THE MIND (CITTA): ITS NATURE,
STRUCTURE AND FUNCTIONING
IN CLASSICAL YOGA (2)*

Tan WHICHER

INTRODUCTION TO YOGA EPISTEMOLOGY

One of the special features of Patafijali’s Yoga system is that it
elaborates a primary response to the epistemological problem of the
subject-object relation — an issue that is fundamental to any
metaphysical system and is especially crucial for any philosophy that
purports to explain the state of spiritual enlightenment. In the Y§,
liberation (apavarga) or “aloneness” (kaivalya) implies a complete
sundering of the subject-object or self-world relation as it is ordinarily
known, i.e., as a fragmentation or bifurcation within prakrtic existence.
Our normal experience and everyday relations function as a
polarization within prakrti: the self as subject or experiencer which as
an empirical identity lays claim to experience; and the objective world
as it is perceived and experienced through the “eyes” of this empirical
self. The conjunction (samyoga) between purusa and prakyti gives
birth to phenomenal (empirical) selthood or identity and its content of
consciousness. However, this process which is largely enmeshed in
ignorance (avidya) and egoity (asmita) or affliction actually entails
utterly mistaken notions of who we are as our authentic being. What is
needed, according to Yoga, is a total purification of the subject-object
relation so that the spiritual nature of selfhood can be fully disclosed
and the Self (purusa), established in its true form and identity, is no
longer mistaken for prakrtic existence. Yet despite an overwhelming
adherence to what normally amounts to being a mental array of
- confused human identity and its concomitant “suffering” (duhkha),
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Yoga philosophy tells us that purusa, our true identity, is necessarily
“present” to ordinary human experience in that without purusa all
experience and knowledge would not be possible.127 Based on this
perspective — that purusa is simultaneously transcendent and
immanent — Patafijali formulated a practical and transformative
“path” of Yoga in which knowledge (jfigna), as an integral aspect of
Yoga theory and practice, can have profound implications for human
life in this world.

Despite Samkhya’s unique distinction between pure consciousness
and human awareness which allowed it to preserve its fundamental
dualism in the face of monistic arguments — and thereby avoid the
metaphysical problems attending monistic views — it could not avoid
one fundamental philosophical question: What s it to say that prakrti is
dynamic because of the presence of purusa? To say that prakrti
reflects the presence of purusa, or that purusa is reflected in prakrti
preserves a rigid distinction between the two for neither an object
reflected in a mirror nor the mirror is affected by one another. In
Samkhya, liberation is the result of discernment (viveka), the highest
knowledge. The process of attaining it suggests either an intention on
the part of purusa — which, some would argue, is impossible
considering that purusa, as pure consciousness, is content-less and
nonintentional — or a response on the part of prakrti, if not both. How
then can purusa be said to have no relation, including no passive
relation to prakrti? Even I§vara Krsna’s enchanting metaphor (SK 59)
of the dancer before the host of spectators does not answer the
question, for there is a significant relationship between performer and
audience. In an effort to elucidate a proper response to the above
questions from the perspective of Yoga, the remaining sections of this
study will address among other related topics: (1) how cognition and
knowledge take place in Patafijali’s system; and (2) how cognition and
knowledge inform our understanding of the relationship between
purusa — the pure seer or knower, and prakrti — the seeable or
knowable.

In order to grasp how Yoga philosophy can be lived on a practical
level, one must: (1) understand how purusa and prakrti “relate” to
oneself and in pragmatic terms, and (2) see that these two principles
— “spirit” and “matter” — are not merely understood in the abstract
thereby overemphasizing the metaphysical and the impersonal

127 Refer to notes 14 and 16 (and text) in part one on YS IV, 19 and IV, 22 respectively.
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dimension of their existence. With the above consideration held in
mind, Patafijali translated what appears to be a universal macrocosmic
philosophy — heralding some of the main ideas of Samkhya — into
microcosmic, subject-oriented, and practical terms which apply to
human life, such as, for example: perception, cognition and ethical
sensibilities. The necessity of purusa’s presence to human experience
notwithstanding (see above), it must also be emphasized that without
the manifestation of psycho-physical being which includes our
personhood — the material source and cause of which in Classical
Samkhya is said to be prakrti — liberation would not “take place” in
Yoga. Without prakrti, purusa could not awaken to its true identity,
could not “become” liberated. As YS I1,23 spells out, it is by virtue of
the conjunction (samyoga) between purusa and prakrti that the
essential nature of the “seer” (purusa) and the “seeable” (prakrtic
identity) can eventually be grasped.128

- Throughout the YS, Patafijali’s main contention is that purusa —
pure, immortal consciousness — is our true nature and being and
therefore the real foundation or ground of authentic identity and
livelihood. However, due to spiritual ignorance (avidya) human
awareness mistakes the Self or “seer” (purusa) for the “seeable.” In
this state of misplaced identity brought about by the conjunction
(samyoga) of purusa and prakrti, and defined by Patafijali (¥S I, 2) as
the misidentification with the modifications of the mind, the cognitive
error of mistaking intrinsic (spiritual) identity for extrinsic (material)
identity is continually reinforced. With the above *“teaching” having
been properly considered and through an appropriate form of
pedagogy, Yoga seeks to establish our identity as the seer, and in the
process to “dismantle” the mechanism of misidentification (sarigpya, YS
I,4) due to which we remain deluded, confused, and dissatisfied.

VRTTI

One of the most important terms used in the YS is vrtti. The word vriti
stems from the root vrt: “to turn, revolve, roll, proceed.”129 Vriti can
mean: “mode of life or conduct,” “behaviour (esp.) moral conduct,”
“mode of being,” “disposition,” “activity,” “function,” “livelihood,”

128 See n. 117 above.

129 See Monier-Williams (1899: 1009).
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“mood (of the mind),” “nature,” “character,” “addition to” and
“occupation with.”130 In the context of YS 1,2 (yogas cittavriti-
nirodhah) vrtti has been translated as: “fluctuations,”131 “modifica-
tions,”132 “‘acts’ and ‘functions’,”133 “Bewegungen,”134 “activi-
ties,”135 “processes,”136 “transformations”137 and “mode.”138 1 have
adopted the general term “modification” for vr#fi. The functioning of
the mind takes place through various modifications (vr#tis) which give
form to our perceptions, thoughts, emotions and so forth.

Like all other aspects of “insentient” prakrti, the mind undergoes
continual change, and from the viewpoint of Yoga its most noteworthy
modifications are of five kinds outlined by Pataiijali as follows: the
means of knowing or valid cognition (pramana), error (viparyaya),
conceptualization (vikalpa), sleep (nidrd) and memory (smrti).132
These vrttis must be clearly understood and witnessed in order for
finer states of awareness to arise. The five kinds of modifications listed
above are described in the first chapter of the YS.140 The first, the
means of knowing or valid cognition (pramana), allows for the
understanding of something that is fully manifested and is verified
through one of the three avenues: perception (pratyaksa), inference
(anumana) and valid testimony (agama).141 The experience of objects
such as: people, animals, plants, buildings and so forth, whether by
direct perception, inference or reliable testimony belongs to the
modification called pramana. 1 will be saying more on pramana

130 spid, p. 1010.

131 See Woods (1914: 8), Koelman (1970: 86), Feuerstein (1979a: 26), Chapple and Kelly
(1990: 33); see also Halbfass (1991). Tradition and Reflection: Explorations in Indian Thought.
(Albany: State University of New York Press), p. 227.

132 See Taimni (1961: 6), Aranya (1963: 7) and Prasada (1912: 5).
133 gee Miiller (1899: 337).

134 See Hauer (1958: 240).

135 See Purohit Swami (1973: 25).

136 See Tola and Dragonetti (1987: 3).

137 See Larson (1993: 377). Larson also suggests (ibid.) “functions” as an appropriate translation
for vrti.

138 See Hiriyanna (1949).

139 ys1, 6 (p. 10): pramanaviparyayavikalpanidrasmytayah.
140 ys1, 7-11 (pp. 10-16).

141 'yg L 7 (p. 10): pratyaksanumandgamah pramanani.
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especially in its form of perception (pratyaksa) in the last section of
this study.

'The remaining four types of vr#tis explain other ways in which the
mind operates. The second is “error” (viparyaya), i.e. when one’s
understanding or a thought does not correspond with reality142 and one
apprehends something as other than what it is. Vyasa (YB 1,8) treats
viparyaya as a synonym for the term avidya (ignorance), avidya being
the principal among the five afflictions (klesa).143 The vrtti of
viparyaya is the fundamental error due to which we misinterpret or
misconceive existence itself! Vyasa writes of viparyaya:

Why is this not valid cognition? Because it is sublated by
valid cognition. The object of valid cognition is a thing as it s,
and the fact of not being valid cognition is shown by the fact
that valid cognition cancels it. For example, seeing the moon
as double is refuted by seeing that it is in fact a single moon.
This ignorance is fivefold, namely the afflictions (klesa):
ignorance, I-am-ness, attachment, aversion, desire for
continuity. These very five bear their technical names:
darkness (famas), delusion (moha), extreme delusion (maha-
moha), gloom (tamisra) and utter darkness (andhata-
misra).144

For Patafijali the conjunction (samyoga) of the seer and the seeable,
purusa and prakrti, is the cause of all suffering and dissatisfaction
(duhkha)145 because it gives rise to the incorrect understanding that
one’s identity is defined within the limits of the individuated psycho-
physical being or personality-complex and not according to the
unbounded nature of the purusa or spiritual Self. The conjunction is
caused by spiritual ignorance (avidyal4®), the primary affliction which

142 ys1,8 (p. 12): viparyayo mithyajiianam atadriipapratistham. “Error is incorrect knowledge
not based on the [actnal] form [of an object].”

143 See n. 62 above.

144 yp 1, 8 (p- 13): sa kasman na pramanam. yatah pramdnena badhyate. bhittartha visayatvat
pramanasya. tatra pramanena badhanam apramanasya dystam. tad yatha dvicandra darsanam
sadvisayenaikacandradarsanena badhyata iti. seyam paficaparva bhavaty avidya, avidyasmita-
ragadvesabhinivesah klesa iti. eta eva svasamjiiabhis tamo moho mahamohas tamisro
‘ndhatamisra.

145 ysm, 17.
146 yg 10, 24 (p. 94): tasya hetur avidya. “The cause of this [conjunction] is ignorance.”
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is the origin147 of all other afflictions including our mistaken identity
as -a finite, egoic self or “I-am-ness” (asmita). Asmitd constitutes the
major affliction which permeates the principle of individuation thus
leading to the ongoing misidentification of selfhood with the modifi-
cations of the mind. Ignorance is also at the root of three other
afflictions: attachment (raga), aversion (dvesa) and the desire for
continuity or the instinctive fear of death (abhinivesa).148 In
attachment and aversion the emotive core of the concept of affliction
(klesa) comes into play thereby signifying an obvious affective
dimension to vr#ti. The impressions (samskaras) centered around the
experiences of pleasure are operative in and supportive of raga or
attachment/attraction. The modifications are said to take the form of
gardha, trsna, and lobha, which may be translated as longing, thirst,
and greed respectively.149 Metaphorically speaking, the seeds (bija)
of sukha-samskaras or impressions of pleasurable experiences
germinate and will give rise to a state of attachment leading to effort
directed toward the attainment of the object of pleasure or desire. In a
seeming opposition to attachment, the emotive core of the phenomenon
of aversion (dvesa) is provoked by the seed recollection of pain. The
states that arise are said to be those of retaliation (pratigha), malice
(manya), revenge (jighamsa) and anger (krodha).150 Thus, attach-
ment and aversion dwell upon the samskaras of pleasure and pain. In
general terms the mind is not repelled by that which is pleasurable,
nor does it desire that which is painful. ’

The description by Vyasa that the klesas are prime examples of
erroneous cognitions is especially noteworthy as it cuts through the
stereotyped opposition between the emotive/affective and the
rational/cognitive. This brings forth an integral view of the mind
(citta). It is in this frame in which a picture emerges that samsaric
identity and its reified notions of self and world (i.e., worldly
existence) is not possible without I-am-ness, attachment, aversion, and
the desire for continuity or fear of extinction, and that these afflictions
govern the mind of the individual and perpetuate the wheel of

147 yg 11, 4 (p. 59) states: avidyd ksetram uttaresam prasuptatanuvicchinnoddranam. “Ignorance
is the origin of the others (afflictions), which may be dormant, attenuated, intercepted, or fuily
active.”

148 gee n. 62 above.
149 See n. 168 below.
150 See n. 169 below.
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samsara. The compulsive forces of attachment, aversion, and desire or
fear cannot be uprooted and discarded unless asmita@ is subdued,
weakened. Thus the attenuation and ultimate transcendence of all the
afflictions is the objective of Yoga praxis. The importance of the theory
of the five afflictions has been emphasized by I.K. Taimni, who
correctly notes that this theory is the foundation of the system of Yoga
outlined by Pataiijali.151

The function of Yoga is to oblige purusa to “awaken” to its true
status through progressive stages of removing any misidentification
with the forms of prakrti, of uprooting and eradicating ignorance
(avidya), the primary affliction defined in YS§ IL,S. Here, Patafijali
states: “Ignorance is seeing the noneternal as eternal, the impure as
pure, dissatisfaction as happiness, and the nonself as self.”152
Interestingly, Patafijali seems to be admitting in the above that there is
a special kind of happiness (sukha) that is intrinsic to freedom
(“aloneness™) in Yoga and that, far from resulting in a lonely or aloof
nature or association with the world, implies that one of the fruits of
Yoga can be experienced as an exalted sense of well-being that
embraces our emotional/affective as well as our cognitive dimension.

Vyasa correlates the five afflictions outlined by Pataiijali (see n. 144
above) with the five categories of fundamental misconception or error
(viparyaya) of Classical Samkhya.153 The correlation of the five
viparyayas with the five klesas of Yoga is also made by Vacaspati
MiSral54 and Vijiiana Bhiksu.155 Ignorance is said to fall within the
category of viparyaya and is a factor common to all the afflictions.
Therefore the other four afflictions are considered its segments.156
Vijiiana Bhiksu calls the vr#ti normally termed “error” (the fivefold
avidya) the seed of the calamity called samsara; it is a special kind of
misapprehension in which there is a superimposition of cognition in the

151 1K. Taimni (1961: 130).
152 yST0, 5 (p. 61): anitydsuciduhkhanatmasu nityasucisukhitma khyatir avidyé.

153 Text taken from Larson (1969); SK 47 (p. 275): pafica viparyayabheda bhavanty ..; SK 48 -
(p- 275): bhedas tamaso 'stavidho mohasya ca dasavidho mahamohah. tamisro’stadasadha tatha
bhavaty andhatamisrah.

154 7y, 8.
155 yp1,8andTL, 5.

156 7y I, 8 (p. 13): avidya samanyam avidyasmitadisu paficasu parvasv ity arthah.
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object. Doubt (samsaya) is also included under this vr#£i.157 1t is, thus,
the klesas manifesting in the form of the vrtti of error or misconception
(viparyaya) which control the network or web of samsaric existence.
Vyasa describes the domination of the Klesas over empirical identity:
“The word “afflictions’ means the five errors (viparyaya). When active
they confirm the involvement with the gunas, impose change, bring
about the flow or current in the body and senses by mutually
reinforcing each other, and bring on fruition of karma.”158 The
divisions of ignorance (avidya) — which Vyasa equates with the vy
of error (viparyaya) — can be explained15? as follows:

(i) Avidya (YS 11, 5) means spiritual ignorance itself, sometimes
called famas (“darkness™), and is described as being eightfold:
the error of mistaking as Self or purusa (atman) the eight
tattvas that are: (1) avyakta: unmanifest prakrti, (2) mahat or
buddhi (intellect), (3) ahamkara: sense of self, (4-8) the
tanmatras: the five subtle senses. Spiritual ignorance (avidya)
is sometimes defined as “darkness” in that it veils liberating
knowledge (jfiana). It includes the error of misidentifying the
physical body and psyche with purusa because body, etc., are
the products of the eight tattvas listed above. Viparyayas —
such as mistaking a seashell for silver — are not included in
this category. SK 44 says that bondage (bandha) is caused by
viparyaya. Hence avidyd, the major cause of bondage, is
included here and not the other four “delusions.”160

(ii) Asmitd means I-am-ness/egoity (¥S II, 6) or “delusion”
(moha) and is eightfold: the error of considering the eight

157 yy1, 8 (p. 13): paficaparva ya vidya samsaranarthabijam sa, iyam eva = mithyajiianariipa
vritir eva, etad visesa eveti yavat. YV 1, 8 (p. 71): bhramas thale jianakarasyaiva visaye
samaropa iti bhavah. samsayasyapy atraivantarbhavah.

158 yp, 3 (- 59): klesa iti pafica viparyaya ity arthah. te spandamana gunadhikaram
dradhayanti, parinamam avastha payanti, karyakarana srota unnamayanti, parasparanu-
grahatantri bhiitva karmavipakam cabhinirharantiti. The term spanda (“quiver,” “vibration”),
used by Vyasa in the above description refers not to activity or movement as ordinarily understood
but rather to the first “movement” of (mis)identification with gunas.

159 I am following the explanations provided by Vijfiana Bhiksu (Y¥'1, 8) andfor Vacaspati Misra
(TV 1, 8) after having consulted U. Arya (1986: 168-170). For explanations of the viparyayas in
Samkhya, see Larson (1987: 57-58).

160 yp 1, 8 (p. 74): avyaktamahadahankdra paficatanmatresv andtmasv astasvitmabuddhir
avidya = astavidham tamah, jianavaraka tvad. etas veva dehadyatma buddhinam antarbhidvah,
dehddinam etad astakakarya tvat. Suktiréga tadi viparyayanam tu samsardhetu taya natra
ganand, viparyaya disyate bandha iti piirva karikaya bandha hetu viparyayasyaiva prakrta tvad
iti.
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powers or accomplishments (siddhis, YS 111,45) as though they
were some-thing benevolent and belonging to, or an essential
property of, the Self (atmiya).161 This preoccupation with
one’s prakrtic identity occurs when finite beings seek to
overcome their limitations by pursuing the eight well known
omnipotent or supernatural powers. According to Vyasa these
powers include: anima, the power of becoming minute;
laghima, the power to become light; mahima, the power to
become enlarged; prapti, the power to reach or touch the most
distant things (e.g. the moon); prakamya, the power of an

. irresistable will to accomplish its tasks; vasifva, mastery over
all elements and elementals (their nature) not impeded by any;
isitrtva, sovereignty, the ability to will the production,
absorption, and disposition of the elements and the elementals;
kamavasayitva, implying that what-ever one’s purposive idea is
becomes true for that person.162 [-am-ness/egoity and self-
possession are synonomous 163 and therefore the above divisions
apply; the siddhis, misunderstood as an end in themselves, are
a form of possessive or obsessive power in that the attachment
to their pursuit only furthers egoic states (i.e., pride, greed,
fear, etc.).

(iii) Raga means attachment (¥S I, 7) or “extreme delusion”
(maha-moha) and is classified as being tenfold: one becomes
attached to the five subtle elements (e.g. sound, sight) and the
five gross elements. The attraction is for the attainment of the
eightfold siddhis through Yoga, thereby becoming a powerful
or “perfected” being (siddha) and gaining sovereignty over

161 Ibid‘.: astasvanimadyaisvaryesvan atmasvatmiyvabuddhir asmita.

162 ys1I1, 45 (p. 164): tato ‘nimadipradurbhavah kiyasampattaddharmanabighatas ca. “Hence
[from the conquest of the elements] arise the manifestation [of eight powers], such as becoming
minute and so forth, perfection of the body, and unassailability of its [bodily] attributes.” YB 111,
45 (pp. 164-165): tatranima bhavaty anuh. laghima laghur bhavati. mahima mahan bhavati.
praptir anguly agrenapi spr.éati candra masam. prakdmyamicchﬁn abhighdtah. bhitmavunmajjati
nimajjati yathodake. vasitvam bhiita bhautikesu vasibhavaty avasyas canyesim. isitrtvam tesam
prabhavapyayavyiihanamiste. yatra kamavasayttvam satya samkalpata yatha samkalpas tatha
bhiitaprakytindm avasthanam.

163 YV, 8 (p. 74): svatvasmitayoh paryaya tvat, i.e., asmitd is derived from asmi (1 am). The
beingness of “I” in this context means the same as belonging to “I” or ego-possession/attachment.
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nature. Thus it is thought that the yogin will enjoy the objects
of the ten senses.164 ‘

(iv) Dvesa means aversion (YS II, 8) or “gloom” (tGmisra) and is
said to be eighteenfold: when one is fixed upon the above
pursuits [i.e. in (i) and (iii)] and some impediment prevents the
attainment of asmita (the eight siddhis) and raga (the ten
enjoyments of the senses), then the anger arising with regard to
that failure and towards its cause is gloom (famisra) or aversion
(dvesa).165

(v) Abhinivesa means desire for continuity (YS I1, 9), a mode of
clinging-to-life or instinctive fear of death. This state is referred
to as “utter darkness” (andhatamisra) and is eighteenfold:
asmita and raga have been attained, yet there comes the
realization that this attainment will one day perish as, for
example, at the end of a cycle of creation (kalpa). This fear is
said to be the fear of death or “utter darkness” and the
“darkness” or “night” refers to the period of dissolution in a
single cycle of creation.166

In the above order of five, each succeeding affliction (klesa) is
considered from the perspective of Yoga pedagogy to be more
undesirable and of an inferior “grade” than its predecessor, indicating
progressively deluded or impure levels of attainment. It is interesting
to note that the above definitions seem to be of concern only to the so-
called advancing yogin whose attainment of powers, ironically, can
equally result in an inflated sense of ego rather than liberation from
the ego. The general definitions of the afflictions as provided under YS
1I, 5-9 are wider and are applicable to the worldy-minded who are
living more conventional states of awareness. U. Aryal67 has con-
ceived the following scheme (see below), which shows viparyaya from
(a) the “common view” or ordinary (worldly) person’s viewpoint as
compared with (b) the novice and “imperfect” yogin’s viewpoint.

164 yV'1, 8 (pp. 74-75): tatha drstanusravika bhedena dasasu $abdadi visayesu rago dasavidho
mahamohah. TV 1, 8 (p. 13): tatha yogendastastavidham aisvaryamupadaya siddho drstanu-
Sravikafi $abdadindasa visayan bhoksya ity evam atmika pratipattir mahamoho ragah.

165 yyy,8 (p. 75): tathastaisvaryasya visayadasakasya ca paripanthinidveso’stadasadhd tami-
srah.

166 7771, 8 (p. 13): evam animadi guna sampattau drstanusravikavisayapratyupasthine ca
kalpante sarvam etannarksyatiti yastrasah so bhiniveso ‘ndhatamisrah.

167 See Arya (1986: 170).
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While the yogin’s consciousness is said to be more refined and subtle,
it is clear from the scheme outlined below that the yogin, not yet
having reached the fully liberated state of “aloneness” (kaivalya), can
still be prone to a selfish mentality where attachment to the attainment
of power diverts the yogin off the true spiritual “path” of Yoga:

Kiesa Common View Imperfect Yogin’s View
avidya I am the body, male or I am prakrti and its evolutes.
female, with resultant
pleasures and attachments.
asmitd T have an identity dependent I desire powers (siddhis).

on possessing the objects
of experience. I desire worldly
success, power and wealth.

ragal68 I desire the objects of my 1 will appropriate my power
immediate pleasure. to obtain refined pleasures.
dvesal©9 I have an aversion to I am angry at causes,

specific objects, persons or  persons or situations that
situations that have caused - have prevented my fulfillment
me pain. of siddhis and resulting enjoy-
ment.
abhinivesal70 1 fear my death, thatis the I fear that all my powers and
death of this body that 1 am. resulting pleasures and enjoy-
ments of prakrti will cease.

The above scale may be understood as constituting the range of
misidentifications in the context of phenomenal selfhood. Under the
dominating and delusive power of viparyaya, the yogin is in need of

168 yR11, 7 (p. 65): sukhabhijiiasya sukhanusmyti pirvah sukhe tatsadhane vi yo gardhas trsnd
lobhah sa raga iti. “When one familiar with a pleasure now has a memory of it, one’s eagemess
for the pleasure or for the means to it, that thirst or greed, is [called] attachment.” See also n. 94
above on YS 11, 7.

169 yp11, 8 (p. 65): duhkhabhijfiasya duhkhanusmrti purva dubkhe tatsadhane va yah pratigho
manyurjighamsa krodhoh sa dvesah. “When one familiar with a pain now has a memory of it,
that aversion toward the pain or what causes it, the desire for retaliation, malice, revenge and
anger, is [called] aversion.” See n. 95 above on YSII, 8.

170 yS 11, 9 (p. 65): svarasavahi viduso ’pi tatha riidho 'bhinivesah. “Desire for continuity,
arising even in the wise (sages), is sustained by its own inclination.” Vydsa seems to take the
primary meaning of abhinivesa to be fear of death (annihilation): maranatrasa ucchedadrstatmaka
(YB1I, 9) p. 65. Unlike rdga and dvesa, and their resultant pleasure-pain impressions of which
examples are easily found in this life itself, the samskara of fear and anxiety involving death
cannot be so easily accounted for, there being no such definitive experiences in this life. Thus, for
Vyasa, the idea of a previous death and the experience of former lives is confirmed. Abhinivesa
arises naturally and spontaneously from the habit patterns (vdsands) of the past experiences of
death pangs (YB 11, 9; pp. 65-66).
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the guidance of a spiritual preceptor or guru: one who has transcended
the compulsive need to identify with prakrtic existence. In the guru, or
“accomplished one,” has awakened the “knowledge born of discern-
ment” (vivekajam jiiana) that, endowed with the power of liberating
(taraka),171 enables one to “cross over” the limitations of samsaric
identity. As the yogin progresses on the journey towards authentic
identity, the influence of the afflictions progressively lessens. Vyasa
makes it clear that it is the vr##i of misconception or error (viparyaya)
that underlies our mistaken notions of selfhood and their attendent
dissatisfactions and sorrows (duhkha). According to Vyasa (YB 1, 8),
viparyaya encompasses the source-affliction (avidy@) in which the
karmic residue (karmasaya) of samskaras and vasanas, and the
resultant fruition (vipaka) of afflicted action, are generated and
sustained. In short, our afflicted identity rooted in spiritual ignorance
functions through viparyaya. Curiously, this important insight, which
can be attributed to Vyasa, has not been clearly noted by scholars.172
The Samkhya and Yoga systems hold divergent views on the nature
of avidya. The Samkhya system proper uses the term a-viveka, “an
absence of discerning knowledge” of the nature of purusa, which the
teachers of formal logic place under the category of “non-
apprehension” (a-khyati). It appears that the Yoga system differs in
this regard. Yoga considers ignorance to be a misapprehension
(anyatha-khyati),1 73 the definition of ignorance being: mistaking the
non-eternal and the “non-self” for the eternal and the Self, etc., as in
YS 11, 5.174 Vyasa states that although avidyd is a negative compound
it should be known as a positive existent, like the compound amitra,
which signiﬁes not the absence of a friend (mifra) but the contrary of
friend, namely an enemy. Likewise, avidya is neither valid cognition
nor the absence of valid cognition, but is a cognition of a different

171 ys 111, 54 (p. 174).

172 ¢f. for example, Koelman (1970: 183-184), and Feuerstein (1979a: 32); both appear to
overlook this key insight into Yoga epistemology and its implications for understanding the
meaning of Patafijali’s whole system. For more on this issue see the discussion on nirodha in 1.
‘Whicher (1995), “Cessation and Integration in Classical Yoga,” 4sian Philosophy Vol. 5:1, pp.
47-58, and I. Whicher (1997), “Nirodha, Yoga Praxis and the Transformation of the Mind,”
Journal of Indian Philosophy Vol. 25, No. 1: 1-67.

173" See YV 1, 8 (p. 71): atra ca $dstre ‘nyathakhyatih siddhanto na tu samkhyavad aviveka-
matram.

174 See n. 152 above.
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- kind, contrary to both of them.175 In Yoga, therefore, avidya is not
akhyati, that is, the non-apprehension of the nature of purusa as in
Samkhya, but anyathakhyati, that is, a particular kind of cognition
which mistakes purusa for prakrtic existence. As the Samkhyas (SK
44) hold that bondage is due to “the opposite of jiana” (viparyaya),
liberation occurs through the central expedient of discriminating
knowledge (referred to in SK 2 as vijiana). In the philosophy of
Classical Yoga, avidya is a type of cognition, however invalid, that can
be remedied by various methods in Yoga such as the cultivation of
faith (sraddha), energy (virya), memory (smrti), cognitive samadhi
and clear insight (prajfia) — all outlined in YS I, 20 — or devotion to
the Lord (isvara-pranidhdna, YS 1, 23). Avidya can be completely
overcome only in the culminating realization of purusa “attained”
through the high-level state of samddhi termed asamprajiiata (YB 1,
18).

The third type of vrtti, conceptualization (vikalpa), is defined by
Patafijali (¥S 1,9) as the apprehensions arising out of verbal knowledge
only but whose referents are words and ideas but not things.176
Vikalpa involves a notion, not necessarily an error, that does not
correspond to an object or thing, but that may in fact serve as a useful
function as in a metaphor or simile. A vikalpa can be an imaginary
cognition. The term vikalpa has been understood in the sense of
“fancy”177 or “hallucination,”178 but these are insufficient meanings.
In states of meditation, the engagement of vikalpa is considered
important in strengthening and focusing the mind.

Vikalpa is that modification (vrtti) of the mind which follows
language, knowledge of words and the knowledge provided by words,
and is productive of the same where no actual thing is its referent. Yet,
being verbal knowledge, why could it not be included under valid
testimony (agama pramana, YS 1,7)? According to Vyasa (YB 1,7),
there has to be an actual object (artha) that is corroborated by an
accomplished teacher (apta) in order to qualify under agama.l7°

175 yp I, 5 (p. 63): yatha namitro mitrabhavo na mitramatram kim tu tadviruddhah sapatanah

..., evam avidya na pramdnam na pramanabhavah kim tu vidyaviparitam jiianantaram avidyeti.
176 y51, 9 (p. 13): Sabdajhiananupati vastusiinyo vikalpah.

177 See LK. Taimni’s (1961) usage.

178 gee R.S. Mishra’s (1972) usage.

19 yp I, 7 (p. 12): aptena drsto 'numito varthah paratra svabodhasamkrantaye sabdeno-
padisyate, Sabdat tadartha visaya vrttih Srotur Ggamah.
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Vikalpa relates to no “objects” as such. Nor is the vr#ti of conceptuali-
zation formally included under error (viparyaya) because in the latter
(YS 1,8) there is an “object” which is at first wrongly cognized, but
when the error is corrected, the true form of the “object” — such as
the moon, to use Vyasa’s example — is seen clearly. There is no
succession -of error and refutation, and one word does not replacc
another (e.g. the word “seashell” replacing “silver” in the case of an
oyster). In vikalpa there is no real external object at all, the referent
being language itself rather than things.

Paraphrasing Vyasa, conceptualization does not amount to valid
cognition or to error. As there can exist a certain satisfaction or sense of
exaltation about the use of language and knowledge of words, people
bring words into usage even when there is no actual substance or
object signified or designated by the words and their definitions. For
example, the statement, “Consciousness (caitanya) is the nature of
purusa,” is ultimately meaningless or fallacious. When the actual
position of Yoga philosophy is that consciousness itself is the purusa,
what consciousness, other than the very purusa, could be designated as
the nature of that purusa? Otherwise, as Vyasa tells us, it is as though
one were talking of a cow belonging to a person called Caitra, who —
as the owner — is other than his possession. Similarly, to assert that,
“Purusa being inactive is a denial that it has the attribute of a thing,” is
making no positive statement about any object. Only the the attributes
of prakrti as pertaining to purusa are denied.l80 The adjective
“inactive” (niskriya), denying any possible activity in the case of
purusa, expresses no qualification. The negative (psuedo) adjective is
false, has no substance and is a mere verbal expression of the vrifi
called vikalpa. It is an absence, conceptualized as though a positive
state, then attached to purusa as though it is its attribute, yet it
expresses no attribute of purusa. However, the modification of vikalpa
is by no means worthless and can serve a practical and pedagogical
purpose. Vikalpa has, for example, a greater practical value than has
viparyaya: “For unless we have a concept of a ‘higher Self’ or a
‘path’, we cannot exercise our will to overcome the limitations of

180 yp1, 9 (pp. 13-14): sa na pramanopirohi na viparyayopdrohi ca. vastusinyatve 'pi Sabda-
Jiiana mahatmya nibandhano vyavaharo drsyate. tadyatha caitanyam purusasya svariipam iti.
yada citir eva purusas tada kim atra kena vyapadiSyate. bhavati ca vyapadese vritih. yatha
caitrasya gaur iti. tathd pratisiddhavastudharmo niskriyah purusah.
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conceptual thinking and to break through to the level of the ..
Self.”181

- The fourth modification or vrtti is sleep (nidra) and is defined as: “...
the modification based upon the apprehension of non-becoming/
absence.”182 It is a kind of rudimentary awareness, the awareness of
“absence” (abhava). That sleep is not simply the “absence” of
experience, cognition or apprehension is, according to Vyasa, demon-
strated by the fact that when one wakes up one can recollect that one
has slept well or badly.183 The ¥S (I, 38) also states that attending to
the knowledge derived from sleep (or dreams) can help to bring about
clarification of the mind.184

The last modification is memory (smyrti) defined thus: “Memory is
the recollection of contents (conditions/objects) experienced.”185
Memory operates exclusively on the level of the inner organ
(antahkarana), wherein the contents of a previous experience are
returned to consciousness (i.e., remembered) via thought, although
there are no longer any corresponding objects (on the gross level).
Although not a means of knowledge (pramana) in Yoga, memory
nevertheless does play an important role in cognition and in
determining the nature and range of cognition. Regarding smrti, Vyasa
asks: “Does the mind remember the process of apprehension of an
object (e.g., a vessel) -or, rather, the form of the object experi-
enced?”’186 To which he then replies: “The cognition, coloured by the
experience of the object known, shines forth in the forms both of the
knowledge (or content or the object) and the cognition itself, and
generates a latent impression that conforms to the above process.”187
A cognition (pratyaya) is “coloured” (uparaktal88) or influenced by
the object experienced. Therefore a cognition carries the form (ripa)

181 Feuerstein (1979a: 32).
182 ys1,10 (p- 15): abhavapratyayalambana vrttir nidra.

183 yp I, 10 (p. 15): s@ ca samprabodhe pratyavamarsat pratyayavisesah. katham, sukham
ahamasvapsam.

184 yg7, 38 (p. 41): svapnanidrajiianalambanam va. “Or resting on the knowledge [derived]
from dreams or sleep [the mind is made clear].” '

185 yg I, 11 (p. 16): anubhitavisayasampramosah smytih.
186 yp1, 11 (p. 16): kim pratyayasya cittam smarati ahosvid visayasyeti.

187 pig: grahyoparaktah pratyayo grihyagrahanobhayakaranirbhasas tajjativakam samskaram
drabhate.

188 gee n. 187 above.
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or representation of the object as well as the representation of the
process or the fact of that apprehension. It contains both the
representations of the grahya (the object of experience) and the form
or representation of the grahana (the instrument and the process and
the fact of the experience), that is, it resembles the various features '
and natures of both of these and manifests them. :
The cognition then generates a samskara in which both features are
represented: (1) the fact that the person cognizes the content or object,
has gained experience through the process of apprehension of the
object, and (2) the content or object as it actually is. Memory does not
arise by itself. An experience first becomes a samskara, an impression
in the stored karmic stock (@saya) in the mind. From the impression
the memory arises again as a mental function or modification (vr#ti).
The object itself therefore ceases to be present, but the impression
produces the memory. Vyasa further states, “That impression, being
activated when similar or cognate cognitions occur, brings forth the
memory experience. This memory also consists of the representation of
the content or of the process of cognition.”189 The cause of the
samskara’s activation is the original cognition. When it reproduces the
experience in the form of memory, the memory also is “identical” to:
(a) the samskara, as it manifests, shows itself to be “identical” with the
original experience, and (b) the experience itself that was the mani-
festing cause of the samskara (although the memory has now been
triggered by some other manifesting cause, such as a similar cognition
or an appropriate time).190 The memory, just like the original cognition
and the samskara it had formed, consists both of the representation of
the object apprehended and the knowing experience or process of
cognition. The chain of causation is as follows: (a) the experience, from
which is produced (b) the samskara, which generates (c) the memory,
each with the twofold process: (1) the process of cognition which
makes possible the awareness that “I know the object,” and (2) the
cognition of the nature of the object itself. Obviously, unless the mind
“knows that it knows,” it cannot reproduce as memory the experience
of the original object. In this process the faculty of determination or
ascertainment (buddhi) plays its part. Vyasa tells us that the
representation of the process of cognition relates primarily to the

tmikam smrtim janayati.
190 See Y71, 11 (p. 88).
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buddhi.191 The expression “I know the vessel” is a particular type of
apprehension (anuvyavasayal92): the awareness the intellect (buddhi)
has that it cognizes or experiences. It is an important part of the
process of memory, in which the other part of the cognition is the
object, the vessel. However, when one sees the vessel a second time
and says, “This is that vessel,” this is not, in Yoga, technically included
under the vrtti of memory. In the cognition “I know the vessel,” one
apprehension — of “the vessel” — is the subject matter (visaya) of the
other apprehension — “I know.” “Knowing,” here, is the primary
feature. Vyasa adds: “Memory has primarily the representation of the
content or object known.”193 Even though the type of apprehension
termed anuvyavasaya is an important part of the process of memory,
the memory proper is a single apprehension: “the vessel.” Here, the
awareness “I know” is secondary.

In the list of five vrttis (YS 1, 7-11), memory has been placed last
because, in Vyasa’s words, “All those memories arise from the
experiences or apprehensions that come forth from [the other vrttis of
the mind, i.e.] the means of knowing, error, conceptualization, sleep,
or of other memories.”194 “Experience” in the above refers to the
buddhi’s (citta’s) first ascertainment of or involvement with the
remembered object;195 thereafter it becomes the awareness of the
cognition that buddhi has (anuvyavasaya) as explained earlier. It is
also clear from Vyasa’s passage that a memory may be remembered,
as the first-time experience of that memory. Thus there may occur the
memory of a memory. As cognition (in the process of apprehension)
generates impressions (samskaras), so do the impressions serve to
activate the memory experience assisting the process of knowing and
provide the content of the memory experience.196 Insofar as the

191 yB1, 11 (p. 16): tatra grahanakarapiirva buddhih.

192 See V1,11 (p. 88): vyakhyayanuvyavasaya ...

193 yB1, 11 (p. 16): grahyakarapiirva smrtih.

11)94 YB 1, 11 (p. 17): sarvah smrtayah pramanaviparyayavikalpanidrasmrtinam anubhavat pra-
havanti.

195 See TV 1, 11 (p. 16).

196 without explaining himself further, Bhoja (RM 1, 11) asserts that of the five types of vp#tis,
‘the means of knowledge or valid cognition, error, and conceptualization occur in the wakeful state
(jagrat). The experience of these three combined, masquerading as direct perception (pratyaksa),
becomes the dream state (svapna). Sleep is a unique state in that it is marked by the absence of
other vr#tis even though it is in itself a vr#ti. Memory is the effect of any or all of these vretis. RM
I, 11 (p. (4) states: tatra pramanaviparyayavikalpa jagrad avastha. ta eva tadanubhava balat
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samskaras and resulting memories are said to ensue under the
influence of the afflictions, an afflicted latent deposit or karmic residue
is formed and becomes operative. Thus the link between the vrtis,
karma, and samsaric identity is established.

Vijiiana Bhiksu informs us that buddhi is the “raw material” from
which all vretis are shaped, as images are shaped from gold. The vritis
are the specific transformations (paripamas) arising from the intellect
or buddhi, 197 which, as we have seen, is located in the mind (citta).
Because buddhi is a form of prakrti, which consists of the three gunas,
Vyasa says: “Also, all these modifications (vrttis) are characterized by
pleasure, dissatisfaction (pain) and delusion and are to be understood as
being under the sway of the afflictions.”198 The afflictions which
correlate with pleasure, dissatisfaction (pain) and delusion are attach-
ment (raga), aversion (dvesa), and ignorance (avidya) respectively.129

Obviously, the above five categories of vrtti do not offer a
comprehensive list of all psychomental states. By classifying the vrttis
into five categories, the totality of innumerable modifications that can
actually take place can be seen generally as derivatives of these five.
However, in the context of yogic praxis the five types of vrttis are all
significant in that they contribute to the mechanism of our karmic
identity and its “entanglement” within prakrti and, as we will soon see,
our spiritual liberation as well. It is therefore quite natural that those
modifications which keep the yogin bound in misidentification and are
of an afflicted (klista) nature, and those modifications that are
conducive to liberation and are of a nonafflicted (aklista) nature,200
should be a topic of great concern in Yoga. We must keep in mind that
according to Yoga, “knowledge” is not simply the ratiocinative process
or reasoning, but correlates with the all-pervasive principle of mahat
(linga-matra) — the first principle of manifestation in prakrti out of
which everything else manifests and is activated.

praksiyamanah svapnah. nidra tu asamvedyamanavisayd. smrtis§ ca pramanaviparyayavikalpa”
nidrdanimitta.

197 yyvi, 11 (p. 90): etah sarvah pramanadi vrttayo buddhi dravyasya suvarnasy eva pratima-
“divad visayakara dravyaripah parinamah ...

198 yp1, 11 (p. 17): sarvas caita vrttayah sukhaduhkhamoharmikih. sukhaduhkhamohas ca
klesesu vyakhyeyah.

199 yp1, 11 (. 1'1): sukhanusayi rigah, duhkhanusayi dvesah, mohah punar avidyeti.

200 ys L 5 (p. 9): vrttayah paficatayyah klistaklistah. “The modifications are fivefold; afflicted
or nonafflicted.”
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The five types of vrtti comprise the normal range of human
functioning, encompassing three modes of everyday transactions,
including things (as registered in pramana), mental content or objects
whether remembered (smrtfi), conceptualized (vikalpa) or erroneous
(viparyaya), and sleep (nidra). Each of these states is related directly
to a sense of self or subject who appropriates and lays claim to the
experience. The experiences of discrete objects or mental content or
thought are filtered through and referenced to an afflicted identity of
self that permeates the mind. When this happens, purusa, the pure
witness or knower of vriti, is forgotten or veiled/concealed; the ego-
sense possesses the experience, thinking it to be its own. Purusa
(seemingly) becomes as if reduced to the finite realm, of limitation, of
the “me” and “mine” of worldly, empirical existence. As described by
Patafijali (YS II, 6), the unseen seer (purusa) becomes as if “mixed”
with the seeable (drsya) in the process of samyoga, the congenital
conflation of purusa and prakrti. The result of this “mixture” or
“conjunction” of “spirit” and “matter” is the emergence of reified
notions of the world and self (egoity) rooted in ignorance, attachment,
aversion, and fear and functioning in the mind in the form of vr#i (i.e.,
cittavrtti).

The vrttis may be described as being cognitive, conative, and
affective considering the nature that Patafijali and Vyasa attribute to
them. As its general translation of “modification” indicates, vrti
incorporates both a mental content as well as an activity, a function, an
act of mind. Vijfiana Bhiksu provides a helpful definition of vreti: “A
vrtti of the intellect, like the flame of a candle, is the foremost point of
the mind whereby the mind’s one-pointedness is experienced. This
foremost point, contacting external objects through the senses, is
transformed into replicas of objects like melted copper in a
crucible.”201 The author of the Samkhya-Pravacana-Sitra (V, 107)
states: “The vr#ti is a principle different from a member or a quality; it
reaches out to make a connection and glides forth [among objects,
senses and the mind].”202 In his commentary on the above text,

201 YSS in G. Jha (1894:3): buddhivrttis ca pradipasya Sikhavad buddher agrabhdgo yena
cittasyaikagratavyavaharo bhavati. sa eva ca bhaga indriyadvara bahyarthe samyujya artha-
karena parinamate.

202 Samkhya-Pravacana-Siitra V, 107 (p. 488): bhagagunabhyam tattvantaram vrttih samban-
dhartham sarpati iti. Sanskrit text from N. Sinha, trans. (1915), The Samkhya Philosophy, in
The Sacred Books of the Hindus, Vol. 11.
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-Vijiiana Bhiksu explains that the mind naturally forms vr#tis that are
real “psychic” transformations taking place through mental
processes.203 Vi is not specifically defined by Vyasa. Vacaspati
Misra understands the five modifications as “change into the form of
an object.”204 Bhoja Raja states: “The vrztis are forms of modification
which are parts of the whole [the mind];205 and elsewhere he says,
“the vrttis are particular modifications of the mind.”206 Even the
discriminative discernment (vivekakhyati)207 that takes place in the
sattva of the mind, as well as the five afflictions — understood as
parts of the vrti of error (viparyaya)?08 — can all be classified under
the category of vr#ti. Vrtti is employed by Patafijali in a more general
sense as “function” or “movement” or “mode of being,”209 and as a
technical term implying any mental content which falls into the five
categories of vrttis (i.e., YS I, 5; 11, 11; IV, 18). In the latter sense it is
often used in the plural.

By rendering vr#ti as “modifications,” our study means to include the
cognitive conditions, mental, emotive, and affective content, processes
and activities, in fact any act or content of consciousness, self-identity,
or mode of consciousness operating in the mind itself. Unlike the term
parindma (transformation, development), which implies serial change
(of prakyti), vrtti in Yoga is an “occurrence,” which implies a more
local human (temporal) activity inextricably linked to self-identity.210
A secondary meaning of vrtfi is “means of livelihood,” as in “vrttis are
the means for the mind (empirical selfhood) to attain its livelihood.” As
appropriated by limited self-consciousness, the vr#tis are like
individuated “whirlpools” metaphorically signifying “whirls” of
consciousness or an existence that appears separate from the water (but

203 1n R. Garbe, ed. (1943), Samkhya-Pravacana-Bhasya or Commentary on the Exposition of
the Samkhya Philosophy by Vijiidnabhiksu, Vol. II. (Cambridge, Mass: Harvard University Press);
see SPB V, 107 (p. 140).

204 Ty 1, 47 (p. 166): vretir alocanam visayakara parinatir iti yavat.
205 Rar1,2 (p. 2): vrttayo ‘ngangibhdvaparinamariipds tasam ...
206 pM1,5 . 3): vrttayas cittasya parindmavisesah.

207 TV I, 2 (p. 6): yada ca vivekakhyatir api heya tada kaiva katha vrttyantaranam dosa-
bahulanam iti bhavah. '

208 yBI:5, 8,11 and I, 11.
209 gee, for example, YSI1, 15: guna-vrtti; see also YSII, 50 and IT1, 43.
210 ¢f. Koelman (1970: 86), who appears to equate the term vr#ti with parinama.
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is not really); the purusa “as if” conforms to an identity extrinsic to
itself and takes on the appearance of a changing, finite, psychophysical
being, rather than abiding in its true nature as pure consciousness.

We have seen that in the realm of empirical selfhood the law of
karma operates if and only if the modifications of the mind are rooted
in afflictions (¥S II, 12). Vyasa (YB IV, 11) likens this bound state of
affairs to the wheel of samsdara, which turns due to the power of
ignorance with its six spokes, namely, virtue (dharma) and nonvirtue
(adharma), pleasure (sukha) and pain/dissatisfaction (duhkha), as well
as attachment (rdga) and aversion (dvesa).211 The five afflictions
(klesas) provide the dynamic framework through which mistaken
identity of Self is maintained urging the psychophysical organism to
emerge into activity, to feel, to think, to desire, etc. As the basic
emotional and motivational forces, they lie at the root of all delusion,
dissatisfaction, or pain. In Yoga, misidentification is suffering. As long
as we live out of a deluded understanding of authentic identity, we
remain subject to sorrow and conflict. Hence, Vyasa labels the
afflictions as “errors” or “misconceptions” (viparyaya).Thus the normal
human situation can be characterized as the product of a cognitive
error, a positive misconstruction of reality and an apparent loss or
concealment of intrinsic identity. The correction of this error or
misunderstanding of the world and the true nature of selfhood is
contingent upon the full recovery or realization of purusa. What role,
if any, does vrtti actually play in the “recovery” process through which
the disclosure of our authentic identity as purusa, the seer, takes place?

KLISTA- AND AKLISTA-VRTTI

Pataiijali understands the five types of vr#fis as being either “afflicted”
(klista) or “nonafflicted” (aklista).212 Vyasa explains:

The afflicted [vr#tis] are caused by the five afflictions and are
causes of the afflictions (klesa-hetuka); they become the
seed-bed for the growth of the accumulated residue of

211 See YBIV, 11 (p. 195).
212 See n. 200 above.
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karma. The others [nonafflicted] have discernment (khydti) as
their object and oppose the sway of the gunas.213

The compound word klesa-hetuka used in the above by Vyasa to
explain klista may be translated as “caused by the klesas” and “causes
of the kleSas.” Vacaspati states that the klesas such as asmita (egoity)
are the causes that bring about the advent of (afflicted) vrttis. Or, as
Viacaspati adds, it may be said that as prakrti serves purusa, only its
rajasic and tamasic vritis are the cause of klesa.214 According to
Vijfiana Bhiksu, the word hetu (cause) can also mean a purpose as well
as referring to the effects of the vris. Bhiksu states that klesa should
be taken mainly to mean suffering/dissatisfaction (duhkha), which is
the effect (e.g., greed) produced by the vrtfis that take the form of
objects experienced; hence it is said to be klista (“afflicted’).215

Feuerstein understands Vyasa’s explanation (see above) of klista as
making little sense in that “aklista would consequently have to be
- understood as ‘ not caused by the klesas’, which is absurd, since all
mental activity is ex hypothesi engendered by the klesas.”216
Feuerstein’s claim in the above amounts to a tautological and
reductionistic explanation of a// mental activity as being engendered by
the afflictions; it fails to take into account the soteriological purpose of
vrtti in the form of subtler mental processes leading to liberating
knowledge (jiiana, YS 11,28) or what I will refer to as the “sattvi-
fication” of the mind and its vrefi-processes. The process of sattvi-
fication takes place in the sattva of consciousness, the most refined
aspect of the mind (citta), and its effect is such that it opposes the
afflictions by purifying and illuminating the yogin’s consciousness
thereby dissolving the barriers to spiritual liberation.

Bhiksu interprets Vyasa’s exposition on aklista by paraphrasing it
thus, “resulting in aklesa,”217 meaning that aklista-vrttis do not result
in afflictions. Through cognitive error or misconception, the klesas both

213 yg1,5 (p. 9): Kesahetukah karmdsayapracaye ksetribhutah klistah. khyativisaya guna-
dhikdra virodhinyo ’klistah.

214 v 1, 5 (p. 9): kles@ asmitadayo hetavah pravrttikdranam yasam vritinam tas tathoktah. yad
va purusdarthapradhdnasya rajastamomayinam hi vrttinam klesakaranatvena klesayaiva pravrttih.

215 yry,5 (p. 57): atra ca hetuh prayojanam. Klesa$ citra mukhya eva grahyo duhkhakhyah.
tatha ca kleSahetukah duhkhaphalikavisayakaravrttaya ity arthah.

216 G. Feuerstein (1980: 66).
27 yyy,5 (p. 57): akiista aklesaphalikah.
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generate and arise from the activity and changes of the gunas in the
samsaric condition of self-identity, a condition that continues up to the
discernment (khyati) of purusa and prakrti.218 According to Vacaspati
Misra, khyati (used by Vyasa in the sense of discriminative discern-
ment or viveka-khyati) means “clarity of insight” (prajiia-prasada)
and occurs when the sattvic component of buddhi (intellect), having
been cleansed of the impurites of rajas and tamas, flows tranquilly.21?
Any yogic “methods” that lead to the discernment of purusa and the
mind (sattva) can be included under the clause “have discernment as
their object.”220 Soteriologically, the unafflicted vr#tis are helpful in
bringing about discernment and reducing the power of the gunas over
the yogin until the gunas (the seeable) have finally fulfilled their dual
purpose of experience (bhoga) and liberation (apavarga). They do so
by opposing or blocking the activation of ignorance, its resulting desire
and attendant actions (karma).221 In his commentary on Vyasa (Mani-
Prabha), Ramananda Yati (sixteenth century CE) states that the result
of klista-vrttis is bondage (bandha-phala) whereas the result of
aklista-vrttis is liberation (mukti-phala)?222; but this is technically
incorrect. Akista-vrttis only lead up to and include discernment (a
quality of the saftva of the mind) which in turn must be transcended in
higher samadhi (asamprajfiata??3). Only then can final liberation
(kaivalya) from misidentification with all vrttis and their
effects/affects take place.

Bhoja Raja interprets klista- and aklista as “with klesas” (in the
technical sense: ignorance, etc.) and “without klesas” (in the technical
sense), or as “affected by klesas™ and “nonaffected by klesas™ (both in

218 Cf. Aranya (1963: 18).

219 TV 1, 5 (p. 9): vidhiitarajastamaso buddhisattvasya prasantavahinah prajiiaprasadah
khyatis taya visayinya.

220 yy1,5 (p. 57): khyatisadhanasydpi samgrahaya visaya padam iti.

221 yyy, 5 (p. 57): tas ca gunadhikaravirodhinyah, gunandm sattvadinam adhikédrah karya-

rambhanam tadvirodhinyo ’vidyakamakarmadiripakarananasakatvat. khyitivisaya vivekakhyati
sambaddha ity arthah.

222 Ramananda Yati, (1903). Patafijaladarsanam with a gloss called Maniprabha. (Benares,
Vidya Vilas Press, Benares Sanskrit Series No. 75) p. 4.

223 See ¥S 1, 18 and YB 1, 18; YS III, 50 states that the yogin must develop dispassion/
detachment even toward discriminative discernment and its effects, i.e., omniscience and
sovereignty over prakrti.
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the above technical sense).224 Hauer?25 agrees with Bhoja’s inter-
pretation. Many scholars understand klista as “with klesas” (in the
general sense) — as in “painful,” and aklista as “without klesas™ (in
the general sense) as in “not painful.”226 YS I, 5 also appears in the
Samkhya-Satras- (11, 33) attributed to Kapila. In his commentary
Samkhya-Pravacana-Bhasya ad locum, Vijiiana Bhiksu interprets
klista as the vrttis which are proper of samsaric existence and produce
suffering, and aklista as the vrttis which arise through the practice of
Yoga and are contrary to the klista-vrttis.227 In his commentary on the
same work, Aniruddha (fifteenth century CE) explains klista as being
united to the klesas and composed of rajas and tamas, and aklista as
being made of sattva wherein the klesas have been discarded.228
Based on the above analysis, and for the sake of clarification, it can
be concluded that klista-vrtti refers to mental activity that helps to
maintain the power and influence of the klesas; and aklista refers to
mental activity that facilitates the process of the dissolution of the
klesas. The “afflicted” modes of the mind refer to the ordinary
intentional consciousness of everyday life. Referring earlier to Bhiksu’s
(YV' 1, 5) understanding of aklista as “resulting in aklesa,” it does not
seem inappropriate to deignate aklesa as that condition in which the
grip of the afflictions on the mind is partially or completely checked.
Evidently, according to the commentators (and to counter Feuerstein),
not “all mental activity is ... engendered by the klesas.” Klista-vrttis
are brought about by the afflictions, but this is not necessarily the case
for the aklista-vrttis. By reducing all mental activity to being a product
of the klesas, Feuerstein has failed to differentiate between two
radically different causes in Yoga: (1) avidya, which is responsible for
the misidentification of self or egoity (asmitd@) leading to further
affliction, and (2) the purposefulness of purusa, which is the final
cause of the three differentiated states of prakrti229 and for which the

224 py 1, 5 (p. 3): Kesair vaksyamanalaksanair akrantah klistah. tadviparita aklistah.
225 See Hauer (1958: 243).

226 See, for example, the writings of Taimni, Vivekananda, Bangali Baba, Rama Prasada,
Ballentyne, Max Miiller (1899: 337). Purohit (1973) uses “painful” and “pleasurable.”

227 See SPB I, 33 (p. 266) in N. Sinha, trans. (1915), The Samkhya Philosophy.

228 See Aniruddha’s commentary on the Samkhya-Satras (p. 1104) in R. Garbe, ed. (1987),
Samkhya Sutra and Samkhya System.

229 yB 11, 19.
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mind ultimately serves the purpose of liberation.230 Vrttis of the
nonafflicted (aklista) variety are engendered by the purposefulness of
purusa and cannot be reduced to being a product of the klesas.

The task of the yogin lies in the gradual overcoming of the
impressions (samskaras) of “emergence” (vyutthana) that generate an
extrinsic self-identity or the externalization of selfhood in its worldly
attached modes “away” from the puwrusa, and the simultaneous
cultivation of the impressions of “cessation” (nirodha)?31 and the
eventual establishment of selfhood in its intrinsic spiritual nature.
Based on our discussion of samskara and vrtti, it can be inferred that:
(1) From samskaras of a vyutthana-nature arise vyutthana-vrttis,
afflicted vritis that generate or support a deluded understanding of
reality. (2) From samskaras of a nirodha-nature arise vrttis that are
conducive to the process of “cessation” (nirodha) and that being of the
aklista type, aid in removing the klesas and their effects thus leading
to an enlightened understanding of self and world. These two
“directions,” which imply radically different understandings of
selfhood based on samskara and vrtti, can be correlated to the mind’s
gunic dispositions as the following statement by Vyasa makes clear:

The mind always tends towards three dispositions: illumi-
nation, activity or stasis, which leads to the inference that the
mind is constituted of the three gunas. The nature of mind-
sattva is illumination. Mingled with rgjas and tamas the
mind is drawn toward power and possessions. The same
mind, when pervaded by famas becomes subject to non-
virtue, ignorance, attachment and impotence. Again, when
the covering of delusion (moha) [correlated with famas] has
diminished from the mind, it [the mind] shines in its fullness;
when this is pervaded by a measure of rajas, it turns toward
virtue, knowledge, dispassion and power. When the last
vestige of the impurity of rgjas has been eliminated, the
mind is established in its own nature, becoming simply the
discernment (khyati) of the distinction of the satfva and the
purusa ... 232

230 Geg, for example, YS II: 18, 21 and IV, 24.
231 yg 11, 9; see n. 88 above.

232 yp1,2 (pp- 4-5): cittam hi prakhyapravrttisthitisilatvat trigunam prakhyariipam hi citta-
- sattvam rajastamobhyam samsystam ai$varyavisayapriyam bhavati. tad eva tamasanuviddham .
adharmajhianavairagyanaisvaryopagam bhavati. tad eva praksinamohavaranam sarvatah pra-
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The presence of sattva, the purest guna, draws one toward dharma

(merit, virtue), jiana (knowledge that arises from Yoga), vairagya233
(dispassion/detachment), and aisvarya (supremacy, possession of
power, sovereignty).234 These four qualities, according to SK 23,235
are the natural aspects of a sattvic “mind,” i.e., intellect or buddhi. For
example, sovereignty implies an unthwarted sense of will power or
determination whereas the loss of sovereignty denotes that one’s will is
weakened or thwarted by many impediments. The word aisvarya is an
abstract noun formed from isvara (“master,” “lord”), used here not in
the sense of God, but rather as an exalted human sense of power, of
lordship, a commanding presence, the ability to be effective, to be “in
control.” According to Yoga philosophy, one cannot be “in control of
things” or in harmony with one’s objective world without first being in
control of one’s mental faculties or “subjective world,” personality
‘traits, etc. The word isvara is derived from the root is, meaning “to
command, rule, reign,”236 “to be the master of.” The presence of
sattva gives one the clearsightedness so as to exercise such autonomy
and effectiveness in a morally responsible way. One in whom sattva is
predominant can easily become engaged in Yoga and lead a purified,
increasingly virtuous, and cognitively illuminated existence with a
preponderance of aklista-vritis.

The “absence” of sattva and dominance of tamas robs the mind of
clarity and, consequently, effectiveness in wielding power in a morally
responsible way is lost. This does not mean that one who wields power
in a manipulative egoic fashion, or in a non-discerning way, is also
endowed with saffva. Nonvirtue, ignorance, and attachment are all
symptoms of the predominance of famas whereas only “meritorious”
effectiveness in wielding power would mark the presence of sattva.
When sartva is eclipsed by famas one becomes weakened, overly
dependent, no longer a “sovereign” person. One in whom famas
predominates misidentifies with klista-vrttis and is ensnared in the
network of afflicted consciousness and identity.

dyotamanam anuviddham rajolesamalapetam svaripapratistham sattvapurusanyatakhyati-
matram ...

233 See ¥S1, 15-16 and the discussion on vairdgya in I. Whicher (1997), “Nirodha, Yoga Praxis
and the Transformation of the Mind,” Journal of Indian Philosophy Vol. 25, No.1: 1-67.

234 See Monier-Williams (1899: 234).
235 See Larson (1969: 266).
236 Monier-Williams (1899: 170).
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In Vyasa’s statement that “the mind always tends to illumination
(sattva), activity (rajas) or inertia (famas)” as a result of the presence
of the three gunas, it must be understood that the above list of qualities
of the gunas is far from being an exhaustive one. Sattva in its form of
moral and mental activity implies other luminous qualities such as
clarity of mind, serenity, insight, kindness and compassion, benevo-
lence, forgiveness, pleasantness of character, etc. In the case of rajasic
qualities, not only energy and will (volition leading to action), but
passionate moral and mental activity, anguish, anger, and pleasure and
pain of different kinds (joy, anxiety, dissatisfaction, conflict) are to be
understood. The word “inertia” (sthifi) or “stasis,” used to express the
attribute of tamas, means both “stability” and “stagnation,” and refers
as well to other tamasic qualities such as dullness, confusion, stupidity,
indolence, dejection, heaviness, sloth, etc. All forms of prakrti carry
within themselves all three gunas,?37 and nothing within prakrti exists
that does not include all the three gunas together. Variances in the
nature of all phenomena, entities, attributes, self-identifications,
tendencies and inclinations, personalities, choices, relationships, and
acts depend on the dominance and preponderance of the gupas. In
fact, the gunas are used to characterize almost all aspects of life
including the nature of faith, knowledge, action, agency, intellect, and
foodstuffs.238 ~

Upen further analysis of the gunas it would appear to be the case
that the mind can undertake an initiative only because of rgjas.
Through famas it can be drawn to “negative” or irresponsible states
such as malevolence toward others. Saffva brings to the mind serenity,
clarity, pleasantness, and lucidity. What impels the mind to move in
the direction of virtue? It is the presence of rajas. The mind, being a
composition of the tripartite process, can never be without ragjas and
tamas. It is not, therefore, that in Yoga rajas and tamas are to be
negated or abolished; rather, they are to be purified so that their
presence as well as their effects (and affects) no longer obstruct the
natural illuminating power intrinsic to satfva. In their natural state,
rajas and tamas are essential and their measure is ideally sufficient to

237 On the physical side, saftva gives rise to lightness, brightness, and other related material
properties and is associated with the colour white; rajas is responsible for mobility of various
kinds and is associated with the colour red; famas produces darkness iinertia, decay, and related
phenomenon and is associated with the colour black.

238 gee chapters seventeen and eighteen in the BG.
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fulfil the purpose of saftva. When present within the limit of this
measure, rgjas initiates virtue, etc., and famas imparts stability. What
is initially intended by the discipline of Yoga is simply purification of
body and mind so that rgjas and famas may be brought under the
power of sattva. As such, sattva is then no longer dominated by the
moral and mental processes of rajas and famas.Vyasa shows (YB 1, 2)
the subtlety and the superiority of the saftva of consciousness, which
functions as a “bridge” on the “path” to the untainted consciousness of
purusa. The way and journey in Yoga from a tamasic or rajasic
disposition to a sufficiently sattvified one thus involves a highly moral
process; it is not, as one scholar puts it, an “a-moral process.”23% Yoga
does not succumb to an antinomian perspective but seeks to integrate,
through an embodiment of being, an enlightened consciousness with an
affectively and morally matured sense of identity and personhood.

It is clear from the above analysis that tamasic vr#tis are afflicted
modifications of the mind and sattvic vrttis are non-afflicted ones.
Vijiiana Bhiksu regards rajasic vr#is240 as mixed, both aklista and
klista. In Classical Samkhya the function of rgjas is always to impel
both sattva and tamas.241 Without the initial impelling force of rajas
the other two gunas are ineffective and inefficacious. In this sense the
rajasic element may be considered to be mixed with either saffva or
tamas, whichever is dominant, and therefore sattva or tamas is served
or supported by rajas. The progress of the mind toward pure sattva is
not possible without the operational capacity of rajas.

How do the different qualities of vr#ti interrelate in the system, that
is, in the mind? Given our prevalent habit patterns of thought and
misidentification and their proneness for generating and sustaining
turbulence, affliction, and conflict — both within ourselves and in the
world — how do nonafflicted states of mind survive in the midst of
ignorance and suffering? One could, as does Vacaspati Misra, pose an
argument as follows: It is understood that all beings, with the
exception of liberated embodiments (i.e., a “descent” [avatara] or a

- Jivanmukta), bear afflicted vrttis and have various attachments,

239 See Feuerstein (1979a: 81). I have written more specifically on Patafijali's Yoga and its
implications for an embodied state of liberation; see n. 338 below.

240 yy1,5 (p. 58).

241 Ags, for example, in its role of bringing forth the two processes of the sattvika and tamasa
ahamkira, i.e., the manifestation of the subjective sensory world and the objective sensed world
respectively.
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aversions, fears, etc. It would be rare if nonafflicted vrefis were to
arise in the constant stream or “whirling” of such afflicted mental and
emotional content. Moreover, even if nonafflicted vrttis were to arise
among the afflicted ones, they would be powerless, having fallen
among innumerable powerful opponents. Therefore, it could be
deemed illogical that afflicted vrtfis could be overcome through
nonafflicted ones, and that even by practicing dispassion (vairagya)
toward any manner or type of vrtti, however sattvic,242 the afflicted
patterns of vrtti-identification would in the end prove to be
insurmountable. To counter this kind of pessimism, Vyasa assuredly
and optimistically replies: “They [non-afflicted vrtfis] remain
nonafflicted even if they occur in a stream of afflicted ones. In
intervals between afflicted ones, there are nonafflicted ones; in
intervals between nonafflicted ones are located afflicted ones.”243 In
Yoga, practice (abhydsa) and dispassion (vairagya) can arise from
aklista-vrttis, for example, from agama: reliable testimony — one of
the means of knowledge or valid cognition (pramana); or from
anumana: inference, another pramana and through which can take
place spiritual upliftment or inspiration, or perhaps the instruction of a
teacher resulting in contemplation and greater understanding.244
When practice and dispassion cause a break in the flow or movement
of afflicted patterns of thought, the vrttis leading to a “higher good” or
“purpose” (paramartha) arise.245 Even though, as Vyisa states, these
latter vrttis arise in the stream of afflictions and afflicted vrttis, they
nevertheless remain untouched by them and are not corrupted. The
same applies to nonafflicted vrtfis that appear in intervals between
afflicted vrrtis. Similarly, when nonafflicted vrtis are generated or
activated, their stream is often interrupted by afflicted vrttis. However,
these impure vrttis have no power to alter the purer ones; rather, as
the purer vr#tis grow in strength through repeated practice, their
samskaras gradually mature, and the impure vrttis and samskaras lose
their hold over the mind. Attention then need no longer be
monopolized by afflicted states of identity. The mind and its modifi-
cations become progressively infused in the nature of saftva, the guna

242 See TV'1, 5 (p. 10).

243 yp1,5 (p. 10): Histapravahapatita apy aklistah. klistacchidresv apy aklista bhavanti.
244 5ee TV1, 5 (p. 10).

245 See Aranya (1963: 18).
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that predominates in the makeup of aklista-vrttis and samskaras of
“cessation” (nirodha). The yogin’s identity becomes increasingly
sattvified. As dispassion (vairagya) toward forms of misidentification
(sariipya) matures into higher dispassion (para-vairagya), even the
dependency on sattvic vrttis — previously so necessary for the yogin’s
growth and spiritual development — falls away. The soteriological
point to be made here is that any attachment to vrtfi, whether that vrrsi
is afflicted or nonafflicted, must be transcended in Yoga. By fostering
the aklista-vrttis, one masters the klista-vrttis, and then, in turn, one
dissolves any attachment to the aklista-vrttis through higher
dispassion.246

Examples of the “nonafflicted” type of vr#tis can be alluded to. A
valid cognition of the pratyaksa type can be deemed nonafflicted when
it leads to higher perception of the true nature of both prakrti and
purusa. A conceptualization (vikalpa) is beneficial when one conceives
of, or imagines, greater states of yogic awareness. For example, after
having read the “great sayings” (mahavakyas) of the Upanisads such
as fat tvam asi — “That [the all-pervasive Self] you are” (Chandogya
Up VI. 12, 3) — one can be left with a purificatory impression in the
mind even if the sayings have not been fully understood. Nidra (sleep)
can be of value when a particular image in a dream acts as a catalyst
for meditation (¥S I, 38). And memory (smrti) is helpful when, for
example, upon viewing “objects” in the world of nature such as a blue
sky, one is reminded of the all-pervading nature of purusa or of
descriptions of appearances of one’s favorite “descent” (avatara) or
embodiment of the deity (e.g., Krsna, Rama, Siva, etc.).247

YS 1,33 states: “The mind is made pure and clear from the
cultivation of friendliness, compassion, happiness and equanimity in
conditions (or toward objects) of joy, sorrow, merit or demerit
respectively.”248 Thus the sattvic vritis or attitudes of friendliness
(maitri), compassion (karuna), happiness (mudita) and equanimity
(upeksa) replace the rajasic and tamasic attitudes based on more self-
centered orientations or egoic modes of being and relating in the world.

246 See TV'1, 5 (p. 10). The process of dispassion (detachment) has been explained in greater
detail in Whicher (1992), (1995), and (1997).

247 Some of the above examples are taken from Narayana Tirtha’s Yogasiddhdntacandrika as
cited in Arya (1986: 143).

248 ys71,33 (p. 38): maitrtkarunamuditopeksanam sukhaduhkhapunyapunyavisayanam bhavana-
tas cittaprasadanam.
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This is done in the spirit, as it were, of dispassion toward the moral and
mental states of others. Vyasa writes on the above sitra: “Such
devoted cultivation produces dharma, and thereby the mind is made
pure and clear. When it is clear it attains the state of one-pointed
stability.”249 Obviously, not the entire emotive and affective dimension
of human nature can be subsumed under the traits of afflicted identity
as the above attitudes make clear. The sattvic qualities that adhere
within our emotive/atfective dimension can be understood as positive
(i-e., nonafflicted) aids on the yogin’s journey.

Once an aspirant has begun to practice is success in Yoga definitely
assured? Do the vrttis associated with affliction (klesa) then cease to
have power over the aspirant? The above questions may be answered in
two ways: (1) Vyasa (YB 1, 1) rejects those with distracted (viksipta)
minds as being unworthy of consideration as serious yogins250 and is,
therefore, not talking about them. (2) The wording of the Sanskrit
commentators (e.g. Vacaspati Misra, H. Aranya) suggests that non-
afflicted vrttis have to be strengthened through practice and dispassion
until they cease to be intermittent and thus create a flow (pravaha) in
the yogin’s consciousness. As a result, afflicted vrefis arising inter-
mittently lose their power over the yogin and are therefore mastered.
The yogin is no longer enslaved by the afflicted modes of thinking and
acting. This is the essence of what Vyasa says: “It is only by the
modifications (vr#£is) that the impressions (samskaras) corresponding to
them are generated, and by the impressions are generated new vrttis.
Thus the wheel of vrttis and samskaras revolves.”251 The vrttis both
generate and strengthen the samskaras, the latter in turn facilitating
the rise of the former. There is no conception of mind as fabula rasa to
be found here. The only way the samsaric wheel of samskaras and
vrittis can cease, implying an end to mistaken identity and the experi-
ence of suffering, is through the process or practice of “cessation”
(nirodha) itself.

Epistemologically, vriti refers to any mental “whirl,” “wave” or
modification. It is, thus, the medium through which a human being
understands and experiences: whatever we know is based on the

249 yB1,33 (p- 39): evam asya bhavayatah Suklo dharma upajayate. tatas ca cittam prasidati.
prasannam ekagram sthitipadam labhate.

250 yp1,1 (p. 3). The states of mind according to Yoga are discussed in Whicher (1997); see n.
172 above.

251 See n. 85 above.
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functioning of vr#ti. Our total apprehension of a conscious self/person is
only by way of observing and recognizing the vrttis, intentions, ideas
(pratyaya), and thought-constructs that arise in the mind. In other
words, in ordinary human experience the existence of consciousness
without an object in the mind is not suspected. Ciffa may be described
as a network of functions that allows for the relay of information to the
uninvolved experiencer (purusa). These functions include the inner
organ (antahkarana) composed of buddhi, ahamkara, and manas, in
conjunction with sense and motor organs (buddindriyas and karme-
ndriyas) and their objects. The citta is regarded as the vehicle for
perception (wherein the contents of experience take form for
presentation to the purusa) as well as the receptacle for the effects of
karma. The citta takes on a karmic shape or mentality due to the
arising of each vrtti that pervades it in the form of various perceptions,
thoughts, emotions, and so on, and as reference to a prakrtic sense of
self. In ordinary experience, citta is thus experienced as a series of
particular mental states. However, according to Yoga, the citta is not
capable of functioning by itself; it derives its semblance of conscious-
ness through the proximity of purusa (YS IV, 19 and 22-23) in a
manner analogous to that in which the moon is illuminated by the light
of the sun. As the sun shines on the moon, so the purusa “shines” its
“light” upon the citta and thereby knows all that passes in the mind by
observing vritis, thoughts and emotions as a witness (¥S I, 20; IV,
18). Hence purusa is the true experiencer (bhoktr, YB 11, 6) and
knower. However, the capacity to witness or observe the ongoings of
the mind is not available to the empirical selves bound as they are to
the identity of the body, mind and its modifications, i.e., psycho-
physical being. '

Human consciousness, due to misidentification, experiences selthood
according to the changing modes (gunas) of prakrti. All our
“knowledge” as misidentified selves is structured in the prakrtic realm
of cittavrtti and functions as a masquerading consciousness of
phenomenal selthood. Through the “cessation” (nirodha) of misidentifi-
cation or mistaken identity (YS I, 2) in Yoga the seer (purusa) is said
to be established in its unchanging, ever-wise, ever-pure nature.252 Yet
in ordinary consciousness and perception purusa appears to be
misidentified with prakrti (cittavrti), our self-identity having con-

252 yS1,3(p. 7).
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formed (sariipya) to the changing nature of vr#£i.253 Does purusa have
two natures? The total and permanent incorruptibility and unchange-
ability of purusa is the fundamental tenet of Yoga philosophy. If any
of the “attributes” of purusa were to increase or decrease, the entire
tenet would have to be rejected. In that case purusa would not be
transcendent, pure, or free at all because it would be subject to factors
outside of itself, namely, alteration, delusion, and suffering. There
would simply be no point in pursuing Yoga because it would only lead
to a series of temporary states of change and development (parinama)
rooted in egoity, attachment, aversion, fear, confusion, and conflict,
and that ineluctably fuel further afflicted identity. But how and why
does conformity (sariipya) of self-identity with vr#tis take place?

SAMYOGA

The existence of empirical identity or self enveloped in spiritual
ignorance (avidya) does not mean that purusa deviates from its
essential intrinsic nature of unconditioned freedom and purity. The
starting point of the search for liberation in Yoga must be an inquiry
into the nature of the “conjunction” (samyoga) between the seer
(drastr) and the seeable (drsya),254 i.e., of the congenitally conflated
realms of purusa and prakyti. Although the Yoga system has no
qualms about expressing the shortcomings of mundane existence, to
the discerning one (vivekin255) all identity contained within the
samsaric realm is seen to involve dissatisfaction and suffering. Yet
Yoga does not conclude on a note of existential despair by seeking, for
example, to negate mundane existence or take flight from the world.
From Pataiijali’s perspective, samyoga provides an experiential basis
from which the yogin can then go on to apprehend the natures of
purusa and prakrti (YS 1I, 23256) through a rigorous spiritual
discipline for overcoming attachment to the modifications of the mind
(cittavreti) and thereby abiding or resting in one’s true identity
(svariipe ’vasthanam). Patafijali maintains that in the condition of

253 ys L 4 (p. 7). See my study (1997), “Nirodha, Yoga Praxis and the Transformation of the
Mind,” Journal of Indian Philosophy Vol. 25, No. 1: 1-67, where 1 examine Patafijali’s central
definition of yoga (YS I, 2).

254 ysI, 17.
255 ysm, 15.
256 See n. 117 above.
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samyoga the “contact” between the seer and the seeable is merely an
apparent junction, since both the seer (intrinsic identity) and the
seeable (extrinsic identity) are held to be utterly distinct.257 He does
not explicitly analyze this epistemological problem further. This has
led to a great deal of speculation in the commentarial literature on the
YS.

To explain the cognitive processes, Vyasa resorts to various
metaphors and analogies comparing, for instance, the mind to a
magnet258 that attracts the objects, and elsewhere (YB 1, 41 and IV,
23259) compares it to a crystal that reflects the colour of the object
near it. Through the “contact” (explained below260) with purusa, the
mind takes on a semblance of awareness and cognizes the objects just
as a crystal receives the form of an object and appears identical with
that form:

Mind is coloured by an object cognizable to the mind, and by
the fact of being an object, it is bound up with the subject,
purusa, by a mental function of belonging to it. It is this very
mind alone that is coloured by the seer and the seeable. It
assumes the appearance of object and subject, the insentient
(“nonconscious”) becoming sentient (“conscious”). The mind,
being insentient, essentially an object — conscious as it were,
on the analogy of the crystal — is said to comprehend

everything.261

Due to the association of the mind with purusa, purusa then appears to
be an empirical state when knowledge and experience are attributed to
it. Drawing on the philosophical teachings of both Patafijali and
Samkhya (SK 20), Vyasa contends that it is through the conjunction of
purusa and prakrti (i.e., the mind) that consciousness “takes on” the
role of an empirical identity or knower. He understands the “contact”

257 See YSTIL, 35 and 111, 49.

258 See n. 277 below.

259 See n. 261 below.

260 See, for example, n. 265 below.

261 yB1V,23 (p. 198): mano hi mantavyenarthenoparaktam, tatsvayam ca visayatvad.visayini
purusend” tmiyaya vrityd’ bhisambaddham, tadetaccittameva drastrdrsyoparaktam visaya-
visayinirbhdsam cetanacetanasvaripdpannam visayatmakam apy avisayatmakam ivacetanam
cetanam iva sphatikamanikalpam sarvartham ity ucyate.
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to be in the form of mere proximity (samnidhi262). Yet how can there
be ‘proximity’ between these two eternal all-pervasive principles (that
is, purusa and prakrti)? The proximity, however, does not mean
proximity in time and space because both purusa and unmanifest
prakrti (pradhana) are beyond time and space, engaged as it were, in
a beginningless relationship (anadih sambandha?63).

Finite categories of time and space would thus seem particularly
inappropriate in any description of this “union.” However, samyoga is
an effective relation through which prakrti is influenced by the
presence of purusa, understood here as a transcendent influence.264
This means that prakyti can neither be nor be understood without
reference to purusa, the realm of the gupas ultimately serving the
purpose or “goal” of spiritual emancipation or purusa-realization. It is
paradoxical that prakrti manifests and is activated because of the
transcendent influence of purusa, and yet purusa is revealed as being
intrinsically free by nature — never really lost, forgotton or acquired
-— by “contemplating” prakrti. Consciousness learns, from experi-
encing the manifestations of prakrti, that it (purusa) is not contained
within prakrti. It is even more of a paradox to observe that both
purusa and prakrti are realized and recognized as what they truly are
only after they have appeared to be what they are not: the mind itself
appears conscious and purusa appears as if to be the empirical agent of
activity (cf. SK 20). Vacaspati sees the nonspatial and nontemporal
connection between purusa and prakrti as a kind of “preestablished
harmony.” He speaks of their enigmatic relationship in terms of a
special “fitness” or “capacity” (yogyata) and explains the “proximity”
(samnidhi) between the two principles as a “capacity” or juxtaposition
of two complementary powers. The “proximity” of purusa and prakrti,
consisting of this “capacity” (yogyata), is qualified by Vacaspati as the
“power of being experienceable” (bhogyasakti) belonging to prakrti
and the “power of being the experiencer” (bhoktrsakti) belonging to
purusa.265 Pyrusa thus has the capability of being the “experiencer”
and citta has the capacity of being an object of experience. What is,

262 yB1, 4 (pp. 8-9); see n. 277 below.
263 Thid; see n. 277 below.
264 See F. Catalina (1968: 136).

265 171, 4 (p. 8): samnidhis ca ... yogyata laksanah. asti ca purusasya bhoktrsaktis cittasyd
bhogyasaktih.
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therefore, the mysterious “union,” termed samyoga, between purusa
— the “seer” (drastr) — and prakrti (citta) — the “seeable” (drsya)?
Vyasa considers the “union” to be a projection or superimposition
(adhyaropa?©6) of the contents of consciousness we are aware of as
given real existence with respect to purusa, i.e., they reflect purusa’s
existence. They appear real because of the reality of purusa. As Vyasa
explains, this superimposition results in a confusion of identity between
purusa and the mental processes wherein purusa is not distinguishable
from the process of the emergence or extraversion (vyutthana) of
consciousness that generates an extrinsic sense of self-identity,267 i.e.,
mistaken identity or misidentification.

In YS 11, 23268 the terms “possessor”/“owner” (sva@min) and “pos-
sessed”/“owned” (sva), referring to the seer and the seeable
respectively, epitomize well the nature of the conjunction between
purusa and prakrti. Purusa is the possessor who is “joined” to its own
seen object for the purpose of apprehending or seeing. A felix culpa, a
confusing temporary misidentification, appears almost a necessary
prelude to the realization of yogic wisdom and true identity. Why
should there be this apparent “loss” or “fall” of purusa from its pristine
and unencumbered existence into a state of change and enslavement to
the prakrtic realm, only then to be followed by strenuous efforts for
liberation? Patafijali’s reply seems to be that the conjunction
(samyoga) takes place so that the essential nature of the seer and the
seeable can be grasped and discernment arises. Awareness of the
seeable object arising from that conjunction is worldly experience
(bhoga). Awareness of the nature of the seer, however, is liberation
(apavarga).269 Vyasa explains:

Insofar as the conjunction comes to an end and there is
seeing (darsana) and its resuit, seeing is said to be the cause
of disjunction, and failure-to-see as the opposite of seeing is
said to be the cause of the conjunction.... Seeing, namely
knowledge (jiana), is said to bring about aloneness

266 ypTI, 18 (p. 84): etena grahanadharanohapoha tattva jiianabhinivesa buddhau vartamanah
puruse 'dhyaropitasad bhavah.

267 yp I, 4 (p. 8): vyutthane yas cittavrttayas tadavisistavyttih purusah.
268 Seen. 117 above.

269 yp I0, 23 (p. 91): purusah svami drsyena svena darsandartham samyuktah. tasmat samyoga-
drsyasyopalabdhir ya sa bhogah. ya tu drastuh svariipopalabdhih so "pavargah.
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(kaivalya) only in the sense that in the presence of seeing
there is annihilation of failure-to-see which is the cause of
bondage. What then is this failure-to-see (adarsana)?270

Vyasa’s commentary on YS I, 23 becomes an exposition of various
definitions of the “failure-to-see” (adarsana) or ignorance (avidya). He
lists several alternatives for understanding the ignorance which lies at
the root of a person’s sense of worldly invoivement and selfhood.271
According to Vyasa the present conjunction (samyoga) is caused by
avidya producing a mentality or “mind” of its own kind.272 Patafijali
states in YS I, 24: “The cause of it [i.e. samyoga] is ignorance.”273
Vyasa’s commentary makes it clear that it is avidya, understood as the
subliminal traits or habit patterns (vasanas) rooted in erroneous
knowledge (viparyaya-jfiana?74), that is the cause of “contact” and the
resulting bondage of self-identity. This is the theory of the nature of
avidya as favoured by the Yoga school. Throughout his commentary
(YB 11, 23), Vyasa uses the word adarsana as a synonym for avidya.
The other terms commonly used for avidya in the Yoga system are
viparyaya (YS 1, 8 and YB 1, 8) and mithyajiiana (¥YS 1, 8). Vyasa
stresses that it is the particular conjunction of avidya in relation to the
inward individual consciousness (pratyak-cetana) and not simply the
impersonal, abstract conjunction of purusa with gunas metaphysically
conceived (which is the same for all beings) that is specifically being

210 yp 1, 23 (pp. 91-92): darsanakaryavasanah samyoga iti darsanam viyogasya kiaranam
uktam. darsanam adarsanasya pratidvam dvityadarsanam samyoga nimittam uktam. ...
darsanasya bhave bandhakaranasyidarsanasya nasa ity ato darsanam jiianam kaivalyakaranam
uktam. kim cedam adarsanam nama.

271 See YB II, 23 (pp. 92-93). The eight alternative explanations for avidya listed by Vyasa,
which were probably prevalent during his time, are summarized as follows: (1) the prevailing of
the gunas over the purusa; (2) the failure of prakyti to bring the purusa to liberating sight; (3) the
fact that the gunas are purposeful; (4) avidyd producing a mentality of its own kind; (5) the
manifestation of the latent impressions of activity, the potency for stasis having ceased; (6) the
need of pradhana to make itself known; (7) the requirement of the presence of purusa for things
knowable to be known, with an attendant apparent reflection of things knowable back upon the
purusa; and (8) the identity of the failure-to-see with knowledge. Later in YB 11, 23 (p. 94), Vyasa
says that the above explanations are the alternatives contained in the [yogic] $astra and that this
multiplicity of opinion concerns a common object, namely the conjunction of the constituents
(gunas) [of prakrti] with purusa. For more on the term avidya see T.S. Rukmani (1986),
“Avidya in the System of Yoga and an Analysis of the Negation in it,” (The Adyar Library
Bulletin) pp. 526-534.

272 yp11,23 (p. 92): avidya svacittena saha niruddhd svacittasyotpattibijam.
273 ySTI, 24 (p. 94): tasya hetur avidya.
274 yp1, 24 (p. 95): viparyayajfiana vasanety arthah.
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pointed to here.275 This is in line with Yoga’s more psychological and
epistemological approach to reality in contrast to a metaphysical
(ontological) approach. It would be misleading to impute to ignorance
a cosmogonic function which would be more appropriate in the context
of Advaita Vedanta. One scholar, for example, states: “In the Yoga-
sitra the reason given for the emergence or the evolution of the
manifest world is avidya (‘ignorance’).”276 This appears to be a
misunderstanding of the precise viewpoint of Patafijali and Vyasa.
Vyasa asserts that through the proximity (samnidhi) of spirit and
psychophysical being (matter) the mind becomes the property of
purusa, that is, is “owned” by purusa: “The mind is like a magnet,
serving by mere proximity, by the fact of being seen. It is the property
of its owner, purusa. There is a beginningless connection and this is the
cause of purusa’s cognition of the mental processes.”277 Samnidhi
(proximity) is a technical term used to describe the immanent
association between purusa and the mind by virtue of which it is
possible for the purusa to perceive the cognitions of the finite mind.
The service that the mind performs for purusa is to be of the nature of
the “seeable” (drsya) so that cognition may occur and consequently
purusa’s capacity to be the “owner” or “master” (svamin) of the
“owned” (sva, prakrti) may be developed and actualized. To serve as
the “seeable” means to.be purusa’s object of experience when the
mind registers the forms of the objects it encounters within the
“objective” world. For example, a sight or sound presented to the mind
is refined into a vrtfi. In the process of cognition, this vr##i
“commingles” with the reflected light of purusa in the mind and
serves purusa by its proximity without actually affecting it. However,
as Vyasa clarifies, just as victory and defeat encountered by the
soldiers are attributed to the ruler (because the ruler experiences the
effects of them), so bondage and freedom happening in the mind alone
are attributed to purusa because their effects are experienced.278 That

275 yB1I, 23 (p. 94): tatra vikalpabahutvametat sarvapurusanam gundnam samyoge sadha-
ranavisayam. yastu pratyakcetanasya svabuddhi samyogah.

276 G. Larson (1969: 191).

277 yB1, 4 (pp- 8-9): cittam ayaskantamanikalpam samnidhimdtropakari drsyatvena svam
bhavati purusasya svaminah. tasmac cittavyttibodhe purusasyinadih sambandho hetuh.

278 ypu, 18 (pp. 83-84): yatha vijayah pardjayo va yoddhrsu vartamanah svamini vyapadis-
yate, sa hi tatphalasya bhokteti, evam bandhamoksau buddhav eva vartamdnau puruge
vyapadisyate, sa hi tatphalasya bhokteti.
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is to say, one experiences sorrow or dissatisfaction (duhkha) in the case
of bondage, and liberating knowledge (jidna) in the case of freedom.
However, any “change” in the purusa is only apparent.

Purusa has always been the “owner” or “possessor” and prakrti has
always been purusa’s possession (sva). Their relationship is beginning-
less and natural. No other relationship between them is possible
because of their respective natures. Referring to the relationship of
purusa and prakyti, Koelman writes: “the two terms, which de facto
are in relation, are permanent; yet the relation itself, though without
beginning, is not permanent. Hence the relation must be rooted in
something over and above, in something additional to the very essence
of prakrti ... .”279 The afflictions experienced by each individual are
present as modifications in prakrti yet do not wholly belong to the
prakrtic essence. Furthermore, as Vacaspati Misra informs us: “...
insofar as the originating of (i.e., the conjunction) is concerned,
ignorance is its cause, but insofar as its stability (i.e., its continued
existence and activity) is concerned, the purpose of the Self is the
cause, since the stability of that (conjunction) is due to this (purpose)
of the Self.”280 But how is ignorance the cause of the origination of the
conjunction samyoga? Patafijali’s answer is: by considering empirical
selfhood to be the true experiencer and by mistaking the Self to be the
active agent — however effected or altered — in the process of
cognition and experience. Egoity is neither the pure root-cause, nor
purusa, but rather is the distorted reflection of purusa in the form of
ignorance as the root-cause.

Prakrti does not plan for either deceptive or liberating knowledge,
for prakrti does not intrinsically possess the necessary capacity to be
conscious (cetana) in herself. Any act of cognition can have a binding
effect/affect if the mind is governed by the afflictions (klesas) and
afflicted (klista-) vrttis, or a liberating effect if the nature of the
experience is predominately of the nonafflicted (aklista-vrtti) type and
leads to the discriminative discernment (vivekakhyati). Prakrti has
only to show herself as she is, as the dancing girl image in the SK (59)
illustrates. Prakrti’s essentially ambivalent nature can lend its activity

279 G. Koelman (1970: 143).

280 TV 11, 17 (p. 80): pragbhavitaya samyogasyavidya karanam sthitihetutaya purusarthah
kara-nam tad (= bhogapavargau purusarthatd) vasena tasya (samyogasya) sthiteh. We note here
that the purpose “of” the Self (purusa) is an objective genetive and not a subjective genetive, i.e.,
purusartha means “for the sake of purusa.” It is not that purusa actively has purposes.
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to both alternatives, can serve both purposes, but has only the capacity
to collaborate according to the degree of understanding or mis-
understanding which, located in the mind, informs our decisions,281
intentions, volitions, and therefore how we experience the world and
others.

THEORY OF REFLECTED CONSCIOUSNESS IN YOGA

The samsaric condition of self is the result of the failure to distinguish
between the pure experiencer or seer (purusa) and the seeable or
“experienced” thereby making “a mental self out of delusion.”282 The
“mental self” referred to by Vyasa is simply a vr#fi-accumulated sense
of being and identity, the result of an afflicted condition or deluding
process of selthood called asmita. Any attempts to claim the power of
consciousness by way of identifying purusa within prakrti amount to
no more than reified notions or concepts of self and, from Patafijali’s
perspective, are clearly misguided; for the Self, not being an object of
experience, can never be seen, can never be turned into a thing or
entity to be experienced, can never be “thing-ified.” Yet, to whatever
extent the “coverings” or “veils” of vreti-identification (sariipya) eclipse
our identity as purusa, purusa’s power as the pure experiencer remains
constant, for:

The power of the experiencer (purusa) does not change.
Unmoving it has as it were passed into the changing object,
conforming to its function. The assumption of its form of
borrowed consciousness by mere resemblance to the mental
process, and not distinguished from it, is what is called the
[normal] mental process of knowing.283

In the above, Vyasa is describing how the immutable purusa, without
essentially undergoing modification, appears to conform to the mental

281 Cf. BG XVIIL, 30-32 which discusses three types of understanding (buddhi): (1) a discerning
buddhi that knows what is to be done, etc., and is sattvic; (2) a buddhi which understands
incorrectly and whose nature is rajasic; and (3) a buddhi, whose nature being tamasic, is
completely deluded.

282 YB1I, 6 (p. 64): atmabuddhim mohena.

283 yp1v, 22 (p. 197): aparinamini hi bhoktrsaktir apratisamkramd ca parinaminy arthe
pratisamkrant eva tadvrttimanupatati. tasyas ca prapta caitanyopagraha svaripaya buddhivrtter
anukarimdtrataya, buddhivrttyavisista hi jidnavrttiv akhydyate.
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state which has assumed the form of an object or content of
consciousness and experiences that object or content through a self-
refexive activity.284 Although the presence of the experiencer and its
capacity for “seeing” is an unchanging yet dynamic power of
consciousness that should not be truncated in any way, nevertheless
our karmically distorted or skewed perceptions vitiate against the
natural fullness of “seeing.” By definition the purusa is not the prakrtic
agent of activity and experience, yet it appears to be; although free
from ignorance it appears to possess ignorance; and even though as
pure awareness purusa is said to be transcendent of both the mind and
the need to discern itself from the mind (which takes place in the
sattva of the mind), nevertheless it appears to be dependent upon and
illuminated by the mind. Vyasa further explains (repeating the above
analogy of the magnet in n. 277 above) that the qualities of the mind
become attributed to purusa because of the condition of their
conjunction or samyoga, just as the qualities of the magnet are induced
in a piece of iron placed close to it.285 When not properly discerned
from purusa, the mental processes are said to be “the secret cave in
which is hidden the eternal brahman.”286 Misidentification with the
form and nature of vr#ti conceals our true identity; removing our
misidentification reveals our true identity. Thus, a thorough under-
standing and insight into the mental processes located in the “secret
cave” of the mind may be, in Yoga, the key to revealing the
knowledge of our true nature and identity.

One of the central theories in Yoga philosophy that attempts to
illuminate our understanding of how cognition and perception function
in the mind is that of the theory of the “reflection” of consciousness.
The notion of “reflection” (pratibimba, bimba) is a technical term in
the epistemology of Classical Yoga especially as interpreted by
Vacaspati MiSra. I will now examine this key notion and see how it
correlates with an analogical understanding of consciousness in Yoga.
Later I will clarify the analogy of “reflection.” “Reflection” denotes

284 cr yB 1V, 23 (p. 198), where Vyasa uses the term prasibimba for “reflection.”
285 yp, 17 (p. 19): tadetad drsyam ayaskantamanikalpam samnidhimatropakari dysyatvena
svam bhavati purusasya drsiriipasya svaminah.

286 gee YBIV, 22 (p. 197); Vyasa is quoting some authority here. The verse quoted tells us that
the secret cave in which brahman is hidden is neither the underworld, nor the mountain cave, nor
darkness, nor the hidden caverns of the sea. The last stanza ends thus: guha yasyam nihitam
brahma $asvatam buddhivyttimavisistam kavayo vedayante.
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the “reflection” of the transcendent Self-awareness (caifanya) in the
most lucid aspect of the mind, namely the sattva or buddhi, that is, the
faculty of decision making and discerning. Vacaspati MiSra (TV
1,7287) speaks of the mind as a mirror (darpana) in which purusa’s
awareness is reflected. While the YS itself makes no direct reference to
a theory of “reflection,” Vyasa mentions the term pratibimba twice
(YB 1V, 23) and understands it as the “reflection” of the object in the
mind. Vyasa uses the simile of the reflected image to explain the
“tinging” of the mind by the object. Vacaspati, writing several hundred
years after Vyasa, makes a distinction (TV 11, 17) between bimba, or
the mirroring of the object in the mind, and pratibimba, or the
reflection of that content of consciousness back to the Self (purusa).
However, Vacaspati frequently uses both terms interchangeably and
the simile of the reflected image “becomes almost a philosophical
explanation and is applied chiefly to the imaging of the [purusa] in the
[buddhi], while the tinging of the mind by the external things is
generally rendered by the expression ‘configuration’ (akara).”288

The “reflection” theory is also referred to by Vacaspati as the
“shadow of transcendent consciousness” (citi-chay@) and seeks to
explain how knowledge is possible given the fact that the mind
(including the buddhi aspect) is an evolute of insentient prakrti.
Vacaspati subscribes to the cicchayapattivada, which can be described
as knowledge taking place due to the reflection of purusa in the
intellect.282 The buddhi coupled with the sense of self or ahamkara
becomes as if an agent of knowledge due to the reflection of purusa in
it. Purusa seemingly becomes “possessed” of knowledge, pleasure,
etc., knowledge taking the form of an object through the intelligized
buddhi. The result is the apparent identity of the two: purusa — which
comes to be erroneously associated or mixed with experience and
knowledge290 — with an empirical agent or sense of self that lays
claim to or (mis)appropriates that experience and knowledge.

Reflected consciousness is a borrowed state of consciousness,
borrowed as it were from purusa. Moreover, reflected consciousness

287 Ty1,7 (p. 11): caitanyam eva buddhidarpana ...
288 G. Koelman (1970: 137).

289 Ty 1, 17 (p. 79): citicchayapattir eva buddher buddhipratisamveditvam udasinasyapi
pumsah. See also TV 1V, 23 (p. 198): tacchayapattih purusasya vritih. See also for chaya: TV 11,
20, 21, 23; IT1, 35 and IV, 22.

290 See n. 283 above on YB IV, 22; see also YBII, 6 and Vacaspati’s STK 5.
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becomes the locus of selfhood as an empirical identity. It is simul-
taneously: (1) not real, because it is merely a “reflected” state, of
extrinsic value, and in spite of it being derived from the sustaining
power and presence of the unchanging transcendent spirit, appears to
reduce purusa to phenomenal existence; and yet, can be said to be (2)
real, because it is actually experienced as human awareness although it
is understood that, for all but enlightened persons, this state of
reflected consciousness constitutes a more or less confused or deluded
and dissatisfying sense of self-identity. In Patafijali’s central definition
of Yoga (YS 1, 2 states: yogas cittavrttinirodhah), cittavriti can refer
to an analogical understanding of consciousness in that the conscious-
ness reflecting in the mind, and functioning in the form of the
modifications of the mind (cittavrtti), is analogous to the consciousness
of purusa. As Patafijali later establishes (YS IV, 19), cittavriti has no
self-luminosity because of its nature being that of the “seeable.” Yet
purusa (as if) becomes like the mind, as the locus of the congenital
conflation of purusa and prakrti. Samyoga, the cause of suffering or
dissatisfaction, is a false “union” of sorts and refers to the pure Self as
if becoming something other than itself. Samyoga is the state of the
mistaken identity of purusa with the vr#ti-mechanism; and the
misperceived identity of Self with the psychophysical being or ego in
samyoga is merely a construct of the mind, a product of vre#ti and
samskdara, which, unlike purusa, is not the real “center,” “core” or
spiritual “essence” of being. The above analogy is alluded to in YS 1I,
20 where Patafijali describes the nature of the seer as follows: “The
seer is seeing only; though pure, it appears in the form of a cognition
(idea, apprehension).”291 Vyasa explains:

“Seeing only” means the power of the seer alone, untouched
by any qualification. This purusa is the witness of the mind.
It is not like the mind, and not absolutely unlike it. To some
extent it is not like the mind. In what way? Because mind is
changeable in that an object is [sometimes] known to it and
[sometimes] unknown. Its object, whether [for example] a
Cow or a jar, is known to it and also unknown, which shows
its changeability. But the fact that the object of purusa is
always known shows clearly the unchange-ability of purusa.
Why so? Because mind, which is by definition the object of

291 yg 11, 20 (p. 87): drasta dr$imatrah suddho ’pi pratyaydnupasyah. For more on the
meaning of citravreti, see Whicher (1997).
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purusa, could not be [sometimes] known and [sometimes]
unknown to it; hence the unchangeability of purusa is
established in that its object is always known to it.292

However, purusa is not absolutely unlike the mind, “Because though
pure, it [purusa] appears in the form of a cognition (i.e., is intentional
in the form of an idea, mental construct, apprehension). Looking on, it
appears as if it were of the mind’s nature, though it is not.”293
Purusa’s intrinsic, unchanging nature as the pure seer has an innate
capacity to witness the thoughts, ideas and apprehensions in the mind
without any binding identification with or misappropriation of them,
i.e., purusa is the unaffected seer, not enslaved to the “things” of the
mind. However, due to ignorance purusa appears to take on an
extrinsic, changing nature of selfhood characterized by a binding
identification with the mind: purusa appears to waver from its
unchanging nature. There are, it seems, two very distinct possibilities
resulting from the transcendent connection (sambandha) between
purusa and prakrti: (1) Due to epistemological distortion purusa is
mistaken for prakrti in samyoga; the reflected consciousness of the
mind takes on a confused, deluded nature in the process of vyutthana.
(2) Through Yoga self-identity is established in its ever-free, ever-pure
nature as purusa, the reflected consciousness of mind having come into
or taken on the enlightened disposition of knowledge (jiiana, YS 11,
28) in the process of nirodha. Patafijali does not go into a metaphysical
explanation of the beginningless connection between purusa and
prakrti. His emphasis is on epistemological and psychological concerns
relating to consciousness in the system.

The mind’s changing nature consists of the three gumnas which,
tending to illumination, activity, and inertia (stasis), are said to produce
ideas of basically three kinds: peaceful (santa), violent (ghora) and
deluded (miidha).294 Each guna, when predominant in operation and

292 yB1I, 20 (pp- 87-88): drsimatra iti drksSaktir eva visesanaparamrstety arthah. sa puruso
buddheh pratisamvedi. sa buddher na sariipo natyantam viriipa iti. na tavat saripah. kasmat.

cajiiatas ceti parinamitvam darSayati. saddajiiata visayatvam tu purusasyaparinamitvam
paridipayati. kasmat. nahi buddhi$ ca nama purusavisayas ca syid agrhita grhita ceti siddham
purusasya sadajfidtavisayatvam tatas caparinamitvam iti. See also SK 17 for the proofs
establishing purusa.

293 yB1I, 20 (p. 88-89): Suddho ’py asau pratyayanupasyo yatah. pratyayam bauddham anu-
pasyati, tamanupasyan na taddatma’ pi tadatmaka iva pratyavabhdasate.

=

294 yp 10, 15 (p. 77): $antam ghoram mitdham va pratyayam trigunam eva''rabhante.
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manifesting as an apprehension (pratyaya), cognition or idea, clashes
with the predominance of the others; but when unmanifest, they
cooperate with the predominant one.2?> Thus, the three gunas “
come to form ideas of happiness, dissatisfaction and delusion
respectively, through the support of the other two, each one having the
form of all. However, the distinction is made between them according
to which guna is then in the principal place. The seed (bija) which
produces this great mass of suffering is ignorance.”?%6 The idea of
happiness (sukha) is formed in the sattva through the support of rajas
and famas; in the state of rajas is formed the idea of dissatisfaction or
frustration through the support of saftva and tamas; tamas comes to its
deluded ideas through the support of saftva and rajas. The various
human dispositions will depend on whichever guna is predominant, the
other two being subsidiary and subservient. Santa (peaceful), ghora
(violent), and miidha (deluded) are the three major personality
dispositions, depending on the “weight” being accorded to each guna
and the quality of the intentions, inclinations, thoughts, words, and acts
of each person. Any appearance of these attributes “in” purusa is a
temporary condition of appearance (aupadhika) arising from a super-
imposed condition (upadhi).2°7

Vacaspati takes recourse to the analogical theory of reflection in
order to elucidate the nature of empirical experience illustrating it by
the similes of the crystal and the moon. Using the analogy of a crystal
and a hibiscus flower, Vacaspati explains that on account of the
conjunction of the seer with the mind, we ascribe our mental states to
the purusa by reflecting, “I am peaceful,” “I am violent,” “I am
deluded.” The pure consciousness of purusa, understood analogically
as empirical selfhood, takes the function of the mind as its own just as
there is redness reflecting in the clear crystal due to the proximity of

295 yBYI, 18 and 11, 15.

29 yp1I, 15 - TT): evam ete guna itaretarasrayenoparjita sukhaduhkhamoha pratyayah sarve
sarvariipa bhavantiti, gunapradhanabhavakrtas tvesam visesa iti ... tadasya mahato duhkha
samuddyasya prabhavabijam avidya.

297 1y I, 3 (p. 7). It is interesting to note that the terms upadhi and aupadhika are not strictly
from the early Yoga philosophical system. They have been borrowed by Vacaspati Mira without
reserve from the Vedanta doctrinal system, thus creating a syncretic terminology. This by no
means changes the Yoga doctrine itself, but only emphasizes grounds that are, according to
Vacaspati, shared by both Vedanta and Yoga.
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the hibiscus flower.298 It is like a man thinking his face is dirty when
looking into an unclean mirror.299 Vacaspati takes as another example
the reflection of the moon in the water. The reflected form of the
moon in the water appears as a shining object. Similarly, the intellect
(buddhi) acts as an agent of cognition with the “light” of pure
consciousness reflected in it. The movement of the water around the
reflected light of the moon is superimposed upon the moon. Just as the
full moon, although “stationary” and round, appears to be moving and
ruffled without any activity on its part due to its reflection in the clear
water, so purusa, without any activity or attachment on its part,
appears to possess activity or attachment on account of its reflection in
the mind.300 In this way, purusa is erroneously understood to be the
locus of the functions of the buddhi. The transcendent purusa,
however, is only indirectly related to the process of knowledge as an
onlooker or witness and does not experience or know as would the
prakrtic agent in the process of experience. Vyasa consistently
describes the locus of knowledge as purusa, since the intellect
(buddhi) or mind is the property of purusa (see, for example, n. 277
above). In the cicchayapatti theory adopted by Vacaspati, the locus of
knowledge is shifted to the intellect. Vacaspati makes it very clear that
there is knowledge only because of the reflection of purusa in the
mind (citta), and the empirical consciousness (cittavriti) is not an
object of purusa as in the empirical or phenomenal subject-object
relation.301 :

We can say that the sartva aspect of the mind contains a reflection of
purusa that, under the influence of ignorance, then yields the illusions,
misconceptions, or errors (viparyaya) of the empirical consciousness
(cittavreti). As Vyasa implies, the empirical conscious-ness, wrongly
understood as constituting intrinsic selfhood, is viparyaya. Vyasa is
thus describing the mechanisms of the gunas in the context of an
analogical theory of consciousness, i.e., as applied to thought-

298 1y1,4 (pp- 7-8): itaratra vyufthane yas cittavrttayah $antaghoramiidhas ta evavisista
abhinna vrttayo yasya purusasya sa tathoktah. ... japGkusumasphatikayor iva buddhipurusayoh
samnidhanad abhedagrahe buddhivritth puruse samaropya ...

299 Ibid. (p. 8): yatha maline darpanatale pratibimbitam mukham malinamaropya socatya-
tmanam malino *smiti.

300 TV 1V, 22 (p. 198); see also TV IIL, 35.

301 1y, 35 (p. 155): buddhes caitanyabimbodgrahena caitanyasya $antiadyikaradhydropah.
TV 1V, 23 (p. 198): tasmdc cittapratibimbatayi caitanyagocard’ pi cittavrttir na
caitanyagocareti.
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constructs, ideas or relative states of self-understanding and their
different levels or degrees of confused or deluded identity resulting in
reified notions of self/personality and as appropriating action. In this
regard, the gunas are modifications of consciousness of the mind and
are governed by ignorance; they come to form ideas or concepts of
reality based on the fundamental error of mistaking purusa for what
amounts to being an afflicted sense of self-identity (asmit@) that
permeates human consciousness. In other words, the gunas are being
understood with an epistemological (and moral) emphasis, the various
combinations of sattva, rajas and tamas forming ideas pertaining to a
deluded (in which tamas is predominant), violent/ aggressive (in which

_rajas is predominant), or happy (in which sattva is predominant)
nature. The predominance of sattva signifies more illuminated degrees
of self-understanding which more “closely” resemble or are analogous
to the true nature of purusa. Unlike Classical Samkhya, in Yoga the
gunas do not appear to be given an ontological emphasis (i.e., as
relating to categories of existence). We see, therefore, that in Yoga our
psychosomatic organism involving thoughts, ideas, relationship, etc., is
primarily an integral part of the prakrtic world as consciousness, albeit
a reflected and changing consciousness. The gunas therefore apply to
the world of phenomenal consciousness and (self-) understanding as
much as to the world of things or categories of existence.

While Vijiiana Bhiksu agrees with Vacaspati that the presentation of
the object of cognition to an unchanging Self is not possible except in
the form of a reflection, he states that cognition arises through the
reflection in the spiritual Self of the mental state that has assumed the
form of the object. Bhiksu speaks of a “mutual reflection” (anyonya-
pratibimba)302 and offers a different hypothesis called the “double
reflection theory” (bimbapratibimbavada).303 He maintains that not
only does the purusa reflect in buddhi (as in Vacaspati’s theory), but a
second reflection of buddhi into purusa takes place. Having the
reflection of both the purusa and the object, the buddhi is then
reflected “into” purusa. Bhiksu states: “This conformity with the

302 spB1, 199.

303 See T.S. Rukmani (1988), “Vijianabhiksu’s Double Reflection Theory of Knowledge in the
Yoga System,” JIP, 16: 370.
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objects is in the intellect in the form of an alteration ... and is also ‘in’
the purusa in the form of a reflection.”304

According to Bhiksu, the first reflection intelligizes the content of the
mind (buddhi) and the second reflection makes purusa the agent of
the ‘particular knowledge.305 Bhiksu brushes aside the objection —
that this would make purusa subject to change — by arguing that a
reflection is merely an appearance of change, as in the case with the
reflection of the red flower reflected in a crystal, and is not a
substantial change.306 He justifies his “double reflection” as the correct
view and points to the mutual reflection of each in the other as
expressed in the SK (20) by the use of the two “iva-s.” In the SK
(20), Isvara Krsna states that through the conjunction (samyoga) of
purusa and prakrti, the nonconscious intellect appears as if it is
conscious, and in the same way the purusa apears as if it is the
performer of action. Vacaspati Misra’s interpretation is perhaps
“cleaner” in the sense that all transactions of experience occur only in
the intellect after it has been “intelligized” by purusa. Vijiiana
Bhiksu’s interpretation has the merit of ascribing experience to purusa
(because the contents of intellect-awareness are reflected back on
purusa).307

Bhiksu’s hypothesis, if understood literally, makes purusa change-
able and subject to development or alteration (paripama-ripa)
through the proximity or influence of psychophysical factors (including
satisfaction, suffering, confusion, knowledge, etc.) or limited adjuncts
(upadhi) outside of itself. This goes against the tenets of Yoga
philosophy and destroys the very foundation of the doctrine of the
eternal purity of purusa. Probably Bhiksu hoped to avert a literal
interpretation of his theory by citing the analogy of the crystal and
using phrases like “semblance of mutability” and “as if purusa were
undergoing a change, but in reality remaining unchanged like the
crystal.” Of course, Bhiksu can be understood to be speaking

304 yri1,4 (p. 48): sa carthakarata buddhau parinamaripa ... puruse ca pratibimbaritpa.

305 YV'1, 4 (p. 50): yatha ca citi buddheh pratibimbam evam buddhav api citpratibimbam svi-
y p IpL Clpi

karyam anyathd caitanyasya bhananupapatteh; svayam saksatsvadarsane karmakartty virodhena

buddhyarudhatayaivatmano ghatadivajjfieyatvabhyupagamat.

306 yri, 4 (p. 45): yady api purusa$ cinmdtro 'vikari tatha’ pi buddher visayakaravrttinam
puruse yani pratibimbani tdany eva purusasya vrttayah, na ca tabhir avastubhiitabhih
parinamitvam sphatikasy evatattvato 'nyathabhavad.

307 The two divergent views of Vacaspati and Vijiiana Bhiksu regarding the nature of experience
by purusa are discussed further in 7V IV, 22 and YV IV, 22 respectively.
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analogically: The reflection of a red flower in a crystal does not mean
to imply a change in the crystal nor in the substance of the crystal;
rather, any change occurs merely in the (distorted?) “eye of the
beholder” of the crystal. '

As aresult of the process of reflection, purusa and prakrti appear as
if united. They “appear” “one” in samyoga (¥S II, 17 and 23) as
congenitally conflated realms even though they are distinct. One is not
converted into the other though their proximity causes them to seem as
one. How is it possible that the formless purusa reflects in the citta,
which, though composed of the “material” of prakrti, is so subtle as to
appear formless? The analogy of reflection needs to be clarified. It
does not mean an actual reflection like that of the sun into a pool of
water. In ordinary perception, the reflection can be seen as being
twofold: (1) through the proximity of purusa some natural change or
alteration occurs in the mind enabling it to cognize; and (2) a certain
other modification occurs in the mind upon the proximity of an object
or content whereby the mind takes on the very form of the object or
content perceived. That change is called a vr#si.

Vrtti serves the purpose of causing a connection between the mind
and the object or content of perception.308 Vreti gives to the mind a
power of knowledge, a “consciousness-of”” objects, content, persons,
and so on. Vrtti is meant to “ooze out” the knowledge of any object or
experience, but its function is not to provide a direct realization or
identification as purugsa, for as the true “subject” or experiencer purusa
can never be the object of any experience, can never be known or
experienced as can prakrti and her manifestations.309 The active agent
in the process of the rise of knowledge is citta — the locus of the
affliction asmita, the false I-am-ness. The role of purusa, insofar as
purusa is concealed throughout this process of masquerading conscious-
ness, is said to be that of a passive witness through its mere presence.
Thus Yoga emphasizes practices that can help to disclose the presence
of purusa through the sattva of the mind. The immutability (¥S IV,
18) and unaffected nature of purusa is retained throughout the modifi-
cations occurring in the mind regardless of any misidentification taking
place.

308 See n. 202 above.
309 See n. 334 below.
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The crux of the problem of purusa’s appearance of changeability lies
in the explanation of the cifta-purusa relation. 1 suggest the following
summary as a clarification of Patafijali’s position on this matter. It is
against the intent of Patafijali to consider purusa’s intrinsic nature, pure
immutable consciousness, as though impure, changeable and therefore
subject to suffering/dissatisfaction (duhkha). It is not as though purusa
mimics the vrttis of the citta and exclaims “I am impure.” Purusa’s
luminosity must remain constant and unaffected. It is the citta (and its
modes) that, after having been activated by the luminous presence of
purusa and under the grip of ignorance, masquerades as purusa as if to
say, “I am spirit. Though I am pure, I appear as impure. Though not
subject to pain and suffering, 1 appear to suffer.” In other words, the
locus of misidentification (sariipya) is within the mind.

All the repetitions of the particle iva (“as if,” “as though”) and
similar words and phrases employed by the commentators do not
literally apply to purusa. They apply to the afflicted I-am-ness
(asmita) — the affliction of egoity being the true explanation of
saripya (YS 1, 4). 1t is in the sitra defining asmita that Patafijali uses
the word iva: “as if” the two principles — the power of the seer and
that of the mind — had assumed an identity appearing as a single self.
Any superimposition (adhydropa) goes only this far and does not
literally extend to include purusa. Any assumption of false identity
(abhimana) is an act of the ego-consciousness or egoity (asmitd), the
state of misidentification or mistaken identity (cittavriti), and to
attribute this extrinsic form of self-identity to purusa is contrary to the
understanding of authentic identity in Yoga philosophy.

A CLOSER LOOK AT “PERCEPTION” IN THE YOGA-
SUTRAS

Both Classical Samkhya and Patafijali’s Yoga accept three means of
knowledge or categories of valid cognition (pramana): perception
(pratyaksa), inference (anumana), and valid testimony (@gama).310
- Because the mind (citta) is constituted of the three gunas, all of its
operations such as the processes of logic, modifications (vrtti) such as
valid means of cognition (pramana), and acceptance or rejection of a
postulate or a conclusion do not in themselves possess consciousness.

310 yg I, 7; see n. 141 above.
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Being insentient or nonconscious (jada, acetana), it is only through the
presence of purusa that the mind and its processes can function and
are intelligized.311

A pramana is an instrument, means, or method for reaching a valid
apprehension (prama) of a state, condition, fact, object, or principle
(tattva) previously not obtained.312 Vyasa states that following from
the act of perception (pratyaksa) — of internal and external objects,
there results (i.e., in samyoga) an apprehension by purusa of the vriti
of perception and not distinguished from it.313 Purusa appears to
become identical with the vretis of the mind. In YS IV, 17 Patafijali
states: “An object is known or not known due to the requisite
colouration of the mind by that [object].”314 What is this ordinary act
of perception? Vyasa informs us that:

The mind is coloured (upardga) by an external object
through the channels of the senses. With that as its object, a
modification (vrti) is produced in the mind; this vrtfi is the
valid cognition called perception. It takes as its "field" the
determination mainly of the particular nature of the object,
which has, however, the nature of the universal. The result is
an apprehension by purusa of the mental process, not
distinguishable from it.315

An external object (vastu) is a requisite in perception so that the type
of apprehension that occurs in the vr##i of conceptualization (vikalpa)
may be excluded. The senses must consistently confirm the reality of
the object. Such “proof” contradicts any “perception” of lesser validity
(i.e., invalid cognition) and would prove the latter to be an error
(viparyaya). |
We can assume that when one person is attracted to another person,
or the mind is drawn toward the experience of an object, the same
process of “colouring” (upardga) or “influencing” takes place with the
qualities of the person or object reflecting in the mind. In the case of

311 ys1v,22-23.
312 See Monier-Williams (1899: 685).
313 yp 1, 7; see n. 315 below for text.

314 ys1v,17 (p- 193): taduparagipeksitvaccittasya vastu jAatajratam.

315 YBL 7 (p. 11): indriyapranalikayi cittasya bahyavastiiparagat tadvisaya samanyavisesa-
tmano'rthasya visesiavadharana pradhand vritih pratyaksam pramanam. phalam avisistah
pauruseyas cittavritibodhah.
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pratyaksa, the qualities of the object of experience pass through the
channels of the senses. We can also assume that Vyasa’s phrase tad-
visaya (see n. 315 above): “With that as its object,” refers to the entire
process of colouring the mind in this way, with the mind taking on the
form of the vr#fi that is being produced. If it were only a mental
perception without contact through the senses, the realist philosophers
of Samkhya and Yoga would not classify it as a valid perception (of
the ordinary pratyaksa type). When the mind is presented certain
information by the senses, a modification occurs in the mind whose
object is the sense data. A doubt may arise regarding the actual
properties of an object, particularly in the case of an object that also
shares certain of its properties with other objects. The determinative
process (avadharana) helps the mind to eliminate general shared
properties so that it focuses on the specific. For example, one can take
the question, “Is that a person or a post?” In this question the general
shared properties of the person and the post (e.g., tallness, thinness)
are eliminated, and by focusing on the specific properties, one
determines the visible object to be either a person or a post. This vr#fi,
which chiefly determines the specifics, is a valid cognition called direct
perception.316 A perception is made possible because the origin of the
awareness is purusa. Through its very presence as the witness or
knower of the process of apprehension,317 purusa gives to the mind its
capacity to perceive. Purusa’s presence makes possible our processes
of perception, which consist of the following: The “light” of purusa
reflects in the pure saftva of the mind and enables the mind to
perceive objects and experience sensations, and so on. The mind
thereby perceives these objects as they also reflect into it. The
reflection of purusa and that of the objects mingle in the mind
generating vrtfis (perceptions) and the mind in turn can reflect on
these perceptions. In ordinary perception the mind does not distinguish
between its experience of the object from the external world and the
awareness generated by purusa. A person’s mental processes are
mistaken as being processes within and of purusa: the objects, the
experience, the vy, the mind, and purusa all being conceived to be as
if identical 318

316 See Arya (1986: 150).
317 yp I, 7 (p. 11): pratisamvedi purusa ...
318 This is the explanation offered by Vacaspati Miéra and H. Aranyaon YB I, 7.
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The above realism presents a problem because within the major
schools of Indian philosophy “yogic perception” (yogi-pratyaksa, see
below) is often considered to be the supremely valid type of
perception. The ordinary person’s perception definitely requires the
presence of external objects and the mind’s contact with them through
the functioning of the senses. But does Patafijali intend to include the
process of yogi-pratyaksa under YS 1,77 Even a cursory reading of
Vyasa’s words leads us to understand that yogi-pratyaksa is not meant
to be included here. The finer perceptions of the yogin are in fact
described by Patafijali elsewhere.312

Yogi-pratyaksa is another term for direct apprehension (saksat-
kara320) which involves the yogin’s conscious identification with an
object. This is the basis of the practice of “unification” (samdapatti), and
constraint (sarmyama) through which various yogic powers (siddhi) can
be acquired (e.g. the yogin’s perception of past lives, YS III,18). If we
take our cue from YSIV,17 (see n. 314 above), it appears that Vyasa’s
use of the phrase upa-raga (“colouring”) is for the purpose of stating
the cause and process of the vrttis produced in the mind from merely
external sources. The above description of perception should not be
taken as part of the definition of yogic perception, otherwise, as
Vijfiana Bhiksu points out, the realization of the Self and isvara could
not occur,321 not being-a product of, and not having been induced
through the contact between external objects and the senses.
Nevertheless, Bhiksu322 and others (such as Vacaspati and Ramananda
Yati) have attempted to classify yogi-pratyaksa here (YS 1,7) as a type
of direct perception.323 This seems to be in conformity with and
supported by the YS philosophy in general. It should be noted that
ordinary cognition or perception is subject to distortion due to various

319 See, for example, ¥ I:17-19, 25-29, 33-36, 43, 49, 52, and 54. An example of yogi-
pratyaksa is the yogin’s effecting the perception of samskaras whereby knowledge of previous
births is attained (¥YS III; 18). Another example of yogic perception is the discriminative
discernment (vivekakhyati) that mind-sattva and purusa are different, as we are told in YS III, 49
(see n. 125 above). '

320 See TVL, 7and YV 1, 7.
321 See YV 1,7 (p. 61).
322 1hig.

323 V1,7 Vacaspati sees the definition of pratyaksa in YB I, 7 as a “pointer” to the implicit
and more complete idea of direct realization (s@ksdtkara). Ramananda Yati understands yogi-
pratyaksa as taking place in samdadhi. When the mind is clear and no longer dependent on external
objects, there appears a clear reflection of pure consciousness.
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karmic factors in the mind (that is, samskaras and vdsanas) that affect
or colour how we perceive and appropriate the objects we encounter,
as is implied in YS IV, 17 (see n. 314 above). Whether classified as
being ordinary or yogic, perception is made possible because the origin
or root-consciousness is purusa by which the mind obtains its capacity
to perceive324 and identify with the objects or content of experience.

Patanjali and Vyasa acknowledge the superiority of perception over
inference and valid testimony. Why? Both inference and testimony are
concemed only with the general qualities (samanya) of an object and
not with its particularities (visesa). Words themselves are incapable of
producing knowledge of particulars. Although the generic qualities of
an object are also brought to consciousness in perception, still the
special “field” of the latter is the ascertainment of particularities. Thus
perception is seen to carry with it more conviction than knowledge
derived from inference and testimony. Moreover, according to Yoga,
the authority and efficacy of anumana (inference) and agama (reliable
authority, i.e., Sruta) is ultimately transcended in higher perception. As
Pataiijali makes clear in YS 1, 49: “The condition of that insight [which
is Truth-bearing, rtambharal is of a particular purpose, and is different
from the insight gained by tradition or from inference.”325 Direct
perception gives knowledge of anything particular, but the yogic
perception of “truth-bearing insight”326 that arises in semadhi is
entirely different in scope from that of heard (cf. BG II, 52-53) or
inferred knowledge as well as sensory perception in the ordinary
world. Vyasa writes:

Scriptural authority and the teaching received orally are the
same as the knowledge within the category of valid
testimony (agama). The area is generalities. Valid testimony
cannot communicate the particular. Why not? Because the
particular does not have the conventional association with a
word. Inference too has only universals for its object.
Furthermore, inference leads to a conclusion through a
generality ... . Ordinary perception gives no knowledge at all
of some subtle, remote or hidden object, but we should not
think that the latter is not demonstrable and has no existence.

324 gee YSTV,22-23 and YB IV, 22-23.
325 ys1,49 (p. 52): srutanumanaprajiiabhyam anyavisaya visesarthatvat.
326 ys1,48 (p. 51): rtambhara tatra prajiia.
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A particular relating to subtle elements or to purusa is only
perceptible through the insight [attained in] samadhi
alone.327

Ordinary valid cognition as understood in the YS is therefore a sort of
knowing wholly different from yogic “insight” (praji@). In its
conventional usage, valid cognition is knowledge about reality (purusa
and prakrti). Insight (prajiia) is direct yogic perception (saksatkara),
and its purpose is to enable knowledge of purusa.328 It may be
concluded therefore that ordinary perception, inference, and valid
testimony (authority) can produce correct knowledge abour reality.
But in Pataiijali’s system the above means of knowing (pramana) are
merely instruments of conventional understanding, rational knowing,
or even metaphysical knowledge, all of which can function as a buffer
separating one from insight-by-direct-experience. Ordinary valid
cognition is a mediated knowledge of purusa and prakrti; yogic insight
or prajiia (attained in samadhi) is immediate.

Pedagogically, it may well have been the case that Patafijali initiated
disciples into yogic disciplines that, although including reasoned
investigation (farka) or discursive thought (vitarka,YS II, 33-34),
transcended the limitations of reasoning and discursive thinking.329
Moreover, whereas the valid cognition of YS I, 7 has the limited
capacity to bring about intellectual conviction, yogic “insight” (prajfia)
has the power to effect spiritual emancipation (apavarga). Both levels
of perception (pratyaksa) are communicated in a pedagogical context
in the service of soteriology. Therefore, the mind — the vehicle of
perception — performs a crucial role in Patafijali’s soteriological
methodology. When, from textual sources such as scripture and the
teachings of spiritual preceptors or gurus, as well as exercising our
own processes of rational analysis and understanding, we have leamed
of and contemplated upon the culminating state of liberation in Yoga,

327 yB1, 49 (pp- 52-53): srutamagamavijfianam tatsGmanyavisayam. na hy agamena Sakyo
viseso ‘bhidhatum, kasmat, na hi visesena krtasamketah sabda iti. tathd’numanam saminya-
visayam eva. ... anumanena ca samanyenopasamharah. tasmdc chrutGnumanavisayo na visesah
kascid astiti. na casya sitksmavyavahitaviprakrstasya vastuno lokapratyaksena grahanam asti. na
casya visesasyapramdanakasyabhavo ’stiti samadhiprajiid nirgrahya eva sa viseso bhavati
bhiitasitksmagato va purusagato va.

328 yS 111, 35; see n. 333 below.

329 As, for example, in the processes leading up to savitarka-samapatti (¥S 1, 42) and
culminating in nirvitarka-samapatti (YS 1, 43).
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there nonetheless can linger doubts (samsaya, YS 1, 30) about any
existence subtler than that of the obvious world we “see” and “know,”
a world comprising the “things” of our daily perceptual experience.
Perception, as defined in YS 1,7 and the Yoga-Bhasya (1,7), therefore
needs to be extended and expanded to include the direct experience of
the subtler aspects (sitksma) of prakrti through yogi-pratyaksa. Having
attained yogic insight directly through the vehicle of one’s body and
mind, the experience reinforces the faith (sraddha, YS 1, 20) that what
one had previously arrived at through inference, and based upon what
teachers and texts have propounded, is true. Such perception
strengthens one’s resolve to proceed to the subtler “invisible” reality
and seek that identity (i.e., purusa), which one has not yet
“experienced” and which alone can result in a state of freedom and
lasting satisfaction. In Yoga epistemology, reality is accurately “seen”
only by the seer “who” alone can “see” without any epistemic
distortion caused by ignorance (avidya) and the intervention of egoic
states or egoity (asmita).

The mind can be understood as having a twofold faculty of
perception. On the one hand, there is an “outward facing” capacity of
the citta, which, directed towards the object of perception, functions in
a rational and conceptual mode and issues in a reflective cognition and
discerning power of the intellect (equivalent to adhyavasaya in the
Samkhya-Karika: SK 23). On the other hand, the mind has an “inward
facing” capacity “toward” purusa where it is temporarily disengaged
from the external world of things and objects of the senses, and can
function as a vehicle for the liberating knowledge of discriminative
dicernment (vivekakhyati). Perception of the ordinary kind (pratyaksa)
as studied in YS I, 7 functions by way of the “outward facing” power
of the mind to perceive objects through the senses. Yogic perception
(vogi-pratyaksa) takes place through the “inward facing” power of the
mind. The volitions of reasoned investigation (pramana) and the higher
knowledge called “insight” (prajfid) arise in the mind and both are
types of mental content presented to purusa for its viewing. However,

(it is yogic perception that eventually leads to the mind’s total
purification, sattvification, and liberation. Yogic perception —
liberating insight — is soteriologically the most efficacious means in
Yoga. At no time is the former lower level of perception to be
confused with yogic perception and the discriminative discernment
(between purusa and the mind or prakrti) that occurs in the higher
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stages of samddhi and culminates in the realization of purusa. Rather,
perception in its “outer facing” mode is initially to be understood in the
context of the apparent identity of the mind and purusa wherein
extrinsic selfhood in the situation or mode of “emergence” (vyutthana)
is mistaken for purusa, intrinsic identity.

Patafijali explains the mind’s epistemological limitations. ¥S IV, 20
tells us that the mind (i.e., vr#fi) and the “object” cannot in one
circumstance (i.e., simultaneously) be clearly ascertained.331 The
mind cannot ascertain itself and the “object” at the same time; the
mind’s function is to cognize objects while its processes are witnessed
by the self-luminous purusa. Also, if one mind were to know another
mind, this would result in an unending series of minds each perceived
by another. This infinite regress or overextending of the intellect from
the intellect (from one cognition to another) would result in a confusion
of memory.332

Unlike empirical selfhood, which is part of the “seeable” (drsya),
purusa can never be made an object, nor can purusa be realized
through the ordinary processes (vrttis) of valid cognition (¥YS 1, 6).
Pataiijali tells us (YS IV, 18) that purusa is transcendent of the object-
oriented realm of the “seeable” as the knower or witness of the content
and intentions of the empirical consciousness or mind. In ¥S§ III, 35,
however, it appears that purusa can be made an object of knowledge.
Patadijali states: “Since it is for the purpose of the other [purusal,
experience is [based on] the idea that there is no distinction between the
purusa and the sattva, though they are absolutely unmixed; from
samyama (constraint) on the purpose being for itself (serving its own
purpose), there arises knowledge of purusa.”333 Vyasa surmises that
purusa cannot be known in the ordinary way and cannot be made an
object of constraint (samyama): “It is not that purusa is known through
the sattva-intellect which has the idea of purusa. It is purusa that sees
the idea supported by its own self (dtman). Thus it is said [B4A Up 1V.

330 cf. ysT1,21-22.
331 ys1v,20 (p. 195): ekasamaye cobhayinavadharanam.
332 ys 1V, 21; see n. 40 above.

333 ysmi, 35 (p. 154): sattvapurusayor atyantasamkirnayoh pratyayaviseso bhogah parartha-
tvat svarthasamyamdt purusajfianam.
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5, 15): ‘By what indeed would one know the knower?” 334 Why is it
that purusa cannot be known or seen in the ordinary way? It is not that
all distinctions necessarily collapse in some Absolute realm; rather, it is
that as pure experiencer and knower, purusa can never be made an
object of experience and knowledge. Vritis and purusa’s awareness of
them are two separate factors. The final goal is not one of knowledge
as a mental state or activity, nor could it be a subjective state of being.
In Yoga one cannot “find” true identity for purusa is not an entity or
object to be found, i.e., “there is no one there to find; the witness
cannot be witnessed.”335

Purusa as pure “subject” is both transcendent and immanent,
uninvolved yet present and necessary to ordinary experience. The
reality of prakrti (and hence of citta and vrtti) is not denied. However,
what are normally held to be real independently existing “things”
(vastu) or categories of existence (faftvas, as in Samkhya) are seen in
Yoga to be linked to the perceptual processes of the mind and as
appropriated by empirical selfhood. The “world” thus experienced
becomes an egoically referenced reality based on reified notions or
ideas (pratyaya) of self and world that, having formed as sediment in
the mind, limit human identity within the confines of a distorted way
of “seeing” (i.e., a “failure-to-see”) and “relating” to the world (i.e.,
how the sense-of-1 relates to the “things” of the world).
Psychologically, in such a fractured or fragmented state of selthood
(cittavriti), the network of impressions (samskaras), habit patterns
(vasands) and vrtti-identifications continues to sustain and reinforce a
predominantly afflicted human nature. The power of consciousness
potentially present to all is forgotten and concealed within this
framework or “wheel” (or “whirl”) of misidentification and spiritual
ignorance. Life is experienced through a repetitive or seemingly
unending generation of habit patterns (vasands) rooted in
dissatisfaction and affliction. Yet mistaken identity and its self-centered
misappropriation of the world can, according to Yoga, be ended.

We have seen that cognition and knowledge play a crucial role in
Patafijali’s system, and are structured and function in the mind due to
a reflection (understood analogically) of the presence of purusa.

334 yBI, 35 (p. 155): na ca purusapratyayena buddhisattvatmand puruso drsyate. purusa eva
tam pratyayam svatmavalambanam pasyati, tatha hy uktam — “vijiiataram are kena vijaniyat
iti.

335 Chapple and Kelly (1990: 116); see also B4 Up IIL. 7, 23.
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Without purusa or pure consciousness, ordinary “knowledge” and
experience would not take place. Based on yogic insight into the nature
of human identity, Patafijali was then able to communicate a “path” of
Yoga through which the afflictions (klesas), so fundamental to the
human condition of struggle and conflict in samyoga, can be uprooted
and overcome. But the “path” from samyoga to Yoga (liberation)
requires, as we have seen, a thorough study of the mind, for it is only
by way of the transformation of the mind and its “modifications” (i.e.
mental processes) that the key to success in Yoga becomes evident.
Purusa, by definition being ever-free, ever-wise, unchanging, etc.,
could never be in bondage, and its intrinsic nature is therefore
unaffected by any apparent loss of true identity or by any form of
limitation. Vyasa reveals that: “These two, experience and emanci-
pation, are created by the mind (i.e., buddhi) and function only in the
mind. ... In the mind alone are bondage, which is the failure to fulfil
the purpose of purusa, and emancipation, which is completion of that
purpose.”336 According to the above statement made by Vyasa, it
would make more sense to understand spiritual emancipation as
referring to a liberated state of mind (i.e., the mind is liberated from
its former condition of spiritual ignorance) and not literally as referring
to a purusa, which is by definition already free and has no intrinsic
need to be liberated from the fetters of worldly existence. Therefore,
the concept of the mind (citta) — its nature, structure, and functioning
— is an essential component or building block of Patafijali’s
philosophy. Yoga has been described as a “theory-practice
continuum,”337 a philosophy, including a discipline, which unites
theory and practice. With this idea held in mind, it would now seem
appropriate to examine closely Patafijali’s soteriological methodology
and praxis-orientation beginning with an analysis of the meaning of
“cessation” (nirodha) in Yoga, and then moving on to look at central
methods of Yoga discipline showing how Yoga can be seen to
culminate in an embodied and integrated state of liberated
consciousness and identity.338

336 yp1I, 18 (pp. 83-84): tavetau bhogapavargau buddhikrtau buddhdv eva vartamanau ...
buddher eva purusarthaparisamaptir bandhas tadarthdvasayo moksa iti.

337 C. Pensa in G. Feuerstein (1980: vi).

338 For more here, see the discussion in Whicher (1995) and (1997) as well as my larger work
(1998) entitled, The Integrity of the Yoga Darsana: A Reconsideration of Classical Yoga
(forthcoming with State University of New York Press). This present paper on the mind (citta) in a
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way presupposes an understanding of Yoga ontology and metaphysics both of which are looked at in
detail in chapter two of the above mentioned book, The Integrity of the Yoga Darsana.
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