotee to kindly move his feet away from the
direction of the mosque. However, in whichever direction the
Muslim devotee moved Nanak’s feet, he still saw the mosque
in front of them.

This shows the elevated state of Nanak’s consciousness.
To him there was not one place that was not holy or that
did not represent the Supreme. Similarly, worship or pooja
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should be internal. What is the point of spending hours doing
ritualistic pooja, offering flowers, kumkum, rice and incense,
and chanting mantras, if you cannot have the awareness of the
highest reality in your external life. External pooja is done
to awaken the inner consciousness; but if you still argue with
the family and friends, cheat others and cause them pain
and suffering, then your pooja is meaningless. Pooja means
carrying with you awareness and respect for the subtle force,
the Supreme, in everything.

The sixth niyama is ‘Tlistening to discourses of spiritual
scriptures’, siddhanta or siddhantavakya shravanam. Tradition-
ally, siddhanta is a specific section of the Vedas and
vedantic philosophy. Siddhanta is the culmination of
spiritual knowledge collected in a concise form. Listening
to spiritual knowledge and to what ancient sages found in
their quest and experience helps develop our higher faculty
of knowledge, or jnana. It helps us understand the spiritual
path and the way in which the spirit unfolds.

In India there is a tradition where people sit together
with a person who has spiritual knowledge and discuss
matters of the soul. It is called satsang. It is not necessary
that only siddhanta be discussed; you can listen to any
spiritual topic. Most people waste time and energy in going
to the cinema, etc., which only develops the worldly nature.
Satsang preserves mental and emotional energy and it
keeps one’s awareness in the realm of spiritual vibrations
and aspirations.

‘Modesty’, or hree, is a part of humility which has already
been discussed.

‘A discerning intellect’, or mati, is essential for discrimi-
nating between truth and untruth. It means being able
to perceive the essential nature or underlying truth of a
situation, whether the situation involves other people, or
only yourself. It is something like being able to interpret the
significance of a dream, i.e. whether it was due to physical
imbalance, mental and emotional purging, suppression, or
if it was of spiritual significance. Life is also symbolic of the
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internal world. Understanding its meaning and being able to
analyze and judge correctly is to have a discerning intellect.

In some yogic texts the eighth observance is tapo, while
in others it is japo. As tapaha has been mentioned in the
first place, it seems more likely that the original word is japo.
The Hatharatnavali and Srimad Devi Bhagavatam have also
listed japo. Japa means ‘repetition of mantra’. Mantra can
be repeated mentally, whispered, sung or written. Not just
any sound can be a mantra, nor are mantras the names of
gods or holy words. They are specifically formulated sound
vibrations which affect the deeper layers of the mind and
consciousness. There are different grades of mantras: some
affect the subtle body, some affect the pranic vibrations and
others are purely transcendental.

Initially, japa is done consciously and mechanically, but
after some time the mantra comes spontaneously from within
your own consciousness. You do not have to think about i, it
just continues by itself. Awareness will be drawn to the sound
and thought of the mantra like a moth to a light.

The universal mantra which can be used by everybody is
the mantra Om, comprised of the sounds ‘A, ‘U” and ‘M’. It
is the cosmic vibration of both the manifest and unmanifest
realities. ‘A’ represents the conscious world and creation, ‘U’
represents the intermediate realms and subconscious, and
‘M’ represents the unmanifest and unconscious. The three
sounds together represent the existence of the supreme
consciousness and manifestation. Everything in creation
has its own particular vibrational frequency and mantra,
but the combination of the whole universal and vibrational
frequencies pulsates to the rhythm of Om. There is no greater
mantra to repeat.

‘Sacrifice’, or hutam, is the last niyama. It does not mean
the ritualistic form of offering oblations in a fire ceremony.
It means internal sacrifice, giving up worldly desires and
surrendering the ego; sacrificing sensual experiences for
spiritual experiences. Sacrifice is giving up the idea that life
is for worldly pleasure alone.
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All the yamas and niyamas stated here constitute twenty
mental disciplines and self-restraints which were originally
designed to help a sadhaka conserve and build up his
store of pranic and psychic energy. Although they were
formulated by exponents of yoga, they can also be found
in many religions. Those who had higher revelations found
these disciplines helpful for preparing aspirants for spiritual
experiences. However, they should not be considered as mere
religious practices; they are a part of the yogic science.

In the Yoga Sutras of Sage Patanjali, only five yama and
five niyama are specified: non-violence, truthfulness, honesty,
abstinence and non-possessiveness; cleanliness, contentment,
austerity, self-analysis and resignation to the Supreme Being.
However, the Hatharatnavali says there are fifteen yama and
eleven niyama: mental pleasure, contentment, keeping
silence, control of the senses, compassion, politeness, belief
in the Supreme, straightforwardness, forgiveness, purity of
thought and emotion, non-violence, abstinence, patience
and forbearance; bathing, cleanliness, truth, repetition of
mantra, oblations of water, austerity, self-restraint, endurance,
reverential salutations, observance of vows, and fasting.

In this day and age it may be difficult to try and force
yourself to keep to these rules, therefore, Swatmarama does
not stress their importance. However, they can be cultivated
with sadhana and spiritual endeavour. The mind should
never be forced to accept something which feels unnatural.
When it comes spontaneously there will be no suppression.
If you force yourself to do something which is going against
your nature, you will develop all sorts of psychological
complications. Keep the yamas and niyamas in mind and let
them develop naturally.
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Verse 17 Chapter 1

Asana
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Prior to everything, asana s spoken of as the first part of hatha

yoga. Having done asana one gets steadiness (firmness) of body and
mind; diseaselessness and lightness (flexibility) of the limbs.

Asana is the first part of hatha yoga. In raja yoga, asana
refers to the sitting position, but in hatha yoga it means
something else. Asana is a specific position which opens the
energy channels and psychic centres. Hatha yoga is a process
through which purification and control of the body take
place by restructuring the pranic flows. The hatha yogis also
found that by developing control of the body through asana,
the mind is controlled. Therefore, asana practice is foremost
in hatha yoga. When you practise asana, steadiness develops.
Prana moves freely, and there is less chance of disease
occurring. Just as stagnant water is the breeding ground for
all sorts of creatures, when prana stagnates anywhere in the
body, conditions are perfect for bacteria to flourish; prana
should move like swift flowing water.

When prana flows freely, the body also becomes supple.
Stiffness of the body is due to blockages and an accumulation
of toxins. When prana begins to flow the toxins are removed
from the system and you will be able to bend and stretch in
a relaxed manner without having to do vigorous warming up
exercises. When the store of prana is increased to a greater
degree, the body will move by itself. You may find yourself
spontaneously performing asanas and various bodily postures,
mudras or even pranayama. You may find yourself performing
postures you could never have done before. This is due to a
relaxed state and to a greater vibrational rate of the prana.
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Verse 18 Chapter 1
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I will proceed to describe some of the asana accepted by munis such
as Vasishtha and yogis such as Matsyendranath.

The yogic tradition says that in all, there are eighty-four lakh
of asanas, i.e. there are as many asanas as forms of life. No
wonder Swatmarama says he is only going to describe ‘some’
of the asanas! Asanas were done to evolve the consciousness
from the lowest to the highest state. Therefore, some asanas
imitate the shapes of the bow or boat; plants like trees and
the lotus; reptiles, fish, the foetus, birds, saints like Vasishtha
and gods such as Nataraja.

In the yogic texts the maximum number of asanas
described is thirty-three. Thus Swatmarama describes
those which are essential and which were performed by the
founders of hatha yoga.

It is interesting that Swatmarama should narrate asanas
practised by munis such as Vasishtha. It is natural that he
would discuss those performed by Matsyendranath as he is
the founder of this hatha yoga system, but Vasishtha was a
jnana yogi, so we would assume that he would have mainly
utilized sitting and meditative postures rather than the more
dynamic postures. It shows that even those concerned with
contemplation and higher wisdom realized the necessity
of yogasana. It also implies that the influence of asanas is
more than physical. If saints such as Vasishtha were able to
become honoured as jnanis, asanas must also be beneficial
in the development of higher wisdom. The sloka seems to
infer that whether you are specifically practising hatha or
any other form of yoga, asana is important and should be
incorporated.
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Verse 19 Chapter 1

SWASTIKASANA (auspicious pose)
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Placing both soles (of the feet) on the inner side of the thighs, sitting
equipoised with a straight body. This is called swastika (asana).

BSY©

Technique
Sit crosslegged and bring the feet up between the thighs
and calf muscles.
Place the hands in jnana or chin mudra.

Though this is a steady sitting position, it affects the
whole body. Prana shakti is directed in a particular manner
suitable for meditation. The nadis at the back of the legs are
stimulated. The exact points of stimulation can be found by
pressing along the acupuncture meridians. When you find
a particularly tender and sensitive point, that is a centre.
These nadis carry energy to centres in the spinal column
and the energy is distributed from there. When you sit in any
meditative pose you are stimulating the main nadis.
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The sciatic nerve is gently massaged in this posture,
thereby influencing the lumbar region. The abdominal
muscles are also influenced and the inner body temperature
is affected.

Swatmarama does not forget to state that the body should
be straight, i.e. in alignment. This is of prime importance
in any asana practice. For meditation it is essential that the
spinal column is straight so that nervous impulses can pass
freely to the brain. Furthermore, the main nadi, sushumna,
is situated within the spinal cord and the impulses must also
be able to run straight up this nadi when the energy wants
to rise. If you bend or lean to one side, either ida or pingala
will be suppressed and the other will become predominant.
The aim is to activate sushumna, therefore, the body must
be in alignment and in a balanced position so there is no
blockage to the flow of prana.

The symbol of the swastika represents fertility, creativity
and auspiciousness. Thus this asana, being so named,
induces the same capacity in the body.

Descriptions of swastikasana in the Gheranda Samhita,
Hatharatnavali and Shiva Samhita all agree with the sloka.
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Verse 20 Chapter 1
GOMUKHASANA (cow’s face pose)
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Place the right ankle next to the left buttock and the left (ankle) next
to the right (buttock). This is gomukhasana and it resembles the face
of the cow.

Technique
Bend the right knee and place the right foot so that the
right heel touches the side of the left buttock.
Then bend the left leg over the right thigh so that the
heel is placed close to the right buttock. This gives the
impression of a cow’s face.
Then join the hands behind the back.
Stretch the left arm up in the air and bring it down
behind the head and back. Stretch the right arm
downward and bring it up the back.
Clasp the two hands together.
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In this position the back is automatically straightened.
After practising for some time, change the position so
that the left leg is underneath, the right leg is on top,
the right elbow is pointing up and the left elbow is
pointing down.

Alternatively, the hands may rest on the upper knee, one
on top of the other.

BSY©

In this position the eyes may be open or closed, or
shambhavi mudra may be performed, which will give the
mind a point of concentration. Although gomukhasana
is not a meditative posture, the longer the position is
held the better.

Gomukhasana tones the muscles and nerves around the
shoulders and the cardiac plexus. The nadis in the legs are
squeezed and the nadis connected with the reproductive
organs and glands are also influenced, thus regulating the
hormonal secretions. On a pranic level, gomukhasana affects
the vajra nadi and prevents prana from flowing outward.
Instead, prana is directed to and accumulated in mooladhara
chakra. Because the fingers are interlinked prana also cannot
escape through the hands. Gomukhasana creates a complete
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energy circuit flowing in the spinal region. In fact, the arm
position is very significant as the arms form the shape of
the figure eight or infinity. This represents the complete
balance of prana, between the higher and lower forces and
the positive and negative aspects.

The various yogic texts agree in their descriptions of
gomukhasana, except one step has been omitted from the
final position, and that is the arm position.
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Verse 21 Chapter 1

VEERASANA (hero’s pose)
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Placing one foot by the (opposite) thigh and the other (foot) under
the (same) thigh is known as veerasana.

Technique |
Sit on the left heel, bend the right knee and place the
foot beside the left knee.
Place the right elbow on the right knee and the palm
against the right cheek.
The left hand should be placed on the left knee.
Close the eyes and concentrate on the breath.
Hold the position for a minute or two.
Repeat on the other side, changing the leg and arm
positions.

Technique 2
Sit with the left foot behind the left buttock, big toe
under the buttock as in vajrasana.

74



BSY©

Place the right foot on the left thigh and keep the knees
widely separated.

Keep the hands on the knees, in chin or jnana mudra,
spine erect, head straight.

Repeat on the other side, changing the leg position.

There are variations of this asana according to different
acharyas of hatha yoga. This is the traditional posture as
described by commentators of the hatha yoga texts. The
full name of this asana is mahaveerasana, veerasana is an
abbreviation. Maha means ‘great’, veer means ‘valiant’ or to
display heroic power and the ability to subdue. Mahaveer is
the name of Hanuman (the monkey god) who was the ‘great
hero’ of the Hindu pantheon. This gives us a clear indication
of the benefits and purpose of the asana.

Veerasana stabilizes the energy flow to the reproductive
organs and enables control of the sexual energy. It increases
willpower and strengthens the body. As in the other sitting
positions, specific nadis in the legs which are connected to
the sex glands, sex organs and associated brain centres are
stimulated.
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Verse 22 Chapter 1

KOORMASANA (tortoise pose)

TE f e T[] SohHUT SR |
FHEA weeafafd amfaar fag: 1221

Press the anus firmly with the ankles positioned in opposite directions
and sit well-poised. According to the yogis this is koormasana.

—
BSY©

Technique |
First sit in vajrasana with the knees together and the feet
under the buttocks.
Then place the feet in such a way that the heels press the
anus and the toes point outwards. The weight is on the
heels and the sides of the feet. In this way, the body must
be well-balanced, straight and relaxed.
If this is too strenuous on the feet, the heels may be kept
further apart.
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This asana is very good for straightening a curved
spine. The heels press the anus close to the vajra nadi and
prevent energy from escaping. Thus it is useful for both
celibates and householders. It channelizes the sexual energy
to higher centres in the body and regulates the sex glands,
reproductive and excretory organs. Important nadis in the
sides of the feet, which connect to the kidneys and other
visceral organs, are pressed and thereby receive gentle
stimulation. Those people suffering from lack of energy,
sexual and urinary disorders, etc., can practise koormasana
to help rectify these problems. However, unless the feet are
supple it will be difficult to sit on them comfortably. Anyone
who practises moola bandha will find this asana helpful.

Koormasana varies according to different texts. This
particular asana is called koorma because the shape of the
body resembles that of a tortoise. The description sounds
simple but one has to practise it carefully and the feet have
to be sufficiently supple.

>
BSY©

Technique 2
Sit on the ground and spread the legs out to the sides as
much as possible.
Exhaling, lean forward, bend the knees and slip the
arms under the knees, taking the hands back behind
the buttocks.
Bring the forehead down to the ground.
Breathe normally in the final position.

This asana stimulates the kidneys and the digestive tract.
Blood flow is directed to the spine and back muscles, neck

and head.
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Verse 23 Chapter 1

KUKKUTASANA (cockerel pose)
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Assuming padmasana insert the hands between the thighs and
calves, planting them (the hands) firmly on the ground, raise the
body i the air. This is kukkutasana.

Technique
Sit in padmasana.
Insert the right arm between the right thigh and calf
muscle, and the left arm between the left thigh and calf
muscle.
Place the palms of the hands firmly on the ground with
the fingers pointing forward.
Balance the weight of the body on the hands and raise
the body off the ground.
The arms and wrists will have to be strong to support
the body.
Inhale slowly as you raise the body.
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Hold the breath in the final position or breathe normally.
Remain in the final pose for as long as is comfortable,
keeping the head straight and the eyes fixed on a point
in front.

Exhale while lowering the body to the ground.

People with a lot of hair on the legs may find it difficult
and painful to insert the arms between the thighs and
calves. Shaving the legs or applying oil to them will ease the
problem. Those with a lot of fat or muscle on the legs will
also have difficulty.

Kukkutasana is known as the cockerel pose as the shape
of the body resembles a cockerel. This asana is said to be
useful in the process of awakening kundalini. It strengthens
the arm and shoulder muscles and gives the sensation of
levitation. Normally the body weight is on the legs and feet,
but in this asana it is altered and, therefore, the energies of
the body flow in a different direction.
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Verse 24 Chapter 1

UTTANKOORMASANA (stretching tortoise pose)
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Sutting in kukkutasana, join both the hands at the shoulders and lie
flat on the back like a tortoise. This is uttankoormasana.

BSY©

Technique |
First make the body ready as for kukkutasana, but instead
of raising the body, slowly roll back onto the floor.
Bring the arms right through between the legs and clasp
the shoulders with the hands or join the hands behind
the neck.

BSY©

Technique 2
Lie in shavasana.
Bring the knees up to the chest and do padmasana.
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Push the right arm between the right calf muscle and
thigh, up past the elbow, and the left arm between the
left calf muscle and thigh, up past the elbow.

This is also called garbhasana, the embryo pose.

In the final position the breath will be shallow because
the stomach and lungs are pressed tightly.

To come out of the position, first unclasp the hands,
then unfold the legs and lie flat in shavasana for a few
minutes.

It is essential to perform this asana on a blanket,
otherwise you could damage the protruding spinal
vertebrae.

Uttankoormasana tones the nervous system and induces
relaxation, if the final position is held comfortably. It is
particularly recommended for people who suffer from
nervous disorders and for those who become angry easily,
as it regulates the adrenal glands. Uttankoormasana also
stimulates digestion and appetite.
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Verse 25 Chapter 1
DHANURASANA (bow pose)
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Holding the toes with the hands, pull them up to the ears as if
drawing a bow. This 1s called dhanurasana.

Just as there are different stages of drawing a bow, there is a
progression for the various techniques of dhanurasana.

BSY©

Technique |: Saral Dhanurasana (easy bow pose)
Lie flat on the stomach with the forehead resting on the
floor.
Bend the knees and hold both ankles.
Separate the knees.
Inhale while slightly raising the knees, head and chest,
at the same time pull the feet away from the hands and
upwards.
The whole body should move simultaneously into the
posture.
Exhale while lowering the body and relaxing on the
floor.
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Technique 2: Dhanurasana (bow pose)
Repeat the same process as for Technique 1, but raise
the legs, head and chest as high as possible.
Hold the final position and hold the breath.
Exhaling, slowly come down.

BSY©

Technique 3: Poorna Dhanurasana (full bow pose)
Hold the toes of one foot only and twist the elbow
outwards and upwards.
Do the same with the other foot.
Hold the final position for as long as possible, breathing
normally.
Slowly release the posture while exhaling.
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The final position of each stage can be held either with
normal breathing or internal breath retention. The body can
also be gently rocked forward and backward. Concentration
should be on vishuddhi chakra in the back of the neck, or
on manipura in the abdominal region, or on the midpoint
where the back is bending.

Dhanurasana is very important for stimulating the solar
plexus. It regulates the digestive, eliminatory and reproduc-
tive organs. It massages the liver and pancreas and is thus
very useful for yogic management of diabetes. The kidneys
are stimulated and the whole alimentary canal is toned.
By lying on the diaphragm with the arms stretched back,
the heart is given a gentle massage and, because the chest
is fully expanded in this posture, dhanurasana is useful in
the treatment of various chest ailments. It stimulates and
regulates the endocrine glands, particularly the thyroid and
adrenal glands, and it induces production of cortisone.

The backward bend of the spine adjusts the vertebral
column, straightening a hunched back and drooping
shoulders. It is also recommended for treating certain types
of rheumatism. Dhanurasana helps to regulate the menstrual
cycle and also to correct female infertility, if the cause is not
due to deformity of the reproductive organs themselves.
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Verse 26 Chapter 1

MATSYENDRASANA (spinal twist pose)
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Place the right foot at the base of the left thigh, the left foot at the
side of the right knee. Take hold of the left foot with the right hand,
pass the left arm behind the waist and remain with the body turned.
This asana is described by Sri Matsyendranath.

Matsyendranath supposedly practised this asana and thus it
is named after him. In English it is called the spinal twist.
There are variations in the placement of the arms and hands
and the degree of twisting in the spine.

BSY©

Technique |: Ardha Matsyendrasana (half spinal twist)
Keep the right foot by the side of the left buttock, the
left leg on top, with the foot in front of the right knee
and the left knee raised upward (or the left foot can be
placed by the outside of the right knee or right thigh).
Inhale while raising the arms shoulder high, keeping the
elbows straight.
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Exhaling, twist to the left, place the right arm by the
outer side of the left knee and hold the left ankle with
the right hand.

Take the left arm behind the back and rest the back of
the left hand against the right side of the waist.

Hold the position.

Practise on both sides, changing the leg and arm
position.

BSY©

Alternate arm positions are:

1. Take the right arm around the front of the left knee,
then underneath the bent left knee, and take the left
arm around the back of the waist to meet the right hand.
Clasp the hands together.

2. Place the right arm around the left knee and the palm
of the right hand on the left thigh, take the left arm
around the back of the waist as described above.

Technique 2: Poorna Matsyendrasana (full spinal twist pose)
Sitting in padmasana, the lotus posture, raise the knee of
the uppermost leg and place its foot slightly by the side
of the thigh it is resting on.

Utilize the same arm positions as described above.
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The final position of each stage should be held while
breathing naturally. Hold the position for as long as
comfortable, concentrating on either ajna chakra, the mid-
eyebrow centre or the natural breath. Remember to practise
on both sides of the body. That is, if you first twist to the
right, make sure you twist to the left next, and hold the
posture for the same length of time.
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Verse 27 Chapter 1
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Practice of this asana (matsyendrasana) increases the digestive fire to
such an incredible capacity that it is the means of removing diseases
and thus awakening the serpent power and bringing equilibrium

mn the bindu.

Matsyendrasana helps to channel the prana in a particular
direction so that awakening takes place in the dormant
energy centres. It specifically stimulates the navel centre
or manipura chakra. Under normal circumstances the rate
of pranic vibration is slow. Performing those asanas which
direct the prana to the navel centre is very important for the
awakening of kundalini. The navel centre is responsible for
maintaining the body. When it is underactive or overactive,
body functions are not harmonious and if it is sluggish,
diseases develop in other areas. If the capacity of manipura
is increased systematically, it not only eliminates imbalances
and disease, but the dormant potential of sushumna nadi
can be awakened.

Manipura is directly connected to the digestive system.
Proper digestion and assimilation is the key to good health.
Many texts talk about the ‘fire’ of manipura, i.e. the digestive
fire. It is said that a certain fluid produced in the higher
brain centres is consumed by this fire, and the result is
old age, disease and death. This fluid refers to the neuro-
hormones of the pituitary and pineal glands which activate
the other endocrine glands. In yoga it is said that this fluid is
stored in bindu visarga and it is often associated with semen
or ova. If one can prevent that fluid from falling into the fire
of manipura, vitality can be increased and longevity can be
cultivated.

The navel region is powered by samana vayu. Samana is
responsible for the assimilation of nutrients and prana from
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the air and food. Above the region of the body where samana
operates, prana vayu pervades, and one of its functions is
to absorb prana. In the region of the body below the navel,
apana vayu is located and its chief function is elimination.
Prana and apana are the two major forces and normally
move in opposite directions. One of the aims of yoga is to
make prana and apana move towards each other so they
meet in the navel and connect with samana.

Prana vayu is positive energy, apana is negative and
samana is neutral. When the two opposite energies are
brought together in manipura chakra, there is an explosion
of energy and the energy forces its way through sushumna
nadi. That is why manipura is such an important centre
in the process of awakening kundalini. It is even said that
kundalini awakening starts from manipura and not in
either of the lower centres. The chakras below manipura
are concerned with the animal instincts and those above are
connected with the higher qualities of the mind. Manipura
is midway between the two and is said to be the midpoint
between heaven and earth. Matsyendrasana increases the
vital capacity of manipura so it can sustain the effects of
kundalini awakening.

The other important physiological aspects of this asana
are that it stimulates the pancreas, liver, spleen, kidneys,
stomach and ascending and descending colons. It is useful
in the treatment of diabetes, constipation, dyspepsia and
urinary problems. It tones the nerve roots, and adjusts and
realigns the vertebral column. The back muscles are pulled
and stretched in a different direction than usual and this
relieves them of tension. Matsyendrasana is, therefore,
recommended in cases of lumbago, rheumatism and slipped
disc. In fact, it is a powerful asana and its vitalizing effects
can be felt quickly.

89



Verse 28 Chapter 1

PASCHIMOTTANASANA (back stretching pose)
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Stretching the legs (in front) on the ground, like a stick; bending
forward, holding the toes with both hands and placing the forehead
on the knees, s called paschimottanasana.

BSY©

Technique |
Sit with the legs stretched out in front of the body, hands
on the knees.
Inhale while raising the arms above the head and
keeping the back straight.
Exhale while bending forward from the hips and keep
the head between the shoulders so that the spinal
column is stretched.
Clasp the big toes or ankles with the hands and bring
the head down to rest on the knees.
If this is not possible, hold the calf muscles.
The back should not curve or hunch.
In the final position you can hold the breath or breathe
normally, concentrating on the navel.
When releasing the position inhale and raise the arms
above the head while sitting up.
Exhale while bringing the hands down to the knees.
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This is the passive form of paschimottanasana. In the
Shiva Samhita it is called ugrasana. Ugra means ‘stern’.

Technique 2: Gatyatmak Paschimottanasana (dynamic back
stretch pose)
The dynamic form of paschimottanasana involves
rocking and rolling backwards and forwards.
Sit in the starting position.
Inhale while raising the hands above the head.
Exhaling, slowly lie down on the ground, keeping the
hands stretched above the head.
Inhale while sitting up. Keep the arms above the head.
Exhale as you bend forward and grasp the toes.
Inhaling sit up, exhaling lie down.
Continue in this way, concentrating on the inhalation
and exhalation.

Technique 3
Spread the legs wide apart.
Keep both hands on the right knee and practise in the
same way as Technique 1 except that you are facing the
right leg.
Then place both hands on the left knee and practise on
the left leg.
Then practise by keeping the left hand on the left knee,
right hand on the right knee.
Inhaling, raise the hands above the head, exhaling, lean
forward, hold the toes and bring the head down towards
the ground between the knees.
Return in the same way as described in Technique 1.

Technique 4
Spread the legs and clasp the hands behind the back.
Inhale; now exhaling, bend forward and lift the arms up
and straighten the elbows, keeping the hands clasped
together.
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It is more difficult to practise paschimottanasana in the
morning than in the afternoon because the back muscles
and nerves have not had time to loosen. Therefore, it is
usually performed after having practised some other asana
or physical movement so that the spine and hamstrings
are sufficiently supple. The knees must be kept straight
throughout the practice. If it is not possible to bring the
head down without bending the knees, then bring it down
as far as is comfortable and hold the knees or calf muscles.
Remember to keep the back straight and not hunched. The
whole body should be relaxed in the final position.
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Paschimottanasana is the best among asanas. By this asana the
pranic currents rise through sushumna, the digestive fire increases,
the abdomen becomes flat, and the practitioner becomes free from
diseases.

Paschimottanasana activates manipura chakra and releases
the prana through sushumna, which in turn strengthens the
digestive organs and tract. Of course, this does not happen
after practising only once or twice; practice has to be on a
regular daily basis. Paschimottanasana stretches the whole
spinal column and central nervous system through which
sushumna runs, thus enabling nervous and pranic impulses
to pass directly up to the higher centres.

The back, shoulder;, arm and leg muscles are toned by
stretching them in a relaxed manner without straining. The
visceral organs are massaged, in particular the pancreas,
spleen, kidney, liver, reproductive organs, the adrenal glands
and abdominal muscles. Therefore, it is very useful in the
yogic management of digestive disorders, especially diabetes,
constipation, flatulence, and loss of appetite. The reproductive
organs are toned and sexual disorders can be relieved. Women
can utilize this asana to regulate the menstrual cycle.

Paschimottanasana, particularly the dynamic form,
helps remove excess fat deposits from the abdomen and
thighs. When there is a lot of tension in the body and mind,
paschimottanasana helps remove it by regulating the adrenal
glands and the whole system. In fact, the numerous effects
promote health and harmony.
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Verse 30 Chapter 1
MAYURASANA (peacock pose)
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Lie on the stomach, placing both hands on the ground (under
the body) and the elbows at the sides of the navel. Raise the body
high, keeping it like a stick. This is called the peacock pose by the
exponents of yoga.

BSY©

Technique |
The wrists and forearms must be strong to support the
body in this asana and, therefore, men will find it easier
than women.
Start by assuming marjariasana with the palms of the
hands on the ground and the fingers pointing backwards.
Place the elbows at each side of the navel and waist.
Stretch the legs backward.
Exhale and inhale while raising the legs up off the
ground.
Try not to jerk the body into the position.
Lift the legs as high as possible.
Hold the position for as long as is comfortable and
breathe normally.
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Concentrate either on manipura chakra or on maintain-
ing balance of the body.

Exhale while coming down.

Lie in shavasana and relax the whole body.

D
BSY©

Technique 2: Padma Mayurasana (lotus or bound peacock
pose)
First sit in padmasana, then place the weight of the body
on the hands as described above and slowly lift the knees
off the ground, into the air.
Mayurasana should not be done at the beginning of
asana practice. Do it after performing other asanas or
any inverted postures.
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Verse 31 Chapter 1
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Mayurasana quickly alleviates all diseases like enlargement of the
glands, dropsy and other stomach disorders. It rectifies imbalance of
the humours (vata, pitta, kapha). It reduces to ashes all food taken
mdiscriminately, kindles the gastric fire and enables destruction of
kalakuta (a deadly poison).

This asana has not only been given its name because the
practitioner resembles a peacock, but also because the effects
of its practise enable one to develop the characteristics of the
peacock’s digestive system. The peacock has the remarkable
ability to eat poisonous substances and digest them completely
without adverse effects. In fact, the peacock prefers to eat
poisonous snakes, poisonous insects, reptiles and scorpions.
The peacock’s digestive system must be very strong, secreting
ample digestive juices and having very efficient elimination.
Practice of mayurasana promotes digestion and elimination
of toxins so that poisonous substances are not circulated or
stored.

Mayurasana purifies the blood, alleviates constipation,
flatulence, indigestion, dyspepsia and chronic gastritis. It
stimulates the liver, kidneys and gallbladder. Diabetic patients
who are able to perform it can quickly improve their condition.

When mayurasana is practised the heart is massaged,
the circulation is improved and metabolism is stimulated.
The endocrine glands are regulated and their secretions
are harmonized. The back muscles and spinal column are
strengthened and in fact, muscles all over the body are
strengthened. Mayurasana invigorates the entire system.

It is advisable to make the diet very pure before com-
mencing mayurasana. As this asana eliminates the buildup
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of toxic materials, the cleansing process will be much
more effective if the diet is pure to start with or laghoo
shankhaprakshalana is practised. Foods which produce a
lot of toxins, such as meat, alcohol, pungent spices, etc., are
considered as poisons. Pure food is one which cleans the
system, such as grains, cereals, pulses, vegetables, fruit, and
spices such as turmeric. Actually, a simple vegetarian diet will
maintain a toxin-free system, but if one is forced by social
conditions to take toxic foods, mayurasana will maintain the
system.

People suffering from peptic ulcers, hernia, heart disease,
high blood pressure, brain tumours or ear, eye or nose
infections must first cure their condition before attempting
mayurasana.

It is also said that mayurasana can awaken kundalini.
However, if you cannot do this practice it does not mean that
your kundalini will not awaken.
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Verse 32 Chapter 1
SHAVASANA (corpse pose)
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Lying flat on the ground with the face upwards, in the manner of a
dead body, 1s shavasana. It removes liredness and enables the mind
(and whole body) to relax.

Shavasana is the corpse pose. Shav means ‘corpse’. This
asana has been adapted from the tantric practice of
shavasana in which the sadhaka sits on the corpse and
practises his mantra. Shavasana is also known as the pose of
relaxation and it is essential to practise this in between other
asanas or after a busy day.

J
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Technique
Lie flat on the back.

Separate the feet slightly, place the hands by the sides
of the body, about one foot away, with the palms facing
upwards.

The legs, back and head should be aligned, not crooked.
Relax the whole body, keep the eyes and mouth closed.
Breathe naturally through the nose.

Concentrate on the natural breath and feel the body
becoming looser and lighter with each exhalation.
Keep the awareness on the breath and the physical
body.
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Shavasana is a very simple practice but most people find
it almost impossible to completely relax the body. There is a
tendency to hold tension in some part. The whole body must
relax, then the breathing will simultaneously slow down. Try
to ignore the mental chatter and concentrate only on the
breath and body.

This practice is useful for developing body awareness and
pratyahara. When the body is completely relaxed, awareness
of the mind develops. Its effects influence the physical as
well as the psychological structure. It is very useful in yogic
management of high blood pressure, peptic ulcer, anxiety,
hysteria, cancer and all psychosomatic diseases and neuroses.
In fact, shavasana is beneficial no matter what the condition
is, even in perfect health, because it brings up the latent
impressions buried within the subconscious mind, and the
mind which operates during waking consciousness relaxes
and subsides. It is, therefore, necessary to practise shavasana
tor developing dharana and dhyana. Even though it is a
static pose it revitalizes the entire system.
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Eighty-four asanas were taught by Shiva. Out of those I shall now
describe the four important ones.

According to Hatharatnavali: “The Almighty Shambhu has
described eighty-four asanas, taking examples from each of
the 8,400,000 kinds of creatures.” (3:6) The Goraksha Satarka
says: “Every one of the 8,400,000 asanas has been told by
Shiva. Of these, eighty-four postures have been selected.
Amongst all these, two have been selected.” (v. 9,10).

Of all the hatha yoga texts, Gheranda Samhita describes
the most asanas (thirty-two), although Hatharatnavali lists
the names of the eighty-four asanas. These are siddha,
bhadra, vajra, simha, shilpasimha, bandhakara, samputita,
shuddha, (four varieties of padma), danda parsva, sahaja,
bandha, pinda, mayura, ekapadamayura, (six varieties of
mayurasana), bhairava, kamadahana, panipatra, karmuka,
swastika, gomukha, veera, manduka, markata, matsyendra,
parshva matsyendra, bandha matsyendra, niralambana,
chandra, kanthva, ekapadaka, phanindra paschimatana,
shayita paschimatana, vichitrakarani, yoga mudra, vidhunana,
padapindana, hamsa, nabhitala, akasha, utpadatala,
nabhilasitapadaka, vrischika, chakra, utphalaka, uttana-
koorma, koorma, baddha koorma, kabandha, goraksha,
angustha, mustika, brahmaprasadita, panchachuli, kukkuta,
ekapadaka kukkuta, akarita, bandha chuli, parshva kukkuta,
ardhanarisvara, baka, chandrakanta, sudhasara, vyaghra,
raja, indrani, sharabha, ratna, chitrapitha, baddhapaksisvara,
vichitra, nalina, kanta, sudhapakshi, sumandaka, chaurangi,
krauncha, dridha, khaga, brahma, nagapitha and shavasana.

It should be noted that although Hatharatnavali is a
Sanskrit text, it was written by a yogi from South India and
some of the names of the asanas vary from those which are
given in texts that were written in the north.
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Siddhasana, padmasana, simhasana and bhadrasana, these are the

Sfour main asanas. Always sit comfortably in siddhasana because it
is the best.

A correct meditative posture is most important to a yogi,
therefore, Swatmarama advises that any follower of
Matsyendranath must practise these four asanas. Hatha-
ratnavali also lists these four as the most important. The Shiva
Samhita says siddhasana, padmasana, ugrasana (paschimottan-
asana) and swastikasana are most important. The Goraksha
Satarka mentions only two asanas as most important —
siddhasana and padmasana.

Siddhasana is practised by men. The equivalent for
women is siddha yoni asana. The other three asanas can be
practised by both. Siddhasana is known as the pose of the
perfectionist or the pose of perfection; padmasana is the
lotus posture, also called kamalasana; simhasana is the lion
posture and bhadrasana is the gracious pose.
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Verse 35 Chapter 1

SIDDHASANA (adept’s pose)
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Press the perineum with the heel of one foot, place the other foot on
top of the genitals. Having done this, rest the chin on to the chest.
Remaining still and steady, with the senses controlled, gaze steadily

into the eyebrow centre; it breaks open the door to liberation. This is
called siddhasana.

Technique
The traditional method of siddhasana is done in the
following manner.
Sit with the heel of the left foot pressing the perineum,
the area between the anus and the genital organ.
Place the right foot so that the heel presses the pubis,
directly above the generative organ.
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Push the toes and edge of the right foot in between the
left thigh and calf muscles.

Make sure the body is comfortable and steady, spine erect.
Lower the chin towards the collarbone, relax the head.
Gaze into the eyebrow centre — shambhavi mudra.

BSY©

Today siddhasana is commonly known as described above
but without lowering the head, i.e. the head remains erect,
eyes closed.

BSY©

Siddhasana can only be practised by men. Its equivalent
for women is called siddha yoni asana. It is practised in
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the same way as siddhasana except that the lower heel is
pressed into the opening of the vagina and the upper heel
rests against the clitoris. The toes of both feet are inserted
between the thigh and calf muscle.

According to Swami Sivananda, in the practice of
siddhasana, one heel should be pressed into the anus and
the other placed at the root of the generative organ. Both
ankles are then resting one on top of the other.

Siddhasana is very important for stimulating ajna chakra
and controlling nervous and pranic impulses from mool-
adhara and swadhisthana chakras. When ajna is awakened,
the realm of pure consciousness is experienced. It is beyond
the eftects of prakriti, or nature, and is, therefore, the door
to liberation.

Siddhasana is a purely meditative posture. It is designed
to channel the prana, or vital energy, directly to ajna chakra.
Shambhavi mudra stimulates ajna chakra so that the pranic
impulses coming up from the lower centres can be received.
When the chin is placed on the chest, a simplified form of
jalandhara and ujjayi pranayama is automatically performed.
This adjusts the heart rate, blood pressure and brain wave
pattern.

When you first start to practise meditation other postures
can be utilized, but in the final stages, when the external
consciousness drops and inner consciousness begins to
pervade, siddhasana is the best posture as it enables you to
handle the changes that take place in the body during deep
meditation.

When the mental fluctuations cease, inner consciousness
blooms forth and exterior consciousness withdraws, the body
metabolism alters. The brain waves, inner body temperature
and skin resistance undergo tremendous changes and the
effects on the consciousness can be detrimental if one is not
careful.

Siddhasana prevents nervous depression from occurring
during meditation, as it stops the blood pressure from
falling too low, regulates the production of the male
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hormone testosterone, and helps maintain the inner body
temperature. It stabilizes the two lower psychic centres —
mooladhara chakra and swadhisthana chakra, redirecting
prana upwards towards the higher centres. Blockage of
energy within these two centres is responsible for many
health problems; it also poses a barrier which has to be
crossed in spiritual life. Mooladhara is the root centre in
which an infinite source of pranic energy lies dormant while
swadhisthana is the centre responsible for the sexual and
emotional metabolism in which our psychic energy most
spontaneously manifests itself. When our emotional life does
not extend beyond this plane, blood pressure and cardiac
function remain unstable and our role and purpose in life
remain ill-defined and unclear. On a pranic level, siddhasana
balances the alternating flows of ida and pingala nadis, thus
activating sushumna.

Many people consider padmasana as the ultimate posture
for meditation, however, siddhasana is easier to practise and
maintain. In siddhasana the feet are less likely to fall asleep
and the body is locked firmly in its position. Siddhasana also
stabilizes cardiac function, and if practised throughout life,
it bestows protection from emotional ravages and stabilizes
the passions, preventing later cardiac demise.

Swami Sivananda has said that siddhasana is actually the
best practice for most people, even those with large thighs,
and it is essential for those who wish to observe celibacy. If
one can master this asana, one will acquire siddhis.
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According to others, placing the heel above the penis and the other
(heel) on top of that is siddhasana.

This is a modified version of siddhasana, best for those
who are unable to sit in the way previously described.
Hatharatnavali agrees that some people consider this
variation to be siddhasana, but other hatha yoga texts, such
as Goraksha Satarka and Shiva Samhita, describe siddhasana
with one heel pressing the perineum and the other on top. It
is the most widely practised form of siddhasana, even today,
and the Nath yogis use only that.
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This is called siddhasana, others know it as vajrasana, some call it
muktasana and lastly it is called guptasana.

Vajrasana, muktasana and guptasana are three different
postures. Siddhasana is the pose of perfection; vajrasana,
the thunderbolt pose, regulates the vajra nadi; muktasana is
the pose of liberation and guptasana is the secret pose. The
leg and feet positions vary in all four postures. Perhaps what
this sloka is trying to express is that some say siddhasana is
essential, others think vajrasana, others muktasana and still
others say guptasana.

Muktasana is not described in this text, but the Gheranda
Samhita states it is done by placing the left heel under the
anus and the right heel above it.
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Vajrasana is done by kneeling and placing the buttocks
between the heels, the right big toe overlapping the left.

BSY©

In guptasana the feet are placed between the thigh and
calf muscles so that the heel underneath presses the anus.
However, when the left heel presses the perineum, it is
siddhasana. Siddhasana is most useful because it exerts a
constant pressure on the perineum.
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Just as moderate diet is the most important of the yamas, and non-
violence, of the niyamas, so the siddhas know that siddhasana is the
most important of the asanas.

Moderate diet is the basis of self-control as it brings balance
to the body and mind and controls lust. Non-violence is the
basis of controlled conduct because it checks the expression
of the mind and emotions. When the basic tendencies
of mind and prana are channelled, psychic and spiritual
experiences awaken. When these experiences occur you
should be adequately prepared with siddhasana.
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Of all the eighty-four asanas, siddhasana should always be
practised. It purifies the 72,000 nadis.

Even if you practise no other asana, siddhasana must be
performed. Although there are other asanas which purify the
body-mind complex, siddhasana balances the energy level
by equalizing the mental and pranic forces. An unhealthy
lifestyle leads to a buildup of toxins in the body and negative
thinking, which subtly manifest as blockages in the nadis. If
sushumna is to awaken, the nadis must be purified so that
the energy flows freely and ida and pingala are balanced.
Siddhasana is essential for achieving this.

How can a sitting position purify the nadis? Pressure
on the perineum stimulates mooladhara chakra, the point
at which the three major nadis originate, and while the
posture is being maintained, electrical and pranic impulses
are constantly flowing up to the brain, purifying the nadis
and removing all blockages. Also, meridians in the feet are
stimulated and they are connected with the visceral organs,
e.g. the stomach, gallbladder, liver, spleen, kidneys, etc., and
all these organs have important roles to play in purifying the
blood.
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The yogi who meditates on the self or atma, takes moderate and pure
food and practises siddhasana for twelve years, attains perfection or
siddhi.

Twelve years sounds like a long time to have to practise
one thing before perfecting it, but it should be taken into
consideration that it also takes many years of study and
practice to become a qualified practitioner of medicine or
law. In comparison to the rest of one’s life, twelve years is
not a long time if it is going to culminate in perfection and
the awakening of a higher state of consciousness. If people
can devote a whole lifetime to the pursuit of material goals,
why not dedicate twelve years for the development of higher
awareness and the unfoldment of the spirit?

It takes many years for the body and mind to change.
After a cycle of seven years all body cells have been
completely replaced. We can say one has a new body.
However, it takes longer to restructure the mind and
remould the awareness. Many shastras say that sadhana
takes twelve years to fructify. Twelve years enables gradual
and complete restructuring of the body, mind, emotions and
psyche.

In spiritual life, twelve years is an important cycle.
Perhaps it takes that amount of time to purify and prepare
the pranic and psychic bodies for spiritual awakening. In the
guru-disciple tradition also, the disciple is meant to spend
twelve years training with his guru.

Two other specifications are also given here: moderate diet
and contemplation on atma. A pure and moderate diet helps
establish equilibrium and creates conditions conducive for
higher experiences. In fact, the basic cause of disease can be
attributed to faulty diet. If people took more care about their diet,
many physical and psychological problems could be averted.
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Yogi Swatmarama recommends meditation on the self
or atma. As all spiritual aspirants are heading towards the
experience of atma, it is a good idea to prepare oneself
for that realization right from the beginning. The practice
channels one’s internal energy in a positive direction, makes
the mind one-pointed and keeps one moving towards the
ultimate goal.

Mind is not static; it is a vibrating mass of conscious
energy and is moulded into whatever shape you give
it. When a person lives for material pleasure, the mind
becomes absorbed in the material reality. If it is absorbed
in negative and debauched things, then it becomes that
way. If it is absorbed in the subtler experiences then it can
come closer to the atma. This is a process which involves the
total restructuring of the entire organism right down to the
minutest cell.

Of course, the idea of meditating on the atma has
a vedantic tinge, and is similar to the idea in Samkhya
philosophy that the ultimate is purusha. A shakta would
probably advise meditation on Shakti. Similarly, according
to the individual sadhaka’s nature, a guru might recommend
an entirely different object of meditation and not suggest
contemplation on atma.

Actually, the aspect of guru has been omitted here. If
you have no guru and sit for one hundred and twelve years
you may not make much headway, unless you are already
enlightened. Only a man with spiritual insight can guide you
on the inward path. If you want to experience another state of
mind beyond this sensorial experience, the finite perception
has to be altered. How can the finite mind concentrate on
the infinite? Swatmarama says concentrate on atma, but atma
is formless and infinite. This is where the guru is essential,
because the light of his atma illumines your own; without that
there can be no self-realization.
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Verse 41 Chapter 1
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When perfection is attainable through siddhasana, what is the use of
practising many other asanas? When the flow of prana s stabilized,
the breath stops spontaneously (kevala kumbhaka) and a mindless
state (unmant) arises by iself.

By practising only siddhasana and pranayama a higher
state of awareness can be aroused. However, everybody has
individual requirements depending on whether his nature
is basically tamasic, rajasic or sattwic. Ultimately, when the
mind is quiet and the body is fit for prolonged meditation,
then all you need is siddhasana.

Swatmarama is not asking the purpose of practising any
other asana, but just pointing out the fact that for one who
is established in siddhasana, it is unnecessary to spend time
in asana practice. Previously siddhasana was recommended
in combination with atma dharana. Whatever the form of
concentration may be, complete concentration and absorp-
tion in the object of meditation results in cessation of the
breath. Conscious breath restraint and self-contemplation
result in kevala kumbhaka; self-awareness diminishes,
individual experience subsides. Therefore, Yogi Swatmarama
is saying that if one experiences this in siddhasana, then time
should be spent practising siddhasana rather than other
postures.

However, people belonging to the tamasic or rajasic
categories need to practise a series of asanas and other
forms of yoga to raise their pranic and conscious capacity.
Siddhasana and raja yoga are perfect for the sadhaka who
has a psychic temperament, but those who are emotional,
devotional, extrovert, dynamic or analytical will need
other forms of yoga as well. Karma yoga and bhakti yoga
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harmonize the body, mind and emotions and help to subdue
sensorial experiences. If the mind is basically tamasic or
rajasic it needs a proper outlet of expression, otherwise
during meditational practice it will cause havoc, wander here
and there or just become dull and sleepy.

To attain higher experience the mind has to become
totally absorbed in the point of concentration. If you are
performing siddhasana and practising pranayama, there
comes a stage when the two pranic forces, apana and prana,
meet and the alternating tendencies of ida and pingala
unite in ajna chakra. At that moment the mind becomes
unified and the breath stops. However, the mind must have
a definite point of focus such as a psychic symbol, the guru, a
mantra or yantra, etc., otherwise it will enter a state of void,
or shoonya. So, we find that it is a combination of various
elements which creates higher experience, not just an asana
and stopping the breath.
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Verse 42 Chapter 1
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Thus, through securing siddhasana, the three bandhas occur by
themselves.

The three bandhas indicated are moola, uddiyana and
jalandhara bandhas. Moola bandha is contraction of the
perineum, uddiyana is contraction of the lower abdomen
and jalandhara is the chin lock. These three bandhas are
specific methods of accumulating a greater pranic supply
and, whether you know about them or not, they occur
spontaneously when you are established in siddhasana.

In fact, when prana is awakened, the body is naturally
guided into various mudras, bandhas and pranayama
techniques which may not even be previously known to the
practitioner. There are now a few well-known yoga systems
which work largely on arousing this spontaneous movement
through yoga practices by activating the pranic level to a
higher intensity.
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Verse 43 Chapter 1
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There is no asana like siddhasana, no kumbhaka like kevala, no
mudra like khechart and no laya or dissolution of mind like nada,
the inner sound.

Here the full sadhana of samadhi has been described. This
final description of siddhasana emphasizes its importance
and greatness, and stresses that it is foremost amongst
asanas, just as kevala is the superior form of kumbhaka,
khechari is the foremost mudra and nada is the best
dissolvant of mind.

We will not clarify kevala kumbhaka, khechari mudra
or nada here, as kumbhaka and pranayama are discussed
in detail in Chapter 2, khechari in Chapter 3 and nada in
Chapter 4.
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Verses 44—47 Chapter 1

PADMASANA (lotus pose)
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Place the right foot on the left thigh and the left foot on the right
thigh, cross the hands behind the back and firmly hold the toes. Press

the chin against the chest and look at the tip of the nose. This is
called padmasana, the destroyer of a yogt’s diseases.
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Place the feet on the thighs, soles upward, palms in the middle of the
groin, facing upward.
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Gaze at the nosetip, keeping the tongue pressed against the root of

the upper teeth and the chin against the chest, and slowly raise the
prana upward.
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This is called padmasana, destroyer of all diseases. Ordinary
people cannot achieve this posture, only the few wise ones on this
earth can.
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Padmasana is a very well-known asana which is also called
kamalasana. Padma and kamala mean ‘lotus’. When one thinks
of a yogi one usually imagines somebody sitting in padmasana
as it is the traditional meditative posture. The body is locked
firmly in its position and physical movements are reduced to
a minimum. The lower back is naturally held straight and one
can almost feel the balancing effect on the body.

The asana described in verse 44 is commonly known as
baddha padmasana. In this asana the legs are positioned
as in padmasana but the arms are placed differently.
In padmasana the hands are kept either in jnana, chin,
bhairavi, bhairava or yoni mudra.

Before attempting padmasana, the legs, ankles and
knees have to be very flexible. If the knees are slightly stiff,
precautions should be taken. You must always be gentle
with the knees when assuming padmasana because once
the kneecaps or ligaments are damaged you may have
a permanent problem. The legs should be warmed and
loosened by some of the pawanmuktasana exercises, i.e. knee
rotation, crow walking, butterfly, etc.

Technique |
Bend the right knee and bring the foot up to the right
buttock.
The foot should be either on or a little above the floor.
Then place the right foot so that the ankle rests high up
on the left thigh close to the hip.
Bend the left leg in the same way and place the foot high
up on the right thigh close to the hip.
Now the legs are locked securely into position.
Place the hands on the knees in either chin or jnana
mudra.
To practise chin mudra, curl the index fingers so that the
tips touch the inside root of the thumbs. Straighten the
other three fingers of each hand so that they are relaxed
and slightly apart. Place the hands on the knees with the
palms facing upward.
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Jnana mudra is performed in the same way as chin
mudra except that the palms of the hands face down.
To practise bhairavi mudra, place the left hand on top
of the right hand, the palms of both hands should face
upward, hands in the lap.

Bhairava mudra is done with the opposite hand on the
top.

For yoni mudra, the last three fingers are interlaced, the
first fingers join at the tips and the tips of the thumbs
join.

The thumbs point upward and the first fingers point
forward, so a triangular space is formed between the
thumbs and fingers.

Bend the head forward in a relaxed position, keeping
the spine erect.

Practise nasikagra drishii, also known as nosetip gazing.
This is the traditional practice of padmasana.
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Today padmasana is commonly practised by sitting as
described above except that the head remains erect and the
eyes closed.

BSY©®

Technique 2: Baddha Padmasana (locked lotus pose)
Place the legs correctly in padmasana.
Take the arms behind the back and cross them over each
other.
With the right hand, hold the right toes (or just the big
toe) and with the left hand, hold the left toes (or just the
big toe).
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This is the upright position of baddha padmasana.
In the final position of baddha padmasana bend
forward, resting the forehead on the ground.

Technique 3
Place the legs correctly in padmasana and put the palms
of the hands on the knees.
Practise jalandhara, uddiyana and moola bandha with
vajroli mudra.
Gaze at the mid-eyebrow centre or the tip of the nose.
Khechari mudra can also be performed throughout.

In order to raise the prana, one should practise uddiyana
(with bahir kumbhaka), jalandhara and moola bandhas, i.e.
maha bandha. ‘Raising the prana’ means to draw up the
energy which normally flows downward and outward. The
purpose of hatha yoga is to reverse the free flowing downward
movement of apana and the upward movement of prana, i.e.
to hold the apana before it flows out and the prana before it
moves up, within the area of samana, the navel region. This
causes a pranic reaction and a more potent energy is created
which rises through sushumna. Padmasana alone is not
enough to induce this ‘rise of prana’, therefore, pranayama,
bandha and mudra have to be incorporated.

Though padmasana and siddhasana may be considered
equally good, siddhasana is more useful in the process of
reversing the pranic flow because the vajra nadi is pressed,
thus preventing an outward energy flow. Both asanas, however,
are designed for effective dharana, dhyana and samadhi.

Padmasana specifically balances prana, and siddhasana
maintains blood pressure and balances both the pranic and
mental forces.

Padmasana is the ‘destroyer of disease’. It brings about
changes in the metabolic structure and brain patterns
and this helps create balance in the whole system. Like
siddhasana, it also presses and stimulates the acupuncture
meridians of the stomach, gall bladder, spleen, kidneys and
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liver. Perfect functioning of these organs is essential for good
health. Padmasana tones the sacral and coccygeal nerves
by supplying them with an increased flow of blood. Blood
flow to the legs is decreased and directed to the abdominal
region. This is helpful for people with emotional and nervous
disorders. However, people with sciatica or sacral infections
should not do padmasana until the problem is alleviated.

Yogi Swatmarama says: “Ordinary people cannot achieve
padmasana, only the few wise ones can.” What does he mean
by that? He means the average person. Of course, if you
look around you will find that very few people can perform
padmasana, and only those who are regular practitioners of
yoga can maintain the posture for long periods of time. If
you keep the legs supple you will be able to do it.
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Verse 48 Chapter 1
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(Sitting in padmasana) keeping the palms one above the other, chin
on the chest and concentrate the mind (chitta) on Him (the Self).
Repeatedly draw the vital air wp from the anal region and bring
the inhaled prana downwards. (Thus joining the two) one gets the
highest knowledge by awakening the Shakt.

By practising padmasana in the described manner and
reversing the natural flow of prana and apana, the potential
force in the pranic system and the higher faculties of the
mind are awakened. Everyone has this potential, but most
people only operate on a very low current of energy and thus
only utilize a very small portion of the brain’s capacity. To
awaken the dormant centres of the brain the energy level has
to be increased, and to increase the prana, the positive and
negative energies have to be brought together. When they
unite an explosion occurs, releasing a greater quantum of
energy. This union must take place in one of the vital centres
so that the released energy travels through sushumna to the
higher brain centres. This energy is called kundalini. What
Swatmarama has described is the process which takes place
through practising uddiyana bandha and moola bandha.

Swatmarama is giving the basic technique for the
practice of further kriyas. Correct sitting position is the first
prerequisite for the practices of pranayama, mudra, bandha,
dharana and dhyana.
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Verse 49 Chapter 1
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The yogi who, seated in padmasana, inhales through the entrances

of the nadis and fills them with maruta or vital air gains liberation;
there is no doubt about it.

Maruta is another word for prana but it also has other
meanings. The Upanishads say that there are forty-nine
maruta. They are described as being brothers of Lord Indra.
Indra represents the individual mind and the controller of
the senses or indriyas, thus the maruta represent the forty-
nine essential faculties or powers of the mind. They are also
represented by the forty-nine letters of the Sanskrit alphabet,
and each part of the body is associated with a particular
letter. Every part of the body has a corresponding centre in
the brain and its own bija mantra located in the psychic body
and mind.

To absorb maruta is to withdraw the extroverted energy
of the body and senses into the nadis. This prevents an
outward flow of prana, the associated brain centres are
not activated and the energy is channelized into the brain
centres responsible for higher consciousness. When a
practitioner establishes himself in padmasana and reverses
the pranic process, the consciousness is liberated from
individual experience and existence. Mind and prana are
intricately linked.

Just as there are two poles of energy, the negative
and positive forces, so there are two poles of individual
consciousness — time and space. The left hemisphere of the
brain functions according to the sequence of time and the
right hemisphere of the brain operates according to the
principle of space. When these two opposite poles come
together there is a higher awakening. This means, for the
whole brain to be active, both hemispheres must function at
the same time.
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Hatha yoga accomplishes this by uniting the two poles
of shakti: the passive and the dynamic force, ida and
pingala. This creates a third force, known as kundalini. It
is man’s potential spiritual energy which is responsible for
all the higher qualities of mind. The shakti is created in the
lower body centres and rises to the higher brain centres,
thus manifesting the pure consciousness. When this takes
place, the finite awareness operating through the senses
and the sensory experiences ceases to function. The poles
of duality no longer exist because they have been united;
only the higher awareness exists. This is what is called
emancipation.

The raja and dhyana yogi aims to achieve this through
concentration of mind, but the hatha yogi achieves it by
uniting the pranas, whereby the mind automatically becomes
still. He does not have to come into confrontation with the
gross tendencies of the lower mind; mind is transcended by
concentrating on the physical aspect of prana.

Liberation is not a religious word. It indicates a scientific
process of uniting two opposite forces. When these opposite
forces combine, an explosion occurs which releases potential
energy. In tantra the forces are called Shiva and Shakti; in
yoga, prana and chitta; in Samkhya, purusha and prakriti; in
Vedanta, Brahman and jiva; and in physics, time and space.

These two forces cannot meet at any point, they must
unite in the nucleus of matter. When the opposite forces of
shakti unite in mooladhara or manipura chakra, then the
explosion which occurs releases the potential energy from
that centre. Science has seen, when time and space meet in
the nucleus of matter, that matter explodes into thousands
and thousands of particles. This is the basis of creation. It
is how each and every one of us was born, and by the same
process the potential consciousness can be liberated from the
gross mind.

All living matter is the combination of two forces,
prana and consciousness. With evolution of the body, the
consciousness becomes more apparent, and in this world
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man is the closest to developing pure consciousness.
Through the ‘fire of yoga’ the consciousness can be liberated
from the gross matter of mind and body. This is the
experience of atma anubhuti, atma darshan, self-realization,
moksha or samadhi. Call it what you like, it is one and the
same process which commences with the practice of asana
and the perfection of a comfortable meditative posture such
as padmasana.
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Verses 50—52 Chapter 1

SIMHASANA (lion pose)
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Place the ankles below the scrotum, right ankle on the left side, left
ankle on the right side of the perineum.
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Place the palms on the knees, fingers spread apanrt, keep the mouth
open and gaze at the nosetip with a concentrated mind.
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This is simhasana, held in great esteem by the highest yogis. This
most excellent asana facilitates the three bandhas.

BSY©

There are two traditional methods of performing simhasana.
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Technique |
Keep the left foot under the right buttock so that the
heel presses the right side of the perineum, or in women
it will press the right side of the vagina.
Place the right foot in the same manner, pressing the
opposite side of the perineum or vagina, so that the feet
cross each other.
For this position the feet and ankles need to be very
flexible.
Place the palms of the hands on the knees and spread
the fingers apart.
Bend the head forward into semi-jalandhara bandha and
focus the eyes on the nosetip in nasikagra drishti.
Open the mouth wide and extend the tongue as far as
possible.

—
BSY©

Technique 2: Simhagarjanasana (roaring lion pose)
Place the right foot under the right buttock and the
left foot under the left buttock and separate the knees
widely.
This is the sitting position of bhadrasana.
The hands can be positioned as in Technique 1 or the
palms can be placed on the ground with the fingers
pointing towards the body. In this position there is
pressure on the balls of the palms.
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Raise the chin two or three inches, practise shambhavi
mudra, extend the tongue as far as is comfortable.
Inhale deeply through the nose and exhale making a
roaring sound like a lion — ‘aaahhhh’.

The sound should not be forceful, nor should it irritate
the throat.

To stimulate the throat more, move the tongue from side
to side.

Swatmarama considers Technique 1 as one of the four
major asanas. Both techniques induce the practice of
bandhas. The position of the feet, especially in Technique
1, induces a natural moola bandha by creating pressure on
the perineum. As the head is bent forward, jalandhara is
performed, and by keeping the hands on the knees and arms
stretched, the back straight and the body leaning slightly
forward, uddiyana bandha is induced.

Simhasana is useful for alleviating numerous throat,
mouth, nose and even ear diseases. Technique 2 is
particularly good for toning the throat and eradicating
stammering. It also helps to externalize introverted people.
This asana is more effective when performed outside in front
of the rising sun.
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Verses 53, 54 Chapter 1

BHADRASANA (gracious pose)
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Place the ankles below the genitals on the sides by the perineum, left
ankle on the left (side) right ankle on the right (side).
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Then hold the feet, which are on their sides, firmly with the hands and
remain motionless. This is bhadrasana which destroys all diseases. The
yogis who are perfected (siddhas) call it gorakshasana.

Bhadra means ‘gracious and blessed’. According to
Swatmarama it is also referred to as gorakshasana, and
some call it moola bandhasana, but in these postures the foot
position varies slightly.




Technique
Sit in vajrasana and separate the knees as wide as possible.
Then place the heels underneath the scrotum or the sides
of the vagina. Heels of the feet are kept together, and the
balls of the feet are under the buttocks.
When the sitting position is accomplished, hold the toes
from behind the back and make the body steady.
Close the eyes and concentrate on the breath, a given
symbol or mantra.

BSY©

Gorakshasana, however, is slightly different because you
sit with the feet in front of the groin, the balls of the feet
on the ground, heels together pointing upwards. The right
hand is placed on the left heel and the left hand on the right
heel. Moola bandha asana is also a variation of bhadrasana.
You sit on the feet, the soles of the feet together, heels
pressing the anus, sides of the feet pressing the perineum or
vagina and toes pointing out in front.

These asana positions are for advanced practitioners and
those with very supple ankles. Bhadrasana spontaneously
induces moola bandha and tones the reproductive organs,
alleviating ailments pertaining to those organs. The benefits
of bhadrasana are similar to those of padmasana, siddhasana
and vajrasana.
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Verses 55, 56 Chapter 1
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Thus the best of yogis, being free from fatigue in practising asana
and bandhas, should practise purification of the nadis, mudras and
pranayama.
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Asana, the varieties of kumbhaka, practices called mudras and

concentration on the inner sound (nada) comprise the sequence of
hatha yoga.

When asanas and bandhas are practised one should feel
an energy boost afterwards rather than an energy loss. If
one experiences tiredness, it means some practices are
being done incorrectly. After asanas, pranayama should be
practised to purify the nadis. For this purpose nadi shodhana
(nadi purification) pranayama is best. Then mudras should
be performed to channelize the energy and create specific
attitudes of mind, and bandhas to force the energy upward.
In hatha yoga the sequence is asanas first, then pranayama,
mudras and bandhas. Lastly, one should sit quietly in a
meditative pose and concentrate on a symbol. If the inner
sound can be heard, concentrate on that.

Listening to the inner sound is called nada anusandhana,
and it can be practised by sitting on a slightly raised
platform, blanket or cushion, with the knees bent, the elbows
resting on the knees and the ears closed with the fingers.
Make a slight humming sound, then concentrate on the
sound vibrations. This helps awaken awareness of the inner
sound.

So, in the systematic science of hatha yoga, you must
firstly prepare the physical body because it is the grossest
manifestation of prana. Activate the prana through asana,
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then practise pranayama to purify the energy channels and
to process and balance the prana. Then perform mudras to
channel the prana and arouse different faculties of the mind,
and bandhas to draw prana upward from the lower centres.
When the full capacity of prana or shakti is released, the
high vibrational rate creates an audible sound in the inner
ear. If you can hear it, it is a sure sign that kundalini has
awakened.
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Verse 57 Chapter 1
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One who 1is brahmachari, takes moderate and pure food, is
regular and intent on yoga and renounces (attachment to sensual
experience) becomes perfected (siddha) after a year.

Brahmachari means ‘one whose consciousness is absorbed in
Brahma’, the purest state of consciousness, not necessarily
one who abstains from sexual interaction. So, one who
keeps his mind above the existence of duality and sex, takes
agreeable and sweet (mitahara) food, practises his sadhana
regularly and maintains detachment from the affairs of
mundane life, will definitely achieve perfection within a
short period of time. It is certainly no easy task as we have
previously discussed; there are many trials and obstacles to
face on the path to perfection.
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Verse 58 Chapter 1
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Mitahara is defined as agreeable and sweet food, leaving one fourth
of the stomach free, and eaten (as an offering to please Shiva).

‘Sweet food’ means fresh, pleasant tasting food, not
particularly that which has extra sugar. Food which is
disagreeable means that it is either bad tasting, poisonous
to the system or not agreeable to one’s metabolism. The
stomach should never be overloaded, it should be half filled
with food, one quarter with water and one quarter with air.
Eating ‘to please Shiva’ means that when taking food the
yogi should not feel that he is eating for himself. He should
cultivate the attitude that he is nourishing the body for its
maintenance so his consciousness can continue its process of
unfoldment and spiritual evolution.

Shiva is the inner consciousness, the atma. Everything the
yogi eats should be considered as prasad or an offering from
the supreme being. This is very important for eradicating the
sense of ego: ‘I"want and ‘T’ eat. Food is not taken for sense
gratification but to sustain the vehicle of the indweller, the
atma. Therefore, eating should be considered as part of one’s
sadhana. Life itself is a sadhana.

Many people indulge in food as a means of escape for the
mind. When they are tense, frustrated or insecure they eat
to relieve the problem. A yogi should always regard food as
a medicine which will purify and fuel the body and mind for
the maintenance of life and progress in sadhana. Thus at all
times he will eat cautiously, with awareness and with a higher
purpose than sensual pleasure.

Mitahara means ‘sattwic food’, light food which is easy
to digest. As Swami Sivananda of Rishikesh points out:
“Heavy food leads to a tamasic state and induces sleep only.
There is a general misapprehension that a large quantity of
food is necessary for health and strength. Much depends
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upon the power of assimilation and absorption. Generally,
in the vast majority of cases, most of the food passes away
undigested along with faeces . . . Almost all diseases are due
to irregularity of meals, overeating and unwholesome food.”
His maxim is that through overeating you become a rogi,
through sattwic diet a yogi.
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Verse 59 Chapter 1
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The foods which are prohibited (for the yogi) are: those which are
bitter, sour, pungent, salty, heating, green vegetables (other than
those ordained), sour gruel, oil, sesame and mustard, alcohol, fish,
flesh foods, curds, buttermilk, horse gram, fruit of jujube, oil cakes,
asafoetida and garlic.

A yogi’s diet should be simple and bland. Anything that
is highly concentrated, causes acidity in the stomach and
overheats the whole system should be avoided, i.e. greasy,
spicy and stale foods. Foods which create toxins and putrefy
in the intestines, such as meat, should definitely be avoided.
Asafoetida and garlic are considered aphrodisiacs as they
supposedly stimulate the production of sex hormones. Of
course, they are not harmful and in small quantities they
are medicinal, but they are strong and leave an odour in the
body. In particular, it is said that garlic should not be taken
at night because it arouses sexual fantasies. One who is trying
to maintain awareness of the higher aspects of reality should
definitely refrain from taking such substances until he is
established in that state of awareness.

Alcohol should be avoided, not specifically because it
intoxicates the mind, but more for the reason that it destroys
liver and brain cells, which do not reproduce themselves.
Once brain cells are destroyed they are not replaced and in
hatha yoga one aims at maintaining and sustaining the body,
thus alcoholic substances are better left untouched.
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Verse 60 Chapter 1
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Unhealthy diet should not be taken, that which is reheated after

becoming cold, which s dry (devoid of natural oil), which is
excessively salty or acidic, stale or has too many (mixed) vegetables.

When food is cooked and again reheated after it has gone
cold, bacterias have set in, and if this food is eaten it creates
fermentation in the stomach, resulting in indigestion, wind
and acidity. Dry food means that which has absolutely no
natural oil or water left in it. Oil is necessary in minimum
quantities. Excess salt and acidity imbalance the system,
in fact, salt directly affects the heart rate. If salt is taken in
excess it makes the heart beat faster and heats the body.

Many different types of vegetables should not be cooked
together as the resulting chemical reactions can upset the
digestive system and disturb body functions. Digestion
should always be a quick and smooth process which does not
overstrain or overheat the system, and prana should not be
wasted on digestion.
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Verse 61 Chapter 1
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Fire, women and long pilgrimages should be avoided. Therefore
Gorakhnath said: bad company, mixing with women, bathing in
the early morning, fasting and tasks which produce pain in the body
should be avoided.

Anything which demands excess energy and depletes the
system should be avoided. Standing or working near a fire
exhausts the prana. ‘Bad company’ means those who live
an antispiritual life or who think negatively. People without
any purpose in life, who are unaware of the importance of
spiritual evolution, do not enlighten one’s soul and should
be avoided by a sadhaka.

Involvement with the opposite sex and sexual intercourse
for pleasure alone, deplete energy and tax the nervous
system. Sexual desire can never be fulfilled and when you
feed that desire it is like throwing kerosene on a fire. It is not
the physical act which is ‘bad’ but the mental repercussions
which can be harmful for the sadhaka. Thus it is better not to
indulge for some time if one wants to awaken prana through
hatha yoga.

One is also advised not to undergo long journeys or
pilgrimages. Of course, it should be remembered that when
Hatha Yoga Pradipika was written, jets and fast cars were not
in existence. People travelled by foot, physically exhausting
the bodily and pranic reserves. A pilgrimage implies a
religious search to find God somewhere else. The hatha yogi
can realize that highest state without travelling anywhere.

‘Bathing early in the morning should be avoided’, but the
sentence is incomplete without adding ‘with cold water when
the weather is wintery’. In India most people bathe in water
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from the well or water reserve, few take a hot bath. Particularly
when it is very hot, nobody wants to bathe in warm water.
However, in winter it is cold in the early morning and if one
bathes in cold water it strains the nervous system and lowers
the body temperature. Hot water baths weaken the body’s
resistance to the outside temperature and can make one feel
very lethargic and sluggish.

The hatha yogi should eat regular meals and not make
a habit of fasting too often. However, fasting can be useful
to stimulate the digestive system, to eliminate toxins and to
help bring the senses and mind under control. In sickness it
stimulates the body to produce the necessary antibodies to
fight disease and rebalance the body structure.

In India many people follow the age-old tradition of
fasting in conjunction with the phases of the moon. There
are particular days which are conducive for either a full or
half day fast, e.g. the fourth, ninth, eleventh, fourteenth and
fifteenth day of either the bright or dark fortnight. Swami
Sivananda says: “Occasional fasting once a month or when
passion troubles you much, will suftice.”

Though fasting has a lot to offer and many people
advocate it, one who devotes many hours to hatha yoga
sadhana should not strain the body in such a way. Any
actions which are strenuous and create pain or extreme
conditions in the body should not be undertaken by the yogi.
Without being fanatical, one should take proper care of the
body and avoid any unnecessary strain or injury, as the body
is the vehicle to higher consciousness. Of course, one has to
be sensible about all these instructions and take into account
the situation and conditions.
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Verse 62 Chapter 1
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(The most conducive foods for the yogi are:) good grains, wheat,
rice, barley, milk, ghee, brown sugar, sugar candy (crystallized
sugar), honey, dry ginger, patola fruit (species of cucumber), five
vegelables, mung and such pulses, and pure water.

Whole grains and rice supply essential carbohydrates and
vitamin B complex. Fresh milk and ghee maintain the
mucous lining of the digestive tract and alimentary canal
which is washed away by shatkarma practices, and neutralize
any acidity or heat in the stomach which the practices may
create. Sugar is necessary for the efficient functioning
of the brain as well as other bodily processes. Honey is
recommended as it is an easily digestible, whole food. Dried
ginger is also agreeable.

In the Gheranda Samhita (5:20) the ‘five vegetables’ are
said to be balasaka, kalasaka, patolapatraka, vastaka and
himalochika. These are leafy vegetables which are similar
to spinach. Light, easily digestible pulses such as mung, red
lentils, etc., are recommended as they supply protein, but
pulses and gram such as horse gram, which are hard to digest
and create flatulence, are to be avoided. Pure water which is
free of chemicals, excess minerals and harmful bacteria is
essential, particularly for the purification practices.
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The yogi should take nourishing and sweet food mixed with ghee
and malk; 1t should nourish the dhatus (basic body constituents) and
be pleasing and suitable.

The most important attribute of the diet is that it should
nourish the dhatus. There are seven dhatus or basic body
structures: skin, flesh, blood, bone, marrow, fat and semen
or ova. Anything which destroys their natural balance should
not be taken.

Although milk and ghee are recommended, large
quantities should not be taken. Too much milk creates a
mucous problem and excess ghee is stored in the body as fat.
On the other hand, if you have an allergic reaction to milk
do not take it. If rice creates swelling in the abdomen or fluid
retention, leave it.

‘Pleasing and suitable food” means that which suits the
individual body metabolism and which makes one feel
healthy, mentally content and stable. Diet differs according
to each individual, so you may have to experiment with
different foods and quantities before you find the correct diet
for yourself.

Of course, it has to be taken into consideration that the
diet given here is suitable for the climate and environmental
conditions of India. It is also the diet of the hatha yogi who is
devoted to many hours of constant sadhana, and not of those
who do a one hour yoga class once a week and have other
household commitments. Nevertheless, most of the foods
mentioned are available all over the world, and even if you
are a householder, such a diet will help purify the body and
stabilize the mind and passions.
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Verses 64—66 Chapter 1
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Whether young or old, very old, sick or feeble, one can attain
perfection in all the yogas by practising.
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Perfection results from practical application. Without practising how
can it happen? Just by reading the shastras perfection in yoga will
never be attained.
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Neither by wearing the garb of a siddha, nor by talking about it (is
perfection attained). Only through practical application does one
become a siddha. This is the truth without a doubt.

There is a saying that practice makes perfect and that is
exactly what is being expressed here. You may read as many
principles as you can absorb intellectually, but until they are
put into practice there is no experience of their reality nor
manifestation of their inherent potential. A doctor does not
become a doctor until he can practise all that he has learned
theoretically. An engineer cannot make a machine just by
reading instructions on how to do it. The final product will
not be perfect until one has tried many times.

Regular practice of any yoga technique creates a pattern
in the body and mind, and after many years of practice,
perfection is attained, regardless of the initial circumstances.
One should not be deterred from practising yoga because of
feeling physically inadequate. It does not matter if the body
is old or young, sick or feeble, everybody is eligible to practise
hatha yoga and to attain self-realization. If one has an inner
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desire to experience the truth of existence one will succeed
regardless of physical conditions.

Where truth exists there is no place for illusion or
delusion. One cannot become a yogi just by assuming the
external appearance, nor can one fool others into believing
it; the lack of inner strength and understanding will expose
anyone who is a fraud. One may delude oneself by looking
like a yogi or ascetic but the atma cannot be deluded, nor
can the cloth give power and knowledge. It can only come
by training the body and refining the gross consciousness.
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Verse 67 Chapter 1
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Asanas, various types of kumbhaka, and the other various means of
llumination should all be practised in the hatha yoga system until
success in raja yoga is attained.

This chapter on asanas concludes perfectly with a reminder
of the purpose for practising hatha yoga. As it is said in
the beginning, it is solely for the attainment of raja yoga.
Hatha yoga is the basis of raja yoga. The fact that it should
be practised until attainment in raja yoga is achieved means
they are intricately connected. In fact, it would seem that
they are one yoga; hatha being the dynamic and preparatory
aspect while raja yoga is the passive and culminating stage.

However, hatha and raja yoga have become two different
systems. Raja yoga says yama and niyama first, then asana,
pranayama, pratyahara, dharana, dhyana and samadhi.
Hatha yoga starts with asana, pranayama and shatkarma and
does not emphasize any moral disciplines. It only states how
to live most conducively for the practice and perfection of
sadhana. There is no moral code causing tension in the mind.

Hatha yoga leads on to raja yoga, then one starts the
practice of yama and niyama and continues the sadhana of
asanas, etc. Therefore, hatha yoga precedes raja yoga. Until
one reaches realization in raja yoga one has not achieved
perfection in hatha yoga. Perfection and realization through
hatha yoga means samadhi, i.e. perfection of raja, dhyana,
laya and samadhi yoga.
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Verse 1 Chapter 2
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Thus being established in asana and having control (of the body),
taking a balanced diet; pranayama should be practised according to
the instructions of the guru.

Only when the body is regulated by asana and moderate diet
should a sadhaka begin the next stage of hatha yoga, i.e.
pranayama. It should not be started until the guru indicates
the appropriate pranayama to be practised. Pranayama
is more than simple breathing exercises and it must be
practised systematically and under proper guidance.

The word prana is a combination of two syllables, pra and
na. Prana denotes constancy, it is a force in constant motion.
Prana is the vital life force and pranayama is the process
by which the internal pranic store is increased. Pranayama
is comprised of the words prana and ayama, which means
‘pranic capacity or length’. It is not merely breath control,
but a technique through which the quantity of prana in the
body is activated to a higher frequency.

In yogic terminology it is said that whatever is manifest is
the sthula roopa or ‘gross form’ of the subtle, cosmic energy,
known as prana. In yoga and tantra there is an eternal truth:
the basis of existence depends on two forces, Shiva and
Shakti, or ‘consciousness’ and ‘energy’. Ultimately they are
not two forces but one; Shakti or prana is the creative force
of consciousness or Shiva. The purpose of hatha yoga is to
realize Shiva or consciousness by means of Shakti or prana.

Pranayama is practised in order to understand and control
the pranic process in the body. Breathing is a direct means of
absorbing prana and the manner in which we breathe sets off
pranic vibrations which influence our entire being.

Diet control is specified along with the practice of
pranayama. Eating is a direct means of pranic absorption,
which affects the body, mind and pranic vibrations.
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Verse 2 Chapter 2
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When prana moves, chitta (the mental force) moves. When prana is
without movement, chitta is without movement. By this (steadiness
of prana) the yogi attains steadiness and should thus restrain the
vayu (air).

Prana and mind are intricately linked. Fluctuation of one
means fluctuation of the other. When either the mind
or prana becomes balanced the other is steadied. Hatha
yoga says, control the prana and the mind is automatically
controlled, whereas raja yoga says, control the mind and
prana becomes controlled. These are two paths of yoga.

The mind is equated with a wild monkey, jumping here
and there. Because of this inborn tendency it is very difficult
to hold it still. Hatha yoga says let the mind be, concentrate
on the autonomic body functions and vital energy, and the
mind will become quiet by itself. When the nervous impulses
are steady and rhythmic, the brain functions are regulated
and the brain waves become rhythmic.

The breathing process is directly connected to the brain
and central nervous system and it is one of the most vital
processes in the body system. It also has some connection
with the hypothalamus, the brain centre which controls
emotional responses. The hypothalamus is responsible for
transforming perception into cognitive experience. Erratic
breathing sends erratic impulses to this centre and thus
creates disturbed responses.

There are also certain areas of the nasal mucous membrane
which are connected to the visceral organs. When impulses
coming from the nose are arrhythmic, the visceral organs,
particularly those connected to the coccygeal plexus, respond
in the same manner, arrhythmically. Being disturbed, these
organs again send irregular impulses to the brain and cause
more disharmony and imbalance. This cycle is continuous.
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By becoming aware of the nature of the breath and by
restraining it, the whole system becomes controlled. When
you retain the breath you are stopping nervous impulses
in different parts of the body and harmonizing the brain
wave patterns. In pranayama, it is the duration of breath
retention which has to be increased. The longer the breath
is held, the greater the gap between nervous impulses and
their responses in the brain. When retention is held for a
prolonged period, mental agitation is curtailed.

Actually, Sage Patanjali defines pranayama as the gap
between inhalation and exhalation. Pranayama is usually
considered to be the practice of controlled inhalation and
exhalation combined with retention. However, technically
speaking, it is only retention. Inhalation and exhalation are
methods of inducing retention. Retention is most important
because it allows a longer period for assimilation of prana,
just as it allows more time for the exchange of gases in the
cells, i.e. oxygen and carbon dioxide.

Sage Patanjali further says that retention of breath after
expiration removes the obstacles to yoga. Yoga is the union
of the two poles of energy within us. In mundane awareness
these poles are separate from each other. In transcendental
awareness these poles come closer together, and during
retention the poles come closest together. Breath retention
must be developed in order to stop the fluctuations of the
brain and mind so that a more expansive type of experience
can develop.

When you go further into yoga, there comes a time when
you must have some control of the mind so you can dive
deeper within yourself. When you try to practise mantra or
meditation, the fluctuating mental waves create a barrier
between you and the object you are trying to focus your
awareness on. So how to control the mind?

For many, many centuries, people have known that
through pranic restraint you can control the influxes of
the mind and through mental restraint you can control
the influxes of prana, but various spiritual systems have
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been debating which is the best method to harness the two
energies and induce unity. Christ and Lord Buddha said
the same thing — ‘Lead a good life and your mind will be
controlled.” Of course what they said is true, but people
today are exposed to so many disturbing external factors that
this approach does not work for them. There are many good,
charitable, pure-minded and compassionate people, but if
you ask them to sit quietly, still the mind and meditate, they
can’t do it. Yama and niyama do help, but they are difficult
for modern day man to uphold, and for this age, these
disciplines have not proved to be a very powerful method for
developing mind control.

However, it has been found that through pranayama,
mudras, bandhas and certain postures which regulate the
prana, the mind can be brought under control. In many
spiritual traditions, including Sufism, Buddhism and yoga, it
was discovered that by concentrating on the breath, one can
still the mind, develop one-pointedness and gain entry into
the deeper realms of the mind and consciousness.
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Verse 3 Chapter 2
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As long as the vayu (air and prana) remains in the body, that is
called life. Death is when it leaves the body. Therefore, retain vayu.

Death is not total. The physical body dies or the mind dies,
but not the soul. Death is not extinction, it is a process
of disintegration. The components of the body, the five
tattwas: akasha, ether, vayu, air, agni, fire, apas, water, and
prithui, earth; which are associated with the five prana vayus,
disintegrate and go back to their original source. Akasha
tattwa goes back to akasha, vayu to vayu, agni to agni, apas
to apas, prithvi to prithvi, and then the jivatma moves out.

This jivatma, spirit, ego, astral body, or whatever you
might like to call it, is something which survives death.
The pranas also do not die, they move out of the body and
return to their source. If death is to be averted the process
unlinking all the three components i.e. prana, mind and
soul, has to be stopped.

In this sloka we are told to retain the vayu. Jayu means
‘air’, but it does not refer only to the gross air and its
chemical properties; it indicates pranic air. In the pranic
body, pingala channelizes prana shakti, but prana vayu
moves throughout the whole body like waves of energy. It can
be likened to an electromagnetic field where the energy is in
constant motion.

There are five main vayu functions, known as apana,
prana, samana, udana and vyana. They are the different
processes and manifestations of the one vayu, just as the
various limbs of a man comprise the one body.

Pranic absorption takes place on a major scale in
the thoracic region and is the function of prana vayu.
Elimination takes place largely through the urinary, excretory
and reproductive organs and is powered by apana. In
between apana and prana, in the stomach region, is the area
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of assimilation, which is the function of samana. Movement
in the throat and facial expressions are due to udana.
Circulation is powered by vyana which pervades the whole
body.

The Pranic Body

aaaaaa

vyana (pervades the
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All the processes which affect absorption or inward
movement of the subtle cosmic force are due to prana.
Those which affect elimination or outward movement are
due to apana. Assimilation, preservation and continuation
are the work of samana. Ascension and refining are the work
of udana, and pervasiveness is the property of vyana. These
actions occur within the various realms of existence. The
vayu, however, is specifically concerned with the pranic body
or pranamaya kosha.

In the Upanishads, prana vayu is also called the ‘in
breath’, apana the ‘out breath’, samana the ‘middle breath’,
and udana the “up breath’. Prana vayu is inhalation, apana
exhalation, samana the time between inhalation and
exhalation, and udana, the extension of samana. According
to the Maitri Upanishad (11:6): “Samana is the higher form
of vyana and between them is the production of udana. That
which brings up or carries down what has been drunk or
eaten is udana.”

From a yogic point of view the most important vayu is
samana. It is related to sushumna nadi. Prana vayu is related
to ida, apana to pingala, and ascension of kundalini to
udana. Samana vayu has to be developed. This takes place
by suspending apana and prana within the region of samana.
Each vayu is interdependent and interconnected. In the
Chandogya Upanishad it is asked: “On what are you (body and
senses) and yourself (soul) supported? On prana. On what is
prana supported? On apana. On what is apana supported?
On vyana. On what is vyana supported? On samana.”

On account of these five main movements, five subsidiary
or upapranas are produced. These are known as koorma
which stimulates blinking, krikara which generates hunger,
thirst, sneezing and coughing, devadatta which induces sleep
and yawning, naga which causes hiccups and belching, and
dhananjaya which lingers immediately after death.

From the time of conception up until four months, the
foetus survives purely on the mother’s prana. It is like a
tumour in the mother’s body. After four months it is said
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that prana enters the foetus and individual life begins.
As the individual pranas begin to move, so the individual
body functions become active. However, the child is only
independent once it is born and starts breathing.

The moment prana completely leaves the body, con-
sciousness departs, because prana and consciousness are the
two poles of the one source, the Self. The Prashnopanishad
says: “This prana is born of the Self. Just as there can be
a shadow when a man is there, so this prana is fixed on
the Self . . . ” (3.3) At death, when the breath stops and
the prana leaves, the magnetic force which held the body
together deteriorates and along with it, so does the body.
Therefore, the breath and prana are likened to a thread in
the Brihadaranyaka Upanishad: “Verily by air, as by a thread,
this world, the other world and all beings are held together.
Therefore it is said, when an individual dies his limbs have
been loosened because they are held together by air like a
thread.”

When prana leaves the body there is no force to animate
it. As long as prana is retained the body will not die. Life is
generated with inhalation, with exhalation there is loss of
prana. When the breath is held, the prana does not move out
or in, it becomes stabilized.

Prana is the basis of life and can be directly controlled
through the breath. The yogis who go underground for days
together in a place where no air can penetrate, completely
stop the breath. These yogis concentrate on the prana as
a point of light in the mid-eyebrow centre. When their
consciousness is completely absorbed in that light, the
breath stops automatically. Prana still remains in the body,
but there is no breathing process. There is no absorption
of prana, no elimination, no function of prana and apana;
only of vyana. The body functions are suspended as long as
consciousness remains absorbed in the point of light. It is a
state of suspended animation. The moment the awareness
starts to come back to the physical body, the breath starts and
the yogi has to come out. Through the breath, prana and
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consciousness are essentially linked; they can be separated
by a scientific means which starts with the yogic technique of
learning to retain the breath.

Prana is the tangible manifestation of the higher Self.
Hatha yoga uses prana as the key to expand the awareness
of consciousness and realize the Self. Some systems of yoga
aim at self-realization by purifying and concentrating the
mind, others by purifying and channelizing the emotions,
and some by purifying the intellect and developing wisdom.
There are so many ways of redirecting the vital life force
from the lower to the higher centres. Hatha yoga achieves it
by a means which is most practical for everybody — through
the physical body and by working directly on the pranic

movements.
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Verse 4 Chapter 2
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The vital air does not pass in the middle channel because the nadis
are full of impurities. So how can the state of unmani arise and how
can perfection or siddhi come about?

If our perception was finely attuned to the pranic body, we
would see a light body in which there were thousands of
fine, wirelike structures conducting shakti. These wirelike
structures are the nadis. Nadi is a flow of energy. The Shiva
Samhita says that altogether there are 350,000 nadis in the
body, the Prapanchasara Tantra says 300,000 and the Goraksha
Satarka says 72,000. There are thousands upon thousands of
nadis within the superstructure of the gross body and they
distribute consciousness and prana to every atom. However,
as stated here and in the Gheranda Samhita: “When the nadis
are full of impurities, vayu does not enter them.”

What are these impurities? They are waste and residue
of sensuous living and desires. Just as excess fats accumulate
around blood vessels and can eventually obstruct the
flow of blood, similarly on a pranic level also there is an
accumulation of wastes. With the build up of waste matter,
the body’s capacity to circulate energy lessens. The body
becomes lethargic, the energy level decreases and activation
of the chakras and higher brain functions is prevented.

Supposing you have a one litre plastic bottle and inside it
some areas are coated with cement, and you try to fill it with a
litre of nitric acid, two things will happen. One , the full litre of
nitric acid will not fit, and two, the plastic will melt. Similarly,
if kundalini shakti is released when the nadis are blocked and
weak, you will not be able to handle the experience. Therefore,
the whole body and network of nadis have to be purified and
the energy channels have to be made strong.

The pranic body is the intermediate link between the
physical body and the mind. Therefore, it can be approached
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from either side. It is, however, easier to control and purify
the pranic body through the physical body. By strengthening
the sympathetic and parasympathetic nervous systems, ida
and pingala nadis are directly affected, and by developing
the central nervous system, sushumna is activated. Therefore,
the most important practices of hatha yoga are those which
arouse the central nervous system and sushumna.
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Verse 5 Chapter 2
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When all the nadis and chakras which arve full of impurities are
purified, then the yogi is able to retain prana.

Sahasrara

Bindu

Ajna

Vishuddhi

Anahata

Manipura

Swadhisthana

Mooladhara

BSY©

Location of the Chakras

In the process of awakening kundalini, the sadhaka has not
only to clear the nadis, energy channels, but also increase
the quantity and quality of prana and store it. Prana is
accumulated in six main centres along the spinal column.
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These centres are located in the subtle body and correspond
to the nerve plexuses in the physical body. In the subtle
body they are known as chakras. Chakra means ‘a circling
motion or wheel’. Prana shakti and manas shakti collect in
the chakras and form swirling masses of energy. Each chakra
is a conjunction point for many nadis. There are numerous
chakras in the body but the seven major ones situated along
sushumna nadi are specifically concerned with human
evolution.

In deep meditation, the yogis have seen these chakras
and they described them as lotus flowers. Though the
chakras are situated in the subtle body, their influence
extends to the gross and causal bodies. Each chakra vibrates
at a particular rate and velocity. The chakras at the lowest
point of the energy circuit operate on a lower frequency
and are said to be grosser and to create grosser states of
awareness. Chakras at the top of the circuit operate on a high
frequency and are responsible for subtle states of awareness
and higher intelligence.

Some yogic texts describe only five or six chakras, others
describe seven. The lowest chakra is within the perineal floor
in the male body and the cervix in the female body. It is a
four-petalled red lotus called mooladhara, and it influences
the excretory and reproductive organs, reproductive glands
and hormonal secretions. Mooladhara is directly connected
to the nose and sense of smell and with our animal instincts.
At mooladhara human evolution begins and kundalini
emerges.

Two fingers width above mooladhara and closely asso-
ciated with it, is swadhisthana chakra, a six-petalled vermilion
lotus. It is connected to the sacral plexus, urinary and
reproductive organs and glands. Swadhisthana is associated
with the tongue and the sense of taste. Its influence on the
deeper personality arouses a selfish sense of ego.

The next chakra is behind the navel, within the spinal
column. It is a ten-petalled yellow lotus called manipura and
it is associated with the solar plexus. Manipura influences
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the digestive process and the assimilation of food and prana.
It is also connected to the eyes and sight. At the level of
manipura the consciousness is still bound by the grosser
levels of existence and sensualities, ambition and greed.

Above manipura, in the proximity of the heart, is anahata
chakra, with twelve blue petals. It is connected to the
cardiac plexus, heart, respiration and thymus gland and is
responsible for emotions of love and hate, compassion and
cruelty, etc. Anahata is also connected to the sense of touch
and the hands.

Within the middle of the throat is the fifth chakra
vishuddhi, with sixteen purple petals. It is associated with the
cervical plexus and thyroid gland and it maintains purity in
the body and mind. Vishuddhi is connected to the ears and
sense of audition, throat and speech. It arouses acceptance
of the adversities of life, mental balance and sensitivity to the
needs of others.

At the top of the spinal column, at the medulla oblongata,
is one of the most important chakras, ajna chakra, which
has two silvery grey or clear petals. Above vishuddhi the
chakras are mainly concerned with higher intelligence. Some
authorities do not even consider them as chakras because,
as the veiling power of prana shakti decreases, manas shakti
becomes more predominant. Ajna chakra is the command
centre. It operates in conjunction with the reticular activating
system, medulla oblongata and the pineal gland. Ajna chakra
is the third eye through which the whole subtle world can be
perceived. It is known as the gateway to liberation.

When kundalini shakti passes beyond ajna, duality and
ego cease to exist. It reaches the highest centre, sahasrara, the
thousand-petalled lotus. Sahasrara is situated at the crown
of the head and is associated with the pituitary gland. When
this chakra is fully activated by kundalini it is the highest
experience of human evolution.

Between ajna and sahasrara there are three other chakras
which are briefly mentioned in the Tantras. Opposite the
uvula is lalana chakra, which is a twelve-petalled lotus. Above
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ajna is manas chakra, a six-petalled lotus, and above that, at
the mid-cerebrum is soma chakra of sixteen petals. These
chakras are concerned with the flow of nectar from bindu
visarga (which is discussed later), and they are responsible
for higher states of consciousness and intelligence.

Through hatha yoga all these chakras are influenced
and stimulated, and blockages are removed. The influence
of each chakra can be felt in the body and seen in a person’s
behaviour. Correct balance of energy in each of the chakras
is extremely important.

Dr. Hiroshi Motoyama of Japan has devised instruments
which can detect the activity of these chakras and he
has found that depletion of energy and the paranormal
functioning of any of the chakras causes imbalance or disease
in the associated physical organs and body functions. This is
exactly what is stated in the hatha yoga texts.

Purification of the chakras and nadis is the first step to
physical and mental health and the awakening of kundalini.
Therefore, the chakras and nadis have to be strengthened so
they are capable of conducting the kundalini shakti.
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Verse 6 Chapter 2
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Therefore pranayama should be done daily with a sattwic state of

mind so that the impurities are driven out of sushumna nadi and
purification occurs.

There are three modes of nature and mind known as guna:
tamas, rajas and sattwa. Tamas is inertia, rajas is dynamism
and saftwa is steadiness. For example, a rock represents
tamas, man represents rajas and divinity represents sattwa.
The dull mind or the mind in which there is no awareness
1s tamasic or inert, the mind which oscillates between
awareness and no awareness is rajasic or dynamic, and the
steady, one-pointed mind is sattwic. Tamas is the first stage
of evolution and it evolves into rajas and then sattwa. In the
state of tamas, rajas and sattwa are potential forces. In the
rajasic state there are traces of tamas and sattwa, and in the
sattwic state, tamas and rajas do not exert any influence.

During pranayama practice the mind should be steady
and aware and not moving from thought to thought. Then
the whole system is receptive. When the mind is inert
or tamasic, some of the nadis remain inert and closed,
impurities collect and the energy cannot pass. However, this
does not mean that if you are tamasic you cannot practise
pranayama. Whether you are tamasic or rajasic, pranayama
should be practised to remove the blockages and to lift
you out of the tamasic and rajasic states. When the mind
is sattwic, the inner awareness grows quickly and prana
accumulates.

When sushumna awakens, this represents sattwa, when
pingala functions it represents rajas and when ida functions,
tamas. Thus it is best to practise pranayama when sushumna
is flowing. When the breath is flowing naturally through
both nostrils, it means sushumna is active. We do not always
breathe through both nostrils, usually one nostril is open and
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the other is partially or fully closed. Science calls it ‘alternate
rhinitis’. In yoga it is known as swara.

The science of swara yoga says that the breath alternates
from ida to pingala every hour. Modern science has also
observed the same alternating process and its association
with the activation of the right and left brain hemispheres.
The cerebrum alternates its activities every sixty to ninety
minutes as indicated by the nostril functions. When the
breath is flowing through the left nostril it indicates that
ida and the right brain hemisphere are active. When the
right nostril is flowing it means pingala and the left brain
hemisphere are active.

Pingala is the dynamic, male principle and ida the
passive female principle. The left brain hemisphere
operates on the same principle as pingala. It processes
information logically, sequentially and functions according
to time sequence. The right hemisphere is concerned
with intuition, mental creativity and orientation in space.
When both nostrils operate simultaneously the energy is
being transferred from one hemisphere to the other. It
passes through a thin sheet of membrane between the two
hemispheres called the corpus callosum. At this time the
whole brain can function and perception will not be limited
to one mode of processing.

According to swara yoga, during the flow of ida one
should do quiet tasks and those requiring mental creativity.
During the flow of pingala, physical work should be done
and during the flow of sushumna the most suitable and
productive activity is yoga abhyasa and dhyana.

Factors which influence pranic flow in the nadis are:
lifestyle, diet, desires, thoughts and emotions. Hatha yoga
influences the nadis directly, but one’s entire external life
should be taken into consideration. When the personality is
balanced and there are no extreme conditions in the mind
and body, the breath will also be harmonized.
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Verses 7-9 Chapter 2

NADI SHODHANA PRANAYAMA
(alternate nostril breathing)
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Sitting in baddha padmasana, the yogi should inhale through the
left nostril and hold the breath to capacity, and then exhale through
the right nostril.
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Then inhaling through the right nostril, gradually fill the abdomen,
perform kumbhaka as before, then exhale completely through the left

nostril.
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Inhale with the same nostril through which exhalation was done,
hold the breath to utmost capacity and exhale through the other
nostril slowly and not forcibly.

The first pranayama practice is nadi shodhana pranayama,
alternate nostril breathing, which activates and harmonizes
ida and pingala nadis. Shodhana means ‘to purify’. In English
this practice is called ‘nadi purification’ pranayama.

If you have never done pranayama before, in order to
learn and practise it correctly, it is essential that you become
tully acquainted with the natural breathing process first. This
can be done by practising the following technique.

Simple breath awareness technique
Lie down in shavasana and relax the whole body.
Bring the awareness to the breath moving in through the
nostrils, down the trachea and into the lungs.
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Feel the lungs expand with inhalation, the stomach rise
and a slight tension in the chest region.

While exhaling, feel the stomach drop, the lungs
contract and the whole body relax as the air passes up to
the nose and out through the nostrils.

Let the breath be natural.

Practise for five to ten minutes.

Many people have the tendency to take shallow breaths
without filling their lungs to capacity. When you breathe
in, the lungs should expand fully and the stomach should
extend outwards. During exhalation the stomach should
relax completely and the lungs should expel as much air as
possible. This process will be developed through the above
practice. When you have perfect awareness and regulation of
the breath, practise in a sitting position.

Technique |
Sit in siddhasana/siddha yoni asana.
With the right hand thumb, close the right nostril and
breathe in slowly and fully through the left nostril and
out through the left nostril.
Practise this ten times and then repeat the same process
with the opposite nostril by closing the left nostril with
the third finger of the right hand, leaving the two
middle fingers bent and free.
Develop breath control so that inhalation and exhalation
continue for exactly the same length of time.
Count up to 3,4,5 or 6 while inhaling and then exhale
for the same count. This is a ratio of 1:1.
Practise up to ten rounds.

Later on the ratio of inhalation to exhalation will be
adjusted and then kumbhaka (retention) will also be added.
However, first you must be able to equalize inhalation and
exhalation. The progressive ratios are — 1:1, 1:2, 1:2:2, 1:4:2,
1:4:2:3.
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There are two ways of closing the nostrils. One is by
using the thumb and third finger of the right hand with the
middle fingers folded. The second is by performing nasagra
or nasikagra mudra, in which the first and second fingers are
placed between the two eyebrows at the root of the nose. The
thumb is used to close the right nostril and the third finger
is used to close the left. In either technique the right hand is
always used, even if you are left-handed in other tasks.

Technique 2

Stage |: Inhale as in Technique 1, through the left nostril.
Then exhale through the right nostril.
Practise in this way ten times.

Stage 2: Inhale through the right nostril and exhale through
the left ten times.
Practise five to ten rounds .
Then continue the practice for a few more rounds making
the inhalations and exhalations completely equal.

Technique 3
Combine the two stages of Technique 2. That is, inhale
through the left nostril, exhale through the right, inhale
through the right and exhale through the left. This is
one round.
Practise five to ten rounds.
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After these preliminary stages have been perfected, nadi
shodhana with breath retention can be commenced. When
the breath is being retained, both nostrils should be held
closed so that the nostrils are slightly pinched. Press them
a little above the lower edge and make sure they are sealed
properly. The Gheranda Sambhita says: “After inhalation hold
the two nostrils with the thumb, little and ring fingers, not
using the middle and index fingers, so long as the breath is
retained.” (5:53)

While practising, be sure that the head and body do not
tilt in any direction. If the right arm becomes tired, support
the elbow in the left palm. When you have prolonged the
duration of inhalation and exhalation and have full breath
control, you are ready to add kumbhaka to the practice.
However, you must never strain; kumbhaka must be

developed gradually.

Technique 4
Sit in siddhasana/siddha yoni asana.
Practise as in Technique 3, but add breath retention after
inhalation.
Start with the ratio 1:2:2. After a month or so begin
1:4:2.

Though the recommended sitting position in this sloka
is padmasana, the most practical is siddhasana/siddha yoni
asana for the majority of people. Padmasana should be used
by those people who can sit in the position for at least fifteen
minutes without the slightest discomfort.

169



Verse 10 Chapter 2
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When the prana is inhaled through the left nostril, then it must be
exhaled through the other. When it is inhaled through the right, hold
it inside and then exhale through the other nostril. The yamini who
practises in this way, through the right and left nostrils, alternately
purifies all his nadis within three months.

If you are just learning pranayama, you may easily be confused
about which nostril you should be breathing through. You
have to maintain awareness of what you are doing. After
inhalation, the breath is retained and then exhaled through
the opposite nostril. Then you inhale through the same nostril
through which you exhaled. After a few weeks of practise it
becomes a rhythmic pattern and there will be no confusion.

An important factor has been omitted in this verse,
and that is the correct ratio for inhalation to retention to
exhalation. It is not sufficient to practise pranayama just by
breathing in and out. The length of each breath must be
counted. Start cautiously with the ratio 1:1:1, even if you
are capable of retaining the breath for longer. After a week
or more you can increase the ratio to 1:2:2 and progress
from there.

The duration of each breath should be increased
gradually. For example, supposing you start by breathing
in for a count of 3, holding for 6, exhaling for 6, every
three days you can increase the length of each phase by one
count until you reach your capacity. Pranayama must be
developed slowly and systematically so the lungs and nervous
system are never harmed in any way. That is why it is always
recommended that pranayama only be practised under the
guidance of a teacher or guru.
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According to the Gheranda Samhita: “There are three stages
of pranayama. In the first stage, inhalation is for 12 matras
or counts, retention 48 and exhalation 24. In the second
stage, inhalation is 16 matras, retention 64 and exhalation
32. The highest stage is inhalation 20 matras, retention 80
and exhalation 40.” (5:55) In the complete and final stage of
pranayama, retention is also done after exhalation.

The time of one matra or count is very important. Today
a metronome can be used, but traditionally there were four
ways to judge the time: 1) the time taken to circle the knee
and snap the fingers, 2) the time taken to clap the hands
three times, 3) the time taken for the breath to go in and
out while in deep sleep, 4) the time taken to chant Om. Of
course, during pranayama practice it is not practical to snap
your fingers, etc. Counting has to be done mentally in a calm
manner — one, Om, two, Om, three, Om . . .

When pranayama is performed without repetition of
mantra it is known as nigarbha. When mantra is repeated
with inhalation, exhalation and retention, that is known
as sagarbha. The method of sagarbha nadi shodhana given
in the Gheranda Samhita is done by: “Inhaling (through
the left nostril) while repeating the vayu bija mantra (yam)
for 16 matras, holding the breath while repeating yam for
64 matras, and exhaling through the right nostril while
repeating the bija mantra for 32 matras. Then raising the
‘fire’ from the root of the navel, contemplate on its light
associated with the earth element. Repeating the agni bija
(ram) for 16 matras inhale through the right nostril and
retain the breath while repeating ram for 64 matras.” This is
the traditional method and there are variations.

Swami Sivananda of Rishikesh, for example, describes
a method of nadi shodhana which includes visualization
of the process of purification. Contemplate the luminous
orb of the moon at the tip of the nose. Inhale through the
left nostril repeating tham for 16 matras. Perform retention
while repeating vam for 64 matras and imagine nectar
flowing through the nadis and purifying them. Then exhale
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through the right nostril while steadily contemplating on
the lam mantra for 32 matras, i.e. ratio 1:4:2. However, such
high proportions of inhalation, exhalation and retention
are unnecessary. The ratio has to be adjusted to individual
capacity.

During pranayama practice try to reduce the movement
of the breath to a minimum and increase the duration of
breathing to the maximum. If you find yourself gasping
or becoming restless and exhausted you are forcing the
breath and should reduce your ratio and counting. If boils,
pimples, diarrhoea, constipation or fever occur, it is most
likely due to the nadis rebalancing and purifying themselves.
However, you should check that your lifestyle and diet are
suitably balanced and regular, and that your asana practice
1s systematic.

Yogi Swatmarama states that nadi shodhana will purify
the nadis within three months. Of course, other conditions
have to be met for this to take place. You need to practise
regularly for extended periods, devoting many hours to
the practice of pranayama only. Perhaps if the final stage of
nadi shodhana with the ratio 20:80:40:60 were practised,
the nadis would be purified within three months. For most
people it will take longer. If you revert back to an indulgent
lifestyle, again the nadis will become impure. Certain
disciplines have to be maintained until the kundalini is
awakened, otherwise old conditions will recur.
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Verse 11 Chapter 2
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Retention should be practised perfectly four times a day: early
morning, midday, evening and midnight, so that retention 1s
gradually held up to eighty (counts in one sitting).

Those who are completely dedicated to a life of hatha sadhana
should practise pranayama at the four specified times but, of
course, with our present social commitments and way of life,
few of us would find this possible. For the average person it
is sufficient to practise once a day. It is best to get up early
in the morning, take a bath, do neti/kunjal if necessary, then
asanas and pranayama. If you also have the opportunity to do
sadhana in the evening, then do it before eating.

The specified times for practice are important in
correlation to body rhythms and solar-lunar activities. At
these times there is a changeover of body and external energy
rhythms, and sushumna nadi is more likely to become active.

Early morning means an hour and a half before sunrise
and it is called brahmamuhurta, ‘the period of Brahma’. At
this time the subconscious mind is active and if you are
sleeping then, you will most likely be dreaming. It is a time
when unconscious experiences are more likely to manifest.

Evening, around the time of sunset, is called sandhya.
Sandhya is the meeting of day and night. It represents the time
when ida and pingala merge with sushumna in ajna chakra.
The external influences of the sun setting or the evening
commencing affect body rhythms and functions, making it
conducive to the merging of the pranas in sushumna.

Similarly, at midnight and midday there is a changeover
in the external and internal energies. All becomes tranquil.
Midnight in particular is the time for sadhakas to awaken
shakti. It is called the ‘witching hour’ because the ‘ghosts’ in
the mind become active. Brain functions operate differently
at night and different chemical hormones are released.
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At these specified times there is a change in the levels of
energy in ida and pingala. During each cycle of ida and pingala
there are high and low phases when energy reaches either a
peak or an ebb. In between each cycle there is a period when the
energy is stable and, therefore, it is the most appropriate time
for sadhana and breath retention. So the times recommended
for the practice of retention have been chosen on account of
the biological and pranic activities that are taking place then.

For most people, it is not advisable to practise pranayama
at midnight unless specified by the guru. If you practise then,
it will disturb the normal pattern of living and the people
living around you will consider you absurd. Also, because the
unconscious mind becomes active at this time, if negative
impressions come to the surface you might have frightening
experiences which you may not be able to cope with.

If you practise pranayama in the morning or evening
and live a simple life, your pure thoughts will exorcize these
‘ghosts’ so that positive experiences unfold. Until the mind
and body are purified, go slowly with your practices according
to the guru’s instructions. Do not be over-enthusiastic.

Pranayama should be done in correct proportion to other
practices and your routine daily activities. Other forms of
yoga should also be integrated into your sadhana so there will
be balanced development of your personality. A person who
goes ‘headlong’ into sadhana cannot maintain the schedule
for many years. Gradually increase your sadhana according to
time available and your mental, physical and psychic capacity.

Not only are particular times of the day specified for
pranayama practice, there are also seasonal recommenda-
tions. The Gheranda Samhita enumerates the times of the
year when hatha yoga should be practised: “One should not
begin the practice of yoga in these seasons, viz. hemant ‘early
winter’, shishira ‘late winter’, grisma ‘summer’ and varsha
‘monsoon’. If practised, yoga causes sickness. It is said that
one should begin the practice of yoga in vasant ‘spring’ and
sharad ‘autumn’. Thereby the yogi attains success and verily
he becomes free from diseases.” (5:8,9)
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Verse 12 Chapter 2
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At furst there is perspiration, in the middle stage trembling, in the
highest stage complete steadiness, and therefore the breath should be
withheld.

When the body and mind are purified, and the quantum of
prana is increased, then various physical symptoms manifest
during pranayama. The body becomes hot due to increased
activities of the sympathetic nervous system. If it perspires
irrespective of cool weather, pranic awakening has definitely
taken place. It is possible for hot flushes to occur or you may
not even notice any excess heat.

In the second stage, there may be quivering or sensations
in the spine, or perhaps twitching of the hands, face and
various other muscles. When the mind, body and breath
become completely steady the practice is nearly perfect. The
final stage is when the breath stops moving by itself.

Initially, when the pranic flow becomes intense, the
peripheral parts of the body may vibrate. Impulses rush
through the central nervous system and create itching or
tingling sensations. The prana accumulates in different regions
and may create strange sensations in the chest, abdomen,
intestines or excretory organs, and sometimes whining sounds
come from the lower intestines or excretory passage.

Gheranda Samhita states that: “The first stage of prana-
yama gives heat, the middle stage gives rise to tremor,
particularly in the spinal column, whilst the final stage of
pranayama leads to levitation.” (5:56) The Shiva Samhita
further states that: “Through the strength of constant
practice the yogi obtains bhoochari siddhi (control of the
earth element). He moves as a frog jumps over the ground
when frightened by clapping hands.” (3:46) Various siddhis
or perfections may be attained with the awakening of the
different chakras.
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The first centre or chakra which should be activated is
mooladhara. Mooladhara is the source of the earth element.
What does the earth element represent? Earth signifies the
quality of cohesion, weight and gravity. It is associated with
the sense of smell and controls the basic physical structure of
the body. When kundalini rises from mooladhara, levitation
is said to occur because the magnetic force within you, which
normally holds you down, undergoes a change. You become
light like a feather.

The flow of prana can be understood in terms of light
rays. Science has so far defined light in two ways: one as
waves, the other as particles. The waves and particles are
said to vibrate at different velocities and frequencies, thus
creating the various colours of the light spectrum, but when
the waves or particles move simultaneously in a straight line
then there is a laser beam. Similarly, in the body ida and
pingala represent the fluctuating light waves. If the intensity
of their vibration is increased and they function together
rather than alternately, they will move together through
the central passage, sushumna, like a laser beam. That is
kundalini and at that time there can be no extreme condition
in the body.

When the kundalini shakti reaches the highest centre,
sahasrara, it stays there for a period of time. Everything
becomes still, there is no creation, no breath. Prana is held
in the highest brain centre, united with consciousness.
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Verse 13 Chapter 2
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Rub the body with the perspiration from the labour (of pranayama).
The body derives firmness and steadiness from this.

When the body is unclean, impurities are excreted through
the pores of the skin in the form of perspiration. When the
body has been purified, only water, salt and hormones are
excreted through the skin. When the body becomes hot due
to pranayama, excess water may be lost. The Shiva Samhita
states: “When the body perspires, rub it well, otherwise the
yogi loses his dhatu.”

There are seven dhatu known as sapta dhatu: blood, fat,
flesh, bone, marrow, skin and semen or ova. To maintain
these, certain chemical hormones are produced and when
they cannot be stored they are expelled from the system. If
there is perspiration due to pranayama, chemical hormones
are released unnecessarily. Therefore, the perspiration
should be rubbed back into the skin so they are reabsorbed
through the pores. This also helps to rebalance the system
and tone the nerves and muscles.
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Verse 14 Chapter 2
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In the beginning stages of practice, food consisting of milk and
ghee is recommended. Upon being established in the practice such
restrictions are not necessary.

When a sadhaka starts to practise pranayama the body
metabolism undergoes a change. The heart rate and blood
pressure are activated and all body processes are energized.
Digestive secretions and excretory processes are stimulated.
To help maintain balance until the body adjusts, it is advised
to take milk because it has a neutralizing effect on the body
and helps lubricate the system. Milk products help increase
the fats which are important for insulating the body when
the prana is increased. Otherwise, if fats are quickly utilized
you may ‘blow a fuse’ in the energy system. If the fats are
burnt up before they are distributed, lymphatic mechanisms
are increased. The lymphatic system releases fats into the
body from the digestive tract. Pranayama directly affects this
mechanism.

There is another important factor; milk contains animal
hormones which have a direct effect on the body and mind.
Pranayama can awaken an altered state of consciousness,
but the animal hormones help maintain normal conscious
functioning. If psychic experiences occur too rapidly, before
your mind is ready, you will have difficulties coping. Once
the whole system is adjusted, it is not necessary to take milk.

The Gheranda Samhita further states that: “Food should
be taken twice a day, once at noon and once in the evening.”
(56:32) When practising pranayama the stomach must be
completely empty, and after the practice food should not be
taken for at least half an hour. Light, easily digestible and
nourishing food facilitates pranayama practice.
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Verse 15 Chapter 2
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Just as lions, elephants and tigers are gradually controlled, so the
prana is controlled through practice. Otherwise the practitioner is
destroyed.

It 1s very difficult to train a wild animal, especially a lion,
tiger or elephant, but if from a young age they are given
calm and continual training, they will respond to their
master’s commands. Control of prana is also a tedious and
delicate process which requires alertness, awareness, patience
and constancy.

When prana moves through the body freely and
sporadically, like a roaming lion or tiger, it does not respond
to your will. For example, you may want to sleep at night but
your prana makes you active. Or you may have to work but
your prana is inactive and you feel sleepy or ill. Therefore,
prana has to be controlled so that it acts in accordance with
your desire and will. The method you employ has to be safe,
sure and systematic, just as if you were taming a wild and
unpredictable beast.

If prana is left unrestrained, the eventual result is that
the prana is exhausted and sickness and death occur. The
life force and physical elements are ‘burnt up’ as you expend
your energy in mundane and worldly affairs. Prana has to be
channelized and redirected so it is not wasted.
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Verse 16 Chapter 2
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By proper practice of pranayama elc., all diseases are eradicated.
Through tmproper practice all diseases can arise.

If performed properly and systematically any yogic technique
will activate a greater pranic capacity and thus eliminate
disorders and malfunctioning in the physical body, but if the
practices are done incorrectly and unsystematically, more
physical disturbances will develop. If practice is irregular
or incorrect it can be very harmful and it is better not to
practise at all.

Even if you fail to observe one simple rule, sickness can
result. For example, you should always practise on an empty
stomach, whether you are performing asana, pranayama,
mudra or bandha. If you stand on your head after meals,
you are definitely going to damage your digestive system.
You must be very careful about the rules and precautions for
pranayama and the sequence in which any of the hatha yoga
techniques are to be done.

Remember, hatha yoga is the science of the body, mind
and spirit and it should be approached as such, and never in
a haphazard or careless manner. It is dangerous to try and
learn it by following instructions from books. For harmonious
development you must have the guidance of a teacher with
a comprehensive knowledge of yoga and enough sensitivity
to recognize what your individual needs are.
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Verse 17 Chapter 2
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Hiccups, asthma, coughs, headache, ear and eye pain, and various
other diseases are due to disturbances of the vital air.

The processes of respiration, digestion and assimilation
are the outcome of the harmonious interaction of the
pancha pranas or vital airs. If the prana vayu between the
throat and diaphragm is disturbed, various symptoms
will manifest. These include hiccups, wheezing, coughs,
headache and pain in the ears and eyes. If disturbance or
imbalance between prana and apana is not rectified, then
various symptoms, complexes and ailments of the respiratory
and upper digestive systems will manifest. These include
migraine headache, indigestion and hyperacidity, asthma
and infections of the ears, nose and throat. These diseases
may become chronic and medicines fail to give lasting
relief, unless the underlying disturbance in the prana vayu
is corrected.
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Verse 18 Chapter 2

ot Yo Aegrd I I o LA |
I o 9 SaTed fafHaTead 1118 |

The vayu should skilfully be inhaled, exhaled and retained so that
perfection or siddhi is attained.

When pranayama is performed correctly and systematically,
in the proper proportion, and in a steady sitting position,
prana is channelized into the higher brain centres which are
responsible for greater psychic capacity. Nothing can ever
be attained by just inhaling and exhaling in any fashion as
we do all the time. The word yuktam is used repeatedly in
this verse to emphasize the necessity of precision. Just as
an engineer who works with precision becomes perfect in
his profession, in the same way, the sadhaka who practises
pranayama precisely and systematically develops physical,
mental and psychic perfection or siddhi.
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Verses 19, 20 Chapter 2

e q Sl S e arer: |
A FHIT Hlf+TeaaT ST A= 119 1

When the nadis are purified there arve external symptoms. Success is
definite when the body becomes thin and glows.

JILYRT] AARAGE FE T |
ARIFERRIRITE ST AS LA 1120 1

When one is able to hold the vayw according to one’s will, the
digestive power increases. With the nadis purified, thus the inner
sound or nada awakens and one is free from disease.

Purification of the nadis means the shakti can flow through-
out the body unhindered. Just as a light bulb glows with
the flow of electric current (positive and negative ions), the
body emits radiance from the flow of positive and negative
shakti. The stronger the flow the brighter the glow. When
you practise hatha yoga there will be visible changes in your
physical appearance, in the nature of hunger and thirst, in
the frequency of urination and evacuation, in the quality or
smell of perspiration, in the structure of the body related to
the accumulations of fats, etc., in the quality of voice, in the
quality of thoughts and meditation, and also in the quantity
of sleep. When other forms of yoga are practised, such as
bhakti, karma and jnana yoga, the indications are different.

When there is ‘thinness’ of the body due to practice of
hatha yoga it does not mean you are reduced to skin and
bone. It means the body becomes firm and without excess
fat. Increase of digestive power does not mean you become
ravenously hungry and eat excessively. It means you have
greater capacity to assimilate food and utilize the nutrients.
In fact, when there is pranic awakening the urge to eat
decreases as prana is absorbed directly from the cosmos.

As you proceed further in the practice of hatha yoga,
you develop control over the prana, and the symptoms that
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manifest represent the awakening of kundalini and psychic
experiences. By increasing the shakti in every chakra, you
develop greater mental and psychic capacity and your
consciousness can move freely in the subtle realms of
existence. Experiences which normally take place through
the senses take place directly through the mind itself. You
can smell without the nose, see without the eyes, speak
without the mouth and tongue, taste without the tongue, feel
without the hands and skin, and hear without the ears.

Shakti has two characteristics — frequency and form.
When the shakti in the body is activated and increased, the
consciousness becomes attuned to the frequency, then an
audible sound is heard. That sound is known as nada and it
becomes apparent in the later stages of yoga when the mind
is totally concentrated. This nada is discussed in detail in
Chapter 4.

According to the Shiva Sutras, in the practices of prana
yoga, which include pranayama, prana vidya, concentration
on prana and pranic centres, purification of nadis and
chakras, there are five distinct indications which characterize
the awakening of prana. These are: ananda ‘the experience
of bliss and delight’, udbhava ‘levitation’, kampan ‘tremoring’,
yoga nidra ‘sleep with awareness’ and ghurni, ‘reeling with
bliss’.
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Verse 21 Chapter 2

TSI Yeh: Jd SHAIOT THTERT |
ST AR ISTOT Femae: 1121 1l

When fat or mucus is excessive, shatkarma: the six cleansing
techniques, should be practised before (pranayama). Others, in whom
the doshas, i.e. phlegm, wind and bile, are balanced should not do
them.

There are three humours in the body: kapha, mucus, pitta,
bile and vata, wind. In yoga and ayurveda they are called
tridosha. A balanced proportion of these three facilitates body
functions, but if there is an excess of one and a shortage of
another, ailments develop due to overheating or not enough
heat in the body.

Before commencing pranayama, any imbalance in the
doshas should be removed — excess body fat should be
reduced, mucus blocking the respiratory tract should be
removed, gas in the stomach and intestines eliminated,
etc. In hatha yoga there are six particular practices which
were specifically designed for this purpose. They are called
shatkarma. Shat is six, karma is action. These techniques
regulate the production of the doshas.

If the doshas are already balanced there is no need to
practise the shatkarma. However, they should be learned,
simply so the sadhaka will know how to practise them if they
are needed. If they are practised unnecessarily, as a part
of one’s daily sadhana, they will not be so effective when
genuinely required. Just as you would not have your tonsils
or appendix removed if they were functioning perfectly,
similarly, the shatkarma are really only for those people who
have disturbances or imbalances in the doshas.
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Verse 22 Chapter 2
Hfiferel Reeqen Afeeess Ao o |
FYTSATTIAINT 5 FHHIT e 122 1

Dhauti, basti, neti, trataka, nauli and kapalbhati; these are known
as shatkarma or the six cleansing processes.

Hatha yoga is famous for these six cleansing techniques.
Although only six in number, each has a variety of practices.

Dhauti is divided into four parts. According to the
Gheranda Samhita they are called antar (internal) dhauti, danta
(teeth) dhauti, hrid (cardiac) dhauti and moola shodhana (rectal
cleaning).

Antar dhauti is divided into four practices: vatsara dhaut,
expelling air through the anus, varisara dhauti, evacuating a
large quantity of water through the bowels, vahnisara dhauti,
rapid expansion and contraction of the abdomen, bahiskrita
dhauti, washing the rectum in the hands.

Hrid dhauti is divided into three practices: danda
dhauti, inserting a soft banana stem into the stomach, vastra
dhauti, swallowing a long thin strip of cloth, vaman dhautt,
regurgitating the contents of the stomach.

The last practice of dhauti, moola shodhana can be
performed in two ways. It is done either by inserting a
turmeric root or the middle finger into the anus.

The second karma, basti is divided into two parts: jala
(water) basti and sthala (dry) basti. In jala basti you suck water
into the large intestine through the anus and then expel it.
In sthala basti you suck air into the large intestine.

The third karma, neti, has four practices: jala (water) neti,
passing warm saline water through the nose, sutra (thread)
nett, passing a soft thread through the nose, ghrita (ghee) neti,
passing clarified butter through the nose, dugdha (milk) net,
passing milk through the nose.

The fourth karma is trataka, which is steady and
continuous gazing at a point of concentration. It has two
practices: antar (internal) and bahir (external) trataka.
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The fifth karma is nauli, in which you isolate and churn
the abdominal muscles. It has three practices. When the
muscles are isolated to the right it is dakshina nauli, to the
left, vama nauli and in the middle it is madhyama nauli.

The last karma is kapalbhati, which has three practices:
vatkrama kapalbhati, which is similar to bhastrika pranayama,
vyutkrama kapalbhati, sucking water in through the nose and
expelling it through the mouth, sheetkrama kapalbhati, sucking
water in through the nose.

These six fundamental cleansing techniques are the most
important aspects of hatha yoga and are the original hatha
yoga. However, today asana and pranayama are more widely
known and few people are now proficient in the shatkarma.
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Verse 23 Chapter 2
FHIEHUE T TN |
fafemrordents oo g 123 1

These shatkarma which effect purification of the body are secret.
They have manifold, wondrous results and are held in high esteem
by eminent yogis.

The shatkarma are very powerful practices that can never be
learned from books or taught by inexperienced people. In
India there is the tradition that only those who are instructed
by the guru can teach others. One may think he has the
capacity to teach, but actually, he may not have adequate
experience or knowledge to guide others proficiently, and
this applies to the shatkarma in particular. If unqualified
people teach them, they are likely to make serious mistakes.
Also one can make mistakes if one practises them independ-
ently without the instructions of the guru.

The shatkarma are said to be secret practices as one
must be personally instructed to do them and taught how to
perform them and how often, according to individual need.
For this a qualified and experienced teacher is essential.
Those who sincerely want to learn the shatkarma will have
to find a guru of hatha yoga and they will have to search well
because few teachers are expert in shatkarma. Of course, as
it has been said in a previous sloka, one should not divulge
one’s personal sadhana, one should keep it secret.

The shatkarma specifically increase the vital capacity
of the practitioner. They were never designed for therapy
alone, but to create harmony in the body and mind and
to prepare one for further practices. As they bring about
smooth and perfect functioning of the bodily systems, it is
inevitable that through their practice the mind will become
free from turbulence and disturbances and thus be better
able to concentrate and to move towards dhyana.

The eftects of shatkarma can be summed up in one
word — purification. When the different systems of the body
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have been purified, the overall result is that energy can flow
through the body freely. One’s capacity to work, think, digest,
taste, feel, experience, etc., increases, and greater awareness
develops. It is no wonder that the yogis who have achieved
perfection and know the real extent of human capacity,
regard the shatkarma with great esteem.
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lerse 24 Chapter 2
DHAUTI (internal cleansing)
3T &ife: |
S — L
et AT e aw T |
T egteaag e fd &H a1 24 |

A strip of wet cloth, four angulas wide (i.e. seven to eight
centimetres) and fifteen handspans (i.e. one and a half metres) in
length s slowly swallowed and then taken out, as instructed by the
guru. This is known as dhauti.

The practice described here is actually vastra dhauti. Vastra
means cloth. This practice must only be performed under
expert guidance and in full accordance with the instructions
given. The cloth should be finely woven cotton which is
unused and clean. Synthetic material should definitely not
be used. The cloth must also be trimmed neatly so that no
loose threads fray on the sides. It should be no wider than
the tongue or it will fold as it passes down the throat, and
should be at least one metre in length and no more than a
metre and a half.

Technique: Vastra Dhauti (cloth cleansing)
Wash and rinse the cloth well, then boil it in water.
Keep the cloth in a container of warm water while you
are practising.
Assume a squatting position with the heels flat on the
ground and the buttocks off the ground or resting on a
brick or something about the same height.
Relax the body.
Keep the cloth spread and not folded as you utilize it.
Spread one end over the tongue and start swallowing
the cloth.
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Shatkarmas

DHAUTI

BASTI

NETI

TRATAKA

NAULI

KAPALBHATI

Antar dhauti vatsara (plavini)

(internal) varisara (shankha-
prakshalana)
vahnisara (agnisara kriya)
bahiskrita (rectal cleaning)

Danta dhauti jihva (tongue)
(teeth) karna (ear)
kapalrandhra (frontal
sinuses)
chakshu (eyes)

Hrid dhauti vastra (cloth)

(cardiac) danda (stick)
vaman (kunjal & vyaghra
kriya)

Moola shodhana
(anal)

Jala (water)
Sthala (dry)

Sutra (thread)
Jala (water)
Dugdha (milk)
Ghrita (ghee)

Antaranga (internal)
Bahiranga (external)

Dakshina (right)
Vama (left)
Madhyama (middle)

Vatakrama (breathing)
Vyutkrama (reversed)
Sheetkrama (cooling)
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BSY©

If the cloth catches in the throat and will not pass
down, take a sip of warm water but do not drink a large
quantity. The stomach is to be filled with the cloth and
not with water.

The cloth may tend to stick in the lowest point of the
throat, so keep swallowing the cloth and resist the urge
to vomit. Once the cloth passes a little further down the
oesophagus the problem will end.

When two thirds of the cloth have been swallowed, leave
the remaining few inches hanging out of the mouth and
stand up ready to practise nauli.

The cloth can be left in the stomach for five to twenty
minutes but no longer.

Practise dakshina (right) and vama (left) nauli; then
rotation and madhyama nauli.

Five to ten minutes is sufficient time to clean the
stomach.

Sit in a squatting position and slowly take the cloth out.

This is the practice of dhauti which is given in Hatha Yoga
Pradipika, however, the Gheranda Samhita describes all the
practices of dhauti:

Vatsara dhauti is performed by breathing in slowly
through the mouth in kaki mudra, and then swallowing the
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air into the stomach while expanding the abdomen. It can be
done up to ten times or until the stomach is fully expanded.
Then the air should be passed through the large intestine. To
do this it is helpful to assume an inverted posture. Pashinee
mudra is the best. The air should then pass out of the anus
easily.

Varisara dhauti is more commonly known today as
shankhaprakshalana. In this practice you drink a total of
sixteen glasses of warm salty water and evacuate it through
the bowels. First drink two glasses and perform a series of five
specific asanas: tadasana, tiryaka tadasana, kati chakrasana,
tiryaka bhujangasana, and udarakarshan asana. After every
two glasses of water the asanas should be performed until
the water starts flowing out of the anus. Once clear water
starts coming through, you will know that the stomach and
intestines are perfectly clean and you can stop the practice.

Forty-five minutes after completing the practice of
shankhaprakshalana, a saltless liquid mixture of cooked
rice, mung dal and ghee has to be eaten until the stomach is
completely full. There are dietary restrictions to observe for
a week after this practice, and as it is a “‘major operation’, it
must be done under expert guidance.

There is a shorter technique called laghoo shankha-
prakshalana. Laghoo means ‘short’. In this practice only six
glasses of warm saline water are taken. After every two glasses
the same series of asanas are to be performed as in poorna or
‘full’ shankhaprakshalana.

The Hatharatnavali mentions the use of jaggery water or
milk water (1.50) instead of salt water. There are also various
other herbs and juices which could be used, such as a few
drops of lemon, onion or garlic juice. Laghoo shankha-
prakshalana could be done with carrot or celery juice.

Vahnisara dhauti, also known as agnisara kriya, involves
moving the ‘fire’ in the body. lahni and agni mean ‘fire’.
Sar 1s ‘essence’. “The essence of fire’ is located in the navel
region. On a physical level, the practice involves conscious
movement of the abdominal muscles and organs and
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this creates internal heat. The practice is very useful as a
preparation for kapalbhati and bhastrika pranayama.

The Gheranda Samhita says to: “Push the navel against
the spine a hundred times . . .” (1:19) The practice can be
done standing or sitting in bhadrasana. Jalandhara bandha
is performed first, then the abdomen is pushed out and
in rapidly while the breath is held. It can be done while
breathing through the mouth with the tongue extended,
panting like a dog and moving the abdomen in rhythm with
the breath. For most people it is unnecessary to practise one
hundred times; fifty is sufficient.

Bahiskrita dhauti is very difficult unless you are an
extremely advanced hatha yoga practitioner. It involves
standing navel-deep in clean water, pushing the rectum out
and washing it in the hands. The Gheranda Samhita says: “It
is not easily available, even to the gods.” (1:23)

Danta dhauti is the cleaning of the teeth with a special
stick, usually of neem or babool. A toothbrush and tooth-
paste or powder can be used. Danta dhauti includes jihva
dhauti — cleaning the tongue by rubbing it with the joined
first finger and thumb in a downward motion and then
squeezing it, karna dhauti — cleaning the ears with the middle
finger and nothing smaller, kapalrandhra dhauti — cleaning
the upper back portion of the palate, chakshu dhauti —
bathing the eyes with tepid, saline water or with urine.

Hrid dhauti, according to the Gheranda Samhita, is
threefold. One should perform it with a stick, by vomiting,
and with a piece of cloth. The first practice is danda dhauti
which has been mentioned in the commentary on verse
22. Although a soft banana stem is traditionally used, the
Gheranda Samhita advises that a sugarcane stick or a turmeric
root can be used. Today, some people use a thin catheter as
a substitute.

Vaman dhauti or vyaghra kriya is the second practice of
hrid dhauti. laman ‘to vomit’, vyaghra is ‘tiger’. Just as a tiger
regurgitates its food a couple of hours after eating, in this
practice you vomit the food from the stomach three hours
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after a meal. If it is difficult you can drink a glass or two of
warm saline water and then tickle the back of the throat with
the first two fingers to induce vomiting. Traditionally, after
performing this practice a sweet milk rice pudding should be
eaten. Kunjal kriya is almost identical to vyaghra kriya except
it is performed on an empty stomach. You drink two to four
glasses of warm saline water and vomit it out. There are no
dietary restrictions afterwards.

The third practice of hrid dhauti is vastra dhauti which
has already been described in full detail.

Moola shodhana is done by inserting the middle finger
into the rectum and rotating it clockwise then anticlockwise.
Make sure the fingernail is cut short, and if necessary you
can put some non-irritating oil on the finger to lubricate the
anus. The Gheranda Samhita also recommends the use of a
turmeric root instead of the finger and to start by sitting in
utkatasana.

This is the full series of dhauti practices.
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Verse 25 Chapter 2

FHYAGEDE BB fowfd: |
SR HI AT FAET T HIE: 1125 1

There is no doubt that coughs, asthma, diseases of the spleen, leprosy
and twenty kinds of diseases caused by excess mucus are destroyed
through the effects of dhauti karma.

The combination of all the practices of dhauti cleans the
entire digestive tract and respiratory tract. It removes excess
and old bile, mucus and toxins and restores the natural
balance of the body’s chemical composition, thus alleviating
ailments caused by such imbalances. The various practices
help remove infectious bacteria from the mouth, nose, eyes,
ears, throat, stomach, intestines and anus. The results are
a reduction of excess fatty tissue and relief from flatulence,
constipation, poor digestion and loss of appetite.

Dhauti is even said to cure leprosy. Although this disease
is not prevalent in many countries today, the point is that
even such insidious diseases can be alleviated through this
powerful practice. The equivalent of leprosy today could be
considered as cancer.

The Gheranda Samhita states that dhauti can cure
abdominal ailments and fever. Of course it is not advisable
to practise dhauti during a fever or acute visceral infection.
However, if it is practised after recuperation it will prevent
recurrence of the problem.

There are certain conditions in which antar dhauti must
not be practised. These are: stomach or intestinal ulcers,
hernia, heart disease and high blood pressure.
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Verse 26 Chapter 2

BASTI (yogic enema)

3T TR

TRHEEASTS Tl AT HETE: |
TR, a FHAEISH afashd ad 1126 |

Sutting in utkatasana, navel deep in water, insert a tube into the
anus and contract the anus. This cleansing with water s called
basti karma.

Although there are two forms of basti, jala and sthala, only
one is mentioned in this sloka. We will describe both here. To
perform basti, first you have to be adept in uddiyana bandha
and nauli.

BSY©

Technique I: Jala Basti (yogic enema with water)
As it is not practical to sit in a river these days, jala basti
can be done sitting over a bucket of water. Beginners
will have to start by inserting a 0.8 cm catheter into the
rectum. Traditionally, a bamboo tube was used. Plastic
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tubing or a catheter are suitable but organic material
is always preferable. The tube should be at least 13-15
cm long, perfectly smooth and hollow. Wipe it with
beeswax or a non-irritating oil such as vaseline or ghee
for lubrication.

Insert 4 cm of the tube into the anal passage, or as much
as comfortable. Then squat over the bucket in utkat-
asana. Exhale and perform uddiyana bandha. If the
water is not sucked up through the tube into the bowel,
then do madhyama nauli and hold. If the water is still
not sucked up, do vama or dakshina nauli. When you
can no longer hold kumbhaka, remove the catheter or
tube, without exhaling. Then stand up and exhale slowly
through the nose. When you expel the water it is best to
squat over the toilet because stool in the lower intestine
will also come out. If the catheter is not removed before
exhaling, the water will pass out and the tube may get
blocked by pieces of stool.

After much practice the catheter will not be necessary,
you will be able to suck water into the bowel directly, but
that is at a very advanced stage which may take years to
perfect.

When practising without the catheter, you have to
push the rectum out as far as possible, then draw it in
with uddiyana. First open the sphincter muscles with
the fingers, perform uddiyana and remove the hand.
Maintain kumbhaka for as long as possible and then
slowly exhale.

After the practice make sure all the water is expelled.
Then lie in shavasana on a blanket. Slowly assume
pashinee mudra, placing the knees beside the ears and
balancing on the backs of the shoulders, hands clasped
together behind the back of the knees. This releases air
from the bowel and induces a bowel action if there is any
water remaining.

Come out of the position slowly and lie in shavasana
again. Then fold the knees to the chest, hold them and
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slowly rock from side to side, or rock with the arms
stretched out to the sides at shoulder height.

Lie in shavasana again and when you are ready,
perform bhujangasana slowly three to five times. This
exerts pressure on the lower intestine and releases any
remaining water or air. It is not essential, but mayur-
asana is also recommended after basti. Pashinee mudra
is the most suitable counterpose.

It is extremely important that the water used in basti
is perfectly clean and neither hot nor too cold. In
cold weather, lukewarm water should be used. It is not
necessary to add salt to the water, but the catheter must
be sterilized before and after use.

Basti can be done in warm or hot weather, especially
if you are also doing intense pranayama and bandhas.
Basti generates energy but also removes heat from the
system. It must not be done during cloudy, rainy, windy
or stormy weather.

Technique 2: Sthala Basti (dry yogic enema)
Sthala basti is performed while lying on the back.
Assume vipareeta karani mudra but position the back
at a 60 degree angle to the floor. Then bring the knees
down to the chest. Push the sphincter muscles out and
in so that air is sucked into the bowel. This is not an easy
practice and jala basti has to be perfected first.
Sthala basti can also be practised in pashinee mudra or
paschimottanasana, performing ashwini mudra. In the
beginning uddiyana may also be required. It is not easy
to suck in air while in paschimottanasana as there is
pressure on the anus, so it is best to start in an inverted
asana.
The Hatharatnavali says that after practising basti, food
should not be taken for three ghatis, i.e. seventy-two
minutes.
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Verses 27, 28 Chapter 2

TEHWIEIER. A AT IR thIgHaT: |
FRAFHIHIEAT & FheTa: 1127 |l

Enlargement of the glands and spleen, and all diseases arising from
excess wind, bile and mucus arve eliminated from the body through
the practice of basti.

YTfeai e~ hUUTHETE S8T=d hifd Sgadalcd |
SRR fg—TReremH Joafasd 1128 |

By practising jala basti the appetite increases, the body glows, excess
doshas are destroyed and the dhatu, senses and mind are purified.

Basti completely washes the bowel and removes excess
bacteria, old stool, threadworms and heat from the lower
intestines. Most importantly, it pushes apana vayu upward.
When the apana rises it can be felt in the navel region
and as a great pressure on the stomach. Basti cures
digestive disorders and is particularly useful for removing
constipation, stimulating sluggish digestion, controlling
nervous diarrhoea and strengthening the solar plexus.

When the body is purified the chemical constituents
are in balanced proportion and the brain functions are
simultaneously influenced and altered. When the body
is pure the mind becomes stable, emotional reactions to
external stimuli are altered and you will respond in a more
relaxed and controlled manner. Thus, shatkarma enable
control over unruly senses. They make the karmendriya,
organs of action, keen and the jnanendriya, organs of
knowledge, more perceptive and sensitive. The shatkarma
not only purify the body elements or dhatu, they also
influence the subtle body.

According to yoga, human existence extends through
five layers or sheaths which are called koshas. The physical
body and its elements comprise the first layer, annamaya
kosha. Anna is ‘food’, maya means ‘comprised of’. The
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shatkarma directly influence this kosha and penetrate the
next layer, pranamaya kosha, as they allow free flow of prana.
The third layer, manomaya kosha, the mental sheath, is
indirectly affected through pranayama. Purification of these
sheaths opens the fourth kosha, vijnanamaya or the sheath of
intuition. However, the fifth kosha, anandamaya or the sheath
of bliss, is unaffected by any physical influence because it is a
transcendental realm.

These five sheaths are interlinked; whatever happens in
one affects the others. When annamaya and pranamaya are
cleansed there are no blockages between them and mano-
maya. Mind, body and energy can work in unison and that
removes the barrier to vijnanamaya kosha.

The first four koshas are the extension of anandamaya.
When there are blockages between any of the koshas,
communication and integration are hindered. Annamaya
and pranamaya are gross manifestations while manomaya
and vijnanamaya are subtle. Pranamaya is the link between
the gross and subtle and manomaya is the bridge to the
higher mind. When you practise the shatkarma you are
establishing integration of your whole being, physically,
emotionally, mentally, psychically and cosmically.
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Verse 29 Chapter 2

NETI (nasal cleansing)
3T AT |

T faafeagfars e s |
et 3f: R 1291

Insert a soft thread through the nose to the length of one handspan
so that it comes out of the mouth. This is called neti by the siddhas.

This practice of passing a length of thread through the nose
is called sutra neti. Sutra means ‘thread’. There is another
form of neti known as jala neti and it is done with water.

To practise sutra neti a specially prepared thread has to
be used. It should be made of cotton, not synthetic fibre,
tightly wound together and wiped with melted beeswax. The
width should be about 4 mm and length 36 cm. However, it
is more convenient to use a thin rubber catheter lubricated
with ghee so that it slides easily through the nasal passage.
It is also a good idea to practise jala neti before sutra neti to
make sure the nostrils are clear.

Technique |: Sutra Neti (nasal cleansing with thread)
Squat on the heels, tilt the head slightly back and insert
the thread or catheter straight into the left nostril.

The thread should not be forced through the nose but
gently pushed so that it slowly passes down into the
throat.

When it reaches the back of the throat, put the first two
fingers into the mouth and pull the thread out through
the mouth leaving a few inches of thread hanging out of
the nose.

Slowly and gently pull the thread backwards and
forwards thirty to fifty times.

Take it out slowly and perform in the same way through
the opposite nostril.
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Pranayama should be practised after completing this
practice.

According to the Hatharatnavali (1:38), once the thread
has been pulled out of the mouth the two ends should be
joined and the thread rotated through the nasal passage
and mouth. However, it is very difficult to join the two ends
securely while still being able to pass it through the nose
comfortably. Therefore, it is probably quite sufficient to pull
the thread forwards and backwards.

For jala neti you require a special neti lota or pot which
has a nozzle designed specifically so that it will fit into the
nostril. The lota should be filled with warm saline water. The
salt should be just enough to taste.

Technique 2: Jala Neti (nasal cleansing with water)
Stand squarely, legs apart, body weight evenly
distributed between the two feet and lean forward.
Tilt the head to the right side and place the lota’s nozzle
in the left nostril.
Open the mouth slightly and breathe through the mouth.
Keep the whole body relaxed and let the water pass out
through the right nostril.
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When you have used half of the water, remove the lota,
remain bending forward, centre the head and let the
water run out of the nose.

Close the right nostril with the fingers and blow gently
through the left nostril so that all the remaining water
comes out.

Practise in the same way passing the water through the
right nostril.

Throughout the whole practice keep breathing through
the mouth and do not attempt to breathe through the nose.
When blowing the nose, do not blow very hard, otherwise
any remaining water may be pushed into the ears. It is
important to remove all the water after the practice so
irritation of the sinuses and mucous membrane does not
occur. Although you can practise neti in a squatting posture,
it is best to stand.

If you experience pain in the nose during the practice,
the quantity of salt is incorrect. Too little salt will create pain
and too much salt will cause a burning sensation.

Instead of water you can use warm milk to practise dugdha
nett, or warm ghee to practise ghrita neti. If oil is used instead
of ghee, it must be unconcentrated and with no added
chemicals. These two practices are classified as variations of
jala neti. However, the most powerful form of jala neti is with
urine. Though it is not mentioned in the hatha yoga texts,
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it is particularly useful for curing inflammation of the nasal
passage and sinuses, and bleeding.

Neti can be practised every day if you are suffering from
sinusitis, colds, insensitivity to smell, nosebleed, headache,
eyestrain or eye infections, otherwise it is best to practise
only once or twice a week. People suffering from chronic
haemorrhage should not attempt neti unless under expert
guidance.

It is advisable to practise bhastrika or kapalbhati
pranayama after jala neti. This will dry the nose and
generate heat in the nostrils.
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Neti cleanses the cranium and bestows clairvoyance. It also destroys
all diseases which manifest above the throat.

Sutra and jala neti exert a profound physiological effect
on the body, mind and personality. On the physical level,
irrigation of the nasal mucosa removes accuamulated mucus
from the nostrils, associated passages and sinuses, allowing
air to flow without obstruction.

The membrane lining the nostrils secretes a protective
film of sticky mucus. Tiny hair-like cilia promote the
movement of this mucus, along with the pollutants, dust etc.,
which adhere to its surface. The nasal membrane is highly
innervated by nerve fibres and is perhaps the most sensitive
area of the whole body.

These nerve fibres include not only the fibres of the
olfactory nerve (the first cranial nerve) responsible for the
sense of smell, but also numerous other autonomic fibres
which relay information to the brain about the inflowing
breath. Not only smells, but also environmental temperature,
humidity and allergens in the air are all sensed by the
nose as the inflowing breath is drawn across this mucous
membrane.

Neti exerts a relaxing and irrigating effect upon the eyes
by stimulating the tear ducts and glands. It also clears the
entrance to the eustachian tubes in the nasopharynx. The
sinuses, important bony cavities within the facial and frontal
bones, are also lined with mucous membranes and help to
make the skull light and the voice resonant. Neti promotes
drainage of the sinuses, preventing stasis of mucus and
keeping them clean and functional.

Regular practice of neti maintains healthy secretory and
drainage mechanisms of the entire ear, nose and throat area.
This helps to ward off colds and coughs, allergic rhinitis,
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hayfever, catarrh and tonsillitis. It also gives resistance to
various diseases of the ears, eyes and throat, such as myopia,
tension headache due to eyestrain, certain cases of deafness
such as glue ear and middle ear infections, inflammation
of the adenoids, as well as inhibiting the formation of nasal
polyps. Where there is weakness or deficiency in these
areas, even in children, or stemming from childhood, neti
stimulates and restores natural functioning. Mouth breathing
in children, leading to poor memory, concentration and
development is overcome by neti.

Neti relieves muscular tension of the face and nervous
tics, and helps maintain facial youth and freshness. It
releases emotional tension and is beneficial in anxiety,
depression, epilepsy and hysteria.

Of course, the practice of neti promotes a balance
between the left and right nostrils and consequently the right
and left hemispheres of the brain. This induces a state of
harmony and balance throughout the entire central nervous
system and the systems governing respiratory, circulatory,
digestive and excretory functions.

The frontal lobes of the cerebrum, responsible for
the higher mental faculties, begin to function optimally.
Integration of the higher mental faculties leads to genius,
intuition, creativity and so on.

According to Yogi Swatmarama, perfection of neti leads
to divya drishti. Divya means ‘divine’ and drishti is ‘sight’ or
‘vision’. Divya drishti is the faculty of clairvoyance which
manifests with the awakening of ajna chakra. It is a faculty
of the higher intuitive mind or the ‘third eye’. The practice
of neti is said to stimulate ajna chakra, remove its blockages
and bring it into fuller functioning.
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Verse 31 Chapter 2

TRATAKA (concentrated gazing)
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Looking intently with an unwavering gaze at a small point until
tears are shed is known as trataka by the acharyas (teachers).

Trataka means to gaze steadily. There are two forms of the
practice, one is bahiranga or external trataka and the other
is antaranga or internal trataka. Bahiranga is simpler to
practise because you just have to gaze at an object or symbol.
However, antaranga trataka involves clear and stable inner
visualization of an object. Swatmarama has not indicated
whether he is referring to the external or internal practice,
therefore we will discuss both.

Swatmarama says to gaze at a small point or sukshma
lakshyam. Sukshma can mean ‘small’ or ‘subtle’. In the practice
of trataka an object is gazed at until its subtle form manifests
in front of the closed eyes.

The point of concentration is usually a symbol or object
which activates the inner potential and can absorb the mind.
The object most commonly used is a candle flame, because
even after closing the eyes, the impression of the flame
remains for some time and antaranga trataka can easily be
practised. The purpose of focusing the eyes on an external
object is to arouse the internal vision and to make that vision
steady by stopping the eye movements.

There are other equally effective symbols or objects such
as a crystal ball, a shivalingam, yantra, mandala, full moon,
a star, the rising or setting sun (when it is an orange-red ball
and not yellow), a chakra, the symbol of Om, or your own
shadow. These are the most effective; but trataka can also
be done on a rose, a tree, a mountain, the sea, or lightning.
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In fact, when people worship a particular deity and gaze
steadily at the form, it is also bahiranga trataka.

Of all the symbols and objects, the most suitable for
general use is a candle flame because a symbol, yantra or
mandala leaves an impression in the mind and stimulates
particular centres. If you concentrate on Kali you will arouse
that aspect of your inner being if you are not beyond it. You
may even manifest Kali and be terrified by her fearsome
form. Therefore, a steady flame of light is most practical
unless the guru says otherwise.

At a certain stage of concentration you will see a point
of light in front of the closed eyes. This has to be developed
and made steady because initially it tends to waver or even
disappear.

Technique I: Bahiranga Trataka (external concentrated
gazing)
Practise in a dark room which is free from draughts and
insects.
Place a candle two to three feet in front of you with the
flame at eye level.
It is vital that the flame is still and does not flicker at all.
Sit in a comfortable meditative pose, preferably
siddhasana/siddha yoni asana, and place the hands on
the knees in either jnana or chin mudra.
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Relax your whole body, close your eyes and prepare
yourself as for any meditative practice.

Make yourself calm and quiet and be prepared to keep
your body perfectly still throughout the whole practice.
Practise kaya sthairyam (steadiness of the body) for a
few minutes.

Then open your eyes and gaze at the middle portion of
the candle flame, just above the wick.

Try to keep the eyes perfectly steady. Do not blink.
Lower the eyelids if the eyes become sore or tired.
Stare as long as possible, five or ten minutes, or if you
can gaze longer without closing the eyes, do so.

Only when you really need to, should you close the eyes.
Try to keep the mind empty. If any thoughts come, put
them out of the mind immediately.

Remain the silent witness, sakshi, throughout the whole
practice.

When you finally close the eyes keep them fixed on the
impression of the flame in front, in chidakasha.

If it moves bring it back to the centre and continue
gazing until the impression disappears.

Once you can stabilize the image, study it and look
intently at the colour.

Sometimes you may not see light, but an impression
which is blacker than chidakasha itself.

Keep the mind completely devoid of thought. Only be
aware of the object of concentration. When thoughts
come, let them pass and remain uninvolved.

Practise for fifteen to twenty minutes unless the guru has
advised you to do it for a longer period.

Trataka can be done at any time, but it is more effective

when performed on an empty stomach. The most suitable
time is between four and six a.m. after asana and pranayama
practice. If you want to delve deeper into the mind, trataka
should be done late at night before going to bed and before
japa or meditation.
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If there is an uncontrollable flow of thoughts during
trataka, mantra japa should also be done at the same time.
If the eyes feel strained, imagine that you are breathing
through the mid-eyebrow centre to and from ajna chakra.
When you close your eyes and gaze at the counter-image,
continue the same awareness of the breath — breathing to
and from the image through the eyebrow centre.

Technique 2: Antaranga Trataka (internal concentrated
gazing)
Prepare yourself in the same way as for bahiranga
trataka.
Keep your eyes closed throughout the practice and
concentrate on your symbol.
If you have no symbol, then try to visualize a point of
light, like a twinkling star or a crescent or full moon.
Try to see the object clearly and steadily in the dark
space in front of the closed eyes.
Practise for five to twenty minutes.

This practice has to be cultivated and it can take a long

time. If the symbol has been given by the guru the process
will be quicker.
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Trataka eradicates all eye diseases, fatigue and sloth and closes the
doorway creating these problems. It should be carefully kept secret
like a golden casket.

Trataka benefits not only the eyes, but a whole range of
physiological and mental functions. It is therapeutic in
depression, insomnia, allergy, anxiety, postural problems,
poor concentration and memory. Its most important effect
is on ajna chakra and the brain. The Gheranda Samhita
mentions that it promotes clairvoyance or perception of
subtle manifestations.

Trataka is a process of concentrating the mind and
curbing its oscillating tendencies. The purpose is to make
the mind completely one-pointed and to arouse inner vision.
One-pointed concentration of mind is called ekagrata. There
are numerous distractions which obstruct ekagrata. In fact,
distraction only occurs when the senses are tuned to the
external world, which means an energy leakage is occurring.
Association and identification through the eyes and sight are
major contributing factors to this leakage. Furthermore, the
eyes constantly move either in large movements — saccades,
or tremors — nystagmus. Even when the eyes are focused on
an external object the view perceived is always fluctuating
because of these spontaneous movements. When the same
object is constantly seen, the brain becomes accustomed
or habituated and soon stops registering that object.
Habituation coincides with an increase of alpha waves
indicating diminished visual attention to the external world;
when they are produced, particular areas of the brain have
ceased functioning.

Vision depends not only on the eyes, but upon the
entire optic tracts. The lens of the eye is only the medium
of external visual perception. Via the lens, an image is
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projected onto the retina. This is a stimulus which excites the
retina to fire impulses back to the visual cortex of the brain
where an inner image is mapped out. If you close your eyes
and gently push and release them, you will also see flashes
of light, not because light is entering the eyes, but because
the optic nerve has been stimulated. When the image of an
external object is stabilized on the retina, after a period of
time, perception of the image will completely disappear and
a suspension of the mental processes occurs.

In fact, if there is absolutely no visual stimulus, e.g. if
you sit in a pitch black room or cover the eyes with opaque
cups, after some time the mind will turn off just as in sleep.
Therefore, during the practice of trataka it is essential to
maintain the inner awareness so that when the mind is
suspended all that remains is the awareness.

This is not only in relation to trataka but in any practice
of concentration; when the awareness is restricted to one
unchanging sense stimulus, like touch or sound, the mind
is ‘turned off’. Complete absorption in a single perception
induces withdrawal of contact with the external world.

In trataka, the result is a blanking out of visual
perception, and in the wake of this suspension, the central
nervous system begins to function in isolation. This
experience is known by yogis as sushumna awakening. When
the brain is isolated from the sense modalities and from the
associated mental processes, ideas, memories, etc., triggered
by these thought impressions, then the spiritual conscious-
ness emerges. The higher brain, liberated from time and
space, is experienced. Sushumna is awakened.

The body must be firmly locked in a steady sitting asana
and the practice done in a quiet place, so that distraction
from other sense modalities will not interfere in the process
of trataka.

Trataka unlocks the inherent energy of the mind and
channelizes it to the dormant areas of consciousness.
Yogi Swatmarama mentions the arousal of clairvoyance
but other capacities such as telepathy, telekinesis, psychic
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healing, etc., can develop. Not only that, further results of
one-pointedness of mind are strong willpower, improved
memory and concentrative ability. Physiologically, trataka
relieves eye ailments such as eyestrain and headache,
myopia, astigmatism and even early stages of cataract. The
eyes become clear and bright, able to see the reality beyond
appearances.
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Verse 33 Chapter 2

NAULI (abdominal massaging)
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Lean forward, protrude the abdomen and rotate (the muscles) from
right to left with speed. This is called nauli by the siddhas.

Nauli is the practice of contracting and isolating the rectus
abdomini muscles. In the Gheranda Samhita it is known as
lauliki. The root word nala means the ‘navel string’ i.e. rectus
abdomini muscles. It also means a tubular vessel. Lauliki
comes from the word lola which means ‘to roll’ or ‘agitate’.

When the rectus abdomini muscles are rotated from left
to right (anticlockwise), it is called dakshina nauli. When they
are rotated from right to left (clockwise), that is vama nauli.
When the muscles are pulled together and the middle group of
muscles protrude, it is madhyama nauli. Before attempting nauli
you must be able to perform uddiyana bandha properly.

The rectus abdomini are the two long vertical muscles
situated in front of the abdomen, which run from under the
centre of the ribcage near the diaphragm to the pubic bone.
Though these are the muscles you are manipulating in nauli,
the external oblique and traverse abdomini are also utilized.

At first nauli is practised with the hands just above the
knees and the body bent forward. Once this is perfected you
can practise in a more erect position, hands placed on the
upper thighs.

Stage |: Vama and Dakshina Nauli (left and right isolation)
Stand with the feet 45 to 60 centimetres apart.
Bend the knees and rest the palms of the hands just
above the knees, thumbs on the insides of the thighs,
fingers touching the outsides, or as shown in diagram.
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Keep the head up and the eyes open.

Breathe in deeply through the nose and exhale quickly
through the mouth, slightly pursing the lips.

Perform jalandhara bandha while maintaining bahiranga
(external) kumbhaka.

Suck the abdomen and stomach in by performing
uddiyana bandha.

Lift the right hand slightly off the knee, keeping all the
pressure on the left hand and knee, but do not lean to
the left side. This will automatically isolate the rectus
abdomini muscles on the left.

Then release uddiyana bandha, raise the head slowly,
stand up and inhale slowly.

This is vama nauli.

Practise in the same way on the right side.

Keep the right hand resting above the knee and slightly
lift the left hand to isolate the rectus abdomini muscles
on the right. This is dakshina nauli.

In between each round of nauli, release uddiyana first,
then jalandhara, raise the head, stand erect and then
breathe in very slowly through the nose. Take a few
normal breaths before practising the next round.
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Stage 2: Madhyama Nauli (central abdominal contraction)
Practise vama or dakshina nauli as in stage 1, and then
start to roll the muscles to the other side, but before
they reach the opposite side hold them in the middle.
In order to roll the muscles, slowly bring the weight back
onto the hand which was lifted from the knee.

While holding the muscles in the centre, both hands
should rest above the knees.
This is madhyama nauli.

Stage 3: Practise in the same way as stages 1 and 2 but learn
to control the contraction of the muscles and to isolate
the muscle groups without lifting the hands from the
legs.

First try by just releasing the pressure off the hand
without moving it from the leg.

Gradually begin to control the practice so that the hands
remain fixed on the legs. Then practise with the hands
on the upper thighs.

Stage 4: Abdominal rotation or churning
Stand in the same position as in Stage 1, keeping the
hands on the legs above the knees throughout the whole
practice.
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Practise vama nauli and then roll the muscles to the
right and back to the left.
Continue rotating the muscles in a clockwise direction.
This is known as ‘churning’.
Start by practising it three times consecutively, then
release.
Practise dakshina nauli in the same way, rotating the
muscles anticlockwise.
When this churning is perfected, practise it three times
with vama nauli, then three times with dakshina nauli
and release.
When this is perfected you can increase to ten rotations,
then twenty rotations.

Stage 5: Practise stages 1 and 2 sitting in siddhasana/
siddha yoni asana with the buttocks raised slightly by
a cushion.

Initially it will be difficult to control the muscles in the

sitting position, so it is better to first perfect the practice
of nauli in the standing position.
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Naulu is foremost of the hatha yoga practices. It kindles the digestive
[fire, removing indigestion, sluggish digestion, and all disorders of
the doshas, and brings about happiness.

Shatkarma and asanas stimulate digestion, but nauli is
said to be the best for this. It quickly tones the abdominal
muscles, nerves, intestines, reproductive, excretory and
urinary organs. In fact, there is not one part of the internal
system which is not stimulated by this practice. When the
abdominal muscles are manipulated, not only are they toned,
but all the internal organs are massaged.

Asana and pranayama practice definitely generates
energy, but nauli activates the system in a much shorter time
and with greater force. Its effects are particularly noticeable
on the digestive and excretory systems. It generates heat in
the body, stimulates digestion, assimilation and absorption,
thereby reducing excretion. It balances the endocrine system
and helps control the production of sex hormones.

Nauli is especially useful for alleviating constipation,
indigestion, nervous diarrhoea, acidity, flatulence, depres-
sion, hormonal imbalances, sexual and urinary disorders,
laziness, dullness, lack of energy and emotional disturbances.
Through its practice one can control one’s appetite and
sensual desires and strengthen one’s willpower. If this can
be attained, the practitioner will definitely find deeper
satisfaction within.

However, nauli cannot be practised by everyone. Those
who are suffering from heart disease, hypertension, hernia,
gastric or duodenal ulcers, or who are recovering from some
internal injury or abdominal surgery, cannot do it.
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KAPALBHATI (frontal brain cleansing)
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Perform exhalation and inhalation rapidly like the bellows (of a
blacksmith). This s called kapalbhati and it destroys all mucous
disorders.

The last of the six shatkarma is kapalbhati. In the Gheranda
Samhita it is known as bhalabhati. Bhala and kapal mean the
‘cranium’ or ‘forehead’. Bhati is ‘light’ or ‘splendour’, but
it also means ‘perception and knowledge’. Kapalbhati is a
pranayama technique which invigorates the entire brain and
awakens the dormant centres which are responsible for subtle
perception. In English it is called the ‘frontal brain cleansing’
technique. It is a similar practice to bhastrika pranayama
except that exhalation is emphasized and inhalation is the
result of forcing the air out. In normal breathing, inhalation
is active and exhalation is passive. This practice reverses that
process so that exhalation becomes active and inhalation
passive.

As described in the sloka, the breathing should be done
like the pumping action of a pair of blacksmith’s bellows.
When the bellows are closed the air is pushed out and when
they are opened the air is sucked in due to the vacuum effect
that is created. Similarly, when you inhale in kapalbhati, it
should be the reaction to the forced exhalation. In bhastrika,
inhalation and exhalation are equal, but in kapalbhati it is
not so.

According to the Gheranda Samhita there are three forms
of kapalbhati: vatakrama, vyutkrama and sheetkrama. Hatha
Yoga Pradipika describes only vatakrama. Jata means ‘wind’
or ‘air’.
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Technique |: Vatakrama Kapalbhati (air cleansing)
Sit in a comfortable meditative pose, preferably
siddhasana/siddha yoni asana and prepare yourself as
for meditation.
Close the eyes and relax, keeping the spine erect.
Place the hands in either jnana or chin mudra.
Practise kaya sthairyam, i.e. steadiness of the body.
Inhale deeply and perform fifty fast respirations through
both nostrils placing more emphasis on exhalation.
Inhalation should be short.
After the last exhalation, inhale deeply through the nose
and exhale quickly through the mouth, slightly pursing
the lips.
With kumbhaka, perform jalandhara bandha, moola
bandha, and uddiyana bandha in this order, but almost
simultaneously.
Maintain kumbhaka and the bandhas for as long as
possible and count the duration.
Before inhaling, release moola bandha, uddiyana and
jalandhara in this order.
When the head is raised, inhale slowly through the nose.
Practise three rounds of fifty breaths.
When this is perfected you can increase it to five rounds.
You can increase the practice by ten breaths each week,
so that after five weeks you are practising one hundred
breaths per round.
After completing the practice concentrate on the space
in front of the closed eyes.

In kapalbhati a greater number of respirations can be
taken than in bhastrika pranayama because hyperventilation
does not occur. It can be increased to two hundred breaths
with months of practice, unless advised otherwise by your
guru. Kapalbhati should be done after asana or neti, but
before concentration or meditation.

If you experience dizziness while practising, it means
you are breathing too forcefully. If this is the case, stop the
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practice and sit quietly for a few moments. When you begin
to practise again, do it with more awareness, and with less
force. Inhalation should be spontaneous and not controlled,
and exhalation should not make you feel breathless before
completing the round. This is important. You should feel as
if you could continue breathing in this manner beyond one
hundred breaths.

The eftects of kapalbhati and bhastrika are similar, but
due to the forced and longer exhalation, kapalbhati affects
the brain differently. Andre van Lysebeth has quoted a
physiological phenomenon that during normal inhalation
the fluid around the brain is compressed and so the brain
contracts very slightly. With exhalation this cerebrospinal
fluid is decompressed and the brain very slightly expands.
This is the mechanical influence of the respiratory cycle on
the structure of the brain. Forced exhalation in kapalbhati
increases the massaging effect on the brain by enhancing the
decompression effect on every exhalation.

The average number of breaths being fifteen per minute
means the brain is compressed and decompressed that many
times, but here you are breathing fifty to one hundred times,
stimulating the brain three to seven times more than normal
per round. Kapalbhati also expels more carbon dioxide
and other waste gases from the cells and lungs than normal
breathing.

In the Gheranda Samhita the method of practising
vatakrama kapalbhati is slightly different. Instead of breathing
in rapidly through both nostrils, you inhale through the left
and exhale through the right, inhale through the right and
exhale through the left, as in nadi shodhana pranayama,
except that inhalation and exhalation is done rapidly.

The Hatharatnavali clarifies these two different processes.
It says: “Fast rotation of the breath from left to right (right
to left), or exhalation and inhalation through both nostrils
together, is known as kapalbhati.” (1:55) Thus the two
systems are correct. However, to accelerate the breath while
doing alternate nostril breathing is very difficult.
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Technique 2: Vyutkrama Kapalbhati (sinus cleansing)
The second practice of kapalbhati, vyutkrama, is similar
to jala neti and is sometimes given as part of neti.
Vutkrama means ‘expelling system’.
For this practice you need a bowl of warm saline water
rather than a neti lota.
Lean forward, scoop the water up in the palm of the
hand and sniff the water in through the nostrils.
Let the water flow down into the mouth and then spit
the water out from the mouth.
Practise in this way several times.
It is important to relax while sucking the water in.
There should be absolutely no fear.
If there is pain in the nose during the practice it usually
means that the water contains either too little or too
much salt.

Technique 3: Sheetkrama Kapalbhati (mucus cleansing)
The third practice, sheetkrama is the reverse of
vyutkrama. Sheet means ‘cool’ or ‘passive’.

In this practice you take a mouthful of warm, salty water
and instead of swallowing it, you push it up through the
nose and let it flow out.

Remember to remain relaxed the whole time.
Vyutkrama and sheetkrama should both be done
standing rather than squatting. Afterwards, make sure
all the water is removed from the nose in the same
way prescribed for jala neti, or practise vatakrama
kapalbhati.

The Gheranda Samhita says that not only do these
practices rid the sinuses of old mucus, but they make
one attractive and prevent the ageing process from
occurring. Kapalbhati helps relax facial muscles and
nerves. It rejuvenates tired cells and nerves, keeping
the face young, shining and wrinkle-free. The effects
of vyutkrama and sheetkrama are the same as jala neti.
Spiritually they help awaken ajna chakra.
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By the six karmas (shatkarma) one is freed from excesses of the
doshas. Then pranayama is practised and success is achieved
without strain.

If the body is clogged with old mucus, bile and wind, the
energy gained through pranayama practice will be utilized
for rectifying your disorders. In fact, if you have any mucous
blockages it may create such an acute problem that you
cannot practise pranayama. First you have to rid yourself
of excess mucus and bile and eliminate the toxins from
your system. Proper assimilation and excretion have to be
established. Pranayama is more effective in a healthy body.

The body has three faults — kapha, mucus, pitta, acid and
vala, wind. An imbalance in these causes disease. In the same
way, the mind has three faults. The first one is mala, impurity,
the second is vikshepa, distraction, and the third is avarana,
ignorance.

Impurity is the psychological stuff which manifests when
you sit for meditation. There are five types: kama, sensual
desire, krodha, anger, moha, infatuation, mada, arrogance or
pride, matsarya, envy.

When visions float across your mind and the mind cannot
be made steady because it keeps oscillating, that is vikshepa.
When the mind is unable to understand itself, that is called
ignorance, avarana.

Through the practice of shatkarma the centres in the
physical body which are responsible for arousing these
doshas in the mind are stabilized. Shatkarma works on
the physical body to influence the mind, brain waves and
blockages of energy.
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Verse 37 Chapter 2

YOS W JeTsAfe Wt 3f |
SATETATOT q huifaarehs F SHAH 137 |

According to some teachers, pranayama alone removes impurities
and therefore they hold pranayama in esteem and not the other
techniques.

Here Yogi Swatmarama points out that there are two differing
opinions about the necessity of practising the shatkarma prior
to pranayama. Some hatha yoga teachers say that you should
first clean the nadis through shatkarma so pranayama will
be effective. Others believe pranayama alone will remove the
blockages in the nadis and balance all elements of the body.
Both opinions are correct, but which to follow?

Shatkarma provides a quick method of rebalancing mucus,
bile and wind. If you cleanse the body through shatkarma first,
pranayama will maintain its state of cleanliness. If you have
excess mucus, bile or wind and practise pranayama only, the
energy you generate through pranayama will all be spent in
rectifying your state of imbalance. However, if your body is
healthy, nadis clean and the whole system is functioning in
harmony, then pranayama can be practised without any need
for shatkarma. If there is a slight imbalance, pranayama alone
will be sufficient to rectify any problem.

Excess mucus is the major obstacle which prevents
pranayama practice. When the nose or respiratory tract
is completely blocked, pranayama is impossible, so you
will definitely have to resort to neti, kunjal or even laghoo
shankhaprakshalana. For nasal congestion, neti and kunjal are
sufficient, but for respiratory congestion, asthma, bronchitis or
eosinophilia, the three karmas will be necessary.

Although the shatkarma are very powerful and effective
purifiers and harmonizers, pranayama will have to be
practised afterwards to maintain the balance they have
created. Otherwise impurities will reaccumulate and the body
will fall back into its old patterns.
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Verse 38 Chapter 2
GAJA KARANI (elephant stomach cleansing)
Y TSI |

FEUTAURTA A FaTHIE S Te |
FHIRE I S=hT TSRt e ga3: 1381

Vomiting the things in the stomach by moving the apana into the
throat is called gaja karani by those who have attained knowledge
of hatha yoga. Thus, being accustomed to this technique, control of
the nadis and chakras is brought about.

Gaja karani 1s a technique of vaman dhauti. The description
given in the verse is a variation of the practice. Gaja karani
is an advanced form of kunjal kriya. In gaja karani the
water is regurgitated due to contraction of the abdomen,
whereas in kunjal the back of the tongue is rubbed with the
fingers. Both are done on a completely empty stomach. This
variation, however, specifies “vomiting the things in the
stomach”, indicating that it is practised after eating.

There are generally three ways vaman dhauti can be
done: in kunjal kriya one drinks water on an empty stomach
and regurgitates it by rubbing the back of the tongue;
in vyaghra kriya one drinks water and regurgitates the
contents of the stomach three to four hours after eating;
and in gaja karani one drinks water on an empty stomach
and regurgitates it by contracting the upper abdomen while
simultaneously inhaling. This variation, which is practised
three to four hours after eating, is a fourth method.

Yogi Swatmarama says to move the apana up to the
throat so as to vomit, but he has failed to reveal the method.
Often, in the shastras, we find that vital information has
been omitted or left out. Such omissions were deliberate to
prevent unauthorized people from practising. The methods
used to move apana up to the throat are: to gently rub the
back of the tongue with the first two fingers, or, to inhale and
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simultaneously contract the upper abdomen. Both methods
induce vomiting. In the process of vomiting, apana vayu
automatically moves upward. Using the fingers is the easier
method; few people master the technique of contracting the
abdomen.

Another important factor which has been omitted is
that half an hour after vomiting you should eat a liquid (not
thick) preparation of boiled rice and milk with sugar added.
This is like a medicine which restores the natural balance of
enzymes in the stomach, as your whole digestive system can
be disturbed by the practice.

Gaja karani strengthens the solar plexus, the nerve centre
which is connected with manipura chakra. Many texts state
that all the nadis emanate from the navel region or the ‘navel
wheel’. The regurgitating reflex pulls the prana up from
mooladhara chakra to the throat and stimulates vishuddhi
chakra. This upward movement activates all the chakras
within the vertebral column and the surrounding nadis.
Nerve impulses rush up from the base of the spine to the
medulla oblongata and ajna chakra.

It is important that this variation of gaja karani is done
three to four hours after eating; assimilation of food takes
place and what is difficult to digest is removed before
further energy is spent on digestion. This decreases the
amount of excrement produced and reduces the work load
of the intestines and excretory organs, thereby preventing
an overflow of energy in the lower centres. Of course, this
practice should not be done after every meal but only as
directed by the guru, otherwise it may weaken the digestive
system.
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Verse 39 Chapter 2

SRS BEeT: aTeHac: |
STYF A HITCTTTTEHT 1139 1

Even Brahma and other gods in heaven devote themselves to
practising pranayama because it ends the fear of death. Thus it
(pranayama) must be practised.

In order to emphasize the importance and value of prana-
yama, Swatmarama says that Brahma and the other gods
practise it. Brahma is one of the holy trinity, the creator.
Brahma, Vishnu and Mahesh or Shiva, who comprise the
trinity, are the three aspects of the macro and microcosmos.

Swatmarama says that through the practice of pranayama
fear of death can be overcome, and for a spiritual aspirant
this is a very important achievement. In the Yoga Sutras of
Sage Patanjali, fear of death or abhinivesha is listed as one
of the five basic causes of pain. It is known as a klesha and
kleshas have to be dissolved before enlightenment takes
place. “Abhinivesha is the desire for life, sustained by its own
force which dominates even the learned.” (2:9)

According to Sage Patanjali: “The modification of the
kleshas are reducible through meditation.” (2:11) However,
Swatmarama claims that fear of death can be eradicated
through pranayama. Pranayama has a definite strengthening
effect on the brain centres responsible for emotion and fear.
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Verse 40 Chapter 2

TEEEEITRE Anafee FUHeH |
JEage AT TR d $: 140 |

As long as the breath is restrained in the body, the mind is devoid of
thought and the gaze is centred between the eyebrows, why should
there be fear of death?

If the mind and prana are absorbed in the centre which is
responsible for the experience of universal consciousness
or atma, what can cause fear of death? When the individual
soul or jivatma has merged into its source, experience is
total, there is no individuality. Any thought of death cannot
occur because ‘you’ do not exist. Fear only comes with the
experience of duality. When you think you have something to
lose, when there is a feeling of separation and no knowledge
of unity, then there is fear of death.

Bodily processes are drastically altered when the mind
and prana are totally absorbed during the experience of
oneness. The breath is retained spontaneously, the eyeballs
roll back as if gazing at the eyebrow centre, blood pressure,
heart rate, pulse, metabolism and visceral functions are all
altered. The body goes into a state of suspended animation
and time and space do not exist in the mind. The body
appears as if dead, but it is not because it has the capacity to
regenerate prana. It is only suspended for a short while.

By practising breath retention and shambhavi mudra
and focusing the mind on a single point, you are inducing
the state of complete absorption. If a superconscious state
occurs and you return to mundane awareness, the thought
of death has less significance. Whether the body is dead or
alive is irrelevant to one who has realized the atma.
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Verse 41 Chapter 2
fafemremrdaraiSEs faenfem |
GrEe forT gaErfs e ard: 141 1

By systematically restraining the prana (breath) the nadis and
chakras arve purified. Thus the prana bursts open the doorway to
sushumna and easily enters it.

Constant, continual and correct practice of pranayama
activates sushumna. Normally the energy in the nadis
fluctuates from ida to pingala, but when the energy is equally
balanced in both they cease to function and the energy rises
through sushumna.

If pranayama is practised incorrectly, it could create
an imbalance but nothing disastrous will happen; if done
specifically as instructed by the guru, it will definitely
arouse kundalini in this lifetime. When pranayama is done
correctly, it is like sowing potential seeds in fertile soil. When
practised incorrectly, it is like planting small stones in the
soil, believing them to be seeds and expecting plants to
grow. No matter how much you water the stones they will
never develop into plants. Similarly, when practised correctly,
pranayama will yield fruits within the course of time, but
improper practice will bear nothing.
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Verse 42 Chapter 2
MANONMANI (mind devoid of thought)

YT HAAT |

e TEAHER T % g |
It 7 e Ta: Farewen T 142 1

The breath (prana) moving in the middle passage makes the mind
still. This steadiness of mind 1s itself called the state of manonmani
— devoid of thought.

When the shakti moves through pingala the left brain
hemisphere is activated and only certain faculties of the
mind operate. When ida flows, the right brain hemisphere
is active and other faculties operate. However, when the
energy is passing through the corpus callosum, from one
hemisphere to the other, then there is equilibrium. When a
steady flow of energy or prana moves through sushumna, the
mind becomes still.

When the particular frequency of the energy is such that it
arouses perfect stillness of thought activities and no awareness
of the external or internal world, that is manonmani avastha.
Manonmani means ‘absence of individual mind’; absence of
fluctuations in the individual consciousness, and absence of
conscious, subconscious and unconscious states.

By cutting off the external stimuli to the brain over a long
period of time, the conscious functions of the brain ‘turn oft’
and shoonya or void is experienced. This state of shoonya or
nothingness often leads to the more positive experience of
manonmani.
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Verses 43, 44 Chapter 2

dfcdsd faammfyeargat-d HHHH |
fafer puerearms e fafeargam 143 1

By practising the various kumbhakas wondrous perfections are
obtained. Those who are the knowers practise the various kumbhakas
to accomplish them.

N FruRATT: |

AT Sehd Yiaet a9 |
AR AT Toa! DI G 1144 1

The eight kumbhakas are suryabheda, wjjayi, sheetkari, sheetali,
bhastrika, bhramari, moorchha and plavini.

There are various ways in which pranayama can be practised
and utilized with retention or kumbhaka. The yogis devised
eight specific techniques and these have become the tradi-
tional hatha yoga practices of pranayama.

The most important aspect of pranayama is kumbhaka.
The manner in which you breathe in and out is also significant,
but it is the retention which has to be developed. Kumbhaka
arouses the inherent potential in the higher regions of
thebrain, and in fact it affects the whole brain. Each type of
pranayama can arouse a different faculty and body function.

There are more than eight ways in which pranayama
can be practised but there are only two ways to perform
kumbhaka. The breath can either be held internally or
externally. External retention is known as bahiranga kumbhaka
and internal retention is antaranga kumbhaka. These forms of
kumbhaka are both performed consciously by control of the
breath, but there is another form of kumbhaka which occurs
spontaneously through the practice of pranayama. It is called
kevala kumbhaka.

When pranayama is done with effort and not spontane-
ously, it is called sahita pranayama. The eight practices of
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sahita pranayama are: suryabheda, ujjayi, sheetkari, sheetali,
bhastrika, bhramari, moorchha and plavini. There are other
forms of pranayama such as nadi shodhana (which has
previously been described in this chapter), viloma, anuloma
viloma, pratiloma and kapalbhati but they are not traditional
techniques of pranayama. Although kapalbhati is a prana-
yama technique, traditionally it is considered as a shatkarma.

In the practice of suryabheda pranayama, inhalation
is done through the right nostril, activating pingala nadi,
and exhalation is through the left. Ujjayi is deep breathing
with contraction of the epiglottis. Sheetkari is performed by
breathing in slowly through the mouth and teeth. Sheetali is
done by breathing in through the rolled tongue. Bhastrika
is rapid breathing. Bhramari is performed by making a
humming sound with exhalation. Moorchha emphasizes
retention to create a fainting feeling, and plavini is done by
swallowing air into the stomach.

More recently, pranayama has been categorized into
balancing practices, vitalizing practices and tranquillizing
practices. Of course the overall effects of any pranayama are
tranquillizing, however, some particularly activate pranic
movement and the sympathetic nervous system, while
others pacify or cool the system. The vitalizing practices
rapidly create heat in the physical and subtle bodies, and
such practices are more suitable for middle to advanced
sadhakas. Beginners should always start with nadi shodhana
to balance the breath and ida/pingala, or the sympathetic/
parasympathetic nervous systems.

Tranquillizing pranayama practices are those which
pacify the body and mind. They simultaneously increase
the pranic flow and arouse awareness of the subtle vibration
of energy. Such forms of pranayama stimulate activity in
the parasympathetic and central nervous systems. These
techniques should be performed once the pranic flow is
balanced and therefore they generally involve breathing
through both the nostrils.
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Verses 45, 46 Chapter 2
I q Hiedl ael STOEE: |

SHYHIT THHIET BAA G ATTb: 1145 I

At the end of inhalation, jalandhara bandha is done. At the end of
kumbhaka and beginning of exhalation, uddiyana bandha is done.

TG hSHeha Fl |

& YFEHA ST SRS 1146 |

By contracting the perineum, contracting the throat and drawing
the abdomen up, the prana flows into the brahma nad.

Pranayama actually involves the practice of breath control in
combination with bandhas and mudras. Without bandhas,
pranayama is incomplete. Either the three bandhas -
jalandhara, uddiyana and moola bandha should be done
together or in different combinations.

After completing inhalation, when you are about to
hold the breath, the head should be dropped forward so
that the chin is close to the collarbone and the throat is
blocked. If both hands are on the knees the elbows should
be straightened and the shoulders raised. This is jalandhara
bandha.

According to Yogi Swatmarama, uddiyana or sucking
in of the abdomen should be done after retention and
beginning of rechaka or exhalation. Once exhalation is
complete, jalandhara bandha should be done and uddiyana
fully employed. Uddiyana bandha is only practised with
external retention or bahiranga kumbhaka, then the stomach
and lungs are completely empty and the abdomen can easily
be drawn in and up.

Moola bandha or contraction of the muscles of the
perineal body or cervix can be done with either antaranga
or bahiranga kumbhaka. After inhalation, jalandhara and
moola bandha are practised together, and after exhalation
the three bandhas - jalandhara, uddiyana and moola

234



are performed. When the three bandhas are practised
in combination, this is called maha bandha. However, in
certain pranayama practices the three bandhas cannot be
done together. For example, it is inappropriate to perform
uddiyana bandha in moorchha pranayama.

Though the bandhas are utilized in pranayama they
are considered as separate practices. Bandhas are powerful
practices that generate and accumulate prana in specific
parts of the physical and subtle bodies; they are essential in
the practices to awaken the chakras and sushumna nadi.

Brahma nadi is the innermost core of sushumna nadi and
is extremely significant in the process of spiritual awakening.
The outer surface of the middle nadi is sushumna, inside
that is vajra nadi, within that chitrini, and in the very centre,
brahma nadi. Sushumna represents tamo guna or inertia;
vajra nadi, rajo guna or dynamism; chitrini, sattwa guna,
and brahma nadi represents the pure unconditioned state of
consciousness.

If the prana can be made to penetrate brahma nadi there
will be total absorption of the individual consciousness with
the cosmic source. Prana is the life force of the individual
and when it merges back into its original source there is
complete unity of every aspect of your being.
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Verse 47 Chapter 2

ST EE TR 707 haTae 7 |
T STfHh: TS eeEadT Fad 147 I

Raising the apana wpward and bringing the prana down from the
throat, the yogi becomes free from old age and appears as if sixteen

years of age.

If you can reverse the downward flowing tendency of apana
vayu and the upward movement of prana vayu, you can
reverse the ageing process. When the prana flows down and
up there is loss of vital energy, but if it flows inward, then it
is retained and this vitalizes the whole body.

If the body could remain in the same condition as
a child’s, ageing would not occur. It is the secretion of
certain hormones or chemicals from the pituitary gland
and endocrinal system which causes ageing. In this
sloka Swatmarama is indicating that by the use of the
three bandhas the body is influenced in such a way that
degeneration no longer occurs.
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Verses 48—50 Chapter 2

SURYABHEDA PRANAYAMA
(vitality-stimulating breath)

NI GHAEAH |
T @R AT SgEAT <4 A |
TS qUIHS AT Uo T 148 1

Sutting comfortably, the yogi should become fixed in his posture and
slowly breathe the air in through the right nostril.

SRR AUHmEfy S |
Tq: I HeHATETT TERE I 149 1

Retention should then be held until the breath diffuses to the roots
of the hair and tips of the nails. Then slowly exhale through the left

nostril.

HATSINY dTAaloe HiHETE |
ARG e GAIEATTwH 1150 |

Suryabheda 1is excellent for purifying the cranium, destroying
imbalances of the wind dosha and eliminating worms. It should be
done again and again.

Surya is ‘the sun’ and it also refers to pingala nadi. Bheda has
three meanings: secret, discrimination and to pierce. In this
pranayama pingala nadi is activated by breathing in through
the right nostril. Suryabheda pierces pingala and activates
prana shakti in this nadi.

Technique
Sit in a comfortable meditative pose, preferably siddh-
asana/siddha yoni asana.
Relax the body and practise kaya sthairyam.
Perform nasikagra mudra, closing the left nostril and
leaving the right open.
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Inhale slowly and deeply through the right nostril.

At the end of inhalation hold both the nostrils closed
and lower the head to perform jalandhara bandha.
Retaining the breath inside, perform moola bandha.
Hold for as long as possible.

Release moola bandha then jalandhara and raise the
head.

Keep the right nostril closed, open the left and slowly
exhale through the left.

If necessary a few normal breaths can be taken between
rounds while the hands remain relaxed on the knees, the
eyes remain closed and you concentrate on the space in
front of the closed eyes.

Then commence another round. Breathe in through
the right nostril, hold and breathe out through the left
nostril.

Practise up to ten rounds.

Suryabheda can also be practised by inhaling and
exhaling through the right nostril only. However, when you
breathe only through the right nostril, this might shut off ida
nadi and functions of the left nostril. By exhaling through
the left nostril you release energy and any impurities that
remain in ida. By inhaling through the right nostril you draw
the prana into pingala, and by retaining the breath after
inhalation, you keep the prana in pingala.

Of course, this pranayama should only be done on
an empty stomach, and it should only be done on the
instructions of the guru. If your pingala nadi naturally
predominates during the day, it is not advisable to practise
this pranayama. When pingala flows, the mind and senses
are extroverted, the left brain hemisphere functions, the
sympathetic nervous system is active and the body is heated.
Pingala should not be made to function excessively, it should
be in harmony with the functioning of ida.

Unlike nadi shodhana pranayama which balances the
breath and brain hemispheres, suryabheda predominantly
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works on half the system. It stimulates the sympathetic
nervous system and decreases the parasympathetic functions.

Swatmarama says that suryabheda eliminates imbalance
of the wind dosha, but it also balances the other two doshas,
mucus and bile. Stimulation of the sympathetic nervous
system and pingala nadi removes dullness from the body
and mind, and the heat produced through the practice
burns up impurities in the body. The Gheranda Samhita says
suryabheda, “Prevents old age and death, increases the body
heat and awakens kundalini.” (5:62,63)

If this pranayama is practised in the reverse manner,
inhaling though the left nostril and exhaling through the
right, it activates ida nadi and is known as chandrabheda
pranayama. In this text, nothing has been written about
this pranayama because if ida is awakened the mind can
introvert completely and the body will become lethargic.
It is quite safe to activate pingala nadi through suryabheda
pranayama, but it can be dangerous to activate ida through
chandrabheda unless the guru has specifically advised it.
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Verses 51-53 Chapter 2
UJJAYlI PRANAYAMA (psychic breath)
TSI |

T I A T T |
YT S T gadEe T 151 |

Closing the mouth, inhale with control and concentration through
ida and pingala, so that the breath is felt from the throat to the heart
and produces a sonorous sound.

EEEE RPN RCRIEERIR I
YSERITE h agHGEadT 1152

Do kumbhaka as before and exhale through ida. This removes
phlegm from the throat and stimulates the (digestive) fire.

BISISRIERIGUCERIEEINEE

Tl faad Sriseeane § 96 1153 I

This pranayama, called wjjayi, can be done while moving, standing,
sitting or walking. It removes dropsy and disorders of the nadis and
dhatu.

Ujjayt means ‘victorious’; ujji is the root which means ‘to
conquer’ or ‘acquire by conquest’. In English ujjayi is
known as the ‘psychic breath’ because of its effect on the
mind. Though it is described here as a specific practice,
this pranayama occurs spontaneously when concentration
becomes deep and intense. The practice of ujjayi is so simple
that it can be done in any position and anywhere.

Ujjayi is often used in combination with mantra
repetition, i.e. japa on your guru mantra or soham, hamso. It
is used in meditation practices, kriya yoga and yoga nidra
because it helps relax the physical body and the mind, and
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develops awareness of the subtle body and psychic sensitivity.
Ujjayi promotes internalization of the senses and pratyahara.
When used in meditation, kumbhaka is omitted and ujjayi is
performed through both the nostrils with natural inhalation
and exhalation.

Technique |
Sit in a comfortable meditative pose or lie in shavasana.
Become aware of the natural breathing process and feel
the air passing down through the windpipe.
Slightly contract the region at the back of the throat as
you do when you swallow.
Inhalation and exhalation are done through the nose, but
there is a partial contraction of the glottis which produces
a light snoring sound. The sound must come from the
throat and not forced to come through the nose.
Make the inhalation and exhalation long, deep and
controlled.
Practise full yogic breathing and concentrate on the
sound.
Continue for as long as you can, maintaining full
awareness.

Technique 2
Practise as in Technique 1 but incorporate khechari
mudra by folding the tongue back so that the tip of the
tongue presses the back of the soft palate.

Technique 3
Sitting in a meditative pose, prepare yourself as for
meditation.
Practise in the same way as in Technique 1, but after
inhalation retain the breath, closing both nostrils
with the right hand, and lower the head to perform
jalandhara bandha.
Release jalandhara, raise the head and with ujjayi,
exhale slowly through the left nostril only.
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Technique 4
Practise Technique 3 with khechari mudra.

Techniques 1 and 2 can be practised for any length of
time. They are very simple, and unlike any other pranayama
can be done in any position, under any circumstances. If
breath retention is incorporated the number of rounds must
be restricted.

Simple ujjayi is done with japa or repetition of soham.
As you breathe in and feel the breath move up the spine,
mentally repeat so, and as you exhale and feel the breath
move down the spine, mentally repeat ham. This form of
breathing can also be incorporated with asana practice for
specific therapeutic purposes, e.g. when practising makar-
asana for sciatica or spinal spondylitis, or shashankasana
for menstrual tension, insomnia or emotional disturbance.
It can also be incorporated into asana practice purely to
increase the awareness and to stimulate sushumna. When
it is practised for relaxation and concentration of mind, it
should be done after other pranayama techniques and before
concentrating on a psychic symbol.

Ujjayi is especially recommended for people who have
insomnia and mental tension. The simple form, without
retention, is a must in the yogic management of heart
disease. However, anyone with low blood pressure must first
correct their condition before taking up the practice.
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Verse 54 Chapter 2
SHEETKARI PRANAYAMA (hissing breath)
3T it |

Hieeht At TETUe e |
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By drawing the breath in through the mouth, make a hissing
sound, without gaping the mouth, and exhale through the nose.
By practising this, one becomes a second Kaamadeva (god of love).

In sheetkari pranayama the sound ‘see’ or ‘seet’ is made
during inhalation. The Sanskrit word kari means ‘that which
produces’. The practice produces the sound ‘see’ and it also
produces coolness. In English this practice is usually called
‘the hissing breath’.

Technique |
Sit in a comfortable meditative pose, preferably
siddhasana/siddha yoni asana and close your eyes.
Keep the hands on the knees throughout the practice in
either jnana or chin mudra.
Practise kaya sthairyam for a minute or so.
Press the lower and upper teeth together and separate
the lips as much as is comfortable.
Breathe in slowly through the gaps in the teeth.
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Listen to the sound of the breath as the air is being
drawn in.

Close the mouth at the end of inhalation and slowly
exhale through the nose.

Repeat the same process up to twenty times.

Technique 2
Practise in the same way as Technique 1, but after
inhalation retain the breath.
Perform jalandhara bandha, lowering the head, raising
the shoulders and straightening the arms.
Perform moola bandha.
Hold for as long as possible.
First release moola bandha, then jalandhara, and exhale
slowly through the nose when the head is perfectly
straight.
Practise up to twenty rounds.

Sheetkari cools the body and should therefore be
practised during warm seasons, not in winter unless
particularly specified by your guru. If the weather is
extremely hot it can be practised for more than ten minutes.
In moderate heat, ten to fifteen rounds is sufficient. It is
often done after bhastrika pranayama (especially if bhastrika
is practised during summer) to counterbalance the excess
heat produced in the body.

When you breathe through the mouth, as in this prana-
yama, it has a cooling effect, just as an animal pants in the
heat to cool the body. Of course, those who have many teeth
missing or no teeth at all will find this practice impossible.

When air enters through the mouth it cools the tongue
and lowers the temperature of the blood leaving the lungs
and thus of the whole body. Heat produced in the lower
energy centres, particularly those connected to the repro-
ductive and excretory organs, is reduced and, therefore,
people who suffer from chronic constipation are advised not
to practise. Sheetkari establishes harmony in the endocrine
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system and regulates the hormonal secretions of the
reproductive organs.

This pranayama also has another important effect. When
the breath is taken in through the mouth, the nerves in the
nose which register the moisture, temperature, ions, etc., in
the air are not stimulated, though of course the ions and air
are nevertheless absorbed into the body.

Yogi Swatmarama mentions that the practitioner of
sheetkari becomes Kaamadeva the second. In Hindu
mythology Kaamadeva is the god of love and passion. He is
something like Cupid and is the personification of sensual
desire and affection. Of course this does not mean that
sheetkari pranayama will make you lustful, rather it will make
you virile and attractive. Passion is a form of heat in the body
and mind, which in sensual life is expressed and discharged
in the natural way. This results in an energy loss. However,
through sheetkari the mental and emotional inflammation of
passion is reduced. One is able to maintain vital energy and
control and have a magnetic and attractive aura.
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Verse 55 Chapter 2

R e g HeRaN: |
T 78 7 O I Fareed S 1155 |
He 1is adored by the circle of yoginis and becomes the controller of

creation and dissolution, being without hunger, thirst, sleep and
laziness.

BSY©

According to this sloka, the perfectionist of sheetkari is
adored or worshipped by the chakra or circle of yoginis, but
what exactly is the chakra of yogini? Chakra usually refers to a
particular circle which is a source of energy. Yogini is a female
yogi, the embodiment of Shakti, the cosmic, creative force.
In tantra there is an order of sixty-four yoginis who represent
the sixty-four tantras and sixty-four perfections of yoga.
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The aspects and evolution of cosmic Shakti from its
source are represented by the Sri yantra or chakra. Sri yantra
1s the formula of creation, manifestation and dissolution of
the macro and microcosmos. It is constituted by a number
of interlacing triangles which are known as yoginis. They
represent the cosmic Shakti and manifestation of human
existence. Sri yantra also represents each individual.

The chakra of yoginis symbolizes every function of
the gross and subtler bodies, the functions of mind and
integration with the soul. Our entire existence is controlled
or operated by various forms of Shakti or a specific yogini or
devi. Each individual person is a manifestation of the chakra
of yoginis.

Thus it is said that through the practice of sheetkari the
whole body comes under the control of the practitioner. In
fact, perfection of any of the pranayamas leads to control of
the body mechanisms, stabilization of the mental tendencies
and deeper awareness of the mind-body complex.

Sheetkari particularly works on the heat and cold aspect
of the body. Control of any two opposite forces in the body
or mind leads to control of the other aspects of the physical,
mental, emotional and psychic makeup. Swatmarama
specifically mentions that sheetkari eliminates indolence and
the need and desire to eat, drink and sleep.
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Verse 56 Chapter 2

qIoT o 28] HalIgadarsid: |
31 fafer wet anfiar gfiwss 156 1

And the sattwa in the body becomes free from all disturbances. Truly,
by the forementioned method one becomes lovd of yogis on this earth.

There are three qualities or gunas of the body-mind and
nature which bind the consciousness — tamas, rajas and
sattwa. Each of us has these three qualities but they do not
exist in equal proportions; one always predominates. In
order to achieve higher states of consciousness, sattwa has
to become predominant, although ultimately one also has
to go beyond that.

Most people in this kali yuga are tamasic (dull and
lethargic) or rajasic (dynamic and ambitious) by nature,
but through yoga and other evolutionary sciences, sattwa
(balance, harmony and one-pointedness) can be developed.
Sattwa represents the highest point in the evolution of the
human mind.

Here, Yogi Swatmarama is saying that through the
practice of sheetkari pranayama, the body and mind can
both be brought into a state of harmony and thereafter
sattwa will become the dominating quality. One who has
completely transcended tamas and rajas and is ruled by
sattwa, is indeed a great yogi.
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Verses 57, 58 Chapter 2
SHEETALI PRANAYAMA (cooling breath)
37 gitaat |

fSeaa aRHIFs qEarp aarEe |
THBHTORYTT A e gt 1157 |

The wise inhale air through the tongue and practise kumbhaka as
(described) before, then exhale the air through the nostrils.

T IgTTGehI, UM e i &7t gume |
fomfoT wfiae A Hivend f=fT g 1581

This kumbhaka called sheetali cures an enlarged stomach or spleen
and other related diseases, fever, excess bile, hunger and thirst, and
counteracts poisons.

Sheetali means ‘the cooling breath’ and it also means calm,
passionless, unemotional. Like sheetkari, this pranayama
was specifically designed to reduce the body temperature.
However, these practices not only cool and calm the physical
body, they also affect the mind in the same way.

Technique |
Sit in a comfortable meditative posture, preferably
siddhasana/siddha yoni asana and close your eyes.
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Keep the hands on the knees in either jnana or chin
mudra.

Protrude the tongue from the mouth and extend it to a
comfortable distance.

Roll the sides up so that it forms a tube.

Then breathe in slowly and deeply through the tube-like
tongue.

At the end of inhalation close the mouth and breathe out
through the nose.

Practise nine rounds initially. Later on you can practise
for up to ten minutes.

Technique 2
Practise in the same way as Technique 1, but retain the
breath after inhalation.
Practise jalandhara and moola bandhas and hold the
breath for as long as comfortable.
Release moola bandha then jalandhara bandha, and
when the head is erect, breathe out through the nose in
a controlled manner.
Practise for the same duration as Technique 1.

Technique 3
Practise in the same way as Technique 2, but count the
duration of the inhalation, retention and exhalation.
Initially practise to a ratio of 1:1:1. When this becomes
easy, increase the ratio to 1:2:2, and later 1:4:2.

Sheetali should be done after asana or any heating
pranayama, but it can also be practised at any time during
the day. It can even be done at night during summer
months, especially for therapeutic benefits.

The benefits of sheetali and sheetkari are basically the
same. These two practices are unique because inhalation
is done through the mouth. In every other yogic practice
and in breathing in general, we are told to always breathe
through the nose. When the breath is taken through the
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nose, the nose heats up and cleans the incoming air. This
infringement is acceptable providing you do not practise in
a dirty, polluted atmosphere or in excessively cold weather.

When you breathe through the teeth or tongue the air
is cooled by the saliva and this cools the blood vessels in
the mouth, throat and lungs. In turn, the stomach, liver
and whole body are cooled. Because sheetali and sheetkari
soothe away mental tension, they are useful techniques
for alleviating psychosomatic disease such as high blood
pressure. They also purify the blood and, of course, improve
digestion.

There is only a slight difference between sheetkari and
sheetali. In sheetkari awareness is focused on the hissing
sound and in sheetali it is kept on the cooling sensation of
the breath. There are also minor differences which affect
different parts of the nervous system, but ultimately the
impulses are sent to the central nervous system and brain.
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Verses 59—65 Chapter 2
BHASTRIKA PRANAYAMA (bellows breath)

3T WG |

ATEUR T Y TRA 39 |
T FASAEdITIgoTE, 1159 |

Placing both soles of the feet on top of the thighs is padmasana which
destroys all sins (bad karma).

TR ageaT garet: g4t |
@ TR A 10T HT0H SR 160 1

Sitting properly in padmasana, keeping neck and abdomen in
alignment, exhale prana through the nose.

FT S geoho HUTAEI T |
I QI TURcI=ITEfe A& 1161 |

And again the air should be quickly inhaled up to the heart lotus.
Accordingly, the resounding 1s felt from the heart and throat up to
the cranium.

AfR=RE = I1: I |
9T BIEHRUT & I Fredd 1162 |

In that way it (the breath) is inhaled and exhaled repeatedly, with
the same motion as a pair of bellows being pumped.

A9 WIS Tredea fe |
J2T AT agSe T A AT 163 I

Thus, in this way, one keeps the breath moving with mindfulness
(awareness) and body steadiness. When the body is tired then inhale

through the right nostril.
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FoTet Ferquinfe a91 &Y |
AT e HEATTSI21 3T T2 1164 1

Accordingly, when the abdomen becomes full of air; then quickly
hold the nmostrils (and breath) firmly, without using the index and
middle fingers (i.e. using the thumb and ring finger as in nasikagra
mudra).

o k3

faferachefeh e TAfes A |

FaftrvesTe TRRFAfEEETT 165 I

Having performed (pranayama and) retention systematically, exhale
through the left nostril. Thereby imbalances of wind, bile and mucus
are annililated and the digestive fire increased.

Bhastrika is the name of the pranayama which imitates the
action of the bhastra or ‘bellows’ and fans the internal fire,
heating the physical and subtle bodies. Bhastrika pranayama
is similar to vatakrama kapalbhati, but in bhastrika,
inhalation and exhalation are equal and are the result of
systematic and equal lung movements. The breath has to be
sucked in and pushed out with a little force. In kapalbhati,
inhalation is the result of forced exhalation.

Bhastrika should not be done so forcefully that the nostrils
are sucked in with inhalation. The air creates a sound as it
passes in and out of the nose, but it should not be a heavy
sound. It should come from the nose and not the throat.

Throughout the practice the body should remain steady.
The shoulders and chest should not move at all, only the
lungs, diaphragm and abdomen should move.

The correct sitting position for bhastrika is padmasana,
but if it cannot be practised, ardha padmasana or
siddhasana/siddha yoni asana are good alternatives. In
padmasana and siddhasana the body is firmly locked so
that physical movement is restricted and the spine remains
straight. Nervous impulses are then able to travel directly
up through the central nervous system. Siddhasana also
maintains the blood pressure.
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Preparation
Sit comfortably in your meditative posture with the
hands on the knees and the eyes closed.
Take a slow deep breath in.
Breathe out quickly and forcefully through the nose, but
do not strain, and immediately afterwards breathe in
with the same force.
When you breathe out the abdomen comes in and the
diaphragm contracts. When you breathe in the dia-
phragm relaxes and the abdomen moves out. These
movements should be slightly exaggerated.
Continue to breathe in this manner counting ten
breaths. At the end of ten breaths, take a deep breath in
and out slowly. This is one round.
Practise three to five rounds.
As you become accustomed to this style of breathing,
gradually increase the speed but keep the breath
rhythmic. Inhalation and exhalation must be equal.

Technique |

Stage |: Sit comfortably in your meditative pose, relax and
prepare yourself for pranayama. Keep the head and
spine straight.
Place the right hand in nasikagra mudra and close the
right nostril.
Inhale slowly and deeply through the left nostril and
then breathe in and out as described in the preparation,
counting twenty breaths.
After completing the last exhalation, breathe in slowly
and deeply, close both nostrils and bend the head
forward into jalandhara bandha, but do not raise the
shoulders.
Hold for as long as comfortable.
Raise the head and exhale slowly through the right
nostril. Take a deep inhalation through the right nostril
and practise in the same way as you did through the left
nostril, counting twenty breaths.
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After the last exhalation, inhale slowly and deeply
through the right nostril.

When inhalation is complete, close both the nostrils
and practise jalandhara, hold, and release as before.
Complete one round by practising on both sides.
Perform three rounds.

Stage 2: Practise as in stage 1, but after practising through
the right nostril, practise through both nostrils together
counting up to forty breaths. Practise three rounds.

Stage 3: Practise as in stage 2, but during retention add
moola bandha after jalandhara.

On completion of retention, release moola bandha then
jalandhara.
Practise three to five rounds.

Stage 4: Practise five rounds of stage 3 and increase by ten
respirations every week until you are breathing in the
ratio of 50:50:100 in each round.

Technique 2
Practise Technique 1 stage 4, but omit breathing through
alternate nostrils, only breathe through both, one
hundred times.
Instead of performing antar kumbhaka (internal
retention), practise bahir kambhaka (external retention).
That means, after the last exhalation of bhastrika, inhale
slowly and deeply, and exhale rapidly through the
mouth. Perform jalandhara and moola bandha.
Release in the same way as described previously.
Practise five rounds.
After a week or so of practice add uddiyana bandha after
jalandhara, so that you now perform maha bandha with
external kumbhaka.
Release moola bandha, then uddiyana, then jalandhara.
Between each round concentrate on the natural breath
or mid-eyebrow centre.
Practise five rounds of up to a hundred breaths unless
your guru asks you to practise more.
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Bhastrika should be performed after asana and nadi
shodhana pranayama, but before sheetkari, sheetali or ujjayi.
During warm seasons it should be followed by a few rounds
of sheetali or sheetkari so that the body does not overheat.
The number of rounds of bhastrika may also need to be
reduced.

Those people with high blood pressure, heart disease,
brain tumor, vertigo, stomach or intestinal ulcers, glaucoma,
dysentery or diarrhoea must not attempt this practice. If
dizziness is experienced during the practice it means it is
being performed incorrectly. Bhastrika must always be done
in a relaxed manner with full awareness and the mind should
not be allowed to wander.

In Hatharatnavali it is said that after the practice of
bhastrika you should listen “with the right ear to welcome
internally aroused sounds of crickets, flute, thunder cymbals,
a black bee, bell, gong, trumpet, drum.”
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Verses 66, 67 Chapter 2
e g R v gEe e |
TRTEITE HETHERAGATI, 1166 I

This (bhastrika) quickly arouses kundalini. It is pleasant and

beneficial, and removes obstruction due to excess mucus accumulated
at the entrance to brahma nadi.

LR R S GPIRERICEECR
fereTota e T Ferehieaad 1167 I
This kumbhaka called bhastrika enables the three granthis (psychic,

pranic knots) to be broken. Thus it is the duty of the yogi to practise
bhastrika.

The most important physiological effect of bhastrika is on
the brain and heart. Bhastrika stimulates the circulation
of cerebral fluid and increases the compression and
decompression upon the brain, creating a rhythmic massage.
The rhythmic pumping of the diaphragm and lungs
stimulates the heart and blood circulation. Accelerated
blood circulation and rate of gas exchange in each cell
produces heat and ‘washes out’ waste gases. Hyperventilation
begins to occur and excites the sympathetic nerves in the
respiratory centre, but because there is an increased release
of carbon dioxide, the centre is subsequently relaxed
and hyperventilation does not take place. If exhalation
were to become less than inhalation, then there would be
hyperventilation. Therefore, in bhastrika inhalation and
exhalation must remain equal.

The rapid and rhythmic movement of the diaphragm
also stimulates the visceral organs and this creates a
massaging effect throughout the whole system. Bhastrika
and kapalbhati are the most dynamic and vitalizing
pranayama techniques.

Bhastrika heats the nasal passages and sinuses, clearing
away excess mucus and building up resistance to colds and
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all respiratory disorders. Therefore, it is useful in the yogic
management of chronic sinusitis, pleurisy, asthma and
bronchitis. Bhastrika improves digestion and stimulates
a sluggish system. It increases the appetite, accelerates
the metabolic rate and strengthens the nervous system.
Bhastrika also helps in cases of tuberculosis, constipation,
sciatica, spondylitis, arthritis, rheumatic problems, cancer
and physical and mental tension.

Pranic movement, particularly in the coccygeal, navel,
thoracic and brain centres, is accelerated by the practice
of bhastrika and this increases physical vitality and bestows
clarity of mind. The tremendous heat generated by the
practice clears sushumna nadi and prepares it for the ascent
of kundalini.

Within sushumna there are three granthis or psychic,
pranic knots which prevent the passage of kundalini shakti.
One is found in mooladhara chakra. It is called brahma
granthi and it ties the awareness to sensual perception and
the physical world. Another is in anahata chakra and it
causes the desire for emotional security, expression and
fulfilment. It is called vishnu granthi. The third granthi is
located in ajna chakra and is associated with attachment
to siddhis, psychic phenomena and experiences. It is
called rudra granthi. The shakti produced by bhastrika is
said to break these granthis so that kundalini can move on
unobstructed.

Through the practice of bhastrika, the indriya: jnan-
endriya, sensory organs, and karmendriya, motor organs,
become less influential in motivating one’s behaviour, and
the need for sensual enjoyment decreases. The nervous
system becomes stronger, the emotions are harmonized
and deeper inner satisfaction results. This occurs when
brahma and vishnu granthis begin to unknot. When psychic
experiences begin, bhastrika helps one to remain as a silent
uninvolved witness who is not attached to any of these
experiences. As rudra granthi starts to unfold, this attitude
of sakshi, the witness, develops.
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Itis not easy to loosen the granthis because there are many
physical, emotional and mental barriers. For the average
person itis almost impossible to control sensual desires and to
live without emotional security and fulfilment. As for psychic
experiences, those who have them often end up in a mental
hospital because they have no guru to guide them through
their spiritual awakening.

So, although bhastrika helps loosen the granthis which
obstruct kundalini’s ascent, it is not enough just to practise
bhastrika for hours together; a guru’s guidance is necessary.
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Verse 68 Chapter 2
BHRAMARI PRANAYAMA (humming bee breath)
AT grEdt |

<o AT HifaeHEAS 168

Breathe in quickly, making a reverberating sound like the male black
bee, and exhale slowly while softly making the sound of the female
black bee. By this yogic practice one becomes lord of the yogis and the
mind is absorbed in bliss.

This is bhramari, the humming bee pranayama, so called
because the sound you make during respiration imitates that
of a black bee.

BSY©

Technique |
Sit in any comfortable meditative pose, relax the body
and practise kaya sthairyam.
Keep the eyes closed throughout the practice.
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Inhale slowly and deeply through the nose, listening to
the sound of the breath.

Close the ears with the index and middle fingers by
pressing the middle outer part of the ear ligament into
the earhole.

Keep the ears closed and exhale, making a deep soft
humming sound.

Concentrate on the sound, keeping it low pitched.
When exhalation is complete, lower the hands to the
knees and breathe in slowly.

Continue to practise in the same way, performing ten to
twenty rounds.

When finished, keep the eyes closed and listen for any
subtle sounds.

Technique 2

Stage I: Practise in the same way as Technique 1, but after
exhalation perform bahir kumbhaka and jalandhara
bandha.
Practise ten to twenty rounds, taking a few normal
breaths between rounds if necessary.

Stage 2: Practise as in stage 1, but add moola bandha after
jalandhara.

Technique 3

Stage |: Practise Technique 1 with shanmukhi mudra. That
1s, after inhalation do kumbhaka and close the ears with
the thumbs, the eyes with the first fingers, the nostrils
with the middle fingers and the mouth with the ring and
little fingers.
Hold for as long as comfortable, then exhale
maintaining the same hand position.
Keep your awareness on the subtle sound vibrations or
any images that may appear in front of the closed eyes.

Stage 2: Practise stage 1 with shanmukhi mudra, but add
moola bandha.
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Bhramari should be practised after asana, nadi shodhana
and dynamic forms of pranayama, and before meditation or
sleep. It is best to practise on an empty stomach. Bhramari
helps to awaken psychic sensitivity and awareness of subtle
vibrations, therefore, it is better to practise in the early
hours of the morning or late at night. The sound produced
in bhramari is very soothing and thus the practice relieves
mental tension and anxiety and helps reduce anger.
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Verse 69 Chapter 2
MOORCHHA PRANAYAMA (swooning breath)

Y =B |

QI e TZEAT TSR T |
IS TS Eual 1169 |

At the end of mhalation gradually become fixed on jalandhara
bandha, then exhale slowly. This is called the fainting or swooning
pranayama as it makes the mind inactive and (thus) confers pleasure.

Moorchha is ‘to faint’ or ‘swoon’. Through this pranayama
the experience of conscious unconsciousness is meant to
arise, but it must be learned under expert guidance. The
other root word, moorchha, means ‘to expand’, ‘pervade and
congeal’. Thus the purpose of this pranayama is to expand
the consciousness and store prana.

There are two methods of practice. Here jalandhara
bandha has been included, but it is not included in the

Gherand Samhita.

)a/

7

Ve

BSY©

Technique |
Sit in padmasana or siddhasana/siddha yoni asana and
prepare yourself for pranayama.
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Place the palms of the hands on the knees and close the
eyes.

Inhale slowly and deeply through the nose.

Practise antar kumbhaka with jalandhara bandha and
shambhavi mudra.

Keep holding the breath for even longer than is
comfortable.

Close the eyes, release jalandhara, raise the chin slightly
and exhale in a very controlled manner.

Breathe normally for a minute or two before commencing
the next round. Concentrate on the void sensation.

Technique 2
Prepare yourself as in Technique 1, making sure the
body is firmly locked in position.
Breathe in slowly through both nostrils while raising the
chin up, and head slightly back, but not so far that the
position is strenuous.
Practise kumbhaka while straightening the elbows, raising
the shoulders and performing shambhavi mudra.
Retain the breath slightly longer than is comfortable.
Then close the eyes, slowly lower the head and
shoulders, and exhale in a controlled manner.
Breathe normally before commencing the next round
and concentrate on the sensation of voidness.
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Moorchha pranayama is only to be done by advanced
practitioners who have purified their bodies and who have a
good capacity to retain the breath. With practice, the number
of rounds can be increased and gradually extended from
five minutes up to ten minutes. However, whenever you feel
lightheaded you must stop the practice.

The sensation of fainting occurs for two reasons. One is
that continued retention lowers the oxygen concentration
in the blood reaching the brain, i.e. hypoxia. Second, by
compressing the great vessels in the neck, jalandhara bandha
influences the pressure receptors in their walls and the heart
rate and blood pressure are adjusted by the reflex response.

The word moorchha implies insensibility of mind, i.e.
the conscious mind. This pranayama clears the mind of
unnecessary thoughts and reduces awareness of the senses
and external world. Therefore, it is an excellent preparation
for meditation and enhances dharana, concentration,
practices. It helps reduce anxiety and mental tension and
induces relaxation and inner awareness. Anyone suffering
from heart disease, high blood pressure or vertigo must not
attempt this practice.
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Verse 70 Chapter 2
PLAVINI PRANAYAMA (gulping breath)
3T AT |

3T: FafdaraREeaTgRarat: |
TR s gETeEd TEreEad 170

The inner part of the abdomen being completely filled with aw; one
can float like a lotus leaf on water.

Plavana means ‘to float’. According to the hatha yoga texts,
plavini pranayama enables one to float on water. It is an
unusual form of pranayama which is similar to vatsara
dhauti, except the air is retained in the stomach and
intestines and not expelled immediately.

In Hatharatnavali, it is called bhujang: mudra. This
pranayama is rarely taught and little has ever been written
about it. It is a practice that is generally handed down from
guru to disciple.

Technique
Sit in any meditative pose and prepare yourself for
pranayama.
Inhalation can be done in one of two ways. Either inhale
slowly through both nostrils and gulp the air into the
stomach, or inhale through the mouth in kaki mudra,
i.e. pursing the lips in the shape of a crow’s beak. After
inhalation the air has to be swallowed as you swallow
food, retained inside and not belched out.
Practise as many times as possible without expelling the
air.
While retaining the air inside the stomach there should
be absolutely no physical movement or the air will
escape.
Try to retain the air in the stomach for at least thirty to
ninety minutes.
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Plavini should be practised after asana and all other
pranayama techniques, or it can be practised during the day
if you are fasting. This will keep the stomach full and prevent
hunger pangs and the desire to eat.

Plavini is useful in cases of gastritis and stomach acidity.
Some yogis practise plavini before going into samadhi for
days together so that the stomach remains full during their
natural fast.

Floating on water is traditionally done in shavasana. If
you can reach this stage of perfection it means there has
been a pranic awakening and that swadhisthana chakra is
awakened, because swadhisthana controls the water element.
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Verses 71-74 Chapter 2

O el ST RADAF: |
Tfgd: haevdfa H! fefad 7aq: 171 1

Pranayama s said to be of three types: exhalation (rechaka),
inhalation (pooraka) and retention (kumbhaka). Kumbhaka is again
of two types: connected (sahita) and unconnected (kevala).

Fachac g D Taaw=Ed |
T T AT g8 TEREROE 1172 1l
Until kevala kumbhaka is perfected, sahita kumbhaka has to be

practised. When (you are) freed of inhalation and exhalation then
the breath or prana is retained easily.

AR A h: T § HIGHIS: |

¥ hao ¥, LaqRaRatsd 1173 |

Perfection of isolated retention is freedom from inhalation and
exhalation. This pranayama spoken of is verily kevala kumbhaka.

A 7 go Y fhfafon ey faed |
Ih: HAGHU AL ATTEROM 11 74 I

Nothing n the three planes of existence is unobtainable by him
who has mastery of kevala kumbhaka and can retain the breath as
desired.

When kumbhaka is practised with conscious effort it is
called sahita or connected retention. When it happens
by itself, without any apparent reason or association with
either pooraka or rechaka, then it is kevala or unconnected,
unsupported retention.

The purpose of all pranayama practices is to create
a perfectly still state in the body so that inhalation and
exhalation stop with the cessation of pranic movement.
Control of the breath, prana and body means control of
the wavering tendencies or oscillations of the mind. All
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hatha yoga techniques eventually lead to this state of kevala
kumbhaka, when prana and mind stop moving.

Vijnana Bhairava Tantra explains that: “When the
middle state (sushumna) develops by means of dissolution
of all dichotomizing thought constructs (vrittis), the prana
shakti of exhalation does not leave the centre (sushumna),
nor does the shakti of inhalation enter (the body). In this
way, by means of Bhairavi (kundalini shakti) in the form of
cessation of prana and apana (inhalation and exhalation),
there supervenes the state of Bhairava (Shiva, conscious
unconsciousness). By the fusion of the two breaths there
arises finally a condition in which there is complete cessation
of both (kevala kumbhaka).” (2:73)

Sahita pranayama is divided into two divisions: sagarbha,
with mantra repetition, and nirgarbha, without mantra
repetition. Throughout the eight pranayama practices in
Hatha Yoga Pradipika, Yogi Swatmarama has not referred to
mantra repetition, therefore all the practices are forms of
nirgarbha pranayama. However, in the Gherand Samhita and
Hatharatnavali sagarbha is referred to.

“When there is perfection of pranayama (kevala
kumbhaka), nothing in the three planes of existence is
unobtainable.” The three planes are the conscious, sub-
conscious and unconscious — jagrat, swapna and sushupti.
Sahita pranayama influences the conscious and subconscious
levels, i.e. the body, prana, mind and psyche. Kevala
kumbhaka results in the awakening of the unconscious
mind and body and leads to a state beyond that. If there is
awakening in all three planes, then what cannot be achieved
or known in this world?
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Verses 75, 76 Chapter 2

TSNS =110 B9 T H90: |

FAFHSHEY: HESEEA Fa_ |
ST G 9 g3fifeTd S 175 1

There is no doubt, the state of raja yoga is also attained (through
kevala kumbhaka). By retention kundalini is aroused, sushumna
becomes unobstructed and perfection of hatha yoga takes place.

&2 o TS TS fae gs: |
= e aa e S 176 |

There can be no perfection if hatha yoga is without raja yoga or
raja yoga without hatha yoga. Therefore, through practice of both,
perfection is attained.

The cessation of breath coincides with the cessation of
mental activity. For most people this only happens at the
time of death. Through practice of hatha and raja yoga the
body and mind are trained to withstand this experience, so
that potential life does not leave the body and awareness is
maintained. Raja yoga is the result of total one-pointedness
of mind, and this total one-pointedness can only be
maintained when the body has been fully prepared.

Hatha yoga is the process of uniting ha, the sun or
pingala nadi, and tha, the moon or ida nadi, with sushumna
in ajna chakra. Before the union takes place, there has to
be purification of all the body elements, and for this to
occur they must first be separated. The process also involves
separation of the mind from matter, liberating the energy.

In the Yoga Sutras of Sage Patanjali it says when
consciousness, purusha, and matter or energy, prakriti, live
together, there is perception, cognition, knowledge, action
and creation. Separate them and that is samadhi (raja yoga).
It may seem strange to call this science yoga, i.e. union, when
it involves a process of separation.
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Consciousness and matter are eternally interacting with
each other and as a result there is creation in the body, the
mind and the universe. By yoga you separate these two
forces within you on every level and then samadhi takes
place. However, the secret of this separation is union. Only
by uniting the mind on one point in meditation can the
separation take place. You have to separate yourself from the
idea that you and the object are different. That means you
have to unify the mind and idea with the object.

Hatha yoga is a system which separates the elements of
shakti or prakriti which constitute the body-mind through
purification; it separates consciousness from cognition of the
form of energy and unites the two in ajna chakra. Then there
is raja yoga or samadhi. Raja yoga is a system which teaches
you to unite the mind on the point of concentration. Then
separation will take place. After this separation one reaches
the highest state which is called kaivalya. It represents the
journey from ajna to sahasrara through sushumna.
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Verse 77 Chapter 2
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By stopping the prana through retention, the mind becomes free from
all modifications. By thus practising (this yoga), one achieves the
stage of raja yoga (supreme union).

Thoughts, emotions and desires are not the mind, they are
modifications of the mind and are like waves on the ocean.
The ocean is not one little wave, or even hundred of waves.
It is the total volume of water. Thoughts are the result of
vrittis or modifications — mental movements in the sub-
conscious and unconscious mind. All mental activities are
due to the external or internal experiences which arouse the
samskara or vasana; they are not due to the mind. The mind
is like a lump of clay which can be moulded into any shape.
Whichever way you shape it, it is still clay.

Sage Patanjali clarifies the five basic vrittis or modifica-
tions from which all thoughts and emotions originate.
They are: right knowledge or pramana, wrong knowledge
or viparyaya, fancy or vikalpa, sleep or nidra, and memory
or smriti. As long as there is identification with these
modifications you can only experience mundane existence
and individuality, but if all these modifications are blocked
then there is no individual experience. Therefore, Sage
Patanjali says: “Yogaschittavrittinirodha”, i.e. “Blocking of the
mental modifications is union or yoga.” (1:2) Only then can
awareness be infinite or homogeneous.

When the prana in the body is moving, it creates ripples
or movements in the mind. It is like rain falling on a pool of
water; it constantly creates ripples on the surface. Individual
awareness is the absorption of awareness in the chitta
vrittis. If you remove the vrittis or waves, the awareness is
reabsorbed in the totality of consciousness.

When you go deep in meditation, the mind stops; it
ceases to have any association with objects, time and space,
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and with ego also. Then the breath stops, maybe for one
minute, two, three or four. That is kevala kumbhaka. It is a
real and very significant event in the life of a yoga aspirant,
for when the breath stops light immediately dawns. A light
manifests in the eyebrow centre and the whole frontal
passage is illumined, as though it were daybreak.

If through raja yoga you can control the mind, prana
is automatically suspended, but this is very difficult,
particularly in the beginning. It is not easy for anyone to
control, unify or isolate the mind from the sense experiences
and ego. Therefore, through hatha yoga we try another
approach — first control the prana, so that suspension of the
mind takes place. That signifies success in yoga.
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Verse 78 Chapter 2
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Perfection of hatha yoga is achieved when there is leanness of the
body, tranquil countenance, manifestation of the inner sound, clear
eyes, diseaselessness, control of bindu (semen or ova), active digestive
fire and purification of nadis.

When kundalini shakti passes through sushumna, all the
nadis and chakras and the entire body emanate that shakti.
It is like replacing a twenty-five watt bulb with a fluorescent
tube and bringing greater illumination into a small room.
When kundalini ascends through sushumna, the whole body
becomes luminous, not only the consciousness. Changes
manifest in every aspect of your being.

When kundalini moves through mooladhara the sense
of smell becomes very acute. One may even be able to
manifest different smells just by concentrating on them. As
one gains mastery over the earth element, i.e. cohesion and
gravity, levitation may take place. Intuitive knowledge of the
past, present and future arises in the mind; writing ability
develops and states of natural ecstasy occur.

When kundalini passes through swadhisthana chakra the
sense of taste becomes very sharp and different tastes can
be created at will. Because swadhisthana awakening gives
power over the water element, there is no fear of deep waters
and some people have even been known to be able to walk
on water. Psychic ability and control of the senses develop.
Perception of the astral realm and intuition become keen and
even death can be controlled.

When kundalini is in manipura chakra the body becomes
completely diseaseless and is imperishable by fire. Excretion,
hunger and thirst decrease and the body can survive for days
on prana alone. Excess fat is lost and the skin becomes radiant.

In anahata, kundalini arouses the inner sound or
nada. Pranic healing becomes apparent and one becomes
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very sensitive towards others and the external vibrations.
Immense compassion and love for all beings arises and even
the ability to enter another’s body can develop.

When vishuddhi is penetrated by kundalini the voice
becomes melodious and resonant, and one’s words become
totally captivating. The body can destroy poisonous
substances and is unaffected by any extreme conditions of
heat and cold, pain and pleasure, night and day.

When kundalini reaches ajna chakra, pure knowledge
and wisdom unfold and all past karmas are destroyed. It
is said the eight major siddhis and thirty minor siddhis
are acquired. Then when kundalini dwells in sahasrara,
perfection is attained, and when it is redirected down to
mooladhara, every virtue descends upon the yogi. That is
dharma megha samadhi.
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Verse 1 Chapter 3
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As the serpent (Sheshnaga) upholds the earth and its mountains and
woods, so kundalini is the support of all the yoga practices.

The phenomenon of kundalini is the basis of tantra and
yoga. Kundalini yoga is the process of bringing together
the two opposite poles of energy in the body so that they
meet in the nucleus of matter, mooladhara chakra, and
release the inner potential energy. That energy is called
kundalini shakti. Tantra is made up of two syllables: tan ‘to
expand’, tra ‘to liberate’. Tantra is the process of expanding
consciousness and liberating energy, and is the oldest science
known to man. It has been, and still is, practised even among
illiterate and so-called uncivilized tribes. Kundalini, the
inherent power in every individual, is only just coming to be
investigated and accepted by modern science. However, the
ancient rishis understood kundalini and explained it through
the scientific and systematic process of tantra.

Yogi Swatmarama has compared the existence of
kundalini to the serpent which upholds the earth. According
to Hindu belief, there is a thousand-headed snake wound
around the earth resting on a tortoise and apparently
maintaining the earth in its respective orbit. Of course,
this is a symbolic explanation of the function of the earth’s
axis, north and south poles, and equator. It represents the
distribution of cosmic energy in and around the earth.
Without this force there could be no earth, no vegetation,
nor inhabitants, etc. Similarly, every being has a central axis
and centre of balance created by the internal energy force.
Without kundalini shakti, without prana, there could be no
consciousness and no life.
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Verse 2 Chapter 3
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Indeed, by guru’s grace this sleeping kundalini is awakened, then
all the lotuses (chakras) and knots (granthis) are opened.

Even today, yogic minded people talk about activating
chakras and raising kundalini to penetrate the deeper layers
of the mind, body and spirit. They may go from one yoga
teacher to another and from one form of yoga to another
in search of a way, yet they never manage any tangible
experience. The key word given in this sloka is ‘guru’. He is
the one who can show you the pure essence of life and give
you experience of the universal self or atman. He is the link
to the guru within and the detonator of kundalini.

Only if it is the guru’s will can kundalini awaken and
ascend through sushumna nadi to illumine the silent areas
of the brain. Of course, people have awakened kundalini
without a guru, but it has been a disturbing and hazardous
affair. Unless all the chakras are opened and sushumna
is clear, kundalini should not be awakened, and if it is, it
will not reach its final destination in sahasrara. The guru’s
guidance must be there, otherwise there is no force to raise
the consciousness, and psychological blockages will manifest.
For a sadhaka, the greatest problem to tackle is ahamkara
or ‘ego’, and if there is no guru to keep the ego trimmed,
it will prove to be an insurmountable barrier. When you
live according to guru’s will, things that could prove to be
obstacles can no longer hinder your spiritual progress.

The guru will ensure that an aspirant is properly
prepared before he graces him with an awakening of the
divine spiritual force, kundalini. He will guide the sadhaka
through all stages of physical, mental, emotional and psychic
preparation. The sadhaka has to purify the physical and
pranic bodies, strengthen the nervous system, harmonize the
mind and emotions and develop intuition or a strong link
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with the inner guru. All the chakras can then be activated
within the spinal cord and sushumna will awaken. However,
it is up to the guru to decide when the aspirant is ready to
cope with the force of kundalini.

People who awaken kundalini without a guru have no
direction or aim in life. They do not know how to utilize and
harness the immense quantity of energy that has developed
within and they do not understand what is happening to
them. They become lost in a maze of meaningless and
intense experiences and may end up in a mental hospital
classified as lunatics.

If kundalini ascends through ida instead of sushumna,
they may have fantastic psychic experiences and become so
introverted and withdrawn that they cannot function in the
external world. Or if kundalini rises through pingala they
may become lost in pranic phenomena and the experiences
of the external world. Kundalini can never reach sahasrara
without direction from the guru.

Guru may be external or internal, but for most people
it is easier to follow the verbal instruction of one who is
physically present than to trust any guidance that comes
from within. Both the inner guru and the outer guru guide
the disciple through ajna chakra. If kundalini is to travel up
to the higher brain centres, ajna must already be functioning.

Mooladhara is the negative energy pole and ajna is the
positive. If the negative pole is awakened, then the positive
pole must also be awakened to create the force of attraction.
It is the law of nature that energy of the negative pole is
attracted to the positive. Therefore, when ajna awakens, the
energy which resides in mooladhara will be drawn towards it.

This same principle of attraction exists between the guru
and disciple; the disciple represents the negative pole of
energy and guru is the positive. An aspirant may have a keen
desire for transcendental knowledge, but it is only on finding
a guru that one can move towards the higher experience.
One will be drawn closer and closer to the guru internally,
and thereby the guru can help remove internal blockages.
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However, guru’s instructions must be followed implicitly.
The disciple must be like a patient under anaesthesia in
an operating theatre and let the guru be the surgeon. The
patient who screams and runs away in terror can never be
helped. Likewise, a disciple has to be subservient to the
guru’s commands and his actions must be in accordance with
the guru’s will.
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Verse 3 Chapter 3
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Then indeed sushumna becomes the pathway of prana, mind is free
of all conmections and death is averted.

When the chakras are activated, sushumna is clear and
kundalini shakti awakens in mooladhara, there is only one
way for it to move, straight up the centre. At that time the
mind becomes unsupported or free of all connections. The
mind is the composite structure of twenty-four elements: five
karmendriyas, five jnanendriyas, five tanmatras, five tattwas,
ahamkara, chitta, manas and buddhi. If you separate these
elements and eliminate their function the mind has no base
to operate from; it is unsupported. With the awakening
of kundalini, the elements of the mind are separated,
one’s perception alters and the consciousness undergoes a
different experience.

With the awakening of kundalini, both hemispheres and
the dormant areas of the brain become active, perception
becomes independent of the sense organs, deeper states
of consciousness are entered, and then there is cosmic
experience. When individual consciousness has been
transcended and only cosmic experience exists, there is no
comprehension of individuality. Death is an experience of
the individual mind and body. If consciousness is universal,
then the individual body and mind are like one of the
millions of tiny body cells.

When a body cell dies or is reproduced, you do not feel
that you have died or you have just been born. However, if
your consciousness was limited to the cells, then you would
experience death and birth every minute. Because your
consciousness exists in the body as a whole, you do not feel
this momentary death and birth process. Therefore, when
you experience the cosmos as a whole, there can be no death
and no birth, only experience of the process in its entirety.
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Verse 4 Chapter 3
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Sushumna, shoonya padavi, brahmarandhra, maha patha,
shmashan, shambhavi, madhya marga, are all said to be one and
the same.

There are various names given to sushumna. The potential
of sushumna is present in every aspect of our being from the
physical to the subtle levels. On the physical level it functions
in accordance with the central nervous system. On the pranic
level it is the period when the breath flows through both
nostrils and is also known to be the gap between inhalation
and exhalation. It is when apana and prana are brought
together. According to biorhythms, it is the period between
the high and low cycles which is called the ‘caution day’.

Sushumna functions at the time when there is a
changeover from one brain hemisphere to the other. Then
the whole brain is active and the mind is neither fully
extroverted not introverted; it operates in both states and
there is equilibrium between mental and physical energy. It
is the period between the dream and waking states, when you
are awake but beyond empirical consciousness and control,
when you are drifting.

This condition is known as the path of void, or shoonya
padavi; the great pathway, maha patha; cremation ground,
shmashan; the attitude of Shiva, shambhavi; the middle
pathway, madhya marga. Sushumna is associated with the
subtlest aspect of existence, the soul or atma, and it is related
to the faculty of wisdom.

Sushumna is the central point, state, or condition
between all extreme conditions, internal and external. It is
the period when day meets night at sunrise or sunset, known
as sandhya. In tantra it is related to the subterranean river
called Saraswati. Geographically sushumna is represented by
the equator.
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In the following chart the different manifestations

representing sushumna, ida and pingala are given.

Sushumna Ida Pingala
androgynous feminine masculine
sunrise/sunset night day
tao yin yang
kundalini shakti chitta shakti prana shakti
supramental mental vital
neutral negative positive
cosmic light moon sun
temperate cold hot
wisdom intuition logic
knowledge desire action
unconscious mind | subconscious mind | conscious mind
centred internal external
balanced passive active
awareness subjective objective
central nervous parasympathetic sympathetic

system nervous system nervous system
Saraswati Ganga Yamuna
yellow blue red
Rudra Brahma Vishnu
(in dormancy)
tamas sattwa rajas
sattwa tamas rajas
(after awakening)
‘M ‘v A
nada bindu bija
pratyaya shabda artha
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Verse 5 Chapter 3
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Therefore, the goddess sleeping at the entrance of Brahma’s door
should be constantly aroused with all effort by performing mudra
thoroughly.

Mudpra is a specific body position which channels the energy
produced by asana and pranayama into the various centres,
and arouses particular states of mind. Some mudras are
done separately after asana and pranayama and others are
performed with asana and pranayama to help awaken the
chakras and arouse kundalini shakti. They can also arouse
specific emotions. When the pranic level is increased and the
conscious mind withdraws, mudras occur spontaneously. The
hands, feet, eyes, arms and legs move slowly into definite
positions like those of Indian dancers. Through mudras you
invoke specific qualities of Shakti or Devi and can become
overwhelmed by that power.

Kundalini is often depicted as a goddess. At the level of
mooladhara it manifests as Kali and Dakini. In the tantra
shastras it says that the Shakti in mooladhara is in the form
of a sixteen-year old girl in the first full bloom of youth, with
large, beautifully shaped breasts and adorned with various
types of jewels. She is red in colour with ever restless eyes. In
Kankalamalini Tantra it says that the Shakti in front of Brahma’s
door is resplendent like millions of moons rising simultane-
ously, has four arms and three eyes and is seated on a lion.

As kundalini ascends through each chakra her form
changes until she unites with her lord, Shiva, in sahasrara.
Then there is no individuality; energy and consciousness are
one and they manifest in the form of pure light. The various
aspects of Shakti indicate different stages in the evolution of
energy and consciousness, and as an aspirant awakens each
chakra he will manifest some of the attributes of the related
devi.
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Verses 6, 7 Chapter 3
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Maha mudra, maha bandha, maha vedha, khechari, uddiyana,
moola bandha and jalandhara bandha.
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Vipareeta karani mudra, vajroli and shakti chalana, verily, these
are the ten mudras which destroy old age and death.

If one makes a study of the different hatha yoga texts, there
is likely to be some confusion when it comes to mudras
and bandhas. Some practices are referred to as mudras in
one text and as bandhas in another. In different texts the
same practices may be described, but they might also have
different names.

In particular, one could easily be confused about
jalandhara, uddiyana and moola bandhas. In the ancient
tantric scriptures these practices were defined as mudras
(attitudes), not bandhas. Then, during the periods when
tantric practices were prevalent, it seems they were not
considered as separate practices, but their combination was
called maha mudra ‘the great attitude’.

When the system of hatha yoga was culled from the
tantric practices, some of the practices were redefined and
mudras and bandhas were separated. Now jalandhara,
uddiyana and moola are defined as bandhas, but their
combination becomes a mudra.

In this sloka, the most important mudras and bandhas
have been listed: maha mudra, the great attitude, maha
bandha, the great lock, maha vedha mudra, the great piercing
attitude, khechari mudra, the attitude of dwelling in supreme
consciousness, uddiyana bandha, the abdominal retraction
lock, moola bandha, perineum or cervix retraction lock,

287



jalandhara bandha, throat lock, vipareeta karani mudra, the
attitude of reversing, shakti chalana mudra, the attitude of
moving or circulating the energy. One more important
mudra of hatha yoga which is not listed here is shambhavi
mudra, eyebrow centre gazing. This is discussed in Chapter
4 in connection with samadhi.
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Verse 8 Chapter 3
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Adinath said they are the bestowers of the eight divine powers. They

are held in high esteem by all the siddhas and are difficult for even
the gods to attain.

Perfection of asana and pranayama results in minor
siddhis, or perfections, i.e. vitality, good health, mental
and emotional equilibrium, clairaudience, etc. However,
perfection of mudras and bandhas results in attainment
of major siddhis such as anima, mahima, garima, prapti,
prakamya, vasitva, ishatva, which are described in Chapter 1.
In the Yoga Sutras also these eight siddhis are listed and
are called ashta siddhi. However, Patanjali emphasizes that
siddhis should not be sought and, if they develop, they
should virtually be ignored and definitely not exhibited.
According to him, they are obstacles on the path to samadhi
and they can completely hinder one’s spiritual evolution.
Therefore, although mudras and bandhas can bestow divine
powers, they should not be practised for this purpose.
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Verse 9 Chapter 3
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These must remain secret just like precious stones, and not be talked
about to anyone, just as one does not tell others about his intimate
relations with his wife.

We are repeatedly reminded that neither the practices, the
siddhis, nor the sadhana can be divulged to anyone. It is the
guru’s decision who should be given the knowledge, and it
can only be gained through experience. There is no merit
in trying to share one’s spiritual experiences with another.
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Verses 10—13 Chapter 3

MAHA MUDRA (the great attitude)
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Press the left heel into the perineum (or vagina), straighten the right
leg, and with the hands, firmly take hold of the outstretched foot.

o qY AR FRATTET: |
ZoT d€gd; Ul SR ISiad 1111

By locking the throat and retaining the breath, the prana rises
straight, just like a snake beaten with a stick becomes straight.
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So the kundalini shakti becomes straight at once. Then the two (ida
and pingala) become lifeless as the shakti enters sushumna.
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Then exhale slowly and gradually, not quickly. Indeed this is
described as maha mudra by the great siddhas.

Although maha mudra is a technique of hatha yoga it is also
one of the kriya yoga practices. It involves asana, kumbhaka,
mudra and bandha, and makes a powerful pranic lock which
spontaneously arouses meditation.
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Technique |
Sit with the right leg stretched in front, bend the left
knee and press the heel into the perineum or vagina.
This posture is called utthanpadasana.
Exhaling, lean forward and grasp the big toe of the right
foot.
Keep the head erect, eyes closed and the back straight.
Relax in the position.
Perform khechari mudra, then slowly inhale, tilting the
head slightly backwards and perform shambhavi mudra
(gaze at the eyebrow centre).
Hold the breath inside (antar kumbhaka) and perform
moola bandha (contraction of the perineum or cervix).
Rotate your awareness from the eyebrow centre to the
throat and base of the spine, mentally repeating ‘ajna,
vishuddhi, mooladhara’ or ‘shambhavi, khechari,
moola’, while retaining the breath.
Continue for as long as you can hold the breath without
straining.
Then close the eyes, release moola bandha, lower the
head into its normal position and exhale slowly.
This is one round.
Practise three times with the left leg folded, change the
position and do it on the right side three times. Then
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keep both legs stretched in front, as in paschimottan-
asana and again perform the practice three times.

Maha mudra should be done after asana and pranayama
and before meditation. You should only increase the number
of rounds when instructed by your teacher or guru.

Technique 2
If you cannot sit comfortably in utthanpadasana you can
practise in siddhasana/siddha yoni asana.
Sit with the hands on the knees in jnana or chin mudra
and practise in the same way, but without bending
forward.
Practise five to ten times.

The kriya yoga practice of maha mudra incorporates
ujjayl pranayama, khechari mudra, awareness of arohan and
awarohan passages and the chakras, and unmani mudra. The
hatha yoga variation is a good preparation for the kriya yoga
technique which should not be attempted without the guru’s
instruction.
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Verse 14 Chapter 3
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Maha mudra removes the worst afflictions (the five kleshas) and the
cause of death. Therefore it is called ‘the great attitude’ by the ones
of highest knowledge.

From the practice of maha mudra the combined benefits
of shambhavi mudra, moola bandha, kumbhaka, paschi-
mottanasana and utthanpadasana are gained. In the Yoga
Chudamani Upanishad it says: “Maha mudra is a practice
which purifies the entire network of nadis, balances ida and
pingala and absorbs rasa or health-giving fluid so that it
pervades one’s entire being.” (v. 65)

Maha mudra clears the nadis and particularly stimulates
the flow of sushumna. It increases one’s vitality, stimulates
digestion and harmonizes all bodily functions. It also
increases one’s awareness, brings about clarity of thought and
helps one to overcome depression.
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Verse 15 Chapter 3
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After practising on the left side, practise on the right side. When the
number of rounds is even, discontinue and release the mudra.

As in all asana and pranayama practices, it is important
to practise an equal number of times on both sides. Some
people have misinterpreted this sloka by saying the practice
should be done first by breathing through the left nostril
and later the right. The words indicating left side are
chandra anga. Chandra is ‘moon’, anga ‘part’, ‘limb’ or ‘side’.
Chandra can also mean ida nadi or the left nostril. Similarly,
surya anga indicates the right side. Surya or sun is pingala
nadi and can mean the right nostril. Thus there is some
discrepancy whether a particular side of the body or flow of
breath is being intimated.

However, it should be understood that the correct method
of practising maha mudra is with the left leg folded first and
then the right leg. Let us examine this from a practical point
of view. How can you possibly practise comfortably while
holding the nose and the toes? It may be possible to breathe
in through the left nostril while sitting straight, but it is not
usual to practise in such a way. You should breathe through
both nostrils and hold the toes of the outstretched leg with
both hands. After practising three to twelve rounds on one
side, the same number of rounds should be performed on
the other side. Then the same number of rounds should be
repeated with both legs stretched in front of the body.

295



Verse 16 Chapter 3
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For one who practises maha mudra, there is nothing wholesome
or unwholesome. Anything can be consumed, even the deadliest of
poisons is digested like nectar.

Through the practice of maha mudra, digestion and
assimilation of both food and prana are stimulated. Although
it is said that the practitioner can even consume deadly
poisons and be unaffected, it would surely take many years
of practice to achieve this state. The benefits of maha mudra
are equal and above those of mayurasana, and it is essentially
more dynamic on a pranic and psychic level.
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Verses 17, 18 Chapter 3
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Abdominal disorders, constipation, indigestion and leprosy, elc., are
alleviated by the practice of maha mudra.
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Thus maha mudra has been described as the giver of great siddhis.
It must be kept secret and not disclosed to anyone.

Maha mudra stimulates the shakti in the energy circuit from
mooladhara to ajna chakra and its effects can be strongly felt
on a psychic level. Physiologically it stimulates the digestive
capacity; pranically it generates circulation of energy in the
chakras; psychologically it develops the mind and inner
awareness, and psychically it arouses receptivity.

Maha mudra rapidly eliminates mental depression as
it removes all energy blockages which are the fundamental
cause of the problem. The practice stills the mind and body
and increases one’s sensitivity to subtle experiences. It is
therefore a highly recommended and powerful preparatory
practice for meditation.
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Verses 19-22 Chapter 3
MAHA BANDHA (great lock)

37 WETET: |
St S g Afaree et |
FAREUR T fRyUi =0T q9r 119 |

Press the heel of the left foot in the perineum/vagina and place the
right foot on the left thigh.

TR A AT 7 I |
fasfte argmTg=a AAme farsEd 120 1
Thus breathing in, bring the chin to the chest (jalandhara

bandha), contract the perineal/cervical region (moola bandha) and
concentrate on the eyebrow centre (shambhavi mudra).

IR FTIfh THaS T |
AN q T S RS 121 |

Hauving retained the breath as long as comfortable, exhale slowly.
Once completing the practice on the left side, practise again on the
right side.

HAT q huifarhaad faastad |
TeTe e STeaTan se: It qafefd 1221

Some are of the opinion that the throat lock (jalandhara bandha) s
unnecessary and it is sufficient to keep the tongue against the front
teeth.

Maha bandha is the ‘great lock’. According to these slokas, the
Gherand Samhita and Hatharatnavali, it consists of internal
breath retention or antar kumbhaka, jalandhara, moola
bandha and shambhavi mudra. However, maha bandha
is also done with external breath retention, jalandhara,
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uddiyana and moola bandhas, which is later referred to in
slokas 74 to 76. Today maha bandha is generally practised
with external breath retention and the three bandhas;
shambhavi mudra is optional. According to the Gherand
Samhita, when uddiyana bandha is employed, then the
practice becomes maha vedha mudra but the Hatha Yoga
Pradipika says maha vedha is an entirely different practice.

Again we have to remember that any discrepancy in the
practices of mudra and bandha is due to the fact that the
techniques were extracted from tantra in which there was no
distinction between mudra and bandha.

BSY©

Technique I: Hatha yoga technique
Sit in half padmasana with the left heel pressing the
perineum/vagina and the right foot on top of the left
thigh.
Prepare yourself as for any meditation practice.
Breathe in slowly through the left nostril and perform
antar kumbhaka (internal breath retention), then
jalandhara and moola bandhas and shambhavi mudra.
The eyes may be kept closed throughout the practice
with concentration on bhrumadhya during retention.
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Hold kumbhaka, the bandhas and shambhavi for as long
as comfortable.

Before exhaling, release shambhavi mudra, then moola
bandha and lastly jalandhara.

When the head is upright and the shoulders are relaxed,
exhale slowly through the right nostril.

Then breathe in slowly through the right nostril and
practise as described above. When exhaling, breathe
through the left nostril.

This is one round. Before starting the next round,
breathe normally for a minute or two and concentrate
on the natural breath.

Practise three rounds initially and increase up to five.

Technique 2
Maha bandha is most commonly practised as follows:
Preferably sit in siddhasana/siddha yoni asana as this
posture applies pressure to mooladhara, or you can
assume padmasana or half padmasana.
Keep the hands on the knees, spine erect, head straight
and eyes closed. Relax the whole body.
Breathe in slowly and deeply through the nose.
Exhale forcefully and fully through the pursed lips.
Retain the breath outside.
Perform jalandhara, uddiyana and moola bandhas.
Keep the breath outside for as long as possible and
rotate your awareness from mooladhara to manipura
to vishuddhi, mentally repeating the names of these
chakras as you concentrate on each.
When you can no longer retain the breath, release
moola, uddiyana and lastly jalandhara, and inhale slowly
in a controlled manner.
Keep the eyes closed, make sure the body is completely
relaxed and breathe naturally, concentrating on the
spontaneous breath.
Then practise again following exactly the same process.
Perform three rounds in the beginning.

300



After many months, when you are proficient, increase by
one round every second, third or fourth day, until you are
practising nine rounds. Continual practice over the years
will result in spontaneous cessation of the breath, even after
kumbhaka is released. You may take one or two normal
breaths and then the breathing will stop automatically. Let
this happen and just watch how long it lasts.

Maha bandha can be practised between each round of
bhastrika pranayama. In fact, it is better to practise it in
conjunction with bhastrika because kumbhaka can then be
easily held for a longer time.

Before attempting maha bandha you will need to be
proficient in the practice of the three individual bandhas.
People suffering from high or low blood pressure, hernia,
stomach or intestinal ulcer, or those recovering from any
visceral ailment, will have to correct their condition before
attempting maha bandha. In fact, good health is necessary
for this practice.
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Verses 23, 24 Chapter 3
379 J HATEANER TarRee: |
379 G HeE ! HeThfayarTh: 11231

This stops the upward movement of energy in the nadis. Verily this
maha bandha is the bestower of great siddhis.

FIGUIHEE S TH = =RT0T: |
v e Shel IO 1124

Maha bandha frees one from the bonds of death, makes the three
nadis unite i ajna chakra and enables the mind to reach the sacred
seat of Shiva, Kedara.

In maha bandha, shakti is locked within the torso; it cannot
leak out through any channel and it recirculates upwards.
When the hands are also in chin or jnana mudra, prana
cannot leave the body through the hands, it flows back up the
arms to the heart. Moola bandha forces the prana upwards
and prevents it from escaping through the lower outlets,
and jalandhara prevents an upward leakage. When uddiyana
bandha is added, prana and apana are forced towards each
other, to eventually meet in the navel centre. When the two
opposite poles of energy unite in the navel centre, they are
forced upward to ajna. This affects the hormonal secretions of
the pineal gland and regulates the entire endocrinal system.
The decaying, degenerating and ageing processes are then
checked and every cell of the body is rejuvenated.

From a psychological point of view, when ida and
pingala merge with sushumna in ajna, the limited external
and internal awareness is transcended and the attitude of
the witness, sakshi, automatically develops. More than this
though, Yogi Swatmarama says that ‘the mind attains the
seat of Shiva’. Shiva is pure consciousness and represents
the highest conscious capacity of man. It is also another way
of saying that the individual soul, or jivatma, returns to the
paramatma or that one attains cosmic consciousness.

302



Verse 25 Chapter 3

EUSTEUIHTT J4T S 7@ fo T |
TRTEHRT e Fshet JEafsiat 1125 1

Just as an extremely beautiful woman is nothing without a husband,
so maha mudra and maha bandha are unfruitful without maha
vedha mudra.

Maha bandha is a complete practice which can awaken the
entire pranic capacity in the main chakras, but it should be
followed by another systematic practice, maha vedha mudra.
The purpose of maha vedha mudra is to channel the prana
accumulated through maha mudra and maha bandha. When
you perform these practices without maha vedha mudra, it
is like having a car full of petrol, turning the ignition on but
keeping the foot on the brake. To get the car moving you
must slowly release the brake and steer it in a calculated
manner. Similarly, when kundalini shakti has been awakened
through maha mudra and maha bandha, it must be released
and directed by the practice of maha vedha mudra.

Yogi Swatmarama compares the necessity and inter-
relationship of these practices to a woman without a husband.
A woman who is husbandless is unproductive and her beauty
is not fully appreciated either by herself or a husband. Or, if
she uses her beauty for the pleasure of many men, her charm
and prana will quickly diminish. The same applies to maha
bandha and maha mudra. Maha vedha channels the shakti
created by these two. If many other practices are performed,
the energy may go back into ida or pingala or may even go
down to mooladhara again. Therefore, you must know the
correct sequence for gaining the most from these practices.

303



Verses 26-28 Chapter 3
MAHA VEDHA MUDRA (great piercing attitude)

3T HETALT: |

T fRe A Pt [HHBHT: |
AT A Y shaHgam 126 1
The yogi, in the position of maha bandha, should inhale, make the

mind steady and stop the movement of prana by performing the
throat lock.

TR [ et Hargees: |
EEIHIEhE 919 THUd AL 1127 1
Placing the palms of the hands on the ground, he should slowly
beat the buttocks gently on the ground. The prana (then) leaves the

two nadis (ida and pingala) and enters into the middle channel
(sushumna).

Trgifagee Sad agaE 3 |
AT T qal a1 o= 128 1

Ida, pingala and sushumna become united and verily, immortality is
attamed. A death-like state occurs; then the breath should be exhaled.

Maha vedha means ‘the great piercer’. Through this practice
the kundalini shakti is forced into sushumna and up to
ajna chakra by gently beating the buttocks on the floor.
The hatha yoga technique described here should not be
confused with the kriya yoga practice of maha bheda mudra
which is similar to maha mudra. The technique described in
this sloka is similar to tadan kriya of kriya yoga. Today the
practice is usually adapted and taught without jalandhara
bandha. However, Swatmarma’s technique is as follows.
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Lot

BSY©

Technique
Sit in padmasana. If you have not perfected padmasana,
you will not be able to practise properly.
Relax the body and keep the eyes closed.
Place the palms of the hands on the floor beside the
thighs.
Inhale slowly and deeply through the nose.
Retain the breath inside and perform jalandhara bandha.
Raise the body by placing all the weight on the hands,
straighten the arms, and gently beat the buttocks on
the ground from three to seven times, keeping your
awareness in mooladhara. Then rest the buttocks on the
floor, release jalandhara bandha, sit quietly and exhale
slowly and deeply.
This is one round.
Let the breathing return to normal, then again inhale
and repeat the process.
Practise three rounds in the beginning. After a few
months you can gradually increase up to five rounds but
no more.
When beating the buttocks you must be gentle. The
buttocks and the backs of the thighs should touch the
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ground simultaneously. The spine must be kept straight
and jalandhara bandha maintained. When you complete
the practice, sit quietly and concentrate on mooladhara
chakra for a few minutes.
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Verse 29 Chapter 3

TR TR ETe: |
TSfsaaTsT: YeId FIEhE: 1129 I

This s maha vedha, and its practice bestows great perfections.
Wrinkles, grey hair and the trembling of old age are evaded, thus
the best of practitioners devote themselves to it.

Actually, all the practices of hatha yoga which help relax
the body and mind and which stimulate pranic capacity,
slow down the ageing process. Maha mudra and maha
vedha mudra are powerful techniques which introvert the
mind and awaken psychic faculties. They affect the pineal
and pituitary glands and thus the whole endocrinal system.
By activating the pineal gland, the pituitary is kept under
control, hormonal secretions are regulated and catabolism
is curtailed. Then the symptoms of old age are either
annihilated or reduced.
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Verses 30, 31 Chapter 3
TAord HRTel SR |
afegfeaer = FfvmeomE 130 I

These are the three great secrets which destroy old age and death,
increase the digestive fire and bestow the siddhis of anima, etc.

e FRad =9 A A e o |
qUIrE R Tt T |
qraferereTadrHe ed FIHETeH 131 1l

They should be done daily at every yama (three hour period). They
bring out the virtues and destroy vices. Those who have perfect
istructions should practise them gradually.

According to the yoga shastras, the twenty-four hour period
of a day is divided into sixteen parts, each of ninety minutes,
called ghariya; or eight periods of three hours, called yama.
In each period the flow of energy throughout the body varies
and different organs function more actively. Of course, as the
brain hemispheres alternate their functioning every sixty to
ninety minutes, one’s mode of thinking also changes.

Yogi Swatmarama specifies that maha mudra, maha
bandha and maha vedha mudra should be practised during
each three hour period. Because they are then being
performed during different phases of the brain’s cycle,
they must surely induce radical changes in the brain and
psychological structure of the practitioner.

It is obviously impossible for the average person to practise
so frequently, and it is not really recommended. It is quite
sufficient to practise in the morning and in the evening also if
time allows. We must keep in mind that the specifications laid
down in this text are for a recluse who lives away from society,
free from family and social obligations, and who is practising
directly under the guidance of a guru. If a householder were
to perform these practices so frequently, there would by very
little time and energy for anything else.
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The man of today does not need to practise hatha yoga
for hours and hours together. He is dynamic and needs to
express himself through action and various interrelationships
with people. Yoga must meet the demands of the various
elements of his personality, and for this reason he needs a
balanced combination of hatha yoga, karma yoga, bhakti
yoga and jnana yoga.

Therefore, when we read the yoga texts, we have to
view them in a very practical manner. We can practise the
techniques according to the instructions given, but which
techniques we should do and how much we practise has to
be decided upon according to our own physical and mental
capacity and the amount of time we can devote to sadhana.
Of course, it is preferable if one has a guru to make the
decisions.
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Verses 32-36 Chapter 3

KHECHARI MUDRA
(attitude of dwelling in supreme consciousness)

AT et |

FUTEEL Foret gfaeT faadia |
gaRatar gftedsr wafa @=d 1321

Khechari mudra s turning the tongue backwards into the cavity
of the crantum and turning the eyes inwards towards the eyebrow
centre.

SETAIGTaNS: Hot AT FHIE |
1 AERyHed Tyt aar wedfats: 1331

The tongue should be exercised and milked and the underneath part
cut away in small degrees. Indeed khechari is perfected when the
tongue touches the eyebrow centre.

IRl ¥ geitent e |
THTETS T UHAE T 1134 |

With a clean thin blade, gently cut away the membrane under the
tongue. Cut it by a fine hair’s breadth each time.

q: SrEueTe ot g |
T Hfe T I TS 1135 1

Then rub in a mixture of powdered rock salt and turmeric. After
seven days, again cut a hair’s breadth.

Td FHUT YUATE e Ieh: THTERA |
SRS RIS FTefd 1136

One should continue doing this regularly for six months, then the
membrane at the root of the tongue will be completely severed.
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Khechari mudra is also known as nabho mudra, and Swami
Sivananda has called its practice lambhika yoga. There are
two forms of khechari mudra. The one described here which
involves the gradual cutting of the frenum and elongation of
the tongue is the hatha yoga form, and only those who have
detoxified their body and are advised by the guru should
attempt it.

It is taught from an early age, twelve to sixteen years,
during the period when the body is still developing. First
the tongue has to be massaged and this is done by holding it
with a piece of cloth and gently stretching it, and pulling it
from side to side. Then the frenum lingue is very gradually
cut with a sharp and sterilized blade. The process draws
a little blood but there is no pain. After this the wound is
wiped with turmeric powder and/or powdered rock salt, so
that there can be no infection and healing will be quick.

The process of ‘milking’, i.e. rubbing and stretching, is
done every day; cutting is done on alternate days, or every
few days. When the tongue becomes elongated it is not
possible to move it by itself into the nasal cavity, for this the
fingers or a thin hooked instrument has to be used. In order
for the tongue to reach the ‘eyebrow centre’, it takes many
years of practice.

The raja yoga form of khechari mudra is much simpler
and can be performed by anyone. It is done by turning
the tongue back so that the under surface touches the
upper back portion of the soft palate and the tip of the
tongue is inserted into the nasal orifice at the back of the
throat if possible. The position should be maintained
for as long as comfortable. At first it will be necessary to
release the tongue every now and then, relax it and resume
the mudra. This form of khechari is usually practised in
conjunction with other practices such as japa, meditation
and ujjayi pranayama and it is used in most of the kriya yoga
techniques.
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Verse 37 Chapter 3

Fo! TG Fral 0 RIS |
1 = q&T A agead 1137 1

Having turned the tongue back, the three channels of ida, pingala
and sushumna arve controlled. This is khechari mudra and it is
called the centre of ether.

Once the tongue has been sufficiently elongated, it has to be
inserted into the nasal cavity at the back of the throat. This
is not an easy process and at first it will be necessary to push
the tongue into position with the fingers. When the tongue
is strengthened, it can be pushed right into the back of the
nasal cavity by itself, and when prana is awakened in the
body, the tongue will move into that position spontaneously.

When the tongue is inserted right up into the nasal cavity,
the breath can be directed into either nostril by the tip of the
tongue. The tip of the tongue will be able to block the right
or left passage or be placed a little lower so that both nostrils
are open. To actually elongate the tongue to the extent that
it can move up to the eyebrow centre will take many years of
consistent practice.
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Verses 38, 39 Chapter 3

T el aomeAfy fassf |
ferfefear 2t snfegegeafen 138 1

The yogi who remains with the tongue going upwards for even half
a second is freed from toxins, disease, death, old age, etc.

= T T AT 7 =T 7 o7e g |
7 9 gt qeae A gt afd wede 139 1

One who accomplishes this khechari mudra s neither troubled
by diseases, mor death, lassitude, sleep, hunger, thirst or un-
CONSCLOUSNESS.

If the tongue can reach the eyebrow centre internally, the
pineal gland, and also ajna chakra, will be stimulated.
There is a close relationship between the pineal gland, the
throat centre and another psychic centre situated in the
upper palate, known as lalana chakra. Bindu visarga, the
psychic centre at the top back of the head, is also influenced
by khechari mudra. Bindu is said to be the place where
the moon resides and when it is full it sheds its nectar or
ambrosial fluid down to permeate the entire body, just as the
external moon pours its light over the surface of the earth at
the time of the full moon.

Khechari mudra exerts a controlling influence upon
the network of endocrine glands throughout the body. This
is achieved by regulating the production of the powerful
secretions of the brain itself, which are produced in tiny
amounts to control the pituitary gland and thereby the
whole orchestra of glands associated with the centres
below ajna. These dependent glands include the thyroid,
mammary, thymus, adrenal and reproductive glands, as well
as many other dependent processes which continually go on
in the body.

The practice of khechari mudra also influences the
centres in the hypothalamus and brain stem which control
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autonomic breathing, heart rate, emotional expression,
appetite and thirst. The hypothalamus is strongly connected
with the thalamus and the RAS (Reticular Activating System),
which assumes a vital role in sleep and wake mechanisms and
all degrees of central nervous system activities, including the
ability to concentrate.

The practice also influences the salivary gland and the
faculty of taste, which in turn are also connected to the lower
nerve plexuses involved in the digestive and assimilative
processes. Knowing these neuro-endocrinal functions of
the brain, we can better understand this sloka concerning
the powerful effects of khechari mudra on human psycho-
physiology and destiny.
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Verses 40, 41 Chapter 3

drgad 7 9 W fowrd 7 9 HHoT |
FreAd T | Hro a1 G A S 140
One who knows khechari mudra is unafflicted by disease, unaffected

by the laws of cause and effect (karma) and free from the bonds of
time (death,).

o oo @ FefsreaT =9fd @ 6 |

ST Tt A g faa i 1410

Mind moves in Brahman (khe) because the tongue moves in
space (khe). Therefore, the perfected ones have named this mudra
khechari, moving in space or Brahman.

One who knows khechari mudra is one who has experienced
and perfected it. The Sanskrit word wvelli, meaning
‘knowledge’, refers to knowledge through experience, not
knowledge through an intellectual concept.

The benefits attributed to khechari mudra are those
which result from experience of supraconsciousness or
samadhi. Here we are told that khechari is so powerful that
the practitioner can reach a state beyond karma (i.e. cause
and effect), time, death and disease. These are all aspects
of the influence of Shakti or maya. The state of supra-
consciousness is that of universal awareness, beyond duality
and the finite mind. It is called kaivalya, nirvana, moksha,
samadhi or Brahma. These are all synonymous terms
indicating the final stage or accomplishment of raja yoga.

Khechari mudra directly influences brain functions and
awakens the higher centres of awareness. Our mind functions
within the confines of time and space, ida and pingala, but
it is possible to transcend these two poles of duality. Normal
brain functions have to undergo a transformation and
restructuring so that supernormal functioning takes place.

Time and space are concepts of the finite mind and
perception. In yoga and tantra they are said to be the tools
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of maya, prakriti or Shakti. They are laws of nature, and the
finite mind is a product of nature. If you can expand the
consciousness beyond the awareness of the finite mind and
natural phenomena, the consciousness will enter the realm
of the infinite.
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Verses 42, 43 Chapter 3
At w3 e o |
T TR & forg: wifhe: vofmm = 1421

When the wpper cavity of the palate is sealed by khechari mudra,
the bindu or semen cannot be lost even if one embraces a beautiful

afesarsf 7 foig: durer AfmHesT |
Foced g: TRRAT HES AR 143 |

Even when there is movement of the bindu and it enters the genitals,
it 1s seized by closing the perineum and is taken upward.

The eftect of khechari mudra on the endocrine system and
the pineal gland has already been discussed. If one has
control of the reproductive fluid, one has control of nature,
the body and the mind. Of course, it is not easy to develop
this control, but hatha yoga provides the methods. Khechari
mudra regulates hormonal production and activity in the
brain centres and there are other practices to directly control
the secretory behaviour of the reproductive organs.
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Verses 44, 45 Chapter 3

edfoTed: Refl e 9muH HUfd I: |
TETE 7GRl §og St AEd 144 |

With the tongue directed upwanrds, the knower of yoga drinks the
fluid of the moon. Within fifteen days physical death is conquered.

fiel Hrshergof IR o7 AfE: |
TIRUNTY S fas T8 7 qufd 145 1

The yogi’s body is forever full of the moon’s nectar. Even if he is
bitten by the king of snakes (1akshaka), he is not poisoned.

‘Drinking the fluid or nectar of the moon’ is drinking or
assimilating the fluid released from bindu visarga. Bindu
is always depicted as a full moon. The nectar produced in
bindu is said to intoxicate the conscious mind and make the
body resistant to toxins in the system.

At a certain stage of spiritual evolution this is an
inevitable process which takes place irrespective of the type
of yoga you practise. There is a well-known story about
Meera Bai, one of the greatest saints and bhaktas of India.
Her devotion to Lord Krishna was so intense that she lived
in constant ecstasy through remembering him. Even when
her mother-in-law fed her deadly poison she remained
unaffected. People say that Lord Krishna turned the poison
into rose water or milk. Actually, her system was immune to
it because of the ‘flow of nectar from the bindu’.

According to hatha yoga, if the practice of khechari
mudra can be perfected, after two weeks the process of
degeneration in the body is reversed. However, it takes a
long time to perfect khechari, but one should consider the
fact that during the process of perfecting it, the body is
slowly readjusting itself and, once it is perfected, it will only
take a short time to release the fluid from bindu.
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Verses 46, 47 Chapter 3

FYAI 97 AfeTedeaft 7 ush: |
@ HrAsheTqul <gt <8 T g 146 1

Just as fuel kindles fire and oil a lamp, so the indweller of the body
does not vacate while the body s full of the moon’s nectar.

T e feemaresiiy |

T TR HI IR FHoEaa: 147 |
By constant swallowing of the tongue he can drink amaravaruni. 1
consider him of high lineage (heritage). Others destroy the heritage.

In the previous slokas it has been said that death occurs
when prana leaves the body. It is the twofold force of prana
which maintains life; the vital life-giving aspect and the
force of will or desire. As long as desires remain unfulfilled,
as long as the will to live is strong, and so long as the vitality
exists, the consciousness remains in the body. Through the
practice of khechari, the prana is maintained in the body
even while the consciousness moves into the higher realms
during samadhi. This is achieved by channelling the total
pranic force through sushumna.

The process involves the release of the body fluid the
yogis call amaravaruni. Amara refers to immortality or
the moon and varuni is wine. Amaravaruni is the wine of
immortality or of the moon. This wine is the chemical
fluid secreted by bindu visarga. It is the nectar of pure
consciousness.

Just as the result of the union between a man and a
woman is the release of reproductive secretions, so the union
of ida and pingala with sushumna in ajna chakra releases the
fluid from bindu. At that time one experiences the climax
of spiritual experience which is more fulfilling than any
empirical experience. With the release of amaravaruni the
body is impregnated with spiritual or cosmic force and gives
birth to higher consciousness or atman.
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The physical body is the feminine principle of Shakti.
Mind is the masculine principle of Shiva, consciousness. The
union of the two is realization of the indweller, the Self.

Yogi Swatmarama says that the person who can drink
amaravaruni is from a worthy or high lineage. Those who
live, procreate and die without attaining any spiritual
knowledge have not been fulfilling the purpose of life or
evolution. They are only continuing the generations of
families. However, once a person endeavours to know the
spirit or pure consciousness, the whole physical structure
undergoes a rearrangement and even the genes of that
person change, consequently, the generations that follow
are influenced by the achievements made in sadhana. The
children of such a person, and their children, have a greater
chance of achieving the same perfections. Therefore, the
person who can drink amaravaruni is truly venerable to
their family.
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Verse 48 Chapter 3

TeTsRIfeeT fS7ear e fg @l |
THIHHRI0T 7] HRTATAehATIH 1148 I

The word ‘go’ means tongue (and also means cow). When it enters
into the upper palate, it is ‘eating the flesh of the cow’. It (khechari)
destroys the great sins.

Here Yogi Swatmarama clarifies the meaning of ‘eating cow’s
flesh’. Gomansa is the tongue and should not be literally
interpreted to mean ‘cow’s meat’. When the tongue is
swallowed back up into the nasal cavity that is called ‘eating
cow’s meat’ in hatha yoga.

Of course, if you ask a non-vegetarian to eat meat it
would not sound unusual, but to the majority of Hindus it
would be considered sacrilegious. In fact, for any Hindu, to
eat cow’s meat is one of the worst crimes and it incurs the
worst karma. A Hindu considers a cow most sacred; it is
worshipped as a form of Devi. Therefore, Swatmarama has
had to elucidate on the practice of eating cow’s meat.

The practice of khechari is said to destroy ‘the great
sins’. What are these sins? There are many variants of
five great sins described in both yogic and Buddhist texts
alike. Some define these as killing a Brahmin (one who
upholds spiritual values), drinking alcohol and losing your
senses, theft, adultery with the guru’s wife and being in the
company of people who do such things. However, this is a
social and moralistic interpretation. In other texts we find
more personal reference to the five great sins as defects in
character, overt crimes are not stated but their cause within
the individual is defined — lust, greed, anger, fear, ignorance
and/or jealousy. These are also known as the ‘six enemies’ in
some texts.

How does khechari destroy the great sins? No matter how
much you practise khechari, once your desire or emotion
has pushed you into action and one of these defects has
manifested in your behaviour, or even one such sin has
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been committed, it is not going to alter what you have done.
However, becoming established in khechari can bring about
a change in your consciousness so that you learn from the
mistake and do not make it again, so that you learn how to
manage these inner forces properly without an unnecessary
residue of guilt or anxiety.

Khechari helps to overcome gross emotions and passions
that compel you to react with anger, greed, etc. You can
overhaul the very pattern of your thoughts and desires.
In this way, we can say the sins are destroyed. However, let
us not misunderstand sin in this context due to religious
connotations; rather, let us see sins as obstacles to spiritual
progress. These ‘negative modes’ of mind which grip the
body and force you to act can become a powerful bondage
to lower levels of awareness and can hinder further
development. They are not to be suppressed, yet they have
to be overcome and khechari mudra gives a direct method
of doing so, by recognizing their subtle forms.
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Verse 49 Chapter 3
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When the tongue enters the cavity, indeed heat is produced and the
nectar flows from the moon.

By practising khechari mudra, heat is produced in the
physical and subtle bodies. This is the same type of heat as
that discussed previously in relation to pranayama. This heat
is extremely important for the release of the ‘nectar from the
moon’. Just as metal becomes liquid when it is heated, ice
becomes water and paraffin wax becomes liquid paraffin; so
the nectar in the body which has ‘solidified’ begins to run
like a fluid when it is heated. The release of this fluid within
the body is extremely important for arousing a higher state
of consciousness.
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Verse 50 Chapter 3
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When the tongue constantly presses the cavity, the moon’s nectar
(flows and) has a saline, pungent and acidic flavour. It is like
(the comsistency of) milk, ghee, honey. Fatal diseases, old age and
weapons are warded off. From that, immortality and the eight siddhis
or perfections manifest.

The particular tastes attributed to the nectar are related
to the pancha tattwas. Each of the five tattwas — earth,
water, fire, air and ether, creates a definite flavour when
it predominates. Tattwas represent specific pranic flows
associated with the five vayus and each can be tasted when it
is active. According to the flavour, you can know which tattwa
is active. Earth tattwa is characterized by a sweet flavour,
water is astringent, fire is bitter, air is acidic and ether is
pungent or hot.

Apart from this factor, khechari mudra stimulates the
flow of mucus in the nasal cavity. When the mucus first
begins to flow, it is thick, but as the area becomes stimulated
and cleaned by the tongue, the mucus becomes more
refined.

324



Verse 51 Chapter 3
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Flwid drips into the sixteen petalled lotus (vishuddhi chakra) when
the tongue is inserted into the wpper throat cavity; the paramshakti
(kundalini) 1is released and one becomes concentrated in that
(experience which ensues). The yogi who drinks the pure stream of
nectar is freed from disease, has longevity, and has a body as soft and
as beautiful as a lotus stem.

The sixteen petalled lotus spoken of in the sloka is vishuddhi
chakra. It describes the mechanism of consuming the
nectarine flow by khechari mudra. This is the technique of
preservation and rejuvenation adopted by the yogis to gain
radiant health, longevity and physical attractiveness.

When the tongue becomes flexible and can be inserted
into the upper epiglottis, a nectarine secretion begins
to flow. It drips from bindu visarga to soma, lalana and
vishuddhi chakras. Yogic texts are pervaded by the theme
of an immortal nectar and the techniques and practices by
which it can be trapped and consumed within the human
body. The divinization of man is considered to be a process
of physiology rather than a philosophical or religious idea.

The symbology of vishuddhi chakra and the nectar
is well-known in India. When the devas and asuras were
churning the ocean they extracted fourteen elements, two
of which were nectar and deadly poison. Neither of the two
parties wanted the poison, but both wanted the nectar. When
it came to the distribution of the nectar the devas and asuras
sat in two lines. Lord Vishnu disguised himself as a beautiful
young maiden and danced between the two lines, discreetly
pouring the nectar only into the glasses of the devas. One
asura sat in the deva’s line and also received the nectar.
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However, as he swallowed and it reached his throat, the Sun
and Moon, who had been watching the whole situation, told
Vishnu, who then destroyed the asura before the nectar had
time to circulate through the body and endow him with
immortality.

Now when the poison was extracted everyone was afraid.
Whoever drank the poison would be finished, and yet there
was no safe place to discard it either. If it was thrown away
the three worlds would be burnt. So they took the poison
to Lord Shiva to ask his help because he was the only one
able to drink it without being destroyed. Shiva drank the
poison and retained it in his throat. Therefore, he is often
depicted with a blue throat and called ‘Nilakantha’. This
myth signifies the capacity of the yogi who has awakened
vishuddhi chakra to assimilate both positive and negative
aspects of life; to retain balance, health and equanimity in
the midst of the dualities of pain and pleasure, light and
dark, life and death, body and mind, etc.

Physiologically the myth has relevance to the thyroid
gland in the front of the neck and its relationship with
the pituitary gland. The thyroid gland is responsible for
regulation of the body’s metabolic rate. It difters from other
endocrine glands in that it has the capacity to secrete and
store the hormones synthesized by its secretory cells within
the follicles of the gland itself, and these pooled secretions
can be visualized as the nectar of vishuddhi.

The gland absorbs and concentrates iodine from the
blood and uses it in the synthesis of two vital hormones:
tri-iodothyronine (13) and thyroxine (14), which are the
metabolically active products. Under the microscope,
several week’s supply of the concentrated hormonal stores,
in colloidal form, are readily seen within the substance of
the gland. Excess or inhibited secretion or consumption of
thyroxine results in the two extremes of thyroid disease.

Thyroxine is essential in maintaining the normal
activities of the central nervous system, body growth and
movement, memory, thought process and speech, emotional
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and behavioural stability. It also exerts important effects
upon the biochemistry of the liver, heart and skeletal
muscles. It is essential in maintenance of the cells of the
anterior pituitary, and has other important functions as well.
Thus thyroid imbalance has far-reaching eftects throughout
the body.

Symptoms of hyperthyroidism (thyrotoxicosis) include
tremulous personality, unstable emotions, poor memory,
anxiety, palpitations and accelerated heart rate, accelerated
gastric motility with diarrhoea, loss of weight, etc. In
hypothyroidism, on the other hand, there is a general
slowing of the mental and physical processes, including
slowing of the speech and thought processes, obesity
and heaviness, reduced and slowed physical movements,
constipation, etc.

It is interesting to note that Swatmarama mentions the
body becoming as soft as a lotus stem with the trapping
of nectar because thyroxine maintains skin pliability and
texture. In hypothyroidism the skin becomes dry and pufty,
and with hyperthyroidism the skin becomes warm, moist and
clammy. Correct proportion of thyroxine is clearly essential
for balanced functioning of the body and mind. This is a part
of the physiological aspect of the ‘dripping of nectar’. Other
effects of khechari have been discussed previously and will
be discussed further in relation to bindu and amrit.
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Verse 52 Chapter 3
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The mectar is secreted from the topmost part of the Meru
(Sushumna), the fountainhead of the nadis. He who has pure
mtellect can know the Truth therein. The nectar, which is the
essence of the body, flows out from the moon and hence death ensues.
Therefore khechari mudra should be practised, otherwise perfection
of the body cannot be attained.

Meru is the name of a mythological mountain described in
the Puranas. It is also called Sumeru. Its fame is comparable
to Olympus in the north of Greece. The summit of Meru
is the abode of Brahma, devas and rishis. According to the
Tantraraja Tantra: “In the middle of Bhuloka (this physical
world and body) is the Meru made of gold, around which the
earth extends . . . and the seven oceans.” All the planets are
said to revolve around the Meru. The river Ganga falls from
heaven onto its summit and flows down in four streams in
the four directions — north, south, east, west.

Although this story of Meru is mythological, it has
significance in relation to the physical and subtle bodies.
Meru is sushumna, the central axis. The summit is in the
middle of the head, in the region of ajna, lalana, soma and
manas chakras. Ganga is the descent of consciousness. Nectar
drips from bindu to lalana and then down to vishuddhi, etc.
It is actually not the flow of ‘the moon’s ambrosia’ which
causes death, but its transformation into ‘poison’ which then
flows through the body.
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Verse 53 Chapter 3
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Five nadis convene in this cavity and it is the source of knowledge.
Khechari should be established in that void, untainted (by
ignorance).

When the tongue extends into the nasal cavity through the
practice of khechari mudra, then four chakras in that area
are affected: ajna — medulla oblongata; lalana — just below
ajna and opposite the uvula (the fleshy appendage which
projects from the soft palate); manas — directly above ajna;
and soma — above manas, in the mid-cerebrum above the
sensorium.

The five nadis which convene in this cavity are ida,
pingala, sushumna, gandhari and hastijihva, which all merge
into ajna.
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Verse 54 Chapter 3
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There is only one seed of creation and one mudra — khechari; one
deva independent of everything and one state — manonmani.

Bindu is the seed of creation and khechari mudra maintains
bindu in the brain centre. This leads to the expansion of
finite consciousness and realization of Shiva, Brahman,
Atman. This is a state that transcends the mind; it is
samadhi.

This sloka indicates the experience of oneness, union
with the Supreme, which is realized by the yogi. There is
an experience of oneness which is to be realized. There is
only unity amidst seeming diversity; the many fragmentary
experiences, seeming realities, individuals and distinctions
we confront, are only elements of a greater Self, which
includes all diversities and relative contradictions within
itself. A yogi gains this experience by grasping within himself
the bindu of consciousness. The unity of consciousness,
creation and mind is comprehended by one who realizes
the bindu; the seed from which all thoughts, minds, bodies,
deities, devas and mudras spring forth.

The one who has steadied the bindu comprehends in a
single, eternal, crystalline experience all the scattered and
fragmentary pieces of individual and collective perception,
knowledge and aspiration. He alone sees the world through
the eye of Lord Shiva, the one who wishes well to all beings
and sees only unity amidst apparent diversity.

Different men appear separate and distinct from one
another, with distinguishing features and characteristics.
However, from a greater standpoint these distinctions fall
away and we can see that all men are essentially the same —
all are born by the same process, with the same hopes and
aspirations, fears and desires. Similarly, individual minds and
personalities can be endlessly defined by their differences,
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but it is to their similarity that a yogi directs his attention.
All minds are only minute parts and expressions of a single
collective mind. To realize this collective mind in operation
is called manonmani.

How is the yogi to realize within himself the entire
creation in all its diversity, which has been studied in a
thousand disciplines? Physics, chemistry, history, biology,
geology, etc., are just a few of them. Even a lifespan of
academic study could not hope to keep abreast of all these
fields of research. Yogically, these types of knowledge are
not absolute in themselves, but are the various aspects of a
single creative seed and source, like rays emerging from the
sun. The realization of creation, time and space, including
his own body and mind, as the outpouring of the one cosmic
maha bindu, is the attainment of a yogi.

Similarly, all the mudras and other practices of hatha
yoga lead towards khechari, the attitude of unsupportedness
in space; consciousness existing alone and independently;
without a second. In the same way, all the devas, deities,
gurus and evolved personalities are to be realized as
the workpieces of a single absolute consciousness and
experience.

How is the yogic aspirant to gain this experience of yoga?
How to realize the one containing the many, and the unity
within diversity? How to realize that he is none other than all
names, forms, ages, times and personalities which have ever
existed or will exist, to have the experience that all these are
already within himself? How to span the seemingly infinite
chasm between the individual and cosmic awareness? By
realizing the bindu, the seed, the nada within his own body,
mind and consciousness. By the outpouring of the bindu,
one has become many. By its retention, many again become
one.
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Verses 55, 56 Chapter 3

UDDIYANA BANDHA (abdominal retraction lock)
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Uddiyana bandha s so-called by the yogis because through its
practice the prana (is concentrated at one point and) rises through
sushumna.
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The bandha described s called the rising or flying bandha, because
through its practice, the great bird (shakti) flies wpward with ease.

Yogi Swatmarama moves on to discuss the principal bandhas.
Bandha is generally considered to mean ‘lock’ as it literally
means ‘to bind’, ‘to hold captive’ or ‘to contract’. Bandha is
a technique through which the opposite poles of energy, or
shakti, are bound together. Through contraction of muscles
and organs in the physical body, the shakti is accumulated
in a particular centre.

Uddiyana means ‘to rise up’ or ‘fly’. In the practice of
uddiyana bandha the abdominal organs are pulled up and
in, creating a natural upward flow of energy, therefore, it is
often translated as ‘the stomach Lift’.

Movement of shakti in the body is described as a bird.
In the Upanishads, alternating activities of ida and pingala
nadis are said to ensnare the consciousness like a bird which
is tied to its perch. It tries to fly away time and time again,
but it is constantly pulled down. However, if the shakti of ida
and pingala can be brought together and released through
sushumna, it will ascend and ultimately it will be freed in
sahasrara chakra, the highest heaven.
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Uddiyana bandha changes the course of the downward
moving apana vayu and unites it with prana vayu and
samana vayu in the navel centre. When the two opposite
energies of apana and prana meet in the navel region,
there is an explosion of potential force which travels upward
through sushumna nadi. Powered by udana vayu, it is taken
up to the higher centres. Of course, this is a major event in
the course of one’s sadhana and it does not take place with
one or two rounds of practice. It requires patient and ardent
performance in combination with other techniques.
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Verse 57 Chapter 3
IR ufvad e e 7 BRI |
STEAM! gl S G 1157 |

Pulling the abdomen back in and making the navel rise is uddiyana
bandha. It is the lion which conquers the elephant, death.

Uddiyana bandha involves the sucking in and pulling up
of the abdomen and stomach. It can be done while sitting,
standing or lying flat on the back. Initially it should be
practised standing. It must always be done on a completely
empty stomach and the bowels should preferably be
evacuated first.

Technique |: Standing abdominal contraction
Stand with the feet approximately half a metre apart.
Bend the knees slightly and rest the hands above the
knees with the thumbs facing inwards and the fingers
outwards.
The spine must remain straight, not curved, and the
head should be kept up and eyes open.
Inhale deeply through the nose, then exhale quickly
through slightly pursed lips, but do not be forceful.
Having fully exhaled, perform jalandhara bandha by
moving the chin down to the chest and raising the
shoulders.
Then pull the abdomen and stomach inward towards the
spine and up.
Hold for a few seconds.
Before inhaling, relax the stomach and abdomen, release
jalandhara by raising the head, and stand straight.
Then inhale through the nose slowly and with control.
Before repeating another round, breathe normally for a
minute or two.
Practise three rounds at first. Over a period of a few
months you can gradually increase to ten rounds.
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Technique 2: Uddiyana Bandha
Sit in bhadrasana, siddhasana/siddha yoni asana or
padmasana.
If seated in siddhasana/siddha yoni asana or padmasana,
sit on a cushion so that the buttocks are raised.
Keep the palms of the hands on the knees and the spinal
cord upright and straight.
You can practise with the eyes opened or closed.
Perform uddiyana bandha as in Technique 1.
Practise three to ten rounds, concentrating on the
natural breath for a minute or two between rounds.

Bandhas should be done after asana and pranayama or
in combination with either; however, any bandha should be
perfected before it is incorporated with asana or pranayama.
It is easier to practise uddiyana bandha perfectly if an
inverted asana is performed first. If the bowels have
been emptied beforehand, there will be greater suction
of uddiyana. It is necessary to perfect uddiyana before
practising nauli.

Jalandhara must always be done with uddiyana. During
the practice you can concentrate on either the throat or
navel. When the practice has been mastered, the bija mantra
of manipura, Ram, can be repeated mentally a specific
number of times while you concentrate on the navel.
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Anyone suffering from stomach or intestinal ulcers,
hernia, high blood pressure, heart disease, glaucoma or
raised intracranial pressure must not practise this bandha.
Uddiyana is an advanced practice and it should only be
taught to capable sadhakas.
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Verses 58, 59 Chapter 3
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Uddiyana is easy when practised as told by the guru. Even an old
person can become young when it is done regularly.

The region above and below the navel should be drawn backward
with effort. There is no doubt that after six months of practice, death
is conquered.

If bandhas are to be practised perfectly, they must be
learned from a guru or qualified teacher. In the yoga texts,
full details are always omitted, and if one tries to practise
according to instructions given in books, one will never know
if it is actually practised correctly and according to individual
needs and capacity. For perfection of all yogic practices there
are two basic requirements: the guru and regular practice.

With regular practice of uddiyana the effects become
visibly apparent. Vitality increases as uddiyana has a powerful
toning effect on the visceral organs, muscles, nerves and
glands. The suction created stimulates blood circulation
and absorption. The heart is squeezed and gently massaged
by the upward pressure of the diaphragm. The suction or
negative pressure in the thorax draws venous blood up from
the abdomen into the heart and at the same time, arterial
blood is drawn into the internal organs. The autonomic
nerves comprising the solar plexus are strengthened. The
processes of digestion, assimilation and elimination are
directly affected.

Improper functioning in the alimentary canal is the most
basic cause of disease. Uddiyana effects optimal functioning
in this area, thereby overcoming many related diseases.
Uddiyana bandha also strengthens the diaphragm and
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other respiratory muscles and renders them more mobile.
Improper respiration and gas exchange is the other major
cause of disease and degeneration. The lungs are tightly
squeezed during uddiyana and this induces a greater
efficiency of gas exchange, i.e. absorption of oxygen and
expulsion of carbon dioxide. Because the brain is deprived
of oxygen for a short period during retention, its capacity to
absorb oxygen is also increased.

On a pranic level, uddiyana pulls the apana vayu up from
the abdominal and reproductive organs towards the chest.
Through uddiyana and jalandhara the prana is carefully
locked into the navel region where union of prana and apana
with samana can occur and induce the awakening and ascent
of kundalini.

With so many wonderful benefits, it is not surprising that
uddiyana can slow down the natural process of degeneration
and ageing and make even an old person look young.
However, we should face the fact that old age and death
are natural processes and today there are few adept yogis
who have perfected themselves to the extent of reversing
the ageing process and overcoming death. Also, those who
have done so nevertheless usually submit themselves to the
natural laws of the body.

According to the sloka, after six month of practise, death
can be averted. First uddiyana has to be perfected and it is
not perfect until you can retain the breath for more than
three or four minutes. Then it has to be practised regularly
for months and months in combination with other practices
and a conducive diet. However, even if the degenerative
process is not completely reversed, at least there will be
noticeable physiological and psychological benefits and the
ageing process is definitely retarded.
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Verse 60 Chapter 3
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Of all the bandhas, uddiyana is the best. Once it is mastered, mukti
or liberation occurs spontaneously.

Uddiyana should not be practised on its own, it should
always be performed with jalandhara bandha. In fact, it
is even more effective when moola bandha and/or vajroli
mudra are also added. Uddiyana is said to be the most
powerful of all the bandhas because it can draw apana
upward within a short time and bring about the awakening
of kundalini. Due to its suction force, the shakti can be
pushed through sushumna to ajna chakra, the great door to
liberation.
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Verses 61-63 Chapter 3

MOOLA BANDHA
(perineum/cervix retraction lock)
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Pressing the perinewm/vagina with the heel and contracting the
rectum so that the apana vayu moves upward is moola bandha.
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By contracting the perineum the downward moving apana vayw is
forced to go upward. Yogis call this moola bandha.
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Press the heel firmly against the rectum and contract forcefully and
repeatedly, so that the vital energy rises.

When the muscles of the perineum are contracted the whole
pelvic floor is pulled up. In the text we are told to press the
perineal/vaginal region, or yoni, and contract the rectum.
The word gudam indicates ‘rectum’; but it also means anus,
bowels, or lower intestine. However, it should be clearly
understood that in moola bandha there should be absolutely
no anal contraction.

Contraction of the anus is known as ashwini mudra.
Ashwini mudra indicates the movement a horse makes with
its rectum during evacuation of the bowels. In the Gherand
Samhita it is said to “contract and relax the anal aperture
again and again. This is called ashwini mudra.” (3:64)
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When moola bandha is initially practised there is a
tendency to contract the two areas, i.e. the perineum and the
anus. Moola bandha takes place in the centre of the body,
neither in the front nor back. Then mooladhara chakra is
directly contacted. Controlled systematic contraction of the
perineal body/cervix produces heat in the subtle body and
this awakens the potential of kundalini.
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Technique |: Moola Bandha

Stage |: Sit in any comfortable meditative pose, but
preferably siddhasana/siddha yoni asana as they contact
mooladhara chakra.
Keep the hands on the knees in either jnana or chin
mudra and close the eyes.
Make sure the body is completely relaxed and the spine
is erect.
For men, the area just inside the perineum has to be
contracted, so it is best to concentrate on this area for a
few minutes first.
Women should concentrate on the cervix as it is the
cervix and vaginal muscles which have to be contracted.
After a few minutes of concentration start to gradually
contract and release the muscles of the perineum/cervix.
Contraction will last for a few seconds.
Keep the breath normal.
Contract and release up to twenty times.
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Stage 2: Prepare yourself as for the previous practice.
Contract the muscles of the perineum/cervix and hold.
Continue to breathe normally, do not hold the breath.
Hold the contraction for as long as possible, then release.
Practise up to twenty times.

Stage 3: Contraction should start off gently and only partially.
Contract just a little and hold without releasing.

Then contract a little more.

Continue like this, gradually increasing the tension and
contraction ten times, until full contraction is reached.
Hold the full contraction for as long as possible and try
to breathe normally.

Technique 2: Moola Bandha with breath retention
Practise moola bandha in conjunction with jalandhara
bandha and internal or external retention.
Sitting erect, inhale deeply through the nose.
Hold the breath and perform jalandhara bandha.
Now practise stage 3.
Before exhaling, release moola bandha then jalandhara.
When the head is straight exhale slowly.
The same sequence can be done with external retention.

Technique 3: Moola Bandha with uddiyana bandha
With external kumbhaka and jalandhara bandha,
practise five rounds of Technique 1 (stage 2).
Then practise five rounds of Technique 1 (stage 3).
Now add uddiyana bandha to the practice.
Do five rounds of stage 2, then five rounds of stage 3.
It takes months of practice to become fully acquainted
with moola bandha and years to perfect it. The greatest
difficulty is overcoming the tendency to contract all the
muscles of the urinary and excretory complex. It takes
a lot of practice before one can isolate the different
muscles in this area and control them so that movement
only takes place in the area associated with mooladhara
chakra.
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Moola bandha is meant to be used in combination with
pranayama practices, kumbhaka, jalandhara and uddiyana
bandhas. It can also be used in certain asana practices.
Moola bandha should be performed with jalandhara bandha
during antar (internal) kumbhaka and with uddiyana and
jalandhara during bahir (external) kumbhaka. However, it
should be perfected as an individual practice before it is
incorporated into other techniques.
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Verse 64 Chapter 3
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There s no doubt that by practising moola bandha, prana and apana,
and nada and bindu are united, and total perfection attained.

The union of prana and apana has been discussed previously,
but what are bindu and nada? Bindu is an important aspect
of tantra and yoga. Bindu means ‘point’ or ‘nucleus’, and
refers to the nucleus in each individual which contains
the potential consciousness and creative force. What is the
potential within the nucleus? It can be compared to the DNA
molecule which contains the potential of creating an entire
universe in the form of a new being.

Bindu has a different form of manifestation in each of
the three realms; physical, subtle and causal. In hatha yoga,
bindu often refers to sperm or ova in the physical body, but
these are understood to be the grossest manifestation of the
subtle bindu which drips as nectar from bindu visarga, the
point at the top back portion of the head. From this point,
the bindu moves down through the chakras until it materially
manifests as the cellular components within the reproductive
secretions. According to tantra, bindu can be experienced
and controlled from these two points, i.e. bindu visarga and
the reproductive organs.

In its aspect as semen, it is called white or shukla bindu. In
its aspect as ova it is known as red or rakta bindu. The union
of the two is mishra bindu and that union produces nada
or sound vibration. The Chudamani Upanishad states that:
“Bindu is of two types; white and red. The white is shukla
and the red is maharaja. The white bindu represents the
male aspect, Shiva, purusha or consciousness and semen.
The red bindu represents the female aspect, Shakti, prakriti
or energy and menses. The red bindu is established in the
sun and the white bindu in the moon. Their union is difficult
indeed.” (v. 60,61)
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The terms white and red should not only be taken
literally, they are also symbolic. White bindu resides in
the head, red bindu in mooladhara. “He who realizes the
essential oneness of the two bindus, when red bindu merges
with white bindu, alone knows yoga (union).” (Chudamani
Upanishad, v. 64). In terms of the male and female bodies,
the red bindu in the mooladhara of a man is shukla bindu
and the red bindu in the mooladhara of woman is rakta.
In the practice of vajroli mudra during maithuna, the aim
i1s to unite the two bindus so that the nada (subtle sound
vibration) created returns to its source in the mahabindu
seated within the brain.

It is not the physical bindu, i.e. sperm or ova, which is
to be taken up into the brain. This is often misinterpreted.
It is the subtle essence from the union of these two poles of
energy. It is the energy of the reproductive impulse which has
to be channelled through the central nervous system through
sushumna.

Two important bandhas are to be perfected, moola and
jalandhara. When moola bandha is performed in conjunction
with jalandhara, the sushumna passage between mooladhara
and vishuddhi is isolated. Jalandhara bandha prevents
prana vayu from passing upwards beyond vishuddhi. Moola
bandha prevents the apana from escaping downwards below
mooladhara. These two vayus are forced together and their
union in manipura is gradually accomplished.

This awakening of manipura chakra is a definite mile-
stone in the spiritual life of a yogic aspirant. With this,
kundalini is considered to have risen from mooladhara and
become established in manipura, and this affects the source
in the brain where the nectar flows from bindu visarga. In
physiological terms, this flow of nectar is associated with
the release of hormones from the pituitary gland into the
bloodstream.

The principle of ‘feedback inhibition’ of hormones
upon their source is well-known to scientists; it means that
a hormonal end product, such as testosterone in the male,
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or oestrogen/progesterone in the female, is produced by
the testes or ovaries due to the stimulus of gonadotrophins
from the pituitary. As well as their primary effects upon
the reproductive system, these reproductive hormones
are also found to ‘feedback’ upon the pituitary to inhibit
further release of the same pituitary hormones which have
stimulated their production.

In this way, hormonal effects are exerted in the body in
a ‘fits and starts’ manner, with a continuing state of imbal-
ance between production and consumption of hormones.
This fluctuating system of self-regulation is considered as
‘normal’ by medical science today, but because of its inherent
imbalance, ageing and degeneration result in the body.

However, as union of prana and apana in manipura
1s induced, the behaviour of the lower chakras and the
instinctive functions they govern, undergo modification.
Production of the reproductive hormones diminishes to a
steady baseline level, so that inhibition upon the pituitary
secretion is released. The pituitary then begins to secrete
its stimulating hormones without ‘fits and starts’. This is the
physiological explanation of the flow of nectar from bindu
visarga becoming continuous and undisrupted.

As a result, the stream of consciousness becomes one-
pointed and continuous. This is the emergence of continuous
nada in the brain. The gross bindu in the reproductive
secretions has been withdrawn and transmuted into nada,
the blissful, eternal ‘seed sound’ emanating within the brain.
Bindu has become nada, control of the sexual impulses has
been attained, consciousness has been liberated into new
realms of experience and simultaneously the dependent
glands and organs of the body are preserved.

The Sarada Tilaka states: “Mahabindu (the great bindu,
i.e. Brahman) divides itself into three: one division is
predominated by Shiva (consciousness), the other by Shakti
(energy), the merging of the two is nada (transcendental
sound vibration).” The original mahabindu in the cosmic
realm is the primal source of pure consciousness, with energy
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in a passive state. On the differentiation of this supreme
bindu, nada or unmanifest sound bursts forth. The bindu
visarga is the highest manifestation of consciousness in the
individual. It is the source of creation.

By performing moola bandha and thereby controlling
the release of the sex hormones and the sexual impulses, a
constant flow of nectar is induced from bindu visarga. This is
experienced as transcendental sound. By controlling bindu
visarga, you are controlling creation within the microcosmos.
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lerse 65 Chapter 3
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With constant practice of moola bandha, prana and apana unite,
urine and stool are decreased and even an old person becomes

young.

All the practices which unite the two opposite forces, prana
and apana, generate and release immense heat in the body.
This increases the metabolic rate for a short period, and
as a result, elimination and degeneration are decreased;
absorption and assimilation improve, and the nervous
system, blood circulation and brain functions are greatly
stimulated. The mind becomes alert, sensual desires and
the need for sleep decrease, and even during the dream
state, there is greater awareness. When moola bandha is
practised regularly the physiological need for food decreases
and the same symptoms which appear due to perfection of
pranayama and uddiyana bandha, manifest.
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Verses 66, 67 Chapter 3

UM ST A JAT dfeTHe s |
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Apana moves up into the region of fire (manipura chakra, the navel
centre), then the flames of the fire grow, being fanned by apana
vayu.

AT AT TeIqr= AT REETsY |
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Then, when apana and the fire meet with prana, which is itself hot,
the heat in the body is intensified.
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The ultimate effect of moola bandha and jalandhara is the
same as uddiyana and jalandhara. Actually, the three bandhas
should be performed together in maha bandha for the best
results, even though they can be practised separately, and
should be, until each is individually perfected.

When the perineal body is constantly contracted, the
prana shakti which normally escapes through this passage
is redirected to the navel centre, which is the seat of the
fire element or agni taltwa. When any chakra is activated,
heat will be produced, but manipura becomes excessively
hot because of the fire element. This centre is responsible
for maintaining the body temperature and regulating the
digestive fire. The nervous impulses sent from the coccygeal
plexus are said to ‘fan the fire’.

Moola bandha and uddiyana bandha are techniques
which redistribute and rechannel pranic heat and nervous
impulses from the lower to the higher centres or from the
grosser to the subtler centres.
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Verses 68, 69 Chapter 3
T pefest gt Haw SugEad |
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Through this, the sleeping kundalini is aroused by the extreme
heat and it straightens itself just as a serpent beaten with a stick
straightens and hisses.

foe ufoed Tar FEATea J9id_ |
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Just as a snake enters its hole, so kundalini goes into brahma nadu.
Therefore the yogi must always perform moola bandha.

When kundalini is awakened the whole central nervous
system becomes active and charged with energy. Energy
passes from the firing of one neuron to the next and the
chains of nerve fibres straighten with the force of the energy.
Thus it is said: “Kundalini straightens like a snake which is
suddenly beaten with a stick.”

The normal amount of energy which passes through the
central nervous system is of a low frequency compared to that
of kundalini. Most of our energy flows outwards through the
sense organs. Through the practice of moola bandha, that
same energy can be redirected upwards to the higher brain
centres which normally do not receive much of a charge.

In the average person, the energy which flows through
the central nervous system is of such a low voltage that it
is only sufficient to power the instinctive consciousness
and body functions. To manifest the so-called superhuman
qualities, the entire pranic capacity has to be increased and
the central nervous system and brain have to be charged with
the high voltage energy of kundalini shakti.

In order to purify and strengthen the chakras, moola
bandha, jalandhara bandha, uddiyana bandha and
kumbhaka are practised. Then, when kundalini rises it will
pass through brahma nadi, the innermost layer of sushumna.
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Verses 70, 71 Chapter 3
JALANDHARA BANDHA (throat lock)
3T ST LT |

FoHE = 7ad A g |
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Contracting the throat by bringing the chin to the chest is the bandha
called jalandhara. It destroys old age and death.

Fefa f FrrsTeHemiy F9siey |
T STSERT ST h3g: WIEHTE: 1171 1

That 1s jalandhara bandha which catches the flow of nectar in the
throat. It destroys all throat ailments.

Jal is ‘throat’, jalam is ‘water’, dhara means ‘supporting’ or ‘a
tubular vessel in the body.” Jalandhara bandha is the throat
lock which helps prevent the fluid of bindu from flowing
further down than vishuddhi. Although it is easy to perform,
jalandhara is a very important practice.
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Technique
Sit comfortably in siddhasana/siddha yoni asana,
padmasana, sukhasana or vajrasana.
Place the palms of the hands on the knees and allow the
whole body to relax.
Inhale slowly and deeply and retain the breath.
Lower the chin so that it touches the chest, or more
specifically the collarbone.
Simultaneously, straighten the elbows and raise the
shoulders.
Hold for as long as is comfortable.
Then release jalandhara by slowly raising the head and
relaxing the shoulders.
Exhale in a very slow and controlled manner.
Practise five rounds, breathing normally for a minute or
two between each round.
Then practise five rounds with external retention.

Jalandhara can be done in the same standing position
as used for uddiyana bandha or nauli karma. However, it is
usually practised in conjunction with pranayama and other
major kriyas involving breath retention. Initially it can be
done separately until you become accustomed to it. As it is
such an easy practice, this will not take long.

Jalandhara bandha is extremely useful for alleviating
throat disorders such as inflammation, stuttering, excess
mucus in the throat, tonsilitis, etc. It also improves the quality
of the voice and increases the quantum of prana in the
thoracic region. Because jalandhara has a powerful effect on
the blood pressure, people with high blood pressure or heart
disease should not practise without the guidance of a teacher.

Many major nerve fibres pass through the neck. When
jalandhara is performed it exerts pressure on them and the
flow of nervous impulses to the brain is restricted. These
impulses collect in the cervical plexus and when the bandha
is released they flood into the brain. The force of these
impulses helps to activate higher centres in the brain.
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Verse 72 Chapter 3
SR Pl T HIGPHAGE |
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Having done jalandhara bandha by contracting the throat, the
nectar does not fall into the gastric fire and the prana is not
agitated.

When the hormonal secretions of the pituitary flow through
the blood stream to the various endocrine glands, the life
process associated with these centres is set into motion.
These processes of metabolism, the response to stress,
instinctual life, etc., endured and experienced throughout
a lifetime, cause the body to become degenerate, exhausted
and decrepit. This is easy to understand. Just as a car or
piece of machinery is worn out at a rate proportional to its
mileage or intensity of usage, so too the human body obeys
such natural laws of performance and decay.

The experiences of life demand that heat be produced in
the body. So the gastric fire is kindled by the consumption
and combustion of fuel, and the pranas governing the
different parts and processes, for example, assimilation,
digestion, excretion and circulation, become agitated. This
is the mechanism of experience of external reality mediated
through the sensory and motor organs. It is also the medium
leading inevitably to decay and death of the body.

The throat region is intermediate between the brain
and the digestive and assimilative processes. It is here that
a brake or governor can be exerted upon the rate at which
the bodily processes are activated. The thyroid gland secretes
the hormone thyroxine (14), which is responsible for the
rate of tissue metabolism (i.e. the rate of nutrient consump-
tion and of cell turnover and tissue ageing). This gland is
situated precisely here, in the front of the neck, where the
yogis visualize the pool of nectar.

By applying jalandhara bandha this fleshy gland is
squeezed. The nerve stimuli and blood flow to and from the
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gland are modified, and the secretory responses of the gland
are modulated.

The parathyroid glands, which regulate calcium metabol-
ism and control the density of the body by regulating the
amount of calcium in the blood and bones, are situated on
either side of the thyroid gland. They are also influenced.

Many of the chronic and complex diseases seen in
later life occur due to the inherent imbalance between
production and consumption of hormones in the body over
many decades. Jalandhara bandha is a means to consciously
influence the rate of metabolism. The influence of thyroxine
pervades the body’s tissues right down to the microscopic
level where it activates the enzymatic and oxidative processes
of the cells.

This is the meaning of the yogic concept of capturing the
nectarine flow at the throat level, thereby moderating the
rate of decay of the body’s organ systems. Of course, the flow
of nectar from bindu cannot be entirely equated with the
hormonal secretions from the pituitary gland, just as prana
cannot be equated with nervous impulses. These terms refer
also to subtle processes taking place in the pranic, mental
and psychic bodies. Therefore, it should not be understood
only on a physiological basis. However, by understanding
the physiological concomitants of these psychic and pranic
processes a clearer insight is gained.
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Verse 73 Chapter 3

hIHhIET 3 e WIS 3 |
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By firmly contracting the throat, the two nadis, ida and pingala are
paralyzed and the sixteen adharas of the middle chakra are locked.

BSY©

When jalandhara bandha is performed, the flow of
shakti in ida and pingala is arrested and prevented from
flowing between the head and the body. There is a subtle
restructuring in the energy circuit, and the energy which had
been flowing in ida and pingala is induced to flow through
sushumna. Thus ida and pingala are described as becoming
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inert or paralyzed. Jalandhara bandha causes prana to
collect in vishuddhi chakra, the middle chakra between the
physical body and the brain centres.

Vishuddhi is described as a deep purple lotus which
has sixteen petals called adharas which means ‘support’ or
‘receptacle which contains a particular fluid’. Each petal or
adhara has a specific potential power or force. The eighth
petal is said to contain poison, the sixteenth, amrit (nectar).
The potential force of each petal is represented by the
bija mantras: Am 3, Aam 37, Im %, Eem _5:, Um 3, Oum 3,
Rim EEQ,. Reem 5@, Lrim E"g:, Lreem Fg':, Em T, Aim ﬁ, Om ?Fﬁ,
Aum ?Eﬁ, Ah 31:, Amh 3i:. These bija mantras relate to various
bodily functions, mental and psychic and even subtler
capacities. It is said that the realization through the first
fifteen letters is the dissolution of conscious, subconscious
and unconscious into Atma, i.e. Om.

Sixteen petals or adharas are also found on the Sri
Yantra and the shakti, or potential forces, of each are:
desire, intellect, ego, sound, touch, form, taste, smell, chitta,
steadfastness, memory, attraction by speech, growth, the
subtle body, revivification and the gross body. These are also
called the adhi devatas of the pancha tattwas, jnanendriya
and karmendriya.

In the Subhagodaya the sixteen petals are called nityas,
i.e. they are the fifteen days of the waxing moon (kalas of
the fifteen tithis of shukla paksha) culminating in poornima.
The sixteenth petal, known as Adya Satchidananda roopini,
is in the form of the Supreme Self. These petals, as the
phases of the waxing moon, denote ambrosia, life giving,
growth, contentment, nourishment, attachment, constancy,
containing the man in the moon, light spreading, effulgent,
moonlight, prosperity, delight, limb developing, fullness,
and full of nectar.

Vishuddhi is referred to as the middle chakra in this
sloka, because below vishuddhi the chakras are concerned
with the four grosser tattwas or mahabhutas but above
vishuddhi, shakti comes directly into contact with conscious-

357



ness. Vishuddhi chakra contains the subtlest of the tattwas or
elements, i.e. ether or akasha, the sound principle. Manipura
is also called the middle chakra because it is midway
between the earth (mooladhara) and sky (vishuddhi). Rather
manipura is concerned with the intermediate realm between
gross and subtle. Vishuddhi is the middle chakra between
manifest Shakti (in the form of tattwas) and the unmanifest
Shakti in the form of mahat (consciousness). It is also via the
voice box in the throat that thought is converted into audible
sound. So, this chakra draws the unmanifest Shakti into a
manifest form.
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Verses 74, 75 Chapter 3
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By contracting the perineum, performing uddiyana and locking ida
and pingala with jalandhara, sushumna becomes active.

I fIeT ya e oA |
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By this means the prana and breath become still. Thus death, old
age and sickness are conquered.

Prana is in a constant state of flux in the body, sometimes
being directed through the external senses, sometimes
towards the internal organs. Sometimes prana shakti in
pingala predominates and sometimes chitta shakti in ida,
and this creates various biorhythms and states of mind. The
yogic practices moderate these fluctuations between the
extremes of ida and pingala. It is most important to remain
aware of these extremes. It means developing the state of
balanced awareness where mind is neither extrovert nor
introvert, no matter whether you are working, thinking,
eating or practising asana or meditation. If you cannot
maintain a state of conscious awareness while awake, then
in deeper states also, the awareness will be lost. When
sushumna awakens or when the breath stops, it should be a
conscious experience, only then can the experience of death
be altered.
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Verse 76 Chapter 3
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The great siddhas practise these three best bandhas. Of all the

sadhanas in hatha yoga and tantra, the yogis know this practice

(maha bandha).

Though there are many techniques for establishing a
state of equilibrium and union between mind and body,
the most effective is said to be the combination of these
three bandhas. Maha bandha is the culmination of asana,
pranayama, mudra and bandha. Perfection in it induces a
state of perfect equanimity which unfolds into pratyahara or
even spontaneous dhyana.

There are innumerable techniques which can be practised
in the path of self-realization but many involve either forced
mental concentration or sensual restrictions. Therefore,
it is difficult for the average person to apply himself to
accomplish the task. However, it can be achieved by learning
to control the body in such a way as given here, without
mental conflicts.

Tantra approaches the problem of higher experience by
being a friend of the mind and not an enemy. Therefore, no
matter what a yogi’s personal philosophy may be, the three
bandhas are considered as important as eating and sleeping,
and are as well known as ABC.
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Verse 77 Chapter 3
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That nectar which flows from the moon has the quality of endowing

enlightenment, but it is completely consumed by the sun, incurring

old age.

In various ancient texts of yoga and tantra, we come across
the word ambrosia or nectar. This nectar is a fluid which is
secreted from the top of the brain. Its source is the centre
named bindu visarga. In short it is called bindu and it is
symbolized by the crescent moon. Awareness of this tiny
centre has been maintained in India for many thousands of
years, but with a religious accent. Hindus even today keep
a tuft of hair at this point, which indicates their faith and
religion. However, it has a much deeper significance.

Bindu visarga literally means the ‘oozing point of the
nectar drop’. It is said that at this particular point, a tiny
amount of fluid forms. It is like a tiny drop. This nectar
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begins to flow downwards and in the course of the life span
it is consumed by the lower centres and old age is incurred.

However, this process is not inevitable. This nectar has
the capacity to enlighten the individual consciousness, but
for that to occur the consumption of the falling nectar must
be averted so that it can be assimilated into the body. If
this is accomplished, consciousness in that body becomes
enlightened and the body does not undergo the fate of
mortal flesh, viz. degeneration, decay, old age and death. It
follows another path. As a result of the assimilation of nectar
into the body, cellular preservation and rejuvenation take
place.

Enlightenment of human consciousness has never been
interpreted in a religious fashion in the tantric tradition. It
has always been known as a physiological possibility which
can be induced within the body by certain practices. This is
why in the tantric system, as opposed to religious philoso-
phies, purification of the body, its five elements (pancha
tattwa), the pranas and nadis, is considered a prerequisite
for enlightenment. If the body is loaded with toxic elements;
if the pranas governing vital physiological functions are
disrupted and the autonomic nervous system is in a state of
imbalance; if the five elements (earth, water, fire, air, ether)
or the five chakras are not purified, then enlightenment of
that body cannot occur. For this purpose, a few particular
practices or kriyas are indicated in hatha yoga, kriya yoga
and tantra.
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Verses 78, 79 Chapter 3

VIPAREETA KARANI MUDRA
(reversing attitude)
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There 1s a wonderful means by which the nectar is averted from
falling into the opening of the sun. This is obtained by the guru’s
mstructions and not from the hundreds of shastras (treatises).
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With the navel region above and the palate below, the sun is above
and the moon below. It is called vipareeta karani, the reversing
process. When given by the guru’s instructions it is fruatful.

The moon emits its nectar and due to the natural body
processes it falls into the sun. The moon not only represents
bindu but also consciousness. The sun not only represents
manipura but also prana, the body. From this it can also be
understood that the consciousness streams into the body and
is wasted through the sense organs.

Through the practice of vipareeta karani mudra we are
directly concerned with reversing the flow of a fluid from the
brain centre. The process is reversed by reversing the natural
upright body position. The force of gravity naturally pulls all
body fluids down to the lower parts. By inverting the body so
that the head is down and the feet are up, all the fluids flow
back towards the head without undue force or pressure.

There are various asanas which can also effect this,
but the two most effective are vipareeta karani and
sirshasana. However, the effects of vipareeta karani differ
from sirshasana as it creates pressure in the throat which
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stimulates the thyroid and awakens vishuddhi chakra.
Sirshasana directly affects the cerebrum and sahasrara
chakra. Vipareeta is also a simpler posture than sirshasana
but it should be learnt from the guru directly.

The practice of vipareeta karani is similar to the shoulder
stand, sarvangasana. The major difference is the angle of
the back to the floor. In sarvangasana the back and legs
should be perpendicular; in vipareeta karani the back is
maintained at a forty-five degree angle to the floor and legs.
This means the throat is not completely blocked and allows
the flow of blood to the brain. Vipareeta karani mudra is the
first kriya practised in kriya yoga. In kriya yoga a particular
concentration and visualization is utilized in the practice
which is omitted in the hatha yoga technique.
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Technique

Stage I: Lie in a relaxed supine position on a blanket, i.e.
shavasana.
Then bring the legs together, palms of the hands on the
floor beside the body.
Raise the legs, bringing them a little behind the head so
that the back rises, and support the back with the hands.
Raise the legs in the air, feet towards the ceiling, not
pointed, making the back at a forty-five degree angle to
the floor.
Support the lower back with the hands, keeping the
elbows behind on the floor.
The hands can be adjusted so that you are steady.
Either they should hold the buttocks or the sides of the
waist.
Remain in the position as long as possible, breathing
normally.
Concentrate on the throat centre.
When you come out of the position, slowly lower the
back onto the floor, keeping the legs raised.
Keep the palms of the hands on the ground and slowly
lower the legs, keeping them straight.
If this is too strenuous, bend the knees to the chest and
place the soles of the feet on the floor, then slide the legs
onto the ground.
Completely relax the body in shavasana.

Stage 2: Practise stage 1 and include ujjayi pranayama in the
final position.

Stage 3: Practise stage 2 and include khechari mudra with
ujjayl pranayama.

The practice is more powerful when ujjayi and khechari
are utilized. In kriya yoga the practice becomes more effective
by utilizing concentration. While inhaling, visualize that a
hot fluid is being drawn up from the navel into the throat.
Retain the breath for a second or two while experiencing this
hot fluid becoming cool. When it becomes icy cold, exhale
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the fluid up to bindu and on to sahasrara. Again bring the
awareness back down to the navel and inhale in the same way.
This is repeated twenty-one times.

People suffering from high blood pressure, heart disease,
enlarged thyroid or excessive toxins in the system should
never attempt an inverted posture. If you have constipation
it is advisable to empty the bowels first by drinking warm
saline water or practising laghoo shankhaprakshalana.
Then vipareeta karani helps relieve the tendency to further
constipation. It is a powerful practice and is better done
when the body is completely healthy. However, it can be used
in the case of hypoactive thyroid to rebalance the functions.
It should always be done on an empty stomach, at least three
hours after taking a meal.

The most appropriate time to practise any inverted asana
is in the morning after evacuating the bowels and bathing
are completed. At that time the body is relaxed and rested.
Later in the day when food has been consumed and the body
is at peak activity, different hormonal secretions are flowing
throughout the system and if these flow down to the throat
and head, imbalance may be created. It may be performed
in the afternoon after first relaxing in shavasana for ten
minutes, provided the stomach has been empty for more
than three hours and you have not been doing strenuous
physical work.
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Verses 80, 81 Chapter 3

e Seuftafaafe = |
BN TgGET TUT: THH o |
STEIERI AfE el TR 180 I

Digestion s strengthened by continual, regular practice and
therefore, the practitioner should always have sufficient food. If one
takes only a little food, the heat produced by the digestion will destroy
the system.
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Therefore, on the first day, one should only stay a moment with the
feet up and head down. The practice should be done daily, gradually
icreasing the duration.

There are a number of basic rules which have to be followed
if you practise any of the hatha yoga techniques, and these
are often omitted in the texts. It is therefore important to
learn under expert guidance. The practices have a specific
effect on the body and mind which has to be watched by the
person who is guiding you.

All the practices of hatha yoga will release an internal
heat in the course of time. Swami Muktananda of
Ganeshpuri describes how, as a result of asana, pranayama,
mudra, bandha and meditation, a type of fire was liberated
in his body. No matter what he did to cool himself, still
his body burnt internally. Consequently his body became
emaciated. He had to adjust his diet, taking boiled rice water
rather than solid food. This reiterates that yoga practices are
very powerful and the sadhaka must be guided by a guru.

One of the initial positive effects of vipareeta karani
is an increased capacity to digest and assimilate food.
Digestive secretions and appetite are definitely increased
and, therefore, a moderate diet should be taken at regular
intervals. Food should be taken after practising hatha yoga.
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If food is not taken, if you fast, the gastric acids and digestive
enzymes will burn the lining of the stomach and duodenum.
However, it is unlikely to happen when vipareeta karani is
practised for a few minutes. Regularity of meal timings and
quantities is necessary for the advancing hatha yogi, and
fasting is contraindicated.

Vipareeta karani has a powerful draining influence on
the visceral organs. Due to the force of gravity, the lower
dependent parts of these organs tend to pool blood, and
the body fluids also aggregate in the dependent parts of the
body such as the pelvis and legs. Vipareeta karani flushes
these dependent parts, returning pooled cellular fluid to the
circulation. This cannot be induced in the upright or lying
positions, and this is why inversion is so powerful physio-
logically. Inversion of the body also contracts visceroptosis
(protrusion of the abdominal organs), haemorrhoids,
varicose veins and hernia, all of which are mediated by the
downward force of gravity. The inverted position, while
draining the lower body, simultaneously enhances blood
flow to the brain, especially the cerebral cortex and the
intracranial glands, i.e. the pituitary and pineal. Cerebral
insufficiency and senile dementia are counteracted. However,
elderly people are not advised to commence inversion in
later life because of the possibility of stroke.

Inversion also profoundly influences the entire vascular
network. The constant dragging force upon the arteries and
veins continues throughout life, but is released completely
during inversion. Regular practice prevents atheriosclerosis
(arterial degeneration) by restoring vascular tone and
elasticity.

Inversion also reverses the polarity of the electromagnetic
field created within the upright body. The energy field
generated by the electrical activity of the brain is integrated
with the geomagnetic field of the earth’s surface. This has a
revitalizing influence upon the human aura.

Vipareeta karani mudra should be done daily at the same
time, preferably in the morning. Hold the final position for a
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few minutes in the beginning or until discomfort arises. Over
the period of a few months slowly increase the duration of
practice. When pressure builds up in the head, slowly come
down. Count the number of respirations taken during the
practice and increase by an extra breath each day.
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After six months of practise, grey hairs and wrinkles become
inconspicuous. One who practises it for yama (three hours) conquers

death.

According to the sloka, if vipareeta karani mudra is
performed for three hours, death can be overcome, but do
not practise for such a long duration on this basis because
the body will be unable to cope with its influence. It takes
years of sadhana to reach this stage. Most important is that
during the practice the position is perfect and concentration
is one-pointed.

On completion of the practice, it is advisable to practise a
backward bending posture such as matsyasana, bhujangasana
or ushtrasana. However, this is not as necessary as it is after
sarvangasana, and, if vipareeta is practised only for one or
two minutes, backward bending is not essential.

To gain full benefit from the practice it is necessary to go
slowly. Gradually build up the duration and adhere to the
rules of the practice.
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Verse 83 Chapter 3
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Even one living a free lfestyle without the formal rules of yoga,
if he practises vajroli well, that yogi becomes a recipient of siddhis

(perfections).

lajra is ‘thunderbolt’ or ‘lightning’. It is also the weapon of
Lord Indra and means ‘mighty one’. Vajra in this context
refers to vajra nadi which governs the urogenital system. It
is the second innermost layer of sushumna nadi. Vajra nadi
is the energy flow within the spine which governs the sexual
systems of the body. In mundane life it is responsible for the
sexual behaviour and this aspect has been termed ‘libido’
by Dr Freud and ‘orgone’ by Dr Reich. In tantric sadhana
this energy is not suppressed, it is awakened and redirected.
Vajroli, sahajoli and amaroli are mudras which specifically
sublimate sexual energy into ojas, vitality, and kundalini
shakti.

According to the Shatkarma Sangraha there are seven
practices of vajroli. The practice involves years of pre-
paration which commences with the simple contraction
of the urogenital muscles and later the sucking up of
liquids. Only after the sixth practice is perfected can the
seventh be successfully attempted by the yogi; that is the
practice included in maithuna, yogic intercourse. Through
this practice of vajroli, the sexual energy, hormones and
secretions are reassimilated into the body. Its outcome is the
union of the negative and positive poles of energy within
one’s own body.

By and large, people have inherited a concept that these
practices are unnatural or bad. Many commentators on the
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Hatha Yoga Pradipika avoid discussing these slokas, dismissing
them as obscene practices indulged in by lowcaste tantrics.
Obviously they have an incorrect understanding of the
practice. People have concocted the notion that spiritual life
is separate from mundane life and the physical body because
of past religious conditioning which has become perverted.
These people must realize that spiritual life is not anti-sexual
and sexual life is not anti-spiritual.

Of course, celibacy has its own rewards but according to
tantra it should arise spontaneously, not out of suppression.
Spiritual life means developing awareness by applying the
higher mind to the experiences of the body. Whatever we do
should be a means of creating yoga in our being. Why should
sexual life be excluded? According to this sloka, sexual life
can be elevated from the sensual to the spiritual plane if it
practised in a particular way, and for this vajroli has been
described.

A person who has perfect control of body and mind is a
yogi in every situation. A person who gorges himself on food,
for example, is just as ‘obscene’ as a person who indulges in
uncontrollable sexual acts. Sexual life has three purposes
which should be understood: for the tamasic person it is for
progeny; for the rajasic person it is for pleasure; for a sattwic
person it is for enlightenment.

The desire to release semen is an instinctual urge
experienced throughout nature, not only by humans.
Therefore, there should be no guilt or shame associated
with it. Animal consciousness is not the end stage in the
evolutionary destiny for a human being. Man’s potential for
bliss can be extended beyond the momentary experience
which accompanies the release of semen. Semen and ova
contain the evolutionary potential and if these can be
controlled, not only the body but also the mind can be
controlled.

Nature has provided the mechanism of seminal release,
but although it is generally not known, nature has also
provided a means to control this mechanism through various
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practices of hatha yoga. If the release of semen and ova
can be controlled, a new range of experience dawns. Those
experiences are also endowed by nature, even if only a few
people have gained them. Therefore, the techniques should
not be considered to be against the natural order.

Although medical science has generally failed to
acknowledge the fact, uncontrolled release of semen
throughout life does contribute to premature deterioration
of the vital capacities of the brain, overburdens the heart
and depletes the nervous system. Actually it is a matter of
degree and there is no limit to perfection. Many men die
prematurely of physical and mental exhaustion with their
dreams unfulfilled and their goals unattained. However, if
the process of seminal release can be arrested, so that energy
and spermatozoa do not escape through the generative
organ but are redirected upwards into the higher brain
centres, then a greater awakening can take place; a greater
vision can be realized, and a greater vital power can be
directed towards accomplishments in life.

According to the sloka, if vajroli is well practised, even in
an otherwise free lifestyle, that yogi’s attainments in life will
be greater, and a greater source of vital and mental power
will become available to him. A few great yogis and masters
had these experiences and have, therefore, instructed their
disciples in the oli mudras and other hatha yoga techniques.

In mundane life, the climax of sexual experience is the
one time when the mind becomes completely void of its own
accord and consciousness beyond the body can be glimpsed.
However, that experience is so shortlived because the energy
is expressed through the lower energy centres. This energy
which is normally lost can be used to awaken the dormant
power of kundalini in mooladhara. If the sperm can be
withheld, the energy can be channelled through sushumna
nadi and the central nervous system, to the dormant areas
of the brain and to the sleeping consciousness.

The sexual act is the one means to totally concentrate
and captivate the mind, but in tantra it should not be the
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ordinary experience. The experience has to be more than
the gross or sensual one. Awareness and control have to
be developed. The senses have to be utilized but only as
the means of awakening the higher consciousness, not the
animal consciousness, and for this, vajroli mudra and various
tantric rituals are to be perfected.

Vajroli mudra is an important practice today in the kali
yuga when man’s ability and need to express himself in the
material and sensual world is predominating. We have to
act in the external world and simultaneously develop inner
awareness. The purpose of life should be to attain a deeper
and more fulfilling experience beyond the empirical sensory
experience alone.

Man has four basic desires known as purushartha or
chaturvarga, the first of which is kaama or ‘sensual gratifica-
tion’. This needs to be fulfilled to a certain extent, but it
should not pull the consciousness down. It should be a
means to accomplish a greater result. Every action, including
the sexual act, should be directed towards realizing the truth
of existence. Then you are living a spiritual life. Spiritual life
does not depend on living up to puritanical morality.

If you can follow such puritanical ideals and attain
enlightenment, then practise them, but do not condemn
others who cannot. The moment you create rigid ideals that
the spiritual path has to be like this, and cannot be like that,
you are limiting your own ability to have a total experience.

Spiritual unfoldment is the process of evolution. It can
happen slowly through millions of years as the process of
nature, or it can be accelerated through the practices of yoga.
Vajroli mudra accelerates this rate of evolution. The practice
of vajroli regulates the entire sexual system. Testosterone
level and sperm production are influenced. Even if the yogi
1s a householder, he does not lose the semen. Therefore,
whether one has sexual interactions or not, vajroli should be
practised.
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Verse 84 Chapter 3
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There are two things hard to obtain, one is milk and the second is a
woman who can act according to your will.

This sloka need not be understood on face value. There
are two essential requisites in the tantric practice of vajroli.
One is milk and the second is an ‘obedient” woman. Milk is
kshira; in this context it refers to the flow of fluid or nectar
from bindu, and it also means semen. The difficulty lies in
it being maintained in one’s own body, even after its release.
Secondly, it is difficult to find a woman who is equally adept
in the practice, if not more so, than the man. According
to the ritual of vama marga tantra the practice is led by
the woman, as she is the manifestation of Shakti and the
spark of creation or kundalini comes from her. The third
unmentioned requisite is the guru.

Actually, vajroli, amaroli and sahajoli have purposely
been preserved secretly because of social beliefs which
consider them to be immoral behaviour. Initiation into the
practice is only given to ardent and dedicated yogis, not to
the common person or the casual enquirer.

The system of hatha yoga consists of a substratum of
tantric practices. Only ritual has been omitted. It is not a
coincidence that the system has been handed down from a
tantric guru. In hatha yoga the basic techniques for uniting
the positive and negative energies within the individual have
been maintained.
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Verse 85 Chapter 3
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By practising gradual wpward contractions during the emission in
intercourse, any man or woman achieves perfection of vajroli.

In the tantric system it is said that the husband and wife
should practise tantra together, and for that purpose they
must master certain techniques. The man has to master
vajroli and the woman has to master sahajoli, in combination
with moola bandha and uddiyana bandha (not as bandha but
as mudra).

Perfection of vajroli means being able to withdraw the
seminal fluid during the height of climax. This involves the
practice of contracting and controlling the muscles of the
urogenital complex. It should be practised daily in siddh-
asana or siddha yoni asana in the same progressive stages as
given for moola bandha. Initially the muscles of the genital,
excretory and urinary organs tend to contract simultaneously.
The muscular contractions have to be isolated in three
distinct areas. Eventually contractions become so forceful
that upward suction is created. In the female body the labia
minora should move upwards with complete contraction.
Practice of uddiyana bandha before vajroli creates greater
suction and tighter contraction.

According to the Gheranda Samhita, vajroli is an entirely
different practice. Perhaps the full details have been omitted.
You have to balance the body on the buttocks and place
the feet behind the head. The arms remain in front of the
body and palms on the ground. In this position the urinary
complex is compressed and automatic contraction of the
urogenital muscles occurs. However, it is not specifically
stated that these muscles are, or should be, contracted.
Neither is the retention of reproductive fluid hinted at.

Vajroli for women is called sahajoli. The yogini practises
sahajoli to regulate the hormones secreted from the ovaries.
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This is the principle of preservation, and hatha yoga believes
this to be the important point. Man must preserve his veerya,
semen, and the female must preserve her secretions, rajas.
Abstention from sexual life is not advocated. This is one
of the most important points which everyone will have to
understand very clearly, because it is a scientific point. It
is not that celibacy is out of the question. Celibacy has its
own merits, but it is not good for all. It is opposing the very
realities and processes of nature. Then, what to do? Hatha
yoga came up with a suggestion. It is called the principle
of preservation. If you are able to master the technology of
preservation, you are a brahmachari.

You can be a brahmachari even if you are married and
a householder, if you are able to handle the technology
of preservation. Preservation is important, the act is not
important. If a negative experience occurs, that is due
to loss, not due to the act. So for that, sahajoli has been
prescribed for women and vajroli for men.
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Verse 86 Chapter 3
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By slowly drawing in air through a prescribed tube inserted into
the wrethra of the penis, gradually air and prana traverse into the
vajra kanda.

Preparation for vajroli must specifically be done under the
guidance of a guru and not just any teacher. In fact this form
of vajroli is rarely taught. The Hatharatnavali states that it
should only be taught to one “whom the guru feels like his
own prana. It should not be given to one’s son without the
guru-disciple tradition.” (2:75) Therefore even though the
instructions and techniques are given here it should not be
attempted out of curiosity.

The Hatharatnavali states that vajroli/sahajoli should
be done by men/women. However, the following practice
is specifically for men. The complete method of practice is
not given in this sloka, but in the Hatharatnavali there are
detailed descriptions: “According to the author of Hatha Yoga
Pradipika, one should blow with effort through the urethra
with a prescribed tube. This should be done repeatedly. If
the tube is made of green grass then insufficient air will pass,
but if the passing of air is not important then a tube of green
grass can be used. A tube of gold, silver or pure copper is
recommended by Srinivasa Yogi. This tube should be three
palas weight and twelve cubits long. The tube should be
smooth, bright and soft and made like an umbrella. It should
be introduced into the urethra for a moment, cautiously,
but without fear. This will give stability and strength to the
generative organ as well as increasing semen.” (2:80-84)

A tube of one of the stable metals is specifically
recommended because these are chemically inert and will
not irritate or contaminate the urethra. Suitable substances
for this purpose must have been difficult to procure in
ancient times, as the risks of irritation and of introducing an
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ascending infection into the bladder by using an unsterile
catheter of an unsuitable material are considerable. In this
age of medical technology, we can suggest that stainless steel,
such as is used for surgical instruments, will be a satisfactory
substitute, and in practice, a sterile rubber urinary catheter
(size number 4 in width) about twenty centimetres long, is
acceptable. Later, the catheter width can be increased up to
size number 8. Whatever material is decided upon, it should
be well sterilized before use.

Traditionally, the catheter was then smeared with almond
oil or ghee to lubricate it so that it passed easily along the
urethra without damaging the delicate lining. In our own
day and age, catheterization of the bladder is routinely
performed by doctors under sterile conditions. The entire
surrounding genital area is first scrubbed and isolated by
sterile drapes and sterile gloves are worn. The procedure
is not without inherent difficulties, and we can suggest the
yogi’s body and hands be cleansed with soap and dried on
a clean towel, with a clean sheet beneath the body. The
sterilized catheter may then be lubricated with a diluted
solution of a non-irritant germicidal such as Savlon.

It is said that the catheter should be gently passed to a
distance of twelve angulas (17 centimetres) while two angulas
(3 centimetres) remain outside the tip of the penis. This will
depend on individual body size and structure. The important
point is that the catheter should be passed until it enters the
bladder, and there must be some remaining outside the body
so that liquid can be drawn up into the bladder.

Initially only a fraction of the catheter should be
inserted, one or two centimetres per day. If there is no
unpleasant sensation or obstruction, then insert a little
further. While negotiating the rim of the bladder, resistance
may be encountered. This is due to the prostate gland
which encircles the urethra at that point. This should not be
overcome by force, as the urethra can definitely be torn in
this way. Gentle manipulation is required and the male organ
should be held at the same angle as during the erect state.
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The process must be gradually accomplished, day by day. Do
not hurry or force the procedure, as serious injury is possible.
Only by consistent gentle application is success attained.

Once that resistance is passed, the catheter is felt to
pass freely into the bladder, and a volume of urine may
be immediately passed through the catheter, provided the
bladder was not emptied prior to commencing the practice.
This urine should be collected in a clean bowl.

Uddiyana and nauli should now be practised in a
standing position. This sucks air into the bladder. Later,
suction power can be increased by practising uddiyana in
the squatting position (ukatasana). Only when you are able
to suck up air should the same practice be done by placing
the end of the catheter in a bowl of clean tepid water and
sucking the water up through the catheter. After this, various
liquids of increasing density and viscosity are to be drawn up.

In the hatha yoga tradition, first air is drawn into the
bladder, then water, later oil, honey and finally liquid
mercury. According to some authorities, it is neither essential
nor advisable to use any liquid other than water. Instead of
drawing further viscous liquids into the bladder, pure water
may be used while varying the suction exerted by increasing
the height to which the liquid is raised. Pulling water up
thirteen centimetres is equivalent to raising mercury through
one centimetre, because the specific gravity of mercury is
thirteen times that of water.

The use of mercury as a medical agent is commonly
mentioned in ancient ayurveda and also in alchemy, where
it was one of the three base elements which was transformed
into gold. In the ancient ayurvedic science of India, the ashes
of various elements (bhasma) were incorporated into the
body, and it was claimed that by assimilation of mercury into
the body, immortality could be obtained. Siddhanagarjuna
and Nityananda, two of the Nath siddhas, are said to have
attained immortality in this way.

In modern times, mercury has been recognized as a
powerful poison by medical scientists and, therefore, some
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researchers now consider that these ancient prescriptions
were allegorical references to secret techniques which
produce immortal consciousness (gold). It is more than
possible that the ancients were referring in veiled terms, not
to the internal consumption of mercury, but to its use in the
perfection of vajroli mudra as a bestower of immortality.
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Verse 87 Chapter 3
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The bindu (semen) that is about to fall into the woman’s vagina
should be made to move upwards with practice. And if it falls, the
semen and the woman’s fluid should be conserved by drawing it up.

The bindu or semen is not supposed to be released but if
this occurs then it must be drawn up through the generative
organ by vajroli. The flow of bindu can be reversed at various
stages, for example, through practices of vipareeta karani
mudra, khechari mudra, etc., as has already been discussed.
Vajroli is the last technique to be described.

In the previous slokas it has been stated that so long
as bindu falls into the ‘sun’, decay and death are the end
result, as it is consumed by the fire during the lifespan.
The sun represents rajas in manipura, but rajas also refers
to vaginal secretions. Therefore, if the bindu falls into the
rajas, the practice of vajroli has not been successful. When
bindu falls to manipura, what is actually consumed by the
fire are its sattwic nectarine qualities which enlighten the
body and bestow immortality. Below manipura the chakras
are concerned with instinctive animal functions and tamasic
qualities, and if the bindu is spilled here it becomes a
poison, causing suffering and death. Therefore, during
the practice of maithuna a sattwic state of mind has to be
maintained at all costs, even though the lower chakras are
activated; the rajasic and tamasic tendencies of those centres
are to be recognized and controlled.

The Shiva Samhita states: “The practice of vajroli bestows
deliverance even upon those who are bound by worldly
attraction. It is therefore the duty of all yogis to ensure that
it is practised with due care. The wise should first absorb into
their body the ovarial fluid in the vagina by contracting the
duct of their own organ and thereafter perform coitus without
ejecting the seminal fluid. Should the latter tend to issue,
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it must be restrained by the means of yoni mudra (vajroli).
Next, the same seminal fluid should be diverted to the
channel on the left (ida) and the coitus stopped for a while.
Thereafter, in accordance with the instructions of the guru,
they should, with a long intake of apana, extract with one
triumphal effort the remaining ovarial fluid in the vagina.”
(4:79-84) In this text there is no mention of the preparatory
stages of vajroli using a tube and water.

Comparison of all the texts gives a clearer picture of
vajroli. First uddiyana, nauli and moola bandha have to be
perfected. Then vajroli should be practised by sitting on the
buttocks, raising the legs, etc., as described in the Gheranda
Samhita. After this, it should be practised by muscular
contraction of the urethra and then with a tube or catheter.
When all these have been perfected it is the guru who will
indicate further practices.
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Therefore, the knower of yoga conquers death by preserving the

bindu (semen). Release of the bindu means death; conservation of
semen is life.

This sloka demands detailed discussion. The word bindu
means point or nucleus. The nucleus of every cell is this
same bindu. It contains the chromosomes which encode the
entire memory and evolutionary potential of the species.
Of course, it is not only loss of semen which causes death.
Cell degeneration, death and replacement is continually
occurring at a certain rate in all the tissues of the body
(except in the central nervous system where the neurones are
not replaced). Semen and menses are specifically referred to
because their rate of formation and turnover far overshadows
the turnover rate of the other cells, and therefore has the
most metabolic significance.

What is the connection between the semen and im-
mortality? It is twofold. In common life, union of these germ
cells creates another bindu, another individual and another
universe. This is the glimpse of immortality through one’s
progeny. Secondly, according to Swatmarama, if seminal
release from the body can be quelled, a man has tapped
within his own body that same primal source of life.

Both medical science and modern psychology have
dismissed the ancient belief in the value of retaining
the semen as an old wives’ tale. However, from the yogic
experience, this myth contains more essential truth than all
the medical and psychological tomes ever published.

There have been ‘experts’ who have nevertheless
remained ignorant about the purpose of existence. The
modern age is no exception. There may be intellectual
giants, there may be compassionate and even heroic men,
there may be dedicated humanists, but this is not enough if
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they have failed to grasp transcendental experience. Their
endeavours and achievements remain within the realm of
empirical consciousness and the lower mind.

Why has Swatmarama made a claim that loss of semen is
the cause of death? The semen contains an enormous force
in molecular or potential form. It can be compared to the
potential contained within an atomic bomb. The seminal
fluid discharged in a single emission contains an average
of 400 million spermatozoa. Each of these minute sperm
possesses enough energy to swim 3,000 times its own length.
In relative terms that is the same amount of energy used up
by a six-foot man swimming one and a half miles. That is the
amount, proportionally, of the body’s vital energy packed
into a single sperm cell expelled from the body in a single
seminal emission.

When the shedding and ejaculation of semen is
habitual, frequent and uncontrolled, that individual is being
constantly drained of a quantum of highly potent living
essence which the body has no option but to continually
replace using a constant supply of metabolic energy.

Where has this energy which is lost in the semen come
from? From the nutritional viewpoint, it is derived from the
dietary nutrients, broken down in digestion, assimilated
into the blood and constituted into the nucleic acids and the
fatty protein structure of the spermatozoa. Metabolic energy
is consumed every step of the way. Constant replacement
of discharged semen demands that a diet rich in fats and
proteins be consumed. This imposes a heavy working burden
upon the digestive organs and glands, such as the liver and
pancreas, as well as on the heart, circulatory and eliminative
systems.

As a result, the cells and tissues of the bodily systems
demand replacement more rapidly, and the higher overall
cell turnover leads to greater expenditure of metabolic
energy, accelerates the metabolic rate and elevates the
basal body temperature. According to gerontologists, who
investigate the ageing and degenerative process, elevation
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and acceleration of these factors are the major cause of rapid
physical degeneration and early death of the human body.

According to Swatmarama, preservation of the semen
in the body conserves energy and bestows upon the yogi a
power and experience not known to a man accustomed to
losing semen throughout his life. He declares that semen
which is withheld is the very nectar of immortality.

How many men die prematurely with desires unfulfilled
and dreams unaccomplished because vitality has deserted
their body, clarity has escaped their minds, acuity has
vanished from their senses and exhaustion has overcome
their will? Could it be that seminal retention sustains a
greater conscious power in the body, mind and will of a
yogi? Does seminal retention create an indwelling fountain
of joy, power and bliss which enlightens the human brain?
These are the questions which modern scientists will have to
ask themselves. It is not sufficient to dismiss the claims and
experiences of yogis as unscientific myths. The materialistic
scientific vision of man as nought beyond blood, bone, bile
and fat is sustained by the uncontrolled loss of semen.

Why control the semen? Certainly not for any moralistic
reason. Note well that Swatmarama is not recommending
celibacy, only the retention of semen; if a man can escape
from the slavish compulsion to expel the semen, he can
realize within himself the source of freedom, immortality and
bliss.

The entire Hatha Yoga Pradipika sets out the method to
preserve the body and mind. Let those who would realize the
truth seek a guru and practise according to initiation and
instructions.
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Verse 89 Chapter 3
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As long as the bindu or semen s steady in the body, then where 1s
the fear of death? The yogi's body smells pleasant by conserving the
bindu or semen.

Fear of death is one of the most fundamental motivating
forces governing human personality and behaviour. These
have been termed as kleshas by Sage Patanjali. Fear of death
stems from identification of the self with the physical body.
Release of semen strongly reinforces this identification.
When a yogi can control the bindu, preventing its release
from the body even in maithuna, identification with the
body ceases, and consciousness is freed from physical
identification. Then the fear of death dissolves.

Even though a person may say that he does not fear
death, nevertheless his body’s reactions and responses
betray that he is still governed by this fear. It remains a
subconscious determinant of his behaviour. To convince the
conscious mind that ‘I am fearless’ in the face of death is
not difficult. It is only a psychological matter. How can we
convince the deeper mind and overcome the physiological
responses of fear which are subconsciously determined?
For that, tantric and yogic sadhana are necessary and a
competent guru should be sought.

The second segment of the sloka states that conservation
of the bindu alters the smell of the yogi’s body. How can
this occur? The cyclic phases of the reproductive process
liberate chemicals from the body which have particular
odours. These have been isolated by scientists and are known
as pheromones. Normally we are unaware of these odours
unless they are potent, but they exert a subliminal influence
upon the unconscious brain. Scientific investigations have
revealed that the odour emitted from one woman’s armpits at
the onset of her menstruation triggers off a chain reaction in
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other women living in close proximity. It has also been found
that the pheromones released from a man’s armpit cause a
psychoemotional response in a woman depending on the
stage of her menstrual cycle.

With the release of reproductive secretions, new cells are
produced and the odour cycle begins. However, if the semen
is maintained in the body the quality of the pheromones
changes. It is something like cultivating perfume. Premature
cultivation does not give a pleasant smell, but once perfectly
cultivated it will give off a fragrant odour. Similarly the body
of a yogi emits a highly fragrant odour.

Of course, as well as conservation of semen, other factors
influencing body odour have to be taken into consideration.
Pure and moderate diet, regular bathing and keeping the
clothes clean also influences body odour, but Swatmarama is
talking of something beyond this.
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A man’s semen can be controlled by the mind and control of semen
is life-giving. Therefore, his semen and mind should be controlled
and conserved.

Yogis have always claimed that autonomic body functions
can be consciously controlled, but it takes time and effort. It
is only recently that science is proving this true. The easiest
method is to work with pranayama, as the rate and depth of
the breath influences the physiological systems of the body,
brainwave patterns and modes of thinking. Function of the
reproductive organs can also be influenced and eventually
controlled by yoga practices over a sustained period of time.
The easiest functions to control are those concerned with the
voluntary nervous system. For this the system of asana has
been developed. Release of reproductive secretion is not only
a physiological process. The mind is also involved. Without
mental involvement the release cannot occur.

The role of sensory pathways, jnanendriya, and mental
imagery in initiating sexual responses must be witnessed.
Control of mind begins by becoming aware of the process. By
isolating awareness, the mind remains unexcited in the midst
of sensory perception. When the mind can be witnessed in
this way, excitation of the motor responses, karmendriya, can
be controlled, and semen can be withheld. Control of mind
means control of the whole process.

By the practice of vajroli one can learn to control the
physical mechanism, but side by side with this, mental
control must be developed. When the mind wanders in
useless fantasy, energy is dissipated. When the mind is totally
concentrated on a specific object, symbol or point, pranic
movements are channelled and the bindu is maintained.
In hatha yoga the mind has to be kept on the aim of the
practices in order to induce total one-pointedness.
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Verse 91 Chapter 3
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The knower of yoga, perfect in the practice, conserves his bindu and
the woman’s rajas by drawing it up through the generative organ.

It is not just a matter of control during maithuna which can
awaken the higher centres. It is the appropriate combination
of the opposite elements and energies. When hydrogen gas
and oxygen combine there is an instant explosion. Similarly
in the physical body when the positive and negative elements
combine there is an explosion. When the union takes place
in the nucleus of mooladhara chakra, kundalini shakti is
released. At that time, if vajroli is practised, the energy
rises up sushumna and the central nervous system to ajna
chakra in the brain. The purpose of the practice is neither
indulgence nor birth control but specifically to expand the
consciousness. The experience has an impact that can last
for hours, days or weeks. When vajroli has been perfected,
the expanded state of consciousness becomes a permanent
experience.

The Shiva Samhita states: “Know that the seminal fluid
is the moon and the ovarian fluid is the sun. It is necessary
to coalesce the two within one’s own body. In fact I (Shiva)
am the seminal fluid and the ovarian fluid is Shakti. When
the two are united in the body of the yogi, he attains a
divine body.” (4:86, 87) There are two processes: one is the
process of uniting the sun and the moon through vajroli and
maithuna. Secondly, that process has to take place within
one’s own body. Only the guru can further illumine this to
the disciple.
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Verses 92—94 Chapter 3

SAHAJOLI MUDRA
(attitude of spontaneous arousing)
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Sahajoli and amaroli are separate techniques of vajroli. The ashes
of burnt cow manure should be mixed with water.
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After performing vajroli during intercourse, (being in a comfortable
position), the man and woman should wipe the ashes on specific
parts of their bodies during the leisure time.
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It s called sahajoli and the yogis have complete faith in it. This 1s
very beneficial and enables enlightenment through the combination
of yoga and bhoga (sensual involvement).

Sahaj means ‘spontaneous’. Sahajoli is an essential part of
vajroli, just as jalandhara is part and parcel of uddiyana. The
description of sahajoli here differs from other texts. Here it is
the practice done by both the man and woman which entails
the application of ash. In tantra, vajroli is done by men and
the same practice when done by a woman is sahajoli. In the
Shiva Samhita also it is said that: “When the yogi is able to
control and stop the discharge of seminal fluid by means
of yoni mudra (vajroli), it is called sahajoli. It is a secret
preserved in all the tantras. These (sahajoli and amaroli)
are only different in name, in effect they are the same.

391



Therefore, either can be used by the yogi — but all with due
care.” (4:97,98) Amaroli and sahajoli are two different means
of preserving bindu. Amaroli is discussed in the next sloka.

In the ancient tradition of Shaivism, ash is wiped onto the
body and in particular onto the forehead. This is not only
a mark to indicate that they are followers of Shiva, but also
to raise the consciousness within the body, and awaken the
higher faculty of mind. Just as the application of sindhur,
which contains mercury, stimulates ajna chakra, so the
particular ash applied onto the body in sahajoli influences
the subtle elements, tattwas, of the body.

In preparation for tantric sadhana, purification of the
body is achieved by a process called bhuta shuddhi, which
means purification of the pancha tattwas (five elements).
This involves pranayama, meditation, application of ash,
mantra and fasting. In the Srimad Devi Bhagavatam applica-
tion of ash is known as ‘the bath of fire’ and is considered
as one of the highest forms of sadhana. It is not any ash
which is used. It has to be ash of cow manure, and in this
Purana the breed of cow it should be taken from and when,
according to the moon phase, is delineated.

The application of ash is not mentioned in conjunction
with maithuna, however, the use of ash is greatly praised.
“The yogi who takes the bath of ashes all over his body at
the time of the three sandhyas, quickly develops the state of
union (yoga). This bath of ashes is many times superior to a
water bath . . . This is first mentioned by Shiva, who took the
bath himself . . . He who applies the ash on his head attains
the state of Rudra (Shiva, pure consciousness) while living in
the body of five elements (pancha tattwa) . . . The ash bath
cleanses not only external but also internal uncleanliness.”

There are two main paths to realize the truth: one is
pravritti, the other is nivritti. Pravritti is the path of spiritual
evolution by involvement in desires, ambitions, emotions and
all the modifications of the mind, vritis, without renouncing
any aspect of worldly life. Nivritti is resignation, the path of
total retirement from the vrittis, worldly life and society.
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According to the concept given in the Vedas, the first two
stages of a man’s life, brahmacharya and grihastha ashramas,
taking one up to the age of fifty, belong to the pravritti
marga, or path. In these two stages the desires, cravings and
ambitions are necessary and you evolve through expressing
them. Then a period of transition has to come from pravritti
to nivritti. This is vanaprastha ashrama, the third stage of life
from fifty to seventy-five years of age, in which you reflect
on your life. You begin to doubt and rethink, leading to
resignation, the fourth stage, or sannyasa ashrama.

The Bhagavad Gita makes it quite clear that you can reach
the ultimate reality either by pravritti or nivritti. Pravritti or
involvement is described in terms of karma, or action and
expression. Nivritti is the path of Samkhya, or awareness
and experience. However, there is a contention made by
some authorities that the Supreme or ultimate reality cannot
be attained by pravritti, active involvement, but can only
be experienced by nivritti, passive awareness. However, the
Bhagavad Gita clearly states that those who work and those
who renounce will both reach that end provided they resign
their ego, surrender their lower self, purify their mind and
discipline their senses. If they detach or renounce themselves
from the idea of doership i.e. ‘I am doing’, then ordinary
householders can reach the higher path.

The path of pravritti or involvement is not for sensual
pleasure and enjoyments. Sensual life is a byproduct. The
real purpose is illumination, but it is a path which takes a
long time. It is circuitous and not dangerous. Nivritti marga
is very difficult and even precipitous, but it is short.

Here in this sloka of the Hatha Yoga Pradipika, we are
shown that the combination of yoga, awareness, and bhoga,
sensual involvement, are compatible. In fact, as long as you
are involved in the external world the inner awareness must
be developed and yoga or union must be the objective. This
is where hatha yoga becomes extremely useful, whether one
is following the path of involvement or resignation.
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Verse 95 Chapter 3
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Verily this yoga is perfected by virtuous and well-conducted men who
have seen the truth and not those who are selfish.

Vajroli and maithuna were never meant for the general
public because most people are victims of their emotions
and passions. The first requirements for the practice is a
passionless state of mind. Maybe one or two people today
can fit into this category. Only those who have entered the
highest states of samadhi know what a passionless state is.

These practices result in greater personal power and
if used by selfish people they will incur catastrophes upon
themselves and others. The story of Milarepa is a very
good example. Though he attained his power through
other tantric means, nevertheless the intent in his mind
was to punish those who had caused his mother and family
hardship. He put his power to an evil end with disastrous
results which far exceeded those earlier inflicted upon his
own family.

The purpose of liberating the energy through vajroli is to
go beyond personal identity and the limitations of the ego.
If yoga is practised only to gain psychic power, or if vajroli
is an excuse for any lesser fulfilment, the practices are being
misused.

However, there is another important point. There is a
saying ‘knowledge purifies’. Even a person with the most
selfish, criminal tendencies, if he practises yoga, no matter
what his intentions may be, his consciousness will evolve
towards perfection much more quickly than if no practice
is adopted. The higher faculties of consciousness and
awareness will begin to operate and the personality will
slowly change as defective conditioning and unpleasant
habits are restructured in the brain. The Shiva Samhita states
that: “People under delusion, and being in constant prey of
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decay and death in this world, can make their pleasure and
pain equal by control of the seminal fluid.” (4:91)

A novice will not be able to find a guru to teach him the
traditional method of this practice. Nor will a guru teach
any person who is untrustworthy or cannot understand the
purpose of the practices. Likewise we have to be careful
when we read about these practices as interpreted by non-
yogis because incorrect descriptions have surely been given,
“The priest then, in the presence of all, behaves towards the
female in a manner which decency forbids to be mentioned;
after which the persons present repeat many times the
name of some god, performing actions utterly abominable
and here this most diabolical business closes.” Precisely for
this reason many people have a misconception concerning
vajroli. Only those who can comprehend the subtle laws of
tantra, kundalini, energy and consciousness can appreciate
its significance and necessity.
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Verses 96, 97 Chapter 3
AMAROLI MUDRA (attitude arousing immortality)
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According to the Kapalika sect, amaroli is practised by drinking
the cool midstream of urine. The first part of the urine is left as
it contains bile, and the last part is left as it does not contain
goodness.
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One who drinks amanri, takes it through the nose and practises
vajroli, 1s said to be practising amaroli.

The various hatha yoga texts have different views as to what
constitutes the practice of amaroli. Amara means ‘immortal’,
‘undying’ or ‘imperishable’. Thus amaroli is the practice
leading to immortality. The Hatha Yoga Pradipika designates
that ‘according to the Kapalika sect’ amaroli is the practice
of drinking the midstream of urine. The Shiva Samhita states
that amaroli is the practice of withdrawing the seminal fluid
from the woman after it has been released. However, this
has previously been described as vajroli. Amaroli is most
commonly accepted as the practice described here.

Urine has been used as a healing agent in many cultures
for centuries but little has ever been spoken about it, as urine
is generally considered to be unclean. Definitely the urine
of people who take an unwholesome diet, and those whose
bodies are impure, will be offensive because it contains toxins
and metabolic wastes that are harmful to drink, or even
apply on the body. However, the midstream urine of a yogi
is pure and inoffensive.

396



In tantra and yoga, amaroli is also known as shivambhu,
i.e. the basic element of one’s self. The drinking of the
midstream of urine is highly regarded in yoga. There is also
a science of urine therapy, but medical science has yet to look
more deeply into it.

The Jnanarnava Tantra states that: “After realizing the
exact knowledge of dharma and adharma, healthy and
unhealthy lifestyle, every aspect of the (material) world
becomes holy — stool, urine, nails, bone, all are holy aspects
in the sight of that person who has explored mantra. O
Parvati, deities (divine powers) are living in that water
from which urine is made, then why is urine said to be
contaminated?” (Ch.22)

People believe urine to be unclean because they think
of it as a waste product, of the same quality as faeces. We
should review this concept thoroughly. Both anatomically
and physiologically, it is not correct to class urine and
stool together, because the two are produced in completely
different ways and leave the body by distinct and separate
portals.

Urine is an ultra-filtrate of the blood. It contains water,
hormones, enzymes, electrolytes, minerals and byproducts of
protein and fat breakdown, which exceed the body’s capacity
to recycle them at that time. Therefore, these may be termed
as wastes only in the same sense that grains harvested by a
farmer are surplus because they exceed the capacity of the
granary to store them for later use. It is not that they are
wastes in the sense of being unclean, but only that their
potential value has had to be sacrificed. Vital biomolecules
such as hormones, amino acids and enzymes are synthesized
at great metabolic cost to the body and their loss from the
body must be considered as a waste indeed.

Furthermore, the human bloodstream is an absolutely
clean living substance, from which the urine is filtered and
collected in absolutely sterile conditions by the kidneys.
Nor is there any question of bacterial contamination in the
ureters, bladder or urethra provided, of course, no infection is
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present. Therefore, which part of this process can be termed
dirty? Medical scientists will have to consider this carefully if
they wish to understand the rejuvenating power of amaroli.

Solid waste is formed in an entirely different way. The
digestive tract is unsterile from the mouth to the anus, and
at no time has this solid matter actually entered inside the
body, or into the general circulation. It has remained only
within the hollow digestive pipe, yielding up its nutrients
without being itself assimilated into the body.

Then what is offensive about the urine? Urine which
contains a high concentration of urea, uric acid and bile
salts has a definite pungent taste and objectionable quality.
However, these constituents are the byproducts of protein
and fat metabolism and are contained in only very small
amounts in the urine of a yogi who consumes a diet low
in protein and devoid of animal products. That is the first
requirement for amaroli. The diet should be completely
fresh and natural, without excess salt, spices and condiments.
Highly refined and processed foods should also be avoided.
Under these circumstances, the quality of the urine is
transformed. It is not that the practice becomes ineffective
or prohibited by a heavy, rich diet. However, objectionable
qualities of the urine are avoided if a lighter diet is adopted.

It is not possible to overcome mental conditioning about
urine just by thinking intellectually. However, practice of
amaroli rapidly dissolves subconscious blockages. If you
feel that your own urine is impure, it betrays your deep
subconscious belief about your own body and its origin.
Subconsciously, you have inherited the conviction that your
body is impure. This deep rooted defect must be eradicated,
and if amaroli is practised for a fixed period of time
according to the guru’s instruction, this surely occurs.

Scientists who study the body’s biorhythms have
discovered that during the day and night, various hormones
are secreted sequentially. For example, pituitary hormones
such as the growth hormone are released during sleep, while
ACTH which activates the adrenal glands and TSH which
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activates the thyroid, become prominent during daytime
activity. Pineal hormones follow a similar diurnal pattern.

The various hormones are filtered into the urine over
the nocturnal sleep period and are reassimilated into the
blood when amaroli is practised on rising in the morning.
This urine will accurately mirror the hormonal activities
which have occurred during sleep. In this regard, it is the
hormones secreted in the night and, specifically, in the very
early morning hours, which are of most value, because in this
physiological lull period, consciousness is withdrawn from
the lower centres and the secretions of the cerebral glands
become prominent.

The influence of vajroli and amaroli upon the human
reproductive system is profound. The levels of reproductive
hormones from the pituitary (gonadotrophins) follow a
monthly rhythm in the female body to secrete oestrogen
and progesterone sequentially, which initiate and maintain
the menstrual cycle. In the male body the pituitary
gonadotrophins cause the formation of the spermatozoa and
the secretion of testosterone by the testes. Their levels in the
bloodstream vary according to the rate of sperm formation
and release.

Amaroli and vajroli have always been known to yoginis
as an effective oral contraceptive. This occurs because
the reassimilation of the urine containing oestrogen and
progesterone effectively inhibits ovulation, in the same way
that the oral contraceptive pill, which contains synthetic
oestrogen and progesterone, prevents ovulation from
occurring. The difference is that in amaroli these hormones
are the body’s own natural products, and many of the side
effects of the synthetic preparations do not occur.

Similarly, in the male, reassimilation of testosterone
in the urine creates negative feedback upon the pituitary,
inhibiting the further release of gonadotrophins. As a result,
further production of testosterone and spermatozoa is
temporarily inhibited, reducing the sperm count, although
seminal fluid continues to be formed.
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We have to remember that amaroli has always been a
closely guarded secret revealed to yogis by initiation, but
not to others. It is part of a system which evolves the human
body into an illumined state over a number of years.

What is the overall effect of long term practice of amaroli
upon the human psychophysiology? Medical science has
yet to establish it, but we can postulate that it rectifies the
inherent imbalance between the process of production
and consumption of hormones in the body which is the
fundamental cause of the ageing process. Scientists have
always dreamed of a ‘perpetual motion machine’ which
would run indefinitely on its own products, thus conserving
energy for other purposes, but they have been unable to
create it. Amaroli is based upon this principle.

There are a few rules for those who wish to practise
amaroli. First of all, amaroli sadhana is not suitable for all
and, therefore, it should be adopted according to a guru’s
instructions. Secondly, the amount and duration of the
practice will be indicated by the guru. Thirdly, regular
habits and lifestyle are necessary. Finally, amaroli is a secret
sadhana. Once you are practising, it should not be discussed
in public. Certain experiences will come to you in yoga
sadhana which are known to the guru and can be discussed
with him, but not with others.
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Verse 98 Chapter 3
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The practitioner should mix the semen with the ashes of burnt cow
manure and wipe it on the upper parts of the body, it bestows divya
drishti (clairvoyance or divine sight).

After performing vajroli, a little of the semen should be
released, mixed with prepared ash of cow manure and wiped
onto the body. Here the sloka says to wipe it on the ‘uttam’
parts, which can either mean the best parts or the upper
parts. If taken to mean the best parts, these are the forehead,
throat, chest, upper arms, navel, upper thighs, anus, back
and feet. The upper parts indicate either the forehead only,
or include the throat, chest and upper arms. In tantra this is
always accompanied by the repetition of mantras. The effects
of mantra are mainly on the subtle body, but it also cools
the physical body and has a strong psychological effect as it
reminds the practitioners that what is being practised is in
the cause of awakening the higher spirit.

Tantra has been grossly maligned by moralists and
puritans in the past. Tantric practices have been called
decadent, sinful, depraved and perverted. However, at best,
these judgements are social and religious concepts which
have scant bearing upon self-realization. Those with an eye
to see deeper can grasp that tantra is none of these.

By and large, religions have failed mankind because they
have failed to show their adherents the path by which an
earnest seeker can evolve a divine body and realize himself.
‘I may be a good, kind and peaceful man by religious dictum,
but what good are all these social and moral conventions for
me if I fail to attain self-realization?” This is the standpoint
of tantra.

A paper rose can be sprinkled with fragrant water so that
it bears a passing semblance to a real rose bloom, but no one
who looks closely can be deceived for very long. In the same
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way, one may practise virtue, righteousness and morality for
a whole life span. However, unless one has confronted the
subconscious mind and awakened the dormant energy there,
one can only ever remain an imitation.

A fragrant rose can be cultivated only after its roots have
been established in rich earth. To cherish the rose while
disdaining the roots is called schizophrenia, and this is
the sickness which puritans and moralists have inherited.
Who are those blessed ones who can glimpse the realities of
human evolution, who can see the sublime and compassion-
ate purpose of the tantric system? One who has attained
self-realization, let him live by any system or by none. It
does not matter, for he will be a system unto himself. He
will exude the fragrance of enlightenment everywhere and
unconditionally, for that is his nature. Truth and virtue will
be his being, but not his practice or commitment.

If I am a debauchee or a criminal, perhaps not openly
but in the secret recesses of my mind and heart, then why
should I suppress it? Is it because of inherent goodness that
I do not express my subconscious desires and personality,
or is my suppression due to fear? This is the question which
sincere religious people will have to ask themselves now.

Religions demand you to suppress yourself, but if you
do so that is where your evolution is arrested, the internal
energy becomes blocked, and it can remain so for an entire
lifetime. Such suppression brings anxiety, depression and
disease upon an individual, and fear, hatred, cruelty, and
violence upon society. This is why tantra proclaims: accept
yourself in totality. Then the cultivation of a real and
immortal rose can begin.
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Verse 99 Chapter 3
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If a woman practises vajroli and saves her rajas and the man’s
bindu by thorough contraction, she is a yogini.

Just as a man should be adept in the practice, the woman
also has to be well-practised and adept. There are few
references in the hatha yoga texts that the practices are
meant for women but here it is clearly stated. Just as a
man should practise gradual contractions of the urogenital
muscles so should the woman. According to tantra that is
sahajoli.

The Hatharatnavali states that: “Rajas is permanent,
like red lead, in the reproductive organ of a woman. The
rajas should be saved during menstruation like bindu is
to be saved. The woman should practise vajroli, after that
she should draw up the rajas if possible. The nada in her
body moves like bindu. Bindu and rajas produced in the
body should be mixed through the vajroli practice of yoga.
Then success is at hand. The woman who does not know
the science of yoga should not practise vajroli. This yoga is
successful to the courageous and pious yogis who have an
insight into reality.” (2:93, 101-103)

Just as a man prepares for vajroli by practising contrac-
tions and then drawing up air and water through a catheter
via the urethra, so a woman can practise in a similar way.
Instead of inserting a catheter into the urethra, however, a
tube (0.8 centimetres wide and ten centimetres long) should
be inserted into the vagina so that a portion of it extends
outside. Then sit on a bucket of water and practise uddiyana
bandha. If water is not sucked into the vagina through this
process, then practise vama, dakshina and madhyama nauli.
When this has been perfected, try to retain the water inside
for as long as possible. Try to hold it while standing upright.
Then practise nauli by churning the abdominal muscles. This
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cleanses the vagina of old secretions. After these practices
are perfected, practise without the use of a tube. Only sit
on the bucket and practise uddiyana or nauli. Again try to
retain the water inside and stand erect. When the water can
be retained inside only by the practice of moola bandha and
without uddiyana, the perineal muscles associated with moola
bandha and vajroli/sahajoli have become strong.
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Verse 100 Chapter 3
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Without doubt, not even a little rajas is wasted through vajroli, the
nada and bindu in the body become one.

The sloka refers to the perfection of vajroli in maithuna.
The important point here concerns the manifestation of the
gross and subtle bindu. Rajas refers to the ovum, which is the
physical manifestation of the bindu in the female body. The
ovarian follicle which nurtures and surrounds the ovum is
responsible for the menstrual cycle. The menses and vaginal
secretions are dependent manifestations of the ovum, because
the ovarian follicle secretes the hormones, oestrogen and
progesterone, which induce the proliferation of the uterine
lining and its expulsion during the menstrual period.

Therefore, the ovum is the rajas; the menstrual and
vaginal fluids are the dependent secretions of that rajas, and
in vajroli it is the ovum which is withdrawn as the bindu. In
the male body the physical bindu is the spermatozoa, which
are supported in the medium of the seminal fluid. By vajroli
the spermatozoa are withdrawn from the semen to become
the bindu.

The important point in this sloka is that if the bindu is
totally withdrawn, neither energy nor fluid are lost from the
body. Actually it is not the retention or release of the fluids
which is vitally important, but the conservation of energy. If
the production of spermatozoa has been halted by vajroli or
amaroli sadhana, then the bindu, i.e. the energy nucleus, has
been withdrawn. The seminal fluid is devoid of spermatozoa,
so that even if released from the body, energy loss does not
occur.

Similarly in the female body, if ovulation has been
suppressed by sahajoli or amaroli, then the bindu of energy
has been withdrawn. Then any residual menstrual loss is an
insignificant drain upon the body.
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For fertility and the production of progeny, a high sperm
count and a rich menstrual loss may be most desirable,
and as yet this has been the viewpoint of medical science,
which considers a sperm count of less than 400 millions
per millilitre to be deficient and a menstrual period of
less than four or five days to be scanty. However, for the
performance of vajroli in maithuna, where the goal is
spiritual illumination, semen with very low or absent
spermatozoa, and ovulation which has been naturally
suppressed, are desirable prerequisites.

Even from the human standpoint, where sexual inter-
course occurs for the giving and receiving of pleasure,
a sperm-rich semen and heavy menstrual loss are not
desirable, as too much vital energy is being needlessly
sacrificed. When there is loss of energy from the body, a
dissolution of awareness occurs. This is experienced as a “fall’
because the power of consciousness has fragmented and the
physical vitality has dissipated.

In sloka 87 it has been stated that even if the bindu
should be lost into the vaginal secretions, consciousness
can be resurrected, energy regained and the fragments of
the shattered bindu reaggregated, if the mixed secretions
lying inside the vagina can be drawn up into the male body
through vajroli. However, the present sloka emphasizes the
indwelling perfection of the retained bindu, resplendent like
the full moon, and for this to be restored perfected vajroli
demands that not even a little of the mixed secretions be left
behind in the vagina.

The second part of the sloka is also very important as it
refers to the experiences of the bindu in vajroli. How and
where is the bindu which has been withdrawn from the rajas
(ova/spermatozoa) to be experienced? It has to be traced
to its origin through vajroli. It is a point in consciousness.
It is not in the body, nor in the mind, but it is experienced
through the body and the mind.

When mooladhara chakra awakens in maithuna, the
bindu of consciousness must be raised by vajroli, away from
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the sensual experiences. How to control the manifestation
of this bindu? How to sustain and prolong this experience
and realize its source? The bindu or semen is the interface
between matter, energy and consciousness. If you try to
focus your awareness onto that experience in mooladhara,
is the semen the material you are trying to isolate, or your
consciousness, or is it an experience of energy which you are
undergoing? Or is it the point of your own consciousness that
is being located? It is the bindu, that is all. That bindu must
be withheld, withdrawn and redirected upwards by vajroli.

Where does the point of consciousness go when vajroli is
performed? Try to remember or re-experience it. Where is it
experienced? Does it retreat upwards towards its source? Or
was its source in mooladhara and by vajroli it is being enticed
to rise? By vajroli, this bindu rises to ajna chakra. It manifests
at the eyebrow centre and can be experienced there in ajna.

Ajna is not the source of bindu, but through vajroli its
form will manifest there. By sustaining vajroli that bindu goes
beyond ajna, where it becomes subtler than audible sound or
nada in the consciousness, 1.e. ashabda. The sound, or nada,
released from the chakras below ajna, is traced back to its
source where the bindu and nada are one. It is somewhere in
the totality of consciousness, above, beyond and within, where
the mind has dissolved, time and body do not exist, but only
consciousness in the form of soundless sound.

To conclude, the practice of vajroli brings equilibrium
in the mind and body. It revitalizes the body, activates all
the energy centres and awakens sushumna nadi. The higher
faculties of the brain are activated. In fact, it could be the
most powerful practice in the awakening of kundalini and
higher consciousness, However, unless the practitioner
maintains a sattwic state of awareness, it is useless.
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Verse 101 Chapter 3
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The bindu and that rajas in one’s own body unite through the union
by practice of vajroli, thus bestowing all perfections or siddhis.

Perfection of vajroli is the union within one body of the two
opposite forces, prana and mind, which results in the ascent
of kundalini. As kundalini travels up to sahasrara through
the various energy and psychic centres, specific perfections
of mind and body become apparent. The signs and siddhis
have already been described.

Now the union of the opposite poles to awaken mool-
adhara is to be accomplished within the body of the yogi
alone by a more subtle process. In this context, the terms
rajas and bindu are redefined. In this stage of vajroli, the
union is to be established between consciousness (Shiva) and
energy (Shakti) within the yogi’s body.

The Goraksha Satarka states that: “Bindu is Shiva
(consciousness), rajas is Shakti (energy). Bindu is the moon
(ida) and rajas is the sun (pingala). From the mingling
of these two, one obtains the highest state. Shukra bindu
(semen) is joined with bindu (the brain centre), and rajas
(prana shakti) is joined with the sun (manipura). One who
knows how to unite the two is an adept.” (v. 74, 76)

Therefore, when vajroli in maithuna is accomplished,
the further perfection of vajroli within the adept is then to
be accomplished in three stages. Whereas in maithuna the
rajas of the female practitioner is the manifest Shakti, now
Shakti becomes the mind. Shiva remains the male body, as
in maithuna, and mooladhara is now awakened by concen-
trating the mind upon the trigger point of mooladhara in
the perineum. For this purpose, various specific yantras,
forms and mantras are concentrated upon there, as in kriya
yoga. Secondly, when mooladhara awakens, ida nadi (the
mind) and pingala nadi (the vitality or prana) are drawn
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together at each successive chakra by vajroli mudra so that
the bindu rises through the sushumna nadi (spinal passage)
to bindu visarga, manifesting there as eternal nada.

Shiva (pure consciousness) now resides in the brain
as nada while the total Shakti (energy or rajas) is now
awakened in the sun (manipura). The awakening within
the adept’s body is stabilized at this level. Consciousness
remains elevated within the spine of the adept. Mind at ajna
is raised to Shiva (pure consciousness) issuing from bindu
as nada (transcended semen). Rajas (Shakti) is raised from
mooladhara and established in manipura and the bindu has
been withdrawn from the two lower chakras.

In the final stage, union of the pure consciousness
at bindu and the total energy (Shakti) at manipura is to
be accomplished. Accomplishment of the first two stages
involves the withdrawal of the bindu from the mooladhara
and swadhisthana chakras. Shakti which formerly manifested
in these centres as sense gratification, instinctual desire and
passion, now manifests through manipura chakra as will
(ichchha shakti) and anahata chakra as compassion. Will is
transcended sensuality, compassion is transcended passion,
and enlightenment is transcended mind. Will, universal love
and higher awareness become the basic instinct, desire and
mind of the adept.

Perfection of vajroli is not accomplished until final union
between the Shakti at manipura and the Shiva at bindu
is accomplished. Yogi Gorakhnath states clearly that this
union is the highest state. This is the final union of yoga,
because it means that the yogi’s will, intuition, intellect and
emotions become conscious manifestations of the cosmic or
divine intelligence. He is a medium of divine power. Personal
desires have been sacrificed in the ascent of kundalini to
become the willpower of Shakti. Having surrendered his
mind at ajna in that ascent, it has been superseded by the
cosmic intelligence (Shiva).

Paradoxically, this surrender allows an enormous cosmic
power to manifest. The body and mind of the adept have
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become the possession and expression of Shakti, while
individual consciousness has merged with pure conscious-
ness (Shiva). According to Yogi Gorakhnath, it is possible for
a sadhaka to accomplish successive stages by ardent practice
of vajroli, with guru’s blessings and guidance. No yogic text
can be more explicit than this in describing the higher stages
of tantric sadhana, because the role of the guru in these
attainments can never be adequately revealed.

In hatha yoga and tantra, the satguru is worshipped
both internally and externally as Lord Shiva because he has
attained that status. Such a guru leads, guides and cajoles
his disciple at every step of the way. In attaining the higher
states, it is not that the disciple is only following the guru’s
instructions and receiving his best wishes. A transmission
of the guru’s consciousness and energy into the disciple is
occurring. The guru is revealing, sharing and bequeathing
something which he has attained.

A light can only be kindled from one which is already
burning. This is why, in the yogic tradition, no adequate
repayment can ever be made to that illumined one who
kindles the divine light in his disciples.
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Verse 102 Chapter 3
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She s verily a yogini who conserves her rajas by contracting and
raising it. She knows past, present and future and becomes fixed in
khechari (i.e. consciousness moves into the higher realm).

All the attainments which a man attains by perfection of
vajroli, a woman can also achieve. A woman is normally
compelled to experience the mental and physical fluctua-
tions of the menstrual cycle. The loss of energy which
accompanies the shedding of menses is obligatory. How-
ever, if the ovum is withdrawn by the practice of vajroli,
this continuing loss of energy is averted and the menstrual
loss diminishes. Whereas a man is bound to the grosser
dimensions of awareness by his instincts and passions, which
cause his body to produce and shed spermatozoa within the
semen, the woman is bound to physical consciousness by the
menstrual cycle.

A yogini who withdraws the bindu (ovum) overcomes this
bondage. She experiences the awakening of a higher energy
force within her body and her consciousness effortlessly
expands into transpersonal awareness. This occurs very
readily because a woman can intuit the nature of higher
consciousness and understands the hidden power underlying
acceptance and surrender, whereas for a man the barrier of
personal ego many times proves insurmountable.

Traditionally, woman has been regarded as the weaker
sex but it is clear that she has a greater capacity to suffer,
sacrifice and endure. Up to the menarche, the female body is
as strong as the male, but with the descent of bindu and the
commencement of ovulation, vitality begins to be drained in
the menses.

A yogini who has perfected vajroli and withdrawn the
bindu becomes very powerful. Siddhis manifest more easily
to a woman because her intuitive faculties are by nature more
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highly evolved. She has actually always been aware of them
in a rudimentary, dormant form. A woman is more aware of
her own subconscious mind and that of others and if she can
withdraw the bindu by vajroli, the individual consciousness
very easily moves into the universal mind space (chidakash),
and the attitude of khechari mudra spontaneously occurs.
As the tongue moves back into the upper palate, becoming
fixed there without support, so the mind moves from
the centres below vishuddhi and enters the total space of
consciousness where the barrier of time dissolves and the
past, present and future become known.
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Verse 103 Chapter 3
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By the yoga of vajroli practice, perfection of the body fructifies.
This auspicious yoga even brings liberation alongside with sensual
involvement (bhoga).

This important sloka states a basic concept of tantra that
contradicts and shatters puritanical ideas. The very idea
that the ultimate experience can unfold through sensual
experience is not one that many people in the last few
centuries, or even earlier, have been able to accept. Some
commentaries on the hatha yoga texts refuse to accept this as
a part of the science of yoga and completely omit the slokas
pertaining to vajroli and maithuna, yogic intercourse, from
the original text stating that they are obscure and repugnant
practices followed by only those yogis who lack the willpower
to reach their goal otherwise.

However, according to tantra, bhoga, or sensual involve-
ment, can be the means to yoga. Sense interaction can lead
to higher awareness. We have a physical body and cannot
deny its existence. Until one knows the experiences of
the senses how can deeper and subtle awareness evolve?
Experience is of the mind and not the physical body.

First we have to know what the physical experience is.
Then by increasing the subtle perception, the experience
can be reawakened in the mind without involving the
physical senses. During the day we see with our eyes but
what happens at night when we dream? We are not seeing
through the eyes but nevertheless, the mind is experiencing.
We are re-experiencing what has been perceived. Therefore,
in tantra the physical body is the means to delve deeper into
the mind and the reality of existence.

It is repeatedly advocated that the reproductive secretions
must be drawn up into the body through the practice of
vajroli, so that bindu and rajas, i.e. consciousness and energy
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remain within the body. This enables the sexual impulses to
travel up through the central nervous system to the higher
centres of the brain.

The Hatharatnavali states that: “Semen as well as chitta
(consciousness) should be preserved with effort. The
person should love mentally that lady only with whom
he practises vajroli . . . this semen is the only reason for
creation, sustenance and destruction. Through this only
a person can become a raja yogi.” This form of vajroli
has nothing to do with obscene conduct or ritual. Vajroli,
amaroli, sahajoli and maithuna are scientific practices to
unite the negative and positive poles of energy within the
nucleus of consciousness. If the potential of the bindu can
be exploded, a greater awakening unfolds. In the practice
of vajroli in maithuna, man is the positive pole of energy.
He represents the factor of time, and woman is the negative
pole and represents space; but these two polarities also exist
within each individual.

Mooladhara chakra is the seat of Shakti and sahasrara
is the abode of consciousness, Shiva. During maithuna,
mooladhara is directly stimulated so that the kundalini shakti
can rise to sahasrara. Even if it fails to reach sahasrara it will
still awaken dormant centres of perception because each
of the ascending chakras is directly connected to specific
centres of experience in the brain. This is one path leading
to the expansion of consciousness.

The other is on the basis of connecting the two poles
within your own being. When kundalini awakens, whether
you are a puritan or a debauchee, a believer or a non-
believer, a scientist, a priest or a beggar, is irrelevant. They
are only intellectual convictions and mundane experiences.
They are qualifications of the lower mind. They have no
bearing upon what you are. Awakening of kundalini is
a process of the higher mind which is triggered in the
human nervous system. It is the experience of the greater
mind and intelligence which is lying beyond the fence
surrounding your own mind and personality.
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In the course of evolution it has to become known to
you; it is inevitable because it already exists suppressed
within you. It is physiological unfoldment and a scientific
destiny. Ultimately the fusion of the two poles within the
seat of your own consciousness has to take place in order to
realize reality.

What is reality? If we are to discuss ultimate reality, then
that will not be ultimate, because you have to state a point
and say ‘this is the end’” — but that cannot be the end because
there could be something else beyond that. It is the same as an
astronaut who can probe the universe to a certain distance. A
light telescope can perceive those stars existing up to a certain
range. A radio telescope can peer a little further, but can he
draw any absolute conclusion about the dimensions of the
universe? No, he can only speak about what falls within the
range of his telescope. Neither should we make any conclusive
statement about the ultimate reality.

There is no ultimate reality. Nor can there be only one
way to realize it. Nor can there be only one form of God.
There are as many forms as there are individuals to reflect on
them. There is a totality as far as your mind can go. That is
the extent of your acceptance. Beyond that there is nothing
else for you. If you can stretch your mind a little further,
and can see a little beyond, then that becomes the extent
of the ultimate reality for you. When the mind becomes
homogeneous and when mind merges into infinity, who is
going to experience ultimate reality?

Ultimate reality is a concept which has something to do
with the mind, not with mindlessness. When the body dies,
when the mind is completely dissolved, when the individual
ego evaporates, and when there is no more ‘T, ‘you’, ‘he’,
‘she’, then who is going to see whom? Who is going to know
whom? Who is going to smell whom? By whom will you
be smelled? How can you know the knower by which you
know everything? How can you know the known by which
you know everything? How can you know him? It is a very
difficult thing.
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In the Brihadaranyaka Upanishad there is a dialogue.
Yajnavalkya was a great sage who had two wives. The eldest
one was Katyayani and the younger was Maitreyi. One day
he wanted to renounce. He called both of them and said, “I
am going now. I want to distribute the property between you
two.” Katyayani accepted but Maitreyi asked, “Will I become
immortal by this property which you are now ordaining?”
Yajnavalkya was quiet for a moment. She asked again, “Will
I experience immortality by what you are giving away to
me?” He said, “No”. Then she asked, “Why don’t you teach
me the Brahmavidya; knowledge of the Supreme?” He said,
“Maitreyi, you are not only my wife, you are my disciple as
well. Come and sit down, I will teach you.”

During the discussion between Yajnavalkya and Maitreyi
comes this question — the nature of ultimate reality, the
nature of its experience. Yajnavalkya said, “As long as you
have a nose you can smell but if your mind is in disorder,
you cannot understand the smell. If you have eyes you can
see the form, but if your mind is not in order, you cannot
understand the form. If the senses and the mind are both
withdrawn, and the ego is withdrawn, and duality in the
form of ‘T’, ‘you’, ‘he’ and ‘she’ is withdrawn, then time, space
and object do not exist. When time, space and object do not
exist, where is an experience? The basis of our experience is
the mind, but mind cannot have an experience unless it can
have the notion of time, space and object. If you withdraw
the concept of time, space and object, mind becomes dull.
For an experience there has to be the interaction between
mind and the object. For an experience, there has to be an
interaction between mind and space, mind and time.

“There is another important thing. Time, space and
object are not independent. They are categories of the mind.
If there is no mind there is no time, space and object. Then
where is the knower? The knower cannot be known.” This is
the answer which Yajnavalkya gave to Maitreyi.

When salt is put into water, it completely dissolves. It
completely and totally loses its identity. An experience
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means duality. When there is non-duality there cannot be an
experience. It is a very simple thing to understand. For an
experience there have to be two objects — the experiencer
and the object of experience. Where there is only one, who
is going to experience whom? That knower is not suffering
from narcissism. He is pure.

It is much better to discuss the ultimate reality, without
concluding anything. Otherwise a conclusion will be a
philosophical error.

417



Verse 104 Chapter 3
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Kutilangt, kundalini, bhujangi, shakti, ishwari, kundali, arundhati
are all synonymous terms.

There are many names of the kundalini shakti. In the
Hatharatnavali other names are also given: phani, nagi,
chakri, saraswati, lalana, rasana kshetra, lalati, shakti, raji,
bhujangi, sheshu, kundali, mani, adhara shakti, kutila karali,
pranavahani, ashtavakra, sadadhara, vyapini, kalanodhara,
kunti, shankini, sarpini.

Kutilanga is made up of two roots, kut which is ‘to tear
asunder’, and anga which is ‘part’. It refers to the great
force and its route through the body which eliminates the
functions of ida and pingala. Kundalini is made up of the
roots kund which is a particular type of pit for preserving fire,
and kundalin is a snake. Mooladhara is the kund and the fire
released rises like a snake. Kundalini, bhujangi, nagi, phani,
sarpini are all names of a female serpent. Shesha is also a
snake but it is particular to Vishnu for he reclines on Shesha.
Shakti is the cosmic energy. Ishwari is the creative force of
Ishwara, the cosmic causal body. Arundhati is made up of
the words arun which means ‘dawn’ and dhati which means
‘to generate’ or ‘create’. Arundhata means ‘unobstructed’.
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Verse 105 Chapter 3
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Just as a door is opened with a key, similarly the yogi opens the door
to liberation with kundalini.

Without generating kundalini shakti there is no possibility
of transcending empirical existence. The average mind and
body function on a very low ‘voltage’ of energy. For higher
experience to take place a super boost of energy is required
to activate the brain centres. It can only be accomplished
when the fluctuating energies of ida and pingala are
absorbed into mooladhara and exploded through sushumna
nadi in the centre of the spinal axis.

Activation of sushumna indicates that the whole brain will
awaken. If kundalini goes through either ida or pingala then
only half the brain and nervous system has been activated.
Kundalini must ascend through sushumna so that the central
nervous system is activated, not only the parasympathetic or
sympathetic nervous system. Kundalini is not just a mystical
name. It is the name of the potential force inherent in every
human being. Man has not yet utilized his full capacity to
live and experience. Opening the door to liberation is not
an easy task. There must first be preparation. The spinal
pathway of sushumna has to be cleaned. The chakras have
to be opened and activated. If the door is opened before
this has taken place, consciousness may enter into a dark,
dingy dungeon instead of a sparkling, illumined palace. One
should practise hatha yoga under the guidance of an adept
guru. This is the only way and it is the short way.
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Verses 106, 107 Chapter 3
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The sleeping Parameshwari rests with her mouth closing that door,
through which s the path to the knot of brahmasthana, the place
beyond suffering.
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The kundaline shakti sleeps above the kanda. This shakti is the
means of liberation to the yogi and bondage for the ignorant. One
who knows this is the knower of yoga.

In these two slokas, a clearer glimpse of mooladhara chakra
is given. “With her mouth closing the door’ indicates that it
is impossible for the consciousness of the aspirant to pass
further without rousing the sleeping kundalini from her
slumber. Mooladhara must be awakened. There is no other
way to explode the spiritual awareness except through this
most powerful experience of the senses. Just as a man and
woman completely possess each other at the point of sexual
climax, so the consciousness of the aspirant must directly
encounter the great Shakti in mooladhara and be engulfed
by her.

Out of fear, an aspirant may be looking for some way
to avoid this encounter, but in order to enter into the path
which unfolds the mysteries of consciousness, he must go to
her, enter into her and go through her, because her mouth
is closing the doorway to liberation.

In the psychophysiology of yoga, three knots, granthis, are
encountered in the awakening of kundalini and the ascent
to higher consciousness. These are three locations where
consciousness and energy are tightly knotted or intertwined,
and must be unravelled if the reality of higher consciousness
is to be experienced. The first is Brahma granthi, the knot of
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creation, located in mooladhara. In this sloka it is termed
as the knot of Brahmasthana. It is the psychophysical
barrier imposed by attachment and identification of the
consciousness with the physical body and sense experiences.
This misidentification leads the consciousness back into the
painful cycle of rebirth in another body. The three granthis
are discussed in Chapter 4, slokas 70-76.

The Brahmasthana is described as the place beyond
suffering because if this granthi can be pierced, the realization
of deathless consciousness existing distinct from time, space
and individuality, occurs. Out of this grows dispassion for the
objects of sense craving, and the desire for liberation.

According to Swatmarama, a yogi is one who has become
aware that the same kundalini shakti is responsible for
bondage and liberation. The ignorant are bound to the
intoxication of mundane sexual life, leading to rebirth of
individual consciousness, but those who arouse the same
shakti in mooladhara and practise vajroli, gain the secret
means to liberation. This is the meaning of the statement in
Hevajra Tantra: “One should rise by that which one falls.”

The physical body is the storehouse of prana shakti, the
mind is the storehouse of manas shakti, and atma is the
storehouse of atma shakti. Our entire being consists of these
three energies, and the three energies interact with and
depend upon each other. Whatever the mind dwells upon,
the entire shakti becomes absorbed in that. As the Chandogya
Upanishad states: “As one thinks so he becomes.”

Manas shakti is ichchha shakti, the force of desire or will.
We have to be very clear about what we desire or will, because
our entire shakti becomes absorbed in that. That is why those
people who continually strive for higher knowledge and
experience eventually develop that state of consciousness.
Even if they are not able to attain liberation, they do become
evolved souls. However, if your goal is material and aimed
at sensual fulfilment, your prana and mind will be absorbed
in that. You have to decide what you are going to plug your
positive and negative wires into, the soul or the senses.
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When the full force of atma shakti is released, its form
becomes visible to the inner eye. In tantra it is known as
atma darshan, vision of the atma. When this happens, the
atma appears before you in some form. You are able to see
it because the liberated energy and consciousness are freed
from the physical body. It may take the form of your guru,
ishta devata, or somebody very dear to you, or even someone
you do not know. Actually it is the force of your own atma. It
is the result of intense aspiration for higher experience.

Contrary to this desire, if your purpose for living is to
gain sensual pleasure, money, worldly security, name and
fame, etc., your vital energy will be lost in accomplishing
that. The fruits of this purpose perish in time and
likewise your energy is lost with them. However, atma is
the eternal existence and force. Therefore, if one lives in
hope of experiencing that, time and energy can never be
wasted. ‘One who knows this (atma) is the knower of yoga’.
Knowing means more than intellectual knowledge. It means
knowledge based on experience.
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Verse 108 Chapter 3
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Kundalini is said to be coiled like a snake. Without a doubt, one who
makes that shakti flow obtains liberation.

BSY©

While kundalini is asleep in mooladhara, she is depicted as a
snake, usually a cobra, coiled three and a half times around
a smoky grey shivalingam, known as the dhumralingam.
The three and a half coils present the form of the Om
mantra. These three coils are the three states of existence
and experience; conscious, subconscious and unconscious;
jagrat, swapna and sushupti, i.e. waking, dream and deep
sleep; objective experience, subjective experience and non-
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experience; past, present and future. The three coils also
represent the three qualities of nature, prakriti or Shakti —
tamas, rajas and sattwa. The half coil represents that which
is beyond the play of nature, turiya or the fourth dimension
which includes any other dimension beyond the third. The
smoky shivalingam around which kundalini is coiled is the
subtle body or sukshma sharira, also known as the astral
body, but its ill-defined, smoky quality indicates that the
inner consciousness is obscured in the changing realities of
the three realms of experience.

In an unaware individual the kundalini has her head
downward, but in the yogi the head is lifted up as she begins
to awaken. When the kundalini serpent wakes up she should
rise through sushumna, until she is perfectly straight from
the tip of her tail, anchored in mooladhara, to the top of the
head which fills the skull. It indicates pervading conscious-
ness which is not limited by any influence or subject to any
modification.

While kundalini lies dormant in mooladhara the
connection to ajna chakra takes place through ida or pingala
nadis. Sometimes the connection does not even take place as
there is a blockage. Once kundalini has risen up so that the
head is completely immersed in the brain, the connection is
direct (sushumna), the three states of experience merge into
the fourth (transcendental), as the coils of the kundalini are
straightened. Then there is no separate existence of any of
the gunas, there is no longer separation of anything. It all
becomes one eternal cosmic experience.
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Verses 109, 110 Chapter 3
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Between Ganga and Yamuna is the young widowed Balarandam
practising austerity. She should be seized forcibly, then one can reach
the supreme state of Vishnu.
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Ida is the holy Ganga, pingala the river Yamuna. Between ida and
pingala in the middle is this young widow, kundalini.

Ajna

Pingala

Mooladhara
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In yogic and tantric lore, the river Ganga is known as
ida, and Yamuna as pingala. Ida and pingala are the two
major nadis sustaining the individual body-mind. A third,
subterranean river, Saraswati, is also described. This is
sushumna nadi, the hidden channel conducting spiritual
energy. In this way, the geography of the subtle body
has been incorporated into the mythology of the people
who lived beside these two great rivers since the dawn
of civilization. Ganga and Yamuna have always been the
source of life-sustaining water, while Saraswati is the subtle
undercurrent of spiritual awareness which so tangibly
permeates life on the Indian subcontinent.

Ida is dark in colour, just as the river Ganga is deep blue
at its origin. Ganga is fathomless, mysterious and raging like
the mental force. The mythology of Ganga’s first descent on
the earth describes her as wild and uncontrollable, capable
of demolishing anything standing in her way. When she was
released from her homeground in the Himalayan heavens,
Lord Shiva had to catch her in his matted locks. After some
time, he released her and Bhagirathi guided her gently
down to the earth (through the body). Likewise the force of
ida, if not controlled, can make a person turn into a lunatic.
The tendency of Ganga to spill her banks and flood in every
direction is an indication that she represents space, the
unique quality of ida and the right brain hemisphere.

There is no such story about the origin of the Yamuna
river in relation to pingala nadi. Like the male or positive
aspect of pingala, Yamuna is sober in nature. It is the river by
which Lord Krishna lived for many years. He overpowered
the great serpent Kaliya in Yamuna and danced on her
fan. Kaliya represents time, the quality of pingala nadi
and the left brain hemisphere. Yamuna, too, is deep but
there are times in summer when it becomes dry, just as the
prana shakti (vitality) also is sometimes lost and must be
regenerated.

These two rivers are terrestrial, just as ida and pingala
nadis are manifest forces. Sushumna nadi lies deep within
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the central axis of the spine just as the subterranean
Saraswati river lies within the earth. These three rivers
convene at Prayag, near Allahabad in northern India. It is
a powerful energy point in the geological structure of the
earth and is associated with the union of ida, pingala and
sushumna in ajna chakra in the subtle body.

The kundalini is described in this sloka as a young widow
practising austerity midway between Ganga and Yamuna
or ida and pingala. She is said to be youthful because the
potential of kundalini is likened to the irresistible power
of a young and attractive woman. She is widowed because
her husband, Shiva, remains in the lofty heavens, at Mount
Kailash, the sahasrara chakra. She practises austerity in
the sense that separation from her husband is the greatest
penance, or tapasya, a young and beautiful widow has to
endure. She longs to be united again with her husband in
Kailash. This is symbolic of the bliss to be attained with the
ascent of kundalini from mooladhara to sahasrara chakra.
Mooladhara is the source of energy or Shakti and sahasrara
is the abode of consciousness, Shiva.

427



Verse 111 Chapter 3
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By seizing the tail of kundalini serpent, she becomes very excited.
Abandoning sleep that shakti is released and rises up.

If you hold any snake by its tail it will definitely become
alarmed and immediately rise up and attempt to break
loose from the grip. The tail end represents mooladhara
chakra. By activating mooladhara, the energy is agitated
and will seek to rise up out of its bondage there. Ida and
pingala must be closed. Sushumna must be opened or
cleared. Whether or not sushumna is open can be judged
by the natural flow of breath through the nostrils. When
both nostrils are open simultaneously, sushumna’s door is
open. Therefore at the conclusion of your sadhana, when
you are sitting for concentration, make sure both nostrils are
functioning. If they are imbalanced, try to manipulate the
breath so that it flows evenly.
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Verse 112 Chapter 3

SHAKTI CHALANA MUDRA
(attitude of moving the energy)
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Breathing in through the right nostril (pingala) the serpent (shakti)
should be seized through kumbhaka and rotated constantly for an
hour and a half, morning and evening.

This practice of shakti chalana is carefully undisclosed
here. There are two methods of practice: one according to
hatha yoga, the other, kriya yoga. Kriya yoga utilizes mental
visualization whereas hatha yoga does not. Of course this
does not mean it may not be incorporated. In the practice
of kriya yoga, shakti chalana is known as shakti chalini. Sit in
siddhasana/siddha yoni asana, practise khechari mudra and
ujjayi pranayama; inhale up to bindu and maintain antar
kumbhaka. Then performing yoni mudra, visualize a thin
green serpent in arohan and awarohan passages, with the
mouth biting its own tail. Then visualize this serpent rotating
through arohan and awarohan passages until the breath can
no longer be held. Then, releasing yoni mudra, exhale back
down to mooladhara.

The practice in hatha yoga is different. The techniques
used in hatha yoga are moola bandha, antar and bahir
kumbhaka, siddhasana/siddha yoni asana and nauli. The
Gheranda Samhita describes the practice in the following
manner: “Smearing the body with ashes and assuming
siddhasana (siddha yoni asana) one should inhale through
both the nostrils and forcibly join prana with apana. Then
by ashwini mudra one should slowly contract the anus till
the vayu is forced into the sushumna and gives a particular
experience. Then by restricting the vayu, kundalini feels
choked and rises upwards. Without shakti chalana, yoni
mudra is ineffectual. So one should practise shakti chalana
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and then practise yoni mudra.” (3:66-70) The use of ashwini
mudra is mentioned here. Ashwini mudra has not been
previously described in the Hatha Yoga Pradiptka. Moola
bandha is used instead.

Technique
Sit in siddhasana/siddha yoni asana.
Keep the eyes closed throughout the practice.
Inhale slowly and deeply through the right nostril and
perform internal breath retention, antar kumbhaka.
Perform moola bandha as tightly as possible, concentra-
ting on the area of contraction.
Hold the breath and moola bandha as long as possible.
Exhale slowly.
Perform jalandhara and uddiyana bandha.
Then practise ‘churning’ nauli, moving the rectus
abdomini muscles clockwise in a circular motion from
left to right, then directly back to the left and again
circling to the right side, counting the number of
rotations up to ten.
Before inhaling, come back to uddiyana, slowly release
uddiyana and jalandhara bandhas. Only after the head
is raised should inhalation proceed very slowly.
This is one round.

Though it is stated in the text that shakti chalana should
be practised for ninety minutes, this will not be possible, nor
is it advisable. Initially five rounds can be practised. After
seven months of continual practice gradually increase the
number of rotations per round. Up to twenty rotations can
be performed. Increase one rotation every two or three days.
The number of rounds can also be increased very gradually
up to ten rounds over a period of one year.
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Verse 113 Chapter 3
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The kanda, situated above the anus, one hand span high and four
fingers breath wide, is soft and white as if enveloped in cloth.

Kanda means ‘root’ like the root of a plant. The kanda in
the body is the root source from where all the nadis spring.
It is said to be nine inches high and three inches wide, soft
and white, but it does not consist of physical elements. Its
manifestation is entirely in the subtle body. The base of the
kanda is just above the perineal floor, in which the perineal
body is situated anterior to the anus. The middle of the body
is sometimes considered to be four centimetres above and in
front of the anus, and four centimetres below and behind the
root of the male genital organ. Try to locate the consciousness
at this point. The kanda extends upwards from this point
supporting all the nadis and is sometimes described as being
egg-shaped. Those who have witnessed the shivalingam in one
of the temples of Lord Shiva can visualize this.

Some of the texts describe manipura chakra, or the navel
wheel, as the source from where the nadis emanate. However,
the kanda being nine inches high, terminates at the level of
manipura.

According to Swami Sivananda of Rishikesh, the kanda
is just above mooladhara in the junction of sushumna and
mooladhara, which is called granthi sthana. Sthana means
‘base’ or ‘platform’ and granthi means ‘knot’. The petals
of mooladhara lotus spring from the side of the base of
the kanda. Within the spine at the level of the upper back
the spinal cord tapers off into a group of long silken nerve
filaments, known as cauda equina (horse’s tail). Long hairlike
filaments cascade from the central mass of the tail as it
continues down towards the base of the vertebral column.
This structure in the physical body is said to correspond to
the kanda in the subtle body.
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Verse 114 Chapter 3
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Firmly seated in vajrasana, holding the ankles, one should squeeze
the kanda close to the anus.

The position of practice is vajrasana. The left big toe lies
over the right big toe, heels are by the sides of the buttocks,
hands are on the knees. Perform moola bandha or ashwini
mudra or both. When moola bandha is performed correctly
the muscles around the perineal body tighten. The perineal
body is located exactly in the base of the kanda, so that
when the contraction is performed, the base of the kanda is
grasped and squeezed.
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Verse 115 Chapter 3
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In the position of vajrasana, the yogi should move the kundalini.
Hauving done bhastrika pranayama the kundalini is soon aroused.

First, moola bandha or ashwini mudra should be performed
in vajrasana or siddhasana (males), or siddha yoni asana
(females), with kumbhaka, to locate the base of the kanda
within mooladhara chakra. This grasps the tail of the
sleeping kundalini and incites her to move. Then bhastrika
pranayama is to be practised to activate her.
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Verse 116 Chapter 3
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Contracting the sun in manipura, kundalini should be moved. Even

if such a person should be on the verge of death, where is the need
to fear death?

This important sloka indicates the means to raise kundalini
beyond the level of manipura chakra. The sloka indicates
the precise order in which the two important bandhas are
to be applied. Firstly, manipura should be contracted. This
indicates that after bhastrika pranayama has been practised
and external breath retention (bahir kumbhaka) is maintain-
ed, uddiyana bandha should be performed. Then kundalini
should be moved in mooladhara chakra by moola bandha as
already described in the previous sloka.

Practise of uddiyana bandha awakens the sushumna
passage at manipura chakra by converging the vital and
mental energies at the solar plexus. Then kundalini can arise
beyond this centre.

Various practices which purify manipura chakra such
as uddiyana and nauli are prescribed in hatha yoga. These
strengthen the solar plexus and increase vitality and
longevity. They give strength and resilience to the body
and radiance to the personality. There is no doubt that the
dominating and shining qualities of the sun manifest in the
individual who performs these practices daily.

How is the universal fear of death overcome when this
chakra is awakened by a yogi? To understand it, the tattwas,
elements, composing the universe and the individual
personality must be considered. The earth element governs
mooladhara chakra, water governs swadhisthana and fire,
manipura. The chakras beyond manipura are governed by
air, ether and mind. The human personality is a combination
of these tattwas, from gross to subtle. Individual consciousness
identifies a component of itself with each element.
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When consciousness has been withdrawn to manipura,
awareness and identification with the gross physical body
has ceased, and so the need to fear death is also lost. Death
is the eventual destiny of every physical body. A yogi accepts
the dissolution of matter as the universal process of nature.
However, consciousness is eternal and thus the yogi, while
in a body, seeks to realize and identify with that underlying
consciousness, by the process of tattwa shuddhi, purification
of the elements.

Once manipura is awakened, consciousness beyond
the physical body is established, and the previously all-
embracing fear of death evaporates like mist on the earth at
sunrise.
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Verse 117 Chapter 3
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By moving the kundalini fearlessly for an howr and a half, it is
drawn into sushumna and rises up a little.

This sloka indicates that a sadhana specifically designed for
the successful awakening of kundalini requires one and a
half hours of practice each day. The precise sadhana to be
practised has purposely not been designated, but from prior
slokas many indications have been given and practices have
been indicated. The systematic technique remains to be
given directly by the guru.

Though hatha yoga is guaranteed to awaken kundalini
when practised under the given conditions, there is an even
more powerful practice for those who are predominantly
rajasic, and who should not force their minds directly
into concentration. It is known as kriya yoga and is the
combination of the asanas, pranayama, mudras and bandhas,
which specifically induce pratyahara, i.e. siddhasana,
padmasana, ujjayi pranayama, khechari, shambhavi, vajroli
and yoni mudras, nasikagra drishti, uddiyana, jalandhara,
moola and maha bandhas. Kriya yoga is an ancient
intitiation and practice for which adequate preparation is
required.

A series of twenty or more kriyas are learned and
practised sequentially in a daily rite or ritual until the
conscious mind is completely absorbed and the great
awakening manifests. There are three distinct phases in
the practice of kriya yoga. The preliminary kriyas induce
mental relaxation, pratyahara, sense withdrawal, and awaken
sushumna. The intermediate group of kriyas directly arouse
kundalini in sushumna, and the final six kriyas absorb the
mind in dharana, concentration, and dhyana, meditation.

The total time for the practice is three hours; of this the
first hour induces sense withdrawal and mental relaxation.

436



Subsequently, the actual raising and movement of kundalini
in sushumna consumes ninety minutes as described in
the sloka. Then the meditative experiences of expanded
consciousness in the final kriyas are arbitrarily limited to
thirty minutes.

The key point of the sloka is that kundalini must be
moved fearlessly. To awaken kundalini requires tremendous
faith and conviction, as well as a powerful and enlightened
guru. Both must be present or nothing substantial will
happen. In order to move kundalini fearlessly, one must have
total commitment to what one is practising. It means that
the aspirant is to go on with determination, one-pointedness
and conviction for the required period each day, without
wavering or succumbing to the negative states of mind,
which invariably arise to oppose the ongoing discipline of
daily yoga sadhana. This determination only comes when the
practice has been received from a guru in whom you have
developed a trust.

If one were to commence the practices of kundalini
yoga alone, without a guru’s guidance, one’s confidence in
the technique one has desired to follow would definitely be
found lacking after a short time. Even if one should succeed
in arousing kundalini, it is very difficult to integrate the
experiences and sustain the awakening. At a certain point,
fear for one’s sanity is overwhelming, and only the guru’s
form can dispel it. Therefore, to move kundalini fearlessly,
the aspirants must first be aware of who their guru is.

Unflinching regularity in the practice is the absolute
prerequisite. If the practice lapses, everything is lost. To
sustain this discipline for the required period in the midst
of the distractions of modern life is extremely difficult. For
this reason, it is usually easier to undertake the discipline of
kundalini sadhana in the environment of an ashram where
external distractions are minimized, diet is simple and
regulated and guidance is at hand.

It is interesting that Swatmarama indicated that ninety
minutes is the prerequisite for kundalini sadhana. Modern
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researchers have found that the alternating cycle of
predominance of the breath between left and right nostrils
and associated hemispherical dominance in the brain,
follows a cycle of one and a half to three hours. This means
that sushumna nadi is activated spontaneously once in this
time period for a few minutes, while the breath crosses from
one nostril to the other. In that time, the flow of breath
through both nostrils is balanced and both hemispheres are
active and synchronized. Then the interconnecting bridge of
nerve fibres between the two hemispheres (corpus callosum)
becomes active.

In mental or physical sickness this cycle may be grossly
disturbed, and preponderance of one nostril and its
contralateral hemisphere may even extend for eight to
twelve hours before sushumna is activated. By yoga practices,
however, it is usually possible to induce balance in the nostrils
and the awakening of sushumna willfully. From the outset of
kriya yoga, both prana and mind are directed towards the
awakening of sushumna. This enables the energy awakened
by arousing kundalini to pass through the spinal cord into
both hemispheres via the corpus callosum. The result is that
the mind becomes spontaneously one-pointed and various
experiences and faculties of the awakened mind manifest.
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Verse 118 Chapter 3
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In this way, it s easy for kundalini to issue from the opening of
sushumna. Thus the prana proceeds through sushumna of its own
accord.

Awakening of kundalini by yoga practices is a systematic
and stepwise process. The important point here is that when
kundalini is awakened, she issues easily from the kanda and
proceeds through sushumna by the help of the previously
described practices. Only through practice does perfection
or siddhi in asana, pranayama, mudra, bandha and
concentration develop; only when the body posture becomes
stable in sushumna does the energy of kundalini issue from
the kanda into the chakras.

It has always been possible to invoke kundalini by
unsystematic, drastic and even tragic means. However, full
and sustained awakening never occurs in this way. Herbs,
drugs and chemicals, sleep and food deprivation and even
intense and prolonged pain may give some glimpses, but
these experiences are never sustained and cannot be directed
or controlled. A treasure chamber may be forcibly plundered
but in exploding the door to the chamber prematurely and
without adequate preparation, the treasure beyond may be
damaged or lost forever.

In order to issue forth easily and willingly from the kanda
into the chakras, as permanent sources of power and bliss
within the aspirant, the sleeping kundalini must be patiently
aroused by devotion to daily yogic sadhana.
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Verse 119 Chapter 3
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In that way the sleeping kundalini should be regularly moved. By
her regular movement, the yogi is freed from disease.

Regular practice at the appropriate time creates harmony
in the body-mind and likewise, irregular practice at the
wrong time creates imbalance. By regular practice, pranic
intensity is activated and, even if kundalini does not rise up
in sushumna, the vital capacity of the nadis and chakras is
nevertheless increased. The whole body system is activated;
the immune system operates as a powerful army. The
heart, lungs, stomach and all the other internal organs
are strengthened. Muscles remain flexible. Each living cell
becomes a vital source of energy. Even if you do not awaken
kundalini these practices will at least bring optimal health
and tranquility of mind.

This sloka indicates that the benevolence of kundalini
is twofold. Firstly, if she is aroused and moved regularly, the
supreme experience of awakening and spiritual illumination
of the body is within reach.

Swatmarama also indicates the secondary or subsidiary
benefit from the practice, and has foreseen that the
therapeutic application will emerge. Radiant health and
freedom from disease is a great boon which the practitioner
of kundalini yoga possesses almost coincidentally. Freedom
from disease is the very least of the benefits derived from
kundalini arousal.

Millions of people in the world suffer from terrible and
insidious diseases. They are pronounced incurable by medical
science, despite powerful drugs and bolstered nutrition. The
cause of these diseases remains elusive because although they
are experienced in the physical body the cause often does not
lie there. They are due to imbalance and blockage of energy
in the subtle body. Diminution of vitality and onset of disease
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in the different systems of the physical body is only the gross
and inevitable manifestation.

Good health is a particularly positive state of physical and
mental vitality. It does not merely mean absence of disease
symptoms. That is a purely negative definition.

Regular practice under correct conditions increases
the voltage of prana in the nadis and chakra circuits. The
entire energy function of the body is amplified. All organs
and systems of the body function optimally. Muscles remain
flexible and skin tone is enhanced. The responses of the
immune system are sharpened. Each living cell is permeated
by greater energy. The radiance of health is an important
by-product of moving the kundalini upward, but it is not the
spiritual objective of the practice.
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Verse 120 Chapter 3
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The yogi who moves the shakti regularly, enjoys perfection or siddhi.
He easily conquers time and death. What more s there to say?

By regularly generating the shakti in ida and pingala, the
different chakras become active and manifest specific psychic
abilities according to the corresponding regions of the brain.
The states of dharana and dhyana become deeper, until
samadhi is achieved. With the unfoldment of samadhi one
goes out of the barriers of body and limited mind, beyond
duality and perception of time and space. This is the point
of view of raja yoga.

According to one who is already self-realized, there is no
beginning or end, but only the one continual state and any
other experience is false. The Avadhoota Gita states that: “I
was not born nor do I have death. I have no acts good or
evil. I am Brahman, stainless, without qualities. How can
there be bondage or liberation? The whole universe shines
undivided and unbroken. O, the maya, the delusion - the
imagination and the non-duality. Always ‘not this, not this’
to both the formless and the formed. Only the absolute
exists, transcending difference and non-duality. There is no
state of liberation, no state of bondage, no state of virtue, no
state of vice. There is no state of perfection and no state of
destitution. Why do you, who are the identity in all, grieve in
your heart?” (1:59, 61, 62, 5:19)

This is true for a self-realized avadhoota but we are far
from that state of realization. We need to do something to
awaken the higher brain centres and it can only be achieved
by generating a greater flow of energy. When the ultimate
realization of man can be achieved through the practice of
hatha yoga, then what more is to be added?

Our mundane perception of night and day is a biological
process. They are not conditions of the soul. Death belongs
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to the physical body but not to the inhabitant, the con-
sciousness and energy. It is well known that different
hormones are released during the day and night which
affect our perception and bodily functions. The pituitary
and pineal bodies are largely responsible for this, and the
pineal reacts to the light and dark cycles. Just as a plant
responds automatically to the light and dark cycles, so
also our body reacts. Experiments have shown that light
enters the pineal gland and stimulates it. Modern science
is considering how the presence of light within the brain is
a mechanism to alter ordinary awareness.

For a state of consciousness to arise where the duality
of day and night, pleasure and pain, life and death, cease
to exist, it means that the pineal body must undergo some
type of change. How this change is to take place, yogis have
explained through hatha yoga, which illumines the inner
light.
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One who enjoys being brahmacharya and always takes moderate diet
and practises arousal of kundalini, achieves perfection in forty days.

One who enjoys brahmacharya is one who has contentment
from living in continual awareness of the supreme state or
Brahman, one who sees everything as part of the divine
consciousness and the interplay of Shakti or nature. One
whose energy is sublimated, who has control over the animal
nature, can perfect the process of awakening kundalini within
forty days.

The sloka prescribes the three requirements for this
vastly accelerated awakening. Firstly is brahmacharya
which is enjoyable. This is not sexual continence achieved
by suppression but that which is spontaneously occurring
because the experience of bliss of the Self is all consuming,
and therefore not even sexual interaction will cause the
consciousness and bindu to move.

The second requirement is to always take a moderate
diet. The important word is ‘always’. The third requirement
is the systematic arousal of kundalini as has already been
discussed in detail.

To live in such a state is not possible for people today
and there are many preparatory stages and practices which
have to be accomplished first. Nevertheless the sloka boldly
asserts that by fulfilling these requirements only forty days
are required to attain the supreme accomplishment. The
legends of the great avatars such as Rama and Krishna reveal
the transcendental bliss and pleasure of the illumined ones
and provide hope, joy and inspiration for the yogis. Even
great yogis, such as Paramahamsa Ramakrishna, are known
to have awakened kundalini only by intense struggle and
perseverance in sadhana, requiring years rather than a few
days.
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Even if you are able to awaken kundalini within forty
days, are you ready to cope with that experience, before
which all the mundane experiences of joy, sorrow, pleasure
and tragedy in human life pale into insignificance?
Awakening of kundalini is not a small happening, and you
have to be adequately prepared for it.

In order to hasten the awakening, yogis seek out austere
and humble circumstances, such as an ashram or an isolated
cave or hermitage where external distractions are minimal.
Even in such circumstances, according to the sannyasa
tradition, twelve years is to be set aside in order to surrender
the ego, discipline the senses and exhaust the karmas. It is
not that the awakening cannot be precipitated quickly. A
powerful guru can even bestow it in a day, but the unpurified
body, undisciplined mind and senses and unbridled ego will
never survive it.

In comparison, the amount of time we are going to be
able to devote each day to the practices is minimal, and our
lifestyle has many distractions. Therefore, the effects on
the mechanisms releasing kundalini shakti are likely to be
gradual rather than drastic. This is the sensible and desirable
approach for most people.

The awakening of kundalini will take longer than forty
days for most people. It may take months, years or even a
lifetime, but is there any other goal worth striving for? Never
be in a hurry, never expect or demand results from your
sadhana. Follow the guru’s instructions closely, and let the
awakening occur in its own time.
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Verse 122 Chapter 3
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Bhastrika pranayama with kumbhaka should specifically be
practised to activate kundalini. From where will the fear of death
arise for a self-restrained practitioner who practises daily with
regularity?

The number one practice in the awakening of kundalini is
bhastrika. It you have never practised pranayama before,
then you will have to first take up other preliminary
practices. Nadi shodhana should be practised as the pre-
liminary pranayama, gradually increasing the ratios and
duration of retention. Nadi shodhana can be continued
during any season and, excluding retention, it may be done
by anyone. There are specific requirements for bhastrika
pranayama, and one should not perform it without the
guru’s instructions.

This breathing technique powerfully influences the
nervous system and brain, as has been discussed in
Chapter 2. By regular practice it can completely alter
habitual neuronal firing patterns in the brain, particularly
in the regions of the recticular activating system and
hypothalamus. It thereby modifies the basic and deep-
rooted emotional responses of the personality, of which fear
of death is primal.

However, the process of emergence of a yogic personality
is an evolutionary transformation which is gradual and
painstaking. It is said that a yogi transcends the fear of death
altogether, and it becomes a challenge for death to overtake
him.
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Verse 123 Chapter 3
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What other methods are there to cleanse the 72,000 nadis of dirt
besides the practice of arousing kundalini?

This sloka indicates the uniqueness of hatha yoga and
tantra as a system of spiritual evolution. Many patriarchal
religious scriptures and philosophies have talked about
spiritual emancipation and higher life beyond body, but
they invariably create a split between consciousness and
matter, between soul and body. They suggest that divinity
is to be somehow attained beyond the body, but they
never affirm that the body itself is the divine experience
and manifestation. Tantra insists that the way to higher
consciousness is by purifying the body and expanding
the awareness of its experiences, rather than denying
them. Religions hold that man’s body is tainted in its very
conception; that along with his body, man has inherited a
‘fall’ from which his consciousness must be redeemed. From
the tantric viewpoint, these beliefs lead to suppression, guilt,
mental and physical sickness.

Tantra asserts that body and spirit are not two, but
one. Consciousness permeates the 72,000 nadis of the
body. Enlightenment is to be attained by first removing
the blockages and impurities within the nadis through
the practices of hatha yoga. Then the nervous system is
capable of sustaining the greater voltage of consciousness
which accompanied the arousal and awakening of kundalini
shakti.

There may be methods to gain emancipation or
deliverance from the body, but why is the body to be
rejected? Is human birth innately defiled? Should spiritual
awareness begin by struggling with the mind or by purifying
the body? This is what spiritual aspirants will have to decide.
Hatha yoga exists for those who wish to purify consciousness
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in order to experience health and enlightenment. What
other method is there?

This sloka must be carefully understood. Some people
will maintain that by adhering to a suitable lifestyle in
conjunction with some philosophical ideas or religious
beliefs, their body is kept clean and healthy; therefore,
kundalini need not be aroused. However, they have
substituted an ethical lifestyle for a greater spiritual
awakening.

The crucial point is that for illumination to occur, con-
sciousness must evolve and the body must be transformed
into a more subtle substance altogether. The process
commences with shatkarma, and proceeds through the work
of kundalini shakti within the nervous system. What is the
spiritual benefit of dietary and lifestyle regulation? That
is not yoga; it may be stagnation rather than evolution. Of
course, it is good as far as it goes, but where is the impetus
for higher consciousness to be found? Without arousing
kundalini, the power to transcend within the mundane
life is lacking. This type of life is only a facsimile, based on
suppression of natural desires.

This is the fundamental difference between a religious,
ethical or natural lifestyle, and a lifestyle devoted to the
direct experience of illumination. The experience of a
greater reality is all important for a yogi, not adherence to
beliefs. That is why he espouses kundalini.
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Verse 124 Chapter 3
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This middle nadi, sushumna, easily becomes established, (straight)
by the yogi’s persistent practice of asana, pranayama, mudra and
concentration.

Sushumna is to be purified and awakened by the sequential
and systematic application of the practices as described
throughout the text. The consecutive order should be
followed, starting with shatkarma and progressively con-
tinuing through to dharana or concentration.

With the straightening of sushumna, the awareness of the
yogi is established in relation to the flow of energy within the
spinal axis, on a more or less continual basis. Straightening
the nadi means it becomes functional, in the same sense that
a length of hose which is entangled and kinked will not carry
water, but when it is disentangled and stretched from end to
end, the water will flow.

What are these kinks and entanglements which obstruct
the sushumna passage? In psychological terms, they are the
barriers and blockages within the individual mental and vital
makeup which are opposing the uninhibited expression of
the greater personality.

Straightening of sushumna is not accomplished without
difficulties, and it takes time. Nor is it an easy process, but
it is the inevitable outcome of continuing the practices.
Establishing sushumna awareness may take months or years,
depending upon dedication to the practices, and the nature
of the deeper karma and samskaras of the aspirant. However,
once sushumna awareness is functioning throughout the
twenty-four hours, it becomes the medium through which
the maha shakti awakens and ascends.

In the awakening of sushumna, the lifestyle and habits
must be regulated, because these definitely affect the flow of
consciousness and prana in the nadis. Extremes of lifestyle,
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which disrupt the flow of awareness, are to be sacrificed, and
the aspirant discovers for himself precisely how this is to be
done in relation to his own lifestyle and goals.

Practices such as shankhaprakshalana exert a profound
cleansing and purifying effect upon the subtle body,
and demand dietary regulation if the states of awareness
generated are to be preserved and consolidated. What is the
point in doing shankhaprakshalana if after a week one again
begins to eat greasy and tamasic foods, and starts smoking?
Unbhealthy habits only maintain blockages in the nadis. The
practices of hatha yoga are very powerful, and they demand
responsibility and self-discipline. Otherwise, it is not only a
waste of time, but also foolhardy and dangerous. Therefore,
along with the initial practices of hatha yoga, a lifestyle which
is conducive must gradually emerge.

Hatha yoga starts with the physical body and gradually
works its way to the mind. The order should always be
shatkarma, asana, pranayama, mudra, bandha, pratyahara,
dharana, dhyana, samadhi. After bandha, concentration
commences. First is pratyahara, in which the external mind
is consciously withdrawn from the sensory channels.

In one of the tantric scriptures there is a dialogue
between Shiva and Parvati. Parvati asks Shiva, “How does
one transcend the awareness of the objects; how does one
annihilate the ego; how does one realize the homogeneous
totality and absoluteness of one’s own Self?” In reply Shiva
tells her, “There are 125,000 practices and all these practices
ultimately withdraw the mind from the sense objects.”

These practices which are taught in yoga are all practices
of pratyahara, not meditation. They are preparations for
meditation, i.e. dhyana. After pratyahara, when the mind has
been totally withdrawn from the sense objects and is isolated,
and is roaming within and experiencing itself without any
external aid, then there are other practices for meditation
which the guru will indicate.

What is the difference between pratyahara and dhyana?
In pratyahara, the mind is trying to withdraw itself from the
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experience of sense objects. In meditation you are trying
to fuse the trinity of experiences into one unity. When
you are in meditation there are only three things that are
surviving for you: the meditator, the act of meditation and
the object of meditation. This is the trinity in meditation
and other than these three, nothing is surviving for you.
There is no fourth experience, no experience of distraction
or experience of dissipation, no knowledge or experience of
time and space. The experience is just of the meditator and
the object, and the process of meditation.

Pratyahara is a Sanskrit term. It is ‘a retreat’. Retreat
means ‘to return to’. Senses usually run towards objects;
eyes after the form, ears after the sound, nose after the
smell. This is how the senses run after their respective
sense objects. The knowledge of the sense object is then
transferred to the mind and thus stimulation is constantly
sent to the different centres of the brain, thereby disturbing
the mind. As a result the mind is agitated, active and
dynamic all the time. If you have to silence the mind you
will have to delink the mind from the senses. This delinking
process between the mind and the senses is known as
pratyahara.

Dharana is ‘concentration’, fixing the mind on an
object and holding the awareness on that object for a
particular period of time, so that the mind which has an
idea, transforms itself into the form. The idea is converted
into a form; it is given a form. When mind is able to
hold a concept for a particular period of time, then ego
withdraws itself. The objective awareness has already
withdrawn by this time, because without withdrawing the
objective awareness you cannot hold a concept. To be able
to hold an idea for a period of time, it is necessary that you
have withdrawn completely and annihilated any objective
awareness. After that the ego is withdrawn; then dhyana,
total awareness occurs.

Dhyana literally means ‘total, non-dual, absolute aware-
ness’. When you see the object in meditation, the awareness
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is total. Now the awareness is not total because there is
awareness of yourself, of the room, of time; that is partial
awareness. In dhyana the awareness is not partial, finite or
limited. It is total awareness. Awareness of one thing only,
not of three things. When this happens, the principles
of existence are affected. Karma which is responsible for
incarnation, pleasure, pain, destiny, happiness and un-
happiness, is affected. The seed of karma, the samskara,
the totality of man’s life and existence is within himself
in the seed form. As long as you have that seed you will
continue to exist.

After meditation or dhyana has been accomplished,
you enter the domain of samadhi. When consciousness
tries to annihilate itself; when the trinity of experience, of
meditation, meditating, and the object of meditation also
disintegrates, the boundaries are broken. At that time the
seed of individual existence dissolves. That is the highest
point, called samadhi, nirvana, emancipation. It has no name
and it has every name.
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Verse 125 Chapter 3
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For those who are alert and the mind one-pointed (disciplined) in
samadhi, rudrani or shambhavi mudra s the greatest mudra for
bestowing perfection.

All the mudras expand consciousness, but for the aspirant
whose mind remains disciplined and whose awareness
remains alert when all internal and external barriers have
been dissolved in samadhi, shambhavi is the greatest
perfection. Shambhu refers to Lord Shiva, ‘the one born of
peace’, and bhava is ‘divine emotion’, or the elevation of
human emotion into intense spiritual longing. Shambhavi
is the energy principle of Shambhu. The mudra is adopted
by gazing at the eyebrow centre, known as bhrumadhya, and
instils peace. It may be performed externally with the eyes
open or internally with closed eyes. The practice is described
in Chapter 4, slokas 36 and 37.

Meditation becomes samadhi when awareness merges with
the object of meditation and duality dissolves. In that state,
sense perception is completely non-existent, and the eyeballs
turn upwards, spontaneously fixed in shambhavi mudra. This
is an external sign of the inner mental tranquility.

Scientists have discovered that mental fluctuations in the
form of changing thoughts, ideas and images cause rapid
flickering movements of the eyeballs. During dreaming
sleep, when the awareness is completely withdrawn into
the mental realm and dreams are occurring, rapid eyeball
movement (REM) are also produced. Similarly, during the
waking state, when the external world is being perceived
visually, the eyes are constantly blinking and following the
external objects. These eye movements have been correlated
with fluctuations in the electrical discharge of the brain,
especially with prominent bursts of high frequency beta
waves on the electroencephalogram (EEG).
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During practices of concentration and meditation, when
lower frequency alpha and theta waves emerge in steady,
fixed patterns, the eyeballs are found to become spontane-
ously steady and fixed. Likewise, by stilling the eyeball
movements, either externally or internally, it is possible
to bring the brainwaves into the meditative pattern and
induce the experience of meditation. It is on this basis that
shambhavi mudra is practised.

After pratyahara has been established, it is very easy
for the isolated awareness to be consumed by the internal
mental modifications. Visionary and psychic experiences
will manifest according to the samskaras and desires of
the meditator, and their appearance is endless. Their
appearance does not indicate a meditative state. It is a
trance. It is only that laziness and lack of discipline have
been transferred from the external world of sensory
perception into the internal psychic and mental realms.

Meditation is to remain one-pointed and disciplined
in the midst of these inner experiences as well, and this
discipline must continue through the succeeding stages of
samadhi. For this purpose the inner gaze is to be fixed upon
a particular psychic symbol, the ishia devata, in shambhavi
mudra. This symbol is chosen by the aspirant according to
his own inclination, or it may be assigned by the guru. That
symbol becomes the focus of pure consciousness for the
aspirant. It becomes a real illumined object in his conscious-
ness by one-pointedness and discipline.

Otherwise, meditation does not occur and the samadhi
attained is of tamasic quality. It is to be remembered that the
awareness is being constantly assailed by psychic experiences,
visions and even divine beings, and that these experiences
increase as meditation deepens. To hold onto the chosen
symbol is very difficult, and the meditator fails many times
in this regard. Nevertheless, he should press on to perfection
in shambhavi mudra.

The symbols of Lord Shiva are many indeed. The crystal
shivalingam or the lingam whose substance has been trans-
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muted into light, are just two of them. Sri Ramana Maharshi
of South India was one of the greatest yogis in modern
times. He lived at the base of the mountain Arunachala
in Thiruvannamalai, which is a geological symbol of Lord
Shiva. This mountain became his ishta devata, and every
day he used to circumambulate its base. He lived in constant
awareness of its presence, both internally and externally.
It became the channel of his bhavana and the basis of his
samadhi. It was his symbol of the supreme consciousness,
and his poems reveal this wonderfully. Similarly, many
mountains and natural places in India are considered as
sacred to Lord Shiva. Any form or symbol may be used as
the ishta devata according to the inclination or belief of the
aspirant. The important point is not so much the symbol, but
the devotion and aspiration to realize it.
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Verse 126 Chapter 3
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The earth without raja yoga, night without raja yoga, even the
various mudras without raja yoga are useless, i.e. not beautiful.

Without raja yoga the value of this life cannot be had. The
final stage of samadhi is raja yoga, and it is the only purpose
of existence on this earth. Without that experience, the real
nature of this empirical world cannot be grasped. Samadhi
can be had by following any path of yoga, such as karma,
jnana, bhakti yoga, etc. They all terminate in the experience
of a totally one-pointed mind, i.e. samadhi. Raja yoga means
not only the particular system of Sage Patanjali’s ashtanga
yoga, but it means the complete absorption in dhyana by
any means. Without withdrawing the sensory awareness and
experiencing the inner world in meditation it is impossible
to appreciate the external. Without striving for the inner
experiences it is meaningless to live for the external
experience because that is limited by the senses. The internal
world is vast and limitless. Through dhyana the external
experience expands and becomes part of the internal. The
deeper you can go into dharana and dhyana the more you
can appreciate the purpose and beauty of life.
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Verse 127 Chapter 3
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All the pranayama methods are to be done with a concentrated
mind. The wise man should not let his mind be involved in the
modifications (vritlis).

During the practice of pranayama the mind has a natural
tendency to run away in the multitude of thoughts and
emotions which arise. This happens particularly during
the practice of bhastrika pranayama. Thoughts come very
rapidly and the awareness is easily swept away by their
force. It is not sufficient to merely perform pranayama
mechanically, while the awareness is dissipating and
rambling in the quagmire of illusory thoughts and visions.
There must be concentration upon the present moment.
Mind, body and prana must cooperate together so that the
three start to work in unison. Therefore, there has to be a
method for concentration throughout the practice.

During nadi shodhana pranayama the awareness is to
be fixed either on a mantra or on counting the ratio of
the inflowing and outflowing breath. Tiry for the ratio 1:2.
Breathe in repeating Om mentally four times, then breathe
out repeating Om eight times. Like this, the awareness has to
move with the breath.

During bhramari pranayama, concentrate on the source
of the sound in the brain and the effect of the gentle
humming vibrations. With ujjayi pranayama, listen to the
subtle sound of the breath, repeating So with the inflowing
breath and Ham with the outflowing breath while moving
the awareness and prana up and down in the spinal passage.
Mantra repetition and sound vibration help in holding the
concentration.

How to concentrate during bhastrika pranayama? It is
not possible to do japa with the speed of each inhalation
and exhalation. Concentration must be upon counting the
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breaths, up to 100, 200, 300, 400, etc. Hold kumbhaka with
uddiyana, jalandhara and moola bandhas and concentrate
upon mooladhara, then manipura and then vishuddhi, and
then release the bandhas correctly. Start a second round
and keep the awareness on the counting as before. If you
can hold the awareness it improves the quality and depth of
dharana. In fact dhyana will result from deep concentration
in bhastrika.

Single-minded concentration is essential in all the
practices whether pranayama, asana or mudra. It is the
essence of perfection in every form of yoga. There is a short
parable which illustrates this. Once a disciple asked his
guru to write down the greatest wisdom. The guru wrote
‘attention’. The disciple asked if that was all and if the guru
could add something more, as it was very brief. The guru
then wrote, ‘attention, attention’. Still the disciple failed to
understand and asked if there was a deeper explanation. So
the guru 