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INTRODUCTION—A Yogi and a Philosopher. Pages 1—22

Both a Yogi and a Philosopher are seekers of the Absolute
Truth. But they differ in their modes of approach.
A philosopher advances in the path of rational logic and wants
to inteilectually understand the Truth, whereas a Yogi advances
in the path of moral and psychical self-discipline and aspires
for spiritually realising the Truth. The conclusion of
philosophical speculation cannot rise above the status of an
intellectual theory (Vdda), whereas yogic spiritual discipline is
expected to lead to direct supra-intellectual experience of the
Truth. No theory can satisfy all truth-seekers and the history
of the philosophical quest of the Absolute Truth is found to be
a history of continuous intellectual warfare among different
schools of philosophers. The Absolute is variously conceived
by various thinkers and they refute each other’s views. The
Absolute Truth, which is the Soul of the universe and the Soul
of every individual being, unveils its true character to the
innermost illumined consciousness of a perfect Yogi in the
deepest supra-intellectual transcendent state of Samadhi.
This transcendent experience is distinct from normal or
abnormal subjective experience as well as from phenomenal
objective experience, but is not on that account a negation of
experience. The exact nature of this experience cannot be
intellectually conceived or defined; but it gives perfect
satisfaction to the truth-seeking consciousness. When a Yogi
returns from the illumined state of Samadhi to the normal plane
of phenomenal experience, the deep impression of his Samadhi-
experience exercises a wonderful enlightening influence upon his
normal mind and intellect and behaviour. The enlightened
Yogis become free from all kinds of dogmatism and bigotry and
narrow outlook. They look upon all men and all affairs of the
world from a spiritual point of view and live in the world as
embodiments of the highest wisdom and universal love and
compassion. All the highest moral and spiritual ideals of the
human society originate from the enlightened Yogis. When
any Yogi, out of love for humanity, assumes the role of a
public teacher, he often finds it suitable to impart lessons to
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truth-seekers in the form of a philosophical system, which he
regards as an effective mode of intellectual discipline.

CHAPTER 1.—Gorakhnath—A Mahayogi. Pages 23-25.

Gorakhnath was an enlightened Mahdyogi, and not a philoso-
pher in the commonly accepted meaning of the term. He did
not attach any primary importance to metaphysical speculations
and controversies as a means to the realisation of the Ultimate
Truth. But he considered them valuable as modes of intellec-
tual discipline and helpful in the path of search for Truth. He
adopted philosophical reflection as a part of the comprehensive
yogic self-discipline, which alone could lead to the perfect
illumination of consciousness and the transcendent experience
of the Absolute Truth. Gorakhnath and his Sampradaya have
a vast literature, but books dealing purely with metaphysical
problems are very few. All standard works are chiefly on
various processes of yoga. Books on yoga incidentally discuss
scientific and metaphysical topics. The ultimate basis of his
philosophy was his and other enlightened yogis’ supramental
and supra-intellectual experience in the highest samadhi state.
He, though mainly an illustrious teacher of yoga, preached
along with it a system of philosophy which has a special place
among the philosophical systems of India.

CHAPTER IL.—Literary Sources of his Philosophical Views. Pages 26-28,

Sanskrit works of Gorakhnath and his Guru Matsyendranath,
Upanishads dealing specially with yoga, other authoritative
treatises on yoga, and numerous old treatises in Bengali, Hindi,
Rajasthani, Napalese, Tibetan, and other regional languages,
based on the lives and teachings of Gorakhnath, Matsyendra-
nath and other Mahayogis of the Nath-yogi sect, give informa-
tions about his views on the Absolute Truth and other
philosophical topics.  Siddha-Siddhanta-Paddhati is an
important philosophical work of Gorakhnath. The present
thesis is mainly based on this book.

CHAPTER IIL.—Contents of Siddha-Siddhanta-Paddhati.  Pages 29-32.

The topics are discussed under six heads, called Upadesa
(lessons). The first lesson discusses Pindétpatti (i.e. the origin of
the bodies, cosmic as well as individual) of the Absolute Spirit.
The second lesson is on Pinda-Vicdra, i.e. deeper contemplation
on the constitution of the bodies. Nine Cakras, sixteen Adhdras,
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three' Lakshyas and five Vyomas are explained from yogic view-
point. The third is on Pinda-Sambitti, i.e. true insight into the
spiritual nature of the bodies. It shows the essential identity of
individual bodies with Cosmic Body. The fourth is on Pinda-
dhdra, i.e. Container and Sustainer of the bodies. It shows how
all bodies are contained in and sustained by one Supreme
Spiritual Power (Sak+i) of the Absolute Spirit. The fifth deals
with Samarasa- Karana, which is the supreme ideal of the life of

a yogi. The sixth describes the character of an Avadhuta, ie. a
perfectly enlightened yogi.

‘CHAPTER 1V.—Conception of the Ultimate Reality. Pages 33-37.

The basis of Gorakhnath’s conception of the Ultimate Reality
is direct transcendent experience in the highest state of Samadhi.
Relation between direct experience and conception,—Concep-
tion is an affair of the intellect, necessitated for rational
interpretation and understanding of the contents of direct
experience. Being in the domain of theory, conception cannot
reach the certitude of the direct experience of the Absolute
Truth. An enlightened Mahayogi does not require any concep-
tion for being sure of the validity of his transcendent experience.
But he cannot but take the help of intellectual conception
to explain his experience to others. Gorakhnath asserts that
from the view-point of transcendent experience, in which the
Absolute Truth reveals Itself in Its perfect self-shining nature
and 'the individual consciousness is wholly identified with It,
there is no question of the origination of the cosmic order with
the plurality of individual existences, since they are all unified
in Its transcendent nature. Still for the satisfaction of the
rational demand of the people of the normal planes of
phenomenal experience, this world-process must have to be
accounted for from the nature of the Absolute Reality, and
accordingly an adequate intellectual conception of the Absolute
has to be formed. The transcendent experience of an enlightened
Mahayogi and the intellectual demand of a common man must
be linked together. Gorakhnath conceives the Ultimate Reality
accordingly as Pard-Sambit with Nija-Sakti,—Absolute Cons-
ciousness or Absolute Spirit eternally possessed of infinite
unique Power for self-expression in the form of a boundless
phenomenal cosmic order evolving countless orders of finite and
transitory existences in time and space and also harmonising
them into one whole.
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Unique Power as Sakti. The same Absolute Reality viewed as
the transcendent self-shining self-perfect differenceless and
changeless Spirit is Siva, and as revealing and enjoying Himself
freely and eternally in an ever-changing diversified phenomenal
cosmic order is Sakti. There is really no difference between Siva
and Sakti. In the ultimate samddhi-experience in which the
cosmic plurality is merged in absolute unity He is realised in
His transcendent aspect as Siva, (His Sakti-aspect being hidden
in Him), and in the enlightened phenomenal experience in
which the cosmic plurality appears as an objective reality He is
realised in His self-manifesting dynamic aspect as Sakti. The
two aspects are in eternal union. Hence Siva and Sakti are
popularly conceived as eternally wedded to and in loving
embrace with each other. Siva is conceived as Saktiman.
Accordingly Sivais regarded as the Father and Sakti as the
Mother of the universe, though there is no difference between
the Father and the Mother and there is no question of gender
in the nature of the Spirit. The Divine Sakti, as conceived by
Gorakhnath and Siddha-yogis, is neither the non-spiritual non-
self-conscious Prakriti of Sankhya, nor the illusion-producing
inexplicable Mdya of Adwaita-Vedanta, nor the Sakti distinct
from but possessed and governed by the Supreme Spirit, as
conceived by many dualistic bhakti schools. She is Sat Cid-
Ananda-mayee Mahasakti, i.e. self-manifesting self-diversifying
all-harmonising all-unifying ever-active Dynamic Sat Cid-
Ananda. The cosmic system is conceived, not as Cid-Vivarta,
but as Cid-Vilasa. The Sakti is conceived, not as dvarana-
vikshepatmika, but as Prakdsa-Vimarsatmika. Gorakhnath and
his school teach the truth-seekers to appreciate the world as
Cid-Vildsa, as Saundarya-lahari, as Anunda-lahari, and not to
renounce it out of disgust or to think of it as an evil. Renuncia-
tion has to be practised for the pucpose of the realisation of the
Ideal of Absolute Sivahood in his Divine World.

CHAPTER VIII—Gradual Unfoldment of Sakti. Pages 75—87

Gorakhnath and his school are upholders of Sat-Karya-Vada.
They accordingly hold that before creation the whole world
of effects exists in an absolutely unmanifested and undifferen-
tiated state in the nature of the Unique Power of Siva and
that destruction or dissolution consists in the merging of all
the diversities in the absolute unity of the same Power (.S‘akti).
Creation or origination of the cosmic system is thus regarded
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as the gradual unfoldment of Siva’s inherent Sakti, which is
essentially non-different from Siva. The temporal process of
creation and dissolution, of evolution and involution, has no
absolute beginning or end in time. The Ultimate Cause and
Ground and Support of this temporally eternal process of
creation and continuity and dissolution, constituting the cosmic
order, must be some supra-temporal self-existent Reality
having the Power for such self-expression in a temporal
order, and this is the Absolute Spirit or Siva with His Sakti.
The unique causal relation between the supra-temporal change-
less transcendent Spirit or Siva and the temporal ever-changing
phenomenal world-order is conceived by Gorakhnath and
the Siddha-yogi Sampradaya as Cid-Vildsa or Siva-Sakti-Vildsa,
which means perfectly free and delightful sportive self-mani-
festation of the Transcendent Spirit in the phenomenal plane.
This is of the nature of a free play and self-enjoyment of one
self-fulfilled perfect Spirit in the forms of countless orders of
imperfect phenomenal existences evolved from His own Sakti.
Gorakhnath's Siva-Sakti-Vildsa-Vada or Cid-Vilasa-Vada is
distinguished from Arambha-Vada, Parindma-Vida as well as
Vivarta-Vada. Vedanta’s Mdayd@ is given a more exalted
position by Yogis, who conceive Maya as Mahd-Maya or Yoga-
Mayad or real Cit-Sakti of Brahma or Siva,—the real Mother
of the real cosmic order,—and as such an Object of adoration
to all individuals. The self-unfoldment of Divine Sakti is
perfectly free and delightful. Sakti’s self-unfoldment is
described as through five stages,—Nija, Para, Apara, Sukshma,
Kundalini. Gorakhnath attempts to give an idea of each of
these stages. Kundalini-Sakti unfolds Herself as the glorious
Mother of the unlimited spatio-temporal cosmic order and all
kinds of individuals and classes within it. She is also present
as the sleeping spiritual Power in every individual body.

CHAPTER IX—Self-Manifestation of
Siva As Cosmic Purusha. Pages 88—99

The gradual self-unfoldment of Sakti within the spiritual
transcendent nature of the Absolute Spirit, Siva, gives birth
to the Supreme Spiritual Body of Siva, called Parapinda
The birth of Parapinda means the self-manifestation of the
Absolute Spirit as the Supreme Individual—Parama Purusha—
with the full consciousness of all His eternal infinite glorious
powers and attributes. The Supra-personal Spirit becomes
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a perfectly self-conscious Personality,—Brahma becomes ISwara.,
Reference to the difference of Gorakhnath’s view from
Patanjali’s view of I§wara. The significance of the term Pinda.
Pinda means an organised whole, a unity of diversities,
Gorakhnath attaches special importance to the term, in order
to show that all our conceptions of concrete realities in all
the planes of our knowledge and thought involve the idea of
unity of diversities. Accordingly even in the highest plane of
Spiritual Reality he rejects Pure Non-Dualism of the extreme
Adwaita-Vadis as well as Pure Dualism of extreme Dwaita-
Vadis and Pure-Pluralism of Vahu-Padartha-Vadis. In the
lowest physical plane also he rejects the doctrine of the
plurality of unrelated material units or paramdnus integrated
and disintegrated by external causes. The whole universe is
coneeived by him as one organism consisting of countless
orders of organisms,—one Samasti-Pinda consisting of in-
numerable Vyasti-Pindas. This universe is the self-embodiment
of the Absolute Spirit, Siva, by virtue of the Gradual self-
unfoldment of His Sakti.

Gorakhnath describes the Para-Pinda of Siva as consis-
ting of five forms of spiritual consciousness, all shining at the
same time without overshadowing each other in His all-
comprehensive Divine consciousness;—viz. Aparamparam,
Paramapadam, Sunyam, Niranjanam, Paramdtmd. These are
explained in terms of psychological concepts. This Para-Pinda is
also called Anddi-Pinda as well as Adi-Pinda, implying that this
Divine Individuality is without any origination and without
any Higher Source of existence and that this is the Supreme
Source of all other Pindas or individual existences. Anddi-
Pinda is described as having the characters of Paramananda,
Prabodha, Cid-udaya, Prakasa, Sohambhava. Thus the Absolute
Spirit, by virtue of the unfoldment of His immanent Sakti in
the transcendental plane, reveals Himself as a magnificently
glorified self-conscious self-active omnipotent omniscient
playful Divine Personality embodied with an ideal universe.
This Adi-Pinda is the eternal link and meeting-ground between
the transcendent and the phenomenal planes of existence,—
between the Transcendent Spirit and His phenomenal cosmic
self-manifestation.;

CHAPTER X—Evolution Of The Cosmic Body Of Siva. Pages 100—114
Having described the nature of Para-Pinda or Adya-Pinda in
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the supra-physical plane, Gorakhnath exposes the evolution of
the physical world-system from this Adya-Pinda. Siva as
Adya-Pinda, the Cosmic Purusha, evolves from within Himself,
through the further self-unfoldment of His Sakti, a Physical
Cosmic Body, extending in space and changing in time, and
makes it an integral part of His all-comprehending and all-
enjoying Self-Consciousness. The universe, which was ideally
real in the nature of Adya-Pinda, becomes physically and
objectively real as theCosmic Body of Siva, and this Body is
called Maha-Sakara-Pinda. Siva with His infinite and eternal
Maha-Sakti is seen by a Mahayogi as immanent in and reveal-
ing Himself through all the diversities of this physical order.
A Mahayogi looks upon and loves this world as the sacred
Divine Body.

From Adya-Pinda evolves Maha-Akdsa, from Maha-
Akdsa evolves Maha-Vayu, from Maha-Vayu evolves Maha
Tejas, from Mahda-Tejas evolves Mahd-Salila, from Maha-
Salila Maha-Prithwi. These five Tattwas (Basic Elements) are
gradual stages of self-unfoldment of the Divine Sakti in more
and more complex physical forms and they are all organised
by the same Sakfi into an unlimited and ever-continuous
physical embodiment of Siva. The distinctive characteristics
of each of these physical Tattwas (generally called Maha-
Bhutas) are described in details. General reflections are made
with reference to the different schools of Indian philosophy
on the relation of the basic physical elements of the universe
of our experience to the Ultimate Reality or the Absolute
Spirit. Acc. To Gorakhnath and the Siddha-Yogis, this
Physical Cosmic Body is the grossest and most complicated
and diversified form of free self-manifestation of the Absolute
Spirit through the gradual self-unfoldment of His infinite and
eternal Spiritual Power, and hence it is essentially a spiritual
entity. In relation to this Cosmic Order the Supreme Spirit
reveals Himself principally in the forms of eight Divine
Personalities, Which are called Ashta-Murti of Maha-Sakara-
Pinda Siva—viz. Siva, Bhairava, Srikantha, Sadasiva, Iswara,
Rudra, Vishnu and Brahma.

CHAPTER XI—Evolution of A System of
Worlds In The Cosmic Body. Pages 115—128

‘In the Cosmic Body of Siva various orders of phenomenal
existences are gradually evolved, and these are conceived as
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distinct interrelated worlds or Lokas. First, there is the
world of material bodies and physical forces, governed by
what are known as natural laws. This is Jada-Jagat. Secondly,
there is the world of Life and Vital Forces, governed by
biological laws. This is Prana-Jagat. Life and vital forces
are embodied with and manifested through material bodies,
but life transcends matter and exerts regulative influence upon
its phenomena. Thirdly, there is the world of Mind,— Mano-
Jagat. All phenomena of empirical consciousness are expres-
sions of mind. Mental phenomena are manifested through living
physical bodies, but Mind transcends Matter and Life and uses
them as its instruments Mind and Body are found to act and
react upon each other, but Mind does not occupy any special
part of the physical body nor does it die with the death of the
physical body. Mind has a higher order of reality than
Matter and Life,—being a higher self-expression of the
Supreme Spirit. Fourthly, there is the world of Reason or
Intelligence,—Buddhi. Buddhi is higher than Mind, and it is
manifested in the acts of discriminating between valid and
invalid knowledge, correct and incorrect thought, and in the
urge for the attainment of truth. Buddhi exercises a regula-
tive and enlightening influence upon Mind. Cosmic Buddhi
with Cosmic Manas and Cosmic Prana is all-pervading.
Fifthly, there is a still higher world,—the world of Moral
Consciousness, the world of Dharma. Dharma is revealed in
the form of some Ideal of goodness or righteousness or moral
perfection, having the inherent claim to regulate and elevate
all natural phenomena of matter and life and mind and
reason towards the Ideal. Dharma governs the course of
evolution in this Cosmic Body of Siva. Though Dharma is all-
pervading and underlies all spheres of phenomenal existences,
it is specially manifested in the Moral Consciousness of man.
Sixthly, there is the world of Rasa,—Aesthetic Order. This
is specially revealed to the Aesthetic Consciousness of man, to
which the whole universe is a universe of Beauty. Seventhly,
there is the world of Bliss,—dnanda. Ananda is the real and
eternal nature of the Supreme Spirit and it underlies all self-
manifestations of the Spirit. To different orders of pheno-
menal consciousnesses different orders of existences are

revealed. The infinite richness of Maha-Sakara-Pinda is
unfathomable. Every world has ddhyatmika, adhidaivika and
adnibhoutika aspects.
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CHAPTER XII—The Evolution of Individual Bodies in
The Cosmic Body. Pages 129—138

Recapitulation of the foregoing discourses, indicating the way
of philosophical thinking of Siddha-Yogis. The conceptions of
the eight Divine Cosmic Personalities further explained. With
the evolution of the eight Divine Personalities and their
respective planes of consciousnesses and existences, the cons-
titution of Mahd-Sakdra-Pinda (Cosmic Body) of Siva-Sakti
is complete, so far as the Universal Cosmic Principles are
concerned. The plane of Brahma is the lowest and grossest
of all and is most closely related to the gross world of our
sensuous experience. Gorakhnath traces the evolution of the
individual existences and consciousnesses of this world from
the Conscious Will (Avalokana) of Brahma. This Conscious
Will is manifested in the form of Prakriti-Pinda, from which
all individual bodies ( Vyasti-Pindas) are evolved. Every
individual body is a particularised manifestation of Prakritt-
Pinda and ultimately of the Cosmic Body of Siva. Gorakhnath
is particularly interested in the study of the constitution of
the individual Auman body. In the human body all the exter-
nal and internal organs of an individual body are fully evolved,
and also life and mind and reason and moral consciousness
and aesthetic consciousness are fully manifested in individual-
ised forms. The human body is realised as an epitome of the
entire Cosmic Body of Siva. Itis in and through the human
body that the Divine Sakti, Who in the process of cosmic
self-manifestation comes down from the highest transcendent
spiritual plane of absolute unity and bliss step by #tep to the
lowest phenomenal material plane of endless diversities and
imperfections, ascends again by means of self-conscious proces-
ses of Yoga and Jiiana and Bhakti to the transcendent spiri-
tual plane and becomes perfectly and blissfully united with
the Supreme Spirit, Siva. Man with his developed individuality
can experience Siva as his own true Soul as well as the true
Soul of the universe.

CHAPTER XIlI—The Constitution of Individual Body. Pages 139-168

From the standpoint of yogic discipline, Gorakhnath conceives
the human body as consisting of (1) the gross material body
called Bhuta- Pinda(2)the mental body described as Antah-karana-
Pancaka, (3) Kula-pancaka, (4) Vyakti-pancaka, (5) Pratyaksha-
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karana-pancaka, (6) Nadi-samsthdna, and (7) Dasa-Vayu. The
Bhuta-pinda is constituted of the five gross physical elements,
purposefully organised by the Creative Will of Brahma with
life-power and mind-power immanent in the organism and
regulating teleologically the functions of its various organs.
The conceptions of wholes and parts and their relations are
discussed from the view-point of yogic Sat-kdrya-vada.
Gradual evolution of parts within parts from the Cosmic
Whole leads to the organisation of the amazingly diverse parts
of individual bodies of various orders and kinds. The indi-
vidual minds are individualised self-manifestations of the
Cosmic Mind in relation to and apparent dependence upon
individual living bodies. The individual lives also are indivi-
dualised self-manifestations of the Cosmic Life. Every indi-
vidual human mind is manifested in five forms according to
functions,—viz. Manas, Buddhi, Ahankara, Chitta and Caitanya.
The functions of each are explained. Kwla is here
interpreted by Gorakhnath as the forces which exercise their
directive influence from behind the scene upon the psycho-
physical phenomena and give special inclinations and aptitudes
to them It is conceived as of five forms, viz. Sattwa, Rajas,
Tamas, Kala and Jeeva. These are explained. Vyakti pancaka
refer to the five forms of self-expression of the individual
mind and they are classified as Iccha, Kriya, Maya, Prakriti
and Vak. The various subdivisions of each are described.
The forms of Vak,—viz. Parda, PasSyanti, Madhyama, Vaikhari
and Matrikd, are discussed. By pratyaksha-Karana Gorakh-
nath indicates the efficient and material causes which practically
contribute to the maintenance and development and also
renewal of ihe indvidual body. He enumerates then as, Kama,
Karma, Candra, Surya and Agni. Their characteristics and
influences are discussed. The knowledge of Nadi-Samsthana
or the nervous system is of great importance to yogis. Of
countless Nadis, ten are specially mentioned. Of these, three
are highly important, viz. Idd, Pingala and Sushunma.
Sushumnd is the most important from yogic view-point.
Vayu-Samsthana also Is of special importance from yogic"
view-point. Vdayu or Prana-Sakti is essentially one, but it is
conceived as tenfold, acc. to different functions it performs in
different parts of the living organism. Of the tenfold Vayu,
Prana and Apdna are of special importance for yogic disci-
pline. In this connection the nature and inner significance
of breath are discussed and Ajapd-Gdyatri is explained.
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CHAPTER XIV—The Esoteric Aspects Of The Body. Pages 169—194

For the purpose of attaining true enlightenment about the
inner nature of the sacred human body, Gorakhnath regards
it essential to acquire insight into nine cakras, sixteen adhdras,
three lakshyas, five vyomans. The nine cakras are conceived
as different stations in the central Sushumna-Nadi, which is
called Brahma-Marga. These are centres of psycho-vital forces
and indicate different planes of esoteric experience in the path
of yogic discipline. They are like wheels and whirls in the
path of spiritual progress, and they act sometimes as hurdles
and often as revolutionary steps in the path.

Cakras are enumerated by Gorakhnath somewhere as nine and
somewhere as seven (including the highest, Sahasrdara). The
special features of these Cakras are described at some length.
The underlying conception is that, Kundalini-Sakti, the
Supreme Divine Power, lies sleeping like a coiled serpent in
the lowest Muladhara Cakra of every human body, becomes
awakened with the awakenment of the spiritual consciousness
of every individual, rises step by step through yogic discipline to
higher and higher Cakras (higher and higher planes of spiritual
illumination), blesses individual consciousness with various
kinds of occult experiences and miraculous powers in the
particular Cakras, and finally ascends to the highest Cakra,
the plane of the perfect blissful union of Sakti with Siva or
Brahma, in which the individual consciousness becomes
absolutely united with Universal Consciousness, the Absolute
Sat-Cid-ananda.

After describing the Cakras, Gorakhnath describes what he
calls Adharas and for the students of Yoga he enumerates
them as sixteen. By Adhdras he refers to the principal seats
of the vital and psychical functions, which have to be brought
under control and then transcended by means of appropriate
methods of yogic discipline. Having given lessons on the
sixteen Adhdras, Gorakhnath imparts instruction on the three
kinds of Lakshyas,— internal and external and non-located.
Lakshya means an object upon which a yogi should fix his
attention temporarily for practising concentration of psycho-
vital energy with the ultimate view of elevating it to the
highest spiritual plane. Lastly, Gorakhnath gives lessons on
Vyoma or Akdsa or Sunya, which, though really one, he
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enumerates as five for the sake of the practice of concen-
tration,

CHAPTER XV—The Cosmos In The Individual Body. Pages 195-205

In the view of enlightened yogis there is no pure and simple
matter, as conceived by scientists, anywhere in the universe.
Even Akasa, which is the ultimate form of matter and which
appears as pure contentless space or void, evolves from and
is ensouled by the Supreme Spirit with infinite Power imma-
nent in His nature. Through the Power’s gradual self-unfold-
ment the other Mahabhutas with specific characteristics
emerge from it and they are all ensouled by the Spirit. In the
course of this evolution, individual material bodies with
apparently distinctive existences and characteristics emerge in
the Cosmic Body of the Spirit, and life and mind and intellect
are found to be gradually evolved in individual forms in
relation to individual physical bodies, in which the character
of the Spirit is more and more brilliantly reflected. Every indi-
vidual body with life, mind, etc. is thus a self-manifestation
and self-embodiment of the Supreme Spirit, Siva. All causal
activities of all material things and all processes of evolution
and emergence of apparently newer and newer and higher and
higher orders of realities in the universe are governed by the
free Creative Will-Power inherent in the essential nature of
the Absolute Spirit. The Spirit is revealed as the material
cosmic system.

As a yogi draws upward in a systematic way his psycho-vital
energy to higher and higher ddhdras and cakras and concen-
trates his consciousness upon deeper truths unveiled therein,
the individual body is gradually realised as liberated from the
grossness and impurity and spatio-temporal limitations and
imperfections of its normal material nature and hence as a
true spiritual entity. When the consciousness is adequately
refined and illumined, the whole is experienced in every part,
the entire cosmic system is experienced in every individual
body, Mahd-Sakara-Pinda is realised in Vyasti-Pinda. This
realisation of the Cosmic Body in the individual body is called
by Gorakhnath the true knowledge of the body (Pinda-
Sambini). For training the intellect of truth-seekers Gorakh-
nath describes the location of all the worlds in the Cosmic
- Order within distinctive parts of the individual body.
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CHAPTER XVI—Individual Souls. Pages 206—223

The individual soul and the individual body are both pheno-
menal self-manifestations of the transcendent Supreme Spirit.
The soul is evidently a spiritual manifestation, and the body is
a physical manifestation. The body appears as a finite chang-
ing composite material entity, while the soul appears as a
simple self-luminous entity without any spatio-temporal charac-
teristics and limitations and changes. The soul does not
occupy any special portion of the body, but gives unity to the
whole body and is realisable in every part of it. The soul is
the master of the body, and all the operations of all the
organs of the body revolve round the soul as their dynamic
centre. The soul is distinguished not only from the physical
body, but also from life, mind, ego, intellect, moral and
aesthetic consciousness, and even spiritual consciousness. It is
self-luminous witness to them, the innermost dynamic centre of
all their operations, and it realises and enjoys itself in and
through them. The individual soul is ultimately one with Siva,
the Supreme Spirit, Who in His phenomenal cosmic play
freely enjoys Himself as the plurality of individual souls in
relation to the various orders of individual bodies.

The souls are not really touched by the joys and sorrows and
bondages and limitations and changes of the respective indivi-
dual bodies. So long as Avidyd or Ignorance prevails over
the phenomenal consciousness, these are falsely attributed
to the souls. Discussion on the conception of Vidyd and
Avidy@ from the view point of Siddha-Yogis, Vidya and
Avidya are two-fold aspects of the phenomenal manifestation
of the Swatantra Nija Sakti (Free Unique Power) of Siva
(Absolute Spirit). Gorakhnath and the yogi school more
often use the terms Prakdsa and Vimarsa in place of Vidya
and Avidya. The significance of these terms is discussed. In
this universe of phenomenal self-manifestations of the Absolute
Spirit, His Prakdsa-Sakti and Vimarsa-Sakti are apparently
conditioned and limited by each other, and the Soul as mani-
fested in each individual body appears to be conditioned and
limited by the nature and limitations of the body. It is the
Supreme Spirit Who reveals Himself as individual souls. The
Absolute, _while manifesting and experiencing Himself freely
and playfully under limitations of all kinds of forms, remains
eternally in His own true Self as the One Transcendent Spirit.



(xvi)

The problems of Evil, Sorrow, Sin, Warfare, etc. are dis-
cussed and solved from this view-point.

CHAPTER XVII—The Supreme Ideal Of Life. Pages 224—250

From the earliest age of Hindu spiritual culture, Moksha or
Mukti is generally accepted as the Supreme Ideal (Parama
Purushartha) of human life. It is commonly understood in the
rather negative sense of perfect and absolute deliverance from
the present earthly state of existence subject to sorrows and
bondages and imperfections. Many schools of philosophers
and spiritual aspirants lay special emphasis upon Sorrow
which is the most universal and the most undesirable fact of
human expcrience and conceive absolute cessation of sorrow
as the ultimate Ideal of all human endeavours. The signi-
ficance of Sorrow is discussed. All Hindu saints and sages
proclaim the possibility of the absolute conquest of Sorrow,
not by means of external contrivances and changes of physical
conditions, but by means of internal self-discipline
and self-enlightenment. Perfect self-enlightenment really
consists in the elevation of empirical consciousness to the
transcendent spiritual plane, and the experience of this plane
can not be exactly and adequately described in terms of
intellectual concepts. Attempts at such description lead to
different religio-philosophical views about Moksha. The trans-
cendent experience is often described megatively as absolute
cessation of Sorrow and positively as the attainment of
Ananda or perfect Bliss. Discussion of Mahdyogi Buddha’s
conception of Nirvdna, and his doctrine of the suppression of
all desires and universal sympathy as the means to it. Discus-
sion on the conception of Atmd, on which all Hindu schools
of philosophy lay special stress. The realisation of Atma or
the true Self is conceived as the real nature of transcendent
experience and the essential nature of Moksha. Discussion on
Jivanmukti and Videha-mukti. The nature of Atma after
absolute disembodiment is a puzzling problem, on which even
the greatest saint-philosophers are found to differ. Views of
Buddha, Kapila, Patanjali, Gautama, Kanada, are briefly
mentioned. Discussion of the Upanishadic and Vedantic view
of the realisation of the identity of the individual Atma with
the Absolute Spirit, Brahma, as the Ultimate Ideal. Gorakh-~
nath agrees with this view, though he denies the illusoriness of
the Cosmic Order and of the individual 4tmd, Reference to
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the Bhakti schools. Acc. to Gorakhnath, the perfect realisa-
tion of Sivahood or Brahmahood by the individual soul through
yoga is the Supreme Ideal. Gorakhnath’s grand conception of
Samarasa-karana and his conception of the true character of
a Natha or Avadhuta are explained. A Natha not only realises
the identity of himself and all existences with Siva or Brahma
and experiences the whole universe within himself, but also
becomes a complete master of all physical forces in the
universe.

CHAPTER XVIII—The Evolution of Hindu Spiritual
Culture. (I) Pages 251—280

Vedas the basis of Hindu spiritual thought. Some fundamental
Vedic Truths,—that this world-order is essentially a spiritual
and moral and aesthetic system, that all phenomena
of all planes of existences are governed by Universal and
Inviolable Moral and Aesthetic and Spiritual Principles, that
the Cosmic System is not only an dadhibhoutic, but also an
ddhidaivic and adhyatmic system, that in the scheme of the
universe man as a self-conscious intellectual and moral and
spiritual being endowed with a highly developed physical body
occupies a unique position. The Vedas unveiled the inner
secrets of the order of the universe and human nature and
showed the way to the solution of the most fundamental pro-
blems which are puzzling to the greatest intellectualists of all
ages. The principal modes of discipline taught by Vedas for
elevating man to higher planes. of existence and consciousness
till the highest spiritual plane is reached,—the cultivation of the
spirit of Yajfia in practical life, the cultivation of devotional
sentiments and spirit of worship to the Supreme Spirit as
revealed in this wonderful Cosmic System, the cultivation of
Renunciation and Tattwa-Jiigna and Yoga. The wide-spread
influence of Vedas upon the practical life of the Aryans.
Controversies on the true interpretation of Vedic Texts,—
interpretation from the view-point of Karma, from the view-
point of Jiana and Yoga, from the view-point of Upasana or
Devotion. In the period of progressive expansion and con-
solidation of the Aryan society people were naturally more
interested in a philosophy of action than in a philosophy of
renunciation or emotional devotion, and hence the interpreta-
tion from the view-point of Karma prevailed in the society.
The view-point of Jidna and Yoga and Fairagya also steadily
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developed and found expression in the Upanishads and the
Agamas. Kapila, the founder of Sankhya-darsana, was the
independent rationalist philosopher, who constructed a com-
plete philosophical system for the explanation of the world-
order and added great strength to the view-point of Jiigna and
Yoga. A brief account of the Sankhya-darsana of Kapila and
its contribution to the development of Hindu spiritual thought.
The development and spread of the view-point of Updsana and
Bhakti through a good many sects and sub-sects, along with
the development and spread of Pravritti-Mdrga and Nivritti-
Marga.

CHAPTER XIX—The Evolution of Hindu Spiritual
Culture. (II) Pages 281—320

With the progress of Hindu spiritual culture, a psychological,
social, moral and spiritual necessity was more and more keenly
felt for rational synthesis and harmony of Karma Jidana Yoga
and Bhakti, and various attempts were made by eminent
thought-leaders. The most successful attempt was made by
Lord Sri Krishna in His wonderfully eventful life and specially
in the Bhagavat-Gita. Sri Krishna was the truest representative
of the Spirit of the Vedic Revelation, and was adored as a
veritable Incarnation of the Supreme Spirit in human form.
His Gita was hailed as Brahma-Vidyd, Yoga-Sastra, Bhakti-
Sastra, as well as Karma Sdstra, and as the most profound
interpretation of the essential teachings of the Vedas. It gave
the most enlightened conception of Yajfia, Yoga, JiiGna, Karma,
Tydga, Sannydsa, Updsana, and Moksha, and taught the Art
of the thorough spiritualisation of the entire life of a man.
Sri Krishna laid far greater emphasis upon the Inner spirit
than upon the outer forms of religious practices and opened
the door of Yoga and Jidna and Bhakti and God-realisation
to men and women of all grades of the society and of all sorts
of occupations in practical life. In His philosophical view
also He sought to assimilate all the important schools of
thought. He conveyed to humanity another great message of
hope and strength, viz. Incarnation of God on earth at
critical times as a mark of His love and mercy for man.

The credit for propagating the teachings of the Vedas and the
message of Lord Sri Krishna in the most popular and liberal
forms to all sections of people and building up the structure of
one universal Hinduism goes pre-eminently to Krishna Dwai-
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pdyana Vyflsa and his disciples. He compiled and rearranged
all the available Vedic Texts with their varied interpretations,
preached the Upanishads as constituting the essence of the
Vedas, composed the great national Epic, Mahabhdrata,
founded the school of Vedanta-Dar$ana, and initiated the
composition and propagation of the Purdnas. These together
with the other great national Epic, Valmiki’s Ramayana,
exercised a powerful influence upon the development and
popularisation of Hindu spiritual culture and the permanent
unification of this vast sub-continent.

More than a thousand years after Sri Krishna and Vyisa,
Lord Buddha and Lord Mahavira, both of whom were
Mahayogis and followed practically the Nivritti-Marga of the
Vedas, initiated two powerful ethico-spiritual movements,
which led to the creation of Buddhism and Jainism within
the fold of Hinduism. They really preached the ancient Yoga-
Marga with special emphasis on renunciation, wuniversal
sympathy and compassion and purity of ethical conduct, and
particularly on the principle of Ahimsa. Their special con-
tributions to Hindu spiritval culture and the causes of their
conflict with the orthodox Hindu community are briefly
discussed.

A few centuries later, Kumirila, Sankara and Gorakhnath
appeared as very powerful exponents of Vedic Karma-Marga,
Jidna-Marga and Yoga-Marga respectively, and their contri-
butions to the restoration and consolidation of the moral,
spiritual and cultural unity of the vast country on the basis of
the Vedic outlook on life and the world are most remarkable.
The special features of their contributions are briefly expound-
ed. While Kumairila strongly defended Vedic Hinduism
against the attacks of Buddhism and Jainism, Sankara and
Gorakhnath contributed greatly to their assimilation with
Hinduism.

In the Middle Ages, while the different interrelated currents of
Vedic spiritual culture continued to flow on, the Bhakti-cult
or Updsana-Marga got a great impetus from the life and
teachings of a good number of bBhakta-saints with high
spiritual attainments and magnetic personal influences born in
different provinces. A good many Updsaka Sampradayas,—
Saiva, Sdkta, Vaishnava, Ramayata, etc.,—worshipping the same
Supreme Spirit in different Divine Names, in different visible
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and tangible Forms and in different methods, developed at
this age throughout the country. Image-worship and Pilgri-
mage became very popular. Islam came and made a permanent
place .for itself in India at this period.

Hinduism, as it took shape and form in the middle age, con-
tinues without much substantial change in the present age,
though it had to meet the challenge of the invasion of the
materialistic culture and civilisation of the West and had to
adjust itself with new situations. The “contributions of the
modern saints, and particularly of Ramkrishna and Viveka-
nanda, are most remarkable. These are briefly referred to.

APPENDIX I—Goraksha-Vacana-Sangraha. Pages 321—332
APPENDIX II—Glossary of Philosophical Terms. 333—343



FOREWORD

BY
$11 C. P. Ramaswami Aiyar

Dcaling with the long chronicle of Indian Philosophy and thought,
one cannot but realise that our country has been fortunate, from time to
time, in having given birth to Sages and Yogis who have interpreted and
re-interpreted the primeval message contained in the Vedas, the Puranas
and the Prasthanatraya, and added to by successive Seers according to
the needs and circumstances of the times.

This volume contains the essence of the writings and teachings of
Mahayogi Gorakhnath. It is well pointed out that while the ultimate
object of search is the same for a Yogi and a philosopher, their modes
of approach are different, the latter’s being intellectual and the former’s
intuitive and spiritual. The task of a Yogi does not require any subtle
intellectual speculation or the framing of hypotheses and theories. The
quest of the Yogi is direct spiritual experience of truth on a high plane
of consciousness. The highest state of Samadhi attained by the Yogi is
neither purely subjective nor objective. It transcends both categories and
it is really an integrated experience beyond formal description. Such a
transcendent state of consciousness is alone called Samadhi. This book
analyses in detail the nature of Samadhi Experience. The term
“Experience” is perhaps inaccurate, because in this state of Samadhi,
there is no relation between subject and object, the experiencer and the
experienced. It is the fulfilment of life as described in the Yogasutras.
The Yogi who comes back from Samadhi may not have attained Kaivalya
or Moksha, but he is illuminated by his experience. If he assumes the
role of a teacher or preacher, he gives expression to his experience in
such forms as may be easily intelligible to the people at large. Gorakhnath
was a Maha-Yogi. He did not indulge in controversial metaphysics.
As pointed out in this book, the Sampradaya associated with the name of
Gorakhnath is embodied in a great body of literature in Sanskrit and
other languages. It is further stated that the Metaphysical doctrine
which Gorakhnath preached and the discipline of his Yoga rested upon
his experience which lay beyond the domain of mind and intellect.

Chapter II of the book deals with the sources of the Sage’s
philosophical views and this volume is mainly based upon the Siddha
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Siddhanta Paddhati. This book is written partly in the form of Sutras or
aphorisms and partly in the form of discourses and seeks to
explain the philosophy and yoga-discipline of the Siddha
Sampraddya. In the introductory verse, the name of Siva is
invoked as the greatest of Yogis and Gorakhnath (also called by
the names of Srinath and Nityanath) discusses various philoso-
phical topics under several heads called UpadeSas or lessons. His
theory is that the Supreme Spirit, though essentially above time and
space, manifests itself as a diversified Universe in the form of countless
orders of individual bodies and also as the Indwelling Soul. The various
Yogic centres in the physical form and other aspects of the Yoga
Philosophy are elucidated and it is shown how the human body can be
spiritualised and obtain Kaya Siddhi., The discussion then proceeds to
identify the individual body with the cosmic body and thereafter, the
function of Sakti or the Supreme Spiritual Power is explained and
expounded. The Unification of the individual body with the cosmic body
and the process by which it is achieved is then dealt with and finally, the
conduct, behaviour and outlook of the Avadhuta Yogi are recounted. The
conception of Ultimate Reality is perfected by Super-conscious experience
and a whole chapter is devoted to what is termed Para-Sambit. A most
suggestive account is given in this book of the manifestation of the
power of the Supreme Spirit and the development of the cosmic system.

Chapter XI deals with the evolution of world systems, including in
this expression, not only the world of animal bodies and manifestations,
but the world of mind, the world of reason or Buddhi and the world of
Dharma or moral order, which is described as a special manifestation in
the moral consciousness. It is then explained how the Absolute Spirit
seems to hide its essential character behind phenomenon. Through the
Vimaré$a Sakti of the Supreme Spirit, various forms of knowledge, wisdom,
desire, actions and feelings emerge. In fact, the problems of the existence
of evil can be solved only by a complete realisation of the Vedic maxim
‘tatwamasi’.

An outline of Lord Buddha’s teachings as well as of the Sankhya
system forms an important part of the book. Discussion then turns on the
philosophy of action as compared and contrasted with the philosophy of
renunciation (namely, Pravrttimarga, Nivittmarga and Bhakti marga).
Discussions on the Sankhya Darsana of Kapila, the doctrine of cycles and
the explanation of the various Gunas form the subject of a complete chain
of arguments. The significance of the Bhagavat Gitd, from the point of
view above stated, is followed by a general disquisition on the works of
Vyasa, Valmiki and the Puranakartas. The Siva-Sakti-Vada and the
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Brahma-Sakti-Vada end up with the assertion that the Supreme Spirit may
be conceived and represented in the form of a Divine Couple associated
by union. In other words, Brahman is one in two and two in one, the
dynamic aspect of the Absolute Spirit being represented by Sakti. The
description of the Aspects of Narayana and Lakshmi, Krishna and Radha,
Ram and Sita and the process of worship of various names and forms
of Siva and Sakti end up with a full discussion of the objectives and
rationale of image worship.

The last Chapter of the book deals with Modern Hinduism and the
impact on Modern India of Western culture and ideas. It is emphasised
that a comprehensive synthesis of Karma, Jiidna, Yoga and Bhakti are
essential, as well as the implementation of the harmony of religious faiths
and the recognition of the spiritual efficacy of all modes of discipline

following upon the discovery of the underlying unity of all forms of true
faith.

This volume is the result of profound research and contains a
closely-reasoned and logically-constructed analysis of Bhakti Yoga which

is not irreconcilable and can be coordinated with the Yoga of wisdom or
Jidna,

C.P. Ramaswami Alyar
29.10.1961






A PREFATORY NOTE
BY
Mahamahopadhyaya Gopinath Kaviraj, M. A., D., Litt.

An attempt has been made in the following pages to present a syste-
matic and consistent account of the philosophical background of the
spiritual culture associated with the names of Yogi Goraksha Nath and
other adepts of the Natha Brotherhood. The account is mainly based on
an original Sanskrit Text of the school attributed to Goraksha Nath or
Nitya Nath. It is difficult to say how far this account reflects the actual
teachings of Goraksha Nath, but it js believed that it faithfully records
some of the traditional views of the school. I congratulate the author on
the great ability with which he has accomplished his self-imposed task,—a
task which is difficult not only for the great depth of Yogic wisdom
implied in the teachings, but also for the great paucity of necessary
materials.

The writer has said almost everything worth knowing for a beginner
in regard to the philosophical outlook of Ndthism. The Ultimate Reality
—Brahman and Pard-Samvit; the inter-relation of Siva and Sakti; the
gradual unfoldment of the Supreme Sakti and the origin of the universe
consisting of an infinite series of world-systems; the appearance of the
individual souls and their relation to the Cosmic Purusha; the Supreme
ideal of human life; the relation between macrocosm and microcosm; the
Universe Body of the Transcendent;—these are some of the topics on
which the learned author has tried to throw light. As Nathism represents
a particular aspect of Hindu spiritual life, the writer has done well in
dealing at some length with the ideal of Hindu spirituality in general.

The Supreme Ideal of Yoga-Sddhana as conceived in this school
seems to differ essentially from the conceptions of Patanjali, of the earlier
and some later Buddhistic systems and even to a great extent of Sankara’s
Veddnta. Nevertheless we must observe that the Natha ideal is analogous
to what we find in the Agamic systems of non-dualistic thought in
ancient and medieval India.

This Ideal is described in one word as Sdmarasya, which implies
obliteration of traces of all kinds of existing differences, not by a process
of transcendence as in Sankhya, or of sublation as in Vedantic Mayavada,
but by a positive process of what may be described as mutual interpenetr-
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tion, This ideal underlies the principle of unification between Purusha and
Prakritt, or between Siva and Saktl., The attainment of this ideal is the
Supreme Unity of Parama Siva, where Siva and Sakti are one undivided
and indivisible Whole. It is called Mahd Sakti in the language of the
Saktas and represents the Absolute of the Sikta Agamas. It stands for
the Samatrd of the Avadhita Yogins, which is really a unification from the
logical point of view of Tattwa and Tattwitita, i.e. the One and the
Beyond.

A cursory glance at the ancient spiritual literature of India would
reveal the fact that in almost all the systems associated with Agamic
culture we find a strong insistence on the ideal of Sdmarasya in some form
or other. By way of illustration I may refer to the Tantric Buddhism of
the Kdlachakra school, in which the union of PrajiiG and Updya, techni-
cally known as Vajrayoga, is strongly emphasized.

Thus the Hevajra Tantra says:—
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The Vajrayoga which is the ideal of Kdlachakra Buddhism represents
in fact the state of Supreme Oneness.

The Vira Saivas of the Jarigam School also recognise this ideal in
their own way. A brilliant exposition in the form of Sdmarasya Bhakti
representing the self-luminous Unity of Delight realised after a course of
continued sddhana is to be found in Mayideva’s Anubhava-Sutra and in
Prabhudeva’s works.

The Swacckanda-Tantra which is one of the earliest Agamas available
to us furnishes a detailed account of the several stages in the process of the
unification which ends in Supreme Sdmarasya. In this process seven
grades are mentioned and described.

Swatantrinanda Naitha, the author of Matrikd Cakra Viveka, was a
brilliant exponent of the Siddha School. He explains this doctrine in his
own inimitable manner. He says,—

AUEFE RN SRRy
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Here in this context the Sdmarasya referred to is between Cif and
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Acit, i. e. between Consciousness and Unconsciousness, which neutralise
ecach other and appear as One. He illustrates this with an interesting
example of a pictorial representation, which in reality is one, but which
appears to one onlooker as representing an elephant and to another as
representing a bull according to the view-point taken.

In the yogic sadhana of certain Tantric schools, especially those
affiliated to the Ardhakali line, we are told that the two twelve-syllabled
Mantras constituting the complete Paduka-Mantra of Sri Gurudeva repre-
sent Unmani and Samani aspects of the Absolute respectively. The
former sugeests the upward motion in the direction of the Supreme
Purusha (g) with the Supreme Prakriti (5). The latter suggests that the
Supreme Prakriti (g) which descends from the glance () of Para-Brahma
or Unmani Siva floods with Delight the Supreme Purusha () in the course
of its descent. These symbolize in the undivided Absolute Consciousness
(f5a ) both the upward and downward movements of the Divine. Behind
Unmana and Samand there is only one single Essence, for Purusha and
Prakriti are ultimately one and the same Brahman, one symbolized by the
triangle with its vertex upwards and the other by the triangle with its ver-
tex downwards. The familiar diagram of Shatkona as an interlaced figure
signifies this union which is represented (they say) by the twelve-petalled
lotus above the pericarp of the Sahasradala Lotus. In fact the conception
of Guru-Padukad in its highest expression is the conception of Samarasya
par excellence.

1t is said,—

araw fragf Wes
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This indicates that the Divine Guru or Para Siva has three Pddukds,
two being lower and one higher. The two lower Padukds symbolise Self-
luminous Siva on one hand and His Self-reflecting Sakti on the other.
The higher Paduka is the integration in the form of Samarasya of the two
in the Supreme Unity.

It may be noted in passing that even the realisation of Christian
Trinity is only a partial manifestation of the truth of Samarasya. The
great Spanish saint Teressa through Divine Grace once realised this and
tried to express it in her own language, in course of which she said that at
first an illumination shining likc a most dazzling cloud of Light appeared
before her followed by the emergence of the three Persons of Trinity. She
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felt that the three Persons were all of one Substance, Power and
Knowledge and were one God. This vision was not the result of the func-
tion of the bodily eye nor even of the eye of the soul. It was an intellec.
tual vision of an intimate kind. Henry Suso, the disciple of the great
German mystic Meister Eckhart referred to the union of the soul and God.
She spoke of God as saying,— “I will kiss them (the suffering saints)
affectionately and embrace them so lovingly that I shall be they and they
shall be T and the two shall be united in one for ever”. Elsewhere it is
said,— “The essence of the soul is united with the essence of the Nothing
and the powers of the one with the activities of the Nothing”. (The
Little Book of the Truth, edited by J. M. Clark, Page 196). This is
exactly like the union (Samyoga) of Linga or Paramdtmda with Atma of
the Vira Saiva School.

From what has been said above it is abundaatly clear that in some
form or other Sdmarasya is the ideal, not only of the Agamic Culture, but
also of many other spiritual sadhanas.

It now remains to be seen how the Natha Yogins conceived this
highest consummation of Oneness. It is said that the true process of
Samarasya begins only when the Sadguru’s grace has succeeded in effecting
Mental Quiet (f5w-fasifa). The real sddhana cannot commence until the
mind is rendered quiet and free from disturbances incident on a sense of
identity with the body. The mind being at rest, the Divine Bliss and an
experience of Pure Infinite Glory dawn on the soul which is awakened from
its age-long slumber. The sense of duality disappears in the serene Light
of Undifferentiated Unity. This Light, unbounded and one, brings
out the powers of Consciousness. The Universal Consciousness being once
awakened produces in the yogin a perfect knowledge of his own Body,
which results in the illumination and stabilization of the Body concerned

(fauz fafs).

In other words this Body becomes immortal and immune from the
ravaging effects of Time. The Yogi is now an adept (fsz). This Luminous
Form which is the essence of Caitanya has to be made, as a further step,
one with the Universal Uncreated Light of Paramapada already revealed.
This is done through a continuous process of investigation into the real
nature of Atmd. It is to be remembered that Samarasya should not be a
momentary attainment, but a permanent possession, in the sense that no
reversal (sg17) may ever occur. Before this state (fasearer) is made permanent
after Sdmarasya is once attained, some successive moments in the Supreme
Experience are noted :

(I) The Transcendental Reality is revealed as the Universe. In other
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words, the difference between what is Formless and what has Form

disappears for ever and it is co-eternal with the vision of the Universe in
Atma.

(I) In the transitional stage there is a tendency in the Powers to
move out. This has to be restrained and the Powers kept as contained
within the Atma.

(III) The Atma is realised as a continuum of unbroken Prakasa with
Supreme Dynamism.

(IV) As a result of all this there is a unique Vision of Being which
is unborn. This is the Supreme Integral Vision which marks the stage of
Nirutthana. 1t is a Vision of Eternity when infinite varieties are seen as an
expression of the One and when the One reveals Itself in every point of the
Infinite.

It seems true that the Natha-Yogin’s view of fiwe fafg and Patanjali’s
idea of rgdwq are not exactly the same, though it is true that in each the
control of the elements is the result. The ideal of (ssRg) was behind both
and dominated the Tantric Buddhist also. In ‘Nathism’ the fact that
fyue fafg results from a vision of Paramapada and is an antecedent of the
unification of the two indicates that, though Patanjali’s sraggq aims at
physical purification to its utmost extent, it can never be equated to the
natural purity of Purusha and continues to remain an inalienable property
of Prakriti.

In this light it may be presumed that the criticism of Goraksha Nath’s
ideal of fywe fifx by Prabhudeva, as found in legends current in some South
India Saiva schools, has to be éxplained as the outcome of sheer
sectarianism.*

The Nitha ideal is first to realise Jivanmukti through fiwz fafz which
secures an Immaculate Body of Light free from the influence of Time, i.e,

a deathless undecaying spiritual body and then to realise Para-Mukti or the
Highest Perfection through the process of mutual integration (gwefi aw).

The Bengali Natha work, entitled &garen, a comparatively late work of the

* For Deha-Siddhi the reader is referred to the following :—

(1) The Doctrinal Culture and Tradition of the Siddhas, by V. V.
Sastri, in the Cultural Heritage of India, Vol. II. Pages 303-y—319. Raman

(2) M. M. Gopinath Kaviraj’s Series of articles in Bengali on the Process of
effecting physical immortality, published in the Bengali Weekly Paper
Himadri. ’

(3) M. M. Gopinath Kaviraj’s article in Sanskrit on the subject, in the

‘Saraswati Sushamad Journal’ of thc Varanasi Sanskrit University, 1961,
Pages 63-87.
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Natha School of Bengal and published by Shri Prafulla Chandra Chakra-
varty in his book on ‘Ndtha Dharma and Sahitya’, also points out that the
complete course of Natha spiritual cuiture did not end with the attainment
of Siddha-Deha through drinking of nectar after the completion of the
process technically known as transcendence of the Moon ;—it was
only a state of Jivanmuktl as free from death. It is only a prelude
to the realisation of the highest ideal of Perfection through the culture
of Omkara.

I have nothing more to add to this brief foreword. I have only to
thank the revered author for the honour he has shown me in asking me to
write a few lines by way of an introductory note to his work. I have tried
even on my sickbed to comply with his request as briefly as possible. The
learned author has laboured hard and long in a more or less untrodden
field and as a result of his labours has presented us with a brilliant work on
an important medieval school of philosophical thought. He is a pioneer
worker in this field. I hope, however, that young scholars interested in the
subject will follow him and try to utilise all the resources accessible to us
in the different libraries of the country.

Gopinath Kaviraj.



INTRODUCTORY REMARKS

BY
Dr. Sampurnanand, Rajpal of Rajasthan

I welcome the publication of this book to which I have been
invited to write a foreword. It is not for me to assess the worth of
the labour and scholarship which the author has brought to bear upon his
work. What is of more interest to me is that such a book has been
brought out at all. The need has been felt for long by students of the
religious and spiritual history of India.

It stands to reason that Goraksha,—Gorakhnath as he is popularly
known,—had a most powerful personality which profoundly impressed
those who came in contact with him. He probably travelled wide; in any
case, his fame travelled wider. There are a number of places spread all
over northern India associated with him and his disciples. There are
legends, some of them of very doubtful historical authenticity, which
have now become part of the traditional folk-lore of the people. Evidence
of the place which Goraksha occupied in popular estimation comes from
another and rather unexpected quarter. The followers of some of the
Saints who followed him centuries later apparently felt that the reputa-
tation of their Master would not be placed at a sound footing unless he
was shown to have been a greater man than Goraksha. Stories were,
therefore, invented of disputations between Goraksha and the founder
of their own school. The discassions were generally verbal, but they
were not unoften accompanied by an overt or veiled display of occult
power. Goraksha was, of course, invariably worsted in all such contests.
There are many references to such contests in works attributed to Kabir
and Nanak. Of course these great men had no hand in the authorship of
these compositions, which are obviously the work of their followers,
remarkable more for their devotion than commonsense. The contempt-
uous disregard of time which they display is breath-taking. The philoso-
phical content of such compositions is elementary and their reference to
Yogic experience not at all profound. But while they do not enhance the
reputation of men like Kabir and Nanak, who, by the way, do not stand
in need of such spurious support, they certainly indicate the esteem in
which Goraksha’s memory was held by the people several centuries after
his disappearance; no one could easily be accepted as a great saint unless
he was proved to be superior to Goraksha.

The story of the Nath School, of which Goraksha was such a
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distinguished representative, is an important chapter in the history of
India’s spiritual development. The Tantriks were followed in course
of time by the Sadhs (ar9), the Siddhas (faz) and the Naths (ara)
and the succession was taken up later by the Sant-mat (da =a). In
a sense, none of these schools brought any absolutely new message.
What they preached and practised were simply variations and derivatives of
lessons which have been handed down from the most ancient times.
There were apparently two schools of religion and spirituality in Vedic
times which may roughly be called the orthodox and heterodox. The
orthodox school, further, functioned in two forms which may be called
the exoteric and the esoteric. Karma Kanda, the performance of Vedic
sacrifices, was the concern of the former, while the latter concerned itself
with Yoga and philosophy. There was no conflict between the two ; they
complemented and supplemented each other. Those who belonged to
the unorthodox school were called Vratyas. They spurned ritual, did not
follow many of the convention