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THE NON-DUALISM OF INDIVIDUAL AND SOCIAL TRANSFORMATION IN
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ABSTRACT

This article will concisely present the soteriological philosophy of Ananda Marga Tantra Yoga, in order to

make it possible to understand the techniques indicated for overcoming the existential problem, as defined by
its cosmology. Some of their practices will be debated in relation to other yoga schools, in order to define their
three forms of practice (sadhana) for spiritual progress, namely, knowledge (jfiana yoga); action (karma yoga) and
devotion (bhakti yoga). From this it will be demonstrated how devotion and service are part of an effort that logically
participates in the same activity, just as nirodha, a practice prescribed by other yoga lines, is also a synonym for

devotion. Finally, it is intended to demonstrate in the general sense of this article that through the concrete practice

of sadhana it is possible to view a monistic philosophy, which has no margin for the division between individual

liberation and social liberation.
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The existence of the Tantra Yoga Ananda Marga
organization is justified by a search for salvation, to
be achieved according to its cosmological principles,
which reflect the reason for existence and the means
to achieve this purpose. The explanations of the
foundations of reality are combined with a theistic,
monistic, and non-dualistic soteriological theory.
One can speak of an optimistic philosophy, a thinking
that reveals the whys, and conjugate them with the
possibility of liberation of these fundamentals.

Generally speaking, the meaning attributed by
Ananda Marga’s philosophy to existence is fighting.
Struggle continually against elements considered
“dense” and strive to “subtle” these elements, to
the extent that there is no difference between the
individual and god, the subtlest entity. Entities,
actions, and goals are thus classified according to
a density scale, from the closest to the farthest from
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a divine tendency. Salvation, therefore, conditions
the possibility of withdrawing the dense elements
from itself, of carrying out processes of purification
and control at various levels of individual existence.
Existence is seen as a continual struggle of factors
within and without the individual, which seek to draw
him away from salvation and to densify him.

Realization, liberation, is attainable as long as
the initiate on the spiritual path submits himself to
discipline against the factors that bind him to his
own existence. To be alive is to be bound, to the
reaction of your own past actions (samskaras),
to the oscillations of your thinking and emotions
(vritis), to be bound more and more to existence.
The process of liberation is impeded both by the
impurities produced by the individual in his daily life
and by the impurities produced by him in a past life.
Existence is thus perceived as a great continuum of
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impurities that are not restricted by the bodily limits
assumed by the individual in his present life.

The idea of self is assumed as a divine reflection
tied in an impure biological and psychic machine.
This divine reflection (jivatman) will continue to
assume bodily and psychic forms that best suit the
degree of impurities present in itself, even ending
their present existence, depending on how bound
he is to them, and thus removed from their true
nature (paramatman). The cycle of reincarnation
(brahmacakra) thus ensures that salvation will not
be achieved merely with the passing of the body. In
order to free oneself from existence, experienced
as suffering or pleasure, one must make a sincere
and active effort (sadhana) in order to make
one’s individual soul the perfect reflection of God.
Therefore, sadhana is the traditionally prescribed way
of removing impurities and making the practitioner
subtle so as to grant him access to true liberation
(moksa).

Like other investigations into the world that
focus on the questioning of existence, and means
to overcome it, the Ananda Marga thus proposes
an explanation and means of liberation. Literally,
Ananda Marga means “way of bliss,” and in this
etymological sense it is already possible to perceive
the centrality of sadhana, spiritual discipline, to
attain salvation. The sadhana of Ananda Marga
selects elements from various tantric schools for
the formulation of their own sadhana, their practical
indications for liberation. These indications contain
a vital differentiation within the inclination of the
individual in his articulation between an internal or
external approach to himself; vidya sadhana and
avidya sadhana.

Both approaches relate primarily to an energetic
and macrocosmic perspective. Vidya and Avidya,
which can be translated merely by knowledge
and ignorance, are initially used in explaining the
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functioning of Prakrti,’ with Vidya Sakti as his
centripetal forces of introversion, and Avidya Saki
as his centrifugal forces, distancing from Brahman,
the principle. of totality. Brahman, or Parama Purusa,
through his expression as Prakrti, acts by these two
forces, constructive or destructive. Each mundane
object is composed of them as active expressions
of Prakrti’s modified consciousness. Despite their
natural and morally neutral character, their effect
differs when applied to the individual realm. Human
beings are understood to be removed from the core
of the universe, Brahman, and only through sadhana
is it possible to reinforce the bending of vidya itself
to approach it. Vidya Sakti’s human experience is the
production of spiritual desire and the expansion of
consciousness, while Avidya Sakti’s experience is
the densification of the mind.

This differentiation is even taken as a milestone in
the individual’s treatment of the world, emphasizing
the pain and suffering of existence is a characteristic
of avidya, while a positive ideas approach is vidya.
For Ananda Marga there are no positive effects on
individual spiritual development in pessimistic
reflections. Sadhana, tantra, is seen as a war against
the negative, disruptive, dense tendencies to be faced
vigorously with the weapons provided by tradition.
Vidya sadhana are therefore those endeavors which
result in leading the adept to the pursuit of their true
nature (dharma), and Avidya sadhana to the pursuit
of worldly objects and the cognitive error of seeking
happiness in them.

This differentiation is relevant as it commonly
divides tantra into two great branches, right-hand
tantra and left-hand tantra, vidya and avidya tantra,
or nivrtti and pravrtii sadhana. This differentiation
crosses different religious and philosophical
matrices, they are practical approaches that disagree
about the composition, order and effect of factors on
objects.
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An avidya approach therefore emphasizes the denser
elements at the expense of the subtler ones, that
is, the objects that are farthest from Brahman. It
is understood that there is a greater ability of the
subtler scopes to control the denser ones - the
mind is stronger than the body, or humans have
dominion over animals. Those objects that have a
higher degree of Vidya Sakti themselves dominate
those with a higher degree of Avidya Sakti, provided
there is a continuous effort to do so. Not fighting,
not acting, is the way to strengthen Avidya Sakti,
as well as to practice practices that lead the mind
to objects denser than itself. The techniques of
sadhana considered vidya are those that work with
elements considered subtle: Brahman’s ideation; the
use of foods classified as subtle; performing actions
that aim to eliminate the ego; among so many.
The sadhana for these purposes are called nivrtti
sadhana, while those which stimulate Avidya Sakti,
pravrtii sadhana.

Vriti can be translated as modification, ripple,
disturbance, being generally used in Indian spiritual
treatises as mental propensities, psychic inclinations
that the human mind assumes to express itself, are
the possible tones, the ways the mind engages in
experiencing a phenomenon. Investigations of the
world that have focused on existential questions,
especially Indian ones, have been concerned with
exhaustively mapping these trends, classifying them
into groups, measuring their effects, and creating
methods for controlling them, such as spiritual
practices in general. Those that have focused on the
stimulation of the vrttis are called pravrtii sadhana
- pra is a suffix added to the Sanskrit root that
reinforces its meaning, so literally pravrtii sadhana
refers to the continued effort to reinforce the vrttis
while niis the suffix. added to the root that neutralizes
its effect, then nivrtti sadhana refers to the continued
effort to suspend mental propensities.
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According to the tradition discussed here,
the result of performing pravrtii sadhana is the
establishment and control of short-term material
forces, and the resolution of the problem of
suffering through the attainment of temporary
happiness. The degeneration of the human mind
is, however, inevitable in this type of sadhana, and
practitioners are said to reincarnate into denser
bodies. This is because, in the margr  conception,
the human mind becomes the object of its ideation.
Therefore, the practice of nivrtti sadhana, also called
vidya tantra, which enables the individual to attain
moksa, liberation from existence, final salvation, is
recommended.

The practices of left-hand tantra, avidya tantra,
are performed by the Kapalika cult, and involve
paincamakara, the consumption of substances such
as wine, fish, and the performance of ritual sex. They
are generally viewed by Ananda Marga as a means
to the attainment of powers (siddhi) and control
of other human beings for the sake of the adept’s
ego, but they can be used as a possible stage in the
path of vidya sadhana. The spiritual practitioner’s
recommended means of overcoming attraction to
worldly objects and activities is not negation, but the
gradual replacement of desires. Desires are seen as
impetus, movement, and as such would be better
than stagnation. It is therefore recommended to
direct the movement to objects that will not result
in further distancing from the adept of Brahman. At
an early stage of the pursuit of undifferentiation to
god, it is recommended that the practice of sadhana
prescribed in vidya yoga be performed in conjunction
with a limited consumption of these elements if the
adept already consumes them. Thus, the adept’s
effort to follow the practices of vidya sadhana will
gradually transform his desires and impulses from
gross matter to divine goal.
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Sadhana is therefore the constant force applied
by the individual to himself, at his different levels
of existence, whose purpose is to correct his
thoughts, his muscles or his hormonal production.
This correction is accomplished through a theory of
the proper use of objects, premised on the goal of
salvation. The sadhana of Ananda Marga proposes the
systematic and continued effort of these appropriate
means for the establishment of the individual in vidya
through practices of purification and subtlety. From
this results the margr classification given to Hatha
Yoga: an avidya practice.

Hatha Yoga practices perform body perfection
through vigorous and forced practice. Nerve cells
and fibers can thus be controlled by the practitioner
to the point that it is possible to stop the flow of
thoughts, the vrttis, through practice. But such
cessation can also be attained with the state of sleep,
and therefore the adept attains moksa, or minimal
mental stability. The Ananda Marga understands
that in Hatha Yoga there is an inversion of the order
of predominance of approaches, departing from a
layer of outer experience, that is, further from your
true consciousness, to control the inner, closest to
himself (atman). It is intended to control the subtlest
level by the densest, and therefore this matrix, and its
developments, is understood as an avidya practice.

As stated, Ananda Marga’s sadhana does not
ignorethe use of avidyatechniques, but only proposes
what it understands by its proper use, that is, as much
as it helps the vidya practice. Avidya guarantees
humans to attain perfection in the material sphere,
the sphere furthest from true consciousness, and
modern science itself is considered an avidya way of
thinking. This is classified as objective adjustment,
techniques of action that allow humans primacy over
matter. Mistakes would begin when there is no right
direction for such practices, when they are the end
in itself. They are called errors in a goal-cut for those
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individuals who aim for soteriological transformation.
For these, true knowledge is self-knowledge. The
subjective approach is therefore constant in the
use of avidya, since external objectivities, distant
from consciousness, are only tools for realizing
their ideology. Cognitive practices are therefore
not separated from action practices; in vidya the
movement for Brahman is always introversive."

Practical methodology margr therefore does
not refer to the matrix of Hatha Yoga, whereas it
partially ascends to Astanga Yoga. According to
Ananda Marga’s analysis, Patanjali’'s proposal,
yogascittavritinirodhah, does not result in the
union of unitary consciousness (jivatman) with
universal consciousness (paramatman), ie it does
not necessarily result in salvation. The second
sutra of Patanjali’'s Yoga Sutra refers to: the word
yoga is in nominative declination, is subject to the
phrase that has no verb, which makes the verb “to
be” implicit, “is” in the present, to which follows
a compound with nominative completion, and
structuring A is B is assumed, the word yoga is
the subsequent compound, cittavrttinirodhah. Citta
refers to the individual mind, the psychic structure
of a particular jivatman. Vrtti, as stated earlier, to the
propensities of the mind, which move in a thousand
different directions, given that there are fifty possible
modifications of expression in the human mind, to
be expressed both within and without, and in ten
distinct directions, according to the sensory and
motor organs (indriya). Nirodha, a word derived
from the rudh root, suffixed with ni, means to block,
to stop, to block." Therefore, yoga is the obstruction
of mental propensities.

To this Ananda Marga is directly opposed to the
sutra  samyogayogaityuktojivatmaparamatmanah.
The word samyoga comes from the root yuj, unite,
to which is added the suffix sam, to what assumes
the passive sense of “being united with”.V The word
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ityukto can be translated “known as™i Jivatman is
the philosophical concept that concerns the reflection
of the true nature of individuals in their mind, it is the
atman, the unitary soul, whereas paramatman is that
true source and final summation of. all jivatmans.
Thus “yoga is known to be the unification of unitary
consciousness with supreme consciousness.”

The understanding of nirodha, according to
Ananda Marga, is the withdrawal of the mind from
all objectivities and concentration in one direction.
Nirodha does not refer to a state of complete
suspension of the vrttis, but to the channeling of the
mind to a specific internal object. The withdrawal
of mental propensities from the objective universe
nullifies the ripples of external stimuli only. The
mind still wants to fixate on an object so that ripples
are created on the inner layers of the mind. Thus,
nirodha as suspension of the vrttis is merely the
exchange of the scope of disturbance. The vrttis will
not actually be suspended, they will be suspended
only externally.

It is understood that it is in the nature of the
human mind to be tied to some object. They may
be physical, psychic, or spiritual, but the mind
compulsively moves from one to another. That
is why the negative approach would not work for
the human mind, that the use of paincamakara is
advised together with vidya sadhana, which is not
enough to suspend mental propensities. Ananda
Marga’s philosophy understands that the mind will
always need an object, and so the issue is merely
the replacement of strings. To perform vrtti nirodha
fully, internally and externally, is to provide no object
to which the mind can connect, which is the same as
not having the mind at work. This would be a state of
mental regression rather than salvation.

Unconsciousness may be caused by some
factors, including the state of sleep (nidra). Although
for Taimni (2006), commentator of Patanjali’s Yoga
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Sttra, the state of sleep is completely different from
vriti nirodha, for Anandamurti, founder and guru of
Ananda Marga, states are not so distinct. Taimni
says that sleep is not a real cessation of disturbances
of the mind, but only the lack of record of mental
activity by the neural apparatus. For Ananda Marga,
psychologically, there is no difference, in the state
of deep sleep there are not even dreams. Nidra, the
state of sleep, is classified as one of man’s main
propensities, vrttis shared by him with animals. While
performing vrtti nirodha is a task to be practiced, not
simply surrendering to it as in sleep, the result is the
ability to bring emptiness to mind.

For Anandamurti, only the active and striving
mind in a sadhana is capable of attaining liberation.
For this, the existence of an object is necessary.
This is the simple definition of what meditation is in
Ananda Marga. Meditation is the concentration of the
mind on a single definite object, the spiritual goal.
Concentrated thinking beyond a cognitive definition,
which especially involves the effort to turn the
practitioner’s sense of identity into a subjectivated
form of not himself, but Brahman. Meditation is
concentration on a single subject, training the
mind’s ability to hold only to the spiritual goal, god,
Brahman. For Anandamurti the mind, after all, does
not appreciate the object to which it connects“il .
Making Brahman the only subject of meditation is
therefore the proper way to attain yoga. Yoga is thus
translated by its ultimate goal, samadhi, liberation,
union, the ability to become the object of the one
subject, to be another. To take another’s point of view
requires a transformation, to cease to be oneself, to
make a systematic and methodical effort to establish
this relationship of indifference.

Sadhana is not restricted, therefore, to vrtti
nirodha. The sadhana of Ananda Marga is vrtti
nirodha, but with the addition of one fundamental
element: devotion. For Parama Purusa, for Brahman,
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all objects are internal, but for humans there are
three levels of perception experienced as rupture:
the physical, the psychic, and the spiritual. There is
therefore a yoga for each of these spheres. Although
it is understood that the physical body is only a
creation derived from the body of God, a projection
of the cosmic mind, it exists, from the point of view
of the individual, as separation. Salvation, therefore,
is not merely seen as perspective, change is not
cognitive but intellectual as well as physical and
spiritual. For each of these transformations there
is a prescribed practice, tantra yoga being the
conjunction of these indications.

Knowledge (jnana yoga), action (karma yoga)
and devotion (bhakti yoga) are the three forms
of spiritual progress according to the sadhana of
Ananda Marga. The three forms are tantric and seek
to make the adept one with the cosmic expansive
entity; jhanis by knowledge acquisition and mental
expansion; karmis by the force of their actions; and
bhaktas for the development of love and the process
of constant ideation. The recommendation is that the
adept devote himself more to karma sadhana than
to jhana sadhana, for when this is done, bhakti is
awakened. The effort to feel Paramatman’s presence
of god in all objects (jnana sadhana), and the work
done to others other than yourself (karma sadhana)
are the main means of producing devotion in the
adept. Bhakti is therefore not devoid of knowledge
and action, and is considered the best way to attain
liberation, moksa, for the constant practice of jhana
yoga produces vanity, and karma yoga, restlessness.
There are therefore, in Ananda Marga, various
prescribed practices of karma, jiiana, and especially
bhakti yoga, in conjunction with the practices of
Astanga.

In a traditional yogic language, the kula
kundalini, the dormant spiritual energy at the base
of the spine of humans, only traverses all spiritual
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vortices (cakras) in search of their ultimate destiny
(Siva) if there is desire for the supreme immanent
entity. It is the degree of devotion of the practitioner
that is the creative cause of an inner vacuum, which
“enchants” §akti to the last cakra, the pineal gland, the
sahasrara cakra. Since all vrttis are controlled by the
sahasrara cakra, raising the kula kundalini through
devotion is also to control the mental propensities.
Various practices assist in the ascension of the
kula kundalint through the energetic channels of
the human body (susumna), however, the passage
from the penultimate (ajha cakra) to the last cakra is
possible only through devotion. In this way the state
of kaivalya, nirvikalpa samadhi, of the total liberation
and union of jivatman with paramatman, can only be
attained through devotion.

Nirodha, in the sense re-signified by Ananda
Marga, is therefore devotion, the withdrawal of all
propensities of external and psychic objects and
their redirection to god (Tsvara Bhakti). Similarly, the
withdrawal of mental propensities and redirection
to a mundane object (asakti) is the stimulus of
avidya Sakti. The stimulus of vidya $akti is vrtti
nirodha minus a vrtti, the will of complete surrender.
Thus, sadhana, tantra, yoga, and meditation are
synonymous in their teleological sense, and devotion
reinforces them. And that which reinforces devotion
is mainly service (seva).

Removing the mind from qualifications and
establishing it in the non-attributive entity is not
merely a psychic technique. It is often asserted that
it is not possible to understand Brahman with the
mind, for it has a subtler nature than the instruments
provided to understand it, to measure it. Thus, it
is not through intellect that salvation is attained,
but through self-control, purification, and the total
surrender of the sense of identity. Surrender the
feeling of self is not a sadhana, but a non-cognitive
realization. Surrender generates the desire to serve,
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to dedicate every moment of existence to that other.
At the same time, the practice of selfless service
is the proposed method for the development of
devotion. They are complementary logic to an
indicated practice. The only possible way to serve
an unqualified being is only through their qualified
entities, that is the scope attainable by the adept.
It serves worldly beings with the view that they are
God’s expression. True karma yoga is therefore
bhakti yoga.

Paramatman is personified in various practices,
especially bhakti yoga. It is understood that the
mental instrument available to humans works
through certain parameters such as time, place and
person. In order for the mind to focus on an object, it
must be attributive. For this reason, the cosmological
explanation of the emergence of creation is often
narrated through the story of a person who, because
he feels alone, decides to create from his own
body others to keep him company. There are also
explanations of an abstract and conceptual features,
but these are not those recommended to devotees.
Another mode of devotional encouragement is the
justification of the effort to perform seva: to have the
opportunity to please the god.

There are four types of possible services, all to be
done for other living beings and without expectation
of profit: the service performed through their physical
body (5udrocita seva); that accomplished through its
ability to offer security (ksatriyocita seva); helping
financially (vaiSyocita seva); and the service of
propagating spirituality (viprocita seva). There is a
greater appreciation of viprocita seva because only it
is permanent in nature.

It is possible to perform any variation of seva
instrumentally, to perform karmayogaonly to develop
devotion, and then to attain liberation. But the logic
itself is contradictory, the devotion is established in
the going out of oneself and in the appreciation of
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another. Devotion is the movement, from ignorance
to real interiority, that performs actions to benefit
its true nature. There is also no point in the idea
commonly attributed to philanthropy.

For the Ananda Marga’s philosophy of tantra
yoga, the individual is not a self-reliant and
disconnected entity, capable of making a moral
effort for the dignity of others. Devotees do not need
a guide of conduct and rules, for there is no question
of what is good. In their minds there are only two
activities, sadhana and seva. Each action performed
is done with the thought of God in their minds. The
possibility of the existence of a monad individual
is deconstructed, inferring from this perception a
fundamental error in understanding oneself. Any
given individual shares fundamentally the same
essence as other beings.

The elements that confirm, for himself, the
separation, such as his physical and motor senses
(indriyas), as well as his layer of rationality and
egoic consciousness (aham), are understood as
smaller layers of experience, restricted to his own
codification of the real experience. Spiritual discipline
aims to ensure the being’s access to its larger layers
of experience (atman). This higher consciousness
encompasses and witnesses the consciousness of
individuality itself being shared by all beings. All
human beings would have the possibility to access
it, so that the daily practice of the teachings of
tantra yoga thus aims to accelerate and facilitate this
process.

Therefore, it is not possible to speak of
reconciling individual transformation with social
transformation, since the philosophical principle of
tantra is that of non-separation. The result of the
prescribed soteriological practices is the constant
awareness of this truth governing the actions of
the individual in the world. Criticizing the overuse
of Hatha yoga techniques of various austerities is
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therefore not restricted to the practices of one’s
own body, but includes criticizing a misperception
of what needs to be done on the path of salvation by
the adept. Time spent on extensive practices must be
converted to service to others.”

The differentiation with Astanga Yoga is drastic.
The recommendation contained in Patanjali’s Yoga
Sutra is that of indifference to the sufferings of
other beings. Taimni (2006) translates sutra |-33 as
“The mind becomes clear by cultivating attitudes of
cordiality, compassion, joy and indifference towards
happiness, misery, virtue, and vice respectively”
(maitri-karuna-muditopeksanam sukha-duhkha-
punya-visayanam bhavanatas citta-prasadanam),
and claims that this is the best way for those who
are seeking self-realization, leaving action only to
those who either have no such goal, or are already
achieving it.

The sadhana margi does not require a
renunciation of the world by the practitioner. On
the contrary, it is not appropriate to retire to later
return to society with a new perspective, otherwise
tantra yoga proposes to remain in the world,
not for its enjoyment, but as the best method of
advancing rapidly in the spiritual realm. There is
no possible separation from the world, for there
is no other world, withdrawing is just dealing with
fewer conflicts, but conflicts are, for tantra, the
key to spiritual growth. Tantra is the struggle of
the aspirant beyond exhaustion, the movement

and force applied against the disintegrating
forces (avidya $akti). The greater the shocks and
pressure on a human being’s life, the greater the
development of his mind. This does not mean that
the adept should look for conflicts, as long as
there is a sense of differentiation between entities,
and identification with the unitary mind, conflicts
will arise.

This purpose of life, the mundane agency with
absorption in the spiritual goal, is precisely the motto
of Ananda Marga: for the purpose (artha) of liberation
(moksa) from the soul (atman) and (ca) for well-
being (hita) of the world (jagat). Atmamoksartham
jagat hitaya ca. An adept’s life exists for the purpose
of self-fulfillment and for the good of the universe.
The mind becomes clear in this way, liberation is
attainable only by the realization of both fronts. Hita
includes the four types of services exposed, without
them you cannot help but identify with yourself.
There is thus a non-dualism in the individual and
social transformation of Ananda Marga, which is
only understood within soteriological logic. The idea
of seva, as demonstrated, is a logical development of
the bhakti yoga proposal. We serve, because every
mundane entity is a reflection of the only reality. We
serve, because the sense left to one’s own existence
is to overcome the feeling of separation, the torture
of a restricted perception, the tiredness of the limits
of a narrative of self-centered thoughts. We serve,
because that is the only action that, when done, does
not reinforce individuality, but allows freedom.
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