
CHAPTER -IV 

THE CONCEPT OFVOGAJA PRATVAKSA 
• 

Nature of Yogaja Pratyak~a : 

The word 'Yogaja' comes from the- word 'Yoga'. So, at the outset we should 

concentrate on the meaning of the word' Yoga'. The word' Yoga' literally means 'union'. 

It is a spiritual union of the individual self with the universal one and is used in this 

sense particularly in the Vedanta. The Gita defines Yoga as that state from which 

there is nothing higher or worth realizing. It indicates a place in which a person is 

- never shaken even ·by the greatest pain. PatanjaJi points out that Yoga does not 

mean union but spiritual effort to attain perfection through the control of the body, 

senses and mind. And Yoga is defined as the cessation of the modifications of citta 
I 

(Yogascittav(ttinirodhaiJ)1. One who follows the prescribed method of Yoga is 

generally called a Yogin. 

The view of Yogaja Pratyak~a is mentioned in Gautama's Nyaya Sutra (3.2.43) 

and this theory is elaborated byVatsyayana 2 and Uddyotakara.3 ln the Nyaya_Sutra, 
. - - . . 

Gautama indicates Atman as Jnanavan (the self as a knower). According to 

~aiyayikas, the supernormal perception of an individual i.e. a yogin is also as real 

as any other perc~ption . They call such a perception as supernormal one for, such 

perceptions are beyond the range of the normal perception~ It cannot be said that 

such a perception does not exist and hence unreal on the ground that such a 

perception is above the accessibility of any ordinary person. The Naiyayikas treat 

the descripti()n of _a yogic perception to be true and try to give an independent

interpretation of such perception. 

Bhasarvajna (a Naiyayika) calls Yogaja Pratyak~a as Yogic phenomenon.4 1t 

is a direct perception of objects which are far away in space and time or of objects 

which are imperceptible( e.g. paramal)u etc.) 
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It is stated that a Yogin can attain, through yogic practice of concentration 
V"' 

known as samprajnatayoga indescribable supernormal state or quality and with the 

incomprehensively powerful mind assisted by that supernormal quality tle can have 

a supernormal perception of his own self, the selves of others and all the other things 

past, present, future. and distant. That is to say, they can perceive the subtlest objects, 

the four kinds of atoms, the minds of others, air, space, time, either their attributes, 

Karma(action), samanya (universal), vi~e!ja (particularity), samavaya (inherence), 

heaviness, elasticity etc., volition, indeterminate perception, psychical traces, dharma, 

adharma and all other things. Jayanta Bhatt.a describes yogic perception as the 

perception of subtle, hidden, remote, past and future objects and considers it to be 

the highest excellence of human perception.5 And he rejoins that the yogins perceive 

all objects in all places through a single cognition simultaneously.6 Here the 

supernormal state or quality of the mind acts as the super-normal sense- objeqt contact 

(alaukika sannikarsa). This type of sense object contact is called Yogaja $Bnnikarsa . . 
and the perception caused by this sannikar~a is called Yogaja Pratyak~a.7 

I - -
Visvanatha {a famous Naiyayika) points out that there are two kinds of yogins: 

Yukta{ conjoined) and Yunjana( occasionally conjoined). 8 So Yogaja Pratyak~a is also 

of two kinds: Yukta Pratyak~ and Yunjana Pratyak~a.9 A Yuktayogin is one who has 

attained spiritual perfection and such intuitive knowledge of all objects is constant 

and spontaneous to him. The perception of a Yuktayogin is called Yukta Pratyak~a. 

The yogins acquire the power of perceiving all objects with their pure minds free 

from all taints and become one-pointed by constant concentration.9a 

A yu"fi]ana yogin is the man who is on the way to perfection and so he requires 

the he.lp of concentration for occasional intuitive knowledge ofthings. That is to say, 

here a yogin requires dhyana, dharana etc. as additional subsidiary factors· for the 

supernormal perception. 10
• The perception of a Yuif)ana yogin is called Yunjana 

Pratyak¥J. The Yufi]nana type of a Yogin who has occasional flash regarding an 

object existing in past,· present and future and regarding all imperceptible objects 

like space, atom etc. The Yogin is endowed with a mind having two types of properties 

-a particular method of thinking (cintiivi!e~afJ) and a power generated through the 
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practice of yoga (yogabhyasajanitaf}). Both the methods are accessory to the 

_ attainment of transcendental. perception. 11 

The power of the sense-organs of the ordinary man like us is limited .. The 

Naiyayikas hold that there_can be natural or inborn variation in the capacity of sense

organs. For example, the cat can perceive in darkness also and the vultures can see 
. . . 

an object from a very far distance from the sky. And Sampati, the king of vultures sa·w 

the daughter-in-law of Dasaratha {Sita) from a distance of a hundred yojanas. 12 But 

human eye cannot see after a certain distance. The superior quality of perception · 

varies in degrees like the superior quality of the colour 'white, etc. A section of men . . 
attains the. highest degree of perception if they develop in quality of the same. Those 

whose perception reaches the highest degree of perception are called sages. So we 

cannot deny the possibility of higher degree of functioning of the sense-organs of a 

living being. The most excellent perfection of perception is constituted by the 

apprehension of subtle, remote past and future objects. 13 

But the Mimamsakas like Kumarila etc. state that a. man, possessed of superior 

power of vision perceives only visible objects. But nobody comes across such 

superiority of sense-perception apprehending the transcendental objects. 

This type of criticism is not fair. It is true that though dharma is transcendental 

to normal sight, yet it is perceived by the sages or seers. We have seen above that 

though a very distant object and an object coverecj by darkness, are beyond the reach 

of our normal ~yes, yetthey are perceived by Sampati and a cat respectively. 14 

In response to this sort of reply Kum:arila may-say that if a sage perceives a 
' 

transcendental object then he should also perceive smell, taste etc. with his eyes. If 

someone imagines that an omniscient sage grasps every object of the universe by 

means of a single source of knowledge then he should admit that the sage perceives, 

taste, smell etc. with his visual organs. Kumarila's objection is not based on facts. 

The other sense-organs of the sage. have super-excellent powers like the eyes. So, 
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the peculiar hypothesis that a sage perceives taste, etc. with eyes is not to be 

conjectured. The Mimamsakas may point out that the Naiyayikas should not imagine 

that a sage perceives dharma with his eyes. In response to tfJis the Naiyayika says 

that dharma is not invisible like taste, etc. The argument of the Mimamsaka is based 

upon the misrepresentation of the above sentence. And it is known that taste and 

similar qualities other than co·lour are always imperceptible. 

The Naiyayika reacts on the Kumarila's arguments and contents that the latter 

cannot sayfrom his experience that a sage though possessed of super-eyes, perceive 

dharma. For, dharma and the excellent power of the eyes of a sage are imperceptible 

to him. So, Kumarila should not point out that dharma is not an object which is capable 

of being perceived with eyes. 

The knowledge of eternal dharma is only derived from the vedic injunction 

such as 'should sacrifice'yajeta etc. Dharma is the eternal fulfilment of duty. It has no 

limitation in past, present and future. It will be rash for us to think that dharma is 

perceived with our mortal eyes. But it is not at all difficult for the omniscient sages to 

perceive it. 15 

A sage intuits dharma with his internal organ through the practice of constant 

meditation on it. Likewise, a Jove-sick man beholds his beloved lady with the help of 

meditation alone.16 

The justification of such intuition is that the internal organ is competent to 

comprehend alfobjects without an exception and there is no such thing in the universe 

which disturbs its p~netration. There is a lot :of examples to show that persons, have 

clear and vivid vision of objects which are beyond the reach of our sense-organs. 

Such visual perception is possible only through the constant practice of meditation. 

We find that persons, affected by lust, or excessive grief, disease. insanity, a 

dream of thieves etc. possess clear,· distinct, vivid vision of imaginary objects as if 
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they are in front of them. 

Intuitive knowledge ( Pratibhajnana) 

When we repeatedly concentrate upon an object, each act of concentration 

leaves an impression behind it. These impressions accumulate on our self. They 

constitute the permanent (stable) basis of our knowledge. They generate the highest 

form of knowledge provided they are arranged in a perfect order. 16
·
1 

We can take an instance which shows the aquisition of proficiency in learning. 

A young student follows a prescribed course of discipline such as the strict observation 

of the vow of celibacy, the regular revision of the old subject matter learnt by him, etc. 

He acquires permanent impressions thereby. They become stable as they are and 

they help him to recall the matters read by him in memory with perfect facility. 

Or, we know that gold acquires matchless beauty if it is slowly purified in a 

closed vessel. In like manner, the inner organ of a sage is capable of perceiving all 

knowable objects by the constant practice of meditation.16·2 

On the contrary, the inner organ of worldly men like ourselves is covered by 

the veil of passions and so we do not acquire the highest stage of knowledge, that is, 

omniscience. Any object is directly apprehended by the pure inner organ of the 

sages. The reason of this direct awareness lies in the fact that all the impurities of 

their mind are consumed by the daily practice of meditation. When the sages consume 

all the inner drosses and acquire high proficiency in the art of concentration by the 

constant practice of meditatioin, they attain the property of being omniscient.16
·
3 

. 

Future events are foreseen sometimes by us. An illustration of the true 

judgement of foresight is that my brother will come tomorrow. This type of foresight is 

called as Pratibha Pramarya. This kind of valid knowledge is not halucinatory. It is 

not a doubt. It is not even negated by its contradictory judgement. Its source is not a 
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defective sense organ. Tffus, it s'fiotitd be treated as a piece of valid knowledge. 16·4 

Pratibha PramatJa is one kind of Extra-Sensory_ perception. Its validity is 

doubted by the critics as it , according to them, is purely accidental and a possible 

event. In this connection, it is said .that the knowledge in the form 'My brother will 

come tomorrow' is certain, though the object is totally accidental or unexpected. 16
·
5 

This kind of valid knowledge (i.e. pratibha-jnana) is direct but not indirect. It 

may be objected that it cannot be direct since it is non-sensous. This type of objection 

does not stand because the inner organ determines it. But, if the inner organ would 

independently gra~p external objects, there would be no blind person in this world. 

The answer to this objection is that the external object which has been perceived 

with eyes is only intuited by the inner organ. Thus, the objection that there would be 

no blind person does not occur. 

According to ·the critics, the direct awareness of a sage is· not a perceptual 

orie because it is not determined by a definite set of conditions like the normal 

perception. In response to this charge it is said that the transce.ndental knowledge 

of a sage is always perceptual. If it is not direct it is no~ the knowledge of a sage. 

Some opine that the knowledge of a· sage is exactly the same derived from the 

scriptures. This implies that it cannot be direct. 

Here another objection is that foresight is non-perceptual for perception refers 

only tQ a.pre~ent object. Kumarila points out that an object which is present and 

c6mes in contact with our sense-organ is only perceived. Besides, perception differs 

from transcendental peception in the point that it apprehends a. present object. Such . 

an objection is not tenable. The objectors themselves have said in another place that 

an object with its future property is grasped. At the time of perceiving silver it is also 

perceived that it will last long. Thus, it is also established that the perception that my 

brother will come tomorrow presents a futur~. object. Here the perception of an ordinary 

man refers to a future object; hence, the superormal perception of a sage refers to 
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future dharma. 

Therefore, the argument against omniscience offered by Kumarila is refuted. 

Now, the question is : Is omniscience constituted by a single act of 

transcendental perception or by many acts of transcendental perception ? The first 

alternative is not possible since the incompatible objects like heat and cold are never 

present in a single act of consciousness. All the objects of the world are not also 

known by many acts of consciousness. These acts of consciousness cannot 

simultaneously arise because the internal organ, the ~nstrument of consciousness is 

so small that it cannot simultaneously produce many acts of consciousness. If it 

produces them one after another, it will not-be able to generate the direct awareness 

of all objects of the three worlds. How is such omniscience justifiable?- In response 

to the objection it is argued that the sages will simultaneously perceive all the object~ 

all over the world by a single act of perception. The argument against the copresence 
" 

of the incompatible objects in one act of perception has no binding force since we 

may mention instances which show that we simultaneously feel heat and cold on 

some occasions. In winter a person who has descended the icy cold water of a lake 

up to his navel with the upper part of his body exposed to the very hot rays of the sun 

in a midday of the summer simultaneously feels heat and cold. 

If the sages are pioneer" to know the true nature of dharma from the Vedas 

then the well-established proposition that Vedas are the only source of dharma is 

never contradicted. It is the final argument of the objector, e.g. the Mimamasaka. A 

reply to the above objection is ·given below.: Th~re is a tr-uth in the above objection 

that the sages are initiated into dharma by the Vedas. Latter on when they attain the 

fruit of meditation the transcendental perception of dharma flashes in their mind. As 

a result oflt, we can say that the ascertainment of the truth of the thesis that the Vedas 

are the only source of the dharma becomes doubtful or shaky. Besides, the eternal· 

perception of dharma belongs to God and this perception is·the source of dharma. 

God is the author of the Vedas for He perceives it (Veda), God's eternal perception is 
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already proved in Indian Tradition. If God's eternal perception is proved then the 

above thesis that the Vedas are the only source of dharma is not conclusively proved. 

Thus, the argument offered by the MimTunsakas, against the possibility of the 

·transcendental perception of dharma by the sages, is not justifiable i.e. convincing. 

According to the Mimamsakas, perception arises only from the contact of the sense

organs with an existent object and dharma cannot be perceived by the sages since 

an existent object is only perceived. 

'-

I_ Dharma is the merit arising from the performance of the acts directed by the 

Sastras (scriptures). The view that the scriptures ~re the only source of dharma has 

been refuted by the following argument : Every word informs us only of known facts. 

The Vedas are nothing but the sum-total of words. So, they possess the character of 

words. Each of the words cannot give us a piece of knowledge of an object not 

known before. In other words, words do not denote novel objects. The Vedas which 

are words do not signify novel dharma. Dharma is grasped by some other means of 

proof. Thus, .the Vedas are not only the source of dharma. A jar is a knowable object; 

so it is to be perceived by somebody in the universe.AII these counter-arguments are 

easily available in order to silence the objectors. 

Hence, the sutra on perception; put forward by the Mimamsaka (i.e., Jaimim) 

thus interpreted, (i.e. meant for the refutation of transcendental perception) is really 

irrelevant. 16
·
6 

The Naiyayikas strongly justifies their inference about atoms by saying that 

yogins can perceive them. The Advaitins give less importance 17 to this yogic perception 

as it is, accoording to them, not conducive to the higher-pursuit of Brahman. Besides, 

they do not accept the possibility of external perception without sense activity. 

Battas18 also deny the possibility of the Extra-Sensory perception . .. 

The Indian Philosophers in general and the Nyaya Philosophers in particular 



have accepted Yogaja Pratyak~a. 

Yogaja Pratyak9_a is accepted by some distinguishef;f Buddhists19 like Dinnaga, 

Bharmakirti, and Dharmottara. 

According to Dharmottara, there are three stages in Yogaja Pratyak~a. At the 

first stage a yogin perceives the image of an object which is not vivid but has begun 

to be vivid. Here contemplation is in progress and is taking shape. At the second 

stage, the yogin in his contemplation perceives the object covered by a thin cloud. At 

the third stage, the yogin actually perceives an object vividly. 

S. Radhakrishnan also accepts the supremacy of Yogaja Pratyak~a. he says, 

"By constant practice of meditation a man may acquire supersensous vision, and 

can apprehend all objects near and far, past and future,· remote and hidden. This 

highest kind of insight has the immediacy of intuition. What is a miracle for us is a 

natural power of the sages. What seems to our oewildered eyes immeasurably 

complicated and subtle is revealed to the sages sub specific simplicitatis. Eve !)'thing 

is transfigured. We have at the lowest level the simplicity of sense perception of 

concrete objects and at the highest yogic intuition.'120 

PARA-PSYCHOLOGY : EXTRA SENSORY PERCEPTION 

According to some philosophers and psychologists, Yogaja Pratyak~a has 

·. . be~n 'developed into Extra-Sensory Perception: This is justified by the researches 

conducted by some distinguished philosophers and psychologists- at the-
.- ' ' ~ . . . } ~ . . - - - ... 

psychological Research Society of England and at the Duke. University, USA. The . 

existence of a sixth sense or Extra-Sensory Perception is almost a certainty, not a 

conjecture or mere a delusion of the mind. Not less than one hundred scientists in 

many laboratories in the U.S.A, Canada and England, have' been working for years 

on data supplied by men and women from all over the world in the field of 

psychokinesis, forecasts, telepathy, intuition deep meditation and clairvoyance. 21 The ' . -
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experiments conducted at these institution establish the fact that the senses perceive 

the distant objects and~ctions without being in contact with them.22 They call this 

perception as Extra-Sensory Perception of para-normal phenomena. Hence Extra

Sensory Perception is a perception without any usual contact between the senses 

and the objets perceived. Slow knowledge in this area is probably due to the fact that 

we think that the real is supplied only by what our five senses perceive .. 

Quite many researchers now believe that in the near future man would surely 

be in possession of ESP with which he would be in contect with others around the 

glove instantly, would jump over time and space with a leap of the mind, would be 

able to move even distant things to desired places on mental command and would 
.. 

be able to know the past, future and present in any details he requires and would 

also be able to cure most diseases and ailments through the power of the mind. It 

looks strange to the extent of an impossibility but people had s!milar expression to 

make when Copernicus declared that the earth moves round the sun. There are 

persons, here and there,who can and do communicate by means other than five 

senses. Some examples of perception of para~normal phenomena are given below: 

(a) Telepathy 

Telepathy is a fact and there are people who can and do pick up information on 

remote and hidden objects, persons or events; that is, telepathy is communication 

between two minds without sensory channel ofcommunicaton. For example, we meet 

~ gifted person who tells us that the purpose for which we have visited him even 

·though we have not told him anything about our purpose. 

(b) Clairvoyance 

Clairvoyance is the Extra-Sensory Perception to know objects or persons 

without the use of sense organs. One dreams of a high appointment, and the next 

day the dream is authenticated through a letter of appointment from an appropriate 
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authority. 

(c) Pre-cognition 

Pre-cognition is the knowledge of the occurrence of an event before it has 

really occured. There are gifted persons who have semi-consciousness of the vision 

of an event which is still to happen, for instance, the assassination of a king. 

(d) Psychokinesis 

Psychokinesis is the Extra-Sensory Perception of an action at a distance. For 

instance, one dreams that one's enemy is piercing a knife in one's breast and in the 

morning one finds himself on the hospital bed for a cure of injury. Some people have 

the capacity to move or affect objects, even distant ones, without touching them. 

Felicia Praise of the staff ofthe Thermonides' Dream Laboratory in New York performs. 

quite many fears in psychokinesis under controlled conditions. 

In four areas-telepathy, clairvoyance, precognition and psychokinesis, ESP 

has been fairly well established and it has been shown that in ESP distance and time 

do not matter, people who believe in ESP do better in utilising the sixth sense,people 

who feel close to each other communicate better and more easily, shock events such 

as accidents and disasters are reported more easily and very correctly. than happy 

. qnes and ESP is more effective inchanged states of consciousness such as relaxation, 

hypnosis and sleep. 

Re-incarnation is not a matter of doubt now. Not in hundreds but in thousands 
. . 

people have talked about their previous birth and details given by them have been 

confirmed on verification. Experience after death have been narrated by such persons, 

mostly ladies who come to life after having been dead for a few hours ranging from 

two to fourteen. And there are cases who have reported out of body experiences 

also. Experienced meditators often report feeling "oneness with the universe". They 
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feel as if their minds encompass the whole universe. Mind can and does travel leaving 

·the body behind. Many people can locate lost articles in their dreams. 

It is believed that every one has some ESP power (Psi Power). It is not as yet 

known what this power is and how it works but it is a known fact that quite many 

people had been using it for long years, especially in India. 

In Canada pre-cognition ability of a handful of men is being used in detective 

work. One of the pre-cognitionists has correctly nabbed thousands of criminals. Psychic 

Gerald Goiset (Netherlands) is another known pre-cognitionist.23 

Mind has great powers and these can be utlised for ESP in many ways. Indian 

Yogins have often displayed the use of this power. Psi presents hints of universal 

unity. Individual consciousness is a part of universal conseiousness we all share. 

This was told to Arjuna by Lord Krishna thousands of years ago. Each of us is a part 

of every one and every thing in the universe. Post Francis Thompson rightly puts in 

"Thou canst not stir a flower without troubling a star''. 

There is world out side and there is a world inside. The inner world if explored 

deeply and continously makes a man know the source of his origin, his being a part 

of cosmos and also of his destination. In the process the mind acquires abilities like 

telepathy, precognition, psychokinesis, clairvoyance, intuition and many more. Human 

mind can truly travel through space,heal illness and fore-tell the future. 

N~vertheless,there is no proof in every case that the perception of object~ in 

·Extra-Sensory Perceptiri is a reality. But this cannot be rejected as a downright· 

deception. Therefore, Extra-Sensory Perception is a topic of research for examining 

its authenticity. Hence we have to examine whether Yogic perception h'as really been 

developed into Extra-Sensory Perception or not. 
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YOGIC PERCEPTION IN DIFFERENT SYSTEMS OF INDIAN PHILOSOPHY 

Yogic perception is ·accepted by almost all the syste~s of Indian philosophy 
-- -· . (, except the Carvaka and the Mimamsaka. Now we shall explan different views on this 

A 

perception and try to highlight some affinities in different systems so far as Yogic 

perception is concerned. It has been done only to show that the Nyaya theory of 

Yogic perception has been subscribed by other systems. And an attempt will be made 

to make some remarks on the synthetic view of Yogic perception as found in different 

systems. -

I 

YOGIC PERCEPTION IN VAISESIKA PHILOSOPHY: 

According to Prasastapada, a Vais'esika thinker, Yogic perception is divided 

into two kinds: E~ ~atic (Yukta) and non-ec~tatic (Viyukta) perception. For him, the 

definition of the first one is as follows: 

Ecstatic perception is a perception of the essential nature of their own selves, 
I . 

other selves, ether (akasa~space, ti~e,atoms, air and manas, and of the qualities, 

actions generalities, particularities and inherence remaining in them by the Yogins in 
. 1 . 

ecstasy through minds aided by merits born of meditation. The Yogins perceiye these 

objects through their internal organs (manas) strengthened and perfected by merits 

because of the practice of meditatibn.24 He says that, a yukta-yogin has non

erroneous knowledge of everything through the instrumentatily of the mind with the . - e . 
tielp of supernormal Yogic power. Pra~astapada dfiines nonecstatic perception 

A 

(viyukta prutyak~a) as p~rcepti_on of subtle/hidden, and remote objects through the 

four-fold contact of the sense-organs with th·ese objects,.cohtact of the sense-organs 

. with manas, and contact of manas with self, by the Yogins, who have fallen out of 
~ . 

ecstacy through the supernormal power produced by special merit due to meditation.25 

I 
Sridhara avers that a yukta-yogin remains inthe state of samadhf, but a viyukta-yogin 

because of having excessive supernormal power as a result of abundance of Yogic 

practice, has intuitive vision of everything, eyen of the insensible objects, despite his 
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not being in the state of samadhi. 26 

Udayana asserts that ecstatic perceptin (yukta pratyak~a) is a mental 

perception. And he avers that the Yogins in a state of trance perceive supersensible . 

objects through the manas aided by a special merit born out of meditation. They 

acquire trance or ecstacy by withdrawing the manas from the sense organ and 

focussing it on the supersensible objects which are to be intuited, according to . 

Udayana. They continuously think of them without any disturbance for a long time 

every day and achieve an intuition of them. Udayana also advocates that viyukta 

pratyak~a (non-ecstatic perception) is a sensory perception ofsubtle, hidden and 

remote objects through the sense-organs whose powers are enhanced by a special 

merit produced by meditation. A special merit (dharma) is produced by constant 

practice of concentration of mind and meditation. Various types of mental concentration 

cause various types of suprenatural powers. The sense-organs become more acute 

and powerful by them and operate on those objects which are not ordinarily within 

their range of knowledge. In case of viyukta pratyaksa the obstructions to the function 

of the sense-organs are removed and they are brought under control by the Yogins. 

The objects are perceived through the sensory contact27 

We can regard the indeterminate perception of the bare nature of substances 

etc. as the means of valid knowledge (pramana), substances etc. as objects . . . 

(prameya), the self as the knower (pramata),and the knowledge of substances, etc. as 

valid knowledge (prams) as said by Pra~astapada. The right determinate congnition 

of an object is described as valid knowledge by Udayana.28 

Here Pr~'asi~pad~~regards right, indeterminate,nameless knowledge due to 

the contact of the sense-organs with the objects, contact of manas with the sense

organs, and contact of manaswith the self, as the means of valid perception (prama~a), 

substances, etc., as objects (prameya), self as the knower (pramata) and the · 

knowledge of acceptability, avoidability and neutrality as the result of valid perception 

(prama). 29 The validity of yogic perception to a special merit (dharma) produced by 

meditation is attributed by Udayana and he regards it as the result of perception which 
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is a pramal)a due to its being immediate knowledge.30 Here it is said that he 

does not regard it as valid, for it is the consequence of concentration of mind 

and of the practice of meditation because constant thinking of a beloved woman 

creates the false hallucination of her, and because mere concentration and 

meditation without the help of merit (dharma) produced by the practice of yoga 

do not yield valid yogaja pratyak~a (yogic perception).31 

YOGIC PERCEPTION IN BUDDHIST PHILOSOPHY 

The Buddhist also believes in yogic perception. Dharmakirti defines yogic 

perception as the knowledge of a yogin, which is generated by the excellence 

of meditation on the ultimate truth or the transcendent reality. The knowledge of 

the yogin, he observes, results from the 'culmination of the excellences '(Prakar~a

paryanta) of deep meditation on the 'objects' as they are in reality (Bhutifriha)~'
The word 'bhutartha' means objects as they are in reality i.e. the four noble 

truths (aryasatya). 

A yogin possesses the culmination of the excellences of deep meditation 

on the real nature of objects. 

. . . . . 
The word yoga means absorption (samadh1). A yogin must acquire the 

capacity for absorption. The knowledge of the yogin is the knowledge of such 

persons. In this way, an infallible light i.e, knowledge is produced in such persons 

through the power of absorption. Such knowledge reveals quite correctly the 

nature of all the objects of past, present and future. 

Dharmottara explains the definition of yogic perception .thus. The four 

noble truths are: (i) There is suffering (ii) It has a cause (iii) There is cessation of 

it. (iv) There is a way leading to the cessation of suffering. 33The constant practice 

of meditation on these truths produces a gradually increasing manifastation of 

knowledge of them. When the meditation reaches the highest stage of 
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excellence, it produces. the most distinct intuition of them. The object of 

meditation is most distinctly manifested in consciousness as if it were a fruit on 

the palm of one's hand. The yogic perception is indeterminate intuition of an 

object present 'here and now'. It is devoid of mental construction or 

determinations which are capable of being related to words. Meditation produces 

determinate perception until it has reached the highest degree of perfection. 

Yoga is trance. The mind becomes one with its object at the time of samadhi. A 

yogin is a person in trance (samadh1). His intuition of the ontological truths is 

yogic perception: Since the object is known through a valid means , it leads 

him to a fruitful action. Yogic intuition is valid because it is in harmony with its 

object and because it leads to fruitful action.34 Hence, though the Buddhists. 

do not believe in God, the permanent self and the permanent world, they believe 

in yogic perception and its validity. Dharmakirti regards the object of yogic 

perception as real. 

YOGIC PERCEPTION IN SAMKHYA PHILOSOPHY 

According to Samkhya philosophy, yogic perception is a mental and 

supernormal perception.35 This theory corresponds to ecstatic perception· 

mentioned earlier. Here the past is present as merged in the material cause 

and the future also is present potentially in the material cause. The present is 

the actual manifestation of a physical ~hing.36Yogic perception knows the past 

and future objects because they exist at present in a condition and because 

the yogins have a supernormal power attained by the practice of yoga. All 

objects in all times and in all places are known by yogic perception because of 

the relation to Prakrti through the manas which acquires excellence due to a 

special merit (dharma) created by yogic practice.37 Aniruddha points out that 

there is a difference between the yogic perception and the ordinary perception. 

The former is produced by the mind and the latter by the external sense organs. 

A yogin acquires. peculiar powers through the constant practice of meditation. 

Such yogins can perceive all objects of all times and places through the 

connection of his mind with Prak[ti, the ultimate ground of all existence.36 
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YOGIC PERCEPTION IN YOGA PHILOSOPHY 

All orthodox systems of Indian philosophy except the Mimamsa 

believes in the validity of yogic perception. According to Yoga Philosopher, the 

past and the future are present in a physical substance in some condition and 

can be cognized by yogic perception. The present alone is real. Temporal order 

is the construction of our intellect. There can be no aggregate of moments in 

reality. Thus, the yogins can know the past and the future from the present 

states of things by concentrating their minds on them and completely withdrawing 

them from other objects. Besides, the . Yoga believes that all objects are in the 

nature of all other objects so that all other objects are known through the -

concentration on any object. 39 Concentration on conditions. (avastha), 

characteristics (lak~af]c!l) and attributes of physical objects which are modifications 

of sattva, rajas and tamas leads to the yogic perception of the past and the 

present.40 

·;v 

Vijnanabhik~u thinks that the mind_ of the yogin achieves a peculiar 

power (atisaya) in his self through the constantpractice of meditation. This power . -

consists in its all pervasiveness or its power of acting on all objects due to the 

complete suppression of the inertia (tamas) of the- mind which stands as an 

obstacle to the path of its acting on them. The Yogin's mind can _come into contact 

with subtle, hidden and distant objects because of having such peculiar power. 

And this type of perception of things by a yogin is known as yogic perception. -

The tamas (inertia) of the mind is given up sometimes by the power (dharma) _ 

attained by the practice of yoga as in yogic perception and sometimes by the 

contact of sense-organs with their objects like in ordinary sense-perception~41 

Concentration of pure sattva of mind on subtle, hidden and remote 

objects gives rise to an immediate knowledge of them.42 Pure sattva of mind is 

attained by the practice of yoga which removes the taints of love, hatred' egoism, 

nescience, and delusion, and decreases rajas and ta·masto extreme limit. Rajas 
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makes the mind restless. Tamas obstructs knowledge and produces ignorance 
,.., 

. The yogins can perceive all objects through pratibhajnana.43 It is the state 

prior to discriminating knowledge of the self as distinct from Prakrti and mind 

body complex. It is called redeeming (taraka) knowledge because it is the prior 

state of discriminating knowledge which causes release.44 Subtle, hidden, remote, 

past and future objects, supernatural sounds, touches, sights, tastes and odours 
,... 

are perceived by Pratibhajnana.45 Concentration on the present moment and 

the order of moments yields discriminating knowledge of the self.46 

The yoga regards the mind as pervasive (vibhu) that perceives all 

objects when its rajas and tamas are removed completely and when the sense

organs are completely controlled by the self and cannot obstruct its knowledge.47 

The yoga conceives both self and mind (citta) as pervasive but the Nyaya

vaitesika regards the self as pervasive (vibhu) and mind (manas) as atomic. 

The validity of yogic perception is due to a special merit produced by the practice 

of yoga. 

'Yoga 'consists in restraining all modifications of the citta or mind 

( YogaScittavrttinirodhaJ:l). According to Vyasa, the mind has five stages: (bhumis), 

namely, (a) K~ipta (distraught), (b) Muqha (forgetful), (c) Vik~ipta (occassionaly 

steady or restless) (d) Ekagra (one-pointed) and (e) Niruddha (restrained).48 At 

the first stage, the mind being overpowered by energy (rajas) becomes extremely 

. unsteady and constantly flits from one object to another. At the second stage , 

the mind is overpowered by inertia (tamas) and sinks into listlessness , 

drowsiness, and deep sleep. At the third stage, the mind, though unsteady for 

the most part, becomes occasionally steady when it avoids painful things and 

is temporarily absorbed in pleasurable objects. At the fourth stage, the mind is 

withdrawn from all other objects and concentrated on one object, either material 

and mental, and assumes an unflickering and unwavering attitude with regard 
' . 

to that object owing to the predominance of essence or purity (sattva). At the 

last stage, all the mental functions are arrested and the mind retains only the 

potencies of its functions. The first three stages are not at all conducive to 
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yoga. On the other hand, the last two-stages are conducive to it. At the fourth 
. (V 

stage, the mind falls into conscious ecstacy (samprajnata samadhi). At last, 

the mind reaches the highest stage of supra-conscious ecstacy (Asampra}nata 

samadhl). 

The mental functions can be arrested by constant practice of 

concentration and abstraction and extirpation of passion for objects of 

enjoyment.Trance or ecstasy (samadh1) is the ultimate result of the long and 

ordous processes of (i) perfect posture of the body (asana), (ii) the regulation 

of breathing (pranayama) (iii) the withdrawal of the mind from the distracting . . . 

influences (pratyahara) (iv) the fixation of the mind on certain parts of the 

body (dharaQa) ; (v) the constant meditation on the same object. (dhyana) . 

And when the mind by deep concentration on an object is transformed into it 

_ arid feels at one with it, that condi~ion of the mind is called trance or ecstasy 

(samadh1). 

..... 
This ecstasy is of two types: (i) conscious ecstasy (samprajhata 

""' samadh1) and (ii) supra-conscious ecstasy (asamprajnata samadh1) . In the 

first case, the object of concentration alone is directly known by the mind and 

it has no consciousness of anything else. And in the second, ·, nothing is 

known at all; subject becomes one with the object. . 

. - ' ' 

There are four kinds ofsamprajnata samadhiaccording to the nature. 

of the object of concentration, such as' vitarka, vicara, sananda and sasmita.49 

(i) In case of vitarka samadhi, the mind concentrates upon the gross 

objects, (2) when the mind concentrates upon the subtle things, e.g., atoms 

tanmatras etc.,- there is vicara samadhi. (3) Sananda samadhi is the 

determinate state of mind when by deep concentration It becomes _identified 

with the gross sense organs, the essence of which is sattva owing to their 

power of manifesting object. (4) Sasmita samadhi is that state of the mind in 

which it concentrates upon the ego. 
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As a result of the mind's cor:tcentration upon various types of objects 
. ~ . . 

at the different stages of samprajnata samiidhi, different miraculous powers 

are achieved, such as powers of thought reading, clairaudience, clairvoyance, 

understanding the language of the animals, knowledge of the past and the 

future, that of the distant and subtle things and the like and the knowledge of 

the self. 

The Yoga prescribes the methods by which a yogin can perceive his self, 

his mind (citta) and others' mind. Patanjali holds that habitual concentration of 

the mind on the self isolated from experience generates the intuition of the self. 

Because such experience is originated from the self and also from the wrong 

identification of self and mind which are as a maker of fact different from one 

another. 50 Vyasa avers that the self knows the mental mode in which it is reflected 

and that the mental mode does not know the self as its object, since the knower 

cannot know itself51
• Patanjali asse.rts that habitual concentration of the mind 

on the heart. yields the intuition of the pure mind.52 The heart is the seat of the 

m'ind (citta) . Patanjali avers that habitual concentration of the mind on any 

organic expression of another person's mind yields the intuition of it devoid of 

the knowledge of its objects. 53 

YOGIC PERCEPTION IN THE ADVAITA VEDANTA 

- f"J 
Sadananda · Yogindra accepted Patanja:li's classification of samadhi. He 

. f"J . . 

divides samadhi mainly into two kinds (i) Samprajnata samadhi or Savikalpa 
~ -

samadhi and (ii) Asamprajnata samadhi or Nirvikalpa samadhi. 54 He like 
• (OJ . 

Vijnanabhik~u. divides the former, again, into six kinds: (i) Savitarka samadhi 

(ii) Nirvitarka ·samiidhi (iii) Saviciira samadhi (iv) Nirvaciira samadhi (V) Simada 

samiidhi (vi) Sasmita samadhi. Thus ~adananda Yogindra has incorporated - ~ -
the Patanjala system of yoga-practice into the Vedantic culture. 

The Advaita Vedanta generally recognizes only two kinds of samadhi . 
. tv . . ,..,_ -

(i) Samprajnata samadhi or savikalpa samadhi and (ii) Asamprajnata· samadhi 

or Nirvakalpa samadhi. Mahadeva Saraswati Muni divides samadhi into these 
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two kinds . He defines samprajnata samadhi as an unbroken stream of mental 

functions having for their object the pure consciousness (Brahman) without 

the distinction of subject and object. In this stage the mental modes are not 

entirely destroyed, they have for th$ir object Brahman or pure consciousness 

and are transformed into it. In it the consciousness of subject and object drops 

off altogether, but the mental modes remain concentrated on and transformed 

into pure consciousness, it is the result of the utmost perfection of the practice 
. ~ 

of concentration. Mahadeva Saraswati Muni defines Asamprajnata samadhi 

as the complete suppression of all mental functions(Sarvadhinirodha) on the 

suppression of the effects of Sampra/nata samadhi . He explains it as the 

transformation of the mind into the form of Brahman or pure consciousness 

without the medium of mental modes which are entirely destroyed. 55 

According to Sadananda, there are two types of samadhi: (i) 

Savikalpa samadhi and (ii) Nirvikalpa samadhi. He defines the former as the 

mental mode which has for its object Brahman or pure conscio1.1sness into 

which it is transformed and in which the distinction of the knower, the known, 

and the knowledge is not destroyed. In this case, there is consciousness of 

identity (the pure self) through the medium of mental modes in spite of the 

consciousness of duality of subject and object. He defines the latter as the 

mental mode which has for its object Brahman or pure consciousness into 

which it is transformed , and with which it is more completely identified and in 

this stage, though this is a mental mode which is transformed into Brahman or 

pure consciousness, there is no consciousness ofthe mental mode, but only 

the consciousness of pure Brahman. 56 

Sadananda thinks that there are mental modes in both 

determinate and indeterminate ecstasy. But in indeterminate ecstasy, though 

there are mental modes, there is not consciousness of them. In Savikalp~ 

samadhi (determinate ecstasy), according to Sadananda, there is the 

conscioiusness of Identity (Brahman) together with the consciousness of duality 
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of subject and object. But in· Nirvikalpa samadhi (indeterminate ecstasy), there 

is the pure consciousness of Identity (Brahman) without the consciousness of 

duality of subject and object. He points out that, in the highest stage of Nirvikalpa 

samacJhi(indeterminate ecstasy) all the mental modes and their subconscious 

impressions are destroyed and there remains only the pure absolute 

consciousness and bliss. It is the pure, absolute, transcendental consciousness 

free from all empirical modes and determinations and devoid of all consciousness 

of relativity. This state of ecstasy alone should properly be called Nirvikalpa 

samadhi (indeterminate ecstasy). All the other kinds of ecstasy in which there 

is empirical conscious.ness revealed through mental modes should be called 

determinate ecstasy (Savikalpa samadh1). 

. /.- . -
YOGIC PERCEPTION IN THE VISI~TADVAITA VEDANTA 

Venkat.anatha, a Vi£i~tadvaita Vedantist. defines perception as 

immediate knowledge. According to him, immediate knowledge means distinct 

and vivid manifestation of an object in consciouness. Here vividness implies 

the power of manifesting an object with its individuality and uniqueness. 

Immediate knowledge, he says, is of two typ~s: (i) eternal and (ii) Non-eternal. 

Divine perception is eternal immediate knowledge. Human perception is non

eternal immediate knowledge. Again human perception is non.yogic perception . 

. When an excellent merit (dharma) is produced in the self of a person through 

the constant practice ofyoga, there is yogic perception. It may be ecstatic or 

non-ecstatic. E~tatic perception is generated by the internal organ (manas) 
1\. 

only. Non-ecstatic perception is gathered by the external sense-organs also.57The 

special merit is produced by the practice of yoga and austerities. The intuition 
"" of sages (arsajnana) also generated through austerities is produced by excellent 

• 1- -
merit, and as a result, included in yogic perception. Srinivasa also includes 
- rv 
arsajniina in yogic perception. . . 

Yogic perception which reveals superserisible objects is independent of 
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physical sense-organs but dependent of spiritual sense-organs, because we 

find in the Srimad Bhagavadgitathat Arjuna could see Sri Kri;na's cosmic form 
. " 

(Viivariipa Daisana) through the spiritual eye (divya) granted by Sri ~rishna.58 

According to Verikatanatha, none of the yogic perception, divine perception 

and perception of the released souls are dependent on sense-organs. 59 

Here, there is an objection that, though yogic perception may cognize 

subtle, hidden and remote objects because they exist at the present time and 

because the sense-organs are strengthened and purified by the practice of 

yoga, it cannot cognize past objects. Venka!anatha adds that yogic perception 

can cognize past objects even as recognitive perception cognizes th~ past 

condition of a non-existent object. When a subconscious impression (samskara) 

is related to recognition to the prior condition of an object, an unseen agency 

(adrsta), for example, a special merit (dharma) produced by the practice of 
' .. 

yoga may be said to relate Yogaja pratyak~a (Yogic perception) to a past object 

as well as a future object. The Navya ~yaya accepts a supernormal yogic 

contact (yogaja sannikar9a) to account for the yogic perception of past and 

future objects. The Visi~~advaita Vedanta does not believe in such a supernormal 

contact. 50 
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YOGIC PERCEPTION IN JAINA PHILOSOPHY 

The Jaina philosophers do not believe in God. But they believe in 

permanent self and the permanent world. The Jaina recognizes five kinds of 
... 

knowledge : (i) Mati (ii) Sruta (iii) Avadhi (iv) Manahparyaya and (v) Kevala. The 

knowledge attained by the external sense-organs and inanas is called Mati. 
, 
~ is testimony about. the reality of an entity due to the destruction or· 

subsidence of Karma-Particles which veil the self. Avadhi is the immediate 

knowledge of distant objects because of the same cause. This is clairvoyance, 

clairaudience, and the like. Manahparyaya is the immediate knowledge of other 

persons minds (manas). Kevala is omniscience due to the complete destruction 

of Karma-particles. This description of the various kinds of knowledge is given 

by Pujyapada;61 

Avadhi, M~mahparyaya, and Keva/a are supernormal perceptions. Avadhi 

i·~ immediate knowledge of distant objects by the self independently of the 

external sense-organs ~nd manas. Manahparyaya is immediate knowledge of 

others'm inds (manas) independently of the eXternal sense-organs and man as 

due to the subsidence of karma-particles and to the purity of the self. Kevala-

"" jnana is the highest immediate knowledge of all objects due to the subsidence 

of the karma-particles which produce delusion, which counter knowledge and 

perception and which produce obstacles to knowledge. It is omniscience. 
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IS YOGIC PERCEPTION VALID ? A CRITIQUE OF THE MIMAMSAKS. 

The Mimamsaka has a strong objection against the possibility of yogic 

perception. He holds that even if it were possible, it would be illusory. The 

perception of a yogin is said to be the consequence of the constant practice of 

meditation. Here, there is a flash of presentative intuition,as the result of 

meditation. This doctrine of intuition, the Mimarhsaka says, is peculiar to Indian 

thinkers. But though the cognition produced by the constant meditation is 

manifested as a distinct presentative cognition, does,. it cognize a thi_ng as 

apprehended in the past or more than that? If it apprehends exactly the. same 

thing as apprehended in the past, then the cognition generated by inten.!?~. 

meditation is nothing but memory. But, according to the Mimamsaka, memory 

is invalid. And if it apprehends more than that which was perceived in the past, 

then it is il.lusory since it apprehends something which has no real existence. 

Thus the MTmamsaka concludes that if super-normal perception called yogic 

perception is possivle at all, it is invalid. 

More grounds forwarded by the Mimamsaka for not accepting a yogic 

perception ar~ as under: 

(a) Sense organs have limitations. 

(b) Though it is pointed out that by practice the power offunctioning 
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of a particular sense-organ can be increased, it cannot be said that a yogin can 

see anything and everything by his eyes. In fact, the eyes cannot reveal sound 

and ears cannot reveal colour. 6u 

(c) Although the power of functioning of senses is increased by 

practice, still it has limitation. One can jump over a wall by the regular practice 

but how can one jump over an ocean or the Himalayas.61 ·2 

(d) Dharma is known from the vedice text only. It can never be the object. 

of perception. 61
·
3 

The Importance of Yoga Realised by the Contemporary Thinkers : 

The importance of yoga is not limited in classical systems only. Its 

importance has been realised by the contemporary thinkers like-Sri Au rob indo, 

Swami Vivekananda and Rabindranath Tagore even in this modern age. The 

experimental side of Yoga has been shown by them. That Yoga is efficacious to 

lead a perfect life, practical and spiritual, has been highlighted by them, which 

presupposes its eternal value. Hence, a few words have been offered from the 

standpoint of Sri Aurobindo, Swami Vivekananda and Rabindranath Tagore. 

. SRI AUROBINDO 

We have __ already given an account of intuitionor intuitive knowledge 

(pratibhajniina) which is accepted by the Nyaya, the yoga etc. i.e. almost all the 

systems of Indian Philosophy except the Carvakaka and the Mimamsakas. Sri 

Aurobindo proceeds one step further. According to Sri Aurobindo, intuitive mind 

becomes overmind and then overmind is transformed into supermind through 

the constant practice of yoga. 

In The Life Divine' Sri Aurobindo says that mind is an instrument of 
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ignorance. To him first, human mind, properly speaking, is sense-mind which is 

under the pull of vital aspects of being. Secondly, mind is only a link in the 

evolutionary ladder. Thirdly, higher reaches of mind reveals newer dimensions 

of consciousness. 62 

Matter, life, mind are evolutes of the involved facets of the Unitary Reality 

called Saccidananda. Sri Aurobind.o takes it axiomatically granted that 'what 

is involved must evolve'. This ontological ladder can be viewed in the two fold 

manner: 

Possibilities 

(A) Super Mind 

Overmind ~Intuition 

Illumined mind 

1 
Higher mind 

· Mind · 

Unconscious \ Life > Evolutionary Path as in Nature 

i Matter 

(B) lnvolutionary Process 

Supe~ mind 

Over mind 
.. 1 . d IntUitive m1n 

lllumihed mind 

Hig~!r mind 

Mind 

(A) and (B) comprise the dou.ble movement up and down the ontological 

ladder. 53 

As temporal change is real, all the objects consisting of matter, life and 
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mind are real. Sri Aurobindo accepts the view of the Upanisad that the whole 

universe is covered by consciousness and hence it is real as Saccidananda. 

Matter is, according to him, a covered sat element of Brahman. In the same 

way, life is the non-manifested form of the cit element of Brahman and mind is 

an inferior manifestation of supermind existing in each and every man. The 

position of caityapuru~a in human personality is neclear and hence it is always 

surrounded by the physical self (annamayakosa), vital self (pranamayakosa) 
' . . . 

and mental self (manomayakosa). The caityapurusa functions being guided by 
. . . . 

them, but not independently. The mind given by nature is the inferior manifestation 

of the super mind, but this position of mind can be changed through yoga. 

Through this yogic process, the caityapurusa is brought forward and the . . 
physical, vital and mental selves get transformed. At this stage, the supramental 

consciousness is an individual freed from all faults like desire etc. can serve as 

the guide rendering the physical self etc. enlightened. As Matter, Life and 

Mind are the lower manifestation of saccidananda; they are real but not false. 

At this stage a man possesses supermind through which he can know Matter, 

Life and Mind are the non-manifested forms of Sat, Cit and Supermind of 

Brahman respectively. Through this supermind an individual can know that like 

Saccidananda the world-phenomenon consisting of Matter, Life and Mind is 

real. .Supermirid which is completely free from ignorance first decends to 

overmind where there is separateness. Overmind is.a separating line· between 

· knowledge and ignorance. From the overm ind ignorance begins and hence it is 

the origin of multiplicity. As this is the stage nearer to supermind, the ignorance 

is less. 

Evolution is nothing but the explicit manifestation of the implicit. Evolution 

· prescupposes inY9!ution.64 Matter evolves life, because life is involved in matter .. 

In the same way, life evolves mind, because mind is concealed in life. Evolution 

is the process through which every level from lower to higher is supramentalised. 

Let us explain the whole thing with the help of a diagram: 
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In short, Sri Aurobindo uses the term 'evolution' in his own yogic way. It 

is the discloser of the involved Reality. As mind is 'the instrument of ignorance', 

reason is _not excepted. But it bears a promise of opening up to higher 

potentialities of ontological consciousness. For Sri Aurobindo evolution is the 

evolution of consciousness, it is being freed of more and more, made more and 

mo~e unitive as it progresses in the scale. In the lower hemisphere matter, life, 

mind are transformed images of the coordinates of the higher hemisphere. But 

only psyche is the untransformed factor and it guarantees the journey upto 

Saccidananda through supramental transformation of the mind and its 

operations. The stages between Mind and super~ind are transformed stages 

of the mind till the final transformation. 

An individual will harmonise two hemispheres, one consisting of Matter, 

Life and Mind accepted by the Materialists, but denied by the ascetics and 

anpther having Sat, Cit and Supermind of Brahman accepted by the ascetics · 

but denied by the materialists. In this age each and every memberof a society 

will realise this harmony resulting in the age of divine or spirit which is the 

ultimate goal of society. In this way, society will turn into a divine one where 

each and every member posesses divine body. It has been stated e,arlier that a 

man can make his b~dy divine after bringing the Caitya Puru~a in front through 

some Yogic process. How can all the members of the society know this truth ? 

The m~m_who has realised the truth, can, Sri Aurobindo suggests, communicate 
~ ';P' -

it to others. But another problem will crop up in this case. As the common 

. people have got :ordinary minds influenced by physical and vital selves, they 

cannot take the image of the divine though they may have faith in the teachings 

of the man having Supermind. To prepare to make them accept the divine 

image the subjectivism of the mental self of a man is highly essential. This 

subjectivism of the mental self is possible ~mly by awakening and bringing forward 
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the caitya puru~a which can master and enlighten the physical, vital and mental 

selves, When this becomes possible through some Yogic process, a man can 

realise the divine image and the Age of superman begins. Predictions about the 

coming of the subjective age is possible , since the social change has been 

accepted as temporal one. According to the principle, "That which occurs in 

course of time is subject to change", the coming of the subjective age can be 

foretold. For one may have the knowledge of present, past and future objects 

through supernormal perception (Aiaukika Pratyaksa). The past existence of 
• 

the symbolic age and the coming of the subjective age in future are 

transcendentally perceived by Sri Aurobindo.65The.symbolic age is one of the 

five cycles of society as described by Sri Aurobindo. In this age each and every 

object was looked upon as a symbol of the Divine. Sri Aurobindo has 

accepted a man•s transcendence to the Super M~m. For Sri Aurobindo an 

individual attains a new life by way of the attainment of the Divine Mind (Super 

Mind) and Divine body. Sri Aurobindo has put forth a yogic process through 

which an individual can be transformed to the Super man. For Sri Aurobindo, 

the body given by nature is in a particular order and it can be changed through 

the change of mind through yoga. 

Sri Aurobindo believes that after the realisation of the Divine, the 

phenomenon world including our body etc. is not illusory as accepted by the 

Advaitins. All these are as true as the Divine. He believes in the philosophy of 

harmony as he thinks that there is a harmony between-the view of the materialists 

and ascetics.An individual who is performing this worldly activities is at the 

same time related to the Divinity and hence there is no liberation in the sense of 

kaivalya i.e. isolation. 

SWAMI VIVEKANANDA 

According to Swami Vivekananda, yoga can destroy sin that is around a 
man. Knowledge becomes purified and liberation is directly attained. Knowledge 

comes from yoga and knowledge again helps the yogin . He who combines in 
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himself both yoga and knowledge, the Lord is pleased with him. Those who 

practice Mahayoga either once a day or twice a day or thrice or always, are· 

known as gods by others. Yoga has two parts, One is known as Abhava and the 

other Mahayoga. W~ere one's self is meditated upon as zero and bereft of 

quality, that is called Abhava. That in which one sees the self as field of bliss 

and bereft of all impurities, and one with .God, is called Mahayoga. Each and 

every yogin realises his self. The other Yogas that we read and hear of, do not 

deserve to be ranked with the excellent Mahayoga in which the Yogin finds 

himself and the whole universe as God. This is the highest of all Yogas. 

Yama, Niyama, Asana, Prarfayama, Pratyahara, Dhararza, Dhyana and 

Samadhi are the steps in Raja- Yoga. Here, non-injury, truthfulness, non

convetousness, chastity, not receiving anything from another are called Yam a. 

This purifies the mind, the citta. There is virtue higher than non-injury. In truth 

everything is established and through truth everything is attained. 

· The following help to success in Yoga and are called Niyama or regular 

habits and observances : (i) Tapas, austerity, (ii) Svadhyaya, study (iii) santosa, , :.... . 
. contentment ("L'iv) Sauca, purity and (v) 1Jvara-pranidhana, worshipping God . 

• 

-
The next is Asana(posture). The only thing to understand about it is 

leaving the body free; holding the chest, shoulders, and head straight. 

1 
Then comes Pra11ayam~, pra11a means the vital forces in one's own body, 

Ayama means controlling them. So PrarJayama is the regulation of breath. There 

are three sorts of PraQayama, the very simple; the middle and the very high. 

Pranayama is divided into three parts : filling, restraining and emptying. When . . 

we begin to inhale air for twelve seconds, it is the lowest PraQEiyama. When we 

begin with twenty-four seconds, it is the middle Prar;iayama. That Pra~ayama is 

the best which begins with thirty-six seconds. In the lowest kind of Priirfayama 

there is perspiration. In the medium kind, there is quivering of the body and in 

the highest PraQayama, there is· levitation of body and influx of great bliss. 
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There is a Mantra called the Gayatri. It is a very holy verse of the Vedas. We 

meditate on the glory of that Being who has produced this universe; may He 

· enlighten our minds. nom is joined to it at the beginning and the end. In one 

PrarJayama one should repeat three Gayatris. Praryayama is divided into Recaka 

(rejecting, exhauling). Puraka (inhaling) and Kumbhaka (restraining, stationary). 

The lndriyas, the sense organs are acting outwards and coming in contact 

with external objects. Bringing them under the control of the will is what is 

called Pratyiihara or gathering towards oneself. 

Fixing the mind on the lotus of the heart or on the centre of the head is 

what is called DharaiJa. Limited to one spot, making that spot the base, a 

particular kind of mental waves rises, these are not swallowed up by other . 

kinds of waves, but by degres become prominent, while all the other recede 

and finally disappear. Next the multiplicity of these waves gives. place to unity 

and one wave only is left in the mind. This is Dhyana, meditat!on. 

When no basis is necessary, when the whole of the mind has become 

one wave, one-formedness, it is called Samiidhi. Bereft of all help from places 

and centres, only the meaning of the thought is present ,.·If the mind can be 

fixed on the centre for twelve seconds it will be a Dharaf]B, twelve such Dharaf}as 

will be a Dhyana, and twelve such Dhyanas will be a Samadhi.66 

RABINDRANATH TAGORE 

Rabindrailath is of the opinion that human character has two different 

aspects: on one side a man is in search of satisfaction within this worldly 

object and it is due to his animal nature. On the other hand, he longs for 

something which does not come under the purview of this worldly object. That 
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. which leads us to the world of sacrifice or renunciation is called humanity or 

the religion of man. In our human body there is a man who, after surpassing 

the individuality or individual man, reaches to the Universal Man. Though his 

multicellular body is born and it dies, his ~ltipersonal (Sarvajan in) humanity 
- ).. 

is eternal. Through his attraction a man can bring universality in Infinite. 57 Like 
. -

bird, man is also a kind of Dwija or twice born. A bird is born first in the form 

of egg and afterwards in the form of living bird, a man is born in his animal man 

and afterwards he attains through the help of his surplus power the universal 

manhood. 

Rabindranath has also accepted some 'surplus power ' in mind as well 

as in other sense-organs. When he interprets the Upan_isadic Mantra 'Manaso 

mano yad' (i.e. it is the mind of the mind) he has pointed out that the first 'mind' 

stands for the 'surplus power' existing in mind and hence there is no tautology. 

Though this power exists in each and every sense-organ the mind is the first 

whose transformation becomes necessasry initially. It is otherwise called by 

Tagore as Dvijatvapriipti ( i.e. attainment of universal manhood which has 

been described as rebirth of a man). 

Rabindranath has accepted a man's transcendence to the universal man. 

He has described this as rebirth. For Rabindranath a man's rebirth 

(Dvijatvaprapt1) is possible thrci"gh his dwelling in the boundless realm of the 
. h . 

~urplus existing in mind etc. 

Through sadhanii one may be able to realise the universal man but 

Rabindranath has not mentioned any particular process through which our 
·.- . 

mind is eligible for the realisation of the. universal man. 

Rabindranath also believes in the philosophy of harmony as he thinks 

that in an individual there is a Vilva k .e. the whole world and Vi~e~atva 
(individuality). 
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