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Abstract

This study offers a fresh interpretation of the terms pratiprasava and kaivalya, both of which
are central in understanding the soteriological vision of Patafjali's Yogasiitra. It argues that
any comprehensive understanding of kaivalya, the declared goal of classical yoga,
necessarily depends on a proper interpretation of pratiprasava. Literally, pratiprasava
denotes the antithesis of creation or birth, implying dissolution, annihilation, or destruction.
Philosophically, it signifies the reversal of nature's creative activity, leading to the dissolution
of afflictions (klesa-s) in an empirical context (YS 2.10) and the reabsorption of the qualities
(guna-s) in an ontological/cosmological context (YS 4.34). Scholarly interpretations of
pratiprasava vary widely. They may be broadly grouped into (1) ontological/cosmological
readings, which understand it as the dissolution of the physical body and mind, culminating in
liberation after death or videhamukti; and (2) epistemological/psychological readings, which
see it as the dissolution of misidentification of purusa with prakrti, resulting in liberation
while living (jivanmukti). Some contemporary scholars understand pratiprasava — as
simultaneously a psychological and cosmological process. This study argues that pratiprasava
has a dual nature, functioning as both an empirical (epistemological/psychological) process
and a transcendent (ontological/cosmological) one. In YS 2.10, it appears as a yogic practice
for the purification of the mind (citfa) by eliminating subtle klesa-s, whereas in YS 4.34, it
refers to the cosmological dissolution of the three guna-s, culminating in the dissolution of
both citta and the physical body. These two functions, rather than being contradictory, form
successive stages in a single process of liberation. Kaivalya is considered the highest stage of
a yogi's spiritual journey. Patafijali mentions kaivalya five times in the Yogasiitra, each
context offering nuanced meanings. This study posits kaivalya not as a single, instantaneous
state, but as a dynamic yogic journey of freedom, comprising distinct incremental stages.
These stages may be outlined as follows: 1. Cittavrtti-nirodha-oriented kaivalya (kaivalya 1,
YS 1.3): purusa abides in its original form once all mental modifications have ceased. 2.
Hana-oriented kaivalya (kaivalya 11, YS 2.25): characterised by the removal of avidya
(ignorance) and the consequent disjunction of buddhi from purusa. 3. Siddhi-oriented
kaivalya (kaivalya 111, YS 3.50): associated with the absence of "seeds of faults" and
supernatural attainments. 4. Purity-oriented kaivalya (kaivalya 1V, YS 3.55): attained when
sattva (purified buddhi) attains parity of purity with purusa, resulting in embodied liberation

(jivan-mukti). 5. Pratiprasava-oriented kaivalya (kaivalya V, YS 4.34): defined as the
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reabsorption of the guna-s to their unmanifest state, culminating in disembodied liberation
(videhamukti). The study concludes that pratiprasava and kaivalya are interconnected, and
that the dual interpretations of pratiprasava provide a coherent framework for resolving
apparent contradictions in the understanding of kaivalya. Empirical pratiprasava the
purification of the mind—Ileads to embodied liberation (jivan-mukti), enabling the yogin to
remain in the world while remaining unaffected by prakrtic effects. Transcendent
pratiprasava, involving complete dissolution of mind and body, leads to disembodied
liberation (videhamukti), wherein purusa becomes entirely disentangled from all prakrtic
manifestations. This study presents the journey of liberation as sequential- embodied

liberation preceding disembodied liberation—without implying the superiority of either state..
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STRESZCZENIE (PL)

Celem niniejszej rozprawy jest przedstawienie nowej interpretacji sanskryckich terminow
pratiprasava 1 kaivalya, kluczowych dla zrozumienia soteriologicznego celu Jogasutr
Patandzalego. W dysertacji potozony zostal nacisk na wszechstronne wyjasnienie pojgcia
wyzwolenia (kaivalya), wskazywanego jako cel klasycznej jogi, a takze na jego zwiazek z
wyktadnig pojecia odwrdcenia (pratiprasava). Pratiprasava dostownie oznacza antyteze
stworzenia lub narodzin i implikuje rozpuszczenie, unicestwienie lub zniszczenie. Na gruncie
filozofii jogi odnosi si¢ do odwrdcenia tworczych dziatan natury, prowadzac do rozpuszczenia
dos$wiadczanych ucigzliwosci (klesa; YS 2.10) oraz wlasnosci (guna) w kontekscie
ontologicznym (YS 4.34). Proponowane przez uczonych interpretacje pojecia pratiprasava sg
zroznicowane. Ogodlnie dzielg si¢ na ontologiczne (rozpad fizycznego ciata 1 umystu,
prowadzacy do wyzwolenia po $mierci, czyli videhamukti) i epistemologiczne (rozpad
btednej tozsamosci jazni (purusa) z przyroda (prakrti), prowadzacy do wyzwolenia za zycia,
czyli jivanmukti). Niektorzy wspolczesni uczeni interpretuja to pojecia rowniez jako proces
zarazem psychologiczny, jak 1 kosmologiczny. W niniejszym opracowaniu dowodzi si¢, ze
pratiprasava posiada dwoistag nature, funkcjonujac zaréwno jako proces empiryczny
(epistemologiczno-psychologiczny), jak i transcendentny (ontologiczny/kosmologiczny). W
YS 2.10 pratiprasava jest rozumiana jako praktyka jogiczna stuzaca oczyszczeniu umyshu
(citta) poprzez eliminacje subtelnych ucigzliwosci (klesa), natomiast w YS 4.34 reprezentuje
ona ontologiczne rozpuszczenie trzech gun, pociggajace za sobg rozpuszczenie citta i ciata
fizycznego. Twierdze, ze te dwie odrgbne funkcje nie sg sprzeczne, lecz reprezentuja kolejne
etapy procesu wyzwolenia. Kaivalya jest uwazana za najwyzszy etap duchowej podrézy
jogina. Patandzali w Jogasutrach wspomina o kaivalyi pie¢ razy, a kazdy kontekst oferuje
nieco inne niuanse znaczeniowe. Niniejsze studium postuluje kaivalyg nie jako pojedynczy,
natychmiastowy akt, lecz jako dynamiczng jogiczng podr6z ku wolnosci, obejmujaca odrebne,
stopniowe etapy. Etapy te obejmuja: 1. kaivalye zorientowang na pows$ciagniecie zjawisk
swiadomosciowych (cittavrttinirodha — kaivalya I, YS 1.3), gdzie purusa w swojej pierwotne;j
formie opiera si¢ na ograniczeniu wszelkich aktywnos$ci mentalnych. 2 kaivalye zorientowang
na porzucenie (hana — kaivalya II, YS 2.25), definiowang przez eliminacja niewiedzy (avidya)
i wynikajace z tego oderwanie si¢ intelektu / §wiadomosci intuicyjnej (buddhi) od jazni
(purusa). 3. kaivalya zorientowana na jogiczne mocy (siddhi — kaivalya III, YS 3.50),
zwigzana z brakiem ,nasion wad” 1 nadprzyrodzonymi osiggni¢ciami. 4. kaivalya

zorientowana na czysto$¢ (kaivalya IV, YS 3.55), osiagana, gdy sattva (tj. oczyszczony
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intelekt) 1 jazn (purusa) sa réwne pod wzgledem czystosci, co prowadzi do uciele$snionego
wyzwolenia (jivanmukti). 5. kaivalya zorientowana na odwrdcenie (pratiprasava - kaivalya V,

YS 4.34), definiowana jako odwrocenie gun do ich

pierwotnego, nieujawnionego stanu, prowadzace do bezcielesnego wyzwolenia
(videhamukti). Niniejsze studium dowodzi, ze pratiprasava i1 kaivalya sa ze soba Scisle
powiazane, a dwojakie interpretacje pratiprasava oferuja spdjng strukture do rozwigzywania
pozornych sprzecznosci w rozumieniu kaivalya. Empiryczna pratiprasava, skupiajgca si¢ na
oczyszczeniu umyshu, prowadzi do uciele$nionego wyzwolenia (jivanmukti), pozwalajac
joginowi pozosta¢ w §wiecie, pozbawionym skutkéw prakrti. Transcendentna pratiprasava,
obejmujaca catkowite rozpuszczenie umystu i ciata, prowadzi do bezcielesnego wyzwolenia
(videhamukti), gdzie purusa jest catkowicie uwolniony od wszelkich przejawow prakrti. Ta
stopniowa podréz w strong wyzwolenia jest przedstawiana jako sekwencyjna, z
ucielesnionym wyzwoleniem poprzedzajacym ostateczny stan bezcielesny, bez sugerowania

hierarchicznej wyzszo$ci jednego nad drugim.
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Introduction
Pratiprasava is “ the central nerve in Patafijali's system”
Kenneth Rose (2016)
“The word pratiprasava encapsulates the entire Yoga praxis and telos”
Christopher Key Chapple (2019)

This study undertakes a comprehensive analysis of these two pivotal concepts within
Patafijali's Yogasiitra. The rationale for selecting this topic is primarily driven by significant
gaps and inconsistencies identified within the existing interpretive literature, both traditional
and modern, regarding the understanding of pratiprasava and kaivalya. Scholars have
interpreted pratiprasava in varied and often conflicting ways. These interpretations are
broadly categorized into cosmological (dissolution of the physical body and mind, leading to
liberation after death or videhamukti) and epistemological (unmasking of misidentification of
purusa with prakrti, leading to liberation while living or jivanmukti). Some scholars also
suggest it as both a psychological and cosmological process, but often without adequate
elaboration on how these aspects function coherently. This study aims to provide a unified
framework, proposing that pratiprasava has a dual functionality as both an empirical
(epistemological/psychological) and a transcendent (cosmological/cosmological) process,
which are successive stages rather than contradictory ones. Kaivalya is considered the highest
stage of a yogi's spiritual journey, yet its meaning appears to carry contradictions across
different chapters of the Yogasiitra where it is mentioned. The study highlights the difficulty
of finding a single coherent meaning of kaivalya within the entire text. This includes the
tension between jivanmukti and videhamukti, which traditional scholarship often presents as
conflicting forms of liberation. This study aims to resolve these by positing kaivalya not as a
single, instantaneous state, but as a dynamic, multi-stage journey of freedom. A central
premise is that a comprehensive understanding of kaivalya is contingent on a proper
interpretation of pratiprasava. The existing literature lacks a coherent explanation of how
these two concepts are interconnected and how pratiprasava facilitates the attainment of
kaivalya in its various manifestations. This study addresses this by using the dual
interpretation of pratiprasava to provide a coherent framework for reconciling the apparent
contradictions in understanding kaivalya. Commentators, both traditional and modern, often
fail to adequately explain the specific meaning and function of critical terms like

"svarupapratistha" and "citisakti" in the final siatra (YS 4.34), frequently treating them as
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mere synonyms for purusa or kaivalya without exploring their unique contributions to Yoga
metaphysics. This study seeks to fill this gap by providing a detailed analysis of these terms
and their intended functions. This study highlights that commentators extensively describe
yogic practices (sadhand) leading to karyavimukti (liberation of action/effect), but "fail to
adequately explain the means of cittavimukti" (liberation of the mind), despite cittavimukti
being identified as the main reason for kaivalya. This study proposes that pratiprasava
provides the complete and continuous mechanism to dismantle the very structure of the citta
by eradicating its root afflictions, leading to the successive stages of cittavimukti that
commentators struggle to fully explain. By addressing these research gaps, this study aims to
offer a more unified, coherent, and integrated understanding of liberation within Patafijali's
Yogasiitra, specifically by clarifying the intricate relationship and progressive stages implied

by pratiprasava and kaivalya.
Aim and Objective of This Study

This study primarily aims to provide an insightful and comprehensive analysis of the
concepts of pratiprasava and kaivalya as presented in Pataijali's Yogasiitra. Specifically, it
aims to achieve a few specific goals. It offers a unified interpretation of pratiprasava by
arguing that pratiprasava functions as both an empirical (epistemological/psychological)
process and a transcendent (ontological/cosmological). It also demonstrates that these two
distinct functions are not contradictory but represent successive stages of the liberation
process. It also clarifies the empirical role of pratiprasava (YS 2.10) as a yogic practice for
the purification of the mind (citta) by eliminating subtle klesa-s. It elucidates the transcendent
role of pratiprasava (YS 4.34) as the cosmological dissolution of the three gunas, entailing
the dissolution of the citta and the physical body. This study posits kaivalya not as a single,
instantaneous state, but as a dynamic yogic journey of freedom comprising distinct,
incremental stages. It identifies and analyzes five different types or stages of kaivalya based
on their contextual meanings in the Yogasiitra. This study also attempts to provide a coherent
framework using the dual interpretation of pratiprasava to resolve apparent contradictions in
the understanding of kaivalya. The aim is to reconcile embodied liberation (jivanmukti) with
disembodied liberation (videhamukti) by presenting them as sequential stages of kaivalya,
rather than mutually exclusive or hierarchically superior states. The objective of this study is
also to address the lack of adequate explanation in traditional commentaries regarding key
terms like "svaripapratistha" and "citisakti" in YS 4.34, providing a detailed analysis of their

meaning and function. The intention is also to provide a comprehensive explanation for the
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means of cittavimukti (liberation of the mind), which commentators often struggle to
adequately explain, by proposing pratiprasava as a continuous mechanism for dismantling the
citta's structure. The other intention is to clarify the philosophical rationale behind Patafijali's
choice of specific terminology and to address inconsistencies, such as the varied
interpretations of "kusala" in Vyasa's commentary. In essence, this study aims to construct a
comprehensive and integrated framework for understanding the intricate relationship between
pratiprasava and kaivalya in the Yogasutra, unifying diverse interpretations into a coherent

philosophy of progressive life.
Notes on Methodology

The objective is to employ a comprehensive interpretive and analytical approach
which can mainly be identified as hermeneutical in style. This study also makes use of some
philological and historical styles when necessary. This multifaceted approach is designed to
rigorously examine and re-conceptualize the meanings of pratiprasava and kaivalya within
Patanjali's Yogasiitra, specifically addressing ambiguities and perceived contradictions in

existing. For explaining the methodology, four key components are highlighted.
Conceptual and Textual Exegesis:

This study involves a close and detailed textual analysis of Patanjali's Yogasiitra. This
includes focusing on the sitra-s where pratiprasava (YS 2.10, YS 4.34) and kaivalya (YS
1.2, 1.3, 2.25, 3.50, 3.55, 4.34) are explicitly mentioned or alluded to. It delves into the literal
and philosophical meanings of core Sanskrit terms. For instance, it dissects "pratiprasava" by
examining the prefix "prati" and "prasava" and explores similar terms like nirodha,
pratibandhi, pratipaksa, and pratisedha to understand their functional overlaps. It also
analyzes key concepts such as klesa, guna, and purusa to establish their precise usage within

the Yoga system.
Comparative Analysis of Interpretive Literature:

A significant part of the methodology involves a systematic review and critical
evaluation of a vast array of both traditional Sanskrit commentaries (e.g., Vyasa, Vacaspati
Misra, Bhoja, Vijfianabhiksu, Hariharananda Aranya, Vivaranakara, Narayanatirtha) and
modern scholarly interpretations (e.g., lan Whicher, Taimni, Deshpande, Nicolai Bachman,
Michael Beloved, Jaganath Cerrera, Kenneth Rose, Karen O’Brien-Kop, Mikel Burley,
Feuerstein, Edwin Bryant, Pradeep Gokhale). These interpretations are categorized based on
their perspectives (e.g., cosmological, epistemological, psychological/cosmological,

phenomenological) and their strengths and limitations are critically assessed.
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Argumentation and Resolution of Contradictions:

The core of the methodology involves presenting an original argument for the dual
nature of Pratiprasava (both as an empirical/epistemological and a transcendent/cosmological
process). This study argues that the two functions of the concept of pratiprasava in two
sitra-s—as an epistemological or empirical process and as a transcendent or cosmological
process—are actually the results of two sequential stages of kaivalya. This dual interpretation
is then used as a coherent framework to resolve apparent contradictions in the understanding
of kaivalya, which is presented as a "dynamic yogic journey of freedom" comprising distinct,
incremental stages (Kaivalya 1-V). The study actively addresses the long-standing debate on
Jjivanmukti (embodied liberation) and videhamukti (disembodied liberation), arguing that they

represent sequential stages of liberation rather than mutually exclusive states.
Structured and Progressive Inquiry:

This study follows a structured and progressive unfolding of the arguments across its
chapters. It systematically introduces concepts, reviews existing scholarship, critiques various
positions, and then builds its own coherent framework. This study also analyze siitra-s from
both theoretical and the practical perspective of different yogic and spiritual practices
undertaken by the yogin from his or her beginning of sadhana (e.g., the first four sitra-s) to

gain deeper insights into the practitioner's journey and the philosophical underpinnings.

From a philological perspective, this study have done a close textual and linguistic analysis of
the original sources as well. This study also delve into close reading and meticulous textual
analysis of specific sitra-s from Patafijali's Yogasiitra. This study have performed a linguistic
and etymological review of key Sanskrit terms such as pratistha, citisakti, heya, anusasana,
nirodha, and vrtti to understand their nuances and implications within the Yoga system. For
instance, this study provide a detailed breakdown of the literal meaning of pratiprasava by
examining the Sanskrit components "prati" and "prasava" and referencing traditional lexicons
like Monier Williams and Vaman Apte. This study has also explored similar terms for
pratiprasava to differentiate its functionality. Through this rigorous and multifaceted
methodological approach, this study aims to provide a unified and more comprehensive
understanding of these fundamental yogic concepts, thereby filling critical research gaps in

the interpretation of Patafjali's Yogasiitra.
Summary of the Chapters

Chapter 1: Historical and Doctrinal Foundations of the Yogasiitra
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The first chapter is an introduction to the historical and doctrinal foundations of the
Yogasiitra, highlighting the intense academic debates surrounding its origin, dating, and
authorship. While traditional accounts attribute the work to the grammarian Patanjali around
400 BCE, modern researchers suggest a wider range of dates and question whether the text is
a unified composition or a "patchwork" of independent parts. A central focus is the complex
relationship between Yoga and the philosophy of Samkhya, specifically whether Yoga is an
independent system or a practical application of the Samkhya metaphysics. The source also
explores the significant intertextual influence of Buddhism, with some experts arguing that
more than half of the aphorisms possess Buddhist roots. Additionally, the text identifies
shared ethical frameworks with Jainism, particularly regarding the "great vows" of conduct.
Ultimately, the overview presents the Yogasiitra as a sophisticated synthesis of various Indian

spiritual and philosophical traditions.
Chapter 2: Introducing the Concept of Pratiprasava and Some of its Related Concepts

The second chapter introduces pratiprasava, detailing its literal meaning as the
antithesis of creation or dissolution, and its philosophical significance in Patanjali's Yogasiitra.
It explores similar yogic terms like Nirodha, Pratibandhi, Pratipaksa, and Pratisedha,
highlighting their functional overlaps with Pratiprasava's aspects of cessation and reversal.
This chapter establishes the close relationship between Pratiprasava and various stages of
Samdadhi, viewing them as a progressive journey toward liberation. It also outlines the direct
connection between pratiprasava and kaivalya, the ultimate goal of yoga, and its indirect link
to Jivanmukti. Furthermore, this foundational chapter discusses essential concepts for
understanding Pratiprasava within Yoga philosophy, such as the klesa-s (afflictions like
avidya, asmita, raga, dvesa, and abhinivesa) and their four states, the guna-s (the three
constituents of prakrti) and their various levels of manifestation, and the nature and

characteristics of purusa (pure consciousness).
Chapter 3: Different Conceptions of Pratiprasava in the Interpretive Literature

Third chapter comprehensively analyzes the diverse interpretations of pratiprasava
found in traditional Sanskrit commentaries and modern scholarly works. It categorizes these
interpretations into several distinct perspectives: the cosmological view, which sees
pratiprasava as the literal dissolution of the yogin's physical body and mind leading to
videhamukti (liberation after death), as presented by Vyasa, Vacaspati, Bhoja, Vijiianabhiksu,
and others; the epistemological view, which interprets Pratiprasava as the dissolution of

Purusa's misidentification with Prakrti or a mental purification process leading to jivanmukti
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(liberation while living), as argued by lan Whicher, Taimni, Deshpande, Nicolai Bachman,
and Michael Beloved; and interpretations that view Pratiprasava as both a psychological and
cosmological process, as discussed by Kenneth Rose and Karen O'Brien-Kop. The chapter
also touches upon Mikel Burley's phenomenological interpretation. Through critical analysis,
this chapter highlights the various strengths, limitations, and perceived contradictions within

these diverse scholarly understandings of Pratiprasava.
Chapter 4: Exploring the Meaning of Kaivalya in the Yogasitra

Fourth chapter meticulously explores the multifaceted meaning of kaivalya as it
appears throughout Patafjali's Yogasiitra, arguing that it is not a single, static state but a
dynamic journey of freedom. It identifies four key types of Kaivalya: 1.
Cittavrttinirodha-Oriented Kaivalya (YS 1.2-1.3): Defined as the Purusa that abides in its true
nature upon the cessation of all mental modifications (Cittavrttinirodha). 2.
Knowledge-Oriented Kaivalya (YS 2.25): Characterized by the absence of avidya (ignorance)
and the consequent cessation of the false conjunction (samyoga) between Purusa and buddhi,
achieved through Vivekakhyati (discriminative discernment), often associated with
Jivanmukti. 3. Purity-Oriented Kaivalya (YS 3.55): Defined by the equality of purity
(Suddhisamye) between Sattva (purified intellect) and purusa, which is attained through the
practice of vairagya (dispassion) and results in a state of embodied liberation or a supreme
siddhi. 4. Pratiprasava-Oriented Kaivalya (YS 4.34): Presented as the ultimate stage where
the guna-s return to their original unmanifest state (pratiprasava), leading to the Purusa's
establishment in its pure conscious power (Citisakti) and primarily associated with
videhamukti (disembodied liberation). The chapter concludes that these distinct stages reflect

the yogin's progressive achievements along the path to ultimate liberation.
Chapter 5: Interpreting Pratiprasava as an Empirical and Transcendent Process

The final chapter presents the dissertation's core argument: pratiprasava holds a dual
meaning and function within the Yogasiitra, serving as both an empirical (epistemological)
and a transcendent (cosmological) process. This dual interpretation aims to reconcile the
apparent contradictions in the definitions of kaivalya as jivanmukti (liberation while living)
and videhamukti (liberation after death). This chapter first analyzes empirical pratiprasava in
YS 2.10, where it is understood as a yogic practice for the highest level of purification of the
citta by systematically removing subtle klesa-s through practices such as kriya-yoga and
dhyana. This process, it argues, enables jivanmukti without requiring the cosmological

destruction of the citta itself. Secondly, this chapter explores transcendent pratiprasava in YS
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4.34, defining it as an cosmological process involving the complete dissolution of the three
guna-s back into their unmanifest state. This ultimate dissolution entails the disembodiment
of the citta and the physical body, leading to videhamukti, where the Purusa is established in
its pure conscious power (citisakti). By synthesizing these two distinct functionalities, the
chapter proposes kaivalya as a dynamic, multi-stage journey of liberation, where embodied
liberation precedes ultimate disembodied liberation. It also addresses concepts like
cittavimukti (liberation of the mind) as successive stages caused by Pratiprasava and
reinterprets nirmana-citta as a transformed citta. The chapter concludes that this dual
understanding of pratiprasava offers a comprehensive and coherent explanation for the

unfolding of liberation in Yoga philosophy.

Chapter 1: Historical and Doctrinal Foundations of the Yogasiitra
Introduction

The Yogasiitra stands as a profoundly influential text within the field of Indology,
impacting diverse disciplines such as philosophy, history, grammar, and theology. To fully
grasp its significance within the evolution of Indian religious and philosophical thought, it is
vital to establish a general understanding of its composition period. However, determining a
precise date for the text remains a central subject of scholarly debate, and no definitive
consensus has yet emerged. Researchers typically employ various methodologies to
investigate this, including linguistic analysis, cross-referencing with other texts, and
comparative analysis of doctrines. This chapter provides a comprehensive overview of the
historical and textual context of the Yogasiitra by examining several critical areas of inquiry
regarding authorship and dating, structural integrity, the Samkhya connection and the
influence of Buddhism and Jainism. Early traditional accounts often identify the author,
Patafijali, with the grammarian who wrote the Mahabhasya, suggesting a date as early as 400
BCE. Modern scholars, however, offer a wide range of dates, with some placing the text
between the first and second centuries CE, while others, like Philip Maas, argue for a later
compilation around 400 CE. A significant debate exists regarding whether the Yogasiitra is a
unified work or a "patchwork" of originally independent components. While some scholars
argue it consists of four distinct but coherent chapters, others suggest that certain sections,
such as the fourth chapter (kaivalya-pada), may be later additions. The relationship between
Yoga and Samkhya is complex. This chapter explores various theses, ranging from the view

that they are a "single system" (where Yoga provides the practice for the Samkhya theory) to
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the idea that they are "separate systems" that began independently. Many scholars refer to
Patafijali’s system as sesvara-Samkhya because it adopts Samkhya metaphysics while
incorporating a theistic dimension. The text shows striking parallels with heterodox traditions.
This discussion covers the "common Indic roots" shared by Yoga and Buddhism, as well as
arguments for direct borrowing or mutual influence between the two. Furthermore, the
chapter highlights shared ethical frameworks with Jainism, particularly the five yamas (ethical
vows) and the concept of the mahavrata (great vow). By synthesizing these diverse scholarly
perspectives, this introduction aims to situate the Yogasiitra within its broader historical and
intertextual framework, providing the necessary background for further critical evaluation of

its philosophical contributions.
On the Dating of Yogasiitra

The Yogasitra has been an influential text for scholars across diverse fields of
Indology, including historians, philosophers, grammarians, and theologians. To understand the
extent of its impact on the development of Indian philosophical traditions and religious
thought, it is essential to establish a general sense of the period in which the Yogasiitra was
composed. Consequently, the question of its dating has long been a subject of scholarly
interest and debate among Indologists. From early studies to contemporary research, this issue
remains central to situating the text within the historical evolution of Indian philosophy.
Although numerous arguments and forms of evidence have been advanced to determine the

time of its composition, no scholarly consensus has yet emerged on its precise date.

Given the large number of arguments and the wide range of evidence presented in both
early and contemporary scholarship, a separate, dedicated study would be required to examine
and critically evaluate these scholarly works in order to determine the probable date of the
Yogasutra. Therefore, here I intend to offer only a very brief and general overview of the
major arguments and key studies, which will provide readers with the necessary background

for situating my thesis within its broader historical context.

At the beginning, it can be noted that scholars of Indology have sought to illuminate
the period of composition of the text by employing a variety of methodologies, often differing
significantly in both approach and disciplinary orientation. For this general discussion, I
briefly outline several of the principal methods that I have identified in my study of various
scholarly works and upon which researchers commonly rely. These include: (1) a critical
examination of the language of the Yogasutra, which may be described as the ‘linguistic

analysis method’; (2) a critical study of references, citations, and doctrinal parallels—whether
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explicit or implicit—in other Indian philosophical and religious texts, which may be termed
the ‘cross-referencing method’; (3) a critical investigation of the manuscripts of the Yogasitra
itself, referred to as the ‘manuscriptural evidence method’; (4) a critical analysis of the
various commentaries on the Yogasiitra, which constitutes the ‘commentarial evidence
method’; and (5) a comparative philosophical analysis of the doctrines of Samkhya and
Buddhist texts in relation to the concepts and teachings of the Yogasiitra, which may be

described as the ‘doctrinal comparative method’.

It should be noted that the methods outlined above are not employed in isolation as
rigid or mutually exclusive approaches. Rather, in most cases, scholars integrate several of
these methodologies within a single study. Depending on the nature of the inquiry, these
methods may function in an interconnected and complementary manner, though in certain
instances they may also operate independently. Therefore, rather than discussing these
methods individually, I will provide a historical overview of the dates or periods proposed by

different scholars in various time zones.
Early Scholarship on the Dating

Early traditional scholars believed that the Yogasitra was likely composed by the
same figure, Patafijali, who authored the commentary “Mahabhasya” on Panini’s Astadhyayr,
the foundational work on Sanskrit grammar, and was also traditionally associated with a
medical text. However, the date of Panini himself remains a matter of scholarly debate.
According to George Cardona (1997, p. 261), Panini’s period should not be placed earlier than
400 BCE. On the basis of this traditional identification, it has therefore been generally
assumed that the Yogasiitra may have been composed after 400 BCE. James Haughton Woods
(1914, p. 14) suggested that it may be possible that the author of Yogasiitra and Mahabhasya
is the same person and he also cited one verse which tells us that “with hands folded in
reverence, | bow to Patafijali, the most excellent of sages, who removed the impurities of the
mind through Yoga, of speech through grammar, and of the body through medicine™. It is
interesting to note that even today’s traditional yoga scholars recite this verse before their
classes or lectures to show that Patafijali of the yoga, vyakarana and medicine is the same

person.

"yogena cittasya padena vacam, malam $arirasya ca vaidyakena,

yo ‘pakarot tam pravaram muninam, patamjalim prafnijaliranato ’smi.
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Surendranath Dasgupta (1922, p. 231) also supported the view of Woods by providing
a few arguments’. Many other scholars also supported the view that a single individual,
Patafijali, is the author of these three treatises on yoga, grammar, and medicine. On the other
hand, many scholars do not endorse this view, rather they claim that it is not possible to
establish a unitary historicity of the author of these three works. Jacobi (1930, p. 25)
suggested that Yogasiitra was composed as late as the fourth or fifth century CE. Jacobi
(1930, p. 25) claims that “at any rate, Patafijali cannot be earlier than the third century A.D”.
So, Yogasiitra was not composed before the third century A.D. Louis Renou (1940, p.
368-73) showed that Yogasiitra and Mahabhasya are very different in their language,
grammar, and vocabulary, indicating that these two works are not the work of the same

person’.
Modern Scholarship on the Dating

Even modern scholars cannot find a consensus among themselves on the precise
dating of the Yogasiitra. Edwin Bryant (2009, p. 34) comments that “Patafjali’s date can only
be inferred from the content of the text itself. Unfortunately, most classical Sanskrit texts from
the ancient period tend to be impossible to date with accuracy, and there are always dissenters
against whatever dates become standard in academic circles. Most scholars date the text
shortly after the turn of the Common Era (circa the first to second century), but it has been
placed as early as several centuries before that. Other than the fact that the Yoga-siitras were
written no later than the fifth century, the date cannot be determined with exactitude”. It is
difficult to pinpoint the precise time of Patafjjali and his text. Philip Maas is one of the most
influential modern scholars who has done serious studies on this issue. Maas (2023, p. 143)
claims that Patafijali “lived at some time around the year 400 CE, that is, during the Gupta
era, possibly in the western region of present-day Madhya Pradesh. This region may
cautiously be inferred as Patafijali’s possible home from two philosophical exemplifications in
the Patanjalayogasastra (1.7, 36) presupposing familiarity and possible geographical vicinity
of its author and his intended audience to the Vindhya range and to a great ocean”. According

to Maas, Yogasiitra was compiled or codified by Patafijali around the 400 CE.

% For the detailed arguments and evidence, please see Dagupta’s “A History of Indian Philosophy’ (vol
1) from page number”” 231-235

? For the detail arguments, please see Louis Renou (1940). "On the Identity of the Two Pataiijalis". In
Narendra Nath Law (ed.). Louis de La Vallée Poussin Memorial Volume. Calcutta. pp. 368-73.
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On the Relationship Between Yogasiitra and Vyasabhasya

Maas further argues that Patafijali was not only the author of the Yogasiitra but also
the composer of the Yogabhasya, an important commentary traditionally attributed to Vyasa.
Maas has conducted extensive research on manuscripts and philology to examine the
relationship between the Yogasitra and its classical commentary, the Wasabhasya,
particularly with respect to their textual unity and historical development. The traditional and
widely accepted view among scholars is that the Yogasitra was codified or composed by
Patanjali, while the Yogabhdsya, a commentary on the Yogasiitra, was written by an
individual known as Vyasa or Vedavyasa®’. According to this interpretation, the two texts were
composed by two different authors. However, there is no scholarly consensus on identifying
Vyasa with Vedavyasa, the legendary figure traditionally credited with authorship of several
important works, including the Mahabharata and other foundational Sanskrit texts. The
Sanskrit word “Vyasa” literally means ‘arranger’ or ‘compiler’. Vyasa may indicate to any

compiler, not only the historical figure Vedavyasa.

Vyasa, as the commentator on the Yogasiitra, is a highly significant figure who played
a crucial role in shaping and systematising the philosophy of yoga. However, Maas argues in a
series of studies that Vyasa is, in fact, identical to Patafijali. According to this view, Patafjali
not only codified the Yogasitra but also composed an auto-commentary, the Yogabhasya
(Maas 2013, p. 69).° These two works, attributed to the same author, together form a
composite textual tradition of yoga philosophy, which Maas designates as the
Patanjalayogasastra. This view has received good scholarly appreciation and support in the
modern yoga scholarship as an original contribution to the study of the textual history of the
Yogasutra®. Apart from the question of the authorship of the Yogasiitra and the Yogabhasya,
another significant issue concerns whether the Yogasiitra constitutes a unified and coherent

composite text.
On the Structural Integrity of Yogasiitra

There is considerable debate about the structural unity of the Yogasitra. Although
many scholars maintain that it is a coherent and unified work that consists of four distinct

chapters comprising 195 sitra-s (aphorisms), others argue, based on internal textual evidence,

4 See Maas (2013)’s footenote number 8 where he mentions many such scholars for example: Surendranath
Dasgupta, Richard Garbe, Mysore Hiriyanna, Louis Renou, Jean Filliozat, Otto Strauss, Giuseppe Tucci, and
Moriz Winternitz. There are also other scholars who hold the same view

’ See Maas (2006, 2008, 2009, 2010, 2013, 2017, 2018, )

® Maas is the only and the first scholar who had done a critical edition of the first chapter of Yogasiitra. Before
the Maas, there was no reliable critical edition of the Yogasiitra.
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that it does not represent a single, unified composition. Many notable scholars, such as Max
Miiller (1899), Paul Deussen (1920), Richard Garbe (1897), J. W. Hauer (1958), Erich
Frauwallner (1953) and Surendranath Dasgupta (1922), claimed that the text is a “patchwork”
(Bryant 2007, p. 35). Paul Deussen argues that the text of the Yogasiitra comprises four or
five originally independent works that were later assembled into a single compilation (Maas
2013, p. 54). Similarly, Johannes Bronkhorst suggests that a single compiler may have
gathered several siitra-s from earlier sources, composed additional sitra-s independently, and
subsequently combined them into one text (Maas 2013, p. 62). Surendranath Dasgupta
maintains that the fourth chapter (kaivalya-pada) of the Yogasitra was a later addition, and

that the original text consisted only of the first three chapters (Byant 653).

There are numerous arguments which are based on important observations and critical
analyses which concern the structural unity of the Yogasiitra, although these positions have
also been subject to substantial critique. A thorough evaluation of these claims would require
a separate and dedicated study, which lies beyond the scope of this work. Therefore, this study
intend to give a brief overview of these issues. The standard interpretation maintains that,
despite certain observable internal inconsistencies within its structural framework, the

Yogasiuitra constitutes a coherent and complete work authored by a single figure, Patafijali.

At present, no critical edition of the complete text of the Yogasiitra is available, and
there is no consensus among scholars regarding the issue of the structural unity of the
Yogasiitra. Therefore, this study approachs the text as a composite work attributed to a single
author, who likely drew upon earlier yogic teachings that existed before, or during, the time of
Patafijali. It is possible that he selected certain sitra-s from a larger body of existing material,
modified them where necessary to achieve greater grammatical precision, and composed
additional sitra-s to clarify and maintain the congruity of the metaphysical notions and yogic
practices taught by the yogic philosophy of the time of Patafijali. This interpretation remains
purely conjectural, as it is not at all supported by any textual, analytical, or logical evidence.
There is another important issue about the originality of the Yogasiitra as an independent

philosophical school.

On the Relationship Between Yogasiitra and Samkhya

These categories include, specifically, 1) “the single system thesis”, which holds the view that
Samkhya and yoga Samkhya and Yoga have, from their beginnings, constituted not two
distinct systems but, rather, two parts (or halves, aspects, poles, etc.) of a unified enterprise.
One part (Samkhya) gives primary emphasis to theoretical matters, and the other (Yoga) is
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mainly practical in orientation, but both are harmonized within the compass of a
theory—practice unity, directed towards a common spiritual goal”. 2) “the divergence thesis”
which posits that Samkhya and yoga both originated form a single system but had “diverged
diverged from one another at some point along a more or less complicated sequence of
transmissions, which ‘sequence’ is perhaps better pictured as a bushy plant with multiple
branches than as a chain of orderly links. From this view, then, the two classical systems are
related to each other more as cousins than as twins” (Burley 2007, p. 39) . 3) “the grafting-on
thesis” proposes that “classical Yoga is a more artificial construction, amounting to little more
than a collection of technical instructions plus a few ad hoc doctrines that have been attached,
or ‘grafted on’, to an already existing (presumably preclassical) version of Samkhya” (Burley
2007, p. 39). 4) “The separate systems thesis” claims that “Samkhya and Yoga began as

separate systems and remain so in their classical forms” (Burley 2007, p. 39).

Most of the arguments presented by the scholars probably fit into one of the categories
within Burley's fourfold division. It is also possible for a single argument to encompass more
than two categories or even all four categories at once. However, I will not linearly address
these four categories; instead, I will discuss several key perspectives on the issue of the
relationship in a more scattered approach. Many scholars claim that Samkhya and Yoga are
not distinct philosophical schools. The only difference between these two schools is that yoga
accepts the doctrine of Isvara (God) while Samkhya denies it. This view is supported by a
good number of scholars, such as H. T. Colebrooke (1873, p. 2065), M. N Dvivedi (1934, p.
xviii), Garbe (1917, p. 148), Radhakrishnan (1951, p. 342), Eliade (1969, p. 7), and N. Smart
(1968, p. 26).

Due to this view, Patafijali’s yoga is sometimes referred to as sesvara Samkhya,
indicating a belief in God. Some scholars argue that while Samkhya and Yoga share
fundamental metaphysical principles, they differ in their perspectives on certain philosophical
concepts, ethical practices, and spiritual practices. This view is also supported by a good
number of scholars, such as Dasgupta (1930, p. 2), F. Cata- lina (1968, p. 19), K. B. R. Rao
(1966, p. 9), and G. Koelman (1970, p. 237). It appears from the above discussion that yoga
does not have its own philosophical originality. That is to say , yoga borrowed the entire

metaphysics of Samkhya.

Dasgupta claims that it was the Patafjali “who not only collected the different forms

of Yoga practices, and gleaned the diverse ideas which were or could be associated with the
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Yoga, but grafted them all on the Samkhya metaphysics, and gave them the form in which
they have been handed down to us”. Following Dasgupta's interpretation, many scholars
concur that Samkhya serves as the complete metaphysical foundation for the yogic practices
outlined in the Yogasitra. Patafijali’s Yogasiitra is completely theoretically dependent on the
metaphysics of Samkhya, which is why it is sometimes referred to as “Patafijala-Samkhya”

(Larson 1987, p. 19)."

On the contrary, some scholars argue that Patafijali’s yoga has its originality as a
school of thought which cannot be “subsumed under the heading of Samkhya” (Feuerstein
1980, p. 10). Feuerstein (1980, p. 10) comments that “Classical Yoga is exactly what its
protagonists claim: anautomonous darsana with its own characteristic set of concepts and
technical expressions. The popular scholarly impression according to which Classical Yoga is
some kind of parasite, capitalising on the philosophical efforts of Classical Samkhya, is shown

to be in need of urgent and radical revision”.

What Feuerstein suggests is that yoga should not be entirely reduced to Samkhya.
Feuerstein’s perspective may seem quite appealing; however, establishing yoga as a fully
independent and original philosophy with its own metaphysical foundation without
referencing Samkhya materials is challenging. This is particularly true until we achieve a clear
understanding of the historicity of the two classical texts: the Samkhyakarika and the
Yogasiitra. Regarding the Samkhyakarika and Yogasiitra age, experts are still at odds. While
some scholars think that the Yogasitra is older than the Samkhyakarika, the majority of
scholars argue that the Samkhya philosophy (which is now available only via the earliest text
in the form of Samkhyakarika) is older than the Yogasiitra. Whicher thinks that Yogasiitra
(second-third century CE) is probably older than the Samkhyakarika (ca. 400 CE), while
Larson believes that Samkhyakarika (ca. 350-450 CE) predates Yogasiitra (ca. 400-500 CE)’.
Based on his assumption that yoga philosophy is a school of Samkhya, Larson characterises

Yogasutra as Patanjala-Samkhya.

A further question arises: which of these traditions borrowed from the other? Although a
definitive answer remains elusive, it might be possible to address this issue if the relative
historical priority of the two texts could be firmly established. If the Samkhyakarika were
shown to be earlier, one might argue that the Yogasutra drew upon Samkhya doctrines;

conversely, if the Yogasiitra were demonstrably older, it could be suggested that Samkhya

" These datings are given by these two scholars themselves.
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appropriated elements from the yogic tradition. However, the precise dating of these texts
remains uncertain. Most scholars maintain that the Yogasiitra incorporates Samkhya concepts,
many of which are believed to predate the systematic formulation of Samkhya philosophy in
the Samkhyakarika. 1t is therefore often considered probable that the Yogasiitra represents a
later development, or at least that the metaphysical doctrines associated with
Samkhya—codified in ancient India and now largely preserved only in later sources—are
older than the Yogasuitra. This view is closely connected with the widespread scholarly

assumption that S@mkhya represents one of the most ancient philosophical traditions of India.

Although it seems true that Samkhya is arguably the oldest, it is not entirely clear
whether this Samkhya is Isvarakrishna’s Samkhya or the ancient Samkhya that is now lost.
From the methodological point of view, Samkhyakarika and Yogasiitra have different
approaches. While Samkhyakarika is more focused on explaining the metaphysical theory of
ultimate reality (kaivalya), yoga focuses on providing the description or guidance in the yogic
and spiritual practices to reach that ultimate reality (kaivalya). This view has been
convincingly supported by the majority of scholars. For example, Feuerstein (1980, p. 113)
states that “whereas Classical Samkhya relies heavily on the power of ratiocination and
discernment, Classical Yoga, like any other yogic tradition, is founded on a philosophy which
encourages personal experimentation and direct “mystical” verification”. In defense of his
comment, Feuerstein quotes a popular verse from Mahabharata which says that “the methods
of Yoga are based on direct perception (pratyaksa), whereas the Samkhya systems are
determined by scriptural authority (sastraviniscaya). My dear Yudhishthira, I (Bhisma)
consider both of these views to be established in truth™® (pratyaksahetavo yogah samkhyah
sastraviniscayah, ubhe caite mate tattve mama tata yudhisthira). Whicher (1998, p. 53) also
holds the view that Samkhya stresses “a theoretical/intellectual analysis, whereas yoga
“emphasises the necessity of personal experimentation and practical meditational techniques”

in the pursuit of ultimate reality.

Even if it is acknowledged that the Samkhyakarika and the Yogasiitra share a common
metaphysical framework and draw extensively upon earlier Samkhya traditions in developing
their philosophical systems, an important question still remains: why do they differ so
markedly in their methodological approaches, and why does the Samkhyakarika adopt a

non-theistic position, whereas the Yogasiitra incorporates a theistic dimension in its

8 Mahabharata verse xii 289.7: (pratyaksahetavo yogah samkhyah $astravrealisationiniscayah, ubhe
caite mate tattve mama tata yudhisthira)
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theological outlook? To put it another way, what was the source of inspiration that led
I$varakrsna and Patafijali to articulate the same goal of kaivalya through two markedly
different approaches? A plausible explanation is that their respective philosophical
orientations were shaped by their own intellectual creativity, doctrinal commitments, and
experiential insights. These factors may have contributed to the divergence in their methods
and practices, enabling them to develop distinct philosophical perspectives, even while

drawing upon the shared heritage of ancient Samkhya teachings.

Another possibility is that the ancient Samkhya teachings regarded both theoretical
knowledge and practical knowledge as equally essential for the realization of ultimate reality,
assigning them the same level of importance within a unified spiritual framework. That is
why the early Samkhya integrated both theoretical knowledge and experiential practice within
a single philosophical framework, presenting them as complementary and valid paths to the
attainment of the ultimate goal. Such an early form of Samkhya may also have acknowledged
the concept of God, though perhaps not in the sense of a deity endowed with omnipotent

attributes such as creator, preserver, or destroyer of the world.

In this respect, ancient Samkhya may have exhibited a flexible and holistic orientation.
Over time, however, its followers may have come to privilege one of these approaches over
the other, adopting and propagating it among their disciples as the preferred path. Through
this process, two distinct schools of thought gradually emerged. While their later codified
forms differ in significant respects, their common source, which is ancient Samkhya may
originally have embraced both approaches without hesitation as authentic means to spiritual
realization. This is my pure speculation without any kind of textual or historical evidence. In
addition to the complex relationship between Samkhyakarika and Yogasiitra, there is another
important issue that has drawn the attention of scholars, namely the influence of Buddhism

and Yogasiitra on each other.
On the Relation Between the Yogasiitra and Buddhism

A cursory comparative study of the Yogasitra (in some cases, Vyasabhasya) and
selected Buddhist texts reveals certain similarities in terminology, doctrinal formulations, and
metaphysical perspectives. These parallels have prompted numerous scholarly claims
concerning the relationship between the Yogasiitra and Buddhism more broadly. For a very

brief and general introduction to this issue and in examining a range of views from different
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scholars, I organise these popular claims and arguments into distinct sections, grouping them

by the specific focus of their analyses. These categories are outlined below:
Group 1: Common Indic Roots Thesis

Some scholars acknowledge that the Yogasiitra exhibits notable similarities with
certain Buddhist terms, concepts, doctrines, and spiritual practices. However, they argue that
these parallels do not necessarily indicate direct borrowing from Buddhism. Rather, such
similarities are understood as arising from shared Indic religious, spiritual, and yogic
traditions that developed within a broader pan-Indian cultural context. I refer to this position
as the “common Indic roots thesis”. This view is directly or indirectly supported by many
scholars, including Emile Senart, Hermann Oldenberg, Nathan Soderblom Heiler, Louis de La

Vallée Poussin, Johannes Bronkhorst (later work), and Geoffrey Samuel.

Karen O’Brion Kop (2022, p. 2) comments that “Senart was one of the first Western
scholars to write about Buddhist elements in the Yogasitra (Senart 1900), asserting that
Buddhism itself evolved out of a proto-yoga tradition (Senart 1900: 348”). By “proto-yoga
tradition” he indicates the original or ancient yogic tradition before the period of Yogasiitra
and Buddhism. His main thesis is that the similar concepts, terms or practices which are found
in both yoga and Buddhism are not the result of borrowing ideas of yoga from Buddhism,
because even Buddhism itself is rooted in a common ancient Indian heritage of yogic
philosophical practices. He provides many interesting textual and conceptual pieces of
evidence for his claim, which cannot be analysed here in detail due to the paucity of space and

scope of our present study.

Senart shows that yogic yama and niyama (yogic ethical rules ) have conceptual
similarities with the Buddhist concept of sila (ethical conduct) (Karen O’Brion Kop 2022, p.
2). Senart shows that the jhana-s (four dhyana-s/meditations) of Buddhism are similar in
“structure to the two-fold division of the classical yoga system of samadhi into the respective
domains of samprajiiata and asamprajiiata” (Stuart Ray Sarbacker 2005, p. 79). He also
finds many similar terms (such as sarvajriatva, citta, dharmamegha, karma, klesa bhiimi and
the brahmavihara-s (maitri, karuna, mudita, upeksa) which are commonly used in Yoga and
Buddhism. He claims that the presence of supernatural powers (siddhis/rdddhi) in Yogasiitra
shows “common foundations of yogic practices in the ancient substratum of magical

practices, the supernatural abilities of perception and action characteristic of the Buddha in
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the Nikaya sources, similar to those attributed to the advanced yogin in the Yogasitra”
(Sarbacker 2005, p. 79). For Senart, classical Yoga and Buddhism both adopted the yogic
meditative concepts and practices from the old Indian yogic tradition, and Buddhism is in fact
a branch of yoga itself. Therefore, there are similarities in terminologies, concepts and

meditative practices between these two classical traditions of Yogasiitra and Buddhism.

Oldenberg also follows Senart’s main thesis. Oldenberg believes that it is the
pre-classical or ancient yoga described in Upanisadic time (and possibly the pre-Upanisadic
period) which is the “foundation for the yogas of both Buddhism and classical yoga
(Yogasiitra), though the features of the pre-classical yoga are best represented in classical
yoga”. Similarly, Heiler claims that the Buddhist tradition has many yogic terms and doctrines
such as dhyana, siddhi-s, the brahmavihara-s and other terms as well derived from the
proto-yoga tradition, which shows that “both these two traditions developed from the same
root” (Sarbacker 2005, p. 84). De La Vallée Poussin is another important scholar who
identified the similarity between many terms or concepts of Yogasiitra and Buddhism,
particularly “Sarvastivada, sautrantika, vaibhasika, and Yogacara sources” (Sarbacker 2005,
p. 82). His focus was to identify the common terminology used by the Yogasutra and
Buddhism. Some of his identified terms are “bija, vasana, samskara, rtambhara, avidya,
mahavrata, kaivalya, prajia, janmakathamtda, samtosa, siddhi, manojavitva, and
dharmamegha” (Sarbacker 2005, p. 82). He claims that not only do some terms or concepts of
Yogasiitra share similarity with Buddhism, but also “the first three pada-s of the Yogasiitra
contain more than one hundred ‘Buddhist’ terms, fifty of which can be directly traced to

Vasubandhu’s Abhidharmakosabhdasya” (O’Brion Kop 2022, p. 3).

According to De La Vallée Poussin, these Buddhist terms were derived from an earlier
“pure yoga tradition” that was “free from metaphysics and called this ‘Buddhist yoga”.
Buddhist yoga is the result of the earlier proto-yoga tradition. He argues that it is through
early Buddhism that the proto-yoga tradition can be understood. His main conclusion is that
Buddhism was influenced by the proto-yoga tradition (O’Brion Kop 2022, p. 2). This
proto-yoga tradition is also partially the source of classical yoga. Geoffrey Samuel and
Bronkhorst claim that yogic practices are “most likely evolved from the common sramana
background of asceticism” (O’Brion Kop 2022, p. 6). The common claim of these scholars is
that Buddhism and classical yoga share a common Indic root which is older than the period of
classical yoga and Buddhism. On the contrary, many scholars do not agree with this view of

the common roots thesis because they believe that Buddhism, by itself, directly influenced the
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Yogasiitra, although the Yogasiitra-s are of Brahminical origin. To put it differently, vedic
Yogasutra borrowed Buddhist materials directly and used them as yogic or Samkhya-yoga
concepts for the presentation of its yogic theory of liberation. On the other hand, some
scholars claim that Yogasiitra was directly influenced by Buddhism, not by the proto-yoga
tradition. These scholars can be grouped as the supporters of “ the direct Buddhist influence

thesis”
Group 2: Direct Buddhist Influence Thesis:

The central argument advanced by these scholars is that the Yogasiitra—and in some
cases the Yogabhasya as well—was directly influenced by, or borrowed from, Buddhist
terminology, concepts, meditative practices, and even metaphysical doctrines. This conclusion
is based on critical and comparative analyses of the structural and conceptual features shared
by the Buddhist traditions and the Yogasitra. This group includes a good number of
supporters such as Arthur Berriedale Keith, Paul Deussen, Jakob Wilhelm Hauer, Erich
Frauwallner, Gerhard Oberhammer, Surendranath Dasgupta, Johannes Bronkhorst, Klaus
Klostermaier, Lance Cousins, Albrecht Wezler, Koji Yamashita, Stuart Sarbacker, Dominik
Wuyjastyk, David Gordon White, Mark Singleton, James Mallinson and Pradeep Gokhale. It is
not possible to discuss them all in our present study because it requires a separate study.

Therefore, I will just briefly mention a few comments.

O’Brion Kop (2022, p. 3) comments that “Hauer (1958), Frauwallner (1973) and
Oberhammer (1977) all classified the astanga section (YS 2.28-3.7) as closely related to
Buddhist thought.7 The other section of the Yogasiitra identified as having Buddhist ‘origins’,
in part or total, is the fourth pada. Dasgupta, Keith, Deussen, Hauer and Frauwallner discuss
this pada (particularly YS 4.16-21) as responding to the consciousness-only (cittamatra)
positions of Yogacara thought”. So these scholars seem to argue directly for the direct

Buddhist influences of a few concepts found in the Yogasitra.

Wujastyk claims that Patanijalayoga-sastra is deeply rooted in early Buddhist thought.
Therefore, a proper historical knowledge is important for a better understanding of Yogasiitra.
By providing a thorough historical background to the technical terms dharmamegha,
asampramosa, and anantasamapatti of Yogasiitra, Wujastyk (2018, p. 23) argues that “one
cannot correctly or fully understand much of what Patafijali said in his safra-s and

commentary, without understanding something about Buddhism, and especially the Buddhist
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thought and terminology that evolved to discuss meditation and the path to liberation”.
Emphasizing the extent of Buddhist influence on the Yogasiitra, Dominik Wujastyk argues
that certain suatra-s are difficult to interpret without recognizing their direct connections to
Buddhist thought. According to his analysis, without familiarity with the relevant Buddhist
concepts and terminology, there is a significant risk of misinterpreting these passages within
the Yogasiitra. Wujastyk (2018, p. 24) claims that without “knowing the Buddhist background
to what Patafjali said can lead one seriously astray, where one can fail to understand what
Patafijali was talking about”. According to Dominik Wujastyk, Buddhism not only exerted
influence on the Yogasiitra, but, in certain cases, is indispensable for understanding the
nuanced discussions of specific yogic terms and concepts. Klostermaier also claims that the

term dharmamegha should be understood in the context of Buddhism.

Yamashita (1994) finds the Buddhist roots of some of the terms, concepts and
passages of Yogasiitra and Yogabhasya. he argues that parts or some passages of Sarvastivada
school of Buddhism can be found in the Yogabhdasya. By showing the similarity of the exact
wording of Abhidharmakosabhasya (3.50) and a passage in the Yogasutrabhasya (3.13), he
(1994, p. 65, 84) argues that Patafijali may have used the Buddhist Sarvastivada theory of
change (parinama) to develop his own theory. He also claims that some terms of Yogasiitra
are originally Buddhist in nature. For example, he believes that the terms “citta” and klista are
basically Buddhist terms. Wezler argues that Yogabhasya uses in many places the

Sarvastivada and Yogdcara terms and concepts.

Pradeep Gokhale is an important scholar who undertook a detailed comparative and
rigorous exegetical study of the Yogasiitra, examining the text aphorism by aphorism within a
Buddhist framework. To the best of my knowledge, his work represents one of the recent
book-length comparative textual studies in English that analyzes the Yogasitra—together
with its commentary, the Yogabhasya—in relation to Buddhist thought. His views are
thought-provoking as well as radical. He finds that Patafijali was more dependent on the
Buddhist sources for his philosophical explanation of the Yogasiitra rather than the Samkhya.
Gokhale (2020, p. 12) claims that in his study, he “found that more than 50 per cent of the
Yogasiitra’s aphorisms can be said to have a background in Buddhism, directly or indirectly.
Less than 40 percent of the aphorisms can be said to have a background in Sankhya or other
orthodox [dastika, namely non-Buddhist and non-Jaina] sources, directly or indirectly”.
Gokhale's claim indicates a significant direct influence of Buddhism on the philosophy of the

Yogasiitra. Conversely, another group of scholars maintains that the Yogasiitra was not solely
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influenced by Buddhism; rather, they argue that Buddhist traditions were themselves
influenced, at least in part, by the Yogasutra. These scholars are the supporters of “mutual

influence thesis”.
Group 3: Mutual Influence Thesis

According to some scholars, it is true that the Yogasiitra incorporates numerous
Buddhist ideas and practices, but it does so in a unique way to explain its own metaphysics.
The presence of some Buddhist ideas and practices in the Yogasiitra does not simply suggest
that it borrows from Buddhist philosophy. Instead, it indicates that the Yogasiitra engages with
Buddhism in a critical and creative manner. One such creative and critical way of Yogasiitra's
adoption of Buddhist concepts is shown by Philip Maas (2020) in his article “Sarvastivada
Buddhist Theories of Temporality and the Patafjala Yoga Theory of Transformation
(parinama)”. The central thesis of this paper is that Patafjali adopts the Buddhist concept of
temporality and reuses this Buddhist concept to create a unique Samkhya-Yoga theory of
transformation “to win the philosophical debate about temporality against Sarvastivada
Buddhism” (Mass 2020, p. 964). Therefore, it is not a mere borrowing of Buddhist concept,
but rather a creative and strategic method which was adopted by Patafijali to establish the
superiority of his philosophy to his audience. Larson (1989) believes that this kind of sharing
of philosophical concepts between Yogasitra and Buddhism was produced by the

philosophical debates between the Samkhya and Buddhism.
Group 4: Declining Anti-Buddhist Polemics

Mikel Burley (2007, p. 90) argues that Kaivalya-Pada (particularly, a few specific
sitra-s) do not directly criticise or refute the Vijianavada theory of Yogacara Buddhism. If
there is any kind of refutation, it comes from the commentators, not from Patafijali himself.
Burley claims that kaivalyapada-*siitras themselves are not unambiguously realist, although a
form of realism can be read into them if one assumes in advance that this is their author’s
position. As we have seen, traditional commentators such as Vyasa and Vacaspati do make
such an assumption, but the eagerness of these commentators to besmirch the Vijianavada
and their general hostility to Buddhism (most explicit in the case of Vacaspati) ought to make
us wary. It is likely that philosophical vendettas are being waged at the expense of accurate

exegesis. In opposition to the traditional interpretations, I have proposed alternative readings
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of the two key sitra-s, which readings undermine the assumption that the sitra-s are

inherently realist”.
Group 5: Buddhist Authorship Thesis

On a striking departure from all the views presented above, two scholars believe that
Yogasutra is a work by a Buddhist. In an alternative sense, Patafijali himself was Buddhist.
Regarding the French scholar Michel Angot’s work, O’Brion Kop, (2022, p. 6) states that “in
the introduction to his 2012 French translation of the Yogasiitra and Yogasutrabhasya, Angot
argued that the Yogasiitra was mostly written by a Buddhist author and that the last pada and
the commentary was written by a Hindu named Vyasa in the sixth—seventh century, as a
Brahmanic appropriation of a Buddhist text (Angot 2012: 24-34)°. Another scholar who
almost aligns with Angot’s thesis is Italian scholar Federico Squarcini. O’Brion Kop (2022,
p. 6) states that “Squarcini asserted that the Yogasutra is a Buddhist work that has an
‘interdiscursive’ relationship with the Brahmanical tradition, albeit primarily polemical
(Squarcini 2016: xlix). Squarcini’s translation of the Yogasiuitra includes an index, which links
words and phrases from the Yogasiitra to Buddhist texts (Squarcini 2016: 179-89)” '°. While
it is evident that certain terms and concepts are shared by the Yogasitra and various Buddhist
texts. Although it remains uncertain which tradition influenced the other—or whether direct
borrowing occurred at all—it may reasonably be inferred that some form of intellectual
relationship existed between these two Indian schools of thought. Another important Indian
philosophical tradition, Jainism, may also be considered in relation to the development of the

philosophy articulated in the Yogasiitra.
On the Relation Between the Yogasiitra and Jainism

It is generally believed that yoga was developed not only within the Brahmanical
framework but also in the Sramana tradition, which encompasses Buddhism, Jainism, and
other paths. Pradeep Gokhale argues that “Patafijali’s yoga contains elements in both orthodox
and heterodox philosophical traditions, including Samkhya, Jaina and Buddhist thought”.
Jaina philosophy and practices may exhibit direct or indirect similarities to the teachings and

practices found in the Yogasiuitra. Therefore, it can be concluded that Jainism may serve as a

%1 do not know French and have not consulted any translation of Michel Angot’s work. Therefore, my
understanding relies entirely on the account provided by O’Brion Kop.

11 do not know Italian; therefore, my understanding relies entirely on the account provided by O’Brion
Kop.
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potential source of interaction, as well as both direct and indirect influences, between the
Yogasutra and Jaina philosophy. It is definitely an interesting area of research, but it is beyond

the scope of our present study.

Therefore, I will provide a brief overview of certain Jain terms and concepts that may
have been incorporated into the Yogasiitra and that, in some instances, are important for a
fuller understanding of its teachings. One of the important concepts of Yogasiitra regarding
the ethical behaviour of the yogin is the idea of yama-s (personal ethical vows), which are
identical to the Jaina classification of vrata (vows). The five yogic yamas are ahimsa
(non-violence), satya (truth), asteya (non-stealing), brahmacarya (celibacy ) and aparigraha
(non-possession). In a similar way, there are almost five identical vows in Jainism. They
include himsavirati (refraining from violence) anrtavirati (refraining from truth), steyavirati
(refraining from stealing), abrahmavirati (refraining from non-celibacy) and parigrahavirati
(refraining from possession). It is noteworthy that the Yogasiitra accords primacy to the
practice of ahimsa, placing it first among the five personal ethical vows (yamas) prescribed
for the yogin. In Jaina philosophy and religion the concept of ahinsa is of utmost importance
for the Jaina spiritual seeker. Another notable instance of shared terminology appears in sitra
2.31 of the Yogasiitra, where Patanjali employs the term mahavratam, literally meaning “great
vow.” A closely related concept, mahavrata (“great vow”), also occupies a central place in
Jainism, where it denotes the highest form of ethical commitment undertaken by ascetics.
Such parallels in terminology and ethical emphasis may be cited as evidence of similarity and

possibly interaction, influence or parallels between the yogic and Jain traditions.
Conclusion

In conclusion, the Yogasiitra emerges as a complex, composite work that defies simple
historical or philosophical categorization. While traditional accounts often view the text as a
unified treatise by the grammarian Patafjali, modern scholarship reveals a more nuanced
landscape characterized by ongoing debates regarding its authorship, structural integrity, and
ideological origins. As discussed, the text's composition period remains contested, with
proposals ranging from 400 BCE to 400 CE, reflecting the difficulty of dating classical
Sanskrit texts with exactitude. The philosophical identity of the Yogasiitra is inextricably
linked to its neighbors in the Indian intellectual tradition. This introduction has highlighted
some important issues regarding Samkhya Foundation, Buddhist Intertextuality and Jaina

Parallels. The Yogasiitra is frequently characterized as sesvara Samkhya (theistic Samkhya) or
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Patafijala-Samkhya, with many scholars arguing it grafted yogic practices onto an existing
Samkhya metaphysical framework. However, others contend that Yoga maintains its own
originality as an autonomous darsana with a distinct focus on personal experimentation and
direct perception. The relationship with Buddhism is perhaps the most debated area, with
theories spanning from a shared "common Indic root" to claims of direct borrowing or even
Buddhist authorship of the original sifra-s. The significant presence of Buddhist
terminology—estimated by some to represent over 50 percent of the text’s
aphorisms—suggests that a deep understanding of Buddhist thought is indispensable for a full
exegesis of Patafijali’s work. The text further mirrors the sramana tradition through its ethical
framework, specifically the five yamas and the concept of the mahavrata (great vow), which
find nearly identical counterparts in Jainism. Ultimately, whether the Yogasiitra is viewed as a
"patchwork" of earlier traditions or a coherent system authored by a single figure, it represents
a masterful synthesis of the spiritual and philosophical currents of its time. Its ability to
integrate diverse metaphysical theories with practical meditational techniques is what has

secured its position as a foundational and influential text across centuries of Indian thought.

Chapter 2: Introducing the Concept of Pratiprasava and Some of Its Related Concepts
Situating Pratiprasava in the Yogasitra

Patanjali has prescribed many important yogic practices in the Yogasiitra which will
be instrumental in attaining kaivalya — the ultimate stage of liberation a yogi can achieve. The
practice of pratiprasava is such an important technique which will bring liberation to the life
a yogi. Patafijali uses the term “pratiprasava’ in the second chapter of the Yogasiitra where
pratiprasava has been recognized as a means of overcoming the five subtle afflictions. In
Yogasiitra 2.10, Patajali first introduces the word pratiprasava where pratiprasava has been
projected as a process of reversal of functioning of the sublte afflictions (klesa-s). In this
sutra, Patafjali declares that “These five klesa-s which are in subtle form can be reversed
back into its original matrix” (te pratiprasava-heyah suksmah). In sitra 4.34 again the
concept of pratiprasava is brought back in connection with the nature and definition of
kaivalya. In this siatra, Patanjali states that “kaivalya is the involution of the guna-s because
of the fulfilment of their purpose; or it is the restoration of the purusha to its natural form
which is pure consciousness” (purusartha-siunyanam gunanam pratiprasavah kaivalyam
svariupa-pratistha va citi-Saktir iti). Scholars have interpreted the term “pratiprasava” in

different ways.
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This chapter serves as a foundational introduction to the central theme of this
dissertation: pratiprasava and its profound relationship with kaivalya in Patafjali's Yogasutra.
Patafijali emphasizes various yogic practices as instrumental in attaining kaivalya, which is
deemed the ultimate stage of liberation for a yogi. Among these, the practice of Pratiprasava

is identified as a crucial technique leading to the yogi's emancipation.

Patanjali introduces the term "pratiprasava" twice in the Yogasiitra. In the second
chapter (YS 2.10), it is presented as a means of overcoming subtle afflictions (klesa-s). Here,
pratiprasava is described as a "process of reversal," where "these five klesa-s which are in
subtle form can be reversed back into its original matrix". Subsequently, in the fourth chapter
(YS 4.34), pratiprasava is linked to the nature and definition of kaivalya, stating that
"kaivalya is the involution of the guna-s because of the fulfilment of their purpose; or it is the
restoration of the purusa to its natural form which is pure consciousness". Literally,
"pratiprasava" is formed from the Sanskrit words "prati" (in opposition to, against) and
"prasava" (creation, origination), essentially meaning the antithesis of creation or birth,
signifying dissolution, annihilation, or a return to the original state. Philosophically, it refers

to the reversal of nature's creative activities, leading to the yogins' emancipation.

Despite being explicitly used only twice, pratiprasava is considered one of the central
themes that permeates the entire Yogasiitra, marking a continuous journey from initial
spiritual practices (sadhana) to the ultimate state of liberation, kaivalya. Scholars have
interpreted "pratiprasava" in diverse ways, often from cosmological and epistemological
standpoints. The cosmological meaning of pratiprasava in this context refers to the dissolution
of all entanglements of embodied purusa with prakrti, including the physical body and mind,
whereas epistemological pratiprasava denotes the dissolution of misidentification of prakrtic
manifestation with embodied purusa. Because of the complexity of the relationship between
ontology and epistemology, cosmological pratiprasava should be regarded as cosmological
pratiprasava and epistemological pratiprasava as psychological pratiprasava. Depending on
the type of interpretation, a concept may be simultaneously cosmological and epistemological.
For this reason, I will substitute the terms cosmological and psychological for cosmological

and epistemological.

This chapter will systematically unfold by first delving into the literal and
philosophical meanings of pratiprasava. It will then explore similar terms in the Yogasiitra
that share functional connections with pratiprasava, such as nirodha, pratibandhi, pratipaksa,

and pratisedha. A significant focus will be on the relation between pratiprasava and samadhi,
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detailing its stages from samprajiata samadhi to asamprajiiata Samadhi, and how
pratiprasava serves as a crucial tool in this process of returning to the real self. The chapter
will also establish the direct relationship between pratiprasava and kaivalya, emphasizing that
a proper understanding of pratiprasava is essential for understanding kaivalya. Its indirect

relation to Jivanmukti (liberation while living) will also be introduced.

Furthermore, to provide a complete understanding of pratiprasava's role in Yoga
philosophy, this chapter will introduce several important related concepts such as klesa
(afflictions), guna (three real and eternal elements of nature), purusa (pure consciousness). By
systematically introducing these foundational elements, this chapter aims to build a theoretical
framework for the subsequent detailed analysis and reinterpretation of pratiprasava and

kaivalya within the Yogasiitra.
Literal Meaning of Pratiprasava

Some scholars interpret pratiprasava from the literal perfective. Prati is the prefix and
prasava is the main word, which are combined to form the term "pratiprasava." The prefix

"prati" denotes "in opposition to," "against," "counter," or "contrary," whereas "prasava"
indicates "creation, origination, begetting, generation, procreation, birth, or production.”
Pratiprasava, then, essentially means the antithesis of creation or birth. Pratiprasava, then,
signifies dissolution, annihilation, or destruction. Monier Williams (1899, p. 674) defines
pratiprasava as ‘“‘counter-order, suspension of a general prohibition in a particular case, an
exception to an exception, and return to the original state”. Vaman Apte (1965, p. 380)
describes pratiprasava as “a counter exception, an exception to an exception (where in the
general rule is shown to be applicable to cases falling under the exception), a contrary effect.”

For Bhagavan Das (2009, p. 195), pratiprasava means "retirement, involution, retreat,

reduction, reabsorption, reemergence, immergence'.
Metaphysical Meaning of Pratiprasava

In addition to its literal meaning and additional connotations found in various sources,
the term "pratiprasava" has a metaphysical connotation that is especially prevalent in yoga
philosophy. The term "pratiprasava" literally means "a process of destruction,”" but in a
philosophical sense, it refers to the reversal of the entire yogic process of nature's exterior
creative activities, which finally leads to the yogins' emancipation. "Pratiprasava" is more
than just a phrase in yoga philosophy; it is a key yogic idea. One of the central concepts
relating to the spiritual goal of yoga is pratiprasava (reversal) of material constituents

(guna-s). Patafjali first introduces it in satra 2.10, where he states that “these subtle
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[afflictions] are to be cast aside by a retrograding process of reversal?'! Pataiijali explains that
pratiprasava is a personal method which needs to be adopted by the Yogin because as much

as pratiprasava progresses or is achieved, only then these subtle afflictions are gone.

In this sitra “pratiprasavaheyah’ is a compound word that functions in this context as
an adjective and it is qualifying klesa-s (afflictions). So, pratiprasava is a process of reversal
of klesa-s in the empirical context. Again, Patafijali mentions the concept of pratiprasava in
sitra 4.34, which states that “ultimate liberation takes place when the guna-s, having nothing
to accomplish for the sake of purusa, reverse to their latent source; in other words, when the
purusa itself as conscious force rests in its essential form.”'? Here, pratiprasava is a process
of reversal of guna-s in the cosmological context. In this sitra, pratiprasava process can be
personal or impersonal or both. According to Patafijali, the ultimate result of this process of
pratiprasava 1s kaivalya. Here, the term pratiprasava is directly mentioned to explain the

nature of kaivalya. So, the concept of pratiprasava is bound up with that of kaivalya.

As a yogic process pratiprasava denotes a reversal of actions which keep the yogi
away from realizing his true self: that he is purusa, not the prakrti. ‘pratiprasava’ concept
indicates that the yogi has the capacity of mind to reverse the process of evolution by bringing
back three guna-s to their original source (prakrti). According to Yoga Philosophy, it is the
play of three guna-s which is responsible for this creation of prakrti — the primordial cause of
creation. If we understand pratiprasava both as a psychological and cosmological process,
then it becomes clear that its function is as a means and goal of yoga, which is kaivalya.
When pratiprasava functions as process of dissoluiton of all afflictions, the three guna-s
become ineffective to affect the yogin while living and when three guna-s as manifest real
cosmological substances (tattva) return to its original unmanifest form (avyakta-prakrti) to its
source, yogi realizes he is the purusa separate from prakrti, the sole purpose of purusa is
dissociate herself from the existence altogether which indicates her death . This knowledge of
separation is called kaivalya (liberation) in yoga philosophy.

Although the word “pratiprasava” has been used only two times in the entire yoga
sitra but it is one of the central themes that run through the whole Yogasiitra. If we minutely
observe the use pratiprasava by Patafjali in the second chapter and fourth chapter it is clear

to us that the yogic process of pratiprasava begins with sadhana (spiritual practices) and

1'YS 2.10: te pratiprasavaheyah sitksmah.
2'YS 4.34: purusartha-Siinyanam gunanam pratiprasavah kaivalyam sva-ripa-pratistha va citi-saktir
iti.
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culminates with kaivalya. So, the process of pratiprasava is a continuous course of action

starting from yogic practices to the ultimate end of liberation.
Exploring Similar Terms for Pratiprasava

A thorough study of Yogasiitra reflects that there are many concepts in the yoga siitra
which has strong connections or are identical with the different functionalities of
pratiprasava. In the second sutra of the first chapter Patafijali mentions the goal of yoga as

”B3 In this sifra Patafijali defines Yoga as the cesssation of mental

“citta-vrtti-nirodha
modifications. What nirodha (cessation) means here is that a process of counteraction. The
vrttis will rise and those rising vrttis should be opposed or reversed and this reversal process
is called nirodha, similar kind of functionality of pratiprasava. Nirodha seems to be similar in
its functionality to the epistemological function of pratiprasava. The term nirodha is used

seven times in the Yogasiitra with the same meaning as a process of restrain'®,

Despite the fact that "pratiprasava" has multiple meanings, Patafijali employs a lot of
closely related terms. In sitra 1.50 the word “pratibandhi” is used to mean obstruction or
cessation. Patafijali states that “The samiskaras born out of that [truth-bearing wisdom]
obstruct other samskaras [from emerging] (taj-jah samskaro nya-samskarapratibandhi)."” In
siitra 2.33 '° and sitra 2.34 7, the word pratipaksa is mentioned which means opposite or
reversal. Sitra 2.33 says that “Upon being harassed by negative thoughts, one should cultivate
counteracting thoughts” (vitarka-badhane pratipaksa-bhavanam 11.33). Sitra 2.34 tells us that
“Negative thoughts are violence, etc. They may be[personally] performed, performed on one’s
behalf by another, or authorized by oneself; they may be triggered by greed, anger, or
delusion; and they may be slight, moderate, or extreme in intensity. One should cultivate
counteracting thoughts, namely, that the end results [of negative thoughts] are ongoing
suffering and ignorance (vitarka himsadayah krta karitanumodita lobha krodhamoha piurvaka

“pratisedha” 1is also identical with “pratiprasava” in siutra 1.32. This siatra indicates that

3YS 1.2 — (yogas cittavrttinirodhah)

" YS 1.12 — (abhyasavairagyabhyamtannirodhah), YS 1.51 — (tasyapi nirodhe sarvanirodhan nirbijah
sama  dhih), YS 3.9 —  (vyutthananirodhasamskarayor  abhibhavapr  ddurbhavau
nirodhaksanacittanvayo nirodhapa rinamah),

13YS 1.50 - tajjah samskaro+anyasamskarapratibandhi
16YS 2.33 - vitarkabadhane pratipaksabhavanam
7 YS 2.34 - vitarka himsadayah krtakaritanumodita lobhakrodhamohapiirvaka mydumadhyadhimatra
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“practice [of fixing the mind] on one object [should be performed] in order to eliminate these

disturbances” (tat-pratisedhartham eka-tattvabhyasah).'
Some Important Concepts and Their Relation with Pratiprasava

The concept of pratiprasava has many important functions which are directly or
indirectly connected with other important concepts in the Yogasiitra. Pratiprasava is a yogic
process which includes both theoretical importance as well as practical importance for the
yogins. As a yogic practice, it is connected to many yogic practices and as a concept it plays
important role in understanding the metaphysics of the yoga philosophy. So, it is important to
learn about some concepts which are directly mentioned when pratiprasava has been
discussed in the text. Lest us have an overview of all these important related concepts which
are prerequisite to understand the theoretical and practical role of pratiprasava in the

Yogasiitra.
The Concept of Klesa

The first important concept is the concept of “klesa’(afflictions or defilements).
Patafijali directly mentions in sitra 2.10 that pratiprasava is the only method of getting rid of
the klesa-s which are the main hurdles in attaining the liberation from suffering in yoga. I will
discuss in detail in the later stage of our discussion. Now let us focus on understanding what
klesa is. Bhoja defines klesa “as something which torments, troubles, causes pain” (klisnantiti
klesa). According to Vyasa, klesa means cognitive error (viparyaya). These five kless-s, after
being expressed in the form of mental modifications, strengthen the functions of the three
natural elements. To put it simply, these klesa-s engage the intellect, based on the three natural
elements in such actions, which will strengthen the continuity of the enjoyment and liberation
of the purusa. This is why they continue the flow of the three natural elements. klesa-s
increase the flow of cause and effect of three natural elements. These klesa-s help each other
among themselves to perform their actions, which will be the cause of the birth, death, and

life-space of the people in the future.
Avidya As the Breeding Ground of Other Four Klesa-s

As the land serves as a breeding place for rice seeds, the field of the mind is also
where seeds like avidyad are sprouting. According to the commentators, avidya is the
breading-ground (prasavabhiimi ) of other four klesa-s, including asmita."” The existence of

avidya is the cause of these four klesa-s. Aversion (dvesa) loses its effectiveness in such a

18'YS 1.32 - tat-pratisedhartham eka-tattvabhydsah

YS- 2.4: avidya ksetram uttaresam prasuptatanuvicchinnodaranam.
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situation when attachment (rdga) is dominant, yet avidya persists during the attachment stage.
Asmita and other klesa-s vanish when avidya is totally eradicated.”® Therefore, other klesa-s
are present where avidya is present, and vice versa with avidya absent. The presence of avidya
is necessary for the existence of other klesa-s. Avidya is considered the breading ground of the

other klesa-s since it is necessary for their existence.
Definition of Avidya

Avidya is generally the inability to understand the real nature of a thing. Pataijali
describes that to know the non-eternal (anitya) as eternal (nitya), impurity (asuci) as purity
(Suci), suffering (duhkha) as happiness (sukha), and prakrti (andtma) as purusa (atma) is
avidya.*

To Mistake Non-eternal for Eternal

According to Vijianabhiksu, Nagesa Bhatta, and Narayana Tirtha, anitya
(impermanent) is something that is destroyed by the passing of time.** To put it another way,
anitya is anything that does not transcend time or is time-bound. For instance, over time, the
earth, the subtle and physical things, and prapancha are all susceptible to deterioration or
destruction. They are referred to as anitya because of their temporal limitations. The ability to
perceive these transient objects or elements as permanent is known as avidya. For instance,
paiicabhiita (five gross elements), sirya (sun), chandra (moon), tara (stars), bhitloka (earth),
and heaven are all thought to be eternal. Because of this ignorance, people attempt to get,
accomplish, or visit these things or places using various practices that suit their tastes. The
process of dissolution into the paricabhiita through specific practices is explained in texts
such as Tattva-vaisaradi ». In yoga, this endeavor and understanding of transforming transient

things into permanent ones or accomplishments is referred to as anitya-avidya.
To Mistake Impurity for Purity

To treat impure elements as pure elements is called asuci-avidya. To give an example

of treating impure elements as pure elements commentators cite the example of the impure

% Vacaspatimi$ra’s commentary on siitra 2.4: tatas cavidydasamucchede tesam api samucchedo yukta iti
bhavah.

2'YS- 2.5: anityasuciduhkhanatmasu nityasucisukhdatmakhyatir avidya.

2 Vijhanabhiksu’s commentary on sitra 2.5: anityatvamasattvam kalanisthabhavapratiyogitvamiti
yavat.

3 Vacaspatimi$ra’s commentary on sitra 2.5 (kecit kila bhiitani nityatvenabhimanyamanas tadripam
abhipsavas  tany evopasate/ evam dhumadimargan upasate candrasiryatarakadyulokan nityan
abhimanyamanas tatpraptaye/ evam divaukaso devan amrtan abhimanyamands tabhavaya somam
pibanti/ amndyate hi --- "apama somam amrta 10 abhiima" taittivivasamhita 3.2.5.4 iti/ seyam anityesu
nityakhyatir avidyad)
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physical body. There is no one who does not consider his physical body as impure and who
does not strive to show the purity of impure body. Commentators explain physical body as an
example of impure object through scriptural evidence. }Vydsa provides an example of an
impure object from a text which states that there are six causes of impurity of body.?* The text
explains that human body is impure because the child is born from the mother’s womb which
is attached to a number of impure substances such a mala (feces) , “urine” (miitra), virya
(sperm) mamsa (flesh) rudhira (blood) etc. Even after the death, a human body is prohibited
to touch due to its impurity.

Commentators like Fyasa, Vacaspatimisra, Vijhanabhiksu, Narayana Tirtha,
Nagesabhatta, and Hariharananda give an example of how many people mistake an impure
body for being pure. One who desires a girl’s physical body for sexual pleasure thinks that the
girl is so charming, as if she is a new line in the face of the moon, as if she is born from the
nectar of honey, as if she has appeared from the noon now simply breaking the wall of the
moon. He imagines all kinds of such thoughts.?* In this way, in the impure body of the girl,
one finds purity due to inappropriate knowledge. This is known as asuci-avidya, the second

type of avidya among the four.
To Mistake Suffering for Happiness

One misinterprets what something's actual nature is. One thinks the exact opposite of
what something's true nature is. For example, one views the elements that cause suffering as
those that cause happiness. Pleasure derived from the worldly objects is the cause of
suffering. In worldly objects there is no happiness at all. There is only suffering in the
possession of, in the use of, in the collection of, and in the spending of worldly objects. There

is no happiness in any part of the material things. This is the third type of avidya.
To Mistake Nature for Consciousness

Commentators like Vacaspatimisra claim that to understand inanimate thing (nature)
as animate (consciousness) is the fourth type of avidya. For example, when cittavrtti is
reflected in budhhi, the functions of budhhi is considered as the functions of purusa.
Videhalina (lost in physical body) yogins mistakenly worship bhiitendriya (elements of the
body) as purusa. Prakrtilaya (absorbed in subtle elements) yogins continue their sadhana by

mistakenly worshipping prakrti as purusa. These are the four types of avidyad mentioned

2 Vyasa’s commentary on sitra 2.5 (sthanad bijad upastambhan nihsyandan nidhandd api / kayam
adheyasaucatvat pandita hy asucim viduh)
»  Vyasa’s commentary on siatra 2.5 (naveva Sasankalekha  kamaniyeyam  kanya

madhvamrtavayavanirmiteva candram bhittva nihsrteva jiiayate)
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above. These are the four feet of avidya. A question arises: there can be many types of avidya,
then why there are only four types? In response to this question, Vacaspatimisra states that
there may be many types but the seed of samsara (circle of birth and death) are fourfold

(these main four types of avidya).

Four Types of Klesa-s Generated From Avidya:
From avidya there arise four types of klesa-s.

The Concept of Asmita

The power of seeing is the intellect, and the power of vision is the self. These two are
said to be the same in nature, and this is called the defilement of egoism.*® When the power of
the enjoyer and the power of the object of enjoyment are completely distinct, completely
unmixed, and as if they have not attained non-difference, then enjoyment is possible. But
when the nature is attained, there is only isolation for them. How can there be enjoyment?
And it is said thus. Having seen the Supreme Person, who is different from the intellect, by
means of form, character, knowledge, etc., one should consider oneself as that, due to
delusion. Bhoja says that “where, through introversion and reverse transformation
(pratilomapariname), in a mind absorbed in prakrti, only the essence of being manifests that
is asmita™”.

The Concept of Raga

The desire, thirst, greed, or attachment that is preceded by the recollection of pleasure
in one who is conscious of pleasure, or in one who is conscious of the means to pleasure, is
passion.”® This rdga means attraction or infatuation or passion. This rdga originates from the
samskaras of the mind. Whatever actions were committed in the past life, they exist in the
form of samskaras in our mind. And from those samskaras of past actions, raga originates.”
For example, suppose that someone loved to eat meat in his or her past life and he or she was
addicted to meat-eating. Due to the influence of the addiction of meat-eating in the past life,
samskaras of meat-eating arises in the mind of present life which is the cause of desire of
eating meat. Bhoja explains that “"That which lies latent in happiness" is called "dwelling on

pleasure" (sukhdanusayr). Desire (raga), a defilement (klesa), is a longing (gardha) in the form

YS 2.6 - drgdarsanasaktyor ekatmatevasmita.

77 Bhoja’s commentary on sitra 1.17 — yatrantarmukhataya pratilomapariname prakrtiline cetasi
sattamatramavabhati sa asmitd.

BYS 2.7- sukhanusayi ragah.

¥ Vyasa’s commentary on YS 2.7: sukhabhijiiasya sukhanusmrtipiarvah sukhe tatsadhane va — yo
gardhas tysna lobhah sa ra.
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of a thirst (¢#rsna) for the means of happiness, preceded by the experience of happiness, on the

part of one who knows happiness (sukhajiia)™.

The Concept of Dvesa

Hatred is the anger, resentment, desire to harm, and wrath that arises in one who has
recognized suffering and who recollects suffering, or the means to suffering.’’ As we have the
samskaras of raga and we act due to the influence of raga samskaras. In the similar way,
from the samskaras of dvesa we involve ourselves in the dvesa related activities from the
influence of past dvesa samskaras. From this aversion, we suffer. That is why dvesa is
regarded as one of the klesa-s. Bhoja comments that “suffering is characterized by freedom.
For one who is aware of that, and who, with prior recollection of that, does not desire its
means (anabhilasato), the anger that is of the nature of censure is the affliction (klesa)

characterized by hatred (dvesa)**.

The Concept of Abhinivesa

This is the eternal blessing of all living beings: "May I not be, may I become." And
this hope for the self does not exist for one who has not experienced the nature of death.>* And
by this is known the experience of previous births. And this clinging is a passion, flowing
from its own nature. It is not possible to prove by direct perception, inference, or scripture that
a worm, as soon as it is born, is afraid of death. But it is inferred from the fear of death that it
has experienced in previous lives. And as this affliction is seen in those who are utterly
deluded, so also in the wise who have known the past and future. Why is it called “the
suffering of change”? Because it is the experience of the suffering of death in the case of both
the wholesome and the unwholesome. Bhoja explains that “due to the force of the impressions
left by the experience of the pain of deaths suffered in previous lives, the "affliction" (klesa)
called "tenacity of mundane existence" (abhinivesa) arises as fear in everyone, from the worm
up to Brahma, [as the thought] "May I not be separated from the body, sense objects, etc.,"

and continues daily without any immediate cause™*.

3% Bhoja’s commentary on YS 2.7: sukhamanuseta iti sukhanusayt| sukhajiiasya sukhanubhiitipirvakah
sukhasadhanesu tysnarapogardho ragasamjiiakah klesah.

3'YS 2. 8- dubkhanusayt dvesah.
32 Bhoja’s commentary on siitra 2.8: dubkhamuktalaksanam| tadabhijiiasya tada
nusmrtipirvakam tatsadhanesvanabhilasato yo ayam nindatmakah krodhah sa dvesalaksanah klesah.

3 YS 2.9 - svarasavahi viduso-+api tathd riidho+abhinivesah.

a Bhoja’s commentary on sitra 1.9: purvajanmanubhiita amarana
dubkhanubhavavasanabaladbhayariipah  samupajayamanah  sariravisayadibhirmama viyogo ma
bhudityanvahamanubandhariipah sarvasyaiva akrmerbrahmaparyantam nimittamantarena

pravartamano abhinivesakhyah klesah.

51



Four Types of States/Conditions of Klesa

The afflictions (klesa) have ignorance as their root. Ignorance is the field for the
subsequent ones, which are dormant, interrupted, and vast. What is that sleep (prasupta)? The
one who asks has the intention that there is no means of valid knowledge for the existence of
afflictions that do not perform the function that was stated. The mind is the superior. May they
not perform their function, for the afflictions of those who have attained the nature of the
body of the formless have become seeds? But they exist only by the power of the seed, like
curd from milk. For there is no cause of the manifestation of discrimination other than that.
Therefore, those who are devoid of the manifestation of discrimination and whose afflictions
are dormant until they reach the time limit of the nature of videha. But when they have
attained that, the defilements, having returned, confront them in this or that object. Those who
are established by mere power are called that. This shows the power of origination and the
state of being a seed is the capacity for an effect. But why do the defilements not lie dormant
even in one who has the notion of seclusion? Therefore he says one who has attained the state
of prasamkhyanavata. His last body will not be followed by another body, in relation to which
this body would be the previous one. Not elsewhere, in the body and so on, is the meaning.
But is not the self not absolutely destroyed? Why then by the power of the yoga of that
(Lord), when the objects are present, the defilements do not awaken. Therefore it is said of the
good. Let there be defilements, but they are burned by the fire of analysis, that is, their
seed-nature is destroyed. The practice of the antidotes to the defilements is the practice of
yoga. The cultivation of that is the practice of it. The bodies of those who are obstructed by
that are Or, right knowledge is the antidote to ignorance, the view of difference is to the
concept of “I am,” the middle way is to greed and hatred, the cessation of the notion of
continuity is to clinging. He said the reason: “Yes.” They arise again and again, either by the
predominance of any one of the defilements, or by the use of aphrodisiacs, or by the weakness
of the one who is overcome. The repeated occurrence of the non-interruption of the vow and
the practice is shown by the repetition of the word “again”. The difference from the
previously mentioned “asleep” is stated. Or one who is acting under the influence of passion,
anger is overcome by one of a different kind or by one of the same kind but operating in a
different object. The passion for other objects is overcome by passion itself. Therefore it is
said: by passion. The three courses of action are to be known as appropriate in the case of
future events. He says: He is. He is one who is attached to the mere defilement of future
existence, but not one who is attached to the pleasure of the heaven of the Caitraratha gods,

because that is cut off. Udara says: The object. But it is not so. The sitra says: The man who
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is not afflicted by the defilements is not aftlicted by the defilements. All these are defilements.
They do not go beyond the domain of the afflictions, they do not go beyond being expressed
by the word "afflictions", even when they attain greatness. Therefore, they are to be
abandoned. Thinking that they are one in the sense of being afflictions, he asks: Then what is
it? Even though they are the same in being afflictions, there is a difference in the states as
described, so he answers. It is said to be true. This may be said: The afflictions arise from
ignorance. Even so, when ignorance is eliminated, why do they cease? The cloth does not
cease when the bag ceases. Therefore he says: All. As if they were different, as long as they
are not distinguished from each other. He asks: Why? The answer is: in all. He himself
clarifies this: “That”. It is to be applied. The rest is easy to understand. "The state of the yogis
who have merged with the truth while sleeping, and the afflictions of those who cling to

objects are like a severed stream. This is the summary
Prasupta-Avastha

The word “prasupta” means sleeping.®> The stage of prasupta is like the sleeping
condition of human mind. It is to be noted that prasupta is a sleeping state, but not dead state.
When the klesa-s are awakened from their sleeping condition, it would be the udara stage
(presently actively functioning stage of klesa-s). The sleeping stage of the klesa-s, the
samskaras do not get activated. As in our sleep, we cannot act. In the similar fashion, the
klesa-s in the prasupta stage exist in sleeping mode. So, in the sleeping mode samskaras do
not hurt us, but when they are awakened from the sleep, they start hurting or affecting us.
Bhoja says that “those afflictions that reside in the ground of the mind (klesascittabhiimau
sthitah) and do not begin their own function in the absence of an awakening cause
(prabodhakabhave svakaryam narabhante) are called "dormant" (prasupta), Just as, in
childhood, the klesa-s [afflictions] of a child, though present in the form of latent
predispositions (vasand), do not manifest due to the absence of conducive awakening

factors™®.

Tanu-Avastha

After practicing kriya-yoga, klesa-s become weakened, but they do not completely get
eradicated. When the power of klesa-s are weakened, these klesa-s cannot work or function

effectively. So, they cannot hurt or affect the yogin by arousing the feeling of joy and sorrow.

3YS 2.4 - avidya ksetram uttaresam prasuptatanuvicchinnodaranam.

3¢ Bhoja’s commentary on sitra 1.10: tatra ye klesascittabhimau sthitah prabodhakabhave svakaryam
narabhante te prasupta ityucyante yathda balavasthayam balasya hi vasandripah sthita api klesah
prabodhakasahakaryabhave nabhivyajyante.
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This ineffective state of klesa-s are known as the stage of tanu-avastha. Bhoja says that “those
subtle vasanas (latent impressions) which, through cultivation of their respective opposites
(svasvapratipaksabhavana), have had their power to accomplish their effects weakened
(Sithiltkrtakaryasampadanasaktayo), remain in the citta (mind) as a residue, incapable of
initiating  their ~ own  effects = without  abundant  contributory  conditions
(svakaryamarabdhumaksamd), as in the case of a yogin who is devoted to practice
(abhyasa)™’.

Vicchinna-Avastha

In our mind, there is the samskaras of kama, krodha, lobha, moha, raga, dvesa etc.
But no two klesa-s appear at the same time in our mind. When one klesa such as raga is
active, the other klesa-s such as dvesa is inactive or ineffective in our mind. This ineffective
state of one klesa-s while the other klesa-s is active is called vicchinna-avastha state of that
ineffective klesa-s. Bhoja comments that “Those [vasanas (disturbing emotions)| are
interrupted (vicchinnda), overcome in strength by some powerful disturbing emotion, and
remain [latent], just as desire [remains latent] in a state of hatred, or hatred in a state of desire.

For these two, being mutually contradictory, cannot possibly occur simultaneously’®,

Udara- Avastha

Those samskaras which hurts or causes suffering at the present moment are called
udara-avastha state of klesa-s. Bhoja writes that “Those active (udara) samskaras which have
attained the presence of cooperating factors, accomplish their own respective tasks, just as

always, those who obstruct yoga [do] in the state of distraction (vyutthanadasa)™.

Concept of Guna
Another important concept with which pratiprasava is directly linked is the concept of
guna (eternal three elements). In the last sitra of the text, Patafijali tells us that the manifest

three elements can only be dissolved by the process on pratiprasava. Without having an idea

of the concept of guna, it is not possible to show the relation between pratiprasava and the

37 Bhoja’s commentary on sitra 1.10: fe tanavo ye svasvapratipaksabhavanaya
Sithilikrtakaryasampadanasaktayo vasana avasesataya cetasyavasthitah prabhiitam samagrimantarena
svakaryamarabdhumaksama yatha+abhyasavato yoginah.

% Bhoja’s commentary on siatra 1.10: fe vicchinna ye kenacidbalavata  klesenabhi

bhiitasaktayastisthanti yatha dvesavasthayam rago ragavasthayam va dvesah| na hyanayoh
parasparaviruddhayoryugapat sambhavo asti.

¥ Bhoja’s commentary on sitra 1.10: te udara ye praptas ahakarisannidhayah svam svam
karyamabhinirvartayanti yathd sadaiva yogaparipanthino vyutthanadasayam.
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process of dissolution of guna by the process of pratiprasava. Let us discuss the concept of

guna now.

In many Sanskrit literary and philosophical works, the word "guna" has multiple
meanings. But it is a crucial technical term in Samkhya -Yoga. Yoga adheres to the Samkhya
notion of guna, which is commonly interpreted as the "ingredient element" or "cosmological
reals" that produce this universe (prakrti), which can simultaneously be the gross material
world and the subtle material world. Prakrti (matter) has an unmanifest form that still has the
capacity to manifest in the future, but it also has a form of manifestation, which is this
manifest mundane world. This prospective state of prakrti is called avyakta (unmanifest)
prakrti, and this visible universe is called vyakta (manifest) prakrti. The primary goal of yoga
is to comprehend the vyakta prakrti, or manifest reality, by learning how the guna functions
and, in the end, to eliminate the pain that results from it. According to Samkhya -yoga
dualistic theory, there are two eternally separate entities: purusa (pure consciousness) and
prakrti (matter). The interaction of matter and consciousness creates the universe.
Ramakrishna Rao (1963) asserts that guna is an cosmologically existent element and that it is
both a "substance" and a "quality" in samkhya, both of which are "inseparable from each
other." In Samkhya -Yoga philosophy, guna is the collective term for three types of elements:

sattva, raja, and tama. Because of these three varieties, guna is often referred to as triguna.

"Guna-s are themselves prakrti," remarks Rao. The point is, why introduce this new
concept of guna if guna-s and prakrti are the same? Rao responds to this query by stating that
"guna-s are functional modes of prakrti, the ways in which prakrti takes to manifest itself,"
citing evidence from the samkhyakarika literature. Guna-s are the "functional and operational
forms of prakrti itself," according to Rao. It is evident that everything in this world, no matter
how subtle or how gross, is composed of these three guna-s (Vyasa - gumnebhyo
vyaktavyaktadharmakebhyo), apart from purusa (pure consciousness). Stated differently, the
three guna (sattva, raja, and tama) have combined to create this natural and supernatural
world. I will use prakrti and guna interchangeably, with no distinction in meaning. Despite
the fact that the Yogasutra lacks a specific sitra that explains or defines the concepts of

guna® and prakrti*', the phrases have been utilized in several siitra-s. The nature of guna is

9 YS 1.6: tat param purusakhydter gunavaitrsnyam, YS 2.15: parinamatapasamskaraduhkhair
gunavrttivirodhdac ca duhkham eva sarvam vivekinah, YS 2.19: visesavisesalingamatralingani
gunaparvani), YS 4.8: tatas tadvipakanugunanam evabhivyaktir vasananam, YS 4.13: te vyaktasitksma
gunatmanah, YS 4.32: tatah krtarthanam parinamakramasamaptiv - gunanam, YS 4.34:
purusarthasunyanam gunanam pratiprasavah kaivalyam svartpapratistha va citisaktir iti.

“'YS 1.19 — bhavapratyayo videhaprakrtilayanam, YS 4.2 — jatyantaraparinamah prakrtyapirat, YS
4.3: nimittam aprayojakam prakytinam varanabhedas tu tatah ksetrikavat.
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explained by a variety of other terminology, including prakrti, sattva, buddhi, drsya, and

darsanasakiti.
Nature of Guna-s

It is to be noted that guna-s are real substances as well as qualities in yoga
metaphysics. These three guna-s are responsible for all physical states, mental states, and
supernatural states. To rephrase it, body and mind and anything beyond body-mind are guna-s
or made up of guna-s or the effects of guna-s except pure consciousness. That substance,
which has the nature of illumination or light (@loka)®, is called sattva guna (prakasasilam
sattvam)®. That substance, which has the nature of activity or motion or movement, is called
raja guna (kriyasilam rajah). That substance, which has the nature of inertia or stagnancy, is
called tama guna (sthitisilam tama). To put it another way, when the illumination of sattva
and activity of raja cease, this state or condition is known as the inertia of tama guna.
Vijiianabhiksu says that even if these guna-s are substances, they are called guna-s because,
as a rope binds someone, in a similar way, guna-s also bind the purusa*. There is no different
entity as prakrti in which these three guna-s can reside and these guna-s can be called the
guna-s (characteristics or features) of prakrti. In other words, these three guna-s are
themselves prakrti. 1t is to be remembered that guna is prakrti and prakrti is guna®. These
guna-s are in flux always. They are constantly interconnected to create this subtle and
repulsive environment. They maintain their individual qualities despite their connection.
When one of the guna-s is dominant and the other two operate as secondary assistants to carry

out the tasks. In this sense, they are both similar and distinct from one another.
Function of Guna-s/ Prakrti

Patafijali uses the term “drsya” as an alternative for guma-s in the YS. The word
“drsya” generally means what we can see with our eyes open. But when it is indicated as
guna-s, it means the manifest world (which is both the gross world and the subtle world).
Drsya is basically the form of vyakta prakrti. Patafjali clearly states that the purpose or
function of this drsya/guna is to provide experience (bhoga) and liberation (apavarga) for the
purusa (bhogapavargartham drsyam). In sitra 2.18, Patanjali states that “that which is

knowable has the nature of illumination, activity, and inertia [sattva, rajas, and tamas]. It

42 Vijianabhiksu commentary on siitra 2.18: prakdaso saubhagyadivrttiriipaloko bhautikalokasca.

* Vyasa’s commentary on sitra 2.18: prakasasilam sattvam. kriyasilam rajah sthitistlam tama iti.

4 Vijhianabhiksu commentary on sitra 2.18: ityasankya guna eva prakrtisabdavacyah, na tu tadatirikta
prakrtirastityavadharayati—ete gunah iti.

4> Bhasyati: ete sattvadayo gunah purusasya bandhanarajjava ityarthah, sattvadini dravyani, na tani
dravydasraya gunah, tebhyo vyatiriktasya gunino bhavaditi veditavyam.
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consists of the senses and the elements and exists for the purpose of [providing] either
liberation or experience [to purusa]”.** This drsya includes all kinds of gross and subtle
elements, matter, or entities that are knowable by any means or methods. I will loosely use

this drsya as a manifest world for clarity of expression in English terminology.

So, this drsya is this manifest world, which consists of a few gross sense elements
such as ripa (sight), rasa (taste), sabda (sound), gandha (smell), and sparsa (touch), along
with the subtle sense elements such as ripa-tanmatra, rasa-tanmatra, sabda-tanmatra,
gandha-tanmdtra, and sparsa-tanmatra. According to the yoga theory of drsya, human beings
have experience of the gross external world through five jiiGgnendriyas, whereas they have
experience of the subtle internal world through internal organs (antakarana). We encounter
the exterior aspects of this manifest world through our gross sense organs, and the internal
aspects of this manifest world—including non-physical elements or entities—through our
subtle sense organs. Patafijali states unequivocally that prakrti either exists or serves the
purpose of liberation (apavarga), which keeps purusa away from all sense pleasure, or it
serves the purpose of experience (bhoga) of pleasure and pain derived from sense organs,

which keeps purusa in bondage.

Vyasa describes “bhoga” by saying that when purusa is under the spell of ignorance
(avidya), purusa comes into contact with the buddhi (intellect) which is a product of prakrti*’.
Due to the lack of discriminating power (viveka) purusa equates himself with the buddhi.
Speaking simply, purusa thinks that purusa is buddhi himself. When conscious purusa thinks
that the actions [sukha (happiness), duhkha (suffering)] of unconscious buddhi are his own
actions. Conscious purusa does not consider himself different from this manifest world.
Bhoga is not to think that purusa is different from the elements of manifest world. In other
words, when purusa enjoys the pleasures and pain of this manifest world as the pleasure and
pain of himself. This identification of conscious purusa with the unconscious manifest world
is called bhoga. Vyasa defines apavarga * by saying that when purusa realizes that purusa is
completely different from prakrti or all kinds of prakrtic manifestation including physical
body and mind, purusa find its true form (svaripa) which is pure consciousness. Finding this

true self of purusa as pure consciousness is called “apavarga”. Vijfianabhiksu defines

4 Bryant’s translation
4" Vydsa comments on sitra 1.18: atrestanistagunasvariippavadharanam avibhagapannam bhogo.

*® Vyasa commentary on sitra 1.18: bhoktuh svaripavadharanam apavarga iti.
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apavarga as “apavrjyate anenety apavargah” which means that “when one is disassociated
(nivrtti) from bhoga, it is called “apavarga” ®.
Levels of Guna-s

There are four levels or stages. They are visesa, avisesa, lingamatra, alinga
(visesavisesalingamatralingani gunaparvani)

Visesa Parva (Particular Condition)

In the visesa parva includes sixteen fattva (evolutes) which are five mahabhiitas (great
gross elements), five jiianendriya (organs of perception), five karméndriya (organs of action)
and mind. These sixteen tattvas gradually emerge from the six avisesa guna-s which include
five tanmatras (subtle elements) and ahamkara (ego). Sabda, sparsa, rijpa, rasa and gandha
are the five tanmatras. From these five avisesa-tanmatras, five mahabhiitas emerge gradually
as visesa parinama (change or transformation) which are akasa, vayu, Agni, jala and prthivi.>°
These tanmatras such as sparsa remained connected with previous characteristics of other
tanmatras and produce bhiitas like vayu.”' This is why bhiitas such as akasa have gradually
one, two, three, four or five characteristics each or in total.”* The visesa eleven indriyas
(senses) are the results of the avisesa ahamkara. Even out of these eleven indriyas, five
jhanendriya are the result of sattva guna dominated ahamkara. Five karméndriyas are the
result of rajaguna dominated ahamkara and mind is the result both guna (sattva and raja)

dominance.> This is how aviSesa guna parva is transformed into visesa guna parva.
Avisesa Parva (Unparticular Condition)

This avisesa parva includes six tattvas which are five tanmatras and ahamkara. There
is karya (eftect) - karana (cause) samparka (relation) between visesa and avisesa parva of the

guna-s. The cause of the eleven visesa tattvas is the six avisesa tattvas.

4 Vijianabhiksu comments on sitra 1.18: apavrjyate+anenety apavargah.

0 Wasa comments on sitra 1.19: tatrakasavayvagnyudakabhiimayo bhiitani sabda sparsa ripa rasa
gandha tanmatranam avisesanam visesah.

3! Vijnana bhiksu commentary on sitra 1.19: tatha cottarottaratanmatresu pirvapiirva tanmatranam
hetutvacchabdatanmatram sabdamatradharmakam tatkaryataya sparsatanmatram
sabdasparsobhayadharmakam, evam kramenaikaikalaksanadharmavrddhirityarthah.

2 Vacaspatimis$ra’s commentary on sitra 1.19: visistam hy aparam pareneti gandha datmand
panicalaksano rasa atmand caturlaksano ripam atmand trilaksanam sparsa atmand dvilaksanah
sabdah sabdalaksana eveti.

3 Vacaspatimi$ra’s commentary on sitra 1.19: asmitalaksanasyavisesasya sattvapradhanasya

buddhindriyani visesah rdjasasya karmendiyani manas  tiabhayatmakam ubhayapradhanasyeti
mantavyam.

58



Linga Parva (Marked Condition)

The third stage of the guna-s is known as liniga parva. linga parva includes only one
tattva which is mahat-tattva. Mahat is the cause of these six a visesa tattvas. Vijhanabhiksu
says that “that which is supreme, the great principle (mahat-tattva), a mere sign (linga-matra)
distinct from the undifferentiated elements (avisesebhyo), in that great self, which is mere
being (satta-matre), having remained, they experience the ultimate limit of growth

(vivrddhi-kastham anubhavanti)™*.
Alinga Parva (Unmarked Condition)

This stage of guna-s only one tattva that is avyakta prakyrti which has no sign and no
characteristics. In this unmanifest form of prakrti there is no movement of these three guna-s.
In other words, in this stage of alinga parva, three guna-s remain inactive. Activity of guna-s
entail the existence of the natural and supernatural world. So, where there is no activity or

movement of guna-s there is no creation.
Guna-s as the Source of Twenty Four Zattva-s

Sabda-tanmatra, sparsa-tanmatra, ripa-tanmatra, rasa-tanmatra, and
gandha-tanmdtra are the components of avisesa guna parva. Five visesa guna parva arise
from these five tanmatras. Akasa, (space), vayu (air), Agni (fire), jala (water), and
prthvi (earth) are the five visesa guna parva-s. Five jianendriyas, five karméndriyas, and
mind are the five asmita guna parva-s. Srotra (ears), tvak (skin), caksu (eyes), rasana (taste),
and ghrana (smell) are these five jiaanendriyas. Vak (speech), pani (hands), pada (feet), payi
(anus) and upastha (genitals), are the five karmeéndriyas. They produce eleven indriyas from
these six avisesas. Thus, there are six avisesa guna parva (five tanmdatra and asmita). Five
bhiitas, five jiianendriya, five karméndriyas, and the mind make up the sixteen visesa guna
parva. From lingamatra mahat-tattva, six a visesa guna parva are generated. The lingamatra
mahat tattva gives rise to alinga or avyakta prakrti. In Samkhya -yoga, prakrti is also known
as pradhana. Nothing or any tattva can create this avyakta prakrti. It is an endless avyakta

prakrti. The subtlest kind of prakrti is this one.

Guna-s stay in balance (samyavastha) during this phase of avyakta prakrti. When the
three guma-s are in equilibrium, there is no movement or activity. For this reason, it is

impossible to perceive or feel the evolution of prakrti. The 24 tattvas of prakrti are composed

% Vijianabhiksu commentary on YS 2.19: pratisarimrjyamands ca tasminn eva sattd-matre mahaty
atmany avasthaya yat, tan nihsatta-sattam nihsadasan-nirasad-avyaktam alingam pradhanam tat
pratiyantit.
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of six avisesa, sixteen visesa, one lingamdtra mahat, and one pradhana. All of these three
guna-s are mixed in various ratios to make, change, or create these twenty-four tattvas. Every
element that exists, no matter how subtle or gross, is composed of varying amounts of these
three guna-s at various points in time, with the exception of the pure conscious purusa. One
or two guna-s cannot generate anything, so keep that in mind. The existence of these three
guna-s in various altered forms or structures is all that exists anywhere in the universe other

than the pure conscious purusa.

Karya (effect) is produced by karana (cause). The karana is avyakta prakrti, and
mahat karya is produced by avyakta karana. Mahat karana is the source of asmita as karya.
The karana yields eleven indriya-s as karya and five tanmatra-s. Five tanmatras as karana
are converted into five parsica-bhiitas as karya. The final result of the guna-s is five
paiica-bhitas. All kinds of emergence of any further tattvas from the gross material universe
ends with the five parica-bhiita stage. No more organisms or evolutes have emerged from
these five grotesque fattvas. Evolution from the unmanifest realm to the gross manifest
pariica-bhiitas occurs in this manner. Involution also occurs from the five manifest gross
prakrti to unmanifest prakrti, again in reverse order. Parica-bhiitas return to the stage of
parica-tanmadtras, parfica-tanmdtras become asmitd tattva, asmitd tattva becomes
mahat-tattva, and mahat-tattva becomes unmanifest prakrti throughout the involution

process. In yoga, this is the involution process.

The ksiti (earth), apa (water), teja (fire), vayu (air), and vyoma (ether) are the
pariica-bhiitas (five gross elements). The components of ksiti are wood, stone, and gross soil.
Bones and flesh are components of £siti in our bodily bodies. A component of 4APA is water.
Blood and other bodily fluids are components of 4PA. Agni is made up of warmth and energy.
Agni includes our physical body's warmth or temperature. Our lungs and abdomen contain air,
which is a component of vayu. Akasa is vyoma. The components of @kdsa are the mouth and
nose. We can infer from this debate that all of the elements in our cosmos, whether they are
considered subtle or gross, are truly present in varied proportions and in different sections of
our bodies. Our physical body uses ksiti to make its bones and flesh. Accepting that bones and
flesh are the result of ksiti may seem odd, but yoga metaphysics holds that as they are
composed of soil, they are ksiti. After the physical body dies, they will once more turn into
soil. For example, food grains are grown from soil. Thus, excellent grains are the soil's

changed produce. In reality, these food grains are merely soil—soil in a different form.
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Consuming food grains results in the production of body flesh. Therefore, food grains and

flesh are made of the same substance. Therefore, good grain is simply turned into flesh.

No element or tattva created from three guna-s is completely destroyed, according to
Samkhya -yoga. Only the change of guna-s from one form to another occurs. Food grains
become soil, then soil becomes food grains, then food grains become flesh, and finally soil
becomes flesh again. One element can transform into another in this way. Therefore, no
element is created or destroyed. Therefore, the only change that occurs is the guna-s from one
element to another. Apart from the pure conscious purusa, which is constant, everything that
appears to be distinct entities with varying attributes and amounts is actually a transition or
alteration of these three guna-s in this cosmos. Mahat-tattva is the result of the dissolution of
asmita tattva. As a result, asmita is not entirely destroyed. Since asmita is not a distinct
element from the guna-s, it lacks a separate existence phase and destruction phase. Asmita
herself becomes mahat tattva, or evolves into it. For now, only the mahat is real, but once
more, the mahat tattva vanishes into alinga unmanifest prakrti. Thus, mahat is likewise not a
permanent and actual entity. Therefore, avyakta prakrti, which is composed of three guna-s, is
the only element that is genuine and true. In other other sense, guna-s are the only elements in

Samkhya -yoga philosophy that are true, real, and eternal.

We have two kinds of karana (instrument) or indriya-s (senses): internal and external.
Karana is the instrument that we use to carry out any task®. To put it another way, karana is
the tool used to carry out any task. Thus, purusa is not indriyas, but karana is only indriyas.
Therefore, when we experience "ego," it is the ego of indriya or karana rather than the ego of
purusa. We use karana as an instrument. Purusa does not experience pleasure or pain; rather,
karana or indriyas do. Therefore, purusa is not these indriyas. These indriyas are not the
purusa; rather, they are the instrument or tool of purusa. For instance, a carpenter uses a saw
and chisel to build a wooden material. In order to create wooden objects, the carpenter uses
tools called saws and chisels, or karana. But rather than creating the wooden objects, the saw
and chisel are the tools of creation. Likewise, the indriyas are not the true selves as purusa.
Humans use indriyas as their instruments. Seeing organs (eyes) is how I view things. Eyes are
termed darsana-indriya for this reason. I use my ear, or sound organ, to listen to sound. The
ears are termed Sravana-indriya for this reason. Similar to this, we learn about taste, smell,
and touch by touching, tasting, and smelling actual organs. Similarly, I use the five

karmendriyas for various activities. Gross and subtle indriya-s are the two categories of these

3 YS 3.51: sthanyupanimantrane sangasmayakaranam punar anistaprasanga.

61



indriya-s. Gross indriya-s stay with the physical body after death, whereas subtle indriya-s go
from the physical body along with the prana (vital air) for the subtle body. Gross indriya-s
operate or act when the mind is in waking (jagrat) stage, while subtle indriya-s operate or act
when the mind is asleep (svapna). Both the subtle and gross indriya-s are inactive during the
deep sleep stage (susupti) of the mind. Another subtle indriya is the mind. Asmita is the

source of these eleven indriyas, and asmita tattva is also the source of the tanmatras.

Ego, I-ness, or I-sense are all forms of mahat-tattva. Asmitd tattva is also known as
abhimana or ahamkara. When drasta (seer) and drsya (seen or that which yogin sees) come
together, asmita is created®®. Ahamkara does not exist if drasta and drsya are not combined
(samyoga)”’. 1t is true that purusa and drsya are separate entities. These two are very distinct
things. However, drasta believes that drastd and drsya are similar. That is to say, he sees
himself as the very drsya. The acts of drsya turn into the activities of drasta, while drasta is
wrongly confused with drsya. In this way, drastd imposes drsya’s actions on himself as his
own. The ego is created from this incorrect imposition. The purusa experiences both pleasure
and suffering because of his ego. True knowledge emerges when this sensation of pleasure
and misery, which is generated from the indriyas by forcing the drsya's ego upon purusa,
stops. The knowledge that serves as a reminder to the purusa of the distinction between

drasta and drsya is this actual knowledge. They are distinct beings with various personalities.

The mistaken belief that drasta and drsya are one and the same is the root cause of all
actions and emotions, both positive and negative. The acts of drsya are therefore caused by
the ahamkara, or ego, which dissolves into mahat-tattva. Thus, mahat-tattva is essentially the
awareness of purusa. It is a faint awareness of life. A sense of existence in the world is the
first step of the mind's waking stage after the deep sleep stage. We refer to this sensation of
egoity as mahat-tattva. There is a sense of existence following the deep sleep, followed by a
sense of "I exist." Since it is the asmita (ego), the sensation "I exist" is not pure. The two
stages of ego are the mahat ego of existence and the asmita ego of "I exist." Mahat is the
source of asmita. In mahat, asmita dissolves. When a yogi gains the actual understanding of
the twenty-four fattvas listed above. The yogin discovers its drasta, or actual nature. That is
why the yogin is instructed to acquire knowledge about the intricate functioning of the
tattva-s by concentrating one particular tattva at a time from the very beginning of his yogic

practice®®. By concentrating on the tattva-s the yogin learns that the drasta purusa is not the

YS 2.6: drgdarsanasaktyor ekatmatevasmita.
YS 2.17: drastrdrsyayoh samyogo heyahetuh.
8YS 1.32: tatpratisedhartham ekatattvabhyasah.
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same as these twenty-four fattva-s. For this reason, the yogin ought to be well knowledgeable
about the tattvas. Just as the yogin knows that his home is different from himself, so too may
he know that he is separate from both his mind and body when tattva-jiiana (correct

knowledge about the evolutes) is present.
The Concept of Purusa

The concept of purusa is directly connect with the concept of pratiprasava because it
is the pratiprasava process by which purusa finds its own two form. To understand the
phenomenon of pratiprasava the idea of purusa should be clear first. Let us discuss the
concept of purusa now. From the time of the Rigveda' composition until the time of
Samkhyakarika’s composition, Larson (1969) illustrates the evolution of the term “purusa”
(self/spirit) and its usage in various texts with different meanings. There are various
interpretations of the term “purusa," including "mortal man" and "cosmic man" in the Rigveda
and "atman" (individual conscious self) in the Upanisad. According to Larson, before the
Samkhyakarika treatise was written, the term “purusa” was employed to denote self as a
synonym for "atman," "jiva," “bhiitatma," and “ksetrajfia". Larson comments that the term
“purusa” acquires a more complex and polished meaning as the self during the time of
Samkhyakarikd'’s composition, turning it into a technical term. As a Samkhya technical term
purusa only means “pure conscious self”. In the Yogasiitra, Patafjali also uses the term

“purusa “with the same precise definition provided by Samkhya philosophy. So,

Samkhya-yoga tradition postulates that purusa is the pure conscious eternal entity.
Nature of Purusa in Samkhya Philosophy

Samkhyakarika 3 tells us that purusa (pure consciousness) is completely different
from prakrti (unmanifested form of three gumna-s) and vikrti (manifested form of three
guna-s)*°. Prakrti here means miilaprakrti which indicates the unmanifest root of eternal
elements of nature which are sattva raja and tama. These three elements remain in their
potential but unmanifested form. They are the root cause of all kinds of manifestations, but
not the effect of anything. Vikrti means the modifications of those unmanifest guna-s into
manifested gross and subtle world. These manifested form of guna-s such as mahat and
paricatanmdtra-s are both the cause and effect of this manifested world of different entities. In
other words, prakrti or millaprakrti is the root cause of all creation whereas vikrti is the cause

and effect of created different manifestations of this universe. So, purusa is different from

¥ Samkhyakarika 3: milaprakrtiravikrtirmahadadyah prakrtivikrtayah sapta, sodasakastu vikaro na
prakrtirna vikrtih purusah.
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nature and natural created world. To be specific, purusa is not connected with the nature and
natural world. This view is again further explained in Samkhyakarika 11 which tells us that
purusa is opposite from vyakta-prakrti (vikrti) and avyakta-prakrti (milaprakyti)®. To put it
another way, purusa is not made up of three guna-s. Purusa is a different entity from three
guna-s. Purusa is discriminating, subjective, specific, conscious and non-productive. Purusa
exists independently being untouched or unaffected by gross or subtle elements of nature

which consist of the manifest and unmanifest world.
Characteristics of Purusa

Samkhyakarika 19 tells us about the characteristics of purusa. Purusa is a witness
(saksi), free (kaivalya), indifferent (madhyasthya), spectator or seer (drastrtva) and inactive or
non-doer (akartrbhava)®'. Samkhyasiitra 19 states that purusa is nitya (eternal), suddha
(pure), Buddha (conscious) and mukta (free)®*. Nitya means something which has no birth and
death. In other words, if purusa is nitya, it indicates that the purusa is never created or
destroyed ever. Purusa is eternal. Purusa lives forever. suddha means purity. If purusa is
Suddha, it indicates that purusa has no impurity or purusa is untouched by impurity. Buddhi
means consciousness. If purusa is buddhi, it indicates that purusa is a conscious entity,
different from matter. Mukta means free or without any limitation. As purusa is always free,
purusa does not need to seek freedom. So, purusa is actually inactive (niskriya). If purusa is

inactive, then purusa has to be a non-doer (akarta).
Arguments for Purusa’s Existence

Samkhyakarika (18) provides five arguments for the existence of purusa®. Purusa
exists (1) because aggregation or combinations exist for another (samghatapararthatva), (2)
because this other must be apart or opposite from the three guna-s, etc. (trigunadiviparyaya),
(3) because this other must be a superintending power or control (adhisthanat), (4) because of
the existence or need of an enjoyer (bhoktrbhava), and (5) because there is functioning or

activity for the sake of freedom or isolation (kaivalyartham pravrttesca) (Larson).

0 Samkhyakarika 11: trigunamaviveki visayah samanyamacetanam prasavadharmi, vyaktam tatha
pradhanam, tadviparitastatha ca puman.

U Samkhyakarika 19: tasmdacca viparyasat siddham saksitvamasya purusasya, kaivalyam
madhyasthyam drastrtvamakartrbhavasca.

2 Samkhya sitra 19: na nityasuddhabuddhamuktasvabhavasya tadyogasthadyogadrte.

8 Samkhyakarika 18: samghatapararthatvat trigunadiviparyayadadhisthanat, puruso’sti bhoktrbhavat
kaivalyartham pravrttesca.
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First Argument As Samghataparartha

"Samghata" refers to the element (padartha) that collaborates with other elements in
order to function, work, or act. Every element always operates or functions with the help of
other elements. For this reason, "samghata" refers to a collection of several components. "For
the sake, purpose, or need of others" is what parartha means. Samghataparartha indicates
that prakrti, which is the sum of the three guna-s, serves to satisfy another person's purpose.
There are two eternal entities in Samkhya-Yoga. Prakrti is one, and purusa is the other.
Prakrti serves the other eternal entity, purusa (awareness), if it does not serve itself. When
people work together, they usually do it to meet the goals of others. Masons, carpenters, and
other workers collaborate to construct a house in a similar manner. However, the edifice that
the workers produced together serves the needs of others rather than their own. No single
employee can claim that they created this house entirely on their own. It is the result of
several people working together. Thus, it can be inferred that prakrti serves solely to satisfy
the purusa’s demand or objective. Prakrti must work for purusa if it doesn't work for itself.
Thus, prakrti’s activity will continue. Thus, it can be inferred that prakrti serves solely to
satisfy the purusa’s demand or objective. Prakrti must work for purusa if it does not work for
itself. Since prakrti’s functionality or activity would be meaningless without it, the

continuation of prakrti’s activity thus demonstrates the existence of purusa.
Second Argument as Trigunadiviparyaya

Raja, tama, and sattva are triguna-s. Viparyaya denotes "movement, friction, or
activity”. The three guna-s are always in motion, causing friction. Guna-s are, in other terms,
constantly dynamic. The guna-s are in balance during the avyakta stage of prakrti. This
balance implies that the guna-s are not moving or acting in any way. Guna-s are dormant
during the avyakta stage. Guna-s are constantly in conflict or engaged with one another in
vyakta-prakrti. The question now becomes, why, in the vyakta-prakrti, when prakrti is totally
unconscious, is there always friction between the guna-s? In other words, what is the reason
behind the activity of these guna-s that create this manifest world, or what causes them to be
active? The response is that the guna-s ' actions serve to satisfy the purusa’s objective. To put

it another way, the three guna-s' actions are how prakrti appears for the purusa.
Third Argument as Adhisthana

The term “adhisthana” signifies control or superintendence. When the conscious

purusa and unconscious prakrti are close, the purusa governs or motivates the prakrti
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elements. For instance, just as a chariot is pulled by horses that may bend, hop, and run under

the guidance of a charioteer, so too is the activities of elements guided by the purusa.
Fourth Argument as Bhoktrbhavat

The attitude or sensation of experiencing is called “bhoktrbhdva”. In this universe,
one experiences both sukha and duhkha. Somebody or a subject has this sensation of sukha
and duhkha. No sensation of enjoyment can exist without the enjoyer. Since prakrti
constituents are inherently unconscious matter or elements, they are unable to experience
sukha and duhkha. Since avyakta-prakrti is also inherently unconscious, vyakta-prakrti is
likewise unable to enjoy vyakta-prakrti. There must be an enjoyer as a result. It can be
assumed that the unconscious purusa is the one who experiences or relishes these sensations

of sukha and duhkha since the matter is incapable of experiencing them.
Fifth Argument as Kaivalyartham Pravrttesca

Kaivalyartham means "for the sake of kaivalya (liberation from duhkha). Pravrtti
signifies will, desire, or deliberate endeavor. The meaning of the phrase “kaivalyartham
pravrttesca” is "the will or desire to attain liberation from suffering". Prakrti’s components
are inherently the sources or causes of misery. The question now arises: who wants or wills to
achieve emancipation, or the total eradication of suffering. Since prakrti is endowed with
suffering, it is unable to wish to purge itself. Therefore, the purusa must be the one who wants
or wills to end suffering entirely. The existence of conscious purusa is demonstrated by the

will or desire to free oneself.
Plurality of Purusa

Samkhyakarika (19) * confirms the plurality of purusa by giving three reasons: the
existence of many purusa-s can be confirmed (1) because of the diversity of births, deaths,
and faculties (jananamaranakarananam), (2) because of actions or functions (that take place)
at different times (pratiniyamadayugapatpravrttesca), and (3) because of differences in the
proportions of the three gumna-s (in different entities) (trigunyaviparyaydccaiva) (larson’s

translation). Gaudapada discusses these three reasons in detail.

Samkhyakarika 19: jananamaranakarananam pratiniyamadayugapatpravrttesca, purusabahutvam
siddham trigunyaviparyaydccaiva.
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First Reason as Jananamaranakarana

According to Gaudapada®, atma (purusa) is many rather than one because if only one
person were born, then all other people may have also been born at the same moment. If one
person passed away, then everyone other might have passed away simultaneously with that
one person. All other people may have become disabled at the same moment if one person has
a disability (such as blindness, deafness, or muteness). But in reality, it doesn't happen.
Because of these variations in birth, death, and human abilities in several individuals at the
same time, it can be concluded that purusa is not one but rather many.

Second Reason as Ayugapatpravrttesca

66

Gaudapada *° clarifies this statement by pointing out that not all human beings are
simultaneously involved in morally upright endeavors. While others simultaneously engage in
wicked actions, other people engage in virtuous ones. While one person is practicing
vairagya, another is practicing jnana. Therefore, it can be demonstrated that purusa is not one

but rather many because different people have varied wants for different activities.
Third Reason as Trigunyaviparyaya

According to Gaudapada®, it can be established that purusa are not one, but rather
many because different persons are influenced differently by different guna-s, even if
everyone is born with three guna-s. Every purusa has three guna-s at birth. However, it is
evident that just one of these three guna-s influences or dominates a single individual. Some
people are influenced by sattva guna, which makes them happy; others are influenced by raja
guna, which makes them unhappy; yet others are influenced by fama guna, which makes

them deluded.
The Yogasiitra’s Alternate Words for Purusa

In addition to accepting all of the attributes of purusa and the arguments for its
existence put forth by Samkhya philosophy to comprehend the concept of purusa, Patanjali

also employs a few additional alternative terms for purusa to more vividly and clearly

%Gaudapada’s commentary on Samkhyakarika 19: janma ca maranam ca karanani ca
janmamaranakaranani, tesam pratiniyamat, pratyekaniyamadityarthah, yadyekam evatma syattata
ekasya janmani sarva eva jayeran ekasya marane sarve'pi mriyeran, ekasya karanavaikalye
badhiryandhatvamukatvakunitvakhanjatvalaksane sarve’pi badhirandhakunikhanjah syuh, na caivam
bhavati tasmajjanmamaranakarananam pratiniyamat purusabahutvam siddham.

%Gaudapada’s commentary on Samkhyakarika 19: itasca — ayugapatpravrttesca, yugapadekakalam, na
yugapadayugapat pravartanam, yasmadyugapaddharmadisu pravrttivdrsyate, eke dharme pravrttah,
anye 'dharme, vairagye nye, jiiane ‘nye pravrttah, tasmadayugapatpravrttesca bahava iti siddham.

8 Gaudapada’s commentary on Samkhyakarika 19: kim canyat — traigunyaviparyayaccaiva,

trigunabhavaviparyaydcca purusabahutvam siddham, yathd samanye janmani ekah sattvikah sukhi,
anyo rajaso duhkhi, anyastamaso mohavan, evam traigunyaviparyayadbahutvam siddhamiti.
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describe and explain the idea of purusa, which is also accepted by Yogasiitra. Several of
Patafijali's sitra-s utilize the term purusa®®, but they do not directly define or explain what
purusa is. Patafijali employs many synonyms, including drasta (seer)®, drksakti (power of

seeing)’, drsi (seeing)”', and citi (consciousness)’?, as substitutes for purusa.
Pataiijali’s Delineation of Purusa

Patanjali dedicates two sitra-s (2.20,) to elucidate the nature of purusa. In sitra 2.20,
Patafijali tells us that “the seer is merely the power of seeing [however,] although pure, he
witnesses the images of the mind” (Bryant’s translation). Patafjali explains that the seer
(drasta) is the purusa. Despite being pure, being devoid of qualities and attributes, formless,
and single, purusa sees the thoughts or ideas of the mind (pratyayanupasya). Pratya means
vrttis, (thoughts, images, or ideas of the mind), and anupasya means seeing or witnessing.
The method by which purusa, who is always pure, perceives the impure actions of the buddhi
as his own is known as pratyayanupasya. Because of the absence of ignorance (avidya) and
discriminating power (aviveka), purusa connects himself with the impure processes of the
mind, even though purusa is just a conscious entity with pure knowledge. This is reflected in
the mirror of buddhi. Purusa recognizes that all of these activities are those of the buddhi, not
of the purusa, when vivekakhyati rises. Purusa discovers its own self—a mere seer rather than

a doer—when this insight dawns.

& YS 1.16: tat param purusakhyater gunavaitysnyam, YS 1.24:
klesakarmavipakasayairaparamrstahpurusavisesa isvarah, YS 3.35: sattvapurusayor
atyantasamkirnayoh pratya yaviseso bhogah pararthat svarthasamyamat purusajianam, YS 3.49:
sattvapurusanyatakhyatimatrasya  sarvabhavadhisthatrtvam — sarvajiatrtvam  ca), YS 3.55 -
aparinamitvat, YS 4.34: purusarthasinyanam gunanam pratiprasavah kaivalyam svarapapratistha va
citisaktir iti.

% YS 1.3: tadadrastuhsvariipe avasthanam, YS 2.17: drastrdysyayoh samyogoheyahetuh, YS 2.20:
drasta drsimatrah suddho+api pratyayanup asyah, YS 4.23: drastrdrsyoparaktam cittamsarvartham.
0'YS 2.6: drgdarsanasaktyor ekatmatevasmita.

YS 2.20: drasta drsimatrah suddho api pratyayanupasyah, YS 2.25: tadabhavat samyogabhavo
hanam tad drseh kaivalyam.

2 YS 4.22: citer apratisamkramdyas tadakarapattau sva buddhisamvedanam, YS 4.34:
purusarthasunyanam gunanam pratiprasavah kaivalyam svaripapratistha va citisaktir iti.
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Wasa™ comments that "merely seeing" (drsimatra) means that it is only the power of seeing
(drksakti) that is untouched by specification (visesanaparamrstety), this is the meaning. That
purusa 1s sensitive (pratisamvedi) to the intellect (buddhi). It is not entirely of the same form
(sariipa) as the buddhi, nor is it completely different (viripa) in form. It is not, in fact, of the
same form (Na tavat sariipah). Vyasa asks: why is it so? Vyasa replies that because buddhi is
subject to the known (jiiata) and the unknown (a@jiata), it is indeed transformative
(parinamini). And its objects (visaya), such as cows and pots, being known (jriata) and
unknown (a@jiiata), demonstrate its transformative nature (parinamitvam). But the fact that the
object is always known (sadajiiatavisayatvam) reveals (paridipayati) the immutability
(parinamitvam) of the purusa. Vydsa asks: why is it so? Vyasa responds that indeed, it is not
the case that consciousness is an object of the buddhi that is both apprehended (agrhita) and
apprehended (grhita). Thus, it is established (siddham) that the buddhi always has objects that
are known (sadajnatavisa- yatvam), and therefore, is immutable (parinamitvam). And further,
the intellect (buddhi) is for the sake of another (parartha) because of acting in concert
(samhatyakaritvat); the self (svarthah) is the purusa. Thus, because of its determination of all
objects (sarvarthadhy avasayakatvat), the intellect (buddhi) is threefold (triguna); and
because it is threefold, it is non-conscious (acetana). But the purusa (Self) is only the
observer of the guna-s (qualities) (gunanamtipadrasta), therefore it is not of the same form

[as them] (Na sariipah).

Vyasa says that very well, then let it be "opposite." Vyasa asks: why is it not extremely
opposite (natyantam viripah)? Vydsa responds that because even though purusa is pure,
purusa still observes images or conditions or ideas of mind and buddhi (pratyayanupasyo).
Purusa observes [in order] to understand the images or conditions or ideas (pratyaya) of mind
and buddhi; observing that, although not of its nature (atadatma), purusa appears to be of its
nature (tadatmaka). In support of his view, Vyasa quotes a passage which says that “the power

of the enjoyer (bhoktrsakti) is indeed immutable (apratisamkrama) and non-transferring

" Pyasa commentary on siitra 4.22: drsimatra iti drkSaktir eva visesanaparamrstety arthah. sa puruso

parinamitvamdarsayati. sadajiiatavisayatvam tu purusasyaparinamitvam paridipayati kasmat. na hi
buddhis ca nama purusavisayas ca syad agrhita grhita ceti siddham purusasya sadajiatavisa yatvam
tatas caparinamitvam iti. kim ca parartha buddhih samhatyakaritvat, svarthah purusa iti. tatha
sarvarthadhy avasayakatvat triguna buddhis trigunatvad acetaneti. gunanamtipadrasta purusa ity ato
na sariapah. astu tarhi viripa iti. natyantam virapah kasmat. suddho+apy asau pratyayanupasyo yatah.
pratyayam bauddham anupasyati, tam anupasyann atadatmapi tadatmaka iva pratyavabhasate. tatha
coktam--- aparinamini hi bhoktyrsaktir apratisamkrama ca parinaminy arthe pratisamkranteva tadvrttim
anupatati, tasyas ca praptacaitanyo pagrahariupaya buddhivrtter anukaramadtrataya buddhivrttyavisista
hi jianavrttir ity akhyayate.
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(apratisamkranteva). When the mutable object is seemingly transferred, it follows its activity.
And because the activity of buddhi, which is of the nature of receiving consciousness, is
merely an imitation, the activity of knowledge is said to be non-distinct from the activity of

buddhi.

Patafijali explains the nature of purusa once again in sitra 4.22. According to
Samkhya-Yoga philosophy, purusa is the enjoyer (bhoktd) and knower (jriata) of the citta
(mind). Since purusa is always static and inactive by default, there may now be a question
regarding the possibility of being both a knower (jiata) and an enjoyer (bhokta) of citta
(mind) without a direct relationship of purusa with the citta. Siitra 4.22 tells us that “although
it is unchanging, consciousness becomes aware of its own intelligence by means of pervading
the forms assumed by the intelligence™”* (bryant’s translation). Citi-consciousness, according
to Patafjjali, is immutable (apratisamkrama). The word "pratisamkrama" refers to moving or
penetrating something by dispersing any energy spell. Purusa, who is immutable by nature,
becomes the knower of buddhi and assumes the form of buddhi changes. Purusa turns into the
bhokta of the buddhi’s activities in this way. Since purusa does not act to change into buddhi
in the same way that buddhi changes into different sense organs or purusa combines with
various objects of sense organs, the claim that purusa cannot be a bhokta is not logically
impossible. However, because purusa learns by identification (tadakarapatti), purusa can be a
knower of buddhi. “Tadakarapatti” is the process in which purusa establishes a relationship
(apattau) by taking the form (akara) of buddhi which is constantly shifting mental states
(citta). While purusa mistakenly associates himself with the mental modifications by
establishing the relation between purusa and citta, buddhi modifies or transforms itself into
various sorts of mental modifications. Regarding the process of “tadakarapatti”

Vacaspatimisra and Vijianabhiksu have different perspectives.
Vacaspatimisra’s Understanding of “7adakarapatti”

Vacaspatimi$ra ™ says that when ‘purusa’s reflection falls in the mirror of buddhi, the
inanimate buddhi is transformed into an animated buddhi, and the buddhi then becomes

conscious of or knowledgeable of outside objects. “Buddhi-vrtti " is the term for this
understanding of the outside world. This is the understanding of the outside world that the
buddhi obtained. Purusa is used to identify this knowledge of exterior items (e.g., I know the

ports or cows, or I have knowledge of pot). The "buddhi-pratisamvedanam," "bhoga," or

™ YS 4.22: citer apratisamkramayas tadakarapattau sva buddhisamvedanam.
75 See the commentary of Vacaspatimisra commentary on YS 4.22.
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"knowledge of citta" (cittajiidatitva) is this understanding of purusa. However, how is the
evolution of buddhi infused into numerous things by changeless purusa? Vacaspatimisra
remarks that pure purusa does not imbibe or identify with the knower of the buddhi, but
rather with the buddhi's reflected form of purusa. The reflected form of purusa in the buddhi
is known as “asmita”’. As the buddhi transforms into various forms, the mirrored form of
purusa will also undergo transformations by observing the buddhi’s actions. The reflected
form of purusa reflects all forms of “buddhi-vr#ti ". For instance, the moon appears to tremble
when its reflection hits the clear yet rippling water. This is caused by the water's movement.
Consequently, human beings perceive the moon as a reflection even if it is motionless.
Similarly, the reflected form of purusa in the buddhi becomes the knower of the mind's own
activities as his own, despite the fact that purusa i1s immutable. This is called
“buddhyakarapatti ". Purusa derives his own pleasures from this "buddhyakarapatti," or he

learns about citta's actions as if they were his own’.
Vijiianabhiksu’s Understanding of Tadakarapatti

The reflected form of purusa that is a part of the buddhi does not become the knower
or the one who enjoys the “buddhi-vr##," according to Vijiianabhiksu. It would appear that the
conscious buddhi that arises from the conscious reflection of purusa transforms into

“buddhi-vrtti “through various sense organ actions. In pure purusa, this " visayakara
-buddhi," or " buddhi-vrtti," is always naturally reflected. The reflected form of purusa is the
activity of buddhi-vrtti, which is impacted by pure conscious things. Vijfiana Bhiksu 7
comments that even for consciousness (citta) that does not reflect, the perception of its own
mental activity occurs only through assuming the form of that mental activity
(apratisanicaraya api citeh sviya-buddhi-vrtti-darsanam  buddhi-vrtty-akaratapattyaiva
bhavatity arthah). The meaning is this: the movement of the knower is not directly the cause
of knowledge, but rather the assumption of the form of the object is the cause, through the

gateway of contact. Otherwise, due to the absence of mental movement in dreams and the

like, there would be no possibility of the appearance of objects.

Vijiianabhiksu continues that therefore, due to pervasiveness alone, everywhere the
movement of the self that is near is not expected. And the acceptance of misfortune is to
prevent the truly real form of a purusa. Just as, even at the time of contact with objects, in a
dream or the like, the mind inevitably takes on that form in order to manifest it.

Transformation (parinama) is not accepted in this way: even in the absence of mental activity,

"See Vijiianabhiksu’s commentary on sitra 4.22.
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the manifestation of that [activity] occurs to the purusa, by which the form of the activity
[appears] even in the purusa. Transformation (parinama) is not desired; rather, like the
redness of a rose (japa) reflected in a crystal, only a reflection of the mental activity
(citta-vrtti) is desired, due to its lightness (/aghavat). Because to assume a transformation
called akara in both cases is complex, and because the capacity of crystal, mirror, etc., to
reveal objects reflected in themselves is established. Therefore, it is said by the author of the
sitra that this is only the reflection in the vr#ti, which is the assumption of the form of the
Vrtti.

Wasa "comments that indeed, the power of the enjoyer (bhoktrsakti) is immutable
(aparinamini) and non-transferable (apratisamkrama), yet it appears to follow the
transformations (vrtti) of the object (arthe) that is subject to change (parinamini), as if it were
transferred (pratisamkranteva) into it. And the activity of knowledge (jrianavrtti) is indeed
described as being undifferentiated from the activity of the intellect (buddhivritti), since it is
merely an imitation of the activity of the intellect (buddhivriti), which has the nature of
receiving the influence of consciousness (caitanya). Vyasa supports his view by quoting:
“neither the nether world, nor the caves of mountains, nor even darkness, the bellies, nor the
oceans. In the cave wherein is set the eternal Brahman, which poets know as the
undifferentiated activity of the intellect”. So, Yogasiitra establishes that even if purusa is
completely disconnected from prakrti, still purusa becomes the enjoyer and knower of the

mental activities by reflecting purusa’s consciousness on the mirror of buddhi.
Relation Between Pratiprasava and Samadhi

Another important concept which is closely connected with the theme of pratiprasava
is the concept of samdadhi. Samadhi is a yogic state where a yogi loses his personal self and
get lost in the object of meditation. Samdadhi is a process of returning or coming back to view
the real self of a yogi beyond this psychosocial individuality and a process of realization that
he is the purusa, not the prakrti. Samadhi is another important tool involved in the process of
return to origin (pratiprasava). The stages of samadhi are like crossing the hurdles of
attaining liberation one after another and ultimately reaching the most coveted “asamprajiiata

—samadhi” stage which directly leads to kaivalya (liberation).

We need to understand what are the stages of Samadhi and how these are identical
with the theme of pratiprasava. Samadhi is of two types — samprajiiata-samadhi and

asamprajiiata-samadhi. These two types of samadhi have been accepted by all the yogis and

77
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commentators as valid and real stages of liberation from this primordial essence of this
physical world. Samprajiiata Samadhi has four stages of development and
asamprajiiata-samadhi has two stages of development. It is here in these stages of
development of samprajiiata-samadhi and asamprajiiata-samdadhi where the commentators
and yogis differ in their views regarding the total number of stages of samadhi.
Samprajiiata-Samadhi

Vyasa defines samprajiiata-yoga by saying that “samdadhi which, in the one-pointed
state of mind (ekdgre cetasi), illuminates the true object (sadbhiitam artham pradyotayati),
destroys the afflictions (ksinoti ca klesan), loosens the bonds of karma (karmabandhanani
Slathayati), and leads towards the state of restraint (nirodham abhimukham karoti), is called
samprajiata yoga (sa samprajiato yoga ity akhyayate)”’. Bhoja also defines
samprajiiata-yoga when comments that “that by which the form of what is to be cultivated is
known perfectly (prajiiayate), being free from correct doubt (samsaya) and error, is the
samprajiiatah  samadhi, a special kind of cultivation (bhavand)” (samyak
samSayaviparyayarahitatvena prajidayate prakarsena jiayate bhavyasya riupam yena sa
samprajiatah samadhirbhavanavisesah). But the question arises: why it is named as
samprajiiata yoga? Vyasa replies that because of the non-apprehension of all words, it is
called samprajiiata yoga (sarvasabddagrahanat samprajiidato 'pi yoga ity akhyayate). What
does the term samprajiiata mean”? Vijianabhiksu replies that “because of the connection with
reasoning (vitarka) etc., which are forms of direct realization (saksatkara-visesa-ripa), the
union (yoga) with correct wisdom (samyak prajiiavattvena) is called samprajiiata” ’®. It is the
first stage of samadhi ”. To see the face of a man in a mirror clearly the mirror needs to be
untainted and clean. In the same manner, one must have a transparent mind in order to have
the right knowledge of the subtle entities in this world. At the time when the mind is
one-pointed (ekagra) and the rajas (action), and tamas (inertia) are inactive the mind becomes
crystal clear. When there is a larger preponderance of sattva quality in the mind the mind

becomes capable of contemplating the object of experience more clearly.
It is in this stage of one-pointedness of mind that mind stops having mere knowledge
of physical knowledge of things in this universe and in this stage of one-pointedness one

gains the true knowledge of things devoid of doubt and misperception of things. So, the mind

8 Vijfianabhiksu’s commentary on sitra 1.17: saksatkara-visesa-riipair vitarkadibhir anugamad hetoh
samyak prajiiavattvena yogah samprajiiata-nama bhavati.

" Vacaspatimisra’s commentary on siitra 1.17: samprajiata-pirvakatvad asamprajiiatasya prathamari
samprajiiatopavarnanam.
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starts to have knowledge of subtle things beyond gross physical knowledge of things. With
the consecutive development of meditation on the part of the individual, the mind becomes
susceptible to experience the things which are beyond the reach of sense organs or sensations.
In this manner, in the samprajiiata-samadhi stage, the experience from gross matter to subtle
matter gradually develops. For this progress from physical to subtle knowledge, the Sruti
(statements of the old, but lost scripture)) are the proof. While teaching archery, the teacher
asks the student to aim at the things which has physical existence. When the student becomes
an adept in aiming gross things the teacher instructs the student the rules of aiming and
piercing the subtle entities through his arrow. In the same way, one who practices
samprajiiata-yoga experience at first the five mahabhiita (gross elements) and then subtle
elements. The word ‘samprajiiata’ itself indicates that the experience of the object of
experience occurs in a right way. In fact, at the state of samprajiiata yoga, the wisdom of
comprehending 25 elements by which this world is made of, is produced. When the stage of
Samprajiiata-yoga gets matured and produces wisdom, this produced wisdom turns into
viveka-khyati (discriminative knowledge).

Patanjali states that samprajriata-samadhi has four states — state of vitarka (absorption
with “physical awareness,”), state of vicara (absorption with “subtle awareness,”), state of
ananda (absorption with “bliss,”), and state of asmita (absorption with “the sense of

I-ness.”)*.

Vyasa explains the meanings of these four terms one after another in his
commentary. Vyasa says that vitarka means “a coarse application of the mind on its object”
(vitarkas cittasyalambane sthiila abhogah). Vicara means subtle sustained thought (siksmo
vicarah). Ananda means joy (anando hladah). Asmita means “ego-sense (asmita) [which is]

consciousness (samvid) [and] of one essence (ekatmika)” (ekdatmika samvid asmita).
Samprajiiata Samadhi with Vitarka State

Vijiianabhiksu comments that “the word vifarka means "contrary reasoning”
(vitarka-sabdo viparita tarkanarthakah).The very first stage of samprajiata-samadhi is
vitarkanugata samprajiiata samdadhi where one is absorbed with physical awareness or
accompanied by deliberation. vitarkanugata samprajiiata yoga has its object of support of any
gross object. This stage of samprajiiata yoga is again into two types — savitarka samprajiata

samadhi and nirvitarka samprajiiata samadhi.

%YS 1.17: vitarkavicaranandasmitaripanugamat samprajiiatah.
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Savitarka Samprajiiata Samadhi

There is the presence of thought process in this type of samadhi. For example, if the
object of support in this stage of samdadhi is a cow, the mind becomes one with the cow, along
with the idea that it is an animal, has special colour, has special shape and other information
regarding the cow. So, there is still distinction between the object of samadhi and samadhi
itself. On other words, samddhi has not freed itself from being deliberative to the object of
meditation. This is the savitarka stage of samddhi. Ramanandasarasvati describes savitarka
samadhi when he comments that “when a yogi, with a concentrated mind, conceptually
cognizes a gross object such as a cow, without differentiating between the word and the
meaning, the direct realization arising from samadhi grasps only the conceptually constructed
object. Similarly, that wisdom (prajiia) of samadhi is mixed with the conceptualizations of
word, meaning, and knowledge, and is equivalent to them, because there is no distinction in
being conceptual. That mixed [wisdom] is what is meant by discursive absorption

(savitarka-samapatti)”®'.

Nirvitarka Samprajiiata Samadhi

In this stage of samadhi, the mind becomes one with the object of meditation devoid
the knowledge of its properties or qualities. For example, now the mind merges with the cow
without the distinctive knowledge of its colour, shape, and other properties. Hariharananda
describes that “when, through the practice of meditation free from names and sentences, the
actual object of meditation is known devoid of speech, then there is purification of the
memory of word-convention (Sabdasanketasmrtiparisuddhih). At that time, that direct
cognition does not become mixed with conceptual knowledge connected with words, or with
knowledge based on hearing (sruta) and inference (anumana) Then, the object abides in the
wisdom of concentration (samadhi-prajiid) solely through its non-conceptual (nirvikalpa)
own-nature (svaripa). It is delimited only by such own-nature. At that time, only the real
(vastavam) form (ripamatra) alone appears (nirbhasate), and no unreal (asat) entity

(padartha) exists within it. This is indeed non-discursive (nirvitarkd) attainment (samapatti)”

82

$1Ramanandasarasvati’s commentary on sitra 1.42: Sabdajiianabhyamabhedena vikalpite sthiile
gavadyarthe samahitacittasya yoginah samadhijanyasdaksatkaro yatha kalpitarthameva grhnati, tatha
sa samdadhiprajinda sabdarthajiananam vikalpaih sankirnd taih tulya bhavati, vikalpatvavisesat | sa
sankirnd savitarka samapattirityarthah.

82 Hariharananda Aranya commentary on sitra 1.43: yada namavakyarahitadhyanabhyasad vastavo
dhyeyavisayo vagviyukto jiiayate tada sabdasanketasmrtiparisuddhih, na tada tat pratyaksam vijiianam
Sabdanuviddhe savikalpena Srutanumanajiianena salinam bhavati, tada'vthah samadhiprajiidayam
nirvikalpena  svarupamatrendvatisthate, tadrsa svaripamdtratayaivavacchidyate = vastavam
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Samprajiiata Samadhi with Vicara State

In this samdadhi age of, one is absorbed with subtle awareness or accompanied by
reflection. The mind focuses on subtle elements. In other sense, the object of support is any
subtle object, beginning with tanmatra the subtle elements and ending with prakrti. This stage

of samadhi is further divided into two types — savicara and nirvicara samprajiata-samadhi.
Savicara Samprajiiata Samadhi

In this stage of samprajiiata-samadhi, mind becomes with the subtle object as limited
by time, space and causality. Simply speaking, the mind is still associated with the pleasure,
pain and etc. Bhoja comments that “that [samadhi] in which a subtle object appears, qualified
by place, time, dharma, etc., as having the characteristic of being the object of word and
meaning, and as being accompanied by conceptualization of word and meaning, is savicara

(deliberative)” *.
Nirvicara Samprajiiata Samadhi

In this stage of samprajiiata-samadhi, mind becomes with the subtle object without
any limitation of time, space and causality. Bhoja explains that “that [samadhi] in which
subtle objects, consisting of the essence of the fanmatras and the sense organs, appear as the
mere substrate, devoid of location, time, characteristic, etc., is nirvicara . Vijianabhiksu
explains that “that samapatti which arises in every way, with all aspects
(sarvathdasarvaihsarva), in all forms (ripaih), without limitation by place, time, etc., in the
peaceful, risen, and inexpressible dharma-s that are not limited by past, present, and future

dharmas, and in the past, present, and subtle states, is nirvicara®.

Samprajiiata Samadhi with ananda State

When one gains mastery in vitarka state and vicara state he enters into ananda state. If
one gives up the gross and the subtle elements, if one fixes the indriyas (sense organs) in their
respective places and if one gives up the gross and the subtle meditation, and if one meditates
on the sattvic mind itself, it is known as sananda-samdadhi. This is called grahya-samapatti,

cognition of the instrument of cognition.

riapamatrameva tada nirbhasate, na ca kascidasatpadarthastadantargato varttate, sa hi nirvitarka
samapattih.

8 Bhoja’s commentary on YS — 1.42: Sabdarthavisay- atvena Sabdarthavikalpasahitatvena
desakaladharmadya vacchinnah sitksmo-+arthah pratibhati yasyam sa savicara.

8 Bhoja’s commentary on YS 142:  deSakdaladharmadirahito  dharmimatratayd
sitksmarthastanmatrendriyaripah pratibhati yasyam sa nirvicara.

% Vijfianabhiksu’s commentary on YS 1.44: ya tu sarvathasarvaihsarva-ripaih, sarvato

desa-kalady-anavacchedatah samapattih santoditavyapadesaya-dharmanavacchinnesv atita-vartamana
bhavisyad-dharmair anavacchinnesv atita-vartamana-bhiita-sitksmesu jayate sa nirvicara.
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Samprajiiata Samadhi with Asmita State

The asmita in the context of samadhi is when the mind experiences an “I- am- ness” in

the sense of the true subject of awareness, viz., “the source of my awareness is purusa.”
Asamprajiiata Samadhi

It is the last stage of all samadhi journey where the personal I'ness doesn't remain, that
is, the individuality is lost and the mind is free of analysis, reflection, sense of the world. So,
from samprajiiata-samadhi to asamprajiata-samadhi, it is actually process of reversal
(pratiprasava) from entangled life to utmost freedom. For Wasa, in asamprajiiata stage, there
is cessation (nirodha) of all mental modification (asamprajiiate tu sarvasam eva nirodha ity
arthah). Vyasa and most Sanskrit commentators further describe that “when all activities have
ceased, and only latent impressions remain, the cessation of mind is asamprajiiata-samadhi
(non-cognitive concentration)*® and the means of attaining this samadhi is detachment (tasya
param vairagyam upayah).

Relation Between Pratiprasava and Kaivalya

Without a proper understanding of the concept of pratiprasava, we cannot understand
the idea of kaivalya in the Yogasitra or Patanjalayogasastra *’. According to YS 4.34,
pratiprasava is necessary for the attainment of kaivalya but scholars have interpreted these
two terms in two different ways: from an cosmological standpoint and from an
epistemological standpoint. Traditional Sanskrit commentators and some modern scholars
defend an cosmological interpretation, according to which pratiprasava means the literal
dissolution of one’s physical body and mind *. So, kaivalya is achieved when the embodied
purusa obliterates all its entanglements with prakrti. cosmologically understood, kaivalya
entails liberation after the death of the body (videhamukti). By contrast, a number of other
scholars defend an epistemological interpretation, according to which pratiprasava means the

dissolution of our misidentification of purusa with prakrti, which is the result of ignorance

% Vyasa’s commentary on satra 1.18: sarvavrttipratyastamaye samskaraseso nirodhas cittasya
samadhir asamprajiiatah.

¥ Philip Maas has suggested that Yogasitra and Vyasabhasya were written by the same individual,
Patafjjali himself, based on his research of many yoga manuscripts where the colophons read
Pataiijalayogasastra or Pdtaiijala-Yoga-Sastra Samkhya Pravacana instead of Yogasiitra. However,
since there is currently no comprehensive critical edition of the entire text, I use the Yogasiitra and
Yoga-Bhasya as distinct works by different authors in this paper. Only the first part the Yogasiitra was
critically edited by Maas.

88 Vyasa, Bhoja and Vijfianabhiksu, Dasgupta, 1924; Eliade 1961; Feuerstein 1989; Rukmani 1997;
Veda Bharat1 2004; Bhattacharya 2008; Bryant 2007.
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(avidya) ®. 1t is the liberating knowledge of the distinction between the purusa’s original self
and the psychophysical self. So, kaivalya is attained when the empirical purusa ceases to
identify with prakrti. Upon the attainment of kaivalya, the afflictions and impurities of the
mind are dissolved, but not the mind itself. Epistemologically conceived, kaivalya entails
liberation while living in this physical body (jivan-mukti)*.

The declared goal of classical yoga is to attain kaivalya (liberation) which is
considered as the highest stage of spiritual journey of a yogi after which nothing remains to
achieve for a yogi. Patafjali uses the term pratiprasava to explain the nature of kaivalya. So,
the concept of pratiprasava is bound up with that of kaivalya. Without a proper understanding
of the concept of pratiprasava we cannot understand the idea of kaivalya in the Yogasiitra.
According to siutra 4.34 pratiprasava is necessary for the attainment of kaivalya. Though
there is disagreement among scholars about the nature of kaivalya but there is complete
consensus among the scholars that kaivalya is the last stage of yogic practice where liberation

is attained.

Patanjali explicitly mentions kaivalya five times in the Yogasitra (YS 2.25, 3.51, 3.56,
4.26, 4.34). In these aphorisms, we get many meanings of kaivalya. Let us see how Patafijali

explains kaivalya throughout the whole Yogasiitra in different places:

1. Only from the discernment of the difference between sattva and purusa can there be
sovereignty over all states of being and knowledge of all (I111:49).

2. From dispassion even toward this, in the destruction of the seed of this impediment, arises
perfect aloneness (kaivalya) (111:50).

3. There is no cause for attachment and pride upon the invitation of those well-established,
because of repeated association with the undesirable (II1:51).

4. From samyama on the moment and its succession, there is knowledge born of
discrimination (III:52).

5. Hence, there is the ascertainment of two things that are similar, due to their not being

limited (made separate) by differences of birth, designation, and place (II1:53).

6. The knowledge born of discrimination is said to be liberating, (inclusive of) all conditions

and all times, and nonsuccessive (I11:54).

% Taimni 1961; Larson 1999; Whicher 2009; Chapple 2008; Collins 2009; Foulks 2009; Michael
Beloved 2007; Sarbacker 2005 ; Bachman 2011.

* The term “jivan-mukti” is not mentioned in the Yogasiitra and Vyasa’s commentary. It is a popular
term in the Advaita Vedanta tradition. Here, I am using this term jivan-mukti to indicate liberation in
the realm of prakrti.
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7. In the sameness of purity between the sattva and the purusa, there is perfect aloneness
(kaivalya) (sattva-purusayoh Suddhi-samye kaivalyam iti I11:55).”'

In all these above-mentioned aphorisms there is no clear indication that kaivalya in
Yoga means rejection of this physical world and a final severing of man from matter or
acceptance of this phenomenal world by living harmoniously with physical body and mind .
Again, in sitra 4.34 tells us that when the pratiprasava of guna-s takes place kaivalya is
attained. I will show later in chapter 3 in detail that Patafijali provides different characteristics
of the nature of kaivalya in different which may appear contradictory at the surface level and
I will show that this apparent contradictions can be harmonized with coherent meaning and
process of the kaivalya if pratiprasava is not understood in a literal sense in which it means
complete disassociation from this physical world and physical body. The question is how to

best interpret the meaning of pratiprasava in the yogic metaphysics.
Relation Between Pratiprasava and Jivanmukti

Though there is no direct mention of the term jivanmukta or jivanmukti in both
Samkhyakarika of I$varakrsna and Yogasiitra of Patafjali the idea of jivanmukti or jivanmukta
is implied with important metaphors. The notion of freedom from attachment while living
exists in both Samkhya and Yoga. I$varakrsna’s Samkhyakarika describes liberation as the
realization (which happens while embodied) that the pure, inactive and conscious witness
(purusa) is not related to unconscious manifest nature (prakrti). Samkhyakarika 67 further,
explains this state of liberation through the image of potter’s wheel. This Karika 67 states that
through the attainment of perfect knowledge, virtue and rest become devoid of their causal
efficacy; yet the spirit continues to live for a while invested with the body; just like a potter’s
wheel continuing to revolve (even when the potter ceases in his efforts at revolving the wheel)
due to the momentum of the past impulse®. In similar way, Yogasiitra states that all afflicted
action ceases for the master yogi who, then lives on without impurity in “cloud of dharma”

(YS V. 29-30)*.

It is evident from the above discussion that Samkhya and Yoga assure the possibility of
being liberated while alive, but these two philosophies do not discuss anything about the

nature and status and function of Jivammukta in this mundane world directly. While

1YS 3.55 - sattva-purusayoh suddhi-samye kaivalyam iti.

& Samkhyakarika 67: samyagjianadhigamad dharmadinamakaranapraptau tisthati

samskaravasaccakrabhramavad dhrtasarirah.

% YS 4.29: prasamkhyane-+apy akusidasya sarvatha vivekakhyater dharmameghah samadhih. YS 4.30:
tatah klesakarmanivrttih.
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I$varakrsna’s Samkhya Karika leaves no scope for any discussion of Jivanmukta even
indirectly Patafijali somehow makes room for the discussion of Jivanmukta in a more rigorous
way by employing the term pratiprasava in Yogasiitra. Pratiprasava is a very important

concept in Yogasiitra and it plays an important role in whole yogic metaphysics.
Mention of Pratiprasava in Sanskrit Grammar Texts

In Sanskrit grammar, pratiprasava has been used as an exception rule. In kasika
commentary of Astadhyayi (name of Panini's grammatical work consisting of 8 chapters), the
word pratiprasava has been used. It says that “by the previous [rule], compounding is already
established; when a prohibition arises due to "tasya kartari ca," this statement is begun for the
sake of counter-exception” (pirvena samasah siddha eva, tasya kartari ca iti pratisedhe
prapte vacanamidamarabhyate pratiprasavartham). Padamarijari commentary says that “and
by those such as sacrificers, for the sake of counter-cessation (pratiprasava).
Counter-cessation is the permission to resume an activity that has been stopped by something
else (vajakadibhisca pratiprasavarthamiti, anyena nivartitasya punah
pravrtyabhyanujiianamupratiprasavah). In Siddhantakaumudr (703) says that “with these, a
word ending in the sixth case is compounded, this is a counter-example to the rule "with #
and ka in the agent" (ebhih sasthyantam samasyate, trjakabhyam kartari ityasya
pratiprasavo yam).

Role of Pratiprasava in Yoga Philosophy

Understanding the importance of pratiprasava in the Yoga metaphysics, Kenneth Rose
(2016:107) understands pratiprasava as the “central nerve of Patafijali’s system" because
Patafijali uses yogic samadhi to demonstrate how the universe of experience can be
reabsorbed (pratiprasava) into primal prakrti. , Rose interprets pratiprasava as
“reabsorption” or “mental simplification.” By “simplification,” Rose (2016:149) indicates that
the mind transcends or simplifies itself factor by factor”. Rose (2016: 102) states that
pratiprasava is an essential mechanism that describes the progressive levels of
samprajiiata-samadhi **. According to Rose (2016:114), pratiprasava is a movement of

simplification from one samprajiiata-samadhi stage to another *. Here, pratiprasava is a

% Rose comments that “the extended fixity and mental simplification (pratiprasava) that characterize
the ascending degrees of (samprajidata) samadhi”’. According to Rose, there are four levels which are
vitarka-samadhi ~ (concrete-reflection  recollectedness),  vicara-samadhi  (abstract-reflection
recollectedness), ananda-samadhi  (delightful —recollectedness), and asmita-samadhi (mere
self-awareness recollectedness). These are Rose’s translations.

% Rose writes that “the whole preceding practice of Eight-Part Yoga was needed in order to arrive at the
movement of simplification (pratiprasava) that was enacted in the move from savitarka-samadhi to
nirvitarka-samadhi”
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psychological process. However, Rose (2016:107) also understands pratiprasava as a reversal
of the eternal, cosmological process by which prakrti gradually emerges from a primal,
potential condition into so many elements that make up the creation. Based on the importance
of the cosmological pratiprasava process, Rose (1016:108) says that “Patafjali’s Eight-Part
Yoga can be seen as a procedure for reabsorbing these projected bits of differentiated prakrti
back into its pristine, stabilized, and potential form (gunanam pratiprasavah, YS 4.34; see
also 1.45) at which point purusa shines clearly in the purified mind (‘sattvic citta™) of the

perfected yogi (YS 1.47).”

But Rose (2016:122) unsatisfactorily accepts kaivalya as “the complete and final break
with prakrtic” *°. When pratiprasava is a cosmological process, the potential form of guna-s
indicates the returning to the unmanifest (avyakta) form of prakrti from the manifest (vyakta)
form. How is it possible to keep even a purified mind in the unmanifest condition of the
prakrti because there would be no physical body and mind in unmanifest (avyakta) form of
prakrti? It is to be noted that Citta is made from the prakrtic elements of guna-s and citta
does not have an independent cosmological existence from prakrtic. The above-mentioned
reference of siutra 1.47 is about the purified mind in the samadhi stage, not in the kaivalya
stage, because the sitra tells us that “upon attaining the clarity of nirvicara-samadhi, the
inner self is lucid” . The question arises: when and why must the same pratiprasava process
be psychological and cosmological? Does psychological pratiprasava lead to cosmological
pratiprasava? Do these two processes work simultaneously or one at a time? Rose does not

elaborate on these issues.

Chapple (2019: 196) considers that “in many ways, the word pratiprasava
encapsulates the entire Yoga praxis and telos” because the reduction of klesa-s and karma-s
through the process of pratiprasava involves the application of the entire yogic discipline
rather than just one or a few specific yogic practices. In the words of Chapple (2019: 179),
“pratiprasava requires the undoing of all karmas by tracing them back to their origins and
effecting an incineration of karmic seeds.” According to Chapple, tracing back to the origins
is the process of pratiprasava. Chapple (2019: 180) identifies this process as “a process of the
reversal of directionality”—from the direction of activity (pravrtti) towards the direction of

cessation (nivrtti). For Chapple (2019:180), nivrtti is not the cessation of all activities of mind

% Rose comments that “It is therefore difficult to give final allegiance to a soteriology that implies
complete indifference to the world that appears to us and that presents us with both hardships and
delights”.

"YS 1.47: nirvicaravaisaradye+adhyatmaprasadah.
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rather it is the cessation of the “quelling of vitiated yearning” which “brings peace” to the
yogin *. The question arises: how can a yogin achieve complete peace through the process of
pratiprasva while residing in this world? According to Pataijali, for the discriminating yogin,

to exist in this ordinary world is to suffer perpetually (duhkhameva sarvam vivekinah) *°.

For Chapple (2019: 186), pratiprasava is exclusively an epistemological process
because he comments that the pratiprasava process “signals a backing away from the
spinning out or stitching or weaving the world”, not from the world itself. In another place,

Chapple (2008: 107) says that pratiprasava is a mental process that purifies the citta .

Chapple (2008: 107) thinks that pratiprasava is also a process that causes liberation ',
Chapple (2008: 89) explains the pratiprasava liberating process by saying that “the aspiring
yogi strives to lessen his or her attachment first to the gross world, then to the subliminal
influences that shape perception of the gross, and finally enters a liberated state wherein all
obscurations are burned away.” When pratiprasava is understood as an epistemic process,
Chapple's interpretation of it is accurate. However, Patafijali seems to emphasize in the final
sitra that primordial matter (guna-s) returns to its original form, which is an unmanifested
form; thus I disagree with Chapple's assertion that pratiprasava is only an epistemological
process in the Yogasutra. When pratiprasava is an cosmological process of dissolution, the
return of primordial matter to its original source indicates the dissolution of all prakrtic
connections with purusa. The continuations of this formation of the everyday world are
primal matter as it manifests. The absence of primordial matter indicates that a liberated
purusa 1s ultimately totally cut off from the connection of the physical body and mind, which

are byproducts of primordial matter.
Conclusion

This chapter has laid the essential groundwork for our main discussion by thoroughly
introducing pratiprasava and a suite of foundational concepts critical to understanding

Patafijali's Yogasitra. This introductory chapter establishes pratiprasava not merely as a term,

% Chapple comments that “Cessation (nivrtti) brings peace, not in the sense of an escape from a
dreadful irredeemable state, but through the quelling of vitiated yearning. By returning to the origin
point before the issuance of the world transpires, one retreats to a place of peace. The reversal of
directionality indicated by the return to the origin (pratiprasava) stands at the center of the Yoga
experience”.

®YS 2.15: parinama tapa samskara duhkhairgunavrttivirodhacca duhkhameva sarvam vivekinah

190" Chapple writes that “The path to liberation is also discussed by Patafijali in yet another way that
emphasizes subtilization (pratiprasava) as the means but using a terminology focused more directly on
mental processes”.

1% Chapple comments that “It is only through the suspension of all identification by the process of
pratiprasava that kaivalya takes place”.
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but as a "key yogic idea" and indeed the central nerve of Patafjali's system. This chapter
explains the literal meaning of pratiprasava as the opposite of creation, signifying dissolution,
annihilation, or a return to the original state. Philosophically, it has been presented as the
reversal of nature's creative activities, ultimately leading to the emancipation of yogins.
Despite its explicit mention only twice in the Yogasitra (YS 2.10 and YS 4.34), this chapter
confirms its pervasive presence as a central theme that runs through the entire text, marking a
continuous journey from initial spiritual practices (sadhana) to the final state of liberation
(kaivalya).

To provide a comprehensive understanding of pratiprasava, this chapter has
investigated similar terms such as nirodha, pratibandhi, pratipaksa, and pratisedha,
illustrating their shared functionalities of cessation, obstruction, or counteraction within the
yogic framework. A detailed examination of the relation between pratiprasava and samadhi,
particularly the progression through samprajiiata samdadhi's various states (vitarka, vicara,
ananda, asmitd) to asamprajiiata samadhi, reveals pratiprasava as the underlying process of
reversal leading from entangled existence to ultimate freedom. Furthermore, the present
chapter establishes the direct relationship between pratiprasava and kaivalya, emphasizing
that a proper understanding of the latter, the declared goal of classical Yoga, is contingent
upon a clear grasp of the former. The concept's indirect connection to Jivanmukti (liberation
while living) has also been introduced, setting the stage for later discussions on embodied

liberation.

More importantly, this chapter meticulously has introduced and defined essential
related concepts that are indispensable for navigating the theoretical and practical dimensions
of Pratiprasava. The klesa-s (afflictions) have been identified as the primary hurdles to
liberation, with avidya (ignorance) established as the "breeding ground" for the other four
klesa-s (asmita, raga, dvesa, and abhinivesa). Their four states (prasupta, tanu, vicchinna,
udara) were also outlined, providing a framework for understanding their varied
manifestations and the methods required for their eradication. The guna-s are explained as the
three fundamental constituents of prakrti, whose interplay is responsible for creation, and
whose ultimate reabsorption (pratiprasava) is central to liberation. The purusa is delineated
as pure consciousness, eternally distinct from prakrti, whose liberation from entanglement
with matter is the ultimate goal of Yoga. Arguments for its existence and plurality were also

presented.
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Finally, this chapter has laid an  important conceptual foundation, defining
pratiprasava in its varied literal and philosophical contexts and illuminating its intricate
relationships with samddhi, kaivalya, and other core tenets of Yoga philosophy. By
introducing the fundamental concepts of klesa-s, guna-s, and purusa, this chapter has
provided the essential theoretical framework required for the subsequent, more in-depth
analytical discussions. It has set the stage for a critical engagement with existing
interpretations and for developing a novel, coherent understanding of pratiprasava's dual

nature and kaivalya's multi-stage progression towards ultimate freedom.

Chapter 3: Different Conceptions of Pratiprasava in the Secondary Literature
Introduction

This chapter highlights pratiprasava as a pivotal concept within Patafijali's Yogasiitra,
outlining its literal and philosophical meanings, its relationship with samadhi and kaivalya,
and introducing other essential foundational terms like the klesa-s, guma-s, and purusa.
Having laid this crucial groundwork, this chapter will provide a comprehensive and critical
analysis of how pratiprasava has been understood by various scholars across traditional
Sanskrit commentaries and modern academic discourse. Scholars have approached the
concept of Pratiprasava from diverse perspectives, leading to a complex and often conflicting
array of interpretations. These varying viewpoints can be broadly categorized into several
main groups.

The first group is concerned with cosmological interpretations. This group interprets
pratiprasava as signifying the literal and complete dissolution or reabsorption of prakrtic
manifestations. This view, defended by numerous traditional Sanskrit commentators such as
Vyasa, Vacaspati, Bhoja, and Vijfianabhiksu, along with modern scholars like Feuerstein, sees
pratiprasava leading to disembodied liberation (videhamukti). The second group provides
epistemological or psychological interpretations. This group of interpreters, including modern
scholars like Ian Whicher, Taimni, Deshpande, Nicolai Bachman, Michael Beloved, and
Jaganath Carrera, holds that pratiprasava should be understood as a mental purification
process or a change in the yogin's perception. This often connects pratiprasava with
embodied liberation (jivanmukti). the third group combines psychological and cosmological
processes. Some scholars, such as Kenneth Rose and Karen O’Brien-Kop, attempt to integrate

both psychological and cosmological dimensions, viewing Pratiprasava as functioning across
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both realms simultaneously or sequentially. The fourth group is concerned with
phenomenological analysis. By the expression of “phenomenological analysis”, Mikel Burley
(2007, p. 13) means “the analysis of experintial content”. He is the sole member of this group
who offers a distinct phenomenological view, interpreting pratiprasava as a process of the

dissolution of prakrti's experience rather than prakrti itself.

This chapter will critically analyze these different views, dissecting their arguments,
identifying their strengths, and highlighting their limitations and perceived contradictions. By
meticulously examining the diverse conceptions of pratiprasava, this chapter aims to reveal
the interpretive challenges that have historically surrounded this term, thereby establishing the
crucial need for a more coherent and integrated understanding, which will be developed in the
subsequent chapters of this dissertation. To proceed on the discussion, let us understand how
pratiprasava has been understood by different commentators and scholars from different

perspectives.
On the Historical Interpretations of Pratiprasava

Although the term "pratiprasava” appears only twice in the Yogasiitra (2.10 and 4.34)
in two specific contexts, most Sanskrit commentators bring the concept of "pratiprasava” 4
times in their commentaries, and they seem to hold a linear argument that "pratiprasava” is a
process of ontological or cosmological dissolution of the citta in the Yogasiitra. This
cosmological dissolution indicates complete dissociation of the purusa from all connections
of prakrti, including the physical body and mind. Vyasa is the first commentator who seems
to hold the view that pratiprasava is a process of dissolution of the mind, and the later

commentators mostly follow Vyasa’s line of interpretation.
Vyasa’s Ambiguous Interpretation of Pratiprasava in Sitra 2.10

In sitra 2.10, Patanjali tells us that pratiprasava is a process of abandoning the five
subtle klesa-s, while in siitra 4.34, Patafjali identifies pratiprasava as a process of abandoning
the three guna-s, which are the three real elements (zattva-s) that constitute this natural and
supernatural world except the pure conscious purusa. While pratiprasava is mentioned in the
context of getting rid of five klesa-s in sitra 2.10, Vyasa explains the process of pratiprasava
in a quasi-ontological manner. Vyasa comments that “those subtle five klesa-s, which have

transformed into a state that is similar to a burnt-seed condition (dagdhabijakalpa), dissolve
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(pralina) along with the citta when the citta has fulfilled all of its duties (caritadhikara)

(which include bhoga and apavarga).'”

Vyasa highlights three important philosophical points regarding the nature of klesa-s.
The first point is that klesa-s remain in a latent form in the citfa. The second point is that their
total dissolution is only possible when citfa finishes all of its duties, and the third point is that
liberation takes place when citta returns to its cause, which is unmanifest prakrti. For Vyasa,
pratiprasava is that process through which the citta gets dissolved because the complete
annihilation of all subtle klesas requires the annihilation of the functionings of the citfa by the
process of pratiprasava. But it is important to note that Vyasa does not explicitly define
pratiprasava in this sitra 2.10, in which the concept of pratiprasava is used for the first time
in the text by Patafijali. Vyasa also does not define pratiprasava in other three places where he

mentions or discusses this concept in the his commentary.

One should note that even if Vyasa hints at the dissolution of the citta through the
process of pratiprasava, he seems to be ambiguous in his claim regarding the total dissolution
of the citta for getting rid of the five subtle klesa-s in siitra 2.10 because he uses the phrase

14

“astam gacchanti,” which serves as the metaphor of the setting sun. "Astam gacchanti”
literally means the setting of the sun. From the surface meaning, "astam gacchanti” may

indicate the permanent absence of the sun from the purview of the people.

But in close reading, it is a bit elliptical because the sun-setting metaphor does not
indicate the total dissolution of the sun; rather, it indicates a period of ineffectiveness of the
sunlight, especially at night, because the next morning, the sun again rises up and spreads its
light and heat. Therefore, “astam gacchant” can mean both the complete dissolution of the
citta in which klesa-s remain in a latent form and the complete suspension of all kinds of
latent activities of the klesa-s in the subtratum of citta. This is why I identify Vyasa’s
interpretation of pratiprasava in the siitra 2.10 as quasi-ontological or cosmological. It is
important to note that in the other places where Vyasa discusses the concept of pratiprasava,
he explicitly explains it as an ontological or cosmological process of dissolution, which will
be shown later. This is why I have grouped Vyasa as the ontological or cosmological

interpreter in his overall explanation of pratiprasava in the Yogasitra.

12 Vyasa on sitra 2.10: te paiica klesa dagdhabijakalpa yoginascaritadhikare cetasi praline saha
tenaivastam gacchanti.
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Dominance of Vyasa’s interpretation of Siitra 2.10

Most of the Sanskrit commentators seem to adopt Vyasa’s interpretation of sitra 2.10,
which states that for completely getting rid of the subtle klesa-s, one needs to get rid of the
citta itself, the substratum in which subtle klesa-s lie dormant. But Bhoja interprets subtle
klesas in an epistemological way. Bhoja comments that “those subtle klesa-s exist only in the
form of latent impressions (vasand) in the mind, and those subtle klesa-s as vasand in the
form of vr#ti do not further begin to appear as a kind of mental modification (vrtti) to the
yogin. These ineffective subtle klesa-s remaining in the citta as vasana are to be abandoned
by pratiprasava, which means a process of reverse-transformation (pratilomaparinama).
When citta, along with all of its vasand, fulfills all required actions, citta returns back to its
source, which is asmita (egoity), and citta dissolves in asmita, and at that time of dissolution,
the subtle klesa-s, which have already become rootless (nirmitlanam), do not have the
possibility of arising again in the mind."

Bhoja makes it clear that returning to the source of subtle klesa-s suggests a return to
the asmita, not to the avyakta prakrti. Therefore, in the asmita stage of the yogin, there is no
ontological dissolution of citta because asmita suggests that the yogin is alive and possesses
an active mind. According to Bhoja, to get rid of the subtle klesa-s does not inevitably require
the ontological or cosmological dissolution of the mind; rather, it is an epistemological
process of freeing the yogin from the clutches of subtle klesa-s through the process of

reverse-transformation, the process of pratiprasava.
Bhoja’s Denial of Vyasa’s Interpretation of Siitra 2.10

Bhoja appears to be more logical in his interpretation of this sitra 2.10 than Vyasa
because this sitra focuses on identifying a process or practice of pratiprasava for freeing
oneself even from the subtlest of afflictions, which disturb the process of attainment of
liberation. It may be argued that Patafijali nowhere in the text explicitly identifies the process
of pratiprasava as a cosmological or epistemological process exclusively. Therefore, if
pratiprasava is an epistemological process in this sitra, then through pratiprasava, citta
cannot be dissolved; citta can only be purified. In the present siitra, the subject of discussion

is about getting rid of the afflictions of the mind, not the mind itself.

While Bhoja is right in identifying that subtle klesa-s in the citta can be overcome by a
process of reverse transformation, Bhoja does not explain how asmita, which itself is one of
the five klesa-s, can dissolve or make all kinds of subtle k/esa-s barren. How logical it is to

understand that one klesa can destroy all other subtle k/esa-s. There is also another problem in
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Bhoja’s interpretation. That is, how can asmita klesa destroy avidya klesa, which is higher in
capacity than asmita? In fact, avidya is the root cause of all other subsequent klesa-s which
includes asmita klesa. Therefore. it appears that the subtle klesa-s can only be abandoned or
made impotent when avidya is destroyed. It is also to be noted that Bhoja accepts
praitprasava as a process of pratilomaparinama which in its reverse order of functionality
will ultimate stop when pratiprasava by its process of dissolution reachers its source of all
manifestations which 1is the wunmanifest prakrti. Therefore, how pratiprasava as
pratilomaparinama will stop at the level of asmita by breaking its reverse order of journey of
the process of involution. The answer is not given in the Bhoja’s explanation. One can raise
another important question to Bhoja’s interpretation: why is pratiprasava understood as an
epistemological process in sitra 2.10? Because in sitra 4.34, Patafijali seems to explain

pratiprasava as a cosmological process of dissolution of the guna-s.

While most of the Sanskrit commentators accept Vyasa’s cosmological interpretation,
they clarify a few things regarding the nature of klesa-s and the meaning of pratiprasava,
which are not discussed directly in Vyasa's commentary. Let us critically analyze a few such

issues discussed by the later commentators.
On the Nature of Subtle Klesa-s

While Bhoja describes subtle klesa-s as latent impressions (vasana), Vyasa describes
them as burned seeds. Bhoja’s interpretation is psychological or epistemological, whereas
Vyasa’s interpretation is cosmological or ontological. Vyasa’s metaphor of the burnt seed has
been widely accepted by later commentators. He is the first to describe the condition of subtle
klesa-s, which remain latent in the mind, likened to a burned seed. This metaphor indicates
the loss of the seed's causal power to sprout and germinate again. Vyasa employs the term
"dagdhabijakalpa," which can be literally translated as the condition of a burnt seed. What
Vyasa intends to convey with this metaphor of a burnt seed is that the klesa-s have lost their

causal efficacy.
Different Views Regarding the Possibility of Recurrence of Klesa-s

One important question arises: is it the case that these klesa-s, which have lost their
causal power at the present time, will arise again in the near future to affect the yogin? The
standard interpretation is that once the klesa-s have lost their capacity to produce any further
activity, they will remain in the state of burnt seed, which is incapable of germinating again.

There is no possibility of recurrence of klesa-s. However, Narayana Tirtha thinks that there is
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still a possibility that these burnt klesa-s may germinate in the future if the yogin wills to
activate them. That is why Narayana Tirtha believes that it is not sufficient to only destroy the
klesa-s; rather, one should destroy the substratum of those klesa-s, which is citta itself.
Narayana Tirtha clarifies all doubts regarding the status of the mind when one gets rid of the
subtle klesa-s. Getting rid of the subtle klesa-s completely ultimately results in getting rid of

citta itself.

While Narayana Tirtha is explicitly clear regarding the status of the citfa, his examples
of “bhrastabija” do not sound logical. Bhrastabija seems to suggest a few seeds that deviate
from the burnt seed condition to become a normal seed again, which are capable of
germinating. But one can ask: is there actually any such seed (bija) that can be called “fallen
seed” (bhrastabija)? It may be the case that Narayana Tirtha borrows the idea of yogabhrasta
(lost in the path of attaining liberation) yogins to see the difference between bhrastabija and
other burnt seeds. Even if he uses the same metaphor of yogabhrasta, still the comparison is
not logical because a yogabhrasta yogin has yet not been able to make her subtle klesa-s like
the burnt seeds. Klesa-s of yogabhrasta yogin are still active, not completely burned; that is
why she is under the spell of these klesa-s, which have successfully distracted her from her
ultimate goal, which is the attainment of kaivalya. While a yogabhrasta yogin initially
succeeded in a few steps towards the goal of reaching kaivalya, eventually he was distracted
now due to the effects of klesa-s and lost the path of liberation again. But dagdhabija has lost
all potential for any kind of germination for now and for the future as well. It is highly

unlikely that this dagdhabija can turn into bhrastabija.
Subtle Klesa-s and the Question of Yogic Agency

There is another important question that arises in the discussion of the role of yogic
efforts for the destruction of subtle k/esa-s. The question is, do the yogis need to put in effort
to destroy these subtle klesas? Vyasa, in his commentary on sitra 2.10, indirectly hints that
there is no need for any kind of yogic efforts for the destruction of the subtle klesa-s because
these subtle klesa-s are only possible to be destroyed when the mind itself is destroyed.
According to Vyasa, there seems to be no need for any kind of special yogic efforts for getting
rid of subtle kleshas. Vacaspati explicitly clarifies Vyasa’s view. Vacaspati says that the
destruction of klesa-s in their subtle conditions is beyond the reach of human effort

(prayatnagocara). For Vacaspati, one cannot destroy these subtle klesa-s by doing any
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particular yogic practices. It is only possible by the process of pratiprasava in which the citta

as karya will dissolve in asmita as karana.

But the question arises: if the klesa-s are completely beyond the capacity of yogic
efforts, then why should Patafijali bother to mention this issue of getting rid of the subtle
klesa-s to the yoga practitioners? Patanjali could have been silent on this issue. But rather,
Patanjali chose to mention the issue of klesa-s and also prescribes a way out from the negative
effects of subtle klesa-s by the practice of pratiprasava. One may object that pratiprasava is
an ontological or cosmological process, so the phenomenon of pratiprasava is also not within
the reach of human effort. Therefore, Vacaspati may be right in identifying the incapacity of

the human efforts for the destruction of subtle k/esas.

The reply is that nowhere in the entire text has Patanjali exclusively identified
pratiprasava as a cosmological process, and in regard to the sitra of 2.10, it appears that
Patafijjali indirectly presents the concept of pratiprasava as more of an epistemological
process of purification of all kinds of subtle klesa-s, which are dormant in the citta, rather
than a cosmological process of dissolution of klesa-s along with the mind because it is not
possible to identify subtle klesa-s as ontological elements like the mind, which can be
dissolved into the unmanifest prakrti, which suggests the death of the physical body and mind
of the yogin. To put it simply, the destruction of subtle klesa-s does seem to suggest the
destruction of the physical existing entity of the mind and body of the yogin.
Dagdhabijakalpa as Fifth Klesa

It is also important to note that Vacaspati'®

identifies the metaphor of Vyasa’s
dagdhabijakalpa state of klesa-s as the fifth (pasicami) functional stage of klesa-s, while there
are originally only four stages of klesa-s, which are prasupta (dormant), fanu (attenuated),
vicchinna (interrupted), and udara (active), mentioned directly by Patafijali himself in sitra
2.4." Even from a surface reading of Vyasa’s commentary, it is clear that dagdhabijakalpa is
not a different stage of klesa-s; rather, it is a particular higher level of the prasupta stage of
klesa-s where dormant klesa-s completely lose their causal efficacy. Therefore, it appears that

Patafijali and Vyasa do not accept any kind of independent fifth functional stage of the klesa-s.

It is Vacaspati’s own imagination, which does not have any textual justification for his claim.

1% Vacaspati on satra on 2.10: “tad evam klesa laksitas tesam ca heyanam

prasuptatanuvicchinnodararipatayd catasro avastha darsitah/ kasmat punah panicami klesavastha
dagdhabijabhavataya sitksma na sttrakarena kathitety ata aha”.
1% Yogasiitra 2.4: avidya ksetramuttaresam prasuptatanuvicchinnodaranam.
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Different Views on the Meaning of Pratiprasava.

It is clear from the sitra 2.10 that subtle klesa-s should be abandoned by the process
or practice of pratiprasava. Vyasa just uses the word "praliina," which seems to have an
ontological connotation. In this ontological connotation, it indirectly refers to the dissolution
of the citta for the complete dissolution of the subtle fine klesa-s. Although Vyasa does not
define the term "pratiprasava,” later commentators explicitly define the term. Vyasa’s
ontological or cosmological interpretations have been mostly accepted in the Sanskrit
commentaries. Hariharananda clearly defines the term 'pratiprasava” as meaning the
opposite (viruddha) of creation or giving birth (prasava), which indicates the dissolution or
annihilation (pralaya). 1t is such a pralaya that will have no further or subsequent birth or

creation (punarutpattihinalaya)'®

. What Hariharananda means to say is that praitprasava is
the penultimate process of destruction, which is permanent dissolution without any kind of

future possibility of rebirth of the subtle klesa-s or citta.

Some commentators identify pratiprasava as a cosmological process of reverse
evolution (pratilomaparinama). Pratilomaparinama is a compound word in which
"pratiloma” means an opposite or reverse order and "parinama"” means a process of
transformation or change or evolution. "Pratilomaparinama” as a compound means an
opposite or contrary process of creation or evolution. Simply, it indicates an opposite order or
chain of destruction or dissolution. What these commentators seem to indicate is that the
source of creation begins from the unmanifest prakrti, and this creation process reaches its
highest stage of development in the mundane world of objects and senses. Through
pratiprasava as a process of pratilomaparinama, the citta, along with its klesa-s, returns back
to its original source, which is unmanifest prakrti. This returning suggests the dissolution or
destruction of citta and all other manifest entities of prakrti by which the embodied purusa
was once associated. So, pratiprasava has been understood as a process of cosmological
dissolution or destruction by these commentators. For them, pratiprasava is a cosmological
process of disentangling all kinds of prakrtic bonds, including the physical body and mind of
the yogin.

195 Hariharananda on sitra 2.10: “pratiprasavah prasavad viruddhah pralayah, punarutpattihinalaya
ityarthah,”
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Role of Knowledge in Destroying Klesa-s

One may argue that pratilomaparinama 1is actually an epistemological or
psychological process of going back to the source of creation of klesa-s, which is asmita, not
a cosmological process of going back to unmanifest prakrti. Therefore, being a psychological
process, the final stage of pratiprasava as a process of pratilomaparinama is to reach the
highest stage of asmita, not the unmanifest prakrti. Hariharananda clarifies that knowledge in
the form of vivekakhyati, which was associated with citta
(vivekakhyatimaccitasyopadanaripd), has turned the klesa-s impotent. As a result, the
knowledge and desire, which are the functions of the citta, have ceased now by the effects of
viveka. But for ultimately dissolving all these subtle klesa-s along with citta, even the process
of vivekakhyati should be restricted (nirodha). This nirodha of vivekakhyati can be
accomplished by the higher level of dispassion (para-vairdagya). At that time of complete
cessation of the vivekakhyati, all kinds of vrtti-s cease completely, and along with the
permanent cessation of all vr#ti-s, permanent cessation of subtle klesa-s takes place.'* The
metaphysical importance of this dissolution of that subtle klesa-s is that dissolution of subtle
klesa-s requires the dissolution of all psycho-physical activities of the embodied yogin. In

order words, the yogin becomes like a deadbody or dead.

It is to be remembered that vivekakhyati is definitely a cognitive process of higher
level of acquired knowledge in the process of yogic sadhana gained by the yogin which
provides the yogins with a proper of knowledge of distinction between the purusa and
prakrti. But ultimately this higher knowledge of viveka need to stop for felicitating the
process of para-vairagya for the complete dissolution of the subtle klesa-s. What
Hariharananda makes clear is that even the higher knowledge is not enough to dissolve the
subtle klesa-s. Knowledge is instrumental in weakening the klesa-s, but not capable of
destroying the subtle klesa-s permanently. So, if pratilomaparinama is reverse order of
process of creation, then it has to destroy the klesa-s permanently as a process of involution.
But if knowledge is not capable of destroying the subtle klesa-s permanently, then
pratilomaparinama cannot be solely a cognitive process or psychological process because

being a cognitive process of true klesa-burning knowledge, pratilomaparinama will not be

1% Hariharananda on sttra 2.10: “sitksmibhita vivekakhyatimaccitasyopadanariipa ityarthah | klesa eva
pratiprasavena heydstydjya iti satrarthah | ta iti | jianecchadiripam cittakaryam parisamapyate
vivekena | atastena samaptadhikarasya cittasya klesa dagdhabijakalpa bhavanti | tatah punah parena
vairagyena vivekasyapi nirodhah karyah | tadatyantavrttinivodhat klesanamatyantaprahanam
bhavatityarthah™.
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able to destroy the subtle klesa-s completely and permanently. Therefore, it can be argued that
pratilomaparinama is more a cosmological or ontological process of reversal than a

psychological or epistemological process of reversal.
Pratiprasava as a Cosmological Process in Sitra 2.2

This interpretation of pratiprasava as an ontological or cosmological process of
pratilomaparinama appears to be consistent across most discussions of pratiprasava by these
Sanskrit commentators in various sections of their commentaries. Although the concept of
pratiprasava 1s first introduced in sitra 2.10 of the Yogasiuitra, Vyasa is the first commentator
to address this idea in his commentary on sitra 2.2. It is to be noted that some commentators
(such as Bhoja and Anantadeva Pandita) do not discuss the issue of pratiprasava in this siitra
2.2, which is about the effects or results of practicing kriya-yoga, while many Sanskrit
commentators follow Vyasa's example, either directly or indirectly discussing the concept of

pratiprasava in their subsequent explanations of this sitra.

Siatra 2.2 tells us that for the mastering the practice of samadhi
(samadhibhavanarthah) and for the attenuation of the klesa (klesatanukaranartha), practice
of kriya-yoga is recommended.'”” What this siitra indicates is that the results of practicing
kriya-yoga are twofold. The first is the progression in the path of attaining samadhi, and the
second is the weakening or reducing the effects of klesa-s for the yogin. These two results are
not separate phases or stages of the functioning of kriya-yoga; rather, they represent
interconnected outcomes of practicing kriya-yoga. For instance, as the effects of klesa-s
diminish, the yogin experiences samddhi more frequently. Conversely, as the yogin
encounters more samdadhi experiences, the klesa-s remain in a weakened state within the citta
of the yogin. Therefore, as a result of samdadhi practice, yogin remains for some time free
from the negative effects of klesa-s. Therefore, these results of kriya-yoga are interconnected

and sometimes complementary to each other.

According to Patafijali, kriyd-yoga is a combination of three particular yogic practices:
“tapas ”’(austerity/discipline), “svadhyaya” (self-study/self-analysis), and
“iSvara-pranidhana” (surrender to the Lord).'” When the yogin masters this practice of
kriya-yoga, as a result of that mastery, she is able to encounter the experiences of samadhi
and weakening the klesa-s. Vyasa explains that “when practiced properly (asevyamanah),

kriya-yoga paves the way for perfecting samadhi and attenuates the klesa-s. Those klesa-s

197 Siitra 2.2: “samdadhibhavanarthah klesatanitkaranarthasca”.
198 Siatra 2.1: tapahsvadhyayesvarapranidhanani kriyayogah.
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which have already been weakened (pratanitkrtan) by the fire (agni) of prasamkhydana
becomes similar to the state of burnt-seed (dagdhabijakalpan). Due to achieving the
burnt-seed like condition, klesa-s lose their capacity to arise again for further germination
(aprasavadharminah). After the weakening of the klesa-s, the subtle wisdom (sitksma-
prajiid) which consists in the knowledge of discernment between the sattva and purusa
(sattvapurusanyatamatrakhyatih) is no longer affected (aparamrsta) by the negative affects of
the klesa-s. These subtle wisdom (siksma- prajia) which has fulfilled all of its tasks

(samaptadhikara) will lead to dissolution (pratiprasava).'”

Vyasa gives a sequential presentation of the klesa-s from its weakened state to its
dissolution. First kriya-yoga weakens the klesa-s, and as the effect of the weakened klesa-s,
knowledge in the form of prasamkhyana arises. This arrival of prasamkhyana-knowledge
makes the klesa-s infertile. When klesa-s are in an infertile stage, a special kind of realization
arises in the name of discriminative knowledge (sattvapurusanyakhyati). This special
sattvapurusanyakhyati, which is completely devoid of the negative effects of klesa-s, also
dissolves through the process of pratiprasava when their purpose of existence is fulfilled. For

Vyasa, pratiprasava is indirectly a process of dissolution.

To be specific, it appears to be a cosmological or ontological dissolution because as
long as the discriminative knowledge, such as sattvapurusanyakhyati, remains in the mind,
pratiprasava does not start its functions. Pratiprasava only can start its activities when the
discriminative knowledge, as sattvapurusanyakhyati, has nothing left to accomplish. In other
words,  sattvapurusanyakhyati  becomes  redundant. The  cessation of this
sattvapurusanyakhyati knowledge is only possible when the citfa is completely and
permanently dissolved. Therefore, pratiprasava is that dissolution process in which
sattvapurusanyakhyati-knowledge will dissolve permanently along with the permanent

dissolution of the citta.

It is interesting to note that Vyasa brings the concepts of prasamkhyana and
sattvapurusanyakhyati as cognitive processes in differentiating the ontological or
cosmological role of pratiprasava in the yoga metaphysics. Even as an intermediate stage
between kriya-yoga and pratiprasava, how and why and when do prasamkhyana and

sattvapurusanyakhyati as a special kind of knowledge arise for the yogin? Why can

19 Vyasa on sitra 2.2: “sa hy dasevyamanah samadhim bhavayati klesams ca pratanikaroti.
pratanitkrtan klesan prasamkhyandgnina dagdhabijakalpan aprasavadharminah karisyatiti. tesam
tanitkaranat punah klesair aparamrsta sattvapurusanyatamatrakhyatih sitksma prajina samaptadhikara
pratiprasavaya kalpisyata iti”.
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pratiprasava not do the job of prasamkhyana as a cognitive process of dissolution of klesa-s?

These questions remain unanswered in Vyasa’s commentary.
Clarification of Vyasa’s Quasi-Cosmological Pratiprasava in Siitra 2.2

Vyasa’s indirect cosmological interpretation of pratiprasava has been clarified by the
later commentators as a clear cosmological process of dissolution. Vacaspati identifies
pratiprasava as a process of "pravilaya," which can be translated as dissolution or
destruction."'® In a similar way, Vijianabhiksu interprets pratiprasava as "pralaya," which
means complete destruction or annihilation or dissolution.'"! Hariharananda understands
pratiprasava as a process of "pralina," which can be translated as "dissolution”."* It seems to

be clear that these commentators interpret pratiprasava purely in an ontological sense.

One can argue that still this dissolution is just a metaphor and it does not directly
indicate the dissolution of the psycho-physical self of the yogin; rather, it is the dissolution of
the klesa-s. This doubt also has been cleared by Vijiianabhiksu while he explicitly connects
pratiprasava with the concept of disembodied liberation (videha-kaivalya). Vijianabhiksu
clearly says that at the highest level of samadhi (which seems to suggest
“asamprajiiata-samadhi™), citta dissolves into its root cause, which is unmanifest prakrti,
through the process of pratiprasava, and this dissolution by pratiprasava indicates the state
(dasa) of disembodied liberation for the yogin''’. From Vijfianabhiksu’s explanation, it is
clear that pratiprasava is a process of cosmological dissolution of the citta and the physical

body of the yogin.

Besides Vijfianabhiksu, Vacaspati and Hariharananda explicitly clarify that
pratiprasava is a cosmological process of dissolution. While Vyasa comments that the subtle
knowledge completes its task (samaptadhikara), pratiprasava dissolves all klesa-s, Vacaspati
interprets samaptadhikara as process of cessation of guna-s in the form of karya and
karana."" The cessation of the guna-s means the dissolution of the all functionalities of the
mind and physical body. Simply, it indicates the death of the yogin. For Vacaspati,
pratiprasava 1s a process of cosmological dissolution as well. Hariharananda gives a fire
analogy to indicate that in the stage of pratiprasava, there seems to be no possibility of any

cognitive activity. He states that knowledge burns klesa-s and when this burning of klesa-s is

119 Vacaspati on sitra 2.2: “sitksmd prajiia pratiprasavaya pravilayaya kalpisyate’.

"' Vijfianabhiksu on siitra 2.2: “pratiprasavaya pralayaya kalpisyate”.

"2 Hariharananda on sitra 2.2: “pratiprasavaya kalpisyate pralina bhavisyatityarthah”

13 Vijhanabhiksu on satra 2.2: “caramdsamprajiiate pratiprasavaya pralayaya kalpisyate
videhakaivalyadasayamiti’.

14 Vacaspati on sitra 2.2: “samapto dhikarah karyarambhanam gunanam yaya hetubhiitaya”’
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finished, knowledge terminates itself. The analogy suggests that as long as there is fuel, the
fire continues to burn. Once the fuel is completely consumed, the fire ceases to exist.
Similarly, knowledge persists until the klesa-s are fully burned away, and when that process is
complete, knowledge dissolves like the extinguished fire. Therefore, Hariharananda indirectly
confirms that through the process of pratiprasava, all forms of cognition, as well as their
locus—citta—are dissolved. Thus, for Hariharananda, pratiprasava ultimately seems to
represent a process of cosmological dissolution. All these sanskrit commentator accept that

pratiprasava is a cosmological process of dissolution in their interpretations in this sitra 2.2
Interpretations of Cosmological Pratiprasava in Sutra 2.27

This cosmological explanation of the pratiprasava is again brought up by the sanskrit
commentators in the discussion of sitra 2.27. This sitra tells us that “that yogins (who has
acquired the unfluctauting discriminative knowledge) will only have specific seven
(saptadha) types of highest revelations or highest cognitive states (prantabhimi) of
realization (prajia)”.''> Among these seven highest states of prajiia, at the last stage of
prajia, pratiprasava functions as process of dissolution of the guna-s, the constituents of this
natural and supernatural worlds. Vyasa gives analogy of fallen stones of how this
pratiprasava functions as a means of cosmological dissolution of the guna-s. He comments
that “guna-s are like fallen stones from the edge of a mountain peak (girisikharatatacyuta)
that lack support (niravasthandah) to hold them. They (guna-s) move toward dissolution
(pralayabhimukhah) into their own cause (svakarane), (which is unmanifest prakrti,) and

ultimately disappear along with it (astam gacchanti)”."'®

What Vyasa seems to indicate is that pratiprasava is a the re-absorption of the guna-s
into their original cause. This re-absorption suggests that all prakrtic entanglements of the
yogin which include mind and the physical body will dissolve into the the unmanfiest prakrti.
Vacaspati clearly states that in pratiprasava stage, the guna-s dissolve into pradhana (which
is just an alternative term for unmanifest prakrti)''’. According to Vacaspati, pratiprasava is a
process of cosmological dissolution of the guna-s. Vivaranakara also explicitly states that

pratiprasava is a process of dissolution of guna-s into the avyakta (unmanifest prakrti)."'®

5 Siitra 2.27: “tasya saptadha prantabhimih prajia’.
6 Vyasa on sitra 227 “gund girisikharatatacyuta iva gravano niravasthanah svakarane
pralayabhimukhah saha tendstam gacchanti,”

"7 Vacaspati on sitra 2.27: “pratiprasave pradhanalaye 'pi”.
e Vivaranakara on sitra 2.27: svakarane — ahamkare  pralayabhimukhah...
svakaranamapyavyaktabhdavam pratipadyate”.
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Vijiianabhiksu clearly states that guna-s dissolves into the unmanifest prakrti completely and
permanently along with the cifta.'” What Vijiianabhiksu suggests is that citta of the yogin
should dissolve as a result of the dissolution of the guna-s through the process of

pratiprasava.
On the Impossibility of Regeneration of Guna-s after Pratiprasava

One question may arise: Is it possible for these guna-s, which have now dissolved into
the unmanifest prakrti by the process of pratiprasava, to arise again in the future? The
standard reply by the commentators is no. Vyasa explicitly says that once the guna-s, which
have been dissolved, will never regenerate (punarastyutpadah) again because they do not
have any purpose (for their regeneration).'” Vijiianabhiksu'?' and Bhoja'? also support
Vyasa’s view that when the guna-s fulfill their purpose (which is to provide the bhoga and
apavarga to the purusa), there is no further reason or cause for the re-generation or return of

the guna-s for the yogin.
Gunatita and the Death of the Yogin

Now the question arises: what kind of kaivalya the yogin attains who has dissolved all
prakrtic bondages? Vyasa says that yogin goes beyond the touch of guna-s (gunatita).'* 1t is
an indirect indication that the yogin dissociates herself from all manifestations of prakrti
meaning the dissociation of the physical body and mind of the yogin. Therefore, according to
Vyasa, yogin dies when pratiprasava takes place. This death of the yogin after pratiprasava
stage has been understood as videha-mukta (disembodied liberation) stage of the yogin by
Hariharananda. Hariharananda also clarifies that gunatita means the lack of any relation of
the three guna-s (trigunasambandhabhava) with the yogin.'** It is evident from this
discussion that, through the cosmological process of dissolution known as pratiprasava, a
yogin attains kaivalya after the physical body dies. To achieve kaivalya, a yogin must be
entirely free from any connection to prakrtic manifestations, including both the physical body
and the mind. Here, kaivalya is disembodied liberation because pratiprasava is a

cosmological process of dissolution of three guna-s.

19 Vijiianabhiksu on sitra 2.27: “tena cittena sahatyantalayam gacchanti”.

120 Vyasa on sitra 2.27: na caisam pravilinanam punarastyutpadah prayojanabhavaditi”

12! Vijiianabhiksu on sitra 2.27: “purusarthasamaptya prayojanabhavat’.

122 Bhoja siitra 2.27: “nisprayojanatvaccamisam kutah praroho bhaver”.

123 Vyasa on sitra 2.27: “pratiprasave pi cittasya muktah kusala ityeva bhavati gunatitatvaditi”.

124 Hariharananda on siitra 2.27: “cittasya pratiprasave punarutthanahine pralaye muktah kusalah
videhamukto bhavati gunatitatvat trigunasambandhabhavaditi”.
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Interpretations of Cosmological Pratiprasava in Sitra 3.50

Again, in the discussion of sitra 3.50, the concept of pratiprasava has been mentioned
by the Sanskrit commentators as a cosmological process of dissolution. Sitra 3.50 says that
when one is completely least interested (vairagya) in enjoying the highest supernatural power
of discriminative knowledge (which results in omniscience and omnipotence) and when the
seeds (bija) of the disturbing mental modifications (dosa) are extinguished (ksaya), kaivalya
takes place.'” The interpretations of the previous sitra-s concerning the meaning and nature
of pratiprasava are echoed in this current sttra. Most Sanskrit commentators assert that
pratiprasava represents a process of cosmological or ontological destruction of the
manifested principles of prakrti. This destruction pertains to the physical body, mind, and

senses of the yogin with whom she is associated.

Vyasa is explicit in his comment in the present sitra that when the guna-s finish, all
their tasks (caritartha) are completely and permanently (atyantika) separated from the
embodied purusa by dissolving them into the unmanifest prakrti through the cosmological
process of pratiprasava. This complete separation of purusa from prakrtic guna-s is known as
kaivalya."*® Vyasa clearly shows that pratiprasava is a process of complete separation
between guna-s and purusa. For this permanent separation between these two entities, the
only possible way is when guna-s as cosmological constituents of manifest prakrti dissolve
into unmanifest prakrti, which indicates the complete dissociation of the embodied purasa
from its psycho-physical existence. Vyasa clearly identifies kaivalya as disembodied
liberation and pratiprasava as a means of ontological dissolution of the yogin's
psycho-physical self. Dissociation of the psycho-physical self means that the yogin needs to
die to attain kaivalya. To understand it from a different angle, a yogin will die when kaivalya
is attained. Vyasa’s ontological interpretation of pratiprasava has been completely supported
and accepted by many later commentators such as Vivaranakara,'?’ and Vijiianabhiksu,'?®. The
analysis of the concept of pratiprasava in sitra 3.50 by the Sanskrit commentators can be
understood as a clear cosmological process of dissolution. Pratiprasava is finally discussed

by these Sanskrit commentators in the last sitra 4.34.

125 Siitra 3.50: ‘tadvairagyadapi dosabijaksaye kaivalyam”.

126 Vyasa 3.50:

127 Vivaranakara on sitra 3.50: “tadesam gunanam manasi klesakarmavipakasvariipenabhivyaktanam
caritarthanam pratiprasave pralaye purusasydtyantiko gunaviyogah kaivalyam .

128 Vijfianabhiksu on siitra 3.50: “caritarthanam samaptapurusarthanam pratiprasave manasa saha laye
sati, purusasyatyantiko gunaviyogah kaivalyakhyo bhavatityarthah”.
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Pataiijali’s Direct Mention of Pratiprasava and its Interpretations in Siitra 4.34.

In sitra 4.34, pratiprasava is directly mentioned by Patanjali himself in regard to the
dissolution of the guna-s. This sitra tells us that when guna-s completes its tasks for purusa,
the guna-s dissolve (pratiprasava) and this dissolution is known as kaivalya. Otherwise, this
kaivalya can be understood as purusa’s abiding in its true self or being purusa as a pure
conscious-power.'?’ This sutra is highly meaningful and complex to understand, as it has three
important announcements. First is the guna s return through pratiprasava to its original source
(which is unmanifest prakrti). The second is the purusa s settlement in its own true form, and
the third is the purus’s stability in manifesting itself as conscious power at the attainment of
kaivalya. It may appear that these three descriptions of kaivalya are the same but [ will show
that actually they are not definitions of kaivalya rather they are the different nature of kaivalya

stage for the yogin. I will critically analyse this sitra in the fifth chapter in great detail.

I now discuss only the different interpretations of the concept of pratiprasva as
mentioned in the Sanskrit commentaries. Vyasa comments that “when guna-s complete their
functions for the experiences and liberation of purusa, these guna-s, which consist in both
causes and effects of manifest prakrti, dissolve into their original root, which is avyakta
prakrti. This process of dissolution of the guma-s into the unmanifest prakrti is called
pratiprasava, and this state of dissolution is known as kaivalya”."** Vacaspati describes this
whole process of dissolution very explicitly and clearly in a step-by-step manner. He
comments that this process of dissolution starts from samskara; samskara dissolves into
manas (mind-faculty), then manas dissolves into asmitd (ego), then asmita dissolves into
linga (subtle body), and linga dissolves into alinga (unmanifest)."!. This process of
cosmological dissolution has widely been accepted in the later commentaries directly or
indirectly. Therefore, it has been seen that in sitra 4.34, according to the most Sanskrit

commentaries, pratiprasava is a process of ontological or cosmological dissolution.
Critique of Historical Interpretations of Pratiprasava

Most Sanskrit commentators appear to maintain a relatively consistent understanding
of pratiprasava as a process of cosmological or ontological dissolution throughout their

expositions. However, a closer reading of the sitra-s in which this concept appears suggests

29 siatra 4.34: “purusarthasinyanam gunanam pratiprasavah kaivalyam svaripapratistha va
citisaktiriti”.

B Vyasa on sitra 4.34: “krtabhoga-apavarganam purusartha-Sinyanam karya-karanatmakanam
gunanam yah pratiprasavah, tat kaivalyam”

13! Vacaspati on siitra 4.34: “samskarah manasi liyante, manah asmitayam, asmita linge, lingam
alinge”
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that such an interpretation may, at times, be somewhat imposed upon the text. Notably,
Patafijali refers to pratiprasava explicitly only in two sitra-s (2.10 and 4.34). In sitra 4.34,
the term seems to be employed in a partial ontological or cosmological sense, whereas in

sitra 2.10 it appears within a more epistemological context.

It is also significant that, in their commentaries on these two sifra-s, Sanskrit
commentators do not always provide a detailed definition or sustained analysis of the nature
and metaphysical implications of pratiprasava. A comparative examination of the
commentarial tradition suggests that the concept is often treated as a pre-established notion,
interpreted primarily as a cosmological process of dissolution, with relatively little attention

paid to its possible contextual or practical significance as a yogic discipline.

This tendency appears to stem from the standard Samkhya—Yoga metaphysical
framework, within which liberation (kaivalya) is generally understood as a complete
ontological separation between purusa and prakrti. Within this framework, pratiprasava is
assumed to be the mechanism by which such separation is effected. However, it is noteworthy
that the commentators do not offer a systematic justification for restricting pratiprasava
exclusively to a cosmological or ontological process. In fact, the term is explicitly applied to
the gunas—ontological constituents—only in sitra 4.34, whereas in sitra 2.10 it is used in
relation to the klesas, which pertain to the epistemic and psychological processes of the

yogin’s citta.

A further reason for the predominance of the cosmological interpretation may lie in its
compatibility with the commentators’ understanding of kaivalya as disembodied liberation
(videha-mukti). By construing pratiprasava primarily as a process of ontological dissolution,

they are able to reinforce and justify this particular soteriological model.

Having discussed the problems of the traditional cosmological interpretations by
different commentators, I am now going to discuss the modern readings of pratiprasava in

some hindi, bengali and english commentaries.
Contemporary Interpretations of Pratiprasava

In addition to the Sanskrit commentators, modern scholars also address the topic of
pratiprasava, both directly and indirectly. In this section, I will mostly analyze the
interpetaitons of a few scholars from some Hindi commentaries , Bengali commentaries, and
English scholarly works on the concept of pratiprasava in the Yogasiitra. 1 will begin my

discussion with the some hindi commentaries.
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Cosmological Pratiprasava in Some Hindi Commentaries

In his hindi commentary, Yogdarsanam, Svami Satyapati Parivrajaka explains the
concept of pratiprasava in sitra 2.10. He says that in this sifra Patafijali tells what this
pratiprasava means. “The cause of origination of five klesa is prakrti. From this prakrti klesa
take birth. When bhoga and apavarga are accomplished, there is no need of citta to function
furthermore. Therefore, the pratiprasava of citta takes place which means citfa along with its
klesa get dissolved into avyakta-prakyrti”'**. In his commentary bhavaprakasika, Mahaprabhu
Lal Gosvami explains siatra 2.10 by saying that ‘klesa is the cause of the samsara. The
destruction of the ajiana-klesa is not possible. Klesa exist in the form of vasanda. Klesa which
has not yet started the functioning of the vr#ti actions, are to be abandoned with the

destruction of the citta’'*.

In his commentary Yogdarsanasamiksa, Pandita Krsnamani Tripathi states in sitra
2.10 that “those klesa which have become subtle should be dissolved in their cause of citta
which is prakrti by the sadhana of the yogin. What this process is all about. He explains by
saying that the prakrtilin yogis remain weakened, but they are not completely destroyed.
These klesa remain in the form of subtle seed. The way of the abandonment of those subtle
klesa is explained in this sifra. What it means is that when from vivekakhyati, true self
knowledge is gained and there is the lack of avidya, then citta gets dissolved. After the

dissolution of the citta the klesa which remained in subtle form are destroyed as well”'*,

Svami Jiianananda states that “the subtle klesa disappear along with the dissolution of
antahkarana by the practice of yoga which aims at the uprooting of the seed of klesa. With

the process of pratiloma of klesa, the antahkarana which is the cause of klesa, ceases

32 sitra mem 'pratiprasava’ $abda para hai, isako aisa samajhana cahiye, paca klesom ka utpadaka
karana prakrti hai, ust se klesom ka prasava arthat utpatti hoti hai, jaba citta ke dvara bhoga aura
apavarga siddha ho jate haim to usakt avasyakata nahim rahati, atah usaka pratiprasava ho jata hai
arthat vaha apane upadana karana mem lina ho jata hai.

133 janmantar mem anubhiita marana trasa ke smarana janya bhaya se yaha iccha hoti hai,

klesa ht samsara ke karana hai, ajiiata klesom ka nasa sambhava nahim hai, vasana ripa se sthita
haim, ve jina vrttiripa parinamom ka arambha nahim kiya hai, ve vyagane yogya sitksma klesa citta ke
pralaya ke dvara sarvatha vinasta ho jate haim, arthat apane karana mem pratiprasava = pratiloma
kramase jaba cittalina ho jata hai taba dharmom ke abhava mem nirmiila asmita ripa prakyti mem lina
citta hone se ve heya ho jate haim evam jinakda karya bharabdha ho cuka hai aise klesom ki jo
sukhaduhkhamohatmaka vrttiya hott haim, ve dhyana ke dvara nivrtta ho jati haim.

34 ve sitksmavastha ko prapta klesa citta ko apane karana mem vilina kara ke sadhanom dvara vinasta
karane yogya haim, arthat-prakrtilina yogt ke klesa ksina rahate haim, kintu unaka sarvatha nasa
nahim hota, ve sitksma bija rilpa se bane rahate haim, unhim ko tyaga karane kda updaya isa siitra mem
bataya gaya hai, isakd tatparya yaha hai ki jaba viveka khyati se yathartha atma jiiana ho jata hai aura
avidya ka abhava ho jata hai taba citta ka laya ho jata hai citta ke laya ho jane para jo klesa sitksma
bijaripa se rahate haim unaka bhi ndasa ho jata hai
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functioning with the destruction of klesa. These five klesa are not vrtti, but the cause of vrtti
which is the collection of subtle conditions of the citfa. This is why as in the similar way as
the vritti cease, the klesa cannot be ceased. When the dissolution of antahkarana happens by

the samadhi, then the klesa completely dissolve along with the destruction of antahkarana'®.

Svami Visnutirtha says that “the meaning of pratiprasava — the sequence of karana to
the origination karya is called prasava. The opposite of this sequence which is karya’s
dissolution in the karana, is called pratiprasava. The intention of this sitra 2.10 is that “the
subtle klesa which are weakened by the kriya-yoga should be abandoned by the sequence of
pratiprasava. For example, the cause of dvesa is duhkha, the lack of sukha and competition of
sukha is called duhkha. The cause of rdaga is sukha. The tussle between sukha and duhkha is
between each other. The desire of sukha itself is a kind of duhkha"*°.

The Hindi commentaries indicate that pratiprasava is a cosmological process wherein the

yogin's mind dissolves, ultimately leading to the complete destruction of afflictions. This

33 ve arthat pirvokta pancom klesa jinakd varnana bhalibhati ho cuka hai, samadhipada mem jo vyadhi
adi cittake viksepa aura yogake vighna-samithaka varnana kiya gaya hai, una sabake miilamem ye
panca prakara ke klesa haim, isa karana maharsi sitrakara pahale ina klesomke laksana varnana
karake aba unake nasake upaya varnana kara rahe haim, yogabhilasiko prathama ht klesomka tyaga
kara dena ucita hai, parantu vina yathartharapake jane kist vastuka tyaga athava prahana nahim kiya
ja sakata; isa karana purvasitrommem unake laksana, uddesya aura utpattisthanaka varnana karake
aba unake tyagaka upaya varnana kara rahe haim, ina panca prakara ke klesomko do avasthdom mem
vibhakta kara sakate haim, yatha- eka siksma avastha aura disari sthilla- avastha, siuksma arthat
antahkarana mem karanarvipena aura sthilla arthat. vistrtaripena, isa sitraka yahi tatparya hai ki
sitksma avasthapanna klesa bijanasake samana yoga mem antahkarana lina honese usahi ke samga
asta ho jate haim aura sthita rahanepara bhi unaki puna: utpatti nahim hoti, sthilla-klesomke laya
karaneka updaya parasiitra mem kaha jayaga, parantu suksmaklesomke visaya mem itand hi kaha gaya
ki ve apane karanarupa antahkaranamemhi pratilobha vidhike anusara antahkarana ke nirodha
karanese layako prapta ho jate haim, ye pancom klesa vriti nahim hai kintu vrttiyomke nidanariapa
cittagata suksma- bhavasamitha haim, isa karana jisa prakara se vrttiya laya hoti haim u prakara se
inaka laya nahim ho sakata hai, jaba samadhikedvara antahkaranaka laya hota hai taba
antahkaranake satha hi satha ye . panicaklesa bhi amila layako prapta hojate haim

3% pratiprasava ka artha- karana se karya ki utpatti ke krama ko prasava kahate haim, usaka ulata
krama arthat karya kda pharana mem vilinikarana pratiprasava kahalata hai, isa prakara sitra ka
abhipraya yaha hai ki kriya yoga dvara tanu kiye huU pamcom klesom ke sitksma ripom ko
pratiprasava krama se tyaga jana cahiye, jaise dvesa ka karana duhkha hai, sukha ke prabhava evam
pratidvandvi ko dulhkha kahate haim, raga ka karana sukha hai, sukha-duhkha ka dvandva parasparika
hai, sukha ki iccha svayam duhkha ripa hai, isaliye sukha ki iccha ka tyaga duhkha sahana karane ke
IiT titiksa ko unnata karega | iccha ka karana asmita hai, -- cahe vaha sukha prapti ke karega, iccha ka
karana asmitd hai, cahe vaha sukha prapti ke liye ho, cahe sukhom ke bhogane ke yantra athava
sadhanaripa deha ki raksa ke liye ho, jise yaham Srabhinivesa samjia dr gayt hai, isaliye raga, dvesa
aura abhinivesa tinom kd karana asmitda hai, asmita ka karana drk sakti ka darsana sakti se tadatmya
hond hai, jo vastava mem kabhi nahim hota, kevala hotd huda-sa pratita hotd hai, jaisa ki tulasidasa ji
ne rama carita manasa mem kaha hai ki jada cetanahim granthi pari gayi, jadapi mrsa chitata
kathinayi,' ukta tadatmya ka karana sravidyda hai, jo jiana dvara dira hoti hai, jiana ko yaham viveka
khyati ya purusa khyati kaha gaya hai, jisaki prapti ke visaya mem astamga yoga siitra 28 mem
kahemge, isa drsti se sitksma klesom ka katana yoga ka sangopanga sadhana hone ke karana sighra
sambhava nahim, isaliye pahale una klesom ki vrttiyom ka tyaga karana cahiye.
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interpretation of pratiprasava as a process of dissolution is consistently reflected in all the
Bengali commentaries discussed. Having covered the Hindi commentaries, I will now turn to

the examination of several Bengali commentaries.

Cosmological Pratiprasava in Some Bengali Commentaries

Among many bengali yoga scholars, Kalivara Vedantavagisa is one of the important
early scholar who explains this sitra by commenting that ‘when these above mentioned five
klesa become subtle by the practice of kriya-yoga, then those subtle klesa have to be
discarded by the pratiloma-parinama. The intention of this sitra is that although the klesa are
not completely uprooted by fapasyd and isvarapranidhana , but they are weakened, but this
weakening is almost similar to destruction. What is this weakening state? It is the lifeless state
of the klesa after the destruction of the gross state. The continuous practice of tapasya and
isvarapranidhana remove all klesa or avidya - dosa become subtle or lifeless serially. So,
klesa become powerless or lifeless like the dagdhabija. As the dagdhabija does not
germinate, so the dagdhabija klesa, produced by tapasya do not give birth to subtle duhkha
and enjoyment of ... so, whether these types of klesa exist or do not exist do not affect the
yogi at all. For the Yogi he do not need to do anything to remove these klesa. When his citta
will be burned by the fire of samadhi, the klesa will be dissolved in its own cause which is

asmita and that time all his klesa -samskara themselves automatically will be eradicated’'?’.

Candicarana Pal in his book “Meyeder Patarijal” explains this sitra in detail. He says
that ‘the klesa of citta are born from the samskara of citta. From this samskara desire is born.
As much as desire reduces, samskara also reduces. When all the samskara of citta are
abraded, then the citta will be dissolved and at that time there will be mukti. For abrading
desire vairagya has to be practiced. By continuous discriminating evaluation process the faults
or problems of the material world is perceived for the vairagya in material world. Those who
do not have this discriminating faculty enjoy the mundane world and they do not attain
vairagya.When one continues this discriminating activity of citta the desire gradually

decreases in the body, indriya-s, buddhi and mind. Citta is the seat of istadevata. When citta

B7 ukta paficakles jakhan kriGyoger dvara suksa haia dise, takhan tahadigake pratiloma-parinamer

dvara citta haite durikrta karite haive. abhiprai ei je, tapasya o isvar pranidhan dvara kleser
mitlotpatan na haileo tahar siksata hai, parantu taha prai vinaser e tulya. siksatd ki? sthiila parinam
nasta haia giya nirjiva dasa prapta haiya. tapasya o isvarapranidhanadi karite karite citter samasta
kles va avidyadi dosa sakal krame siksma va nirjiva haiya aise; arthat dagdhavijer nyai nistej va
nisakti haiya pade. dagdhabhija jeman ankur janmdai na, tapasyadi dagdha klesao temani sukha
dubkhadirupa sthiulla bhog va paripusta bhoga janmai na. sutaram serip kles yogir pakse thaka na
thaka samana. se klesa nivaranera janya yogir konoriapa updi avalamvana karite hai nd .tanhara citta
jatkale samadhi anale dagdha haive, sviya karane asmitai lin haive, takhana tanhara samasta kles
samskar ap na haitei tirohita haive.
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1s cleansed the seat of the istadevata is cleansed and the isfadevata sits on that clean seat. At
that time we attain success in our sadhana. When God resides in citta, citta does not remain
mere citta, rather citta is known as sattva in this condition. As long as the flow of desire

function, it is the mere citta and when the flow of desire ceases citta becomes sattva’'*®.

Piirnacandra Vedanta Cuficu explains sitra 2.10. He says that “siatrakara does not
mention the fifth stage of the five klesa which is dagdhabija state because this dagdhabija
state cannot be eradicated by the efforts of the yogin. This is why this fifth stage of five klesa
cannot be advised to the yogins by the sutrakara to eradicate because to get rid of this stage of
klesa 1s beyond the capacity of the yogic practices. So, it is not advisable to the yoga
practitioners by the sitrakara for something which is unattainable by efforts of the purusa. To
completely uproot the five klesa which exist in the form of subtle state in citta is not possible
by the efforts of the purusa. The complete destruction of the klesa take place when the citta

itself gets dissolved in the avyakta-prakyti'®.

Bengali commentaries appear to align completely with traditional Sanskrit and Hindi
interpretations of pratiprasava, viewing it as a process of cosmological dissolution of citta
along with its afflictions. After surveying several Bengali commentaries, I will now explore

the various perspectives on pratiprasava presented in English scholarly works.

Cosmological Pratiprasava in Some English Commentaries

One of the most prominent cosmological interpreters is Feuerstein, who conceives
pratiprasava and nirodha in an cosmological manner. While commenting on Yogasiitra 2.10,
Feuerstein explains that “pratiprasava is the gradual involution of the yogin's personal
cosmos, which ends in the flowing back of the primary-constituents (guna) into the primal

cosmic matrix” (Feuerstein 1989: 65). Feuerstein argues that kaivalya is disembodied

138 i siksma kleSasakal ke pratiprasaver dvara arthat pratiloma-gamaner dvara lai karite hail citter
samskar haitei cittera kles utpanna hail ei samskar haite asakti utpanna hail asakti jata kamive,
samskarao tata kamive. asakti jata vardhita haive samskarao tata vrddhi paive. citter samuday samskar
vairagya avalamvan karive. avirata vicaradvard visaya er dosadarsan karite karite kramasa visaye
vairagya haya. jahara eirip vicar na kariya visaya bhog kare tahader vairdagya hainda | eirup vicar
karite karite krame Sarire, indriye, mane o vuddhite asakti kamiyad dsive. cittai istadever asan. ei citta
ke pariskar karilei tahar asan parisakrta hailo| dsan pariskrta hailei, sekhane istadevatar adhisthan
hail takhan amdader sadhane saphalata labh hai. citte bhagavaner adhisthan haile citta ar citta thake
nd. takhan citta sattva name abhihita hai. citte jataksana kamanar srot cale tataksan taha citta, ar
kamanar srot nivrta haiya sthir hailei citta sattva hai.

1 sutrakara dagdhavija sadrsa kles paiicaker paricami avasthar ullekh karen nai, karan, yaha puruser
prayatna dvard diribhiita hai tahari upades deoya kartavya. asokya visaye upades pradan nirarthak.
kles sakalke samskar ripe sthitirip sitksma avastha haite samiile vinas kara puruser prayatnasadhya
nahe, uhd cittavinaser sangei tirohita hai, tai sitrakar uhar ullekh karen nail
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liberation in yoga because as long as purusa is encased in a physical body, purusa cannot
enjoy true freedom. The body is the obstacle in the path of attaining kaivalya because the
body is associated with prakrti and the goal of yoga is to completely dissociate purusa from
prakrti.

Feuerstein (1974, p. 47) comments that:

Vyasa promoted view that deliverance is possible even when still alive. But this
standpoint is not sanctioned by the Yogasiitra. Vyasa, who was in any case not a
follower of Patafijalayoga, here introduced opinions alien to the radical dualism of this
school of yoga which makes no allowance for a liberation while yet embodied. As
long as the self has not cut all connections with prakrti, it cannot be said to stand in its
true form (svaripa). What philosopher-yogoins like Vagistha or Sankara taught as
Jjivan-mukta can, to the follower of classical yoga, only mean close proximity to final
emancipation. For thism, as for Ramanuja, release follows upon death, when the body
has fallen off (vi-deha), and whenever a liberated person takes on a body again, either
composed of gross or subtle matter, he is no longer residing in freedom, but is again
subject to the laws of governing the machinery of the universe. Even when residing in
the highest and purest realms of nature, he remains subject to a thin veil o fillusion
(maya), since prakrti is avidya or nescience.

So, for Feuerstin, kaivalya cannot be attained while living. Feuerstein also states that
Jjivan-mukti, strictly speaking, is not the stage of kaivalya but rather a stage approaching
kaivalya. He explains that while a jivanmukta may stay in the highest and purest realms of
nature, the jivanmukta “remains subject to a thin veil of illusion (maya), since prakrti is
avidya or nescience” (Feuerstein 1974: 47). For Feuerstein, as long as purusa remains
entangled with the body, purusa is subject to ignorance. As all effects of ignorance are
completely abrogated for purusa, Yoga can be considered a world-renouncing tradition based
on the goal of completely dissociating purusa from all actions in this physical world, because

action entails the existence of the physical body.

According to Svami Veda Bharati, the terms pratiprasava and pratisaiicara are
equivalent in terms of the Sankhya theory of causality because "the evolutes are dissolved by
the yoga process in their respective causes in the reverse order, just as they arise from their
respective causes in the chain of causation" (113). Bharati links pratiprasava with
pratisanicara based on how similar the process of disintegration appears to be. It is incorrect

to interpret pratiprasava from an Sankhya perspective because neither the words pratiprasava
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nor pratisaricara can be found in Sankhyakarika literature. The word "pralaya" has been used
to refer to dissolution in Sankhya. Only in the Tattvasamdasa-Sitra does the word
"pratisaiicara" emerge, and it is there that it is described as a process of cosmological
breakdown or destruction, whereas "saricara" is described as a process of creation. If saricara
is a process of creation, pratisaricara is the process of disintegration or destruction, which is
the antithesis of saricara. However, it should be noted that whereas pratiprasava is the
prerequisite for liberation in yoga, pratisaricara is not directly associated with the concept of
liberation in Sankhya. Unlike "saficara," which is found in the Tattvasamasasiitra, the term
"prasava" is not mentioned in the Yogasiitra. The idea that pratisaiicara is the reverse of

"saricara" in yoga thus does not make sense.

According to Veda Bharati, pratiprasava is an exact match for Nirodha. According to
Veda Bharati, nirodha is a similar process to pratiprasava in which the guna-s dissolve. But
why does Pataijali not utilize the nirodha notion again in sitra 2.10 in place of pratiprasava?
This begs the question of whether pratiprasava is nirodha. Nirodha is a word that is
extremely difficult to translate or comprehend, but it is obvious that in yoga metaphysics it
has been used to describe a method of stopping or restricting the modifications or fluctuations
of the mind, because in sitra 1.2 Patanjali states that yoga is "cittavrttinirodhah" (suppression
of the states of mind). Nirodha is therefore categorically not a transcendental dissolution
process, and it cannot be compared to pratiprasava. "The stopping of that (five vrttis) by
repeated practice and dispassion (abhydasavairagyabhyam tannirodhah)," says Patafjali in
sutra 1.12 of his work. Abhydsa and vairagya are the means by which this nirodha process
operates, but pratiprasava itself is a useful yogic procedure that causes dissolution. As
opposed to what Veda Bharati believed, these two phenomena can be regarded as being very

different from one another.

In a similar fashion, Pradeep Gokhale compares the concept of pratisarga—which he
believes to be an Sankhya concept of backward creation—with the term pratiprasava. The
word "pratisarga" does not occur in Sankhyakarika or any commentary of this text. Only the
creation-related word "sarga" is provided in Sankhyakarika 21, 24, 52, 53, 54, and 66
(purusasya darsanartham kaivalyartham tatha pradhanasya | pangvandhavadubhayorapi
samyogastatkrtah sargah, sk-21). According to Gokhale, pratisarga would be the antithesis of
sarga if sarga meant creation. Therefore, "pratisarga" refers to a dissolution or destruction
process. The Sankhya literature where Gokhale discovers the term "pratisarga" is not

mentioned by him. Gokhale may have been thinking of the idea of "pratisarga," one of the
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Puranas' defining themes (paricalaksana), which incorporates some Sarnkhya principles into
its philosophical framework. Creation (sarga), dissolution and recreation (pratisarga),
genealogy of kings, sages, and gods (vamsa), world periods or Manu eras (manvantara), and
narrative descriptions of kings, sages, and gods (Vamsanucarita) are the five qualities.
Pratiprasava is a very complex and significant idea in yoga metaphysics; hence, I don't
believe it is acceptable to compare it to pratisarga. It is an entirely yogic technical
terminology with practical and spiritual importance. Pratiprasava, in my opinion, is
interpreted in a transcendental sense because it has been compared to the Sankhya concepts of
pratisaricara and pratisarga because of their apparent similarity as a process of dissolution.
This comparison highlights a superficial imposition (by interpreters) of concepts from the
Sankhyakarikd upon the Yogasiitra because this comparision ignores the emperical or
epistemological functioning of the pratiprasava. Besides being a metaphysical concept,
pratiprasava 1s also a yogic sadhana that yogin undertakes while pratisarga is just a

metaphysical concept which does not have anything to do with practice.

Edwin Bryant also interprets pratiprasava in an cosmological sense. Bryant (2009:
290) says that “their total dissolution occurs only when the mind of the liberated yogin
dissolves back into its original prakrtic source upon the yogin’s death, “pratiprasava”. Bryant

(2009, p. 458) states:

The yogi’s physical body and cognitive apparatus can now return to the elements
through reverse involution, the pratiprasava mentioned in this sitra (4.34) (and in
1,10).
For Bryant, pratiprasava is exclusively an cosmological process of dissolution in the
Yogasiitra. According to Bryant (2009, p. 571), when the yogi’s mind has fulfilled its purpose
(nirbija-samadhi), it (mind) dissloves back into prakrti. Bryant (2009, p. 469) writes that:

“One cannot deny that in the actual state of nirbija-samadhi, the yogt is completely
dysfunctional; he or she has, after all, withdrawn consciousness from all sensual
activities, pratyahara (11.54-55), and completely stilled all vrttis whatsoever, such that

the entire psychophysical organism is absolutely closed down.”

For Bryant, pratiprasava is that cosmological process by which the entire psychophysical
entity of the yogin dissolves. In other words, the yogin dies by shutting down all kinds of

entanglements with the nature.
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The interpretations of pratiprasava by these scholars in their English writings clearly
indicate that pratiprasava is an ontological or cosmological process of dissolution, which
indirectly supports the notion that liberation in Yoga philosophy is a form of disembodied
liberation. After discussing the cosmological interpretations presented by these scholars, I will

analyze some epistemological views found in various English scholarly works.

Epistemological Pratiprasava in the Secondary Literature

According to certain scholars, pratiprasava is not a dissolution of the prakrtic
elements but rather the yogin's incorrect understanding of prakrti. This interpretation is
epistemological. Put differently, they consider that pratiprasava is a process of purifying the
yogin's mind or that it is a shift in the yogin's way of thinking. Let us discuss many
justifications offered by various scholars for their epistemological interpretations of the idea

of pratiprasava.
Ian Whicher’s Epistemological Interpretation of Pratiprasava

Completely opposing the cosmological interpretation of pratiprasava as a
cosmological process of dissolution of all connections with the prakrti including the mind and
body of the yogin, lan Whicher (1998, p. 156) suggests that pratiprasava “denotes the process
of "dissolution into the source" or "withdrawal from manifestation" of those forms relative to
the personal, microcosmic level of the yogin who is about to attain freedom (apavarga).” In
other words of Whicher, pratiprasava “means the eradication of misidentification of the
incorrect world view born of avidya or incapacity of the yogin to "see" from the yogic
perspective of the seer (drasta), our true identity as purusa.” For Whicher, pratiprasava is a
psychological process of knowing the true self of the yogin as purusa by dissociating himself
or herself from the grip of avidya. Due to the effect of avidya, purusa identifies himself or
herself as prakrti. When there is no avidya, purusa comes to realize his or her original self as
purusa. So according to Whicher, pratiprasava is an epistemological process of purification

of perceptional knowledge of the yogin. Whicher(1998, p. 156) explains:

“Epistemologically, pratiprasava denotes a return to the source, withdrawal, or
dissolution of the afflicted state of the guna-s that is, insofar as the constituents of
matter/nature have been under the influence of avidya (ignorance) and have fulfilled
their purpose for purusa in the context of samsarika experience and liberation from
the bondage of the afflictions, karma-s, and their fruition. Purusa is therefore
"disjoined" or "disengaged" from the guma-s in the condition of samyoga implying

here a state in which there is no longer misidentification with the mind and its
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modifications as in the empirical mode of selthood. Pratiprasava can be further
understood as “withdrawal from the epistemological power of the guna-s over the

yogin”.(Whicher1998, p. 156)

For Whicher, pratiprasava is a process of dissolution of the afflicted states of the guna-s
which bind the purusa in the realm of prakrti, not the dissolution of the guna-s themselves.
According to Whicher, pratiprasava is a process of dissolution of the mistaken relationship of
purusa with the prakrti. In other words of Whicher, pratiprasava is "withdrawal from the
epistemological power of the guna-s over the yogin." Whicher believes that pratiprasava as a
process of dissolution does not mean the cosmological dissolution of all kinds of
manifestations including the physical body and mind of the yogin rather he comments that
“what actually "dissolves" or is ended in Yoga is the yogin's misidentification with prakrti, a
mistaken identity of self that contrary to our true identity as purusa can be nothing more than
a product of the three guna-s under the influence of spiritual ignorance.” Whicher believes
that pratiprasava is an epistemological process of dissolution of wrong identification of yogin
with all the prakrtic manifestations including the physical body and mind. Whicher (1998, p.
2006) states:

“Patafijali informs us that the overcoming or abandonment of this self-centered
mentality or thinking is like that of the afflictions, a process referred to as
pratiprasava (YS 11.10 and 1V.34): the "return" to the state of equilibrium or
non-afflicted identity. Just as the afflictions are reduced to the condition of "scorched
seed" (i.e., are made obsolete) through unfaltering discriminative discernment, so the
previous samskara-s, having become "seeds" scorched by the fire of knowledge, can
no longer generate attachment to ideas (4.34) or fixed notions of self-rooted in

ignorance”. (Whicher 1998, p. 206)

For Whicher, Patafijali uses pratiprasava to bring a mental or perceptional change in the mind
of the Yogin. Whicher interprets pratiprasava in the two above-mentioned sifra-s in an
epistemological sense. But Patafijali employs the concept of pratiprasava as a process of
dissolution of subtle afflictions in sifra 2.10 and as a process of dissolution of guna-s in the
sitra 4.34. Whicher’s interpretation does not completely support Patanjali’s explanation of
pratiprasava in these two sitra-s. While it is possible to interpret pratiprasava in sitra 2.10
from an epistemological standpoint where pratiprasava is a process of getting rid of the

klesa-s, but it is to be remembered that pratiprasava is prescribed for subtle klesa-s which are

109



not possible of getting rid of by mere psychological change in the mind of the yogin from
selfish thinking to unselfish thinking.

Patafijali clearly states in sitra 2.10 that subtle klesa-s are to be dissolved by the
process of pratiprasava which cannot be dissolved by any practice. Psychologically,
pratiprasava in sitra 2.10 is a process of dissolution of the subtle klesa-s (deep internal
diflements of mind whicche are beyond the control of individual sense of egoity as mind-body
entity ), not the dissolution of mere individualistic sense of ethical misbehaviour or immoral
or selfish activities (which are controlled by a mere sense of individual ego as mind-body
entitiy). In sitra 4.34 pratiprasava means a return of the guna-s to its original source which

indicates the dissolution of all relationship with guna-s including the physical body and mind.

Whicher rightly explains pratiprasava as “the "return" to the state of equilibrium”
which means that guna-s return to a balanced state only in the state of avyakta-prakrti, but he
unconvincingly equates this cosmological state of equilibrium of the guna-s with the
psychological state of the mind of the yogin as “non-afflicted identity” which is not meant in
the satra itself. It is to be noted that at the state of equilibrium of the prakrti, purusa is beyond
any kind of identity, she is even beyond ‘“non-afflicted identity” because ‘“non-aftlicted
identity” itself is also an identity. At the time of equilibrium of three guna-s,all kinds of
identities indluding the identity of body and mind are lost because the return of the manifest
prakrti to the unmanifest prakrti requires the death of the yogin. If the yogin is death, there

cannot be any kind of identiy whether is afflicted or non afflicted identity.
Taimni’s Epistemological Interpretation of Pratiprasava

Taimni (1961:140) states that “pratiprasava is the gradual involution of the yogin's
personal cosmos, which ends in the flowing back of the primary-constituents (guna) into the

primal cosmic matrix. Taimni explains:

“The phrase pratiprasava means involution or re-absorption of effect into cause or
reversing the process of prasava or evolution. If a number of things are derived in a
series from a primary thing by a process of evolution they can all be reduced to the
original thing by a counter-process of involution and such a counter process is called
pratiprasava”.
Taimni (1961:140) explains the process of pratirpasava by saying that:

“the five klesa-s mentioned in II-3 are not independent of each other but form a series
beginning with avidya and ending with abhinivesa. The process of the development of

avidya into its final expression abhinivesa is a causal process, one stage naturally and
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inevitably leading to the next one. It is therefore inevitable that if we want to remove
the final element of this fivefold series we must reverse the process whereby each
effect is absorbed in its immediate cause and the whole series disappears. It is a
question of removing all or none. This means that abhinivesa should be traced back to
raga - dvesa, raga - dvesa to asmita, asmita to avidya, and avidya to Enlightenment.
This tracing backward is not merely an intellectual recognition but a realization which
nullifies the power of the klesa-s to affect the mind of the Yogi. This realization can
come to a certain extent on the physical plane but is attained in its fullness on the
higher planes when the Yogi can rise in samddhi to those planes. It will, therefore, be
seen from what has been said above that there is no short-cut to the attenuation and

final destruction of the klesa-s. It involves the whole technique of Yogic discipline”.

According to Taimni, pratiprasava is a psychological or epistemological process of negating
the effect of klesa-s in the mind. While epistemological process of pratiprasava could be
arguably accepted in the description of the siatra 2.10, it is not acceptable in the sitra 4.34
which clearly indicates that guna-s must return to its original source which is unmanifest
prakrti. This return of guna-s entail disentanglements of all kinds of prakrtic manifestation

including physical body and mind.

Despande’s Epistemological Interpretation of Pratiprasava

Deshpande (1978: 86) translates sitra 2.10 by saying that "they [tensions] have to be
removed by means of counter-creativity [pratiprasava] because they are very subtle,”
Deshpande defines pratiprasava as an "extraordinary energy that is 'pure seeing' and is
capable of penetrating and reaching the very roots of everything that is observable or the
'seen." For Deshpande, pratiprasava is an epistemological capacity of the yogin to see the
core of all manifestations of prakrti. Deshpande (1978: 86) explains this siitra by saying that
It is necessary to dismiss klesa-s, which are extremely subtle, and the only method to do so is
through pratiprasava. This term is composed of the prefix “prati” and the word "prasava."
'Begetting, generation, procreation' is what prasava signifies. Furthermore, "prati" denotes "in

opposition to," "against," or "counter." Everything, including humans, is reproduced by nature
(Deshpande, 1978: 86). Man is the result of nature's capacity for reproduction. However, the
only living creature that can be aware of this natural ability to procreate is man (Deshpande,
1978: 86). This is the reason why the logic of evolution itself motivates contemporary

anthropologists to characterize man as "evolution becomes conscious of itself." Being so
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cognizant or aware is what it means to be a "seer," someone who sees the entire objective
world—the "seen"—as the result of nature. Man alone possesses this remarkable power of
observation (Deshpande, 1978: 86). All natural objects possess this power or energy, which
has neither a quality nor a quantity associated with it. 'Seer' can never be the 'seen’, the object,
the observed. The ‘subject' cannot be the product of conditioning or possess particular traits.
'Pure seeing' is an incredible energy that can penetrate and reach the fundamental foundations

of everything observable or ‘seen' (Deshpande, 1978: 86)...
Deshpande (1978: 87) again states:

“The movement of pratiprasava is not a movement of time. It looks at everything
which time has put together and sees through it down to its very roots. If time and
nature are procreative (prasavatmaka), pratiprasava is also creative but runs counter
to procreation. Hence 'counter-creative' - not a very happy rendering in English. It has
to be understood in and through action that is Yoga (Kriya Yoga). If one does not
move along with the action of pure perception, the phrase will remain devoid of any

meaning” (Deshpande, 1978: 87).

Deshpande (1978: 87) states that in opposition to procreation, the creative movement known
as pratiprasava explores the origins of time and nature. To comprehend and live out this idea,
one must take action, such as kriyd-yoga, for without it, the term has no meaning. According
to Deshpande, pratiprasava is an active yogic practice like the kriya-yoga techniques and
pratiprasava is an activity of the mind in which the perception or mentality of the yogin
changes or transforms. Deshpande (1978: 93) states that it is “through pratiprasava, one
arrives at a stage in which one's mind is free of tensions and one's perception is illuminated by
the emergence of existential intelligence (viveka)” What does one see now? One sees clearly

the existential nature of both the 'seen' and the 'seer.

Deshpande (1978: 90) explains that two fundamental facts about one's existence and
way of life are brought to light by pratiprasava: (I) one either identifies with vrtti-s
(vrttisarupya) and becomes entangled in a world of tensions from which no egocentric
activity can free one; or (ii) one recognizes this fact and declines to follow this
self-procreative and self-importance-perpetuating movement, a movement of prasava. A
completely new movement known as pratiprasava, or counter-creativity, emerges if one

chooses "no movement" after realizing that "all is sorrow."
Deshpande (1978: 109) thinks that pratiprasava is a process of psychological change

in the mind. He comments that “Body and mind-stuff are the products of the evolutionary and
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social and historical past. The gold of pure perception that gets mixed up with them through
contact born of avidya, has to be separated from the accumulated refuge of the past. The
process of this separation starts, not at the physical but at the psychological and perceptive

level. It is a process of kriya- yoga, pratiprasava and vivekakhydti, expounded in Part 11”.

Deshpande (1978: 9) states that pratiprasava is the proper method for releasing
oneself from all klesa-s. This entails an investigation that goes backwards, from the surface
tensions at the periphery to their underlying causes. This is how meditation is done. During
meditation, one's mind stays still, allowing only pure perception to function at the impulses
that arise from conditioned consciousness. The ability of this perception to probe and
penetrate is so great that it allows impulses to be observed in all their egocentric reasons as
they emerge. And because they are seen for what they truly are and the harm they can inflict
is fully comprehended, they finally go, leaving the mind clear and unclouded (Deshpande,
1978:9).

Deshpande (1978: 94) comments that “Man, therefore, must, in the interests of
survival, subject his experiences to careful observation and critical scrutiny with a view to
finding a way out of tension, confusion and chaos. Those who care to do so discover a way
out, the way of pratiprasava, which leads to freedom from all tensions and tension-ridden
conflict, confusion and chaos”. For Deshpande, pratiprasava is a psychological process of

cleansing all kinds’ impurities in the mind of yogin.
Nicolai Bachman’s Epistemological Interpretation of Pratiprasava

Bachman (2011: 61) states that finding the causes of samskara-s will put a stop to
samskara-s. We can comprehend how a pattern started and take action to lessen its impact on
our future behavior by following it back to its source (pratiprasava). It takes work and a
strong desire to better ourselves and our deeds to do these measures. For Bachman,
pratiprasava is process of finding the causes of sariskara-s and dissolving them by going to
the root causes of those samskara-s. Bachman (2011: 101) again says that to truly eradicate
these internal ailments, we need to comprehend their origins and production process
(pratiprasava). Our experiences from previous lives have shaped our current mental and
emotional makeup. We are the culmination of our experiences. Finding the root cause of a
sickness is similar to tracking down the origin of a bad habitual behavior. After that has been
identified, it can be eliminated. Bachman (2011: 102) comments that the klesa-s can no longer

sprout and trigger unconscious reactions when we apply kriya-yoga to weaken and nullify
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them and then pratiprasava to eradicate them. Our focus can shift to kaivalya, or permanent

liberation, once our baggage no longer influences our behavior and our citta is clear.

Bachman (2011: 118) states that Yoga offers methods for reprogramming the
heart-mind and curing emotional disorders like dvesa. The best method for weakening and
eventually getting rid of all klesa-s is to follow the three kriyd-yoga practices. By first
completely understanding (svadhydaya) which occurrences cause our aversion, we can weaken
dvesa. Tracing the negative reaction back (pratiprasava) to the incident or events that
triggered this aversion is one way to do this self-examination. This process can be aided by
speaking with a therapist or longtime friends. Then, whenever the circumstance recurs,
consider an alternative, constructive, and positive course of action to take in place of the

unintentional and harmful response (Bachman, 2011: 118).

Bachman (2011: 214) believes that understanding our inner selves and the reasons
behind our actions is one aspect of yoga. When we immediately react to a stimuli, we let our
deep triggers (klesa-s), habitual patterns (samskara-s), and mental tumult (vreti-s) dictate how
we respond rather than taking a step back and acting deliberately. To avoid this, we can
identify the cause of our reaction, trace it back to its origin (pratiprasava), and learn from the
suffering it produces (duhkha). What occurred to me in the past that caused me to behave in
this manner? How can I better myself so that I behave in a way that makes me feel good and
proud? He (2011: 215) again says that destroying the roots of negative and harmful reactions
within ourselves is the only way to completely eradicate them, just as eliminating the cause of
disease is the only way to do so: either emotional-mental disorders (klesa-s) or powerful
patterns of habit (samskara-s). The practice of kriya-yoga weakens klesa-s, whereas
pratiprasava dissolves them. When other positive samskara-s grow powerful enough to

overpower negative ones, the negative ones disappear.

Bachman (2011: 2015) says that we can stop a klesa before it takes over our behavior
if we recognize when it is appearing subtly and interpret it as a warning indication or
symptom of something more serious. Let's take an example where you wrote a song that
became a huge hit. You suddenly become well-known, and a lot of people are focusing on
you. By practicing isvara-pranidhana, you can transmit the credit through your heart-mind to
something greater than yourself (i$vara) if you recognize that you (svadhydya) are starting to
feel better than others (asmita-klesa) and know where your feeling of superiority originated
from. This reverses the rising asmita-klesa and puts it back into dormancy (pratiprasava).

Self-conceit can be avoided if you are watchful enough. If not, asmita-klesa grows inside your
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heart-mind like a noxious weed and will be more harder to get rid of as the ego absorbs and

retains all that attention.
Bachman Bachman (2011: 2015) explains:

Pratiprasava is a powerful exercise and is necessary to end the klesa-s and any
remaining negative or positive samskara-s, the final step before kaivalya. As our
heart-mind clears and we are able to remember past events that left a strong imprint in
our consciousness, our current behavior might start to make more sense. Replacing
longstanding habitual patterns with new ones requires diligence, focus, and persistence
over a long period of time (abhydsa). Eventually, our heart and mind become purified
and able to enjoy the sweet taste of our inner light of awareness (Bachman, 2011:

2015).

Bachman thinks that as the last stage before kaivalya, pratiprasava is a potent exercise that
aids in ending klesa-s and negative saniskara-s. Purification and inner awareness result from
replacing old habits with new ones, which takes effort, concentration, and perseverance. For
Bachman, pratiprasava is a process of cleansing or purifying the mind by ending kle$a-s and

samskara-s in this process of pratiprasava one can enjoy the pure awareness state of mind.
Michael Beloved’s Epistemological Interpretation of Pratiprasava:
Beloved thinks that pratiprasava is synonymous with pratyahara. He comments:

This means the practice of raja yoga or mystic actions which effectively curb and end off what
is unwanted in the psyche and what deters the objectives of yoga. Pratiprasava is known
otherwise as the fifth stage of yoga which is pratyahara (prati-ahara) reverting the sensual
expressions back into the psyche, so that they do not express themselves outwards. This
causes conservation of valuable psychic energy through which one develops supernatural
perception. There are many subtle motivations which are quite fit to be abandoned or left
aside, to be made powerless so that they do not motivate the psyche of the yogi in a
counterproductive way. However, one must develop the power to shut down or squelch such
energies, otherwise one can say what he likes and believe whatever suits his fancy and he will

still be motivated by these energies to his detriment”122.
Jaganath Cerrera’s Epistemological Interpretation of Pratiprasava

Jaganath Carrera (206: 125) explains siutra 2.10 by saying that “in their subtle form,
these obstacles can be destroyed by resolving them back into their original cause (the ego)”.
He describes this sitra that the "dormant" and "feeble" stages of the challenges listed in sitra

2.3 are the "subtle form" that is being discussed here (see sitra 2.4). The terms "dormant" and
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"feeble" describe the actions of the barriers that are too subtle for the intellect to detect or that
function as samskara-s on a subconscious level. The experience of self-realization, in which
ignorance is eliminated and the mind is transcended, is referred to as resolving the barriers to
their fundamental cause. The impediments cannot exist after ignorance is destroyed by the
light of the Self because ignorance created and maintains them (Carrera, 206: 125). According
to Carrera, pratiprasava is a process of going back to the ego, not the unmanfiest prakrti. For

Carrera, pratiprasava is an epistemological process.

Carrera says that “pratiprasava is the end game of spirituality, the mind resolving
back into its source, unmanifest matter. It is again described in sitra 4.34, but in a more
cosmic sense in which the entire universe —all of the guna-s — return to their origin, a state
of equilibrium”. He believes that “pratiprasava does not describe the end of the universe.
Instead, it is a personal transcendent experience in which the mind, by ending its
misidentification with prakrti, is resolved or returns to its origin — unmanifest prakrti”. For

Carrera, pratiprasava is the transcending of self-centered mentality.
Pratiprasava as Both Psychological and Cosmological process

In the recent time, there are few scholars who try to interpret pratiprasava from the
cosmological as well as epistemological standpoint. For them, pratiprasava is both a
psychological and cosmological process in which mind is purified and dissolved. According
to this group of scholars, pratiprasava is both a purifying method and a destroying method for

mind.

Kenneth Rose’s Interpretation of Pratiprasava as Psychological and Cosmological

Phenomenon

Pratiprasava is translated as "reabsorption or simplification" by Kenneth Rose (2016:
107). Rose defines "simplification" as "mind simplifying itself factor by factor" (149).
According to Rose, the process of simplification involves the "mind transcending itself factor
by faction" (152). What causes this transcendence? According to Rose, the mind advances to
the next higher stage of samprajiidata-samadhi after passing through a lower stage. Therefore,
during the meditation process, there is a mental shift from a lower degree of concentration on
gross aspects to a higher level of concentration on subtle elements. Thus, pratiprasava is a
mental simplification process that "characterizes the ascending degrees of (samprajiidta)
samadhi," according to Rose (2016:102). What are these successive ascendance stages? "The
emergence of the higher levels of samprajiiata-samadhi through the sequential suppression of

the four chief generating factors of vitarka, vicara, ananda, and asmita is the expression of
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the process of simplification," according to Rose (2016:153). The four stages of
samprajiata-samadhi are as follows: the vitarka stage is the first, and the asmita stage is the
last. Samprajiiata-samadhi occurs during the yogin's lifetime. For Rose, pratiprasava seems
to be a psychological process. The psychological reabsorption of the mind's contaminated
condition into its crystal-clear state is known as psychological pratiprasava. To put it another
way, it is the process of gaining accurate understanding of this everyday reality through
multiple phases of meditation, which leads to the mind's restoration from its condition of
impurity towards purity.

Rose acknowledges pratiprasava as a cosmological process in addition to
psychological reabsorption, stating that "the world of experience can be reabsorbed back into
primordial prakrti through yogic samdadhi" (2016:107). Note that Rose does not specify that
this samadhi is merely the samprajiiata-samadhi in this passage. In this context, samadhi
denotes both samprajiiata-samadhi and asamprajiiata-samadhi. "This process of reabsorption
of pratiprasava is not only a psychological process, but it is also a reversal of the eternal,
cosmological process whereby prakrti unfolds itself from a primordial, potential state in a
stepwise manner that begins from the heights of buddhi, the pure intellect, and ends in the
world of the bhiita-s, or the traditional physical elements of space, air, fire, water, and earth,

along with the physical senses (indriya-s) and bodily reactions (YS 2.18)."

Rose clarifies this uncertainty. According to Rose (2016:107), pratiprasava is the process of
returning to avyakta-prakrti, the original source, from the manifest world of prakrti.
According to Rose, pratiprasava is a mental journey from the manifest stage of prakrti, where
samprajiata-samadhi makes the mind pure or clear, to the unmanifest stage of prakrti, where
asamprajiata-samadhi causes the mind to dissolve. It is commonly believed that in
samprajiata-samadhi, there is an active mind through which the yogin interacts, whereas in
asamprajiata-samadhi, there is no functional mind of the yogin. This reabsorption process
encompasses both cosmological and psychological processes. Rose claims that pratiprasava

is a cosmological or cosmological process in addition to a psychological one.

As a mental process of upward journey from the gross levels of samadhi to subtler
levels of samadhi, Rose's innovative idea of linking pratiprasava with various gradual stages
of samprajiiata-samadhi is not supported by any textual evidence in the Yogasiitra, and Rose
does not provide any textual relation with his formulation of the psychological pratiprasava.
Patafijali states that pratiprasava is only necessary to eliminate the subtle klesa-s, but Rose

does not address why it must be a psychological process. In the second chapter, Patafijali
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describes pratiprasava as a method of removing the klesa-s. Klesa-s must also be
psychological in origin if pratiprasava is a psychological process. However, Rose does not

clarify the klesa-s' cosmological standing.

By going back to the origin of prakrti, avyakta-prakrti, Rose also acknowledges that
pratiprasava is a cosmological dissolution of the yogin's body and mind. It is necessary to
disintegrate the mind rather than purify it if pratiprasava is a cosmological or cosmological
process. But as a psychological process, by distancing the mind from its impact or effect in
the various stages of samprajiiata-samadhi, the yogin learns more about how the prakrti
functions and its various expressions. Rose claims that pratiprasava is a "reversal of the
eternal, cosmological process," thus if he recognizes it as a cosmological process, the mind
must vanish. The avyakta-prakrti is shown by the reversal of eternal prakrtic constituents into
their source. Thus, it is evident that pratiprasava is an cosmological process. The mind must
be cleansed if Rose agrees that pratiprasava is a psychological procedure. How can the
Yogasiitra'’s pratiprasava be both cosmological and psychological in nature? The question of
what pratiprasava’s dual role is and how it functions in the psychological and cosmological
domains emerges if it is acknowledged that it is both a psychological and cosmological
activity. Another question i1s how we interpret pratiprasava as psychological and

cosmological, respectively.

For what reason does Patafijali employ the idea of pratiprasava as a cosmological and
psychological process? In the Yogasitra, what metaphysical function does pratiprasava
serve? Rose's explanation of the idea of pratiprasava leaves these problems unanswered. I
believe that there will be a conflict between the psychological and cosmological functions of
the pratiprasava process if we adopt Rose's reading of it as a reversal of prakrti because
reversal of prakrti entails dissolution of mind and body of the yogin. Since psychological
pratiprasava and cosmological pratiprasava are two entirely distinct domains of
functionality, these two cannot be combined at the same time because pratiprasava can only
work at one domain at a time. How do we interpret the question of the context in which
pratiprasava is psychological and in which context pratiprasava is cosmological? How are
the two stages of pratiprasava related to one another, if there are two stages? In which stage
of yogic journey cosmological pratiprasava starts and psychological pratiprasava finishes? I
think that because pratiprasava functions in the opposite way, it cannot be both psychological
and cosmological at the same time if we interpret pratiprasava exclusively as a process of

returning to the origin of avyakta-prakrti?
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Another question is how we interpret pratiprasava as psychological and cosmological,
respectively. For what reason does Patafijali employ the idea of pratiprasava as a
cosmological and psychological process? In the Yogasiitra, what metaphysical function does
pratiprasava serve? Rose's explanation of the idea of pratiprasava leaves these problems
unanswered. [ believe that there will be a conflict between the psychological and
cosmological functions of the pratiprasava process if we adopt Rose's reading of it as a
reversal of prakrti. Since psychology and cosmology are two entirely distinct domains that
cannot be combined at the same time, I believe that pratiprasava cannot be both

psychological and cosmological at the same time due to the processes opposite functioning.
Karen O’Brien-Kop’s Psychological and Cosmological Interpretation of Pratiprasava

Karen O’Brien-Kop (2023: 185) translates pratiprasava as “material dissolution.” She
explains this dissolution process by saying that “pratiprasava means dissolution or involution,
the inverse of the process of the emanation of material reality.” 12. What is this inversing
process of materiality? She (2023: 164) states that it is a “reversal of the material process.” By
“material” she indicates the prakrti. So, pratiprasava is a process of the dissolution of prakrti
in a reverse order from creation to destruction. It seems that she interprets pratiprasava from
the cosmological standpoint. According to O’Brien-Kop, pratiprasava is the process of
cosmological dissolution of the prakrti. She (2023: 12) believes that pratiprasava is a “means
of realization.” Which is to say that pratiprasava is a process or way or method of attaining or
realizing the ultimate goal—+kaivalya (liberation). But interestingly, she also accepts the
epistemological role of the process of pratiprasava. Besides the cosmological function of the

process of pratiprasava as a means of liberation She claims (2023: 12) that

“In terms of individual practice, then, pratiprasava entails the gradual withdrawal of
the senses from the everyday world during meditation to the point where the
practitioner starts to dissociate from the conventions of material existence — the
identification with the body, the social self, one’s environment, even time and space.
Only in this state of splendid isolation, kaivalya, can one begin to witness from the
non-engaged standpoint of pure consciousness (purusa). It is here that one can rest,
supremely aware that the true self is eternal and unchanging consciousness, and
therefore ultimately unaffected by the vagaries of everyday life, mental afflictions and

suffering itself”.

O’Brien-Kop believes that pratiprasava is also a psychological process of detaching oneself

from the influence and effects of prakrtic manifestations by withdrawing the senses which
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were previously caught up in the play of prakrti. In other words, pratiprasava is a
psychological process of one’s misidentification with all social, physical and existential
connections experienced in the realm of prakrti. With this dissociation from all kinds of
effects of prakrtic manifestation the yogin comes to realize his or her true self as purusa and
this realization is similar to kaivalya or liberation. In this passage two things are clear that
pratiprasava is an individual psychological process and through this psychological
pratiprasava, kaivalya or liberation is attained. So, kaivalya is also a liberation of mind from

the all kinds of prakrtic attachments.

For O’Brien-Kop, pratiprasava is both a psychological (epistemological) process and
an cosmological process. It is to be noted that even the cosmological pratiprasava is an
individual process of dissolving subtle afflictions and the guna-s in the Yogasiitra. So how far
is it correct to identify the psychological pratiprasava as exclusively an individual practice by
O’Brien-Kop? Siitra 2.10 clearly says that pratiprasava is an individual process of dissolution
of the subtle afflictions. O’Brien-Kop (2023: 62) also accepts that while she explains this

(133

sitra by saying that “‘when the performative function of the yogin’s mind dissolves, by this
alone is reversal achieved’ (PYS 2.10). The reversal here is the material process of dissolving
back into primordial stasis (milaprakrti = pradhana/alinga).” 62. So, for O’Brien-Kop,
pratiprasava is an cosmological process of dissolution of vyakta-prakrti into avyakta prakrti.
In other words, pratiprasava results in the death of the yogin. But O’Brien-Kop (2023: 63)
suggests that the result of pratiprasava may not be death but “a kind of extreme dispassion

towards life.”

If pratiprasava is a process of dissolving the mind into avyakta-prakrti, how could the
same pratiprasava be a process of dissociation of the mind’s relationship with things of
prakrti? 1If pratiprasava 1s understood as a process of dissolution of mind into
avyakta-prakrti, then pratiprasava is a process of cosmological dissolution of mind, not a
detachment towards life. The question arises of how far it is plausible to interpret an
cosmological process as a psychological or epistemological process when they seem
contradictory in their actions. There seems to be a contradiction in O’Brien-Kop’s
understanding of the two processes of pratiprasava as psychological and as cosmological
because the moment pratiprasava starts working, the mind will dissolve into unmanifest
prakrti, not detach from prakrti, because pratiprasava has been understood as a process of
material dissolution. In the metaphysics of Yogasiitra, mind is also a material, and the

dissolution of material mind means dissolution from vyakta-prakrti to avyakta-prakrti. There
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is no possibility of the existence of any kind of pure or detached mind because the individual

mind must be destroyed.
Mikel Burley’s Phenomenological Interpretation of Pratiprasava

Burley interprets pratiprasava from a phenomenological perspective. For Burley 134,
pratiprasava is a process of retreat of the manifestations of prakrti from the view of purusa.
Burley 134 states that this retreat or “withdrawal is referred to as pratiprasava (YS 4.34), a
‘return to the original state’ (MW: 668) or ‘flowing back to the source’; or as prakrtilaya (SK
45), the ‘dissolution of [or into] prakrti’; neither of these terms suggests that the
manifestations in fact continue more or less as they are, only without being ‘seen’ by purusa”.
According to Burley, pratiprasava consists in the dissolution of experience and of the
constitutive conditions of the possibility of experience. For Burley, pratiprasava is a

phenomenological process.

Burley just fleetingly mentions the term pratiprasava and does not discuss or explain
it in detail. But what is clear from his view is that in sufra 4.34 pratiprasava is a
phenomenological process. But I doubt whether this explanation is plausible because in siitra
4.34 clearly says that guma-s return to their original source. The original source is the
unmanifest prakrti. This return seems to imply that the mind and body of the yogin should
also return to their original state which is unmanifest prakrti. Pratiprasava in sitra 4.34
indicates the cosmological dissolution of all connections of purusa with prakrti. In other
words, final result of the process of pratiprasava is the death of the yogin. Burley thinks that
pratiprasava and prakrtilaya are similar process. Although, it may appear that these two

processes are similar, they do have differences as well.

Prakrtilaya is a state of the progressive yogins who live in their subtle bodies, but they
are not liberated. Prakrti is understood as a composite whole of three cosmological real
substrances which are sattva, raja and tama. Prakrtilaya literally means lost in the Prakrti.
Prakrtilaya is actually a state where the unliberated yogins remain in subtle body in the
higher realm of prakrti which is subtler in nature than the normal gross phsycial world and
after enjoying the fruits of their good karma, they will have to take birth again and earn their
liberation. Pratiprasava is a prerequisite of attaining kaivalaya. When the yogins fulfils all his
or her duties of bhoga and apavarga, pratiprasava causes liberation to the yogin. So,
pratiprasava is instrumental in attaining liberation or pratiprasava is a process which is the

cause of liberation. But prakrtilaya is generally understood as hindrance or obstacle in the
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process of liberation. They are not similar in their functioning even if they seem to mean

dissolution in prakrti literally.
Critique of Contemporary Interprertaions of Pratiprasava

The opinions and concepts of the traditional commentators appear to be fully adhered
to by all of the commentators in Bengali and Hindi. As a result, I will not restate the points
made in the part that criticized Pratiprasava's historical interpretations. I shall highlight a few
objections to the ways that the idea of pratiprasava has been interpreted in English works.
There appear to be two primary two groups of scholars.. While one group seems to support
the idea that kaivalya is disembodied liberation, the other group believes that the Yogasiitra
may offer embodied emancipation. They are interpreting pratiprasava according to their
preconceived ideas of kaivalya in the Yogasiitra. Pratiprasava is seen as an ontological or
cosmological process of dissolution by those who believe that kaivalya is disembodied
liberation, and as an epistemological or psychological phenomenon by those who believe that

kaivalya is embodied liberation.

My objection is that pratiprasava should not be understood based on the specific
meaning of kaivalya; rather, it should be understood independently in the specific contexts in
which Patafjali has used it. Kaivalya should be understood based on the contextual meaning
of pratiprasava because Patanjali makes it clear in siatra 4.34 that pratiprasava is a
prerequisite to achieving kaivalya. There are also another problem in interpreting kaivalya
with one definite meaning becuse Patafijali mainly mentions kaivalya in four sitra-s which
seem to add different dimension in the nature of kaivalya which sometimes may appear to be
conflicting from the surface reading of the text. Therefore, it is also problematic to have on

exclusive meaning kaivalya throughout the text.

Conclusion

In this chapter, I have surveyed and critically analyzed the diverse interpretations of
pratiprasava as presented across traditional Sanskrit commentaries and modern scholarly
works. This comprehensive literature review reveals a complex and often conflicting
interpretive landscape, highlighting the challenges in establishing a unified understanding of
this pivotal concept within Patafijali's Yogasiitra. A significant number of traditional Sanskrit
commentators (including Vyasa, Vacaspati, Bhoja, Vijiianabhiksu, Ananta Deva Pandita,
Ramananda Sarasvati, Bhavagane$a, Sadasivendra Sarasvati, Hariharananda Aranya,

Vivaranakara, and Narayanatirtha) alongside some modern scholars (such as Feuerstein,
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Pradeep Gokhale, and Edwin Bryant) interpret Pratiprasava as an cosmological process. This
view posits pratiprasava as the literal dissolution or reabsorption of prakrtic manifestations,
including the yogin's physical body and mind, back into their unmanifest source
(avyakta-prakrti). Consequently, this wunderstanding directly links pratiprasava to
videhamukti, or liberation after the death of the physical body.

In contrast, a group of modern scholars (including lan Whicher, Taimni, Deshpande,
Nicolai Bachman, Michael Beloved, and Jaganath Cerrera) advocate for an epistemological or
psychological interpretation of pratiprasava. This perspective understands pratiprasava as a
process of mental purification, a shift in the yogin's perception, or the eradication of the
purusa's misidentification with prakrti due to ignorance (avidya). This view often associates

pratiprasava with jivanmukti, or liberation while living.

Recent scholarship, notably by Kenneth Rose and Karen O’Brien-Kop, attempts to
integrate both psychological and cosmological dimensions, viewing pratiprasava as
functioning across both domains. Mikel Burley also offers a distinct phenomenological
interpretation. The critical analysis within this chapter reveals several significant limitations
and inconsistencies in these interpretations. Even within the cosmological camp, figures like
Vyasa appear to exhibit an internal "incoherence" by interpreting pratiprasava as leading to
videhamukti while simultaneously making room for a jivanmukta stage, often described as
merely "approaching kaivalya" rather than true liberation. The chapter specifically highlights
a research gap concerning Vyasa's "contradiction in defining the term or the idea of kusala as
a paradigm for distinguishing between two distinct forms of liberation: videhamukti and
Jjivanmukti". While an epistemological interpretation of pratiprasava may seem plausible for
YS 2.10 (which concerns overcoming subtle klesa-s), it is not acceptable for YS 4.34, which
clearly indicates the "return of guna-s to its original source" and the "disentanglements of all
kinds of prakrtic manifestation including physical body and mind". A purely mental change
cannot account for this cosmological dissolution. Critiques of scholars like Kenneth Rose
points out that they "does not elaborate on these issues" of how psychological and
cosmological pratiprasava work simultaneously or sequentially, or clarify the cosmological
status of the klesa-s. Karen O’Brien-Kop's interpretation is questioned for the plausibility to
interpret an cosmological process as a psychological or epistemological process when they

seem contradictory in their actions".

In conclusion, this chapter demonstrates that despite extensive scholarly engagement,

a unified and coherent interpretation of Pratiprasava remains elusive in the interpretive
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literature. The identified inconsistencies, unresolved questions, and inherent tensions between
cosmological and epistemological understandings, particularly concerning its role in different
stages of liberation, highlight a critical need for a more comprehensive and nuanced
framework. This critical assessment of existing interpretations thus establishes the rationale
and sets the stage for the subsequent chapters of this dissertation, which aim to offer a novel
and integrated understanding of pratiprasava's profound role in the journey towards kaivalya.
Now the question arises: what does kaivalya mean? The next chapter focuses in finding the

answer to this question.

Chapter 4: Exploring the Meaning of Kaivalya in the Yogasitra
Introduction

This chapter examines how the term "kaivalya" has been used in different contexts
that are mentioned in different chapters of the Yogasiitra. It would not be injustice to say that
kaivalya does not have only one meaning in the Yogasitra. It appears that kaivalya has
different meaning depending on the context in which the term is used by Patafijali. Due to the
different contextual meanings of kaivalya in the Yogasiitra, it becomes difficult to find out one
coherent meaning of the concept of kaivalya in the entire text. Even a close study of the
sitra-s in which kaivalya is mentioned seem to appear to carry apparent contradiction
between the meanings of kaivalya in one chapter with the meaning of kaivalya in another
chapter. It can even be said that these contradictory definitions of kaivalya suggest the
different nature of kaivalya in the Yogasiitra which sometimes appear to be irreconcilable for
the readers. Let us discuss the different definitions of kaivalya in different chapters of the

Yogasitra.
1. Cittavrttinirodha -Oriented Kaivalya:

Patafijali begins Yogasiitra by telling us that he is going to present the teachings of
yoga (atha yoganusasanam). Vyasa explains this sitra by commenting that “now, this [word]
"atha" is for the purpose of commencing (adhikararthah) the text. The institute for the
exposition of Yoga is now commenced. The term ‘yoga’ stands for communion (samdadhi).
And that samadhi is a universal property of the mind (citta). The levels of mind (citta) are:
wandering (ksipta), dull (miidha), distracted (viksipta), one-pointed (ekagra), and arrested
(niruddha). Of these, in a distracted (viksipta) mind, concentration (samadhi) is subordinate to
distraction, and does not belong to the category of yoga. But the concentration which, in the

one-pointed state of mind (ekagre cetasi), illuminates the true object (sadbhiitam artham
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pradyotayati), destroys the afflictions (klesan ksinoti), loosens the bonds of karma
(karmabandhanani  slathayati), and leads towards the state of restraint (nirodham
abhimukham karoti), 1s called samprajiiata yoga.And this (sa) is accompanied by deliberation
(vitarka), accompanied by reflection (vicara), accompanied by bliss (ananda), accompanied
by the sense of "I am" (asmita). We will explain this further on (ity uparistan
nivedayisyamah). But with the cessation of all mental activity (sarvavrttinirodhe), it is

called asamprajiiata samadhi”'*.
On the Meaning of Atha:

Bhoja states that “the word "atha" indicates a new beginning and also has an

>4 Narayanatirtha says that “Now, the

auspicious meaning (mangalarthaka)
word atha serves to mark the commencement of the text and is auspicious simply upon being
heard, and it does not signify immediate sequence, such as in a question, etc. Indeed,
according to the maxim that a verbal expectancy (akanksa) is fulfilled only by a word, it is
inappropriate for it to signify immediate sequence when the word [denoting sequence] is not
present. Moreover, since a student's question, a teacher's command, faith (sraddha), etc., are
all equally causes for investigation, it is impossible to ascertain whose immediate sequence is
intended”'**. Ramananda Sarasvati says that atha means arambharthah. Bhavaganesa says
that “now, the word "atha" here is auspicious in nature merely by its utterance and indicates
commencement”'*. Nagojibhatta says that “Now, the word "atha" is auspicious in its own
form, like yogurt and so forth, and also indicates the commencement of a new topic”'*.
Sadasivendra Sarasvati says that “here, the word "atha" signifies commencement, and by

implication, auspiciousness (marngalartha)”'®*. Anantadevapandita says that “the word "atha"

indicates commencement”'*’, Hariharananda says that “the word “atha” means "to begin" =

140 athety ayam adhikararthah. yoganusasanam Sastram adhikrtam veditavyam. yogah samadhih. sa ca
sarvabhaumas cittasya dharmah. ksiptam miidham viksiptam ekagram niruddham iti citta bhiimayah.
Tatra viksipte cetasi viksepopasarjanibhiitah samadhir na yogapakse vartate yas tv ekdagre cetasi
sadbhiitam artham pradyotayati ksinoti ca klesan karmabandhanani slathayati nirodhamabhimukham
karoti sa samprajiiato yoga ity akhyayate. Sa ca vitarkanugato vicaranugata anandanugato
'smitanugata ity uparistan nivedayisyamah. sarvavrttinirodhe tv asamprajiiatah samadhih

4! Athasabdo adhikaradyotako mangalarthakasca

92 atha $abdah arambharthah Srutimdtrena margalarthasca, na prasnadyanantaryarthah, Sabdi hi

akanksa  sabdenaiva  piaryate  iti  nyayena  Sabdanupasthitanantaryarthakatvanaucityat,
Sisyaprasnagurvajiiasraddhadinamavisesena vicaraprayojakataya kasyanantarye
tatparyamityavadharayitumasakyattvacca

% athasabdo'tra uccaranamatrena mangalariipo'dhikaravacakah.

% athasabdah svaripena mangalam dadhyadivat, adhikaradyotakasca.

% atra athasabdah arambharthah, arthanmarngalarthasca.

6 athasabdo 'dhikaravact.
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"to commence™'?’. Vijiiana Bhiksu says that “the word adhikara is primarily used in the sense
of "commencement" due to its conventional meaning, hence the scripture's being the object of
commencement is indeed primary. And where the object's being the object of commencement
is stated, as in "Now, this is the light," etc., there it is secondary, due to being the topic of the
scripture that is the object of commencement—this is the idea. By this, the objection that the
scripture is not the object of commencement because it is not determinable is refuted, because
it contradicts the present commentary. To dispel the doubt that the word “atha” does not have

the meaning of "question," etc., anywhere, it was said, "This."]'*.

Vivaranakara'®

says that“ adhikara is commencement, arambhah is introduction,
prastavah, its meaning (arthah) is what is to be expressed (abhidheyo'sya); because of the
authority (pramanyat) of the sista smrti (the tradition of the learned). Objection: But the
learned remember the word atha to mean "immediately after" (anantaryarthasya). And thus,
it 1s said: "It is seen in the context of procedure (prakriyarthe) as immediately following what
has occurred (vretat anantarasya)." Reply: No, because it means "commencement"
(arambharthatvat) in all cases, and "immediately after" (anantaryasya) is implied
(gamyamanatvat), just as when "son" (putrah) is said, "father" (pita) is understood (gamyate),
but "father" is not the meaning (arthah) of the word "son." Likewise, here also, only
"commencement" (@rambha eva) is expressed (abhidhiyate), but "immediately after"
(anantaryam tu) is understood (pratiyvate). And for this very reason, it is said, "It is seen in the
context of procedure as immediately following what has occurred." And if it had the meaning
of "immediately after," then it would have said, "In the meaning of immediately after what
has occurred, for the procedure." And "of what is immediately after" (anantarasya iti) is the
expression (abhidhanam) of what is immediately to come (anantarabhavina eva). Moreover,
thus is the smrti: "Some indeclinables (avyaya) are predominated by the meaning of case
endings (vibhaktyartha-pradhanam), some are predominated by action
(kriya-pradhanam); ucaih (high), nicaih (low), etc., are predominated by the meaning of case
endings; hiruk, prthak, ila, etc., are predominated by action." And there is no meaning

(arthah) of indeclinables apart from this distinction (vyatirekena). Therefore, if the

YT atheti Sabdo'dhikararthah = arambhanarthah.

8 adhikarasabdo yogaridhataya arambhana eva mukhya iti $astrasyadhikaryatvam mukhyamevasti.
yatra carthasyadhikaryatvam ucyate yatha athaisa jyotirityadau tatradhikaryasastravisayataya gaunar
tadityasayah. etena  Sastrasyanadhikaryatvamanirapyatvadityapastam  prakrtabhdsyavirodhaditi.
prasnadyarthakatvam athasabdasya kim kutrapi nastityasankanirasayoktamayamiti.

149 1 am using this name to indicate the writer of the Vivarana, which is a commentary on Vyasa’s
commentary. This writer carries the name of Sasikara but there are doubts among the scholars whether
this Sarikara is the same person as Adisarnkara, the writer of Brahmasiitrabhasya.
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word atha has the meaning of "immediately after," then the hearing of case endings
(vibhakti-sravanam) is inappropriate (ayuktam), because it is predominated by substance
(sattva-pradhanatvat); but if it has the meaning of "commencement of action"
(arambha-kriyarthatve tu), then the hearing of case endings is not inappropriate, because it is
predominated by non-substance (asattva-pradhanatvat). Therefore, it is correct that the
word atha is indeed in the sense of introduction (prastavarthe eva), and atha is in the sense of
commencement (adhikararthe iti). The worditiis for clarifying its own form
(svarapavadyotanarthah), just as one says, "gauh (cow)," thus he says. Even though the
meaning of the word atha is well-known, it is mentioned for the purpose of settling the
student's mind (Sisya-buddhi-samadhanartha) in the subject being commenced
(adhikriyamana-visaye). For this principle is established in the sruti: "I will explain to you,

but you should meditate on me as I explain."}'*.

On the Meaning of the Yoga as Samadhi:

Vijfiana Bhiksu says that “yoga, well-known from the teaching "yoga is samadhi,"
is samadhi, the cessation of the fluctuations of mind (cittavrtti-nirodhah)”"'. Hariharananda
says that “Yoga is samadhi (concentration). And this yoga does not have the meaning of
"connection" etc. The grammarians say " yuja — in samadhi." And for them, samadhi means
"concentration of the mind." And it is not that technical samdadhi defined by
the artha-matra and other sitras. For the grammarians, samadhanais simply correct
placement. This word yoga is derived from the root yuj. And

99152

that yoga is samadhana (concentration) Vivaranakara says that “Because of the

130 adhikara  arambhah  prastavah,  artho’bhidheyo’sya ;  Sistasmrtipramanyat, — nanu
canantaryarthasyathasabdasya smaranti Sistah, tatha caha-‘“vrttadanantarasya prakriyarthe drstah”
iti, na-sarvatrarambharthatvat, anantaryasya ca gamyamanatvat, yatha putra ityukte pita gamyate, na
ca putrasabdasyarthah pita, tathehapyarambha evabhidhiyate, anantaryam tu pratiyate. ata eva ca
‘vrttadanantarasya  prakriyartho  drstah‘  ityucyate,  yadi  canantaryartho’bhavisyattada
‘vrttadanantarye rthe prakriyayah® ityavadisyat, anantarasyeti canantarabhavina evabhidhanam, api
caivam hi smytih- “kificidavyam vibhaktyarthapradhanam kinicitkriyapradhanam, ucainicairityadi
vibhaktyarthapradhanam, hiruk prthagilyadi kriyapradhanam’ [iti], na
caitadvyatirekenavyayanamarthom vidyate, tatrathasabdasyanantaryarthatve sati
vibhaktya(kti)sSravanamayuktam, sattvapradhanatvat, arambhakriyarthatve tu na
vibhaktyartha)sravanamayuktam, asattvapradhanatvaditi.  tasmadathasabdah  prastavarthe eveti
yuktamathelyadhikararthe iti, svarupavadyotanartha itisabdah, yatha gaurityaheti,
prasiddho pyathasabdartho 'dhikriyamanavisaye Sisyabuddhisamadhanartha kirtyate, siddhe hyayam
nyayah srutau ‘vyakhyasyami te vyacaksanasya tu me nididhyasasva’ iti.

B yuja samadhavityanu$asanatah prasiddho yogah samadhih cittavrttinirodhah.

32 yogah = samadhih, na ca samyo’gadyarthako’yam yogah “yuja — samadhau” iti sabdikah, tesaiica
samadhiscittasamadhanarthakah, na ca tadevarthamatradisitralaksitah paribhasikah samadhih,
samyagadhanameva sabdikanam samadhanametad, yujdhatunispanno ’yam yogasabdah, sa ca yogah =
samadhanam.
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acceptance  of samadhi, the rootyujivogeis excluded, andyuja samadhau is

99153

accepted. Yoga means concentration (samadhana) Vacaspati Misra says that “The

meaning of samadhi is derived from “yuja samadhau,” not from “yujir yoge,” which means

99154 99155

connection Anantadevapandita says that "Yoga is concentration Sadasivendra

Sarasvati says that “"'yuja samadhau' is the verbal root from which the word yogah samadhih,
union or concentration, is derived."'*’. Narayanatirtha yoga is samadhi. Sadasivendra
Sarasvati reminds us that (samddhi) is twofold: with conceptualization (samprajiidta) and
without conceptualization (asamprajrniata). And that is the nature of mind (cittasya dharmah).
Vyasa explains that Yoga is samadhi and samadhi is the universal (sarvabhauma) quality
(dharma) of the citta”"’. “Sarvabhauma” means something which is common to all

(13

conditions or situations. Vijiiana Bhiksu comments that samadhi” 1is all-pervasive
(sarvabhaumah), a common attribute (sadharanah) of the mind (citta) in all the states
(bhitmaya) to be described—scattered (ksipta) and so forth. It is a natural characteristic
(svabhavikah dharmah) of the mind (citta), like the fluidity of water, because even in the
scattered and other states, there is some cessation of fluctuations”'*. There are five states or

level of citta which will be discussed later.
On the Meaning of Anusasana

Vivaranakara says that “Just as a student is instructed by means of specific rules of
engagement and disengagement, so too, because of the mere similarity of specific means and
ends and their components, the instruction of a disciple is called the yoganusasana, like

instruction in yoga. Anusisti is anusasana; the yoganusasana scripture is that by which or in

99159 wn

which one is instructed in yoga™ ™. Vijiana Bhiksu says that “"anusasana" means the
teaching (sasana) of an instructor (Sista); thus, the siutrakara (author of the aphorisms) has
shown the authority of the sastra (treatise) as rooted in the guru (teacher), because

Yogiyajnavalkya, by stating "Hiranyagarbha is the speaker of yoga, no other is more ancient,"

33 samadhigrahanat yujiyoge’ iti nivartya, 'yuja samadhau’ ityayam grhitah, yogah samadhanam.
5% “Yuja samadhau” ityasmadvyutpannah samadhyartho na tu “yujir yoge” ityasmatsamyogartha
ityarthah.

33 yogo nama samadhanam.

38 yuja samadhau’ iti dhdatoryogah samadhih.

17 yogah samadhih. sa ca sarvabhaumas cittasya dharmah.

58 samadhih cittavrttinirodhah sa ca sarvabhaumah sarvasu vaksyamanasu ksiptadyavasthasu

sadharanascittasya  dharmah  svabhavikah jalasya  dravatvavat,  ksiptadyavasthayamapi — hi
yatkificidvrttinirodho styeveti, tathd calaksyasvavasthasu tallaksanamativyaptamiti Sesah, kastah
sarvah cittabhiumaya ityakanksayamaha.

(EE yatha-sisyo ‘nusisyate viSistapravrttinivrttinivamadvarena, tatha
visistasadhyasadhanatadanganiyamamatrasadysyadantevasyanusasanavadyoganusasanamityucyate,
anusistiranusasanam, yoge nusisyate nendsminniti va yoganusasanam Sastram.
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indicates that Hiranyagarbha is the original guru”'®. Hariharananda says that “anusasana is
the teaching and repeated teaching of the disciplined™'®'. “Yoganusasana, called

the yogasastra, means that through it, there is also yoga "'%.

Vacaspati Misra says that “because sastra is instruction, according to the etymology,
"that by which one is instructed."'’. Anantadevapandita says that anusasana means “that by
which one is instructed and explained”'®*. Sadasivendra Sarasvati says that “its instruction,
following the sastra of Hiranyagarbha, is taught and explained. Because the samadhi is
accomplished and fruitful through it, the instruction is the sastra. And so, the literal meaning
[of the text] is that the Sastra that teaches the practice of yoga is begun for the sake of
someone who desires kaivalya’'%. Nagojibhatta says that “Yoga is being taught. "That by
which [yoga] is taught and clearly understood" is the yoganusasana, the authoritative text.
This means that it should be understood that this is merely a clear teaching of the yoga that

was taught by Hiranyagarbha and others™',

Narayanatirtha says that “anusasana means that which is taught or explained to
students afterwards, according to the teachings of Hiranyagarbha, by means of characteristics,
distinctions, results, and instruments; therefore it is anusasana. Yoganusasana means the
exposition on Yoga. In other words, the treatise that explains Yoga is being commenced.
Yoga, with its excellent instruments and results, is the subject matter to be explained in the
treatise. Through the Yoga that is being explained, the result is kaivalya (supreme absorption).
And one who desires that is qualified. The relationship between the treatise and the result is
that of the instigator and the instigated. However, the relationship between the treatise and the
subject matter is that of the explainer and the explained. The relationship between Yoga,
which is the subject matter, and kaivalya is that of the means and the end. This is the direction

[of the treatise]'".

160 Sistasya Sasanamanusasanam tena Sastrasya gurumiilakatayd sitrakarena pramanyam darsitam

“hiranyagarbho yogasya vakta nanyah puratana’’ iti yogiyajiavalkyena
hiranyagarbhasyadigurutvabodhanaditi.

181 $istasya sasanamanusasanam.

162 yoganusasanam nama yogasastram tadadvara yogo pityarthah.

18 anusasanamiti hi $astramahanusisyate neneti vyutpattyd.

' anusisyate vyakhyayate yena tat.

15 tasyanusasanam hairanyagarbhe S$astramanusrtya Sisyate vydkhyayate sasadhanah saphalah
samadhiranenetyanusasanam sastram, tatha ca kasmaicitkaivalyakamaya
pratipadyayogapratipadakam sastramarabhyata ityaksararthah.

1% yogo ‘nusisyate vivicya bodhyate neneti yoganusasanam Sastramadhikytam boddhavyamityarthah,

hiranyagarbhadyupadistasyaiva yogasya vivicya bodhanamatreti bodhyam.

4 anusasanam hiranyagarbhokteranu pascacchisyate vyutpadyate

laksanabhedaphalasadhanairnenetyanusasanam, yogasyanusdasanam yoganusasanam,
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Bhavaganesa says that “because the compassion for beings, the disciple's question, the
guru's command, and so forth, are equally the cause for the composition of the treatise, it is
impossible to ascertain the intention in the immediate sequence of which.
Anusdasana or Sastra is the teaching of the learned one, such as Hiranyagarbha. From the
derivation, "that by which one is instructed." And thus, the sastra of yoga, instructed by gurus
such as Hiranyagarbha, is the subject matter. It means, it has been begun”'®®, Ramananda
Sarasvati says that “Although the sastra was created by Hiranyagarbha, thinking that it was
extensive, he indicates that a sastra was started following that, namely, anusasanam. Here, in
the siitra, yoga is stated as what is taught in the sastra, meaning that one who desires to know
that is qualified. The result (phala) of yoga, however, is isolation (kaivalyam). The four
connections (anubandha-catustaya) should be seen in relation to them as appropriate
(vathayogam tesam sambandha)”'®.

Bhoja says that “That by which Yoga is taught and explained through distinctions of
characteristics, means, and results is instruction (anusasana). Yoga-anusasanais the
instruction of Yoga. Then, it should be understood that [the student] is qualified for the
completion of the treatise. There, Yoga, with its means and its fruit, is the object to be
expressed by the treatise, as being that which is produced by it. And the production of that is
the fruit. The fruit of Yoga, when produced, is kaivalya (isolation). The relationship between
the treatise and what is to be expressed is characterized by the nature of the producer and the
thing to be produced. The relationship between Yoga, which is to be expressed, and its
fruit, kaivalya, is that of means and end. This is what is said: the means of Yoga, which is to
be produced, are shown by the treatise; Yoga, accomplished by those means, produces the

fruit called kaivalya """

yogapratipadakam  Sastramarabhyate ityarthah, susadhanah saphalah yogah partipadyataya
sastrasyabhidheyah, pratipadyayogadvarda kaivalyam phalam, tatkamascadhikari, sastraphalayoh
prayojyaprayojakabhavah, sastrabhidheyayostu pratipadyapratipadakabhavah, abhidheyasya yogasya
kaivalyasya ca sadhyasadhanabhavah sambandhah iti dik.

168 Sisyaprasnagurvajialokanukampadinamavisesena  sastraracandprayojakataya  kasyanantarye

tatparyamityavadharayitumasakyatvat, hiranyagarbhading Sistasya Sdasanamanusdasanam Sastram,
Sasyate aneneti vyutpatteh, tathdaca hiranyagarbhadiguripadistasya yogasya sastramadhikyrtam,
arabdhamityarthah.

' yadyapi hiranyagarbhena Sastram krtam tathaspi tadvistrtam iti matva tadanusrtam

Sastramarabhyata iti dhyotayati- anusasanam iti, atra sitre yogah Sastrapratipadya uktah,
arthattajjijiasuradhikari, phalam tu yogasya kaivalyam, yathayogam tesam sambandha
ityanubandhacatustayam drastavyam.

"0 anusisyate  vyakhyayate laksanabhedopdyaphalairyena tadanusasanam, yogasyanusasanam

yoganusasanam, tada Sastraparisamapteradhikrtam  boddhavyamityarthah, tatra  Sdstrasya
vyutpadyatayd yogah sasdadhanah saphalo’bhidheyah, tadavyutpadanaiica phalam, vyutpaditasya
yogasya kaivalyam phalam, Sastrabhidheyayoh pratipadyapratipadakabhavalaksanah sambandhah,
abhidheyasya yogasya tatphalasya ca kaivalyasya sadhyasdadhanabhavah, etaduktam bhavati
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On the Meaning of Citta:

Citta is one of the most important technical terms in the Yogasiitra, but Patafijali did
not define it. Scholars translate citta as "mind," "mind-stuff," "mind complex,

"consciousness,"24 "awareness "

"psyche," "psychic nature," "thinking principle," and
"internal organ". All these translations indicate one or other actions of the citta definitely, but
not the whole meaning of citta. It is generally translated as mind. But this mind (citta) is not a
single entity, rather a combination of three elements — manas, buddhi and ahamkara. This
combination is otherwise known as antahkarana (internal instruments). Vacaspati Misra says
that “ the word citta indicates the internal organ, the intellect (buddhi)’'’'. It is to be
remembered that whenever citta is used in the Yogasiitra, it means this whole combination of
three elements. S. Dasgupta states that the citfa stands for "all that is psychical in man."31
Koelman asserts that citta is "surely not a separate prakrtic evolute,"32 meaning that it is not
distinguishable from its component factors, those being buddhi, ahamkara, and manas, whose
emergence from primordial prakrti is the theme of the Samkhya cosmological scheme.
Feuerstein calls citta "an umbrella term comprising all the functionings of the mind."33.
These mental functionings are generally divided into five levels or states of citta. According

to Vyasa , the five levels or states of mind (cittabhumayah) are scattered (ksipta), dull

(mitdha), distracted (viksipta), one-pointed (ekagra), and suppressed (niruddha) .
On the Meaning of Ksipta-Citta

Scattered (ksipta) state of mind (citta) is that mental condition in which mind is
unstable and wavering always. Mind is not fixed in any particular object or thought. Mind is
always jumping from one object or place or thought to another without any halt. Mind cannot
concentrate or focus, it always remains agitated all the times. Hariharananda explains that
when the mind, which has the characteristic of samskara and pratyaya (cause), is devoid of
the desire for tattva-samadhana (absorption in reality) and always wanders unsteadily, then its
state is ksipta '’?. Vijfiana Bhiksu remarks that “ksipta (scattered) has activity only in objects
of the senses due to rajas [passion] '™. Vivaranakara states that ksipta (scattered) is a past

participle in the active sense, as in "the granary is broken by itself." "ksipta" means dulled by

vyutpadyasya yogasya sadhanani Sastrena pradarsyante tatsadhanasiddo yogah kaivalyakhyam
phalamutpadayati.

"I cittasabdenantahkaranam buddhim upalaksayati.

172 ksiptam miidham viksiptam ekagramniruddhamiticittabhiimayah.

3 yada samskarapratyayadharmakam cittam tattvasamadhanacikivsahinam sadaivasthiram bhramati
tada’sya ksipta bhimih.

17 ksiptam rajasd visayesveva vrttimat.
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clinging to undesirable objects '”°. Vacaspati Misra mentions that ksipta is that state of mind
which is always being thrown by rajas (passion) onto this and that object, and is extremely

unstable '7°.

Ramananda Sarasvati believes that the mind of the daityas (demons) is
extremely ksipta (scattered) due to rajas (passion) '”’. Bhoja claims that the scattered (ksipta)
state, due to the excess of rajas, is unstable, turned outwards, agitated by rajas towards
discriminated objects such as pleasure and pain, whether they are remote, mediate, or
immediate. This state is always that of the daityas, danavas, and disputants '"®, Raghavananda
Sarasvati comments that “ksiptatva” (scatteredness) is having objects other than the intended

179

object Sadasivendra Sarasvati opines that which is scattered among objects

by rajas is ksipta (scattered) ',

One the Meaning of Midha-citta

Dull (miidha) state of mind (citta) is that mental condition in which mind loses the sense of
righteous duties and gets lost in the labyrinth of desires and engrossed in sleep and lethargy.
In this state, mind is not attracted in discussing and acquiring salvific knowleadge.
Hariharananda states that that midha state of the mind, which is under the control of
intense raga (attachment), etc., and moha (delusion), is the miidha bhiami '*. Vijiiana Bhiksu
thinks that miidha [dull] has activity such as sleep due to famas [ignorance] '*. Vivaranakara
says that "midha" means undiscriminating '. Vacaspati Misra says miidha, on the other
hand, is characterized by sleepiness due to an excess of tamas (ignorance) '**. Ramananda
Sarasvati says that that of the raksasa-s (ogres) is miidha (dull), full of sleep etc., due
to tama (ignorance) '®. Bhoja says that the dull (miidha) state, due to the excess of tamas,
without distinguishing between what should and should not be done, is controlled only by

anger and other emotions towards actions that are contrary to dharma. This state is always that

15 ksiptamiti karmakartari nistha, yatha bhinnah kusilah svayameveti, ksiptamanistavisaydsaijanena
stimitam.

178 ksiptam sadaiva rajasa tesu tesu visayesu ksipyamanamatyantamasthiram.
7 rajasa atyantam cittam ksiptam daityanam.

178 ksiptam rajasa udrekadasthiram bahirmukhataya sukhaduhkhadivisayesu vikalpitesu vyavahitesu
samnihitesu va rajasa preritam, tacca sadaiva daityadanavavadinam.

79 ksiptatvam = uddistavisayatiriktavisayatvam,

%0 yajasa visayesu ksipyamanam ksiptam.

81 tadysasyapi ca prabalaragadimohavasasya cittasya ya miidha 'vastha sa miidhd bhiimih.
82 miidham tamasa nidradivrttimat.

8 miidham nirvivekam.

8¢ mizdham tu tamahsamudrekannidravrttimat.

185 tamasa nidradimanmiidham raksasam.
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of the raksasas, pisacas, and others. Raghavananda Sarasvati says that midhatva (dullness) is
grasping only the object, even when, it is understood, the mind is in its domain ',
Sadasivendra Sarasvati says that which is dulled by tamas, possessing the activity of sleep,

laziness, etc., is miidha (stupefied) ',

On the Meaning of Viksipta-citta

While in ksipta-citta state, mind is always jumping like a monkey from one branch to
another branch of a tree from one moment to another moment, in viksipta-citta state, mind
remains fixed or focused on one thought for a very short period of time. Even if the mind is
unstable, still it becomes stable in one place for sometimes occasionally for a very short
period of time. Hariharananda states that the viksiptabhimikam cittam (mind in a distracted
state) is distinct from the ksipta (agitated state). There, occasional mental absorption, the
desire for absorption, and absorption in the knowledge of reality are seen '*%. Vijfiana Bhiksu
thinks that viksipta [distracted] is distinguished from ksipta: although the mind is concentrated
due to the abundance of satfva [goodness], it has activity towards other objects from time to
time due to a mere trace of rajas '¥°. Vivaranakara says that "viksipta" [distracted] means
variously scattered, again in the active sense, and incapable of discrimination precisely
because of being distracted '*°. Vacaspati Misra says Viksipta is distinguished from ksipta; the
distinction is that it has occasional stability despite being mostly unstable. And this instability
is either naturally occurring (samsiddhiki) or caused by the obstacles such as illness (vyadhi)
and mental torpor (styana) that will be described later''. Ramananda Sarasvati says that
viksipta (distracted) is superior to ksipta (scattered), [and is the mind] of the devas (gods) etc.;
the speciality [of viksipta] is the occasional steadiness of an extremely unsteady mind "2
Bhoja says that the distracted (viksipta) state, however, due to the excess of sattva, having
specifically avoided the means of suffering, is engaged only in the means of pleasure, such as

sound and so forth. This state is always that of the gods (devas) '**. Sadasivendra Sarasvati

186 midhatvam = visayamatragrahakatvam.
87 tamasa nidralasyadivrttimanmiidham.

188 ksiptadvisistam viksiptabhimikam cittam, tatra kadacitkam cittasamadhanam, samadhanacikirsa ca
tattvajiianasamadhanarica drsyate.

189 ksiptadvisistam  viksiptam  sattvadhikyena samadadhadapi  cittam  rajomatrayantarantard
visayantaravritimat.

0 viksiptam nandaksiptam, karmakartaryeva, vivekaksamam ca viksiptatvadeva

DI ksiptadvisistam viksiptam, viseso’sthemabahulasya kadacitkah sthema, sa casyasthemabahulata
samsiddhikt va vaksyamanavyadhistyanddyantardyajanita va.

192 ksiptadvisistam viksiptam devadinam ; atyantacalacittasya kadacitkam sthiratvam visesah.

93 miidham tamasa udrekakytyakrtya vibhagamantarena krodhadibhih viruddhakrtyesveva niyamitam
tacca sadaiva raksah pisdacadinam.
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says that which is slightly touched by rajas and tamas, possessing occasional meditation,

is viksipta (distracted), more distinguished than ksipta '*.
On the Meaning of Ekagra-citta

one-pointed (ekagra) citta state is that mental state in which the mind is fixed and
focused upon a particular object or thought or area for a longer period of time without
disturbing the flow of the concentration. Hariharananda states that the state of mind that is
always inclined to stay in the desired object is the ekagrabhiimi (one-pointed state) '*°.
Vijhana Bhiksu thinks that Ekagra [one-pointed] means that the tip or flame of the lamp of
the mind is on one single object, because of pure sattva, it is unwavering on one single object
for a period of time that will be specified later, like a lamp in a windless place. Thus, even

though the three, ksipta etc., have some one-pointedness, there is no over-application there '%.

Vivaranakara says that "ekagra" (one-pointed) means a stream of similar cognitions 7.

% Ramananda Sarasvati says that in

Vacaspati Misra says ekdgrais one-pointedness
the ekdgra (one-pointed) citta (mind), which is dominated by sattva (purity) and fixed on one
object, there is suppression of the activities of rajas (passion) and famas (ignorance), and a
special sattvika (pure) activity, samprajiiata-yoga (cognitive yoga) occurs; by that, an object
known indirectly through sabda (testimony) and anumdana (inference) is directly realized;
from  direct realization comes the destruction of avidya (ignorance)  and
other klesa-s (afflictions); then comes the burning of meritorious and demeritorious actions
1% Bhoja says that in the one-pointed (ekagra) state, there is the cessation of external activity
20 Sadasivendra Sarasvati says that which is one-pointed and continuous with pure sattva, the

impurity of rajas and tamas having been shaken off, is ekagra (one-pointed) *°.

94 tsadrajastamahsamsprstena sattvena kadacitkadhyanayuktaya ksiptadvisistam viksiptam.

%5 abhistavisaye sadaiva sthitisila cittavastha ekagrabhimih

1% ekasminneva visaye agram Sikhd yasya cittadipasyetyekagram visuddhasattvatayaikasminneva visaye

vaksyamanavadhikrtakalaparyantamacaricalam  nivatasthadipavat,  tatha  ca  ksiptaditrayo pi
kificidaikagryasattve 'pi tatra natiprasangah.

7 ekagram tulyapratyayapravaham.

% ekagramekatanam.

99 niruddhasakalavrttikam samskaramatrasesam cittam niruddham, ekagre tu sattvapradhane

ekavisayasthite citte rajastamovrttinirodhah satvikavrttivisesah samprajiiatayogo bhavati, tena
Sabdanumanabhyam paroksatvena jhatarthah saksat kriyate, saksatkaradavidyadiklesaksayah tatah
punyapapakarmanam dahah tatah asamprajiiato yogah.

2 ekagre bahirvrttinirodhah.

" vidhitarajastamomalena Suddhasattvenaikagramekatanam.
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On the Meaning of Niruddha-citta

Suppressed (niruddha) state of citta is that mental state in which the mind is engrossed
in itself. There is no subject and object division. All mental movements ceases. Mind is stable
and focused. Hariharananda states that the state of mind that is mostly the cessation of
all vrttis (fluctuations) is the niruddhabhiimi (restrained state) 2. Vijiana Bhiksu thinks that
niruddha [inhibited] means that all activities are inhibited, with only impressions remaining.
Because the quality of rajas, such as attachment, is counteracted, the quality of tamas of

people, such as depression, is seen 2.

Vivaranakara says that niruddha" means a mind devoid of cognitions. But if what is

1%, Vacaspati Misra says

intended to be discussed are the qualities in the stages [of mind
niruddha 1s that [state of mind] where all mental activity has ceased, leaving only impressions
(samskara) **. Ramananda Sarasvati says that asamprajiiata-yoga (non-cognitive yoga),
which is the suppression of even the sattvika (pure) activity, and occurs in
the niruddha (suppressed) citta (mind), when only samskaras (latent impressions) remain®*.
Bhoja says that in the arrested (niruddha) state, there is the dissolution of all activities and
impressions (samskara-s) *. Sadasivendra Sarasvati says that in which all activities have

subsided, leaving only residual impressions (samskara), is niruddha (suppressed) >,

On the Conducive Mental States for Samadhi

Hariharananda says that citta-samadhana (mental absorption) is indeed yoga (union).
Because it is universal, the possibility of yoga exists in all five states. There, due to the force
of intense lobha (greed), moha, etc., sometimes a little mental absorption occurs in
the ksipta and miidha states, but that does not lead to kaivalya (liberation), as in the case of
Jayadratha, who was under the control of intense hatred. But the distraction that arises in
the viksipta (distracted) mind, which is situated in the viksiptabhumi (distracted state),
becomes secondary, in the form of latent samskaras that have arisen in a subordinate manner,
where the viksepa-samskara (the mental impression of distraction) remains undestroyed.

The samadhi (absorption) of such a mind in the viksiptabhimi (distracted state) does not

22 sarvavrttinirodhapraya cittavastha niruddhabhiimih.

2% niruddham ca niruddhasakalavrttikam samskaramatrasesamityarthah, rajodharmasya ragadeh

pratighatadeva lokanam tamodharmo visadadirdrsyata.
2 niruddhamiti pratyayasianyam cittam, nanu ca bhiimisu dharmesu vivaksitesu.
205 niruddhasakalavrttikam samskaramatrasesam cittam niruddham.

2 sattvikavrtterapi nirodhah samskaramatrasese niruddhe citte bhavati.
27 niruddhe ca sarvavrttinam samskaranam ca pravilaya.

2% prasantasakalavrttikam samskarasesam niruddham.
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properly belong to the side of yoga or kaivalya. The samddhana (absorption) of one in
the viksiptabhumi (distracted state) is accompanied by disturbances. Therefore, when such
a sadhaka (practitioner) is overcome by distraction, he behaves like an ordinary person who is

negligent and devoid of the knowledge of reality”*®.

Vacaspati Misra says that in the case of ksipta and miidha, even if there is cessation of
mental activity due to mutual dependence, they are excluded from the category of yoga
because they do not lead to liberation (nihsreyasa) even indirectly, and because they are
detrimental to it. However, in the case of viksipta, which possesses occasional stability
focused on a real object, it might be considered yoga. Therefore, [the author] negates [this
possibility]: in a viksipta mind, samadhi, the stability of the mind focused on a real object,
does not belong to the category of yoga. Why? Because it is subordinate to distraction
(viksepa), which is its opponent (vipaksa). For something that belongs to the category of
opponents, its very existence is rare, let alone its ability to accomplish anything. Indeed, a
seed placed within a fire, even if it remains there for three or four moments, is not capable of

sprouting. This is the idea™"".

Bhoja comments that the two states, one-pointed (ekagra) and arrested (niruddha),
due to the excellence of sattva, are situated in the subsequent [states] and are conducive
to samadhi. Regarding the reversal of the order of sattva and so on, the intention is this:
although both rajas and tamas are to be completely abandoned, rajas is mentioned first for
this reason: unless activity is shown, cessation cannot be shown. Therefore, the two are shown
in reverse order. Sattva, however, is shown later for this reason: the two subsequent levels are
useful for yoga due to its excellence. Among these two levels, one-pointed (ekdgra) and
arrested (niruddha), the transformation of the mind that is the nature of one-pointedness is

said to be yoga. In the one-pointed (ekagra) state, there is the cessation of external activity. In

2 cittasamadhanameva yogah, tasya sarvabhaumatvat paficasvapi bhiimisu yogasambhavah syat tatra
prabalalobhamohadivasat kada cit ksiptamudhayorbhimyoh kiyaccittasamadhanam bhavati, na ca tat
kaivalydaya bhavati, yatha — jayadrathasya prabaladvesadhinasya, yastu viksipte viksiptabhumisthe
cetasi jato viksepopasarjanibhiita upasarjanabhavena = gaunabhavenoditvarasamskararipena
yatranasto viksepasamskarah sthitah, tadrsasya cittasya viksiptabhumikasya samadhirapi na samyag
yogapakse = kaivalyapakse vartate, viksiptabhiimikasya samadhanam sopaplavam, tatasca tadrsah
sadhako yada viksepabhibhiito bhavati tada pramattastattvajiianahinah prthagjana ivacarati.

AU ksiptamudhayoh satyapi parasparapeksaya vrttinirodhe paramparyenapi

nihsreyasahetubhavabhavattadupaghatakatviacca  yogapaksaddiurotsaritatvamiti  na  tayoryogatvam
nisiddham, viksiptasya tu kaddcitkasadbhiitavisayasthemasalinah sambhavyeta yogatvamiti nisedhati,
tatra viksipte cetasi samadhih kadacitkasadbhitavisayasya cittasya sthema na yogapakse vartate,
kasmat, yatastadvipaksaviksepopasarjanibhiitah, vipaksavargantargatasya hi svariapameva durlabham
prageva karyakaranam na khalu dahanantargatam bijam tricaturaksandvasthitamuptamapyankurdya
kalpata ita bhavah.
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the arrested (niruddha) state, there is the dissolution of all activities and impressions

(samskaras). Therefore, yoga is possible only in these two levels™?!'.

Vivaranakara says that “there, the mind is explained as threefold (triguna), because of
its nature of manifestation (prakhya), activity (pravrtti), and stability (sthiti). Manifestation
(prakhya) is illumination (prakdsana), for that is the quality (dharma) of the sattva quality
(sattvaguna). Activity (pravrtti) is instigation (pravartana), operation (vyapara), for that is
the quality (rajodharma) of rajas. Stability (sthiti) is location (sthana), obstruction (varana),
resistance (pratibandha), and that is the quality (tamodharma) of tamas. Indeed,
the sattva and other qualities (guna-s) have such natures (sila), and the mind has the nature of
manifestation (prakhyadi), therefore the mind must be a transformation (parinama) of the

three qualities (guna-s)™".

Hariharananda says that “"Mind" means — prakhyah = all
cognitions that are luminous in nature and pre-eminently illuminating; that is the sign of
the sattvaguna (quality of goodness). Pravrttih = all activities such as desire; that is the sign
of rajas (quality of passion) which is characterized by activity. Sthitih = all impressions
whose nature is obscured; that is the specific characteristic of tamas (quality of ignorance)
which is characterized by inertia. Because mind possesses these three kinds of qualities, mind
is triguna (of three qualities)*’®. Vijiana Bhiksu says that “manifestation (prakhyd) is
knowledge of reality (tattvajiiana), by this, all sattvika qualities are indicated. Activity
(pravrtti) is action (karma); by this, all ra@jasa qualities are grasped. Stability (sthiti) is the
absence of movement called activity (vrttyakhyagatisinyata), as long as it is sleep (nidreti
yavat); by this, all tamasa qualities are grasped. These, in order, are the characteristics of
substances called sattva, rajas, and tamas. Because they depend on something else, like form

(rigpa) and so on, they are called qualities (guna). But the substances that are their basis, like

the threads that begin a rope, are called qualities. And so, because the mind (citfa) has the

2 ekagraniruddhariipe dve ca sattvotkarsadyathottaramavasthitatvat samadhavupayogam bhajete,

sattvadikramavyutkrame tu ayamabhiprayah dvayorapi rajastamasoratyantaheyatve pyetadartham
rajasah prathamamupddanam yavanna pravrttirdarsita tavannivrttirnam  Sakyate darsayitumiti
dvayorvyatyayena pradarsanam, sattvasya tvetadartham pascatpradarsanam yattasyotkarsenottare dve
bhumi yogopayoginyaviti, anayordvayorekagraniruddhayorbhuimyoryascittasyaikagrataripah
parinamah sa yoga ityuktam bhavati, ekagre bahirvrttinirodhah, niruddhe ca sarvavrttinam
samskaranam ca pravilaya ityanayoreva bhiimyoryogasya sambhavah.

22 tatra cittam trigunamiti vyakhyayate, prakhyapravrttisthitisilavaditi hetuh, prakhya prakhyanam
prakasanam, sa hi, sattvagunasya dharmah, pravrttih pravartanam vyaparah, sa hi rajodharmah,
sthitih sthanam varanam pratibandha iti, sa ca tamodharmah, evamsilah hi sattvadayo gunah, cittam
ca prakhyadisilam, tasmat trayanam gunanam parinamascittam bhavitumarhati.

23 cittamiti — prakhyah = prakasasvabhavah —prakasadhikah sarve bodhah, sa  sattvagunasya

lingam, pravrttih = iccha'dayah sarvascestah, sa ca kriyasilasya rajaso lingam, sthitih = avrtasvaripah
sarve samskarah, sa hi sthitisilasya tamasah svalaksanam, citta etesam trividhagunadharmanam
labhaccittam trigunam.
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nature of manifestation (prakhyadi), it is threefold (triguna), made of the three qualities
of sattva and so on, like a rope—this is the meaning”*'*. Vacaspati Misra says that “due to the
quality of manifestation, there is the sattva guna. Due to the quality of activity, there is
the rajo guna. Due to the quality of inertia, there is the tama guna. The mention of
manifestation is illustrative. By that, other sattvika qualities such as serenity, lightness, joy,
and so forth are indicated. And by activity, rajasic qualities such as torment, sorrow, and so
forth [are indicated]. Inertia, which is the attribute of famas, is opposed to activity. From the
mention of inertia, heaviness, obstruction, misery, and so forth are illustrated. This is what is
said: even though the mind is one, because it is pervaded by the three guna-s, and because of

the unevenness of the guna-s, due to the variety of mutual friction, it is reasonable that it has

diverse transformations and exists in many states™*'>.

On the Meaning of Vrtti

Vrtti is one of the most important technical terms in the Yogasiitra. Patafijali does not
define or explain it explicitly. The word vreti has been derived from the root “vr#” which

means to turn, revolve, roll, proceed.”’® According to Monier-Williams (1800: 1010), Vrtti

nn

can be understood as : "mode of life or conduct," "behavior (esp. moral conduct)," "mode of

nn nmn

being," "disposition," "activity," "function," "livelihood," "mood (of the mind)," "nature,"

nmn

"character," "addition to," and "occupation with". Regarding understnding the meaning of

Yogasiutra 1.2 (yogas cittavrttinirodhah), vriti has been interpreted as” modifications,?”’

0 1

fluctuations,”® “acts and 'functions™ transformations,”® activities,””' processes,””* and

223

mode . There is no exactly synonym of vr#ti in English lexican. So, I will adopt the

24 prakhya tattvajianamanena sarve sattvika gunda upalaksitah, pravrttih karma, anena sarve rdjasa
gund grahyah, sthitirvrttyakhyagatisunyatda nidreti yavat, anena sarve tamasa gund grahyah, ete
kramatsattvarajastamakhyanam  dravyanam dharmah parasritatvat - riapadivadgund  ityucyante
taddasrayastu  sattvadidravyani  rajjvarambhakatantuvadeva  guna  ityucyante,  tathd  ca
prakhyadisvabhavakatvat cittam trigunam sattvadigunatrayanirmitam rajjuvadityarthah.

e prakhyastlatvatsattvagunam, pravrttisilatvadrajogunam, sthitisilatvattamogunam,

prakhyagrahanamupalaksanartham, tenanye’pi  sattvikah prasadalaghavaprityadayah — siicyante,
pravrttya ca  paritapasokadayo  rajasah,  pravrttivirodhi  tamovrttidharmah  sthitih,
sthitigrahandadgauravavaranadainydadaya upalaksyante, etaduktam bhavati — ekamapi cittam
trigunanirbhitataya  gunanam ca  vaisamyena  parasparavimardavaicitryadvicitraparinamam
sadanekavasthamupapadyata iti.

216 See Monier-Williams (1899: 1009)

217 See Taimni (1961: 6), Aranya (1963: 7), and Prasada (1912: 5)

218 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, p. 227.

219 See Miiller (1899: 337).

220 See Larson (1993: 377), who also identifies "functions" as an correct translation for vrtti.

22 See Purohit Swami (1973: 25).

222 See Tola and Dragonetti (1987: 3).

22 See Hiriyanna (1949).
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translation “modifications” to indicate vrtti afterwards. Vrttis are the different transformed
conditions or forms of citta in a particular stage or time when citta is engaged with different
stimulus. In other words, when citta equates itself with the form of objects (internal and
external) or thoughts (visaya), this equating results in vrtti in the citta. Due to this equation or
relationship of the citta with the internal organs or external world, mind takes different forms
in different times on different internal and external objects. This transformation of mind into
different forms and conditions can be called as vrttis. Bhoja comments that the vrttis are
specific (visesah) transformations (parinama) of the mind (citta)*™.

Five Types of Vrtti

These specific vrttis are innumerable in number. But these vritis are generally divided
into five groups and again all these uncountable vrttis in the five groups can be divided into
two broad categories as harmful (klista) and beneficial (aklista) due to their effects in the
practice of yogin’s samadhi (vrttayah paricatayyah klistaklistah). Vyasa comments that vrttis
which are produced from the klesa - samskaras and which become the ground for
accumulating the karmasaya samskaras are known as klista vrttis **. Vrttis which awake the
knowledge of distinction between purusa and prakrti and which oppose the activities of
guna-s are known as aklista vrttis **°. Hariharananda explains that those vrtis that torment the
mind with distorted cognitions are afflictions (klesa-s). The activities (vrttis) that are
composed of them and rooted in them are afflicted (klistah). And those afflicted activities
become the field for the accumulation of the traces of actions (karmasamskara). Opposite to
those are the unaftlicted activities (aklistavrttayo) whose object is discriminative discernment
(vivekakhyati). Through discernment, there is cessation of the mind. Therefore, such activities
are opposed to the power of the guna-s, for the very activity of the guna-s is affliction (klesa).
Therefore, the activities (vrttayo) that effect the guna-s and whose object is discernment are
unaftlicted (aklistah). The primary aklista (unafflicted) activities have discernment as their
object. Other aklista activities also bring about discernment. And those activities, falling into
the stream of klista (afflicted states), occur as follows: when the stream
of klesa-s (defilements) is interrupted by practice and dispassion, activities with ultimate

reality as their object arise. Similarly, even in the gaps of aklista states, klista activities arise,

2 vrttayascittaparinamavisesah| vrttisamuddayalaksanasya avayavinoya avayavabhuta
vrttayastadapeksayda tayappratyayah.

% kle$ahetukah karmasayapracaye ksetribhiitah klistah.

2% khyativisaya gunadhikaravirodhinyo 'klistah.

139



as it is said: "In those gaps, other conditions arise from latent predispositions **/. The five
vrttis are pramana (epistemology, source of right knowledge), viparyaya (error), vikalpa

(imagination, fancy), nidra (sleep), smrtayah (memory) 2%,
On the Meaning of Pramana-vrtti

Pramana is a source of knowledge in which the true forms or true knowledge of
something is rightly realized by different means or methods. There are three types of
pramana-vrtti which are pratyaksa (direct sense perception), anumana (inference) and agama
(holy scripture). Pratyaksa is that pramana-vrtti in which we have direct perception of
different things through our mind, buddhi and sense-organs and there is no doubt about the
knowledge of those things perceived. Vyasa explains that direct perception (pratyaksam
pramanam) 1is the activity (vrttih) of the mind (cittasya) that is predominated by the
determination of the particular (visesavadharana-pradhana), having as its object (tadvisaya)
an object (arthasya) whose nature is both general and specific (samanyavisesatmano), due to
the mind's being colored by external objects (bahyavastuparagat) through the channel of the

)**. Depending on the logic and information of the knowledge of

senses (indriyapranalikaya
different things acquired through pratyaksa- pramana, when the existence of anything
(padartha) is known, it is called anumana- pramana. Vyasa elaborates that inference
(anumana) is a mental activity (vr#ti) whose main characteristic is the ascertainment of a
generality, and whose object is a relation that is present in similar classes (tulyajatiya) and
absent from dissimilar classes (bhinnajatiya) with respect to what is to be inferred (anumeya).
For example, like Caitra, the moon and stars have motion because they attain another place;
and the Vindhya [mountain range] has no attainment, hence no motion **°. Agama is holy

scripture and teachings of holy people through which knowledge of metaphysical things is

gained. Vyasa describes that an object that has been seen or inferred by a reliable person

27 kleSahetukah klesah = avidya''dayah, ye viparyastapratyayah klisnanti te klesah,
tanmayastanmulasca vrttayah klistah, tasca karmasamskarasaiicayasya ksetribhitastadviparita
aklistavrttayo vivekakhyativisayah, vivekena cittasya nivrttistatastadrsa vrttayo gunadhikaravirodhinyo
gunapravrttereva klesah, ato gunanirvarttikah khyativisaya vrttayo klistah, vivekavisaya mukhya
aklista vrttayah, vivekasya nirvarttika anyam api vrttayo’klistah, tdasca klistapravahapatitah,
abhyasavairagyabhyam vicchinne klesapravahe paramarthavisaya vrttayo jayanta ityarthah,
tatha’klistacchidresvapi  klista vrttya utpadyante, yathoktam — “tacchidresu pratyayantarani
samskarebhya” iti.

228 pramanaviparyayavikalpanidrasmrtayah.

22 indriyapranalikaya  cittasya bahyavastiparagat tadvisayad —samanyavisesatmano ‘'rthasya

visesavadharanapradhana vrttih pratyaksam pramanam.

30 anumeyasya tulyajatiyesv anuvrtto bhinnajatiyebhyovyavrttah sambandho yas tadvisaya

samanyavadharanapradhanda vrttir anumanam. yathd desantaraprapter gatimac candratarakam
caitravat, vindhyas capraptir agatih.
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(apta) is taught through words to another in order to transfer his own understanding; from the
word, the activity of the hearer regarding that object is tradition (agama). That tradition
whose speaker has an incredible meaning and has not seen or inferred the meaning is
unsteady. But in the case of the original speaker, if the meaning has been seen or inferred, it

would be unwavering »'.
On the Meaning of Viparyaya (error) Vrtti

Patafijali states that “error is false knowledge stemming from the incorrect
apprehension of something” (Bryant’s translation) **2. Viparyaya means wrong knowledge. It
is to have a knowledge of a thing which is not the true knowledge of that thing. In other
words, Viparyaya is to accept the wrong state of something as true while in reality it is not the
true state of that thing. Vyasa explains that why is that not a valid cognition (pramana)?
Because it is contradicted by valid cognition (pramana). Because valid cognition (pramana)
has a real object as its scope. There, the contradiction of non-valid cognition by valid
cognition is observed. For example, the seeing of two moons is contradicted by the seeing of
one moon, which has a real object. This ignorance (avidya) is fivefold. Ignorance (avidya),
egoism (asmitd), attachment (raga), aversion (dvesa), clinging to life (abhinivesa) are the
afflictions (klesa-s). These very afflictions, by their own designations, are darkness (tamas),
delusion (moha), great delusion (mahamoha), darkness (tamisra), and blinding darkness
(andhatamisra). These will be discussed in connection with the defilements of the mind

(citta-mala) **.

On the Meaning of Vikalpa (imagination) Vrtti

Patafijali tells us that “imagination consists of the usage of words that are devoid of an
actual object” (Bryant’s translation) ***. When there is knowledge gained on the basis of the
meanings of words, but those words do not indicate anything which actually exists in reality,

this is called vikalpa- vrtti. Vyasa explains that it does not accord with valid cognition

31 aptena drsto 'numito varthah paratra svabodhasamkrantaye Sabdenopadisyate, Sabdat

tadarthavisaya vrttih Srotur agamah. yasydasraddheyartho vaktd na drstanumitarthah sa dagamah
plavate. milavaktari tu dystanumitarthe nirviplavah syat.

2 Satra 1.8: viparyayo mithyajianamatadripapratistham.

3 sa kasman na pramanam. yatah pramanena badhyate. bhiitarthavisayatvat pramanasya. tatra
pramanena badhanamapramanasya drstam. tadyatha dvicandradarsanam
sadvisayenaikacandradarsanena badhyata iti. seyam  parnicaparva bhavaty  avidya.
avidyasmitaragadvesabhinivesahklesa iti. eta eva svasamjiiabhis tamo mohomahamohastamisro
'ndhatamisra iti. ete cittamalaprasangenabhidhasyante.

4 Satra 1.9: SabdajAananupati vastusinyo vikalpah.
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(pramana). Nor does it accord with misapprehension (viparyaya). Even when the object is
empty, vyavahara is seen, which is based on the power of verbal cognition
(Sabdajiiana-mahdtmya). For example, "Consciousness (caitanya) is the very nature
(svarapa) of the purusa (Self)." When consciousness (citi) itself is the purusa, then what here
is designated by what? And designation (vyapadesa) occurs in usage (vrtti). Just as "Caitra's
cow." Likewise, the purusa, whose attribute of being an object is negated, is inactive
(niskriya), [as in the sentences] "The arrow remains, will remain, has remained." When
motion ceases, only the meaning of the verbal root (dhatv-artha-matra) is understood.
Likewise, [in the statement] "The purusa has the characteristic of non-origination
(anutpatti-dharma),” only the absence of the characteristic of origination
(utpatti-dharmasya-abhava-matram) is understood, not an attribute inherent in the purusa.

Therefore, that attribute is imagined (vikalpitah), and vyavahara exists because of it *°.

On the Meaning of Nidra (sleep) Vrtti

Patafijali says that “deep sleep is that state of mind which is based on an absence [of
any content]” (Bryant’s translation) **°. Vyasa elaborates that and that, upon awakening, is a
specific cognition (pratyayavisesah) arising from introspection (pratyavamarsat). For
example: "I slept well (sukham aham asvapsam)." "My mind (manah) is clear (prasannam)."
"Sleep makes my wisdom (prajiiam) sharp (visaradikaroti)." "1 slept badly
(duhkhamahamasvapsam)." "My mind (manah) is dull (styanam), wanders (bhramaty), is
unstable (anavasthitam), 1 slept deeply (gadham), foolishly (miidho)." "My limbs (gatrani)
are heavy (gurini)." "My mind (cittam) is weary (klantam)." "My mind remains lazy
(alasam), as if robbed (musitam iva)." Indeed, this recollection (pratyavamarso) of one who
has awakened would not occur if there were no experience (anubhave) of the cognition
(pratyaya); and the memories (smrtays) based on that and concerning that would be lost.
Therefore, sleep (nidra) is a specific cognition (pratyayaviseso). And that (sa ca), like other
cognitions (itarapratyayavan), should be stopped (niroddhavyeti) in meditative concentration

(samadhau)®’.

23 sa na pramanoparohi. na viparyayoparohi ca. vastusiunyatve api Sabdajiianamahatmyanibandhano
vyavaharodrsyate. tad yathacaitanyampurusasyasvarupamiti. yada citir eva purusas tada kim atra kena
vyapadisyate. bhavati ca vyapadese vrttih. yatha caitrasya gaur iti. tatha pratisiddhavastudharmo
niskriyah purusah, tisthatibanah sthasyati sthita iti. gatinivrttau dhatvarthamatram gamyate.
tathanutpattidharma purusa iti, utpattidharmasyabhavamatram avagamyate na purusanvayi dharmah.
tasmad vikalpitah sa dharmas tena casti vyavahara iti.

6 Siitra 1.10: abhavaprayayalambanad vrttirnidra.

7 sa ca samprabodhe pratyavamarsat pratyayavisesah. katham, sukham aham asvapsam. prasannam
me manah. prajiammevisaradikaroti.  duhkhamahamasvapsam.styanam me mano bhramaty
anavasthitam gadham miidho 'ham asvapsam. guriini me gatrani. klantam me cittam. alasam musitam
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On the Meaning of Smrti (memory) Vrtti

Patafjjali comments that “memory is the retention of [images of] sense objects that

have been experienced” (Bryant’s translation) ***

. Memory is the process by which an
individual's experiences, whether they be physical or metaphysical, resurface in their mind in
a manner that is comparable to how they were at the time of the encounter. Vyasa states that
does the mind remember the thought (pratyaya) or the object (visaya)? The thought
(pratyaya) tinged by the object (grahya), manifesting as the dual nature of object and
perception, initiates a disposition (samskara) of the same kind. That disposition (samskara),
colored by its own expression, generates a memory (smrti) that is exactly of that form,
consisting of object, perception, and both. Mindfulness (smrti) is preceded by the aspect of
the object to be grasped (grahyakara). And that [mindfulness] is twofold: mindfulness of
what has been cultivated (bhavitasmartavya) and mindfulness of what has not been cultivated
(abhavitasmartavyd). In dreams, it is mindfulness of what has been cultivated. But in the
waking state, it is mindfulness of what has not been cultivated. All mindfulnesses (smrtayah)
arise from the experience of valid cognition (pramana), error (viparyaya), conceptualization
(vikalpa), sleep (nidra), and mindfulness (smrti). And all these states are of the nature of
pleasure (sukha), pain (duhkha), and delusion (moha). Pleasure, pain, and delusion should be
explained in relation to the afflictions (klesesu). Attachment (rdga) dwells on pleasure
(sukhanusayi). Aversion (dvesa) dwells on pain (duhkhanusayt). Delusion (moha), again, is
ignorance (avidya) *°.

On the Meaning of Nirodha

Nirodha is another important technical terminology of Yogasiitra which is difficult to
understand and translate. Etymologically nirodha is derived from ni (down, into) and rudh:

"to obstruct, arrest, stop, restrain, prevent’. Scholars have translated nirodha as cessation,**

iva tisthatiti. sa khalv ayam prabuddhasya pratyavamarso na syad asati pratyayanubhave tadasritah
smrtays catadvisaya nasyuh.tasmatpratyayavisesonidra. sa ca samadhav itarapratyayavan
niroddhavyeti.

28 Sutra 1.11: anubhiitavisayasampramosah smytih.

3 kim  pratyayasya cittam  smaraty — ahosvid  visayasyeti.  grahyoparaktah  pratyayo

grahyagrahanobhayakaranirbhasas  tajjatiyakam — samskaram  arabhate. sa  samskarah
svavyainijakanjanas tadakaram eva grahyagrahanobhaydatmikamsmrtim janayati.

20 For instance, see J. Varenne (1976: 87) and G. Larson (1987: 28); in a more contemporary book
(1993: 377), Larson interprets nirodha as "cessation" or "restraint."
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2 3 1’244 t,245

suppression,**! "inhibition,*** restriction,** contro restraint,”. Sanskrit commentators
interpret nirodha in many ways. Narayanatirtha says that “cessation (nirodhah) is
appeasement (upasamah), like a fire without fuel (nirindhandagnivat), which is the dissolution

99246

(layah) into its own cause (svakarane)”™. This view is supported by almost all the

commentators.
On the Meaning of Cittavrttinirodha

All the commentators believe that cittavrttinirodha means the complete dissolution of
all the modifications of the mind. Anantadevapandita states that the cessation (nirodha) of
those activities (vrtti) of the mind (citta), which are of the nature of the transformation of
being (sattva), is the dissolution (laya) with a cause through inward-directedness
(antarmukhataya), due to the cessation of outward-directedness (bahirmukhata)*.

Cittavrttinirodha process suggests that it is a complete stoppage of all kinds of modifications

of the mind.
Understanding the First Four Sitras (Catuhsloki) from the Theoritical Perpectives

The first four sitra-s are traditionally known as catuhsloki or catuhsloka. In the first
siitra, Patafijali tells us that the topic of discussion is the discipline of yoga **®. In the second
sitra, Patafijali defines yoga. He explains that yoga is the cessation of the modifications of
the mind **. What happens when the cessation of the modification of mind takes place?
Patafijali replies in the third sifra that at that time (tada) of cessation, the seer (drastu) settles
down in his true form (svaripe 'vasthanam) *°. In this sitra, “drastu” indicates the purusa
who sees. The phrase “svaripevasthanam” consists of svaripa and avasthana. Svariipa can
mean one's own form or shape or condition; character or nature. In the present context,
svarilpa means the true form or true nature of the purusa. Avasthana can mean standing;

taking up one's place; situation; condition; residing; abiding; dwelling; stability. In the present

241 See, for example, G. Jha (1907: 3), M. N. Dvivedi (1930: 2), H. Aranya (1963: 1), M. Eliade (1969:
36).

22 See, for example, I. K. Taimni (1961: 6), T. Leggett (1990: 60)

3 See, for example, J. H. Woods (1914: 8), G. Koelman (1970: 237), G. Feuerstein (1979: 26), T. S.
Rukmani (1981: 31)

2% Ranganathan (2008: 49), U. Arya (1986: 93). See also Purohit (1973), who interpets nirodha as
"controlling."

25 See, for example, Tola and Dragonetti (1987: 5), Chapple and Kelly (1990: 33)

2% nirodhah upasamo nirindhanagnivat svakarane layah.

7 sattvaparinamaripasya cittasya ya vrttayah tasam nirodho bahirmukhatavicchedadantarmukhatayd
sakarane layah.

28 Satra 1.1: atha yoganusasanam.

2 Satra 1.2: yogascittavrttinirodhah.

20 Satra 1.3: tada drastuh svaripe 'vasthanam.
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context, avasthana means to be staying in a particular state. The phrase “svariupe 'vasthanam”
seems to indicate being in a particular state which is the natural and original form of the
purusa. It 1s to be noted that being in the true form of the seer (purusa) indicates the
attainment of the highest result of the yoga-sddhana which is kaivalya. It can be arguably
claimed that “svariipe 'vasthanam” is the definition of kaivalya or the alternative phrase for

kaivalya.

The word “tada” “in this sitra” indicates a time or state or condition. The question
arises: When is that time or what is that time which is reffered to as “tada”’? Vacaspati Misra
states that tada refers to a state of complete cessation of mental modifications (nirodhavastha)
which is against the active state of mental activities (vyutthanavastha)®'. One may ask? Then
is it the case that at other times except the time of nirodhavastha, there is some kind of
change in the real nature of purusa . Vacaspati Misra clarifies that purusa as pure
consciousness is eternally unchanging (kiitasthanitya), never deviates from its own essential

nature 2*2,

For Vijiianabhiksu, “fada” refers to the time or state of pure meditative absorption
(asamprajnatayogakala). What is that asamprajiiatayogakala? He replies that it is a state of
purusa when only pure conscious absorption of the mind of the yogin remains without the
existence of any object in the mind (nirvisayacaitanyamatre 'vasthanam)®*. He connects this
particular state with the state of liberation. He comments that “gradually, through the
exhaustion (ksaya) of all samskara-s in the final stage of pure meditation absorption
(caramasamprajiiate), there i1s a permanent (atyantika) abiding in one's true nature

(svariipavasthd), which is called liberation (moksa)™*.

According to Bhoja, “tada” indicates a time when purusa remains in the state of pure

)255

consciousness (cinmatratayamavasthanam)™>. This state of pure consciousness is gained

when‘“vivekakhyati” (dicriminataive knowledge) arises. What does vivekahyati mean? For

B “qyamevartho bhasyakrta dyotyate — svaripapratistheti, tadanim nirodhavasthayam na

vyutthanavasthayamiti bhavah.
2 “na jatu kiitasthanitya citisaktih svaripdccyavate.

P “tada’samprajiiatayogakale  drastuh  citiSakteh  purusasya  svaripe
nirvisayacaitanyamatre 'vasthanam,”

P “kramena caramdasamprajiate ’sesasamskaraksayat... atyantikam
svariupavasthanam moksakhyam,”

3 “drastuh purusasya tasminkale svariipe cinmatratayamavasthanam sthitirbhavati,”

145



Bhoja, vivekakhyati-state indicates to a particular state or time when embodied purusa loses

the sense of agency or doership (kartrtvabhimananivrtti)**.

In other sense, when embodied purusa does not equate herself with the activities of
the mind, the embodied purusa finds its true Self (svaripa). What does the svariipa mean?
Vacaspati Misra says that the word svariipa indicates negation of all the mental qualities such
as santa (calm), ghora (agitated) and miidha (deluded), which have been falsly superimposed

»7 'What Vacaspati means is that the true nature (svaripa) of purusa

(aropita) on the purusa
is that purusa is pure consciousness, not mental activities in the forms of modifications (vriti).
Vacaspati further clarifies that the essential nature of the purusa is consciousness (caitanya),
which is intrinsic and independent of external conditions; it is not, however, the cognition of
the intellect (buddhibodha)®®. Vacaspati explains that “just as a crystal is naturally
transparent and white, its redness is an extrinsic condition arising from the proximity of a
hibiscus flower. The intended meaning is that when the condition is removed, the property it
imposed does not result in the destruction of the underlying substrate itself; otherwise, an
absurd over-extension would occur. Furthermore, although the essential nature of the thing is
undifferentiated, the relationship of a locus and its content is expressed by conceptually
superimposing a distinction upon it”**’,

The majority of the commentators agree that “svaripe’vasthanam” indicates a
particular state of purusa when all kinds of mental modification ceases to function. Vijiana
Bhiksu clarifies that at the time of the dissolution of the modifications of the mind in the state
of asamprajniata-samdadhi, purusa abides in its true form as pure-consciousness only. In this
state of dissolution of modification of the mind, the mind also dissolves at the end of stoppage
of all modifications which brings kaivalya. So, kaivalya in this sitra is videhamukti which is
attained after the dissolution of the mind and the body. Now the question arises: if someone
has not attained the cessation of the modifications, what happens to her? Patafjali replies that
she remains in bondage. Sitra 1.4 tells us that the purusa remains engrossed with activities of

the mind as his own at other times (when purusa is not in nirodha-samadhi)

(vrttisarupyamitaratra). What Patafijali seems to indicate is that when purusa does not remain

256 ¢«

)

utpannavivekakhyatescitsamkramdabhavat kartrtvabhimananivrttau...’

7 “svarapa ityaropitam $antaghoramiidhasvaripam nivartayati,”

P8 “purusasya hi caitanyam svariapamanaupadhikam na tu buddhibodhah,”

»% sphatikasyeva svabhavasvacchadhavalasya japakusumasamnidhanopadhirarunima
na copadhinivrttavupahitanivrttiratiprasangaditi  bhavah, svariipasya cabhede pi
bhedam vikalpyadhikaranabhava ukta iti
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settled in its true form (svaripe’vasthanam), purusa identifies with the mental states or
mental activities forgetting that purusa is different from the mental states or mental activities.
In other words, the actions of mind become the actions of purusa because purusa thinks that

purusa is the mind itself.

Vyasa explains this sitra by commenting that even in the state of emergence
(vyutthana), the purusa has a mode of activity that is not distinct from the modes of activity of
the mind (citta). And so the sitra [says]: “There is only one kind of seeing: seeing is
discernment (khyati).” The purusa, as the master, has the mind as its own, like a magnet or a
crystal that merely benefits from proximity. Therefore, the beginning less connection of

the purusa is the cause for the understanding of the activities of the mind**.

Every commentator agrees that the various mental states and acts of buddhi are the
reason for any relationship between the prakrtic manifestation and the purusa. Purusa
erroneously believes that it is buddhi and that his own actions are the same as those of buddhi.
Purusa stays in bondage in this way. It is evident from the discussion of these first four
sitra-s that kaivalya is caused by the complete cittavrttinirodha. Since purusa is totally
divorced from all relationship to the prakrti in this level of kaivalya, the yogin must die in
order to achieve kaivalya. When we read these sitra-s sequentially from top to bottom, we
can conclude that kaivalya is total dissociation from prakrti by confirming the yogin's death.
This conclusion is based on a theoretical perspective as a philosophical book. One should
keep in mind that the Yogasiitra is a practical manual guide in addition to a theoretical one. It
seems that cittavrttinirodha, a process of cosmological destruction of the yogin's being, may
be the final stage of kaivalya if we interpret these first four sitra-s from the perspective of the

practitioner.
Understanding the First Four Sitra-s (Catuhslokr) from the Practical Perspectives

The yoga practioner begins his yoga journey when she is in the state of “vretisarupya”
in which she is not aware of her original form as purusa by identifying herself with the
actions or functions of the mind and senses. From the perspective of a practioner, we have to
begin our discussion from the fourth sitra. We need to study and analyse these sitra in the
reverse order from fourth to first. The fourth sitra seems to indicate that human beings are

always driven and controlled by the activities of the mind. They equate their existence with

20 vyutthane yascittavrttayastadavisistavrttih purusah, tatha ca sitram — “ekameva

darsanam khyatireva darsanam” iti, cittamayaskantamanikalpam
samnidhimatropakari drsyatvena svam bhavati  purusasya svaminah,
tasmdccittavrttibodhe purusasyanadih sambandho hetuh
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the existence of the mind. In other words, the embodied purusa thinks that she is the buddhi.
The embodied purusa mistakenly imposes all the actions and qualities and effects of buddhi
upon herself as her own due to the ignorance (avidya). The question arises: how do we get rid
off the avidya? Patafijjali instructs us to practice the eight limbs of yoga. When we start
practice of yoga, the effects of avidya gradually start reducing and provides us the insight that
there is a kind of difference between the purusa -self of the yogin and buddhi-self of the
yogin. One might ask: if all the activities by yogin are the activities of buddhi, then yoga
practice is a function of buddhi. The reply is that the practice of eight limbs yoga is definitely
the results of vrietis, but these vrttis are positive or good (aklista) for reducing the harmful

effects of avidya to the yogin.

In sitra 1.5, Patafijali tells us that there are five kinds of changing states of the mind,
and they are either detrimental or nondetrimental [to the practice of yoga] (vrttayah
paricatayyah klistaklistah). According to Patanjali, all the vr#tis which are generally
categorised into five types carry either detrimental (k/ista) results or nondetrimental (aklista)
results for reaching the goal of yoga which is kaivalya. How do one identify these klista-vrtti
and aklista- vrtti? Nagojibhatta states that klista-vrttis are those things that result in merit,
demerit, growth, form, afflictions and aklista- vrttis are distinction, knowledge, means,
objects, fame, awareness, which are in the form of distinction (khyati) between sattva and
purusa !, Narayanatirtha mentions that klista-vrttis are those of various kinds, connected
with latent impressions (vasana) regarding diverse objects, resulting in defilements (klesa)
called suffering (duhkha) due to being caused by attachment (rdga) and so forth (adi); [these
mental activities] are of the nature of objects, and are r@jasya and tamasasya.Through them,
by way of thirst (zrsnd) and so forth (adi), and through favoring and disfavoring others, there
arises religious merit (dharma) and demerit (adharma), and thus there is experience only of
what sustains suffering (duhkhadhara). Aklista- vrttis are those connected with discriminative
knowledge (vivekakhyati) and its means, which are opposed to the activities that result in

defilements (klesa), and are satvikya*®.

In explaining sitra 1.5, Vyasa comments that “afflictions (klesa-s) are the causes

(hetuka) that become like fields (ksetribhiuitah) in the accumulation (pracaye) of the

! dharmadharmavrddhiripaklesaphalikahklistah, sattvapurusanyataripa vivekajiiana sadhanavisayah
khyatisamjia aklistah.

22 klista  vividhanekavisayavasananibandhand — ragadihetutaya — duhkhakhyaklesaphalika
visayakaravrttayo rajasyastamasasyasca, tabhistrsnadidvara paranugrahanigrahabhyam
dharmadharmayorutpatya dubhkhadhardaya evanubhavat, aklista vivekakhyati tatsadhana sambandhah
klesaphalakavrttivirodhinyah satvikyah.
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storehouse of actions (karmasaya), [these are] afflicted (klistah). Those that have khyati (the
knowledge of differentiation between purusa and buddhi) as their object (visayah) and oppose
(virodhinyah) the superiority (adhikara) of the qualities (guna) are un-aftlicted (aklistah).
Even when fallen (patitah) into a stream (pravaha) of afflictions (klista), they are un-afflicted
(aklistah). Even in the gaps (chidresu) of afflictions (klista), they are un-afflicted (aklistah)
they become (bhavanti); in the gaps (chidresu) of the un-afflicted (aklista) are the afflicted
(klistah), thus (iti). Samskaras of the same kind (tathdjatiyakah) are made (kriyante) only
(eva) by the activities/fluctuations (vritibhih), and the activities/fluctuations (vrttayah) [are
made] by the samskaras (samskaraih), thus (iti). In this way (evam), the cycle (cakram) of
activities/fluctuations (vrtti) and samskaras revolves (avartate) constantly (anisam). That
(tad), such (evambhiitam) mind/consciousness (cittam), having determined (avasita) its
authority (adhikaram) remains (vyavatisthate) in a semblance (kalpena) of itself (atma), or
(va) goes (gacchati) to dissolution (pralayam), thus. Those afflicted (klistah) and un-afflicted
(aklistah) are the fivefold (paricadha) activities/fluctuations (vrttayah)” *°.

Vacaspati further elaborates Vyasa’s comments. Vacaspati states that “it may be said
that indeed, a person can be instructed, but the cessation of the activities of the mind (vrtti) is
not possible without understanding those activities. Nor can anyone enumerate them, even
with a thousand lifetimes, for they are countless. Thinking thus, and introducing a sitra that
aims to explain their number and nature, [he says]: "But those (activities of the mind), when
the mind (citta) is manifold, must be stopped"—the activities (vrtti) are fivefold: afflicted
(klista) and non-afflicted (aklista). The activities (vrtti) themselves are a single whole, of
which valid cognition (pramdana) and the like are the five parts. Therefore, that activity (vrti),
with its five aspects, becomes fivefold, possessing five parts. And those activities are many
due to the differences in the minds of Caitra, Maitra, and others; thus, the plural form is
appropriate.

This is what is said: Whether it is Caitra, Maitra, or someone ¢lse, all of them have
only five kinds of activities (vrtti), no more. And the singular "of the mind" (cittasya) is used
with the intention of referring to the genus. But "of the minds" (cittanam) should be

understood. He shows the distinction between them that is useful for practice—aftlicted

2 klesahetukah karmasayapracaye ksetribhiitah klistah, khyativisaya gunadhikara virodhinyo klistah,
klistapravahapatita apyaklistah, klistacchidresvapyaklista bhavanti, aklistacchidresu klista iti,
tathdjatiyakah samskara vrttibhireva kriyante, samskaraisca vrttaya iti, evam
vrttisamskaracakramanisamavartate, tadevambhiitam cittam avasitadhikaramatmakalpena
vyavatisthate pralayam va gacchatiti, tah klistascaklistasca panicadha vrttayah.

149



(klista) and non-afflicted (aklista). Taking up the non-afflicted ones, the aftlicted ones must be

stopped, and those too, by supreme dispassion (vairagya).

Its explanation is: "Having klesa as their cause." The klesa-s, such as egoity (asmitd),
are the causes, the reason for the activity of those activities (vrtti); thus, they are spoken of in
that way. Or, the activity of the activities (vr#ti) consisting of rajas and tamas, which are
dominated by the purpose of thepurusa, leads only to klesaby being the cause
of klesa. Klesa is afflicted (klista); therefore, those that have klesa are afflicted. Since the
activity of these [activities] is for the purpose of acquiring klesa, therefore, they become the
field for the accumulation of the residue of actions (karmasaya). Indeed, this experiencer
(pratipadattr) determines an object (artha) through valid cognition (pramana) and the like,
and being attached or repulsed there, accumulates the residue of actions (karmasaya). Thus,
the activities (vrtti) become the ground for the birth of the accumulation of merit (dharma)

and demerit (adharma); therefore, the activities are afflicted (klista).

He explains the non-afflicted (aklista): "Having manifestation (khyati) as their object."
The clarity of intellect (buddhisattva) from which rajas and tamas have been dispelled,
flowing peacefully, is manifestation (khyati). By that, which has an object, it indicates the
distinction between sattva and purusa, which is its object. Therefore, since it has the
distinction between saftva and purusa as its object, it is opposed to the authority of
the guna-s. Indeed, the authority of the guna-sis the beginning of the effect, and its
culmination is the discernment-manifestation (vivekakhyati); therefore, they obstruct the
authority of the guna-s, which have fulfilled their purpose. Therefore, those non-afflicted
(aklista) activities (vrtti), beginning with valid cognition (pramana), are such.

It may be said that all living beings are indeed only of afflicted (klista) activities, since
the birth of those devoid of passion (vifardga) is not seen. And non-afflicted (aklista)
activities cannot exist in a stream of afflicted (klista) activities, nor is there any causality in
their presence, due to being interspersed with opposing factors. Therefore, the cessation of the
afflicted by the non-afflicted, and of those by supreme dispassion (vairdgya), is merely a
wish. Therefore, he says: "Stream of afflicted (k/ista)." The practice (abhyasa) and dispassion
(vairagya) that are born from the repeated examination of scripture (@gama), inference
(anumana), and the instruction of a teacher (acaryopadesa) [cause non-afflicted states].
Although fallen into the stream of the afflicted, they are themselves non-afflicted, having

fallen into the gaps of the afflicted. Indeed, a brahmana living in Salagrama, crowded with
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hundreds of kiratas, does not become a kirata. "In the gaps of the non-afflicted" is an
example. And being within the afflicted but not overcome by the afflicted, they are
non-afflicted. He says that the afflicted ones themselves overcome [the non-afflicted] in due
course of the maturation of their own predispositions (samskara): "Of the same kind." The
predispositions (samskara) are non-afflicted by the non-afflicted activities (vrtfi); this is the
meaning. Therefore, this cycle of activities (vrtti) and predispositions (samskara) revolves

constantly until the attainment of the nirodha-samadhi.

Having become such, that mind (citta) in the state of cessation (nirodhavastha), with
the residue of predispositions (samskarasesa), abides in its own form, or it goes to dissolution
(pralaya); this is the ultimate truth (paramarthatah). Having condensed it, he speaks the
meaning of the sitra: "Those," that is, "in five ways" is merely a statement of meaning, not an
explanation of the activity of words (sabdavrtti), due to the non-remembrance of

the tayapah mode™**.

The practice of aklista- vrttis are highly recommended for the yoga-sadhaka which
will help in the process of reducing the effects of avidya and ultimately avidya will be
destroyed by vivekakhyati which will bring kaivalya. With the help of aklista- vrttis, the
yoga-sadhaka comes to realize that the yogin is not the same as buddhi or citta. If there is no
vrttisarupya, at that time (tada) the yogin as seer (drasta) gets settled in her true form
(svariipe 'vasthana) which is purusa®®. In other words, when the yogin do not identify herself
with the vrttis, the yogin attains kaivalya. When the yogin is not in vrttisarupya, the yogin is
in samadhi stage. Not being in vrttisarupya condition indicates a kind of nirodha state or
nirodha-samadhi. 1s this niroddha-samadhi the end of the yogin’s existence? Does this
attainment of nirodha-samadhi indicate the complete dissolution of citta and the body and
mind of the yogin? I seems that not in vrttisarupya state seems to be an epistemological
process, not an cosmological process because the yogin is still alive in the nirodha-samadhi

stage where she has the conscious knowledge that she is completely different from vrtis.

When there is no vrttisarupya stage, there is kaivalya. After the attainment of
kaivalya, there takes place the complete dissolution of the mind and body of the yogin
(cittavrttinirodha). What 1 am suggesting is that from the practical perspective by reading the

sitra-s in the reverse order, it appears that kaivalya takes place first and then cittavrttinirodha

9 See the commentary of Vacapati Misra on siitra 1.5

29 Sitra 1.3: tada drastuh svaripe vasthanam
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takes place. Now the question arises: how do we understand cittavrttinirodha? Is it not the

case that cittavrttinirodha is the prerequisite for the attainment of kaivalya?

Cittavrttinirodha-Oriented Kaivalya in the Sitra 1.2

Cittavrttinirodha 1s the only way of attaining liberation in Yoga. When we understand
and analyse the process of cittavritinirodha from metaphysical perspective, it appears that
cittavrttinirodha indicates the complete cessation of the functioning of vrtti-s and the citta
which is necessary for the attainment of kaivalya, the ultimate goal of yoga. When we
understand and analyse the process of cittavrttinirodha from the practical perspective, it
seems that cittavrttinirodha does not indicate a complete dissolution of the citta because the
yogin is in nirodha-samadhi in which he has physical body and mind. Is it a contradiction? Is
Patafjali inconsistent in his teaching? Patafijali seems to leave room open for two stages of
functioning of the process of cittavrttinirodha. The first stage of kaivalya as
“svaripe 'vasthana” takes place when the yogin is not in vrttisarupya condition in which
cittavrttinirodha 1s an epistemological process and the second stage of kaivalya as
“svaripe vasthana” takes place when the yogin is in “vrtti-viyoga ’stage in which
cittavrttinirodha 1s an cosmological process which entails the disembodiment. One may ask:
are there two types of kaivalya and cittavrttinirodha? Kaivalya is one single process, but it
involves two stages. In these two stages, cittavrttinirodha process functions in two sequential
activities. The first activity of cittavrttinirodha is epistemological whereas the last activity is
cosmological in their nature. Cittavrttinirodha is the perquisite for the attaining kaivalya. In

this context, it can be said that in sitra 1.2, it is cittavrttinirodha-oriented type of kaivalya.
2. Knowledge-Oriented Type of Kaivalya

In the Samkhya -yoga cosmogony, creation takes place due to the close proximity
between prakrti and purusa. In other words, for creation, prakrti and purusa are the essential
two entities. Prakrti is always procreative. In other words, prakrti is the material cause
(upadanakarana) of this physical and metaphysical world. This mundane world which is seen
by people is called drsya in Yoga. It is to be noted that drsya includes everything of this world
which is made from three guna-s or which are the effects of these guna-s. Where there is
drsya, there must be a drasta. Prakrti is jada. So, prakrti cannot see. In other words, prakrti
cannot be the seer due to its unconscious nature. It is the conscious purusa who is the seer.
This purusa is always pure, formless, detached and unchangeable. This purusa is not the

bhokta and karta. Purusa is not the material cause (upadanakarana) of this world, but it is the
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efficient cause (nimittakarana). The presence of purusa for the creation of prakrtic world is
mandatory. Other activities of this world are the activities of prakrti. This purusa is only
drasta but due to the relation with the prakrti this purusa equates himself with the activities of
buddhi. In other words. Purusa considers the activities of prakrti as its own activities due to
avidya. In sitra 2.20, Patafijali explains the nature of drasta. Patafijali tells us that “the seer is
merely the power of seeing; [however,] although pure, he witnesses the images of the

mind,,266-
On the Relationship Between Purusa and Buddhi

Vyasa explains that "drsimatra" means that it is simply the power of vision, untouched
by any qualification. That purusa is aware of the buddhi. 1t is neither identical to nor entirely
different from the buddhi. 1t is not identical because the buddhi is subject to change due to its
being related to known and unknown objects. The object of the buddhi is a cow or a pot, etc.,
which are known or unknown, and this shows its changeability. But the purusa is always
related to unknown objects, which reveals its immutability. Because buddhi cannot be both
related and unrelated to the purusa, it is established that the purusa is always related to
unknown objects and therefore immutable. Moreover, the buddhi is for the sake of another
because it acts in combination, while the purusais for its own sake. Also, because
the buddhi ascertains all objects, it is composed of the three guna-s, and because it is
composed of the three guna-s, it is non-conscious. But the purusais the observer of
the guna-s, and therefore not identical. Then is it different? No, it is not entirely different.
Because even though pure, it appears to observe the contents (pratyaya). It observes the
intellectual content, and though not identical to it, it appears to be identical. And so it is said:
"The power of the enjoyer is indeed immutable and non-transferring. It seems to transfer to an
object that is changing and follows its activity. The activity of consciousness (jianavrtti) is
said to be indistinguishable from the activity of buddhi, as it merely imitates the buddhi,

which has attained the form of the support of consciousness*’.

Vyasa asserts that the term “drsimdtra” in sitra 2.20 signifies that purusa is the
conscious and unattached being, perpetually transcending any association or relation with
attributes or qualifications. The purusa -tattva possesses awareness (pratisamvedi) of buddhi.
How can the pure purusa, devoid of any qualifications, possess awareness of the operations of

the buddhi? Why is purusa referred to as the enjoyer (bhokta)? In response to this inquiry, it

2 Satra 2.20: drasta drsimatrah suddho 'pi pratyayanupasyah.

27 See the commentary of Vyasa on siitra 2.20.
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can be asserted that while being disconnected from all forms of relationships or attributes,
purusa perceives himself as the buddhi due to the descent of purusa’s reflection within the
buddhi. 1t resembles the reflection of the Japa blossom in the crystal. When the crystal is
struck by the reflection, it changes from its natural color to red, which is the color of the Japa
blossom. The pratisamvedi, bhoga, or understanding of the purusa, is this reddening of the

white crystal.

A question now comes up. Should we consider purusa and buddhi to be one and the
same if purusa is pratisamvedi and buddhi is samvedakakarini? Vyasa responds to this query
by saying that purusa and buddhi have both essential distinctions and certain parallels. Buddhi
and purusa are not the same thing, nor are they different. Purusa and buddhi are not the same
because, while buddhi may occasionally be conscious of ghata and pata, he may not always
be. The buddhi is aware of ghata when he concentrates on it. Buddhi does not have
knowledge of ghata when it is not focused on it. Similarly, when the buddhi concentrates on
words (sabda), the buddhi becomes conscious of the words; at other times, the buddhi is not
conscious of the words. When buddhi focuses on several things in a similar way, he
occasionally becomes aware of something and other times he is unaware of the thing he
previously focused on. This indicates that buddhi occasionally shifts its consciousness.
Buddhi is hence by nature malleable (parinamini). Purusa, however, is constantly conscious
of buddhi. Put otherwise, the purusa’s consciousness in buddhi cannot be altered. It is untrue
to say that purusa is occasionally cognizant of buddhi and at other times is not. The fact that
purusa’s consciousness of buddhi remains unalterable indicates that purusa is unchanging
(aparinamini).

Another distinction between purusa and buddhi is discussed by Vyasa. Buddhi meets
other people's goal (parartha). Purusa’s needs are met by buddhi, which is connected to
klesa, karma, and vasand. Purusa is the reason that buddhi exists. Purusa, however, does not
exist to fulfill any entity's needs. Purusa is there for its own sake. Buddhi takes on the shapes
of santa, ghora, and miidha; it becomes cognizant of these forms and identifies itself with
these forms or stages of mental activity (vrtti-s), which is another distinction between purusa
and prakrti. The fact that the buddhi is composed of three guna-s is thus proven. Since guna-s
are the essence of buddhi, buddhi is unconscious (jada). However, purusa does not identify
himself with the guna-s or their activity; rather, he is merely an observer (upadrasta) of the
guna-s. Like a reflection in a mirror, purusa just becomes aware of or familiar with buddhi.

Put differently, purusa does not actually participate in the actions of the guna-s. It is merely
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seeing how the buddhi reflects the actions of the guna-s. Purusa is known as "upadrasta” for

this reason. Purusa is neither guna-s nor unconscious (jada), as this discussion demonstrates.

One might ask: purusa must be different from buddhi if it is not identical to him. Since
the purusa, which is disengaged, pristine, and detached, nevertheless watches the buddhi’s
activities, Vyasa responds that purusa and buddhi are not entirely distinct. Purusa gains
awareness of the buddhi 's activities through introspection. Due to the fact that the buddhi
reflects purusa’s consciousness, when purusa learns of the buddhi’s acts, he identifies himself
with them as his own. Vyasa cites Paficasikha on the potential similarities and differences
between purusa and buddhi. According to the quotation, bhoktrsakti, which is unchanging or
unchangeable (aparinamini) and immovable or un-spreading (apratisamkrama), becomes
mindful of the buddhi’s activities and perceives them in a reflexive conscientious state.
Purusa seems to think that the actions of buddhi are the actions of the purusa in this reflexive

phase. Put differently, the actions of the buddhi seem to be those of purusa.
On the Need of Drsya

Patafijali declares that “the essential nature of that which is seen is exclusively for the
sake of the seer” (Bryant’s translation)*®®. In other terms, drsya is prakrti. Drsya's (prakrti)
existence and activities are solely intended to serve the goal of drasta-purusa. The purusa
receives the experience from drsya, which either frees or ties the purusa. When vidya drives
purusa, drsya becomes the cause of liberation; when avidya drives purusa, drsya becomes the
cause of bondage. Drsya provides both bondage and liberty to drasta-purusa. Drsya is
unconscious by nature. So, drsya is unable to pursue freedom or servitude because of its
consciousness. Thus, purusa requires the unconscious drsya to fulfill these two goals of

purusa—libearation and bondage.

Hariharananda explains this sifra by saying that apart from serving the purposes of
experience (bhoga) and liberation (apavarga) for the purusa, the visible world (drsya) has no
other immediately arising form in its effects. Therefore, the purpose of the purusa is indeed
the essence or inherent nature (atma = svariipam) of the visible world—this is the meaning of
the sutra. Or, the guna-s become visible in the form of experience (bhoga). As for "drsi," it
means the state of being the object, the state of being experience and liberation. As for "tat," it
means that the essence of that, the essence of the visible world, is the intellect (buddhi) in the

form of experience and liberation. The intellect has attained its essence through the essence of

2% Satra 2.17: drastrdrsyayoh samyogo heyahetubh.
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the other (para), through the essence of the knower (vijiiatr); it has gained existence. This is
what is said: the awareness of pleasure and pain—"I am happy," "I am suffering," etc.—is
experienced by the seer (drasta) as residing in the intellect (@tma buddhi gata). And from that
experience (pratisamvedana), their (tesam) knowledge or existence arises; therefore, they
the cessation (nirodhat) of the mind-states (cittavrttinam) whose function (carite) is to serve
experience and liberation, the states (vrttyah) in the form of experience and liberation,
illuminated by the reflection of the purusa (paurusabhasa), no longer exist. If one asks, "then
what happens to those existing states (vrttinam)? Is there utter destruction (atyantandasa)?"
The answer to this is given: by the abandonment of their own form (svaripahanad), by the
destruction of their own form, namely, the groups of pleasure, pain, etc.
(sukhaduhkhadigramanam), and the great principle, etc. (mahaddadi), they perish (nasyanti),
yet they do not utterly perish (Na vinasyanti); there is no utter destruction (atyantanasa) for
them. And then, they exist in the form of the guna-s (gunasvariapena tisthanti), and are seen
by other purusa-s who have not fulfilled their purpose (akrtarthapurusair drsyanta iti)*®.

Now the question arises: why does not drsya dissolve after providing liberation to purusa?
On the Cosmological Status of Drsya

Patafijali answers that “although the seen ceases to exist for one whose purpose is
accomplished [the liberated purusa], it has not ceased to exist altogether, since it is common

to other [not-liberated] purusa-s” (Bryant's translation)?”

. According to Patafijali, this
drsya-prakrti ofters drasta a freedom. Drsya - prakrti has nothing left to offer the liberated
purusa s after the unliberated purusa s have achieved release. The freed purusa finds drsya -
prakrti to be totally ineffective and unappealing. However, because drsya - prakrti is eternal
and ever-living by nature, it does not completely cease to exist. For the unliberated purusa s,
this ever-living drsya-prakrti nevertheless offers its experiences and liberating actions. It

should be mentioned that Samkhya -yoga adheres to realism, which maintains that no aspect

2 purusasya bhogapavargariiparthamantarena nasti drsyasyanyat saksdjjayamanam ripam karye va
tasmat purusartha eva drsyasyatma = svarupamiti sutrarthah, bhogaripena va guna drsya
bhavantityarthah, drsiti, karmariapatam bhogapavargaripatam, taditi, tatsvariipam dysyasvaripam
bhogapavargaruapa  buddhirityarthah,  parasvariipena  vijiatysvaripena  pratilabdhatmakam
labdhasattakam, etaduktam bhavati sukhaduhkhabodhah, aham sukhi-3Tham
duhkhityadyakarenatmabuddhigatena drastraivapratisamvedyate, tatpratisamvedandcca tesam jiianam
sattda va tataste pararipena labdhasattaka vijiiatava, carite bhogapavargarthe cittavrttinam nirodhanna
bhogapavargaripda vrttyah paurusabhasa prakasita bhavanti, nanu tadda satinam vrttinam
kimatyantanasa ityetasyottaramaha - svaripahanad sukhadui:hkhadigramanadimahadadisvarupanasat
te nasyanti na ca vinasyanti na tesamatyantandasah, te ca tadda gunasvariipena tisthanti,
anyairakrtarthapurusairdrsyanta iti.

70 Satra 2.22: krtartham prati nastamapyanastam tadanyasadhdaranatvat.
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of the drsya - prakrti is ever annihilated. Drsya - prakrti solely undergoes form alterations.
Here, Patafijali makes two distinct announcements. Drsya - prakrti’s cosmological reality is
one of the announcements. Another announcement is that there are multiple purusa s but only
one drsya - prakrti. One purusa’s emancipation does not imply that other purusa s will be
freed. In a same manner, a single drsya - prakrti serves numerous purusa s concurrently.
Vyasa comments that even though a visible object may be destroyed or cease to exist for one
fulfilled person, it is not destroyed because it is common to other persons. Although a
wholesome thing may cease to exist for a wholesome person, it is not fulfilled with respect to
unwholesome persons; therefore, it becomes the object of their sight and certainly attains its
own form in another form. Thus, since the power of seeing and the act of seeing are eternal,
their beginning less association is explained. And so it is said: "Due to the beginningless
association of those who possess, there is also a beginningless association of the elements of
dharma (dharma-matra)*"."

Vijhana Bhiksu elaborates Vyasa’s commentary by saying that he (Vyasa) asks, "it is
accomplished," meaning, the object having been accomplished that was created by his
intellect, that is accomplished; in relation to a certain emancipated person, because of the
non-origination of usefulness, the quality etc. is destroyed; it is not generally destroyed, like a
king's kingdom, even when destroyed, because it is common to that accomplished one and
another person, this is the meaning. The aphorism is applied, and its purport is explained,
beginning with "skillful" and ending with "form," skillful means auspicious, and akrtartham
means one by whom the object has not been accomplished, the rest is almost explained. So
this is the meaning of the aphorism, also favored by scripture, as in: "One unborn (@ja) is red,
white, black, creating manifold offspring similar to herself. One unborn (aja) lies besides her,
loving her; another unborn (aja) abandons her, she who has been enjoyed. “Therefore, by this
aphorism, the eternality of prakrti (primordial nature) and the multiplicity of purusa (selves)
are established, as well as the unity of prakrti in the form that there is no multiplicity
of prakrti due to the difference of purusa-s, in order to refute the proponents
of vijiianavada (consciousness-only school) and others. Now, if it is so, wouldn't the unity of
all atman-s (selves), as stated in hundreds of sruti (scripture) and smyrti (tradition), like "just as

the space enclosed in a pot, a water jar, and a begging bowl is one but appears different in

7 kytarthamekam — purusam  prati  drsyam  nastamapi  nasam — praptamapyanastam

tadanyapurusasadharanatvat, kusalam purusam prati nasam praptamapyakusalanpurusanprati na
krtarthamiti tesam drseh karmavisayatamapannam labhata eva parariupend’ tmaripamiti, atasca
drgdarsanasaktyornityatvadanadih samyogo vyakhyata iti, tatha coktam
—rdhaminamanadisamyogaddharmamatranamapyanadih samyoga iti.
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many ways; so, Subahu, Kasipa, I, and others [are one in different bodies," be contradicted?
No, because such statements, due to the difference in context, sometimes assert

non-difference characterized by the absence of opposing qualities.

Emancipation is attained merely by the knowledge of the non-difference of
all atrman-s, through the cessation of identification with the intellect and so on, due to its
unchanging nature. Sometimes, it asserts non-difference characterized by non-distinction, and
thus the principal selthood of the one paramatman (supreme self) is established. All of this
has been elaborated by us in the commentary on the Brahma Mimamsa (Investigation of
Brahman), the commentaries on the scriptures, and so on. But such statements cannot
possibly have the ultimate import of the non-duality ofjivatman (individual self)
and paramatman (supreme  self), because of the opposition from hundreds of
strong sruti and smyrti texts that establish difference, supported by sound reasoning in the form
of the untenability of bondage and liberation. Furthermore, because of the perception of
difference, "because of the designation of a part as diverse" (amso nanavyapadesat),
beginning with the Brahma Mimamsd and through all the aphorisms of all schools, the
ascertainment is very clear that difference alone is the meaning of the scriptures due to the
establishment of the difference of armans. Moreover, the cessation of the illusion
of samsdra (cycle of rebirth) is not possible merely from the knowledge of the unity of
all arman-s, because in one space, there can be sound and its absence due to the difference in
limitations; similarly, in one atman, samsara and absence of samsara can exist due to the
difference in limitations. And if discrimination is required, then the cessation of illusion
would be from that alone, and the knowledge of unity would not be the cause of liberation
through a seen effect; nor is the worship of all Gfrman-s as Brahman possible from the
knowledge of the unity of atrman-s, because there would be the undesirable consequence of
the very condemnation of Brahman in the direct perception of doghood and so on. Since the
worship based on non-distinction characterized by non-difference is necessarily assumed in
the classes of insentient objects, it is appropriate in the classes of sentient beings as well.
Therefore, because of the absence of purpose, sruti and smrti do not have the purport of

establishing the non-duality of atman.

Furthermore, we have established [this] in the Brahma Mimamsa at the time of
refuting the opinion of modern pseudo-Vedantins, this is the direction. Thus, with the group of

aphorisms beginning with "distinct and non-distinct," since the power of seeing of the seer,
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the purusa, is established by itself, and since the intellect is eternal in the form of cause, the
connection between the two is beginning less in the form of a stream, this is proper as
explained in the scriptures, he says, therefore. Even if qualities in the form of effects are
destructible, their beginninglessness would not be possible, and thus the intellect, and thus the
connection of intellect and purusa, this is the idea. Regarding the beginninglessness of the
connection of intellect and purusa in the form of a stream, he mentions the consensus of the
teacher Paricasikha, thus it is said, "because of the beginningless connection of the qualities
with the substrate, the qualities with the purusa-s," without the eternality of the qualities, the
beginninglessness of the connections of the common attributes of objects of knowledge such
as intellect etc. would not be possible, this is shown to establish [that]. Thus, with the
aphorisms beginning with "manifestation, activity," the twenty-five fattva-s (principles) have
been stated here concisely with discrimination, but the elaboration must be seen in
the Samkhya school, because the discrimination of prakrti and purusa is mainly established

there, this is just like Yoga *"2.
On the Meaning of Samyoga

The association or conjunction between drsya and drasta is known as samyoga.
Patanjali tells us that “[The notion of] conjunction is the means of understanding the real
nature of the powers of the possessed and of the possessor” (Bryant’s translation)*”*. Samyoga
causes the knowledge of drsya - prakrti and drasta - purusa. What is the nature of this
samyoga? Vyasa explains that the purusa who is the master, is joined with his own drsya for
the sake of seeing; from that union comes the experience of the adrsya, which is bhoga. But
that which is the realization of the drastu's own nature is apavarga. This union concludes with
the act of seeing; thus, seeing is said to be the cause of separation (viyoga). Seeing is the
opposite of adarsana, thus adarsana is said to be the cause of union. Here, seeing is not the
cause of liberation (moksa); rather, liberation is the absence of bondage due to the absence
of adarsana. Because, in the presence of seeing, there is destruction of adarsana, which is the
cause of bondage, therefore seeing, which is knowledge (jiana), is said to be the cause of
aloneness (kaivalya). But what is this adarsana? Is it the authority of the guna-s, or is it the
non-origination of the pradhana mind, which is of the nature of seeing, belonging to the
master who has the object shown to him, that is, the absence of seeing when the drsya is

present in oneself? What is the purposefulness (arthavatta) of the guna-s? Or

272 See the commentary of Vijiiana Bhiksu on siitra 2.22.

73 Siatra 2.17: drastrdrsyayoh samyogo heyahetuh.
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is avidya suppressed along with one's own mind, being the seed for the origination of one's
own mind? Or is it the manifestation of the movement-impression (gatisamskara) when the
stability-impression (sthitisamskara) is destroyed? For it has been said that the pradhana,
existing only in stability (sthiti), would be non-pradhdana due to the non-doing of change
(vikara). Likewise, existing only in movement (gati), it would be non-pradhana due to the
eternality of change. And in both ways its activity attains the status of pradhana; not
otherwise. Even in other imagined causes, the discussion is the same. Some say that the power
of seeing (darsanasakti) itself is adarsana, according to the sruti"The activity of
the pradhana is for the sake of self-manifestation (atmakhyapanartha)". Before activity,
the purusa, capable of all knowing and not knowing, does not see; then the drsya, capable of
all action and instrument, is not seen. Some say that adarsana is the property of both. There,
this seeing, even though it is the very self of the drsya, occurs as a property of
the drsya because it depends on the purusa's perception. Likewise, adarsana, even though it
is not the self of the purusa, appears only as a property of the purusa because it depends on
the drsya's perception. Some say that seeing it, that is knowledge (jiiana), is adarsana. These
are the scriptural alternatives (sastragata vikalpah). There, this multiplicity of alternatives

concerns the common object in the union of the guna-s of all purusa-s*”.

Let us discuss Vyasa’s commentary. According to Vyasa, purusa is the master of
buddhi. The word “sva” indicates buddhi, with which purusa is joined. From this samyoga,
the nature of buddhi is felt or realized (upalabdhi). This experience or comprehension is
called bhoga. This samyoga should not be understood as a physical or mental connection.
This samyoga is only the sannidhi-laksana of yogyata. When the nature of drasta is
recognized, it is called apavarga. Here, purusa-khyati in reference to different karya and
karana of viveka-khyati is called apavarga. In this way, the nature of buddhi and purusa is to
be understood properly by using the method of samyoga. That is why it is confirmed that this
samyoga 1s transferred into these two-fold darsana - karya (darsana of drsya and drasta).
There is the existence of samyoga, when the two-fold darsana-s take place. The separation of
purusa and buddhi takes place. The cause of this separation is the feeling of adarsana of
darsana. Adarsana is the opposite of darsana. This is why adarsana is the cause of the union
between purusa and prakrti. So, from avidya, samyoga arises. From samyoga, darsana arises,

and from adarsana, kaivalya arises.

274 See the commentary of Vyasa on siitra 2.17.
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If it is accepted that from darsana, liberation takes place, moksa should be taken as
karya and darsana should be taken as karana. If we accept this logic, then moksa should be
anitya due to karana, and mukta-purusa again may become bounded in the future. To clear
this doubt, it is confirmed that moksa is not the cause (karana) of karya (actions). Darsana,
which is the feeling of being seen and seen is not the cause of moksha. It is the adarsana,
which is the cessation of avidya, which is the cause of bondage. When avidya is dispelled, the
samyoga is broken, and this break with samyoga is called kaivalya. 1t is to be noted that there
does not arise any new state that can be called a liberated state. It is the absence of samyoga
(which is the cause of bondage) that results in liberation. When there is the true knowledge of
the purusa’s own true self, there is the cessation of the connection of samyoga. This cessation

of samyoga 1s otherwise known as kaivalya.

Now the question arises: what is this adarsana, and what is the nature of adarsana?
Vyasa says that many people have tried to understand the meaning of adarsana, which is
avidya, from different perspectives. Vyasa presents eight types of probable meaning of avidya.
(1) When guna-s are engaged to provide bhoga and apavarga, is this engagement called
adarsana? (2) When there is no pradhana citta that sees the purusa, is this lack of citta called
adarsana? In other words, by that citta which produces the sense of knowledge of purusa and
prakrti, is this lack of origination of sensation of knowledge of citta called avidya or
adarsana? (3) Is it adarsana when the guna-s are required for the purpose of bhoga and
apavarga? (4) Avidya dissolves along with the dissolution of the citta, and again that
dissolved avidya becomes the cause of the production of citta again. Is this phenomenon of
the re-creation of citta called avidyd or adarsana? (5) Is it called adarsana when there is the
dissolution period going on, but there still exists the creation-state period? Prakrti has two
conditions or states. One condition is the condition of equilibrium of three guna-s, which is
the state of dissolution, and the other condition is the condition of disequilibrium of the three
guna-s, which is the state of creation or the created world. Due to the existence of these two
states of prakrti, prakrti is considered the material cause of this mundane world. (6) Some
people think that darsana-sakti is avidya. Prakrti exists to show its existence to the purusa.
Without the existence of prakrti, the true nature of purusa cannot be realized. Is this creation
of knowledge of prakrti called avidya? (7) Many people believe that the nature of prakrti and
purusa is avidya. (8) Many people believe that the knowledge of the existence of three guna-s
is called adarsana. Vyasa states that among these eight possible meanings of avidya or
adarsana, the fourth number point is the right explanation of avidya / adarsana. Now the

question arises what is the relation between samyoga and avidya?
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On the Cause of Samyoga

Patafijali states that the cause of samyoga (the association of buddhi and purusa) is
avidya. Bhavaganes$a states that here, by the word ignorance (avidya), the latent impression
(vasana) of false knowledge (mithyajiiana), which is the intellect (buddhi) of self (atman) in
what is not self (anatman), is to be grasped”””. Nagojibhatta comments that here, by the word
"ignorance" (avidya), is meant the latent impression of false knowledge (mithyajnana-vasana)
in the form of a thought of self in what is not self, since that itself is possible at the time prior
to birth **. Ramananda Sarasvati says that the connection of the impression of erroneous
knowledge is the cause, this is the meaning. The notion of non-difference between the seer
and the seen, such as "L," is error. That mind, perfumed by that impression, dissolved in
dissolution, having attained the state of the primary matter, at the time of creation, towards the
purusa, is born (only through satfva). Through that connection, bondage is for the
non-discriminating, and liberation is for the discriminating; indeed, it is equal to avidya which
is a beginningless impression variegated, abiding in the mind. Then, like a fish caught in a
net, the human animal, afflicted by its own actions, abandoning pain that has been taken,
taking up what has been abandoned, in what should be abandoned, egoism and possessiveness
follow, being born and being born, external, internal, and both-caused, the three kinds of

suffering flow over *”’.

Vyasa explains that it means that the buddhi does not achieve the finality of its
function, which is the revelation of purusa, because it is infused with the residue of mistaken
knowledge. As long as it still has a function, it returns. But when it achieves the finality of its
function, which culminates in the revelation of purusa, its function is fulfilled and it ceases to
have the cause of non-perception (adarsana). Because there is no cause of bondage, it does
not return again. Here, someone explains [this] with the story of a eunuch: He is told by his
foolish wife, "Eunuch, noble sir, my sister has children. Why not me?" He tells her, "I am

dead. How will I produce children?" Likewise, existing knowledge does not bring about the

7 avidyasabdenatranatmanyatmabuddhiripamithyajianavasana grahya.

7% qvidyasabdenatranatmanyatmabuddhiriipamithydjfianavasand tasyda eva janmaprakkale sambhavat.

277 bhrantijianavasana samyogasya karanamityarthah, ahamiti drgdrsyayorabheda(pratyayah)

bhrantih, tadvasanavasitam cittam pralaye linam pradhanabhavamupagatam sargakale purusam prati
(sattvainaiva) jayate, tena samyogenavivekino bandhah vivekino moksasca bhavati etaya
hyanadivasanavicitraya cittavartinya avidya ya samah, tato matsyajalenevanuviddham purusapasum

svakarmopahitam dubkhamupattam tyajantam, tyaktamupadadanam, hatavya
evanatmanyahankaramamakaranupatinam jatam jatam bahyadhyatmikobhayanimittah triparvanastapa
anuplavante.
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cessation of the mind (citta); what hope is there that destroyed knowledge will do so? There,
someone like a teacher says: Indeed, the cessation of the buddhi itself is liberation. Because
there is no cause of non-perception (adarsana), there is the cessation of the buddhi. And that
non-perception (adarsana) is the cause of bondage. It ceases through perception ( darsana ).
Therefore, the cessation of the citta itself is liberation. Why is his delusion in an improper

place?™®?

Vyasa clarifies the significance and meaning of the concept of avidya. According to
Vyasa, the vasand of mithyajiiana in buddhi is avidya. Since the buddhi is impure when it has
vasana of mithyajiiana, it is unable to achieve its purpose of seeing the true form of purusa.
The actual understanding of purusa is impossible due to the existence of samskaras in buddhi.
Vyasa uses a story to further clarify the relationship between the dissolution of the buddhi and
the achievement of moksa. When her sister has children, a foolish woman asks her eunuch
husband why she doesn't have any. In response to this query, the Eunuch husband states that
he will produce children after his death. Similarly, when vivekakhyati - jiiana is there,
cittavrtti 1s not destroyed, and when viveka-khyati is destroyed, cittavrtti is likewise destroyed
along with vivekakhyati. Is there any evidence to support the claim that cittavrtti is destroyed
along with vivekakhyati - jiana? Vyasa responds that since the cessation of buddhi itself is
freedom, a typical Samkhya-Yoga instructor can provide this affirmation in this context.
Buddhi does not exist when avidya is absent. There is freedom where there is no buddhi.
Avidya is dispelled by vivekakhyati. Buddhi is dispelled by avidya. Liberation results from this
rejection of buddhi. It should be mentioned that emancipation is not brought about by purusa
khyati- jnana. Cittavrtti is not a result of emancipation. Samyoga between buddhi and purusa
ceasing to exist is libeartion in and of itself. Therefore, the question of how buddhi dissolving
itself might result in liberation does not come up. Liberation occurs when the relationship
between buddhi and purusa is terminated. To put it another way, freedom exists wherever
there is adarsana of buddhi. Because of this, there is no space left for the buddhi to continue
working after it dissolves. Vyasa affirms that the connection between emancipation and

buddhi is undeniable. Buddhi and moksa do not have a karya - karana relationship. The karya

78 viparyayajiianavasanetyarthah, viparyayajianavasanavasita ca na karyanistham purusakhyatim

buddhih prapnoti sadhikara punaravartate, sa tu purusakhyatiparyavasanam karyanistham prapnoti,
caritadhikara nivrttadarsand bandhakaranabhavanna punaravartate, atra
kascitpandakopakhyanenoddhatayati - mugdhaya bharyaya bhidhiyate - pandaka’ ryaputra, apatyavatt
me bhagini kimartham nama ndahamiti, sa tamaha mrtaste’hamapatyamutpadayisyamiti, tathedam
vidyamanam jiianam cittanivrttim na karoti, vinastam karisyatiti ka pratyasa, tatra’’caryadesiyo vakti —
nanu buddhinivrttireva mokso darsanakaranabhavadbuddhinivrttih, taccadarsanam bandhakaranam
darsanannivartate, tatra cittanivrttireva moksah, kimarthamasthana evasya mativibhrah.
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- karana relationship might have existed if the buddhi's cessation had occurred earlier, prior to
the period of liberation. How the already destroyed buddhi could have been able to liberate
the purusa would have been a reasonable inquiry. There is no dispute that buddhi causes

moksa when the cessation of buddhi itself is merely another word for emancipation.

This buddhi keeps returning in this samsdara because it is unable to achieve its ultimate
objective, which is liberation. This indicates that even after pralaya and prakrtilaya, buddhi is
still associated with the purusa. For this reason, samyoga is said to be caused by avidya,
which is the vasana of mithyajiiana. However, the duty of buddhi is performed or full when
he discovers the true nature of the purusa. The cause of bondage, adarsana, does not exist
after achieving its objective of understanding the actual nature of purusa, and the buddhi does
not reappear to establish an association with purusa. This is how bondage is broken.
Liberation is this breaking of bondage. It has been noted that buddhi serves two purposes:
apavarga and bhoga. Bhoga persists between these two purposes until purusa-khyati is
reached. The aim of buddhi will not be achieved until purusa-khyati is reached. The apavarga
is reached when purusa khyati occurs since the buddhi has no unfinished business. When
adarsana stops, so does the relationship (samyoga) between purusa and the buddhi.
Liberation is the state in which samyoga or adarsana stops. In other words, when the

combination between buddhi and purusa ceases, moksa occurs spontaneously.
On the Absence of Samyoga as Kaivalya

This separation of buddhi and purusa is also known as hana. Patafijali confirms that
“by the removal of ignorance, conjunction is removed. This is the absolute freedom of the

seer” (Bryant’s translation)*”

. Vyasa explains that because of the absence of that non-seeing,
the cessation of bondage is absolute, due to the absence of conjunction between intellect and
the Purusa; this is ha@nam (cessation). That is the kaivalya (isolation) of drsi (the power of
seeing), the non-connection of the purusa, again, the non-conjunction with the guna-s; this is
the meaning. In the cessation of the cause of suffering, the cessation of suffering is hanam

(cessation). Then, the purusa is said to be established in its own nature®*°

. Vyasa makes it
clear that the link between buddhi and purusa disappears when avidya stops working. Vyasa
attests that this absence or separation is atyantika, or total detachment. Stated differently, this

lack of samyoga affirms that any relationship's permanent ending is for the now and for all

27 Siitra 2.25: tadabhavatsamyogabhavo hanam taddrseh kaivalyam.

0 tasyadarsanasyabhavadbuddhipurusasamyogabhava — atyantiko  bandhanoparama  ityarthah,

etaddhanam,  taddrseh  kaivalyam  purusasyamisribhavah  punarasamyogo  gunairityarthah,
dubkhakarananivrttau duhkhoparamo hanam, tada svariupapratisthah purusa ityuktam.
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eternity to come. All afflictions that the yogin is experiencing now or may experience in the
future must end in order for samyoga to be achieved. In actuality, hanam refers to this
cessation of avidya, which includes the cessation of samyoga. Another name for this hanam is
kaivalya. By stating that the whole separation of buddhi and purusa will never be disjoined
again, Vyasa goes on to clarify the nature of kaivalya. Complete alleviation from suffering is a
necessary component of this ongoing and total dissociation. Another name for this total
cessation of suffering is kaivalya or hanam. Purusa becomes established in its initial form

during the kaivalya stage.

Vivaranakara further elaborates that four arrangements (vyithas) have been discussed.
Of these, it has been said, "suffering (duhkha) is to be avoided, and future suffering is to be
avoided." It is said that one arrangement, analogous to a disease, has been explained. And the
cause of what is to be avoided, called "conjunction" (samyoga), along with its causes, has
been spoken of. The second arrangement, analogous to the cause of disease, is the cause of
what is to be avoided, namely, the conjunction of pradhana (primordial matter)
and purusa (consciousness), along with its cause, ignorance (avidya), has been described. The
subsequent description, along with a reasoned statement, is for the purpose of eliminating the
desire for further explanation regarding that topic.After this, liberation (hanam), analogous to
health, is to be spoken of as the purpose of the moksasdastra (treatise on liberation). And the
subsequent description is for the sake of focusing the minds of the listeners. Because of its
absence, the absence of conjunction is liberation; that is the isolation of the drsi (seer,
consciousness). "That" is a retrospective reference to the previously discussed ignorance
(avidya). Because of the absence of that non-seeing (adarsana) or ignorance, the absence of
the conjunction of buddhi (intellect) and purusa, which is the cause of suffering, is the
complete cessation of bondage. This liberation is analogous to health. That isolation of
the drsi is that very liberation, the complete cessation of bondage, the isolation of the drsi,
the purusa. Its explanation is that the purusa is unmixed, that is, there is no further
conjunction with the guna-s (qualities of prakrti). Having explained the meaning of the
words, he now shows the meaning of the sentence: the cessation of suffering, with the
cessation of the cause of suffering, is liberation. Then the purusa is established in its own
form, as it has been said, "citisakti (the power of consciousness) is established in its own
form." (svarapapratistha va citisaktih). But how can there be liberation when karma (action)
whose vipaka (ripening, result) is unfixed exists? Again, by karma whose vipaka is unfixed,
there is a beginning of the body. No—because a counter-argument has been stated. It has been

said that, due to right vision (samyagdarsana), the seed of affliction (klesa) is burned,
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and karmas become incapable of producing results, as illustrated by the example of grains of
rice whose husk and awn have been removed and whose seeds are burned. Therefore, for the

wise, there is no beginning of the body because of the absence of causes®'.
On the Vivekakhyati as Means of Getting Rid of Samyoga

What is the means or process or method of “Adana”’? Patafijali answers that ‘the means
to liberation is uninterrupted discriminative discernment” (Bryant's translation)*®*. Aviplava
means nondisturbance or non-interruption. Vivekakhyati is the knowledge that prakrti and
purusa are completely different. Vacaspati Misra comments that “now, to explain the
characteristic of the means of cessation, to describe the fourth vyiha, he introduces
the siitra - atha: "Unwavering discriminative discernment is the means of cessation
(hanopayah)." Discriminative discernment (vivekakhydti) also arises from scripture (agama)
and inference (anumana), but it does not eliminate distraction (vyutthana) or its impressions
(samskara), because these persist even in one possessing such discernment. Therefore, the
term "unwavering" (aviplavd) is used to negate that. "Wavering" (viplava) means false
knowledge (mithyajniana); that which is devoid of it is unwavering. This is what is being said:
Having grasped discrimination (viveka) through knowledge based on learning (srutamaya
jhana), and having established it through reasoning (yuktipayena), a discriminative
discernment that has reached the peak of excellence through cultivation (bhavana) practiced
for a long time, uninterruptedly, and with reverence (dirghakalanairantaryasatkarasevita), a

discernment possessing direct realization (saksatkaravati), that has eliminated false

—~ =

and is the means of cessation (hanopaya)™.

Vijfiana Bhiksu further elaborates that Vijiana Bhiksu says that “The specification
"aviplava" is used to achieve the state of being firmly established in direct realization
(saksatkara-nistha-rapatva). 1f one asks, "How is this achieved from the word aviplava?"
[The answer] is: plavate means "it is overwhelmed by false knowledge (mithyajiiana) again
and again due to the force of latent impressions (samskara)". When, in the state of direct

realization (saksatkara-dasa), subtle false knowledge (sitksma-mithyajiiana) is in a future

21 See the commetary of Vivaranakara on siitra 2.25.

22 Sitra 2.26: vivekakhyatiraviplava hanopayah .

2 hanopayalaksanam caturtham vyihamakhydtum siitramavatarayati - atheti, vivekakhyatiraviplava
hanopayah, agamanumanabhyamapi vivekakhyatirasti, na casau vyutthanam tatsamskaram va
nivartayati tadvato’pi tadanuvrtteriti tannivrttyarthamaviplaveti, viplavo mithydjianam tadrahita,
etaduktam bhavati - Srutamayena jiianena vivekam gahitva yuktipayena ca vyavasthapya
dirghakalanairantaryasatkarasevitaya bhavanayah prakarsaparyantam samadhigata saksatkaravatt
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state (andgatavastha), a state comparable to a burnt seed (dagdhabijatulyavastha), and its
manifestation (vivarana) is barren (bandhya-prasava), [meaning] it has the potential for
barren manifestation (bandhya-prasava-samarthya), then the flow of discriminative
discernment (vivekakhyati-pravaha) of the intellect (buddhisattva) whose dirt called
afflictions (klesa) has been shaken off (vidhiita-klesa), becomes pure and unperturbed by false
knowledge. This is due to the supreme purity (paravaisaradya). Furthermore, its
manifestation is present in the supreme state of mastery (parasyam vasikarasamjiiayam),
which is free from obstruction of desire (icchd pratighataripdayam), described in the sitra as
"mastery extends from the smallest atom to the greatest magnitude"
('‘paparamanuparamamahattvanto ’syavasikara’). Therefore, that discriminative discernment
(vivekakhyati) 1s called aviplava. That which is in the form of supreme direct realization
(paramasaksatkararipini) is the means of abandonment (hanopdaya). If one asks, "Through
what means is it the means of abandonment (hanopdaya)?” [the answer] is: because of that
discriminative discernment (vivekakhyateh karanat), the subtle form (sizksmaripasya) of false
knowledge (mithyajnianasya) attains the state of a burnt seed (dagdhabijatapraptih), and
therefore there is no further manifestation (punaraprasava). Thus, this path to liberation
(moksasya panthah), which is in the form of discriminative discernment (vivekakhyati-ripah)
and the cessation of mind (cittanivrtti-adi-riipah), its manifestation, is the means of

abandonment (hanopaya)**.

Vivaranakara states that “In the third vyiha, it was stated that hana (abandonment) is
analogous to health. Now, intending to explain the fourth vyitha, which is analogous to
medicine, [the text] asks: "What is the means of attaining abandonment (hana)?" Indeed, how
can there be a means of attaining abandonment? To the extent that Adna is not attainable
because it is not a substance (avastu). For, hana is merely the cessation of bondage. This is
not a fault, because the removal of ignorance (avidya) can be achieved through effort, like
breaking a chain. When there is correct understanding, there is a cessation of ignorance. Thus,

even though hana is not a substance, it is conventionally treated as attainable. Discriminating

84 saksatkaranisthariipatvalabhayaviplaveti  visesanam, tatraviplavasabdat —kathametallabhyate

ityakanksayamaha, plavate, mithyajianena samskaravasat mithyajiianenantarantarabhibhiiyata
ityarthah, yadeti, yada tu saksatkaradasayam siksmamithyajiianamanagatavastham
dagdhabijatulyavastham tasya vivaranam bandhyaprasavam bandhyaprasavasamarthyam bhavati tada
vidhitaklesakhyadhillerbuddhisattvasyata eva paravaisaradye vailaksanye asyaiva vivaranam
parasyam vasikarasamjiiayam 'paparamanuparamamahattvanto ’syavasikara’ iti
sutroktayamiccha pratighatarupayam varttamanasya vivekakhyatipravaho nirmalo
ityarthah, kena dvarena hanopaya ityakanksayamdaha, tata iti, tato vivekakhyateh karanat
mithyajiianasya  sitksmaripasya dagdhabijatapraptih, tatasca punaraprasava iti krtva esa
vivekakhyatiripascittanivrtyadirupamoksasya panthah asya vivaranam hanopaya ityarthah.
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discernment (vivekakhyati) that is unwavering (aviplava) is the means to abandonment. What
is  discriminating  discernment? It is the realization of the difference
between sattva (mind-essence) and purusa (pure consciousness), the understanding of the true
nature of sattva and purusa through their similarities and dissimilarities. However, that
discriminating discernment, if not accompanied by the cessation of false knowledge
(mithyajiiana), is unstable, does not become firm, and is not fit for accomplishing its purpose.
Thus it is said: “Just as gold that is not properly refined does not shine, so too, knowledge of
one whose impurities are not mature does not illuminate.” Similarly, “Knowledge of one
seized by sensual craving is not a raft for him.” But when false knowledge reaches the state of
a burnt seed, infertile because it is a burnt seed, incapable of initiating any activity, then
the sattva whose impurities of afflictions (klesa) have been dispelled—the klesa-s themselves
are the impurities, which have been dispelled—that sattva, which has been defiled by
impurities such as passion (rdga) and so forth, existing in the highest state of renunciation
(vasikarasamjiia), existing only in the clarity of knowledge (jianaprasada), that itself
confirms: the flow of discriminating cognition (vivekapratyayapravaha), the uninterrupted
state of discriminating knowledge (vivekajiiana), becomes pure (nirmala). Such
discriminating discernment, being of this nature, becomes unwavering (aviplava). When there
is such unwavering discriminating discernment, then false knowledge takes on the state of a
burnt seed because of its contradiction [with discriminating discernment], and again there is
no further production [of false knowledge] due to false knowledge’s assumption of the state of
a burnt seed. Thus it is said: “Just as seeds scorched by fire do not sprout again, so too, the
self is not reborn through aftlictions burned by knowledge.” That same kind of discriminating
discernment is the path to liberation (moksa), the means to abandonment (kana) that is the

meaning®®’.

5 uktastrtive  vyithah —  arogyasthaniyo  hanam nama, adhund caturtham  vyitham

bhaisajyasthaniyamupdcikhyasannaha — hanasya kah praptyupayah? iti. nanu ca katham hanasya
prapyupadya iti ? yavata naiva hanamavastutvat prapyam, bandhanoparama eva hi hanam, naisa dosah,
yatnasadhyatvadavidyanivrtteh  yatha  nigalabhedah,  samyakitkhyatau  satyamavidyanivrttiriti
hanamavastvapi prapyamityupacaryete. vivekakhyatiraviplava hanopayah, ka
punarvivekakhyatirityaha - sattvapurusanyatapratyayah sattvapurusayoh
sadharmyayaivaidhamyaiyathatmyavabodha ityarthah, sa tu vivekakhyatih anivrttamithyajiana
vipluvatte na sthirtbhavati, na karyeksameti. tatha coktam--‘yatha hemavipakvam na virajate,
tatha pakvakasayasya vijiianam na prakasate. tatha “kamagrahagrhitasya jianamapyasya na plavah”,
iti. yada tu  mithyagjianam  dagdhabijabhavam  dagdhabijatvadeva  vandhyaprasavam
karyarambhaksamam sampadyate, tada vidhitaklesarajasah klesa eva rajah vidhitam yasya
tadvidhiitakesarajah  tasya sattvasya ragadimalakalankitasya pararayam vasikarasamjiayam
vartamanasya jianaprasadamatre vartamanasya, tadevanuvadati — vivekapratyayapravahah
vivekajiiananirantarabhavah nirmalo bhavati. sa vivekakhyatih itthambhita sati aviplava bhavati,
yadaivamaviplava  vivakakhyatih  tato  mithyajiianasya  dagdhabijabhavopagamo  viruddhatvat,
punascaprasavah mithyajiianasya dagdhabijabhavopagamdadeva, tatha coktam -
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Bhoja says that “the discrimination (viveka) consisting of the understanding that "the guna-s
are distinct, and the purusais distinct," the realization (khyati) or clear understanding
(prakhya) of this, is the means or cause (karapa) for his abandonment (hana), the
relinquishing of the pain (duhkha) associated with the objective world (drsya). What kind of
discrimination? Unwavering (aviplava); that in which there is no wavering (viplava),
interruption (viccheda), or intermittent rising up (vyutthanaripa). The intent (tatparyam) here
is this: through the power (balat) of cultivating the opposing factors (pratipaksabhavana),
when ignorance (avidya) dissolves, the internal (antarmukha) transference (samkrantih) of the
reflection of consciousness (cicchdya) in the intellect (buddher) that is unoverwhelmed
(anabhibhrtayah) by the impurities (malana) of rajas and tamas, and for which the pride
(abhimanayah) in being a knower (jriatrtva) and a doer has ceased (vinivrtta), that is called
discriminative discernment (vivekakhyati). And when that is continuously (samtatatvena)
present (pravrttayam satyam), the cessation of the purpose (adhikaranivrttih) of the objective

world (drsyasya) certainly (eva) occurs, resulting in isolation (kaivalyam)®®.

Ramananda Sarasvati says that “discernment is the distinction between the seer (drg)
and the seen (drsya); its knowledge is discrimination (khydati); confusion (viplava) is false
knowledge (mithyajnana). Initially, a general discrimination (vivekakhyati) arises from
scripture (dgama), but it does not destroy ignorance (avidyd) such as the dewlap, etc., because
it is indirect (paroksatvar). When that, being established by reflection (manana), is constantly
practiced with the mind (citfa) turned away from everything (viraktena) and facing
the purusa, then, born at the culmination of the excellence of meditation (dhyana), resembling
a reflection of consciousness (citpratibimbavati), taking the form of direct realization
(saksatkararupa), destroying false knowledge along with its latent impressions
(savasanamithyajiianam nihanti), being non-erroneous (aviplava sati), (at the end) through
cessation preceded by supreme detachment (paravairdagyapiirvakanirodhena), when the
remaining impressions (samskarasesasya) (of the mind) have accomplished their purpose

(krtakrtyasya), at the end of the karma that has begun to bear fruit (prarabdhavasane),

“bijanyagnyupadagdhani na rohanti yatha punah, jianadagdhaistatha klesairnatma sampadyate
punah. ” iti, sa ca tadrst vivekakhyatirmoksasya margo hanasyopaya ityarthah. 26.

% anye gunda anyah purusa ityevamvidhasya vivekasya ya khyatih prakhya sa’sya hanasya drsyadubkha

parityagasyopayah karanam, kidyst aviplava na vidyate viplavo vicchedo 'ntard’ntara vyutthanaripo
yasyah sa’viplava, idamatra tatparyam pratipaksabhavanabaladavidyapravilaye
vinivrttajiatrtvakartytvabhimanayah rajastamomalanabhibhytaya buddherantarmukha va
cicchayasamkrantih  sa  vivekakhyatirucyate, tasyam ca samtatatvena pravrttayam —satyam
drsyasyadhikaranivrttirbhavatyeva kaivalyam,

169



through the door of absolute cessation (atyantikanivrttidvara), it is the means of abolishing
future suffering (i.e., liberation (moksa)) (bhaviduhkha hanasya moksasyopaya), this is the
meaning 2.

Narayanatirtha says that “the distinction between the seer (drg) and the seen (drsya) is
discrimination (viveka), the manifestation (khyatih) of that — the knowledge (j7ianam) in the
form of "the gumna-s are different, and the purusa is different." What is that like? It is
unwavering (aviplavad), in which there is no disturbance (viplava), no inner suppression by
impressions (vasand) born of false knowledge (mithyajiana); it is of the nature of direct
realization (saksatkarariipd), and is the means to abandonment (hanopayah), the path
(panthd) to liberation (moksa) which 1is the cessation of ultimate suffering
(atyantikaduhkhanivrtti), this is the meaning. The statement that this is the cause (karanam)
and the means (updya) is because of the direct opposition between knowledge (jriana) and
ignorance (ajiiana). First, from knowledge comes the destruction of ignorance; then comes
the cessation of the function (adhikaranivrttih) of pradhana; then the dissolution (laya) of the
mind (citta); then the destruction (nasah) of union (samyoga), then the non-origination
(anutpada) of suffering (duhkha) — this is to make known the order (krama), this is the

summary (samksepah) ***.

Bhavaganesa believes that “by means of the latent impression (vasana) of false
knowledge (mithyajniana), the internal overcoming is confusion (viplava); freedom from that,
through discrimination (vivekatah), is the direct realization (saksatkara) of purusa, which is
the means to liberation (moksopayah) by way of uprooting ignorance (avidyd) along with its
latent impressions (savasana)—this is the meaning. If it is argued that, in that case, there
would be a deficiency (vaikalyam) of asamprajiiata-yoga, given the statement that liberation
(moksa) arises from knowledge (jrianat) alone, it is not so, because the intention is that

asamprajiata is included within knowledge (jriana), by way of knowledge being the means

7 drgdrSyayorbhedo  vivekastasya  jianam  khyatih,  viplavo  mithyajianam,  adau

khalvagamatsamanyato vivekakhyatirudeti, sasnadyavidyam na hanti paroksatvat, yada sa mananena
sthapita  sati  sarvato  viraktena  purusabhimukhena cittena  nirantaramabhyasyate  tada
dhyanaprakarsaparyantaja citpratibimbavati saksatkararipa savasanamithyajnanam nihanti aviplava
sati (ante) paravairagyapurvakanirodhena samskarasesasya (cittasya) krtakrtyasya prarabdhavasane
atyantikanivrttidvara bhaviduhkha (hanasya moksasyopaya) (hanopaya) ityarthah.

28 dradrsyayorbhedo vivekastasya khyatih — anye gunah, anyah purusa ityakarakam jianam, sa kidrsr,
aviplava, na vidyate viplavo mithyajiianajanyavasanabhirantarabhibhavo yasyah sa saksatkararupa
hanopayah, atyantikaduhkhanivrttirapamoksasya panthda ityarthah, karanamiyi vihdyopdya iti
kathanam  tu  jAandjnanayoreva  saksdadvirodhat — prathamato  jianddajiananasah,  pascat
pradhanasyadhikaranivrttih, tatascittasya layah, tatah samyogandsah, tato duhkhasyanutpada iti
kramajiiapanadyeti samksepah.
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(dvarataya) **. Nagojibhatta thinks that “by the impression of false knowledge, there is a
disturbance consisting of the suppression of internal [peace]; the discriminative discernment
free from that is the means to liberation, [specifically] the realization of purusa (Self) arising
from the discrimination of prakrti (primordial nature), through the eradication of ignorance
along with its impressions. If it is argued that in this way, the sru#i (scripture) regarding
liberation from knowledge alone would render asamprajiiata (samadhi devoid of cognitive
content) fruitless, we reply no, because it is intended that it is included within knowledge as a

means of knowledge”*”.

Sadasivendra Sarasvati says that “unwavering discriminative discernment
(anyatakhyati) between sattva and purusa, which opposes ignorance (avidya), is the cause of
cessation (hana) and liberation (kaivalya). This is the intended meaning of these two sitras.
Through the practice of the eight limbs (astanga) consisting of observances (yama) and
disciplines (niyama) pursued with zeal (ddara), continuously (nairantarya), and for a long
time (dirghakala), when unwavering discriminative discernment
between sattva and purusa arises, the five afflictions (klesa-s) beginning with ignorance
(avidya), and the connection caused by them, are completely eradicated. The accumulations of
wholesome and unwholesome actions (kusaldkusalakarmasaya) and their results (vipaka) are
destroyed at their root. Then, with the cessation of discriminative discernment through
supreme dispassion (paravairagya) and with the mind turned back through the practice
of nirodhasamadhi, liberation (kaivalya) arises for the unattached purusa in the form of
abiding in its own nature (svaripapratistha)®'. Anantadevapandita says that “discernment
(viveka): The unwavering (aviplava) fame (khyatih) or distinct knowledge (prakhya) of the
distinction between purusa and the guna-s, that is, that which is free from disturbance

(vigato'gatard), where disturbance (viplavah) is of the nature of rising up (vyutthanaripah), is

2 mithyajianavasanayd ntarabhibhavo viplavastadrahito vivekatah purusasaksatkaro moksopayah

savasanavidyonmitlanadvaretyarthah, nanvevam Jjhanadeva moksa iti
vacanadasamprajiatayogavaikalyamiti cenna, Jhanadvarataya Jjhanamadhya
evasamprajiatantarbhava ityasayaditi.

20 mithyajianavasanayantarabhibhavo  viplavastadrahita — vivekakhyatih — prakrtivivekatah
purusasaksatkaro  moksopdayah  savasanavidyonmilanadvaretyarthah,  nanvevam  jianadeva
moksasruterasamprajiiato nisphala iti cenna, jianadvarataya jiianamadhye tadantarbhava ityasayat..

P aviplava avidyavirodhini sattvapurusayoranyatakhyatirhanasya kaivalyasya heturityarthah — ayam

sutradvayasyabhisandhyarthah —
adaranairantaryadirghakalanubandhiyamaniyamadyastanganusthanena
sattvapurusanyata-khyatakhyatavaviplavayam jatayamavidydadayah parica klesastatkrtasamyogasca
samulakasam kasita bhavanti, kusalakusalakarmasaydstadvipakasca samilaghatam hata bhavanti,
tatasca paravairagyenanyatakhyatinivrttau nirodhasamadhyabhyasena citte nivartite sati purusasya
nirlepasya svariupapratistharipam kaivalyam bhavatiti.
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the means (upayah) to cessation (hanasya) through the abandonment of what is to be seen

) 292

(drsyaparityagasya

Vyasa tells us that “discrimination (vivekakhyati) arises from the realization of the
difference between sattva and purusa. However, as long as mistaken knowledge
(mithydjnana) is not eliminated, it fluctuates. When false knowledge is reduced to the state of
a burnt seed, incapable of sprouting, then, for the sattva that has shaken off the dust of
afflictions (klesarajas) and abides in supreme purity (vaisaradya) and the ultimate state of
mastery (vasikarasamjna), the flow of discriminative awareness becomes stainless. This
unwavering discriminative discernment (vivekakhyati) is the means of release (hanopaya).
From this comes the state of burnt seed for false knowledge and consequently, no further
arising. This is the path to liberation (moksa), the means of release (hanasyopaya)®.
Hariharananda explains Vyasa’s commentary further by saying that “Now, then, he states the
means of abandonment: "sattva," that is, having ascertained the intellect-sattva as merely the
notion of "I am," and then, separate from that, the experience of merely the purusa as the
witness of even that is discriminative discernment (vivekakhyati); because of the mind's being
absorbed in that, at that time, the manifestation of that discrimination, that manifestation,
however, is unceasing due to false knowledge, meaning from inverted cognitions in the form
of the "I-thought" (ahambuddhi), the "mine-thought" (mamattvabuddhi), and the "I
am"-thought (asmitibuddhi), it "floats." When, through the exhaustion of the impressions of
reversal, false knowledge becomes barren, meaning it no longer produces inverted cognitions,
and thus, in the consciousness of supreme control, in the supreme state of desirelessness
characterized by control, at that time the discriminative discernment of the present yogi

becomes undisturbed; that is the means of attaining the abandonment of suffering; the rest is

clear*.

22 yiveketi, purusagunabhedavivekasya ya khyatih prakhya aviplava vigato’gatard vyutthanariipo

viplavo yasyah sa hanasya drsyaparityagasyopayah.

293 S0 =

dagdhabijabhavam vandhyaprasavam sampadyate tada vidhitaklesarajasah sattvasya pare vaisaradye
parasyam  vasikarasamjiadyam  vartamdanasya  vivekapratyayapravaho nirmalo  bhavati, sa
vivekakhyatiraviplava hanopayah, tato mithyajianasya dagdhabijabhavopagamah punascaprasava
ityesa moksasya margo hanasyopaya iti.

24 atheti hanopayamaha sattveti, asmitipratyayamatram buddhisattvamadhigamya tato nyatastasyapi
sakst purusa ityetanmatranubhitirvivekakhyatih, tanmayattvattada tadvivekasya cetasastanmayatvat,
tada tadvivekasya prakhyatih sa tu khyatiranivrtta mithyajiana
ahambuddhimamattvabuddhyasmitibuddhiriapebhyo viparyastapratyayebhya ityarthah, plavate, yada
viparyayasamskaraksayanmithyajiianam vandhyaprasavam bhavati viparyayapratyayan na prasita
ityarthah, tatha ca paravasikarasamjiiayam  vasikaravairdgyasya — paravasthayamityarthah,
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There are two key words in this sitra. An example of this is "aviplava," which means
"devoid of mithyajiiana and aviveka." The other term is vivekakhyati, which refers to a
specific mental state in which mithyajniana is absent and knowledge is entirely pure and true.
Knowledge flows freely in this vivekakhydti condition, with no interruptions or halts of any
type. This condition is characterized by the absence of knowledge divisions and a continuous
flow of knowledge. This pure, undisturbed, and uninterrupted flow of knowledge is
comparable to the continuous flow of oil from one pot to another, where there is no
interruption to the oil's flow. This continuous flow of the knowledge is called aviplava.
Vivekakhyati is the primary method of eradicating or erasing avidya. Drsya - sakti and drg -
sakti are both autonomous and entirely distinct from one another. Prakrti is totally detached
from purusa. The primordial self of purusa is not manifested in the body, sense organs, mind,
or egoism. The presence of pure consciousness of purusa, which is detached, pure, and solely
awareness-existence, is the foundation for the original self of purusa’s pure conscious
identity. The purusa understands that the prakrti is not the source of the experience of I-ness,
but rather the purusa’s pure consciousness-self. Khyati is the term for this insight or
understanding. The germ of sukha and duhkha, which is avidya, is eradicated when this khyati
(knowledge derived from the understanding of the difference between the genuine self of

purusa and prakyti) emerges.

So, the yogin no longer has a sense of sukha and duhkha following the eradication of
avidya. The question now arises: how is this vivekaja- prajiia or khyati attained? The study of
sacred texts (sastra) or the guidance or instruction of the guru are the initial sources of
vivekakhyati. The yogin then attempts to comprehend this arousing knowledge of vivekakhyati
by critically analyzing and reflecting on it using his mental logic and reasoning. The yogin's
understanding of vivekakhyati is strengthened and clarified compared to former periods
following the application of critical contemplation on the subject. Following that, the
understanding of vivekakhyati is further developed and solidified via the practice of the eight
limbs of yoga. By strengthening and purifying the knowledge of vivekakhyati, the yogin
achieves samprajndata-samadhi. The mithydjiana that was brought on by avidya does not
reappear when samprajiiata-samadhi occurs. All kinds of seeds are destroyed. There is no
desire of any type (visaya-sakti) when the germ of mithyajiiana is eliminated. There is no sign

of the flow of desires in citta once all desires have been annihilated. To put it another way,

vartamanasya yoginastada vivekakhyatiraviplava bhavati, sa tu duhkhahdanasya praptyupayah,
sesamatirohitam.
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citta becomes absolutely pure. The understanding of the truth of vivekakhyati is generated in
this absolutely pure citta. Vivekakhyati is the name given to this genuine, unadulterated
knowledge. The seed of mithyajiiana is totally destroyed when the awareness of vivekakhyati
emerges. Aviplava- vivekakhyati is the name given to this mithydjiiana state that resembles
roasted seeds. Hana is brought on by this aviplava- vivekakhyati, and kaivalya is brought on

by this hana.
Seven Types of Highest Revelations in Vivekakhyati

Patafijali tells us that the yogin who has attained vivekakhydti has seven types of
highest realizations. According to siatra 2.27, “the yogin’s true insight has seven ultimate
stages” (Bryant’s translation)®”. The seven unique revelations that the yogin experiences
during the stage of vivekakhyati are not mentioned by Patafjjali. The names and specifics of
these seven insights were likely well-known or prevalent at the time of Patafijali, which could
be one explanation for why they were not included. The requirement that these unique
insights be studied and applied under the supervision of a qualified guru could be another
likely explanation. But, Vyasa elaborates on these seven types of insights. Vyasa comments on
this sitra by saying that “because of the removal of impurities, obstructions, and defilements,
when no other perception arises in the mind, the prajia (wisdom) of the vivekin
(discriminating person) is sevenfold. (1)That is, heya (what is to be abandoned) has been fully
known, and there is no further parijiieya (to be fully known) for him. (2)The causes of what is
to be abandoned are exhausted, there is no further need to weaken them. (3) Cessation
(hanam) has been directly realized through nirodhasamadhi (the samdadhi of cessation), (4)
the means of abandonment has been cultivated in the form of discernment. This fourfold
(state) is the function of the vimukti (liberation) of prajria (wisdom); the cittavimukti
(liberation of mind), however, is threefold (¢rayi), with the buddhi (intellect) having fulfilled
its purpose. Like stones falling from the mountain peak, the guna-s (qualities) are unstable,
facing destruction in their own cause, they go to rest together with it. And there is no further
arising of these dissolved ones, because there is no purpose. In this state, the purusa (Self) is
beyond the connection of the guna-s (qualities), is pure light of its own nature, and is kevali
(alone). Seeing this sevenfold prantabhubhiprajiia (wisdom at the edge of the last stage), the
purusa (Self) is called kusala (skillful). Even in pratiprasava (involution) of the citta (mind),

the liberated one is indeed kusala (skillful) because he is beyond the guna-s (qualities)”>°.

2 Siitra 2.27: tasya saptadha prantabhiimih prajia .

2% asuddhyavaranamalapagamaccittasya pratyayantaranutpade sati saptaprakaraiva prajiia vivekino

bhavati,tadyatha — parijiiatam heyam nasya punah parijiieyamasti, ksina heyahetavo na punaretesam
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In this commentary Vyasa explains these seven types of revelations. Vyasa states that the word
“tasya” in this sitra indicates the particular yogin who has attained the vivekakhyati stage of
sadhana. These seven types of revelations appear before the yogin when there is no impurity

in the form of avidya which exists in the citta. These seven types of revelations are as follows:
First Type of Highest Revelation

According to Vyasa, the first revelation which the yogin experiences is that the yogin
has come to perfectly know what is to be abandoned (heyam). Heyam can mean both duhkha
and samsara (which is full of suffering or which causes suffering). For the yogin, there is
nothing else to be known when the yogin realizes that suffering is the main problem which is
to be got rid off. Now the question arises that why is this a special revelation of the yogin
because even those who have not attained vivekakhyati also experience different types of
suffering which can be physical, mental and spiritual. The answer is that it is special
revelation because the yogin with vivekakhyati sees every experiences of sukha and duhkha as
nothing but suffering. Yogin has realized that what seems to be sukha is actually the reason of
suffering. In other words, sukha causes suffering whether it is in present time or in future.
This realization is only for the yogin who has attained vivekakhyati, not for other yogins. This
is why it is said that all that is suffering which are to be got rid of has been completely

understood.
Second Type of Highest Revelation

The hetu of heya (heyahetava) is avidya. Avidya has become much weakened (ksina).
What Vyasa means is that the cause of suffering which is avidya has been perfectly weakened.
There is no remaining portion of avidyad which needs to be weakened. It is mandatory to know
the cause of suffering. Otherwise there is no way of escaping from suffering. Vivaranakara
explains Vyasa’s commentary further that because of the plural usage, "ksina heyahetava"
refers to both afflictions (klesa) and actions (karma), the causes to be eliminated. However,
even a small amount of these afflictions and actions should not be conceived of as remaining,
because the fire of right seeing (samyagdarsana) has burned their seeds. This also indicates
the ultimate state. Thus, since the correct understanding is present and the afflictions are

exhausted, nothing remains to be destroyed. The understanding arises: "I have done what

ksetavyamasti, saksatkrtam nirodhasamadhina hanam, bhavito vivekakhyatiripo hanopaya iti, esa
catustayl  karya vimuktih  prajiiayah, cittavimuktistu  trayt = caritadhikara buddhih, guna
girisikharatatacyuta iva gravano niravasthanah svakarane pralayabhimukhah saha tenastam
gacchanti, na caisam pravilinanam punarastyutpadah prayojanabhavaditi, etasyamavasthayam
gunasambandhatitah  svaripamadtrajyotiramalah  kevali  purusa  iti,  etam  saptavidham
prantabhubhiprajiiamanupasyanpurusah kusala ityakhyayate, pratiprasave 'pi cittasya muktah kusala
ityeva bhavati gunatitatvaditi.
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needed to be done," which is a sign of the maturation of right seeing. Just as when the cause
of disease is destroyed in a sick person, the understanding arises: "I am healthy; there is no

further need for medicine," so it is. Thus, the second aspect of wisdom has been described™”.
Third Type of Highest Revelation

Vyasa states that by the practice of nirodha-samadhi, the yogin has been able to
experience the state of “hana” which is equal to kaivalya. Vacaspati Misra elaborates Vyasa’s
commentary by saying that the yogin has the feeling: "I have directly realized and ascertained
through direct perception in the state of samprajiiata that abandonment is achieved through
nirodha-samadhi; there is nothing further to ascertain beyond this**®*”. Vivaranakara explains
that because of its proximity to cessation (hana-pratyasannatvat) and because its form is
similar to cessation (hana-tulyariupatvat), nirodha-samadhi itself is called cessation
(hanamityakhydyate), and that is directly experienced (saksatkrtam), brought into the state of
being an object of experience (anubhavavisayatamanitam), and that is concluded in kaivalya,
and it is understood (prajiiayate) that kaivalya is to be accomplished. This too is a kind
(prakarah) of wisdom (prajiia) on the final stage (prantabhiimi); the third has been explained
(trtiva akhyatah)™”.

Vijfiana Bhiksu comments that the meaning is: "the causes of what is to be abandoned,
such as ignorance (avidya), desire (Kama), action (karma), etc., are exhausted by my
discriminative discernment (vivekasaksatkara)." He states the third way: "realized
(saksatkrtam)." And thus, the future liberation (bhavimoksa) in the form of the cessation of
suffering (duhkhahana), caused by the nirodha-samadhi arising from the destruction of
ignorance (avidya) etc., is realized by me at the time of emergence (vyutthana). "After the fall
of the body, such will be my liberation (moksa)." The realization of something similar is
familiar in the destruction of the realization of another similar thing, as in the example
of asamprajiiatayoga, liberation (kaivalya) is also practically seen. This is the resulting

meaning. As it is heard, in nirodhasamadhi, the realization of cessation is not possible due to

27 ksina heyahetava iti bahuvacanaprayogat klesah karmani ca abhidhiyante, na punaresam
klesakarmanamalpamapi samyagdarsanapavakadagdhabijabhavat kse(dutpreksi)tavyamasti, etenapi
prantabhumitvamevoktam, ittham ca  pratyupasthitasamicinapratyayasya  ksinaklesatvat  na
ksetavyamasti, krtakaraniyo’hamiti ca samyagdarsanaparipakalingapratyaya upavartate, yatha
rogaturasya rogahetuksaye nirogo’ham na punarbhaisajyamastiti pratyayah, evameva [sa] dvitiyah
prajiaprakara uktah.

28 saksatkrtam pratyaksena niscitam mayd samprajiiatavasthayam eva nirodhasamadhisadhyam
hanam, na punar asyah param niscetavyam astiti.

2 hanapratyasannatvat  hanatulyariipatvacca nirodhasamadhireva  hanamityakhyayate, tacca

saksatkrtam anubhavavisayatamanitam, tadidam kaivalye paryavasitam kaivalyam kartavyamiti ca
prajiidayate, eso 'pi prantabhumiprajiiaprakarah trtiya akhyatah.

176



the absence of mental activity (vr#ti). And the absence of suffering (duhkhabhava) at the time
of asamprajriata is directly experienced in the state of emergence (vyutthana) through
appropriate non-perception (yogyanupalabdhi). For if there were suffering (duhkha) even
in asamprajnata, then it would be experienced, and then it would be remembered in the state
of emergence (vyutthana), just like waking up from sleep. Or, the cessation (hana) that is
accomplished by nirodhasamadhi,  liberation  (moksa), 1is  directly  perceived

by samprajiiata which has cessation (hana) as its object. This is the meaning®®.
Fourth Type of Highest Revelation

Vyasa states that the yogin has mastered the practice of vivekakhyati which is the
means of kaivalya. So, there is no other practice which needs to be mastered by the yogin.
Vacaspati Misra comments that the discrimination has been cultivated, accomplished; its form
is discriminative discernment; it is the means of abandonment. Nothing further needs to be
cultivated by it*®". Vivaranakara explains that when discrimination (viveka-khyati) is
repeatedly practiced as the means of cessation (hanopayah), and the wisdom (prajria) of the
discriminating person ascertains that right seeing (samyagdarsanam) is present as it should be

(vathavadupasthitamiti), this is the fourth kind of wisdom (caturthah prajiiaprakarah) **.

According to Vyasa, these four types of highest revelations are known as
karya-vimukti-prajiia. Vyasa does not explain what is meant by this phrase. Karya generally
means actions. Vimukti means freedom or liberation. Prajiid means wisdom. From the literal
meaning of these words, it seems that this phrase karya-vimukti-prajiia seems to suggest
freedom or liberation from actions of prajiia or freedom attained thorough the actions of
prajiia. Bhoja explains that such wisdom is called the pure knowledge that relates to the

3% What Bhoja means is that these four types of

sphere of action and liberation from action
pure knowledge are the main function or action of the prajiia and during this time of arousal

of four pure states or actions of prajnia in the citta, there does not exist any other impure types

3 tatasca heyahetavo vidyakamakarmadayo vivekasaksatkarena mama ksina ityadirarthah, trtiyam
prakaramaha, saksatkrtamiti, tatascavidyadiksayadutpannena nirodhasamadhind hetuna vyutthanakale
dubkhahanaripo bhavimokso maya saksatkrtah dehapatanantarametadrso me mokso bhaviteti
sajatiyasaksatkara eva  sajatiyantarasaksatkaravindase — paricitah,  asamprajiatayogadystantena
kaivalyamapi drstaprayamiti phalitarthah, yathasrute nirodhasamadhau
hanasaksatkaranupapattirvrttyabhavaditi - asamprajiiatakalinasca  dubhkhabhavo yogyanupalabdhya
vyutthane saksatkriyate, yadi hyasamprajiiate pi duhkham syat tadanubhiiyeta tatasca suptotthana iva
vyutthane smaryeteti, athava nirodhasamadhina nispadyam hanam mokso hanagocarasamprajiiatena
saksatsatamityarthah.

3 bhavito nispadito vivekakhyatiriipo hanopayo nasyah param bhavaniyam.
32 samyagabhyastatarah vivekakhyatiriipo hanopayah, samyagdarsanam yathavadupasthitamiti niscita

cetprajiia vivekino jayate sa esa caturthah prajiiaprakarah.

3% 1drst prajiia karyavisayam nirmalam jaianam karyavimuktirityucyate.
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of actions or functions of prajiia in the citta except these above mentioned four actions of the
prajiia in the stage of vivekakhyati. That is why these four revelations are called
karya-vimukti-prajiia through which the yogin frees herself from all other impure actions of
prajia of the citta. According to Hariharananda, this karya-vimukti-prajiia is obtained by the
efforts (prayatna) of the yogin®®. For Hariharananda, karya-vimukti-prajiia is the results of
the prescribed yogic sadhana-s for the yogin. After the description of the
karya-vimukti-prajiia, Vyasa tells us that there arises other three types of prajiia which are
collectively called as citta-vimukti-prajia which literally means the freedom or liberation

from citta through prajiia. Last three types of revelations are as follows.
Fifth Type of Highest Revelation

Vyasa states that yogin realizes that buddhi has fulfilled its purpose or function which
is to offer bhoga (enjoyment) or apavarga (liberation). The cessation of bhoga is apavarga.
Buddhi has brought the cessation of bhoga. 1 think what Vyasa means is that the yogin has
realized the extreme level of functioning of buddhi which has given an extreme level of
experience to the yogin. After this extreme level of experience of the functioning of the
buddhi, yogin is now not affected or driven or illusioned by the effects of buddhi. It is the
effect of the buddhi which made the yogin realize that yogin is either in happy state or in
suffering state. When the effect of the buddhi upon the yogin is over, there is no sense of
sukha and duhkha. Therefore, the purpose of buddhi which was to overwhelm the yogin by
different levels of experiences of sukha and duhkha is over. This revelation of the ineffectivity

of buddhi is the first stage of citta-vimukti-prajia.
Sixth Type of Highest Revelation

The yogin perceives that the three guna-s, the source of buddhi, are approaching the
dissolution process during this level of enlightenment. Vyasa compares it to the stones falling
from the summit of a mountain. There is no support to prevent the stones from falling until
they hit the earth after they fall from the mountain's summit. Similar to this, these three
guna-s begin to shift from their manifested form to their unmanifest form due to the
fulfilment of function of buddhi, which will finally cause the yogin's body and mind to

dissolve. This revelation is the second stage of citta-vimukti-prajia.

3 esa catustayi karya prayatnanispadyda vimuktih, karyavimuktiriti pathe tu karyat prayatnat

vimuktirityarthah.
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Seventh Type of Highest Revelation

Vyasa informs us that in this state of movement of three guna-s towards unmanifest
form, the yogin becomes detached from the guna-s (gunasambandhatita). This detachment
from the guna-s results in the outburst of the shining light of the real nature of the yogin as a
free lonely purusa -self. Vyasa comments that these abovementioned seven types of highest
revelations are observed by the purusa who is called kusala (skillful yogin). Even at the time
of involution (pratiprasava) of the citta into the unmanifest prakrti the purusa remains mukta

(liberated) and kusala (skillful) due to the disconnection with the guna-s.
On the Meaning of Vyasa’s Enigmatic Kusala

Here, Vyasa discusses two types of kusala-s. First type of kusala seems to indicate the
yogin who sees the highest seven types of revelation. These revelations are felt by the yogin
who has attained the stage of viviekakhyati sadhana. Vivekakhyati is practiced by the yogin
who has an active citta which means that the yogin is alive and mentally active. Kusala is just
an adjective of the expert or advanced yogi. In other words, kusala is just an alternative term
for the living yogin whose prajrida has reached a highest place of purity. Now question arises:
is this yogin with pure prajiia liberated or not? It seems that Vyasa is not clear in his answer
while Patafijali seems to be clear that in this stage of pure prajria, liberation is possible.
Vacaspati Misra explains this first type of kusala of Vyasa by saying that “In this state (of
attainment of all revelations), a yogin, even while living, is called skilled and liberated,
because it is his last body (caramadehatvad); thus the text says, "This." Vyasa speaks of

liberation in a non-figurative sense (anaupacarikam)*®

. Vacaspati Misra does not give any
kind of textual and logical justification for equating the first type of Vyasa’s kusala with
Jjivanmukta. Vacaspati Misra just quotes from Vyasa’s commentary of sitra 4.3 in which
Vyasa tells us that “when the afflictions and actions cease, the wise man becomes liberated
even while living™%. Vacaspati Misra seems to hold the view that the first type of kusala of
Vyasa is jivanmukta, but here jivanmukta does not mean attainment of kaivalya while living.
It is the jivanmukti stage because this is the last body of the yogin who will not take birth
again. So, now the question arises: what does mukti mean in Yoga? The answer is that mukti is
kaivalya in the Yogasitra. Vacaspati Misra clearly does not tell us that jivanmukta has

attained kaivalya. Following Vacaspati Misra’s line of interpretation, almost all the later

Sanskrit commentators accept that the first type of kusala is jivanmukti stage, but lower than

395 etasyam avasthayam jivann eva purusah kusalo mukta ity ucyate caramadehatvad ity aha--- etam iti.
anaupacarikam muktam aha.

3 klesakarmanivrttau jivann eva vidvan vimukto bhavati.
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the kaivalya stage. In other words, jivanmukta does not attain kaivalya. From Vyasa’s
commentary it is clear that the first type of kusala is a living advanced yogin. It appears that
first type of kusala is not liberated. To be more specific, this kusala is not completely

liberated because pratiprasava (dissolution) is the prerequisite for attaining liberation.

According to Vyasa, pratiprasava is the reverse of creation (prasava) and is an
cosmological process of destruction. According to Vyasa, in the instance of the second sort of
kusala, the citta of the yogin dissolves (pratiprasava) in the unmanifest prakrti. The yogin
transcends guna-s by this breakdown of the citta. In other words, when the physical body and
mind dissolve, the yogin also dies. The disembodied yogin is fully freed in this moment of
disintegration. According to Vyasa, the yogin can also be referred to as a kusala in this
disembodied state. Specifically, the yogin becomes emancipated (mukta) kusala for Vyasa.
The second kind of kusala is this one. The description of the second type of kusala raises the
question of whether or not it is an cosmological dissolution process. Since pratiprasva in this
context refers to pradhanalaya, which literally means the dissolution (laya) of all the
constituents of three guna-s (pradhana) into the unmanifest state of avyakta-prakrti,
Vacaspati Misra affirms that the second type of kusala must die in order to achieve kaivalya.
By describing this liberation of the second type of kusala as videhamukti, or freedom after the
death of the physical body and mind, Hariharananda endorses the viewpoint of Vacaspati
Misra. Hariharananda states that upon the reabsorption (pratiprasava) of the mind (citta), in
dissolution (pralaya) devoid of renewed arising, the liberated one (mukta) is skilled (kusala),
liberated from the body (videhamukta), because he has transcended the attributes
(gundtitatvat), due to the absence of connection with the three attributes
(trigunasambandhabhavaditiy®®’. Many scholars have supported the idea that kaivalya is

videhamukti.

Surprisingly, however, the majority of scholars have not called attention to the Vyasa's
contradiction in defining the term or the idea of kusala as a paradigm for distinguishing
between two distinct forms of liberation: videhamukti and jivanmukti. The first kind of kusala
seems to be comparable to jivanmukta kusala, who has achieved liberation in the domain of
manifest prakrti, according to Vyasa’s understanding. The second kind of kusala according to
Vyasa is obviously videhamukta, who has achieved kaivalya in the domain of avyakta-prakrti.
The question then is now: how can these two kinds of kusala-s be the same entity even if they

operate in diametrically opposed and entirely separate domains? One possible response is that

37 cittasya pratiprasave punarutthanahine pralaye muktah kusalah videhamukto bhavati gunatitatvat
trigunasambandhabhavaditi.
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Vyasa simply substitutes the term “kusala” for purusa. Thus, the purusa is the one who
attains videhamukta and jivanmukta. Even if kusala is thought of as a synonym for purusa, it
is nevertheless difficult to comprehend why the same kusala has two very different
functioning domains. Because the first type of kusala achieves liberation in the realm of
manifest prakrti, where he is connected to three guna-s because he is alive, and the second
type achieves liberation in the realm of unmanifest prakrti, where he is completely
disconnected from manifest prakrti because he is dead, it should be noted that the nature of
these two types of kusala liberation is entirely different and irreconcilable. Thus, even though
Vyasa employs the term kusala as an alternative term for purusa, it seems that these two types
of kusala-s of Vyasa cannot be the same being because they act in two totally different realms.
In Vyasa’s comments, the idea of kusala being both jivanmukta and videhamukta appears to

be difficult and ambiguous.

Vijhana Bhiksu, on the other hand, attempts to explain how the same kusala could be
liberated in two different ways. Vijiana Bhiksu states that “instead of saying "one possessing
wisdom (prajfiavan)," it is said, "seeing wisdom (prajriam anupasyan)," to convey absence of
pride (nirabhimanatd). The idea is that a jivanmukta (liberated-while-living) sees the activity
of the intellect (buddhivrttiy—wisdom (prajiidy—merely as a witness, but does not identify
with it. "Skilled (kusalah)" means auspicious (kalyanah), because he has abandoned the
intellect and its inauspicious partner (akalyanabuddhipatniparityagatr). The characteristics of
a jiani (one possessing knowledge), ajivammukta, have been stated in the sitra. Now,
incidentally, he states the distinction between that and one who is completely liberated
(paramamuktasya): "pratiprasava iti": even in the complete dissolution of the mind (cittasya
atyantam laye API), he remains skilled (kusalah), meaning he is completely separated from
the qualities of sattva, etc. (sattvadibhih kusalagunaih atyantaviyogat). The "Eva" (indeed)
emphasizes that even in the state of jivanmukta, the opposed akusala (unskillful) remains.
Therefore, by "akhyayata", it is explained that in the state of jivanmukta, the skillfulness
(kusalatvam) is secondary (gaunam), while here it is said that the skillfulness (kusalatvam) is
primary (mukhyam). But, in the Gita, where it is said that "one who has renounced all
undertakings is called beyond the guna-s," this transcendence of the guna-s even for the
knower refers only to being devoid of identification with the guna-s, just as the Supreme Lord

is without qualities (nirgunatva)*®.

38 prajiiavanityanuktva  prajiamanupasyanniti  nirabhimanatapratipadandayoktam, — vuddhivttim

prajiiam  saksibhavenaiva  jivanmuktah  pasSyati na  tvabhimanyata  ityasayah, kusalah
kalyano kalyanabuddhipatniparityagaditi, jianino jivanmuktasya laksanam sitrenoktam tatprasangat
svayam paramumuktasya tato visesamdaha, pratiprasava iti, cittasyatyantam layepi kusala ityeva
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According to this interpretation, kusala is kalyana, which implies auspicious,
according to Vijiana Bhiksu. According to Vijiiana Bhiksu, a yogin's kusala is a positive
auspicious quality. It is evident that Vyasa employs the phrase as an alternate appellation to
denote the status of the accomplished or skilled yogin who has achieved or is on the path to
kaivalya, rather than as a quality of the yogin. Vyasa asserts that kusala refers to the yogin
himself rather than the yogin's virtues. Since the freed yogin has no qualities after the
videhamukti, it is therefore impossible to distinguish between these two forms of liberations
based on secondary or primary kusalatvam. Therefore, we are not at all benefited in
understanding the meaning of kusala as supplied by Vyasa by the interpretation of Vijiiana
Bhiksu. When it comes to identifying two gradations between two liberated states (jivanmukta
as incomplete mukta and videhamukta as complete mukta (paramamukta), Vijiiana Bhiksu
does not provide any textural evidence from the Yogasiitra or logical reasoning from the yoga

metaphysics.

It should be mentioned that, in Vyasa’s view, kusala refers to the yogin himself rather
than to the yogin's virtues. Since the freed yogi has no qualities after the videhamukti, it is
therefore impossible to distinguish between these two forms of liberations based on secondary
or primary kusalatvam. Therefore, we are not at all assisted in understanding the meaning of
kusala as supplied by the interpretation of Vijiana Bhiksu. When it comes to identifying two
gradations between two liberated states (jivanmukta as incomplete mukta and videhamukta as
complete mukta (paramamukta), Vijiana Bhiksu does not provide any textural evidence from
the Yogasutra or logical reasoning from the yoga metaphysics. Vyasa’s intents and reasoning
for using the term "kusala" and its two distinct categories of freed situations are not explained
in any way by Vijiiana Bhiksu. There are numerous questions that Vijiana Bhiksu has yet to

address.

What does the phrase “kusala” signify, one might wonder? What makes Vyasa add the
entirely new word "kusala" to his vocabulary? What is the unique function of the kusala
notion that other concepts cannot fulfill? Given that the goal of vivekakhyati with varying
degrees of ultimate insights is to eradicate avidya rather than the citta, why does Vyasa

interpret kaivalya as having two types? In his commentary, Vyasa does not provide a precise

bhavati, satvadibhih sattvadibhisca kusalagunairatyantaviyogadityarthah, evakarena
Jivanmuktadasayamapi  badhitamakusalam  tisthatityuktam, ata eva cakhydayata ityanena
Jivanmuktavasthayam gaunam kusalatvam vyakhyayatra bhavatityanena mukhyam kusalatvamucyata
iti, yattu gitayam ~ sarvarambhavarityagi gundtitah sa ucyata” iti jiianino pi gunatitatvamuktam tad
gundabhimanasinyatamatram paramesvarasya nirgunatvavaditi.
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definition or description of the term kusala. For the first time in his commentary, Vyasa uses
the term kusala in the context of the yogin’s weakening states of the klesa in sutra 2.4. Vyasa
states that the seed of the klesa is burnt by discernment (prasamkhyana), it does not arise
again even when the object is present. How can a burnt seed sprout? Therefore, one whose
defilements (klesa) are exhausted (ksina) is called kusala and is in their final body

)*®. According to Vyasa, kusala is just a name or designation for the yogin who

(caramadeha
has successfully lessened the impact of the klesa. There will be no further births from this
kusala. This kusala yogin will achieve emancipation in her current existence, to put it another
way.

This final birth is often referred to as the state of jivanmukta. It is unclear from Vyasa’s
commentary whether the kusala yogin achieves kaivalya before to or following the death of
the physical body if jivanmukta refers to achieving kaivalya while living in the Yogasiitra.
There is little doubt that kusala denotes the skilled living yogin who has successfully
counteracted the effects of deadening klesa. Kusala, according to Vyasa, has nothing to do
with purusa or liberated yogin. Instead, it shows how progressed the yogin's sadhana is.
Remarkably, Vyasa claims in the commentary of sitra 2.27 that the yogin should be regarded
as mukta and kusala even after the dissolution of the citta, which denotes the yogin's death
after he has gained liberation. It appears from our explanation of the idea of kusala that
opinions on what the term means are contradictory. While in sitra 2.27 kusala represents the
liberated yogin as purusa, in sitra 2.4 kusala implies the highly evolved yogin who is not
liberated. It is impossible for either liberated or unliberated yogin to be kusala since their
natures are so unlike and incompatible. I believe that the best way to reconcile this paradox is
to comprehend kusala as the liberated state of the living yogin. Therefore, a yogin who
experiences kaivalya whether alive or dead might be referred to as kusala. It should be
mentioned that the yogin in jivanmukta condition might be referred to as kusala if we believe
that kaivalya can be experienced in the world of prakrti. The yogin can also be referred to as
kusala when kaivalya is experienced in the state of videhamukti, or unmanifest prakrti. Thus,
the idea of kusala can be used as a bridge between videhamukti and jivanmukti. But we have
to keep in mind that Vyasa must acknowledge that liberation in the Yogasitra is both
embodied and disembodied in order to comprehend kAusala as both jivanmukti and

videhamukti. Vyasa’s definition of kaivalya, which is uncompromisingly disembodied

3 prasamkhyanavato dagdhaklesabijasya sammukhibhiite apy alambane ndsau punar asti,

dagdhabijasya kutah praroha iti. atah ksinaklesah kusalas caramadeha ity ucyate.

183



emancipation, makes it challenging to deduce this answer. Nonetheless, this understanding of

kusala is possible in Patafijali’s explanation of kaivalya in this chapter.
Knowledge-Oriented Kaivalya in the Second chapter

Although Vyasa is reluctant to acknowledge this liberation as genuine liberation,
Patafijali appears to allow for the possibility of liberation while living in sitra 2.27.
According to Vyasa, emancipation must be videhamukti in the yoga metaphysics that is based
upon the foundation of Samkhya philosophy. For this reason, Vyasa uses the idea of kusala to
demonstrate how Patafijali accepts a liberating condition while he is still alive, which is
known as kusala yogin. However, this yogin would finally be fully freed (mukta kusala) once
the yogin passes away. Sitra 2.27, which appears to merely state that liberation is conceivable
at the greatest degree of vivekhyati stage, does not contain Vyasa 's conception of the two
sorts of liberation. As Vyasa interprets sitra 2.27, it does not appear to be saying that the
yogin's citta must be dissolved. I believe Patafijali is suggesting in sitra 2.27 that citta is still
functioning even after kaivalya is reached because prajiia takes place in the realm of prakrti.
So, it is possible that kusala yogin attains kaivalya even while the kusala yogin remains

physically and mentally present in this world.

In order to comprehend Patafijali's message, let's examine sitra 2.27. According to
sutra 2.27, the yogin undergoes seven different forms of utmost revelation (prantabhiimih
prajid) when they reach the stage of vivekakhyati. The last stage of knowledge is an
approximate translation of the phrase "prantabhiimih prajiia." The term "pranta" can refer to
a verge, edge, border, end, extremity, or point. The term "bhiimi" can refer to state, condition,
and situation. Prajia can indicate judgment, discernment, wisdom, intelligence, and
knowledge. "Prantabhiimih prajiia" seems to denote an individual whose level of knowledge
has reached the extreme. According to Patanjali, there are seven stages in this advanced state
of yogin wisdom.

The question now is: how can the yogin have seven more intense levels to traverse
after achieving the highest level of knowledge? The explanation is that the yogin has no more
knowledge to acquire after attaining the extreme level of awareness than by experiencing or
sensing these seven distinct insights that arise during this time of being in the greatest state of
knowing (vivekakhyati). In this case, prajiia appears to have more to do with gaining the
seven sorts of experiential feelings that constitute the yogin's greatest level of personal

sadhana than it does with learning new information regarding anything in the world.
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When Yogin is in the condition of vivekakhyati, her citta experiences these seven different
kinds of feelings. The highest degree of knowledge that a yogin can achieve is called
vivekakhyati.

One may now wonder why Patafijali makes the effort to bring up these human
feelings. The likely explanation is that the person who is interested in yoga wants to learn
what experiences people have during the vivekakhyati stage. This sitra clarifies that the yogin
in the vivekakhyati stage experiences these seven distinct feelings. These feelings are likewise
experienced at the final level of vivekakhyati’s development, according to this sitra. As the
primary prerequisite for achieving vivekhyati, the yogin also learns whether or not klesa-s
have turned into a burnt seed. It indicates that the yogin has successfully created a burnt-like
stage of the klesa-s if they experience these particular seven feelings. It indicates that the
yogin's klesa-s have not reached the dagdhabija state if they experience different feelings in
addition to these seven distinct ones. These seven categories of particular discoveries serve to
validate the advancement of the yogic path of the vivekakhyati stage, which culminates in

kaivalya.

Now question is: what is kaivalya? In this chapter, Patafijali says that when there is the
absence (abhdva) of connection (samyoga) between the buddhi and prakrti, it should be

319 'What causes this absence of samyoga? The absence of avidya

understood as kaivalya
(corrupted knowledge) is the cause of this absence of samyoga. In other words, it is the avidya
which causes samyoga and this samyoga causes bondage. So, the aim of the yogin is to get rid
of avidya to free himself which is the attainment of kaivalya. The way or means of getting rid
of avidya is vivekakhyati. To be more specific, it is the aviplava-vivekhyati which destroys
avidya. Avidya is knowledge which is corrupted, not pure or truth revealing. In other words,
avidya is a wrong perception or knowledge in which purusa equates herself as prakrti. Purusa
thinks that all the activities of prakrti are the activities of prakrti. Purusa forgets that purusa
is completely different from prakrti. Due to this forgetfulness of the true identity of purusa,
samyoga takes place. Samyoga causes bondage. Root cause of bondage is avidya. Avidya is
destroyed by vivekakhyati which is a realization of the yogin that she is different from the
physical body, mind and indriya-s which make up our individual self. Whatever is seen
(drsya) in external world and internal world of the yogin is prakrti. The internal world of the

yogin consists of Individual body (both sthiila and sitksma), mind and sense-organs. The

1% tadabhavatsamyogabhavo hanam taddrseh kaivalyam.
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yogin is the purusa himself who is completely disconnected from all kinds of prakrtic

manifestations including his physical body and mind.

Now the question arises: is this disconnection an cosmological or epistemological
process of disconnection. In our present context, Patafijali indicates that this process of
disconnection is an epistemological or psychological process because vivekakhyati by which
kaivalya is attained is an epistemological process. Vivekakhyati happens to the living yoga
practitioner, not to the dead person. Vivekakhyati is a higher level of liberative knowledge
which is acquired through citta. So, for possession of vivekakhyati, citta is necessary.
Existence of citta confirms that the yogin is living and yet the yogin has destroyed the avidya.
So, it is the attainment of kaivalya by the yogin while still living with physical body and
mind. Patafijali clearly states that even in vivekakhyati stage the yogin has seven specific types
of prajnia which will eventually result in kaivalya. It must be reminded that prajia is a
function of buddhi in the yoga metaphysics. Existence of buddhi indicates that the liberated
yogin is still in connection with prakrti because buddhi is a manifestation of prakrti. So, in
this second chapter of the Yogasiitra, Patafijali seems to be saying that kaivalya is possible
while living. In this chapter, Patafjjali explicitly explains kaivalya in terms of acquiring true
knowledge about the true nature of the yogin which is purusa. In our present context of
attaining kaivalya through vivekakhyati, kaivalya is jivanmukta. So, it can be concluded that
in this chapter, liberation is knowledge-oriented kaivalya. On may ask: is the jivanmukta the
last stage of sadhana? Patafijali does not discuss it but it appears that jivanmukta still
continues the flow of the practice of the vivekhyati-knowledge in her life even after the

attainment of kaivalya.
3. Purity-Oriented Type of Kaivalya

Patafijali again defines kaivalya in the third chapter which mainly focuses on the
description of different supernatural power (vibhiiti) which the yogin acquires during the
developmental journey of his yogic sadhana. Patanjali says in sitra 3.55 that “when sattva
and purusa are equal in terms of purity (Suddhisamye), it should be understood as

99311

kaivalya’"'. Most of the commentators explain that in this particular sitra 3.55, the term

“sattva” refers to buddhi. They use the term buddhi-sattva to indicate the meaning of sattva’".

3 siitra 3.55 sattvapurusayoh Suddhisamye kaivalyamiti.

312 Vyasa: “nirdhiitarajastamomalam buddhisattvam. ...

Vacaspati:

Vivaranakara: “yada nirdhiitarajastamomalam... buddhisattvam bhavati...”

Vijiianabhiksu: “nirdhiito rajastamodravyariipo malo yasya tattatha...”

186



Suddhi has been interpreted as purification. Sdmya literally means similarity or evenness or
equality. Vyasa understands Samya as sariipya which can mean resemblance or sameness or
similarity. The phrase “suddhisamye” indicates the equality or similarity in respect of the
level of purity between sattva and purusa. Now the question arises: What does it mean by the
purity of sattva and purusa? How do they become equal or similar in terms of purity
(Suddhisamya)?

Different Views Regarding the Meaning of Purity of Sattva

Most of the Sanskrit commentators agree that the purity of sattva (sattva-suddhi)
suggests the removal of the impurities of raja and tama guna-s. Vyasa explains that “when
the quality of the intellect (buddhisattva) has its impurities (mala) of passion (rajas) and
ignorance (tamas) washed away (nirdhiita), and when the function of buddhi is restricted
solely to the realization of the distinction of the self (purusa), when the seeds of the afflictions
(klesa) are burnt away, then buddhi attains a state of purity which is equal to that of the
purusa®®. According to Vyasa, the purity of sattva or buddhisattva involves three activities of
buddhi. However, it is unclear whether these activities occur sequentially or simultaneously.
The first activity involves the buddhi’s dissociation from the impurities of rajas and tamas.
During this dissociation, the buddhi appears to have a singular focus: to gain the knowledge
that purusa is distinct from prakrti. When this understanding of the difference between

purusa and prakrti emerges, the seeds of afflictions are incinerated. As these seeds are burned

away, sattva, or buddhi-sattva, achieves purity. Following Vyasa’s line of interpretation,

316 317

Vivaranakara,’' Vijianabhiksu,’'> Sadasivendra Sarasvati’'® and Ramananda Sarasvatt
opine that purity of sattva suggests the elimination of the impurities of rajas and tamas.
Vivaranakara®'® and Hariharananda®" think that the purity of sattva also indicates the burning

the seeds of afflictions. Another shared meaning of the purity of sattva suggested by

Ramananda Sarasvati: “nirastasamastarajomalasya buddhisattvasya...”
Sadasivendra Sarasvati: “nirastasamastarajastamomalasya buddhisattvasya vivekakhyatya”

e Vyasa Comments: “vadad nirdhiitarajastamomalam buddhisattvam
purusasyanyatdapratitimatradhikaram dagdhaklesabijam bhavati tada purusasya
Suddhisariupyamivapannam bhavati.

34 Vivaranakara: “yada nirdhiitarajastamomalam... buddhisattvam bhavati...”
315Vijfianabhiksu: “nirdhiito rajastamodravyariipo malo yasya tattatha”

e Ramananda Sarasvatl: nirastasamastarajomalasya buddhisattvasya.

37 Sadasivendra Sarasvati: nirastasamastarajastamomalasya buddhisattvasya vivekakhyatya.

3% Vivaranakara: dagdhaklesabijam vinivrttavidyapratyayavasanariapam buddhisattvam bhavati.

3% Hariharananda: vivekenadhikytam dagdhaklesabijam buddhisattvam.
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320 321

Vacaspati’*?’, Ramananda Sarasvatr**' and Sadasivendra Sarasvati** is that the purified state of

buddhi is the locus of vivekakhyati.

It seems clear from the above discussion that Vyasa’s interpretation becomes a
standard interpretation mostly to the other Sanskrit commentators. To clarify the functioning
of this purified buddhi, Vacaspati provides an analogy of a mirror. He states that “through the
elimination (nivrtti) of rajas and tamas, buddhi-sattva attains a state of purity that makes
buddhi fit for discriminative discernment (vivekakhyati). At that moment, this buddhi, like a
stainless (nirmala) mirror (darpana), becomes capable of receiving the reflection
(pratibimbagrahaka) of the pure conscious purusa™*. For Vacaspati, the purity of buddhi is
the epistemic ability of buddhi-sattva to gain vivekakhyati and a glimpse of the true reflection
of the true nature of purusa in the mind of the yogin. Vyasa and Vacaspati seem to convey

that purity of buddhi suggests the purified state of buddhi in the mind of the living yogin.

It is to be noted that buddhi itself is a product of prakrti which is by default impure in
its nature. Even if the commentators say that the impurities of rajas and tamas are washed
away from the field of buddhi-sattva, is it actually possible to remove them completely
because citta is made of three guna-s and they are alway in contact with each other unless or
until the citfa dissolves into unmanifest prakrti? Therefore, how is it possible for
buddhi-sattva to attain such an undisturbed purified state or condition of citta (mind) which
will give the citta a direct access to such a level of purity which is similar to the purusa?
Anticipating this question, Bhoja and Ananta Deva Pandita seem to suggest a slightly
different understanding of the purity of sattva. Bhoja and Ananta Deva Pandita™* state that the
purity of sattva means the removal of agency or doership and this state of purity of sattva can
be reached when the buddhi returns to its original cause of avyakta prakrti. Bhoja comments
that “purification is the absorption of the buddhi into its own cause (svakarane'nupravesa)
through  the cessation of the conceit of being the wuniversal agent

(sarvakartrtvabhimananivrttya)”**. For Bhoja and Ananta Deva Pandita, this purity of sattva

30Vacaspati: “sattvapurusanyatajianam saksdatkaivalyasadhanam,”
2 Ramananda Sarasvati: nirastasamastarajomalasya buddhisattvasya vivekakhyatya samskarasesasya
sarvavrttisunyatvam suddhih.

2 Sadasivendra  Sarasvatl: nirastasamastarajastamomalasya  buddhisattvasya  vivekakhyatya
samskarasesasya sarvavrttisunyatvam suddhih.

#23 Vacaspati comments: rajastamonivrttyd vivekakhyatiyogyam buddhisattvam suddhimapadyate, tada
hi sattvam nirmaladarpanavat purusapratibimbagrahakam bhavati.

¢ Ananta Deva Pandita: kartrtvanivrttya svakarane layah.

325 Bhoja comments: sattvasya sarvakartrtvabhimananivrttya svakarane nupravesah suddhih.
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is related to the cosmological dimension of purity of the buddhi. In other word, buddhi can

possibly be pure when buddhi dissolves into unmanifest prakrti.

Some commentators hold the view that the purity of sattva indicates the cessation of
all mental modifications (vrtti). Ramananda Sarasvati states that “purity of satfva means the
emptiness of all activities (sarvavrttisunyatvam) regarding the remaining formative forces
(samskarasesa)™?®. Narayana Tirtha comments that “purity of satfva indicates the absence of
all mental fluctuations (sarvavrttirahitya) due to the fact that the mind's governing influence
has been brought to an end (samaptadhikaratvena)™* . Another different interpretation is that
the purity of sattva denotes the removal of egoism (abhimana). Nagoji Bhatta believes that
“when the citta also becomes free from ego (nirabhimana), then citta consists only in the
discernment of the difference between the fundamental quality of saffva and the pure

328 Bhavagane$a comments

conscious purusa (tat sattvapurusanyatakhyati matradhikara)
that “Just as a witness (saksi) is free from ego (nirabhimana), in the same way, the citta
becomes devoid of ego through its devotion to discernment (vivekanistha)™**. Vacaspati
reminds that this purity of sattva is helpful for gaining knowledge rather than direct liberation
itself. He comments that “through the gateway of the purification of sattva-buddhi
(sattvasuddhi), the sovereignty (aisvarya) and primordial wisdom (j7iana) born from this

meditative absorption (samadhi) have been introduced’*.

Although there are some disagreements among the Sanskrit commentators, they accept
a common doctrinal framework regarding the concept of the purity of sattva. Sometimes, they
emphasize a different dimension of this purification of sattva in some places. Besides the
meaning of purity of saftva, there is another important concept of purity of purusa which
needs our attention. While there are mostly agreements among the general understanding of
the meaning of the purity of purusa, there are also some nuanced interpretations of the

concept of purity of purusa.

2 Ramananda Sarasvati: samskarasesasya sarvavrttisSiunyatvam Suddhih.
2 Narayana Tirtha: sattvasya samaptadhikaratvena sarvavritirahityam suddhih.

2 Nagojt Bhatta: cittamapi yada nirabhimanam bhavati tada
tatsattvapurusanyatakhyatimatradhikaram.

» Bhavaganesa: yatha sakst nirabhimana evam cittam nirabhimanam bhavati vivekanisthaya.

3% Vacaspati: sattvasuddhidvarenaitatsamadhijamaisvaryam jiianam copakrantam.
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Different Views Regarding the Meaning of Purity of Purusa

Most of the Sanskrit commentators seem to agree that purity of purusa suggests the
absence of attributed or superimposed or metaphorical (upacarita) experience or enjoyment
(bhoga). Vyasa explains that “the purity of purusa indicates when the falsely attributed

»31  Several later commentators such as

(upacarita) experience or enjoyment disappears
Bhoja,** Ananta Deva Pandita,”® seem to adopt this explanation of Vyasa as a standard
interpretation for the meaning of purity of purusa. Following this line of standard
interpretation, Nagoji Bhatta comments that “For the purusa, purification is the absence of
experienced objects of enjoyment, achieved through the relinquishment of the ego's

identification with such experiences™**.

Narayana Tirtha adds that for the purification of the purusa, both the absence of
enjoyership and the absence of enjoyment are necessary. He states that “the purity of the
purusa consists in its being devoid of the state of being an experiencer
(tadbhoktrtvadirahitya) and other such qualities™**. The question may arise: does this imply
that the purusa experiences or enjoys life in a manner similar to that of the embodied purusa?
Vijhanabhiksu clarifies that “the purity of the purusa consists in the absence of the experience
known as a specific cognition (pratyayavisesa), which is merely attributed (upacaritamatra)

336 Vijianabhiksu clearly explains that this enjoyment of purusa is only

to the purusa
figurative. In a similar way, another group of scholars such as Ramananda Sarasvati and

Sadasivendra Sarasvati understand that the purity of purusa indicates the absence of

337 338

imagined (kalpita) experience . Ramananda Sarasvatr”’ and Sadasivendra Sarasvatt
comment that “even for the individual purusa , who is eternally pure (nityasuddha), then,
purity is the state of being free from constructed or imagined enjoyment or experience

(kalpitabhogasinyatva)”.

31 Vyasa: purusasyopacaritabhogabhavah suddhih.

332 Bhoja: purusasya suddhirupacaritabhogabhava iti.

33 Ananta Deva Pandita: purusasyopacaritabhoganivrttya kaivalyam mokso bhavati.
33% Nagoj1 Bhatta: purusasyopacaritabhimanatyagenopacaritabhogabhavah suddhih.
»s Narayana Tirtha: purusasya tadbhoktrtvadirahityam suddhih.

3¢ Vijhanabhiksu: buddhidharmatvat purusa upacaritamatrasya pratyaya visesakhyabhogasyabhavah
purusasya suddhih.

3% Ramananda Sarasvati: purusasyapi nityasuddhasya tada kalpitabhogasinyatvam suddhih.
3% Sadasivendra Sarasvatl: purusasyapi nityasuddhasya tada kalpitabhogasinyatvam suddhih.
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On the other hand, there are also some unique or different interpretations regarding the
meaning of purity of purusa. For example, Bhavaganesa suggests that the purity of purusa
means the absence of egoistic identification. He explains that “ the purity of purusa indicates

the absence of egotism (nirabhimanatva)™*

. Bhavaganes$a seems to point out that this
absence of ego is actually not the complete cessation of experience of the external world by
the embodied purusa, but rather a psychological detachment from the experiences that affect
the embodied purusa. For Hariharananda, purity of purusa is the embodied purusas
dissociation of mental modifications (vr¢fi). Hariharananda comments that “the secondary
(gauna) purity of a pure purusa consists in the absence of transgressions (apacarahinata) and
the non-perception of any similarity to the conduct [of the impure]**°. What Hariharananda

intends to indicate that purity of purusa is the realization that embodied purusa is different

from the vrttis. In other words, it is a cognition that I am not the vrttis.

However, one may object to Hariharananda’s argument by asking that is it not the case
that cognition is an act of buddhi which is a manifestation of the prakrti? Then how could we
attribute that activity of buddhi to the purusa itself? Most of the commentators do not pay
heed to the fundamental problem of the idea of purusa’s purity. If it is believed that purusa is
intrinsically pure, then, why does Patanjali’s talk about the purity of purusa again?. Many
commentators answer this question by saying that this purity concept about the purusa has
been used metaphorically or figuratively. Even if we accept this argument, then another
question arises: what is the purpose of this specific metaphor used in this siutra?
Commentators do not explain this purpose. Other commentators who assert that the purity of
purusa signifies a lack of egotism, enjoyment, or enjoyership do not clarify how purusa could
possess egotism, given that purusa transcends any form of agency or agentship. Patafijali does
not define or explain the concept of purity of purusa and purity of sattva explicitly. But he
explicitly mentions that when there is an equality in the level of purity between the purusa
and sattva, this equality of purity (suddhisamye) should be understood as kaivalya. Therefore,
the purity of purusa and sattva is directly connected to the concept of kaivalya in siitra 3.55.

Kaivalya has been interpreted in different ways by the different commentators.

% Bhavaganesa: nirabhimanatvam purusasyatra suddhih.

3 Hariharananda: purusasya suddhasya gauni suddhirapacarahinatd vrttisaripyapratitih.
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Different Views Regarding the Meaning of Kaivalya in Sitra 3.55

All commentators agree that in this siatra 3.55, kaivalya has been explained as a
particular state which arises from the equality of buddhi-sattva and purusa. But they seem to
have some different views regarding the nature of kaivalya. Vyasa says that when purity of
sattva and purity of purusa is in equal state, “in this state (etasyamavasthdyam), absolute

”31 Most of the commentators such as Bhoja**, Narayana

liberation (kaivalya) occurs
Tirtha*®, Vacaspati**, Vijianabhiksu®* completely follow Vyasa’s interpretation. One may
ask, is it the actual liberation (moksa) that is referred to as kaivalya in this sitra? Is it a higher
and special yogic state that is different from moksa? All the commentators explicitly declare
that the kaivalya mentioned in this sitra refers to the ultimate goal of spiritual liberation of
the Yogasiitra, which is kaivalya, which is otherwise known as moksa in other Indic
philosophies. Many commentators such as Bhoja,**® Narayana Tirtha,’*’ Ananta Deva

349

Pandita,*® and Bhavagane$a®” directly use the term “moksa” to indicate the attainment of

highest spiritual goal which is referred to as kaivalya in the Yogasiitra.

Regarding the nature of kaivalya, Vyasa states that “because of the absence of
defilements, there is an absence of the ripening of karma (klesabhavatkarmavipakabhava),
since the guna-s have fulfilled their purpose, they no longer present (upatisthante) themselves
as objects of perception or experience (drsyatvena) to the conscious purusa; that is the
isolation of the purusa, and at that time, the purusa becomes solitary, a pure light consisting
of its own essential nature. That is the absolute liberation of the purusa; then the purusa, free
from impurity (amala)and being the light of its own essence alone
(svariipamatrajyotiramalah), becomes isolated (kevali)**. Vyasa makes it clear that in the
state of kaivalya, the purusa becomes lonely because the guna-s withdraw themselves from
the purview of purusa. In other words, guna-s cease their functionalities for the embodied

purusa which seems to suggest the ontological dissolution of all prakrtic entanglements of the

MVyasa: etasyamavasthayam kaivalyam bhavati.

32 Bhoja: dvayoh samanayam Suddhau purusasya kaivalyamutpadyate.

3% Narayana Tirtha: evam samanayam Suddhau purusasya kaivalyam mokso bhavati.
3% Vacaspati: sattvapurusayoh suddhisamye kaivalyamiti.

3% Bhoja: kaivalyamutpadyate mokso bhavatityarthah.

3% Narayana Tirtha: kaivalyam mokso bhavati.

3% Ananta Deva Pandita: kaivalyam mokso bhavatityarthah.

3% Bhavagane$a: tadaiva mokso bhavati.

30 Vyasa: klesabhavatkarmavipakabhavah. caritadhikarascaittasyamavasthayam gund na purusasya
punardrsyatvenopatisthante, tatpurusasya kaivalyam, tada purusah svaripamatrajyotiramalah kevalt
bhavati.
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purusa. This dissolution indicates the dissolution of the citta and physical body of the
embodied purusa. What Vyasa seems to imply is that kaivalya in this sitra 3.55 is
disembodied liberation (videhamukti). Vyasa interprets kaivalya in this sitra in an ontological
sense. Many of the commentators agree with this ontological interpretation of Vyasa. For
example, Vivaranakara also states that guna-s do not present themselves before the purusa

when kaivalya is attained®'.

From a slightly different perspective, Hariharananda explains that “the seer (drastr)
remains in a state of absolute solitude (kevalavasthana) once the objects of perception (drsya)
have dissolved (vilaya)”***. For Hariharananda, kaivalya is the isolation of the seer from the
seen. He seems to interpret kaivalya in a phenomenological way. According to Hariharananda,
kaivalya 1s mnot directly the ontological dissolution of the guna-s, but rather the
phenomenological dissolution of the prakrtic objects of perception for the purusa. However,
Ramananda Sarasvati gives a completely different definition of kaivalya. He comments that
“kaivalya indicates the “non-arising of future suffering (anagataduhkhanutpadariipa) when
ignorance ceases (avidyanivrtti) through the mere direct realization of the Self as distinct from
the intellect (buddhivilaksanapurusasaksatkaramatra)™*>*. For Ramananda Sarasvati, kaivalya
means the permanent relief from the upcoming sufferings in this sitra. He seems to interpret

kaivalya in an epistemological way.

It is interesting to note that while the Sanskrit commentators explain the different
nature of kaivalya in this sutra 3.55, they also discuss the relation between kaivalya and
siddhi (supernatural ability). It should be noted that this sitra does not directly mention the
term "siddhi.” The question arises: why do the commentators suddenly bring up the topic of
siddhi in the explanation of this sifra? Vijianabhiksu clarifies this doubt by commenting that
“Patafijali mentions “by means of the purification of sattva (sattvasuddhiddvareneti). The
purification of the sattva refers to the purification of the buddhi-sattva, such as dispassion and
so on; the remaining thought is that [this is mentioned] because of its utility for liberation
through that [purification]. Sovereignty is the power of action, such as the ability to become
minute (anima); knowledge up to discriminative discernment has been declared through the

collection of aphorisms; however, in the highest sense, absolute liberation occurs through a

31 Vivaranakara: caritadhikaracaitasyamavasthayam gunah, na purusasya punarddasyatvenatisthante,
tat purusasya kaivalyam.

32 Hariharananda: drsyanam vilayad drastuh kevalavasthanam.
33 Ramananda Sarasvatl: kaivalyam tu buddhivilaksanapurusasaksatkaramatrat avidyanivrttau
andgataduhkhanutpadaripam siddhyatityarthah.
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visible process such as the cessation of ignorance and so on, resulting specifically from the
knowledge of the distinction between the purusa and the sattva™**. One may ask: what is the
relation between kaivalya and siddhi? One possible reply could be that this chapter is titled as
“vibhiti-pada” (chapter on supernatural ability). So, it could be a clarification from the
commentators that kaivalya should not be understood as siddhi/vibhiti. Another clarification
may be that siddhi do not cause kaivalya. While most of the Sanskrit commentators agree that
siddhi-s are not necessary for the attainment of kaivalya, they highlight differences in their

relationship.

On the Relation of Siddhi with Kaivalya

Most sanskrit commentators explicitly state that kaivalya is not dependent on siddhis.
Vacaspati remarks that for the attainment of kaivalya, “there is no dependence (apeksa)
whatsoever upon supernatural powers (vibhiiti)*>. In a similar way, NagojT Bhatta confirms
that it does not matter whether one has gained siddhi-s or not, liberation certainly (avasyam)

takes place®™®.

Most commentators such as Narayana Tirtha,™’ Vijianabhiksu,>® and
Bhavagane$a®™ clearly accept the view that siddhi-s are not prerequisite for the attainment of
kaivalya. While there is complete consensus among the commentators that siddhi-s are not
directly the reason or cause of liberation, there is disagreement among the Sanskrit
commentators regarding the indirect or secondary role of siddhi-s in the attainment of

kaivalya.

The question arises: is siddhi entirely irrelevant in the process of attainment of
kaivalya. In other words, is there any kind of role of siddhi to play in the attainment of highest
goal of yogic journey namely kaivalya? Some commentators explicitly mention that siddhi is
completely irrelevant for the attainment of kaivalya. Nagoji Bhatta comments that “one might
object that for someone practicing yoga, the attainment of spiritual powers (siddhi) will
certainly occur; however, this is not so, because dispassion (vairdgya) toward those siddhi-s
acts as an obstacle (pratibandhaka), preventing their arising (anutpada). Someone else might

also argue that the failure of these siddhi-s to arise is due to the obstruction caused by past

3% Vijianabhiksu: sattvasuddhidvareneti, sattvasya buddhisattvasya suddhirvairagyadi taddvarena
moksopayogitayeti Sesah, aisvaryam kriyasaktiranimadi, jianam vivekajiianantam proktam siitrajatena,

355 Vacaspati: na vibhiitisu kacidapeksa ’sti.

3% Nagoj1 Bhatta: praptasiddherva’praptasiddherva avasyam mokso bhavati.
37 Ramananda Sarasvatl: na tatra siddhyapeksetyarthah.

358 Vijfianabhiksu: mokso na tatra siddhyapeksetyarthah.

3% Bhavaganesa: na tatra siddhyadyapeksetyarthah.

194



sins (tatpratibandhakapapa)™®. Nagoji Bhatta clarifies that siddhi-s are not at all important
for the attainment of kaivalya because even kaivalya can be attained without the arousal of
any siddhi. He presents two reasons for preventing the rise of siddhi-s: one is the practice of
vairagya and other is the bad deeds of past life or lives. These two reasons may even be
responsible for unproductivity of any kind of siddhi in the process of attainment of kaivalya.
Therefore, siddhi-s are completely irrelevant and serve no function at all for the attainment of
kaivalya.On the contrary, some commentators seem to argue that siddhi-s are not completely
useless. Vacaspati states that “the siddhi-s are not entirely without a cause in regards to
liberation, yet they are not the direct cause™®'. Vijiianabhiksu also thinks that siddhi-s are

indirectly useful as a process of purification.

Besides the usefulness of the siddhi-s in attaining kaivalya, another important question
arises: Can a yogin prevent the arousal of siddhi-s? Vivaranakara answers that siddhi-s arise
naturally and are consequential or incidental (anusangika). In contrast, Nagoji Bhatta argues
that siddhi-s are not inherent results, as they can be prevented from arising through the
practice of vairagya, which serves as an obstacle to their emergence. The commentators
appear to be divided into two distinct groups. One group contends that siddhi-s are natural
byproducts of practice, while the other group asserts that siddhi-s do not always arise

naturally.

Another important question arises: what might be the possible reasons for the
emergence of these siddhi-s? Ramananda Sarasvati tells us that siddhi-s are presented solely
to foster faith (sraddhotpadanartha)*®*. However, he does not clarify what he means by
"faith." He may be referring to faith in the validity of the yogic path. Alternatively, he might
mean faith in the progressive development of the yogin. In other words, the emergence of
siddhi-s serves as a form of assurance that the yogin is advancing in her spiritual journey from

lower stages of perfection to higher ones.

Even though these commentators clarified a few important points about the meaning
of this sitra, many doubts and questions still need to be addressed. Every commentator agrees
that the word "sattva" in this sitra refers to buddhi-sattva, and that "sattva's" purity

(sattva-suddhi) indicates that sattva is free from the link between the raja and tama guna

30 Nagoji Bhatta: nanu yogamabhyasyatah siddhiravasyam bhavisyatyeveticenna siddhim prati
vairagyasya pratibandhakatvena tadanutpadat, tatpratibandhakapapattadanutpattirityapi kascit.

381 Vacaspati: natyantamahetavah kaivalye vibhittayah kimtu na saksat.

2 Ramananda Sarasvatt: fattadvibhiitayastu sraddhotpadanarthamupanyastah.
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impurities. The fact that no commentators clarify why this satfva should be interpreted as
buddhi-sattva is significant. Even if buddhi-sattva is interpreted as buddhi that is controlled
by sattva- guna, buddhi cannot always be controlled by sattva- guna since, if the sattva- guna
loses control over the functionality of buddhi, rajas and tamas will once more control buddhi.
The concept of kaivalya, in which there is no chance of sattva changing, is used to describe
this "sattva" state. Since buddhi is a byproduct of prakrti, where change is the sole constant
state, buddhi-sattva cannot be a stable condition of buddhi. As a byproduct of the malleable
prakrti, buddhi-sattva cannot be immutable in the current situation. Every prakrtic
manifestation has three guma-s in varying amounts, and at any one time, the yogin is
dominated by one of these three guna-s. To keep prakrti functioning, these three guna-s
constantly interact with one another. It is important to remember that guna-s are fluid and
constantly changing by nature, and that no single guna —regardless of its specific
qualities—can ever fully control buddhi. There is a possibility that this sattva-state could
transform from buddhi-sattva to buddhi-raja or buddhi-tama if sattva is seen as
buddhi-sattva. One could respond that in this context, buddhi-sattva is merely a
kaivalya-experienced psychological state that may not change. The first response is that,
within the framework of this sitra, "sattva" refers to both an cosmological real condition of
prakrti in which the yogin remains alive and active, as well as a psychological state. It is

challenging to read sattva in this sitra as buddhi-sattva.

Explaining the purity of buddhi-sattva is another challenge. Every commentator
appears to agree that the dissolution of all impurities of the raja- guna and tama- guna is a
necessary condition for the purity (Suddhi) of "sattva" or "buddhi-sattva". Since the other two
elements (raja and tama) take up their cover of impurities from the purview of sattva, it
seems that all commentators hold that sattva, one of the prakrtic elements, is pure. It seems
that rajas and tamas are necessary for sattva to be pure. By default, prakrti itself is impure.
Therefore, every element—or prakrtic manifestation—must have some kind of impurity. Just
like tamas and rajas have impurities, sattva should also have some sort of innate impurity.
Therefore, there must be some kind of impurity in sattva that must be eliminated even if the
impurities of raja and tama are eliminated. Therefore, removing the raja and tama guna
impurities won't make sattva totally pure because sattva is inherently somewhat impure. The
fact that sattva is entirely pure by nature and raja and tama are merely impure is never
accepted in Samkhya-Yoga metaphysics. Given its advantageous function in the yogin's

sadhana, it is implied that sattva is purer than rajas and tamas. The question now arises: how
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can we claim that sattva becomes as pure as the purity of purusa when the impurities of raja

and fama dissolve if "sattva" is not by nature entirely pure?
Purity (Suddhi) as an Important Theme in Yoga Metaphysics

Another important question arises: what does this “Suddhi” mean in the present
context where kaivalya is mentioned. Why is this concept of purity (suddhi) brought in
explaining the nature of kaivalya in this chapter? How does suddhi cause kaivalya? In other
words, how can this suddhi be a method or way of attaining liberation? The word “sSuddhi”
literally can be translated as “cleansing”, “purification”, “purity”, “holiness” and “freedom

from defilement”. In our present context of siutra 3.55, suddhi does not only mean cleansing

but also a process of purification of sattva and purusa.

Let us discuss how Patafijali uses the concept of purity (suddhi) in the Yogasitra.
Patanjali clearly declares that the purpose of practicing these whole eight limbs of yoga is to
attain purity. Sitra 2.28 tells us that “upon the destruction of impurities (asuddhiksaye) as a
result of the practice of yoga, the lamp of knowledge arises. This culminates in discriminative
discernment’™®. Vyasa explains that the eight limbs of yoga, through their practice, cause the
decay, the destruction, of the five-knotted viparyaya, which is in the nature of impurity
(asuddhi); with its decay, there i1s manifestation of correct knowledge (samyagjiiana). As the
means are practiced, impurity becomes attenuated; as it decays, the light (dipti) of knowledge
also increases in accordance with the order of decay. This increase (vivrddhi) experiences
excellence through discriminative discernment (vivekakhyati), that is, from the knowledge of
the distinct nature of guna and purusa. The practice of the limbs of yoga is the cause of
separation from impurity, like an ax for something to be cut; but discriminative discernment is

the cause of attainment, like dharma for happiness, and not otherwise ***.

The impurities are the five afflictions which are to be separated from the citta of the
yogin. Getting rid these five affliction is called purity (Suddhi). Patanjali seems to be saying
that purity is an important accomplishment for the attainment of discriminative discernment
which will ultimately result in the attainment of kaivalya. So, purity is an important theme in

the Yoga. It is to be noted that through suddhi, kaivalya cannot be directly attained as it is

33 2. 28: yoganganusthanadasuddhiksaye jiianadiptiravivekakhyateh.

¥ yoganganyastavabhidhayisyamanani, tesamanusthanatpaiicaparvano viparyayasyasuddhiripasya
ksayo nasah, tatksaye samyagjnianasyabhivyaktih, yatha yatha ca sadhananyanusthiyante tatha tatha
tanutvamasuddhirapadyate, yathd yathd ca ksiyate tatha tathda ksayakramanurodhini jiianasyapi
diptirvivardhate, sa khalvesa vivrddhih prakarsamanubhavatya vivekakhyateh,
agunapurusasvariipavijianadityarthah, yoganganusthanamasuddherviyogakaranam, yatha
parasuschedyasya, vivekakhyatestu praptikaranam yatha dharmah sukhasya nanyatha karanam,
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stated in sutra 2.28. The purpose of the practice of suddhi is to help in the process of the

attainment of kaivalya.

But surprisingly, in sitra 3.55, Pataijali explicitly tells us that the attainment of suddhi
is equal to kaivalya®®. In other words, the attainment of suddhi should be understood as the
attainment of kaivalya. One may ask: is there inconsistency in Patafijali’s view regarding the
concept of suddhi because in siutra 2.28, suddhi is an auxiliary practice for the attainment of
kaivalya whereas in sitra 3.55, suddhi itself is considered as equal to kaivalya®*®? The
question arises: what does this suddhi mean in this context of sitra 3.55. The possible answer
is that in satra 2.28, suddhi is a cleansing activity or process which purifies the impurities of
prakrti whereas in siatra 3.55, suddhi is a purified state or condition of prakrti. So, Patanjali
seems to be using the concept of suddhi in a much nuanced method as an active process and
as an active condition which is well justified in the overall metaphysics of yoga. But now the

question is: what is the meaning of $uddhi in sitra 3.55?

It appears that anticipating this question, Patafijali gives the definition of suddhi in
sutra 3.50 in which he uses the phrase “dosabijaksaya” which can be translated as the loss of
the roots of impurities*’. The word “dosa” can generally mean fault, defect and vices. The
word “bija” can generally mean seed, root, source and origin. The word “ksaya” may mean
loss; waste; wane; diminution; destruction; decay; wasting or wearing away, removal; end and
termination. The phrase “dosabijaksaya” seem to mean the purification of the roots of the
defects. In the context of sitra 3.50, this phrase means a state or condition in which the roots
of all defects are purified and this purified state is equal to kaivalya. What causes this
purification “dosabijaksaya” or “sSuddhi”? Patafijali answers in the same sitra that this
purification is the result of “vairagya” (dispassion). Patafijali asserts in sitra 3.55 that this
attainment of suddhi is achieved by both the prakrti (sattva) and purusa. Now, the question

arises: what is the meaning of purity of sattva and purusa?
Meaning of Purity of Sattva and Purusa

All the commentators believe that purity of sattva (which they call buddhi-sattva)
means that the impurities of raja-guna and tama-guna get separated from the sattva- guna.

So, this separation of the impurities of raja- guna and tama- guna is the purity of sattva. But it

is interesting to note that according to the commentators, this same removal of the impurities

3% sattvapurusayoh suddhisamye kaivalyamiti.
3 sattvapurusayoh suddhisamye kaivalyamiti.

37 tadvairagyadapi dosabijaksaye kaivalyam.
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of raja- guna and tama- guna which is taking place in the kaivalya like purity of buddhi
-sattva also take place during the stage of “sattvapurusanyatakhyati” (Discernment of the

difference between sattva and purusa)®®

. The question arises: what is the result of the
removal of the impurities of raja- guna and tama- guna? In reply to this question, the
commentators seem to be saying that both purity of buddhi-sattva and
sattvapurusanyatakhyati are the result. But in sattvapurusanyatakhyati, there is still impurities
because sattvapurusanyatakhyati is not the stage of kaivalya whereas in the stage of purity of
buddhi -sattva, there is no trace of impurities because Patafijali clearly says that
“Suddhi"means “dosabijaksaya”. So, there must be some kind of difference between these

two types of removal of the impurities of raja- guna and tama- guna which are not clearly

mentioned and explained by the commentators.

Another important term which the commentators use to explain the purity of buddhi
-sattva 1s “dagdhaklesabija” which means the burnt seed like condition of the afflictions
(klesa). Vyasa comments in sitra 3.55 that “when the seed of affliction is burned, it is as if the

purusa (Self) attains similarity to purity (Suddhi-sariapyam)®

. Vyasa’s view has been
adopted by almost all the commentators. However, Vyasa uses this analogy in different places
to identify different developmental stages of the yogic sddhana which are not at all the
kaivalya like purity stage. Vyasa first brings this notion of “dagdhaklesabija” when he
explains sitra 2.2 which tells us that kriya -yoga gives birth to samadhi when the afflictions
are weakened’”’. Vyasa comments that “by cultivating this samadhi (concentration), one
develops it and attenuates the klesa-s (defilements). Having attenuated the defilements, one
will make them like seeds burnt by the fire of discernment (prasamkhyanagni), having the
nature of being incapable of germination. From the attenuation of these, a
subtle prajiia (wisdom) arises, consisting of the manifestation of the distinction
between sattva and purusa (sattvapurusanyatamdtrakhyati) consciousness and the individual
self), untouched again by the klesa-s (defilements), its purpose fulfilled, and it will be fit for

99371

reabsorption (pratiprasava)”’'. From Vyasa’s commentary, it is clear that due to samadhi,

klesa-s are burned and these burnt klesa-s are not as pure as kaivalya. Vyasa again uses the

3% siitra 3.49: sattvapurusanyatakhyatimatrasya sarvabhavadhisthatrtvam sarvajiiatrtvam ca.
% sitra 3.55 commentory: dagdhaklesabijam bhavati tada purusasya Suddhisaripyam ivapannam
bhavati.

30 sitra 2.2 - samadhibhavanarthah klesatanitkaranarthas.

371 Vyasa’s commentary siitra 2.2: sa hy asevyamanah samadhim bhavayati klesams ca

pratanitkaroti. pratanitkrtan klesan prasamkhyanagnind. dagdhabijakalpan aprasavadharminah
karisyatiti. tesam tanitkaranat punah klesair aparamrstd sattvapurusanyatamatrakhyatih siksma prajia
samaptadhikara pratiprasavaya kalpisyata iti.
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same analogy of dagdhaklesabija in his commentary on sitra 2.4 in which he comments that

772 Prasamkhyana is

‘in the stage of prasamkhyana, there also klesa-s are burnt as well
definitely not as pure as the kaivalya stage. Vyasa’s use of “dagdhaklesabija” seem to suggest

an advanced stage of sadhana, not a complete pure state of kaivalya.

There is also no clarity in view of the commentators regarding the meaning of purity
of purusa. For Vyasa, the absence of figurative enjoyment for a purusa is purity
(purusasyopacaritabhogabhavah suddhih). Vyasa does not explain what he means by
“figurative enjoyment’ (upacarita bhoga). Vijiiana Bhiksu tries to explain the intention of
Vyasa’s comment by saying that “because buddhi is its dharma (essential quality), the absence
of enjoyment known as specific perception (pratyayavisesakhyabhogasyabhavah), which is
merely attributed to purusa (the self), is the purity of purusa. Even for buddhi, in the state of
being liberated while alive, because of discrimination, such enjoyment does not exist; thus, it
means similarity of purity. Here, to turn away enjoyment that is merely the nature of
witnessing, it is said "attributed," because enjoyment, which is the nature of non-distinction, is
attributed to purusa, because non-discrimination is the dharma (essential quality) of upadhi
(limiting adjunct)’ *”. Vijiana Bhiksu does not clearly explain what he means by specific
perception (pratyayavisesa).

The explanations by the commentators of the sitra 3.55 are not clear and sometimes
not logical. We again return to our fundamental questions regarding this sitra. First question
is: what is the meaning of purity of sattva? The second question is: what is the meaning of
purity of purusa? The third question is: what is the meaning of the similarity of purity
(suddhisamye) between sattva and purusa? The fourth question is: what causes this purity? In
sutra 3.55, 1 think that Patanjali suggests that this purity (suddhi) of sattva is a special pure
state of sattva (visesa-suddha-sattva) which is different from the fundamental sattva- guna
which is always kinetic in nature and always interacting with raja and tama- guna to produce
different prakrtic manifestations in the form of vrttis. This suddha-sattva is specially suddha
because there is no samskara left in the citta of the Yogin which are the causes of different
uncontrolled activities or actions of the citfta with all other prakrtic manifestations which used

to blur the purview of the purusa’s true self (svariipa) from the vision of the yogin.

72 Vyasas commentary sitra 2.24: prasamkhyanavato dagdhaklesabijasya sammukhibhiite+apy
alambane nasau punar asti.

7 buddhidharmatvat purusa upacaritamatrasya pratyayavisesakhyabhogasyabhavah purusasya

Suddhih buddherapi jivanmuktadasayam vivekitvena tadrso bhogo nastiti suddhisamyamityarthah, atra
saksitamatrariipabhogavydvartandyopacaritetyuktam purusasya pratyayavisesariipa eva hi bhoga
upacarito 'vivekasyopadhidharmattvat.
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Samskaras are the cause of impurities of the citta. The impurity of citfa means the
citta’s constant engagement with all kinds of vr#ti-s which are always popping up in the citta.
When the samskara-s are gone, there is no impurity of any kind. So, now one may ask: how is
it possible that citta can be without samskara-s because without samskara-s there will be no
citta. The answer may be that no samskara-s means that the yogin will not be driven or
guided or affected by any kind of samskara-s whatsoever because the citfa has reached to a
state of Suddha-sattva which is static and unmoved due to the virtue of attainment of purity
which is as pure as purusa herself. This static suddha-sattva is the last possible stage of the
mind before dissolution of the citta into the unmanifest prakrti in which the citta can be
completely pure and this pure citfa can have access to pure nature of purusa even while living
because sattva functions in the realm of prakrti. It seems that Patafijali leaves room open for
the possibility of special suddha-sattva driven citta which can have access to the pure self of
purusa even in the realm of prakrti by virtue of the attainment of purity. This is the probable

meaning of the purity of sattva in this sitra.

One may ask: why does Patafjjali need to mention the purity of purusa here because it
is already known that purusa is always pure by its nature. I think Patafjali seems to suggest
that the purity of purusa means the possible direct pure experience of the purusa’s true self by
the citta of yogin. This purity of purusa is mentioned as the pure accessible state of purusa
from the perspective of the yogin. It could also mean that even if the yogin has some sort of
experience of purusa in the advanced stage of samadhi, it is not the pure experience of the
purusa by the yogin. In other words, it may be the case that this purusa experience by the
yogin was mediated by something in earlier time that is why this experience should be
understood as impure. It is also to note that before the attainment of purity by the yogin, the
citta was guided by the samskara-s. Due to the presence of samskara-s in the citta, the
experience of purusa’s existence by the yogin was not pure. So, it can be said that the purity
of purusa should be understood from the perspective of the yoga-sadhaka-s as the
pure-experience of the true form of purusa by the yogin while living with physical body and

mind.

In reply to our third question, it can be said that through the word “suddhisamye”,
Patafijali hints that there is possibility of similarity between the levels of highest experiences
of the pure states of prakrti and purusa when the citta of the yogin is pure by the virtue of
attainment of purity. It is the purity of citta which is the common ground in which there is

similarity in the highest levels of purity of manifestation on the part of prakrti and purusa. So,
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why are the purusa and prakrti similar in terms of purity? It is similar in respect of their
highest available pure experiences received by the pure citfa. Patafjali seems to be saying that
if the yogin can attain this special “suddha-sattva-citta” state of the mind, the yogin would be
able to access the highest level of experiences of the manifestation of prakrti and purusa
which are their last possible pure states accessible in the realm of prakrti. As both of them are
highest in terms of manifestation due to purity, so, their levels of purity are also similar. That
i1s why prakrti and purusa can be pure and they can be similar in their levels of purity. Even if
the purusa and prakrti can be pure, what is the reason for their purity? In other words, what is

the cause of purity which is equal to the level of kaivalya?
Cause of Purity

Most commentators believe that the cause of purity is either due to the separation of
the impurities of raja- guna and tama- guna from sattva- guna or due to the burnt-seed like
condition of the klesa-s. These reasons are already mentioned for other different yogic
attainments  earlier such as for the attainment of  vivekakhyati  or
sattvapurusanyatamatrakhyati. In the present context of sufra 3.55, Patanjali introduces a
different method of attaining purity which is equal to kaivalya. In sitra 3.55, Patanjali seems
to hint that there is another method also available for the yogin which is vairagya which can
cause purity. In sitra 3.50, Patafijali mentions that when the yogin has vairagya from any
kind of attainments of yogic powers, there is the possibility of purification of all kinds of
defects of the yogin and this purification can bring kaivalya®™. In other words, the cause or
reason for the attainment of purity is vairagya and the attainment of purity is the cause of

kaivalya.

It is to be noted that vairagya is a very important practice for the yogin in the
Yogasiitra. In sitra 1.12 of the very first chapter, Patafijali mentions that for the cessation of
the vrttis, abhyasa and vairagya are to be practiced by the yogin®”®. The cessation of the
vrtti-s indicate kaivalya and Patafijali seems to be saying that through the practice of vairagya,
kaivalya can be attained. Patafijali defines vairdgya by saying that “vairdgya (dispassion) is
the controlled consciousness of one who is without craving for sense objects, whether these
are actually perceived, or described [in scripture]” *"°. What Patafijali seems to suggest that
vairagya is a practice of keeping the mind indifferent to everything which does not lead to

kaivalya? In other words, vairagya is a mental state of indifference. In siitra 3.50, vairagya is

7 tadvairagyadapi dosabijaksaye kaivalyam.
375 abhydasavairagyabhyam tannirodhabh.

7% dystanusravikavisayavitrsnasyavasikarasamjiaa vairagyam.
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a practice of indifference towards even the highest yogic powers (siddhi). When the yogin is
indifferent to all siddhis, then siddhis cannot attract and disturb the yogin’s journey towards
kaivalya. That is why Patafijali suggests in sutra 3.55 that by practicing vairagya, highest
purity of sattva and purusa is attained and this achievement of purity is equal to kaivalya. So,
the purpose of vairdagya is to purify all kinds of impurities which exist unless or until the
sattva equals purusa in terms of the attainment of purity. When sattva and purusa are equal in
terms of purity, Patafjjali says that this equality of purity should be understood as kaivalya.
One may ask: how is it possible that there can be a pure state of prakrti and purusa when

impurities always exist in the realm of prakrti?
Purity-Oriented Kaivalya in Sitra 3.55

In reply to this question, it can be said that Patafijali seems to leave room open for the
possibility of being pure even in impure realm of prakrti if we interpret purity as a siddhi.
One may object by saying that is it not the case that Patafijali warns the yogin to stay away
from siddhi because siddhi may hinder the process of kaivalya? So, how can siddhi, which is
generally a kaivalya-disturbing phenomenon can be kaivalya-rendering phenomenon? It is to
be remembered that siddhi is a byproduct of yogic sadhana. For some yogins, siddhi will
definitely rise up in the process of yogic s@ddhana whether the yogin intends to achieve it or
not. The experience of siddhi by the yogin is inevitable. Siddhi is not directly a hinder to the
process of attainment of kaivalya because all advanced yogins seem to have to confront to
some sort of siddhi during their sadhana. What Patafijali tells us in sitra 3.50 is that one
should not indulge or enjoy the fruits of the siddhi rather one should be indifferent to the fruits
of siddhi’s achievement however powerful or enticing it may be. So, siddhi by nature is not
detrimental to the attainment of kaivalya but engagement of the yogin with the siddhi to enjoy

the fruits of that siddhi is detrimental to the attainment of kaivalya.

One may ask: why does Pataijali not mention purity as siddhi in the list of siddhi in
the Yogasutra if he understands purity as a siddhi? It is right that Patafijali does not explicitly
mention purity as siddhi and no commentators also describe purity as a siddhi. But it is to be
noted that purity and kaivalya are brought in the third chapter which is mainly concerned with
the description of different siddhi-s and the different characteristics of siddhis. The question
arises: why does Patafijali bring the concept of purity and kaivalya together in the last sitra of
this third chapter if the concept of purity and kaivalya has nothing to do with the concept of
siddhi. So, it is logical to understand that there is some kind of message regarding the relation

between siddhi and kaivalya which Patafijali seems to convey by introducing this concept of
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purity in the last siitra which is not covered in other sitra-s in this third chapter. The question
is: what is that message? In sutra 3.55, Patanjali declares that kaivalya is attained when the
sattva and purusa are equal in terms of purity. According to Patafijali, saftva is a part of
prakrti which is impure by nature. So, how can sattva which is by default impure be pure?
According to Patafjali, purusa is always pure by nature. So, why does Patafijali say again that
purusa becomes pure? Purusa and prakrti are completely different entity by nature and how
can they even be equal in terms of purity? When one contemplates on these abovementioned
question, one gets an impression that there appears to be some kind of inconsistency or
contradiction in Patafjjali’s teachings. I believe that if the concept of purity is understood

properly in this sitra, Patafijali’s message would be easier to grasp.

For Patafijali, purity means the deactivation of all the impurities and its roots from the
field of citta by mastering the art of practice of vairagya by the yogin. The removal of all
impurities from the citfa results in the possibility of yogin’s pure available highest access to
the true form of prakrti and purusa. This highest pure available form of prakrti and purusa by
the pure citta is explained as the purity of the existence of saffva and purusa in the realm of
prakrti from the perspective of yogin’s side. Sattva and purusa are similar in terms of purity
because of the highest possible pure accessibility of prakrti and purusa to the yogin’s purified

citta.

Now question is: how can cifta remain in a completely purified state without being
contaminated by the existing impurities of the pakritic manifestations? Siddhi is a special
power which can be operative in the realm of prakrti without directly being involved with the
functions of prakrti because due to the rise of utmost purity, the citta of yogin only operates in
a pure sattva- prakrti stage which is a new, purified and evolved portion of old impure prakrti
and this newly evolved portion of prakrti can exist independently even without being affected
by the impurities of the prakrti. If this purity is understood as siddhi, then the yogin’s citta

can remain untouched by the innate impurities of the prakrti by sheer power of siddhi.

It is to be noted that this siddhi as purity is the only kind of siddhi which is different
from all other siddhis in the sense that all other siddhis were the product of the yogin’s impure
citta which were obstacles in the path of kaivalya. Siddhi as purity can be equated with the
state of kaivalya because the yogin’s purified citta can have direct access to the true form of
purusa even while the yogin is living with the physical body and mind. Patafijali seems to
indicate in sitra 3.55 that kaivalya can be attained if the yogin can acquire the available

highest level of purity of her citfa in the mundane world which have access to pure form of
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purusa and prakrti by only practicing the highest level of vairagya. Purity as siddhi is the
cause of kaivalya as well the result of kiavalya. So, it can be said that in siutra 3.55, kaivalya
is explained as a purity-oriented kaivalya because the purity is the central issue in
understanding and achieving kaivalya for the yogin. From the perspective of siddhi, this

purity-oriented kaivalya can be otherwise called as siddhi-oriented kaivalya.
4. Pratiprasava-Oriented Type of Kaivalya

The last sitra of the fourth chapter gives a final definition of kaivalya which says that
“ultimate liberation is when the guna-s, devoid of any purpose for the purusa, return to their
original [latent] state; in other words, when the power of consciousness is situated in its own
essential nature” (Bryant’s translation) *”’. Guna-s have two functions to serve for purusa.
These two functions are bhoga (enjoyment) and apavarga (liberation). Brogan and apavarga
are together known as purusartha. By purusarthasiunya, Patanjali indicates that there are no
bhoga and apavarga remaining for the purusa. Bhoga means the enjoyment of all the fruits of
the manifestations of prakrti which bind the yogin with the prakrti and this enjoyment
becomes the cause of bondage for the yogin. Vyasa explains that “when the power of the
enjoyer (bhoktr) and the object of enjoyment (bhogya) are extremely distinct
(atyantavibhakta), extremely unmixed (atyantdsamkirna), and yet seemingly attain
non-distinction (avibhagapraptau Iva satyam), then enjoyment (bhogah) is possible
(kalpate)™’®.

In this case, Vyasa denotes purusa by the enjoyer (bhoktr) and buddhi by the object of
enjoyment (bhogya). Buddhi is prakrti, which is inherently unconscious, whereas purusa is
consciousness. By default, purusa and buddhi are entirely different. While buddhi is
changeable (parinamini), purusa is unchangeable (aparinamini). Even though purusa is
naturally pure, its intimate touch with prakrti causes it to become impure when avidya is
formed. Even while the sattva- guna typically dominates buddhi, it is always combined with
raja and tama, rendering buddhi impure. Due to the influence of avidya, purusa and prakrti
seem to be one entity despite their inherent differences. In reality, the purusa yogin sees
himself as a synthesis of the mind, body, and sense organs that make up prakrti in its entirety.
The yogin himself experiences a variety of emotions and sentiments, including desire, anger,

sukha, and duhkha, as a result of this imposition of all the prakrtic qualities. The yogin makes

377 purusarthasiimyanam gunanam pratiprasavah kaivalyam svariipapratistha va citiSaktiriti.
378 bhoktrbhogyasaktyor atyantavibhaktayor atyantasamkirnayor avibhagapraptav iva satyam bhogah
kalpate.
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the mistake of assuming that all of these qualities of prakrti are his own. The yogin refers

these sensations of duhkha and sukha by the yogin are called collectively "bhoga".

“Apavarga” is the opposite of “bhoga”. In bhoga, yogin forgets her own true nature
whereas in apavarga, the yogin finds out her own true nature. Vyasa explains that when the
yogin accurately determines its real form or nature (svaripavadharanam), this action is
known as “apavarga™”. Vacaspati Misra states that “apavarga” is that by which one is
released (apavrjyate anena)®®’. Vivaranakara comments that because there is no difference in
the cessation that occurs after the nature of the experiencer is ascertained (avadharyamanat),
it is called liberation (apavarga), for then he is always established in his own nature®®'. For
Hariharananda, “apavarga” is the state of liberation (mucyate), where the domain or authority
(adhikara) of the qualities (guna) is abandoned or relinquished (¢yajyate)’®. Bhoja claims that
apavarga is the cessation of samsara (samsaranivrtti) preceded by discriminating
discernment (vivekakhyatipiirvika)®*®. Apavarga is something that liberates the yogin while
bhoga is something that binds the yogin. These two functions of binding and liberating are

accomplished by the guna-s or prakrti.

Patafijali tells us in this sitra that when these actions of bhoga and apavarga have
been successfully performed by the guna-s, the guna-s return (pratiprasava) to their original
form which is unmanifest (avyakta) prakrti. This return of the guna-s from their manifest
(vyakta) prakrti to avyakta prakrti is called kaivalya. This return of the guna-s to their
avyakta prakrti can be otherwise called as the establishment of the purusa its own form
(svaripapratisthd) or the power of consciousness (citisakti). Vyasa explains this sitra by
saying that “that isolation (kaivalya) is the retraction (pratiprasavah) of the guna-s that are of
the nature of cause and effect (karyakaranatmakanam) for those that have completed
enjoyment and liberation (krtabhogapavargandam), those that are devoid of the aims of
humans (purusarthasiinyanam). Self-establishment (svaripapratistha) again, is the absolute

(kevala) power of consciousness (citisaktih) of the purusa due to the lack of connection with

37 bhoktuh svaripavadharanam apavarga iti.
30 apavrjyate anenety apavargah.

31 bhoktrsvaripadavadharyamanaduttarakalamapyapavrttasya  visesabhavadapavarga  ityucyate,
sarvadd svariapapratistho hi (tada) sa iti.

32 apavargah apavrjyate mucyate gunadhikarastyajyate.

3 apavargo vivekakhyatipirvika samsaranivrttih.
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intellect and sattva (buddhisattvanabhisambandhdt). Its constant remaining in that way

(tathaivavasthanam) is isolation (kaivalyam)™.

Vyasa indicates in this commentary that guna-s are the cause and effect of this
so-called mundane world which includes both physical and subtle forms of existence which
are collectively called as vyakta prakrti. Buddhi, ahamkara, indriya-s and their samskara-s
which make up this world are the cause and effect of the guna-s. In this vyakta prakrti, guna-s
exist only to serve two purposes for the purusa which are bhoga and apavarga. When the
purpose of bhoga and apavarga are accomplished by the guna-s, guna-s become jobless and
purposeless. By default, manifesting guna-s cannot exist without these two purposes. When
guna-s finish serving purusa, guna-s have to recede back (pratiprasava) to their original form
which is avyakta prakrti. For Vyasa, pratiprasava is an cosmological process of dissolution

from the vyakta-prakrti to avyakta-prakrti.

So, pratiprasava is a reversing order of the creation. In this reversing order of
dissolution, samskara-s dissolve in manas, manas dissolve in asmita; asmitd dissolves in
buddhi and buddhi dissolves in avyakta prakrti. This state of dissolution is called kaivalya
which is otherwise called as videhamukti which means liberation after death. Guna-s which
were in proximity with the purusa in the form of buddhi, ahamkara and all other elements
associated with the yogin dissolve into avyakta prakrti. So, it can be said that this dissolution
is the kaivalya of the guna-s. From the perspective of purusa, the purusa which was unsettled
due to the effects of vyakta- prakrti settles down now in his own true form. This well-settled
purusa stays in the form of citisakti all alone by herself always. This lonely state of purusa is
known as the kaivalya of purusa. It should not be mistaken as two types of liberations:
kaivalya of guna-s and kaivalya of purusa. In reality, these two types of kaivalya indicate the
only one phenomenon described from two perspectives. One phenomenon has two

descriptions from two perspectives.
Vacaspati’s Interpretation of Siitra 4.35

Vacaspati Misra says that “He states the secondary connection of the aphorism that focuses on
ascertaining the nature of isolation (kaivalya), [saying], "In the supremacy of the qualities
(gunadhikareti). The re-absorption of the qualities that are devoid of the aim of the Self
(purusartha) is isolation (kaivalya), or the establishment in one's own form

(svariapapratisthd), or the power of consciousness (citisakti). Because of having done what

34 krtabhogapavarganam purusarthasinyanam yah pratiprasavah karyakarandatmakanam gunanam
tatkaivalyam, svaripapratisthd punarbuddhisattvanabhisambandhatpurusasya citisaktireva kevala,
tasyah sada tathaivavasthanam kaivalyamiti.
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needs to be done, that re-absorption of those qualities that are devoid of the aim of the Self
(purusartha) is the dissolution (laya) in their own cause, the chief (pradhana); the
impressions (samskara) of the emergence (vyutthana), absorption in meditation (samdadhi),
and cessation (nirodha) of those qualities, which are of the nature of cause and effect
(karyakaranatmakanam), dissolve in the mind (manasi); the mind dissolves in egoity
(asmita); the egoity dissolves in the subtle essence (/iriga); the subtle essence dissolves in the
unmanifest (alinga). That dissolution (kaivalya) is the isolation consisting of the retraction of
the qualities that are of the nature of cause and effect. He says, "The establishment in one's
own form," [explaining that] liberation (moksa) of the chief (pradhanasya) towards any
particular Self (purusam prati) is the establishment in one's own form (svaripapratistha) or
the liberation (moksa) of the Self (purusasya). Indeed, even in the great dissolution
(mahapralaye), there is the establishment in one's own form (svarapapratistha), the power of
consciousness (citisakti); and that is not liberation (moksa). Therefore, he says, "Again." The

word "iti" at the end of the treatise (§astra)”*.

Vijiiana Bhiksu’s Interpretation of Sitra 4.35

Vijhana Bhiksu explains that “If a question is asked about the cessation of a person's cycle of
rebirth, then the question is whether there is well-being or not. Having analyzed the sentence,
the commentary introduces the subsequent aphorism with the gunadhikara. Gunadhikarah
means that kaivalya is a particular transformation at the completion of that sequence. Then,
according to the meaning of the aphorism beginning with "Having accomplished their purpose
(krtarthanam)”, it is said. This means that the nature of that isolation is to be ascertained. The
re-absorption of the guna-s devoid of the purposes of the purusa. Isolation is the return to the
origin, or the establishment in its own nature of the power of consciousness. Due to having
accomplished what was to be done, the re-absorption of the linga-sarira nature of the
instruments of the purusa that are devoid of the purposes of the purusa is the complete
dissolution into its cause; that is the isolation of the intellect. And this very isolation is spoken
of in relation to the wise purusa even for the pradhana due to the re-conjunction with that
purusa. But that power of consciousness which is in its own nature due to the distinction

between dharma and the possessor of dharma is the establishment in its own nature; that is

3 kaivalyariipavadharanaparasya sitrasyavantarasamgatimaha - gunadhikareti, purusarthasinyanam
gunanam  pratiprasavah  kaivalyam  svaripapratistha  va  citisaktiriti,  krtakaraniyataya
purusarthasunyanam yah pratiprasavah svakarane pradhane layastesam karyakaranatmakanam
gunanam vyutthanasamadhinirodhasamskara manasi liyante mano smitayamasmita linge lingamalinga
iti, yo'yvam gunanam karyakaranatmakanam pratisargastarakaivalyam, yam kamcitpurusam prati
pradhanasya moksah svaripapratistha va purusasya moksa ityaha - svaripeti, asti hi mahapralaye pi
svartipapratistha citisaktih, na casau moksa ityata aha - punariti, sautra itiSabdah Sastraparisamaptau.
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like a crystal being established in its own form when the red color imparted by the japa
flower has ceased. This means that it is the isolation of the purusa. Indeed, the pure singleness
happens to both, the condition and the conditioned that are inseparable, and both of these are
means for achieving the purusartha called the cessation of suffering and enjoyment; thus,
there are two isolations that are distinguished. Of those, the first isolation is said to be
figuratively attributed to the purusa in the Sankhya-karika - "Therefore, the purusa is not
bound, not liberated, and does not transmigrate." Prakrti, having many abodes, transmigrates,
is bound, and is liberated. [Sa. Ka. 62] thus." But that isolation which is of the nature of
establishment in its own form, or that purusartha of the purusa which is the nature of the
absolute cessation of suffering and enjoyments refuted there, because if liberation is solely
dependent on something else, since it is not an end of the purusa, the activity for the sake of
liberation would not be possible. For the activity of the karana-s is for the purpose of the
purusa. The word "iti" indicates the completion of the Sastra. In the Bhasya, "of those whose
nature is cause and effect (karyakaranatmanam)", means that “of those consisting of the
linga-sarira that extend from the mahat to the subtle elements, those who have attained the
state of cause and effect”. But here, the gross body is not meant; for even when it exists, there
is the arising of isolation. Indeed, how can there be self-establishment of one's own self when
self-establishment is impossible? Therefore, [the text] says - "Own nature (svariipeti) of the
purusa”. Again, it means that the pure power of consciousness alone is establishment in its
own nature because of the absence of connection with buddhi and sattva. That means “O Own
nature”. Remaining always in establishment is, again, the unwavering second isolation; thus,

the remainder’”*%.

¥ yadi purusasya samsarocchedah prcchyate, tada kusalasydsti netarasyeti prasna vakyam vikalpya
prativacanam sambhavatiti uttara-sitram avatarayati—gunadhikareti. gunadhikarah parinama-visesas
tat-krama-parisamaptau kaivalyam iti. tatah krtarthanam ity adi-sitrena tatparyatah proktam. tasya
kaivalyasya svarapam avadharyata ity arthah. purusartha-sunyanam gunanam pratiprasavah
kaivalyam,  svarupa-pratistha va citi-Saktir  iti.  krta-karatavyataya — purusartha-sunyanam
purusopakarananam linga-sariratmakanam pratiprasavah sva karan tyanta-vilayah, sa buddheh
kaivalyam. etad eva ca pradhanasyapi jiianipurusam prati kaivalyam ucyate. tena purusena saha punar
samyogat. ya tu dharma-dharmy-bhedac citi-Saktih svaripini  svariapa-pratistha
buddhi-sattvopadhika-ripa-Sinyata-ripa  japapdaye sphatika-svariapa-pratisthavat sa purusasya
kaivalyam ity arthah. parasparaviyogi hy upadhy-upadhimator ubhayor eva kevalata ekakita bhavati, te
cobha eva duhkha-bhoga-nivrtty-akhya-purusartha-sadhane bhavata iti dve eva kaivalye laksite. tayos
cadyam kaivalyam purusasyopacaritam ity uktam sankhya-karikayam - "tasman na badhyate’ddha na
mucyate napi samsarati purusah |samsarati badhyate mucyate ca nandasrayd prakrtih. [sa.ka. 62] iti".
na tu svaripa-pratistha-ripam kaivalyam duhkha-bhogatyanta-nivrtti-rilpo va purusarthah purusasya

tatra  nirakrtah, moksasyanya-matra-nisthatve purusarthatve moksartham  pravrtty-nupapatteh,
purusartham  hi  karananam  pravrttivr - iti.  iti-Sabdah  Sastra-samapti-sicanarthah.  bhasye
karya-karanatmanam  iti.  karya-karana-bhavapannanam  mahad-adi-siksma-bhiita-paryantanam
linga-sarira-ghatakanam ity arthah. na tu karyam atra sthilla-sariram, tat-sattve pi kaivalyodayad iti.
nanu svasya sva-pratisthatvanupapattya katham sva-pratisthatvam ? tatraha—svaripeti. purusasya
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Vivaranakara’s Interpretations of Sitra 4.35

Vivaranakara comments that “at the completion of the treatment of the guna-s, liberation
(kaivalya) has been spoken of. Its nature is now being determined. Because of disagreement
regarding liberation (kaivalya), some think the complete cessation of the stream of
consciousness is liberation. Others, however, think the remaining of the purusa as a mere
substance, devoid of consciousness, after the eradication of the nine qualities of the arman,
namely, intellect, desire, aversion, effort, pleasure, pain, merit, demerit and impressions, is
liberation. Others think union with I$vara is liberation. Still others think the attainment of
qualities equal to I§vara, such as omniscience, is liberation. Thus, opinions differ. Here also,
to dispel disagreement, the nature of liberation (kaivalya) is being determined: the return and
re-absorption of the guna-s, which are devoid of the purpose of the purusa, into their own
cause is the meaning; for those transformed by their nature as cause and effect, that liberation
is the isolation of the purusa, the state of being unmixed with the guna-s, this is the meaning.
Or, the establishment in one's own form is the power of consciousness, it is said. The power
of consciousness of the purusa that is not connected to the essence of the intellect, that is
unmixed and absolute, the remaining of that always in the same way, the state of the absolute

is liberation’¥’.

All commentators are right that in this siatra Patafijali defines kaivalya as a state of the
dissolution of the guna-s if the phrases “gunanam pratiprasava”, “svaripapratistha’ and
“citiSakti” carry the same meaning of kaivalya. But it appears that these three phrases which
may seem the same in meaning are not exactly the same in their meanings. All the
commentators and most modern scholars do not explain the meaning of these important terms
and concepts such as “svaripapratistha” and “citisakti” in this last sitra. They just explain
that kaivalya is explained in this sitra from the perspectives of purusa and prakrti by
employing the word “va” meaning “or”. According to these commentators, kaivalya is the
dissolution of the guna-s (gunanam pratiprasava) from the perspective of guna-s. So, it is the
kaivalya of the guna-s. This same phenomenon of the dissolution of guna-s can be said to be

the kaivalya of the purusa because purusa alone settles down (svaripapratisthd) in her true

form as a power of consciousness (citisakti) after the dissolution of the guna-s.

punar buddhi-sattvasambandhat kevala citi-saktir eva svaripa-pratisthety arthah. tasya iti. svaripa
pratisthayam sadaivavasthanam punar apracyavah kaivalyam dvitiyam iti sesah.

%7 See the commentary of Vivaranakara on sitra 4.35
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It appears that the first part of the siutra ("purusarthasunyanam gunanam
pratiprasavah kaivalya") is given more attention and priority by the commentators than the
second part (svaripapratistha va citisaktiriti). While the commentators merely ignore the
second part of the siitra, they focus mostly on discussing the first part. The second part of the
sutra is entirely elliptical in meaning, although the first part is comparatively simple to
understand. For example, Patafijali already discussed all of the phrases and concepts in the
first section of the sitra (such as purusa, guna, pratiprasava, and kaivalya) in various places
in the Yogasiitra. However, in the second section of the sitra, Patanjali introduces entirely
new terms, such as citisakti and svaripapratistha, which are not even mentioned once in the
entire the text. Regarding the subject of why Patafijali used this entirely novel phrase or
concept in the final sitra, the commentators say absolutely nothing. Do these phrases or
concepts have any particular meanings or connotations that are not conveyed before the
conclusion of Patafijali’s teaching in the Yogasiitra by any other concepts? Stated differently,
what particular functions do these novel ideas fulfill within the metaphysics of yoga?
Commentators appear to respond that Patafijali’s inclusion of new words or ideas in this final
sutra lacks any self-contained significance. According to them, they just serve as synonyms
or different terms or ideas to convey the meaning of the sitra’s first section. It is a widely
recognized fact among the traditional scholars that every word, term, and idea in this type of
sutra -text writing is carefully picked and employed by the author to communicate or convey
a significant message that the author wishes to transmit to the audience. Therefore, it makes
sense to assume that these new terms or ideas, such as citisakti and svaripapratistha, must

have specific connotations in this text.

Now the question arises: what potential meaning or intentions might Patafijali have
had in mind when he used these completely novel ideas or terminology in the last sitra of this
text? The answer to this question will be discussed in the fifth chapter. To understand the
meaning of kaivalya in this sitra, we will focus on the first part of the sitra at present. I
completely agree with the commentators that Patafijali clearly tells us that kaivalya takes
place when the guna-s return to their original state which is the avyakta state in which the
yogin will be completely disconnected from all kinds of prakrtic manifestations including the
physical body and mind of the yogin. In other words, kaivalya take place after the death of the

yogin which is known as videhamukti.
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Pratiprasava-Oriented Kaivalya in Siitra 4.35

For attaining this videhamukti, pratiprasava is the central process which in this sitra
seems to be a cosmological process. According to Pataijali, when the guna-s have served two
purposes of bhoga and apavarga for the purusa, guna-s have nothing left to offer to purusa.
Guna-s only exist to serve the purpose of purusa. When the purpose of guna-s is complete,
guna-s return to their original state of existence which is the avyakta-prakrti. Returning of the
guna-s seem to indicate that dissolution of all connection of prakrti with the liberated yogin
including the physical body and mind. This whole understanding of kaivalya as videhamukti
completely depends on the cosmological interpretation of the concept of pratiprasava in this
present sitra. But it may be pointed out that the concept of pratiprasava is also brought by
Patanjali in sitra 2.10 which tells us that the five subtle afflictions are to be got rid of by the
process of pratiprasava **®. In this sitra, Pataijali seems to be saying that pratiprasava is a
psychological or epistemological process through which the yogin can be free from the

afflictions. In this sitra, pratiprasava is an epistemological process.

So, if we understand pratiprasava as an epistemological as well as cosmological
process in the Yogasiitra, then guna-s has two types of pratiprasava. First type is the
epistemological type of dissolution of the effects of all the guna-s and second type is the
cosmological dissolution of the guna-s. In this last sitra, Patafijali seems to indicate the last
stage of kaivalya as cosmological dissolution of the three elements of the guna-s which does
not exclude the first stage of kaivalya which is jivanmukti. In this last sitra, Patanjali clearly
advocates that at the last stage of yogic journey, guna-s have to return to their avyakta-stage in
which the yogin has to disconnect from all kind of prakrtic manifestations including the
physical body and the mind. According to this sitra, the last stage of kaivalya is videhamukti
because Patafijali clearly tells us that guna-s must return to their original state (gunanam
pratiprasava) which requires the dissolution of purusa’s connection of prakrti. In this
kaivalya, pratiprasva is the central process. So, it can be said that kaivalya in this sitra 4.35

is pratiprasava-oriented kaivalya.

Conclusion

In this chapter, I have meticulously explored the concept of kaivalya as presented

across Patafijali's Yogasiitra, challenging the notion of it as a singular, static end-state. Instead,

3% satra 2.10: te pratiprasavaheyah sitksmah.
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my analysis firmly establishes kaivalya as a dynamic, multi-stage journey of freedom, whose
meaning and characteristics evolve depending on the specific context in which it is described.
This chapter has identified and elucidated four distinct "types" or developmental stages of

kaivalya, each offering a nuanced understanding of the yogin's progressive liberation.

Firstly, the Cittavrttinirodha-Oriented Kaivalya (YS 1.2-1.3) defines liberation as the
purusa abiding in its true nature upon the cessation of all mental modifications
(Cittavrttinirodha). While a theoretical reading might suggest total cosmological dissolution,
a practical perspective, particularly by reading the sitra-s in reverse order, indicates this
initial stage as an epistemological process. Here, the yogin achieves a state of awareness (like
nirodha-samadhi) where they realize their distinction from vyttis while still embodied. This
represents an initial liberation that is epistemological, not necessarily a complete physical

dissolution.

Secondly, the Knowledge-Oriented Kaivalya (YS 2.25) describes liberation as the
absence of avidya (ignorance) and the consequent cessation of the false conjunction
(samyoga) between purusa and buddhi, achieved through Vivekakhyati (discriminative
discernment). This is distinctly an epistemological form of liberation, aligning with
Jjivanmukti (liberation while living), as the existence of citfa is necessary for vivekakhyati. The
yogin in this stage experiences "seven types of highest revelations" (prantabhiimih prajna),

indicating a profound, yet embodied, realization.

Thirdly, the Purity-Oriented Kaivalya (YS 3.55) emphasizes liberation attained when
sattva (the purified intellect) achieves equality of purity (Suddhisamye) with purusa. This
stage is deeply connected to the practice of vairdgya (dispassion), particularly an indifference
even towards siddhis (supernatural powers), suggesting purification as the supreme attainment
within the Vibhiti-pada. This also points towards an embodied form of liberation, where the
yogin's citta becomes pure enough to access the true nature of purusa and prakrti even while
living.

Finally, the Pratiprasava-Oriented Kaivalya (YS 4.34) is presented as the ultimate
stage where the guna-s return to their original unmanifest state (pratiprasava), leading to the
purusa's establishment in its pure conscious power (citisakti). This description clearly aligns
with an cosmological process of dissolution from vyakta-prakrti (manifested nature) to
avyakta-prakrti (unmanifest nature), which necessitates the dissolution of the physical body
and mind, thus signifying videhamukti (disembodied liberation). The chapter also highlights

the strategic use of novel terms like "svaripapratistha" and "citisakti" in this final sitra,
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suggesting Patanijali's intent to convey highly specific, nuanced meanings about this ultimate

state of kaivalya.

In conclusion, this chapter comprehensively demonstrates that kaivalya is far from a
monolithic concept in the Yogasiitra. The diverse definitions across different sitra-s highlight
its "intricate and multi-faceted nature" and appear to present "contradictory definitions that
suggest the different nature of kaivalya". These variations, from epistemological purification
to cosmological dissolution, indicate a progressive journey of freedom. This systematic
analysis of kaivalya's distinct stages and the apparent inconsistencies between them (e.g.,
Jjivanmukti vs. videhamukti) lays crucial groundwork. It underscores the necessity for a more
integrated and coherent framework that can harmonize these diverse understandings of
liberation, a task that the subsequent chapter aims to address by re-interpreting the concept of

Pratiprasava in its empirical and transcendent dimensions.

Chapter 5: Interpreting Pratiprasava as an Empirical and Transcendent Process
Introduction

This is the final and most important chapter of this dissertation. Chapter 1 of this
dissertation has shown the historical and doctricanal foundations of the Yogasiitra. Chapter 2
of this dissertation has established pratiprasava as a central concept within Patafijali's
Yogasiitra, laying the groundwork by exploring its literal and philosophical meanings, and its
fundamental connections to samdadhi and kaivalya. Chapter 3 then revealed the complex and
often conflicting interpretations of pratiprasava found in both traditional Sanskrit
commentaries and modern scholarship, highlighting persistent ambiguities concerning its
nature and function. Building upon this, Chapter 4 meticulously demonstrated that kaivalya,
the ultimate goal of Yoga, is not a monolithic concept but a dynamic, multi-stage journey of
freedom, whose varied descriptions across different sitra-s appear to present contradictory
definitions of liberation, ranging from epistemological purification to cosmological
dissolution. Building upon these foundational analyses, Chapter 5 finally aims to resolve these
identified inconsistencies and apparent contradictions by proposing a novel, unified
framework for understanding pratiprasava. This chapter argues that pratiprasava possesses
two distinct meanings and functions depending on the context in which the term has been

used in the Yogasiitra.

Specifically, this chapter will show that in YS 2.10, located in the Sadhana-pada,

pratiprasava functions as an epistemological process and a yogic practice for the highest level
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of purification of the citta by reversing subtle klesa-s. It will be shown that this empirical
pratiprasava leads to liberation while living (jivanmukti), without entailing the complete
cosmological dissolution of the mind itself. In YS 4.34, the concluding sitra of the text,
pratiprasava is an cosmological process involving the complete dissolution of the three
guna-s. This ultimate dissolution subsequently entails the dissolution of the citta and the

physical body of the yogin, thereby leading to disembodied liberation (videhamukti).

This final chapter contends that these two distinct meanings of pratiprasava are not
contradictory; rather, they represent two sequential stages with two distinct functions within
the overarching process of liberation. By interpreting pratiprasava in this dual manner, this
chapter will provide a coherent framework to resolve the apparent contradictions regarding
the two different natures of kaivalya, allowing for a comprehensive understanding of both
embodied (jivanmukti) and disembodied (videhamukti) liberation as integral and equally valid
stages of the yogic journey. Furthermore, it will delve into the profound implications of terms
like svaripapratistha and citisakti in YS 4.34, which Patafijali strategically introduces to
delineate the ultimate state of kaivalya, addressing the question of what particular functions

these novel ideas fulfill within the metaphysics of Yoga.
Exploring the Epistemological Meaning and Function of Pratiprasava in Siitra 2.10:

Patafijali introduces the concept of pratiprasava for the first time in sitra 2.10 which
tells us that “these (ze) subtle (sitksma) [klesa-s] are to be cast aside (heya) by a retrograding
process of reversal (pratiprasava)™®. In other words, five klesa-s which have been weakened
(sitksma) by the practice of kriya-yoga need to be set aside by the process of pratiprasava.
Patafijali makes two important announcements. First one is that five klesa-s which are avidya,
asmita, raga, dvesa and abhinivesa which remain in the subtle form in yogin’s ciffa, need to
be abandoned. Second one is that this abandonment of subtle five klesa-s is only possible
through the process of pratiprasava. Pratiprasava is a yogic practice which the yogin needs
to use to get rid of the deadening klesa-s which cause suffering and bondage for the yogin.
The question arises: what is the result of this abandonment of these five subtle klesa-s by
practicing the process of pratiprasava? The result seems to be the attainment of kaivalya. One
might ask: what is the nature of kaivalya in this siutra? For knowing the answer of this
question, we need to understand the meaning and function of this siatra carefully. Let us

discuss the how this siztra has been understood in the interpretive literature.

¥ sitra 2.10: te pratiprasavaheyah sitksmah.
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The Standard Interpretation of Sitra 2.10

All Sanskrit commentators and most modern scholars believe that all the five klesa-s
which have already been weakened by the kriya-yoga which includes the activities of fapas,
svadhyaya and isvara- pranidhana, are to be finally got rid of by the process of pratiprasava
which results in the dissolution of the mind. So, the idea is that the subtle klesa-s are in the
citta and unless or until the citta is completely dissolved, subtle klesa-s cannot be completely
got rid of. The five klesa-s are completely destroyed when the citta is destroyed completely.
The process of the dissolution of the citta is known as the process of pratiprasava. This
process of pratiprasava confirms that vyakta (manifest) prakrti returns to its avyakta
(unmanifest) state. So, kaivalya is attained when the citta dissolves which suggests the

videhamukti of the yogin.

It may be tempting to accept this interpretation as correct in the discussion of the
present sitra because Patafijali seems to be saying that pratiprasava is a process of
dissolution because in sifra 4.34 Patanjali clearly says that after fulfilling their all functions
guna-s recede back to their unmanfiest state through the process of pratiprasava. The result
of pratiprasava is kaivalya. So, kaivalya is videhamukti. 1 contend that it is not right to
understand or interpret sitra 2.10 on the basis of siutra 4.34. Pratiprasava is much earlier
mentioned in sutra 2.10 than sitra 4.34 which is the last satra of the text. In sitra 4.34,
pratiprasava 1s mentioned in the context of the process of reversal of guna-s which are
cosmological reals whereas in sitra 2.10 pratiprasava is mentioned as a yogic practice to
avoid the klesa-s which certainly are not cosmological reals. I think it is better to understand
the concept of pratiprasava in the context in which this concept is used because Patafijali has
not explicitly defined the term “pratiprasava” in the Yogasiitra. Now question arises: what is
this contextual meaning of pratiprasava in this sitra 2.10. Let us discuss the meaning of

pratiprasava in this sitra.
Pratiprasava as a Yogic Practice

In discussing sitra 2.10, it appears that all commentators and modern scholars
understand pratiprasava as a process in which klesa-s dissolve along with the dissolution of
the citta. If we read carefully this sitra independently, it appears that pratiprasava is a yogic
practice which Patafjali prescribes for the yogin to undertake to avoid the subtle klesa-s. It is
to be noted that Patafijali brings the concept of pratiprasava for the first time in the yogastura
as a practice of forsaking subtle klesa-s in the second chapter. Second chapter is named as

sadhana-pada which indicates that this chapter describes and discusses many different yogic
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practices and the result of those yogic practices. In this chapter, one of the main goals of yogic
practices is to free oneself from the clutches of klesa-s. The klesa-s have different states or
conditions like sthiila, dagdhabija and sitksma. The means or practices of getting rid of the
different conditions of klesa-s as prescribed by Patafijali are mainly kriya-yoga, dhyana and

pratiprasava.
On the Meaning of Tapas in Sitra 2.1

In suatra 2.1, Patafijali states that fapas (austerity), svadhyaya (self-study), and
isvara-pranidhana (surrender to God) constitute kriya-yoga™”. It appears from this sitra that
for Patafjjali, kriya-yoga is a combination of three particular yogic practices. Patafijali does
not define or explain these terms or concepts in the Yogasiitra. The word “fapas” can literally
mean warmth; heat; pain; suffering; religious austerity; bodily mortification; penance; severe
meditation; special observance. In explaining “tapas”, Vyasa comments that “yoga is not
attained by one who does not perform tapas, since the impurity consisting of a network of
objects that appear, variegated by beginningless actions, afflictions, and latent impressions, is
not removed without the mixture of tapas. Therefore, fapas 1s undertaken. Tapas is considered
as that which brings about tranquility of mind, is unobstructive, and is not to be avoided™’'.
Hariharananda states that “zapas” is enduring afflictions (klesa), relinquishing comforts
(sukha), and bodily control (kayasamyama), which bring about mental clarity (cittaprasada)
through postures (d@sana), breath control (pranayama), fasting (uposana), and other

practices™?.

For Vivaranakara, “tapas” refers to practices like krcchra (a particular kind of
religious penance) and candrayana (a fast regulated by the moon), enduring the pairs of
opposites such as heat and cold***. Narayana Tirtha illustrates that fapas is the emaciation of
the body by means of fasting and the like. In the ISvaragita, it is told that ascetics call the
drying of the body by fasts, paraka penance, krcchra penance, candrayana penance, and the
like, the best austerity®™*. It seems that the term “fapas” used by Pataiijali includes all these

activities mentioned by these commentators.

3 sitra 2.1: tapahsvadhyayesvarapranidhanani kriyayogah.
¥ Vyasa on sitra 2.1: natapasvino  yogah  sidhyati,  anadikarmaklesavasandcitra
pratyupasthitavisayajala casuddhirnantarena tapah sambhedamapadyata iti tapasa upadanam.

%2 Hariharananda on sitra 2.1: tapastu cittaprasadakaranamasanapranayamoposanadinam
klesasahanam sukhatyagasca kayasamyamastapah.

3 Vivaranakara on sitra 2.1: tapa iti krcchracandrayanadi, Sttosnadidvandvasahatvam.

¥4 Narayana Tirtha on siatra 2.1: tapa upavasading kayaSesanam, uktamisvaragitayam,

upavasaparakadikrcchracandrayandadibhih sarirasosanam prahustapasastapa uttamamiti.
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On the Meaning of Svadhyaya in Siitra 2.1

Svadhydaya 1s a compound word composed of sva + adhyaya. Adhydya means "a
lesson, lecture, chapter; reading". Sva means "own, one's own, self, the human soul".
Therefore, svadhyaya literally means "one's own reading, lesson". In explaining the meaning
of svadhyaya, Vyasa comments that “svadhydaya is the recitation of purifying mantras such
as pranava, or the study of scriptures on liberation’**. According to Hariharananda, “control
of speech (vak-samyama) is svadhyaya™°. For Vivaranakara, “svadhyaya is the repetition
(japa) of the sacred pranava (Om) and moksa scriptures, including the Upanisads ™.
Narayana Tirtha illustrates that svadhydya is the repetition of the Upanisads and the like. In
the I$varagita, it is said that wise call the muttering of Vedanta, Satarudﬁya, Pranava, and the

3% Svadhyaya can be understood as any

like, the svadhydya that purifies the essence of men
kind of mental activities as chanting of sacred mantras and remembering and contemplating

on the meaning of the Holy Scriptures.
On the Meaning of ISvara-pranidhana in Sitra 2.1

I$vara-pranidhana can be translated as dedication to the lord or surrender to the Lord.
Vyasa comments that isvara-pranidhana is the offering of all actions to the supreme guru
God, or the renunciation of their fruits”**. For Hariharananda, “I$vara-pranidhana is mental

Py, According to Vivaranakara,

(manasa) contemplation (samyama)
isvara-pranidhana means offering one's actions to the supreme teacher ([$vara), or
renouncing the fruits of those actions and dedicating them to the Supreme Lord
(Paramesvara)*'. Narayana Tirtha illustrates that pranidhana is the devotion born of praise
and the like. In the I$varagita, it is mentioned that "devotion becomes unwavering through
praises, remembrance, worship, and actions of speech, mind, and body; this is the worship of
Isvara". Here, praise is the mere narration of qualities, and worship is the offering of seat,

water for washing the feet, and the like. Devotion born of these is the worship of I$vara. And

% Vyasa on siitra 2.1: svadhyayah pranavadipavitranam japo moksasastradhyayanam va.
36 Hariharananda on siitra 2.1: vaksamyamah svadhyayah.

37 Vivaranakara on sitra 2.1: svadhyayah-pranavasya moksasastranam copanisatprabhyrtinam
pavitranam japah.

#  Narayana Tirtha on satra 2.1: svadhydya upanisadadyavrttih, uktda ca tatraiva,
“vedantasatarudrivapranavadijapam budhah* satvasuddhikaram pumsam svadhyayam paricaksate”
iti.

¥ Vyasa on sitra 2.1: i§varapranidhanam sarvakriyanam paramaguravarpanam tatphalasamnyaso va.
# Hariharananda on siitra 2.1: i$varapranidhanantu manasah samyama iti.

“I Vivaranakara on sitra 2.1: iSvarapranidhanam-kriyanam paramaguravisvare samarpanam, tasam va
phalasanyasa: paramesvare samnyasanam.
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that is the offering of all actions to the Supreme Lord, the Supreme Guru, or the renunciation
of its fruit. Of these, the first is: Whatever good or bad I do knowingly or unknowingly, all
that I renounce to you; impelled by you, I do," thus it is explained by the Smytis and the like.
The second is: The enjoyer of the fruits of actions is the Supreme Lord," thus contemplating,
"knowing me as the enjoyer of sacrifices and austerities, the great Lord of all the worlds, the
friend of all beings, one attains peace,”" thus it is taught that these, being distinct from
bhakti-yoga, which is qualified by the specific contemplation of the meaning explained, are
kriyda-yoga, because they are merely activity of speech and the like. Because kriya-yoga is
indicated in the singular, it is taught that the accumulated activity of body, speech, and mind is
indeed kriya-yoga, which has a specific result*””. The question arises: what is that specific
result of kriya-yoga?

Kriya-Yoga as a Yogic Practice of Attenuating Klesa-s

In sitra 2.2, Patafijali recommends the practice of kriya-yoga for the purpose of
attenuating (tanitkarana) the klesa-s (klesatanitkaranarthasca) and this attenuation gives rise
to the cultivation of the practice of samadhi (samadhibhavanarthah)*®. Bhoja states that the
tanitkarana (attenuation) of klesa-s is the obstruction of their own effect and cause
(svakaryakaranapratibandhah). Samadhi, which has the characteristics that have been stated,
its cultivation (bhavana) is repeatedly placing it in the mind; that is the meaning, the purpose
of which is such, it is said. Thus it is said that these practices such as tapas, when practiced,
loosen (sithili) the klesa-s such as avidya which are situated in the mind, and resort to the
helpfulness (upakaraka) of samadhi; therefore, the yogin should primarily be intent on the

404

application of skillful means of kriya-yoga™. Vyasa comments that for the yogin, being

practiced (asevyamana), cultivates samadhi, and makes the klesa-s very thin (pratanii). He

%02 Narayana Tirtha on siatra 2.1: pranidhanam stutydadijanita bhaktih, ukta tatha tatraiva,
stutismaranapujabhirvanmanahkaryakarmabhih suniscala bhavedbhaktiretadisvarapiijanamiti,
stutiratra gunamdtrakathanam pija cdasanapadyadyarpanam, etabhirjanita bhaktirisvarapijanam,
tacca  sarvakriyanam paramesvare paramagurdvarpanam, tatphalasanydaso va, tatrdadyam,
kamato’kamato va'pi  yat karomi Subhasubham tatsarvam tvayi sanyastam tvatprayuktah
karomyahamityadismrtibhirvyakhyatam, dvitiyam tu karmaphalanam bhokta paramesvara iti cintanam,
bhoktaram  yajiiatapasam  sarvalokamahesvaram®  suhydam  sarvabhiitanam  jaatva — mam
santimrcchatityadina bodhitam, etani niruktarthabhavanavisistabhaktiyogabhinnatvat kriyayogah,
vagadivyaparamatratvat, kriyayoga ityekavacananirdesat kayavanmanovyaparah samuccita eva
kriyayogo visistaphala iti jiapitam

403 sitra 2.2: samadhibhavanarthah klesataniikaranarthasca.

4 Bhoja on sitra 2.2: klesa vaksyamanastesam tanitkaranam svakaryakaranapratibandhah,
samadhiruktalaksanastasya bhavand cetasi punah punarnivesanam so’rthah prayojana yasya sa
tathoktah, etaduktam bhavati ete tapah prabhrtayo’bhyasyamandscittagatanaviccadinklesanchithilt
kurvantah samadherupakarakatam bhajante, tasmatprathamatah kriyayogavadhanaparena yogind
bhavitavyamityupadistam
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will make those klesa-s that have been made very thin like burnt seeds (dagdhabijakalpan) by
the fire of perfect wisdom (prasamkhyana-agni), incapable of producing sprouts
(aprasava-dharmin). Because of making those thin, subtle wisdom (sizksma-prajiia), which is
not touched again by klesa-s, whose function has ceased, and which is merely the distinct
appearance of sattva and purusa (sattvapurusanyatamatrakhyati), will be fit for reverse

evolution (pratiprasavaya) *”.

Vacaspati  further clarifies Vyasa’s commentary. Vacaspati states that
“if kriyayoga (the yoga of action) itself thins the klesa-s, then what is the use
of prasamkhyana (analytical insight)? Therefore, he says, "pratanikrtaniti': kriyayoga's
activity is limited to thinning, but not to rendering the klesa-s infertile,
whereas prasamkhyana (analytical insight) is for rendering them infertile, like seeds that have
been burned. Thus, infertility is expressed through similarity to seeds whose sprouts have
been burned. It may be that prasamkhyana (analytical insight) itself will make
the klesa-s incapable of producing (further afflictions), so what is the use of thinning these?
Therefore, he says, "tesamiti": For if the klesa-s are not thinned, the knowledge of the
difference between sattva (the pure essence) and purusa (the self), being overcome by a
powerful opposing force, will not even dare to arise. But when the klesa-s are weakened,
having been attenuated, that which opposes them arises through the practice
of vairdagya (detachment) and abhyasa (practice). And having arisen, as long as it is not
touched or overwhelmed by them, then, it is said, the subtle knowledge (sitksma-prajiia) that
1s solely the knowledge of the difference between sattva
and purusa (sattvapurusanyatakhyati), because its object is subtle due to its being beyond the
senses, that subtle knowledge will be capable of counter-resolution and dissolution. Why?
Because its authority is completed. Since the authority is completed, the commencement of
the functions of the guna-s (qualities) through which it has the nature of a cause, therefore it is

said thus™4%,

5 Vyasa on satra 2.2: sa hyasevyamanah samadhim bhavayati klesamsca pratanii karoti,
pratanitkrtanklesanprasamkhyanagnina  dagdhabijakalpanaprasavadharminah  karisyatiti,  tesam
tanitkaranatpunah klesairaparamrsta sattvapurusanyatamatrakhyatih siksma prajiia samaptadhikara
pratiprasavaya kalpisyata iti.

% Vacaspati on siatra 2.2: nanu kriyayoga eva cetklesanpratanitkaroti  krtam  tarhi

prasamkhyanenetyata aha — pratanitkrtaniti, kriyayogasya pratanitkaranamdtre vyaparo na tu
vandhyatve klesanam prasamkhyanasya tu tadvandhyatve, dagdhabijakalpaniti vandhyatvena
dagdhakalamabijasarapyamuktam,  sydadetat, — prasamkhyanameva  cetklesanaprasavadharminah
karisyati, krtamesam pratanitkaranenetyata aha — tesamiti, klesanamatanave hi balavadvirodhigrasta
sattvapurusanyatakhyatirudetumeva notsahate, prageva tadvandhyabhavam kartum praviralikrtesu tu
klesesu durbalesu tadvirodhinyapi vairagyabhyasabhyamupajayate, upajata ca
tairaparamrstd 'nabhibhiitd naiva yavatparamysyata iti, sattvapurusanyatamatrakhyatih - siksma
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From the above discussion it can be said that kriya-yoga is a mandatory practice for
attenuating the klesa-s. This attenuation of klesa-s will help the yogin to engage in the
practice of samadhi. This kriya-yoga needs the effort and energy of the yogin to perform
because it involves physical and mental activities of the yogin. So, kriyd-yoga is simply the
first yogic practice for the yogin to attenuate the first stage (gross/ sthiila) of activities of the
klesa-s. For attenuating the second of stage (siksma) of the activities of the klesa-s, Patanjali

teaches the practice of dhyana.
Dhyana As a Yogic Practice for Weakening the Klesa

Patanjali tells us in satra 2.11 that those vrtti-s (tadvrttayah) [which have been
attenuated by the practice of kriya-yoga] are to be abandoned (heya) by the practice of
meditation (dhyana)*”’. Patafijali clearly states that dhyana is the second stage of the yogic
sadhana which will be practice after the yogin gets mastery of the first stage of sadhana
which is kriya-yoga. First stage of weakening the klesa-s by the practice of kriya-yoga will
reach the second stage of weakening the klesa-s by the practice of dhyana. The question may
arise: 1s it the case that kriya-yoga does not include any kind of meditation? Kriyd-yoga may
include meditation but here Patafijali seems to be saying that dhyana is a superior kind of
independent yogic practice which is mastered after one achieves the goal of kriya-yoga which
is the weakening of the attenuated gross vr#ti-s. It is to be noted that the objects of meditation
in kriya-yoga are many while the object of dhyana-yoga is only the purusa. The meditation
practices in the kriya-yoga stage are to be understood as very surface level concentrations
with the focus of attaining the goal of kriya-yoga whereas in dhyana-yoga practice,
meditation practices are very deep and stronger level of concentration with the focus of
abandoning the result of kriyd-yoga. The purpose of kriyd-yoga practice is to prepare the road
for the arrival of dhyana-yoga practice. This practice of dhyana will help the yogin to

abandon the attenuated klesa-s.

Vyasa states that “those klesa-s that are made gross (sthiila) by the practice of
kriya-yoga, should be abandoned through prasamkhyana-meditation until they are made
subtle (siksmikrtd), until they are like burnt seeds (dagdhabijakalpa). Just as the gross dirt of
clothes is first shaken off (nirdhiiyate), and then the subtle dirt is removed with effort and by

skillful means (yatnenopayena), so too, the sthiila activities of klesa-s have little resistance

e~ =

samaptadhikara yatah samapto 'dhikarah karyarambhanam gunanam yaya hetubhitaya sa tathokteti.

7 sitra 2.11: dhyanaheyastadvrttayah.
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(svalpapratipaksah), but the subtle ones have great resistance (mahapratipaksa)*®. Vacaspati
elaborates Vyasa’ commentary by saying that Now, what is the abandonment (hana) through
the effort of a person (purusaprayatna) that has as its object (kimvisayat) the afflictions
(klesanam) thinned (tanitkrtanam) by the practice of action yoga (kriya-yoga)? He says —
“However, it distinguishes (vyavacchinatti) those abiding (sthitanam) that have approached
(upagatanam) the state of a seed (bjjabhava) from the barren (vandhyebhyah)." He recites the
sutra: “Their (tad) activities (vrttayah) are to be abandoned (heyah) by meditation (dhyana).”
He explains — "Of the afflictions (klesanam)." Even those (kriyayogataniikrta) thinned by the
practice of kriya-yoga can indeed be cut off (ucchettum) through being the cause of
counter-production (pratiprasava) both in effect and in their essence (svaripatah); therefore
they are called gross (sthild). He says the limit (@vadhim) of the effort of a person
(purusaprayatnasya) that has the discrimination (prasamkhyana) as its scope (gocarasya) —
“As far as (yavaditi)...” He (vivrnoti) clarifies— “Burnt (dagdha)...” (Siksmikrtd). Right here
he gives an example (drstantam) — “Just as of cloths (vastranam)...” The similarity (samba)
between the example (drstanta) and its application (darstantikayoh) is merely in terms of
grossness and fineness (sthillasitksma), but not again in terms of removability through effort
(prayatnapaneyataya) because that is impossible in cases where there is abandonment through
counter-production (pratiprasava heyesu). Those for whom a small (svalpah) counter-force
(pratipaksa) 1s the cause of destruction (uccheda) are thus called. Those for whom a great
(Mahan) counter-force (pratipaksa) is the cause of destruction (uccheda) are thus called. The
smallness (svalpatvam) is said to be inferior (avarataya) because the discrimination

(prasamkhyanam) is below (cadhastat) counter-production (pratiprasavasya)*®.

Patafijali makes it clear that dhyana is an important yogic practice which is effective in
counteracting the subtle klesa-s. It is also evident that dhyana is superior type of yogic
practice than kriya-yoga because dhyana eliminates the subtle klesa-s which are more difficult
to get rid of as they remain in the citta in a hidden state. Pataijali tells us that at the first stage
of yogic sadhana, kriya-yoga eliminates sthitla-klesa-s while at the second stage of yogic
sadhana, dhyana-yoga eliminates sitksma- klesa-s. But Patafjali does not explain the nature

of sthiila-klesa-s and nor does Vyasa explain that. Vijnanabhiksu states that sthiila-klesa-s are

8 Vyasa on sitra 2.11: klesanam ya vrttayah sthilastah kriyayogena tatkrtah satyah prasamkhyanena
dhyanena hatavya yavatsuksmikrta yavaddagdhabijakalpa iti, yatha vastranam sthiilo malah parvam
nirdhityate pascatsitksmo yatnenopdyena capaniyate tatha svalpapratipaksah sthilla vrttayah klesanam,
sitksmastu mahapratipaksa iti.

“? Vacaspati Misra on sitra 2.11.
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those vrtti-s which are in manifested states or conditions (abhivyaktavastha) [in this mundane
world]*"’. Now questions arises: how do we know that sthiila- vrtti-s are manifested? Bhoja
seems to reply that these manifested (abhivyakta) vrtti-s can be felt by the yogins because
these vrtti-s have already started (arabhdha) giving a sensation or feeling of sukha (pleasure),
dubkha (pain) and moha (delusion)*'!. It seems that these different feelings of vriti-s are
directly derived from the external objects and felt by physical body and mind of the yogin in
the surface level of existence. When the yogin starts practicing kriya-yoga, these disturbing
feelings of different sensations lose their power to agitate the yogin gradually and when the
yogin finally masters the kriya-yoga practice, all these different vrtti-s of different disturbing
sensations are attenuated and weakened completely in their external effects. After mastering
the art of kriya-yoga, the yogin, then, enters into the dhyana, at that time the yogin mostly
feels these subtle different feelings of pleasure and pain through his mind in a more deep level
of existence in their internal effects. The yogin continues the dhyana until these subtle vriti-s
are made weaker further which is called the sizksma-state of the klesa-s. These siksma-state of
the klesa-s also need to be eliminated. For the elimination of these sitksma-state of the klesa-s,

Patafijali recommends the practice of pratiprasava.
Pratiprasava As a Yogic Practice to Abandon the Sizksma- Klesa

According to Patafijali, pratiprasava is the most superior and the final practice the
yogin should be engaged to for the complete relief from the klesa-s. Patanjali tells us that
klesa-s which have been weakened respectively by kriya-yoga and dhyana are to be finally
abandoned by the practice of pratiprasava. Patanjali states in sitra 2.10 that “these subtle
(sitksmah) klesa-s are to be cast aside (heya) by a retrograding process of reversal
(pratiprasava). Pataijali tells us that pratiprasava is a yogic practice by which the subtle
klesa-s are to be forsaken by the yogin. The question arises: what does the sitksma-klesa mean
in this satra? In other words, what is the nature of these five sitksma-klesa-s? According to
Vyasa, sitksma-klesa-s are those which are like the condition of burnt-seeds
(dagdhabijakalpad). By the metaphor of “dagdhabijakalpa”, Vyasa seems to say that in the
sitksma state of klesa-s, the klesa-s (which are not dissolved) lose their capability of
producing any further effects on the yogin. Bhoja thinks that sitksma-klesa-s are those which
remain in the citta in the form of vasana (latent desire) and those which do not manifest

activity as vreti. In explaining sutra 2.10, Bhoja comments that “those subtle afflictions

19 Vijfiana Bhiksu on sitra 2.11: yd vrttayah sthiilla abhivyaktavasthah.

“I Bhoja on sittra 2.11: tesam klesanamarabdhakaryanam yah sukhaduhkhamohatmika.
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(klesa), which remain in the form of latent impressions (vasand) and do not initiate
transformation into the form of active expression (vrttirupam parinamam), are to be
abandoned (heyastyaktavyah) through involution (pratiprasava) or reverse transformation
(pratilomaparinama). When the mind (citta), along with its latent impressions (savasanam),
having fulfilled its purpose (krtartham) in its own cause, egoity (svakarandsmitayam), is
absorbed, then how can there be an origin (sambhavah) of those that are without root
(nirmitlanam)?*"?

In his Bengali commentary, Hariharananda states that “pratiprasava =opposed to
prasava or production, i.e. . . Disappearance by resolving into the cause. Subtle klesa implies
klesa which has become like parched seed through prasamkhyana or discriminative
knowledge. The cognition of 'I' in one's own body can be completely removed on the
realization the principle which is beyond the body and the senses. From such realization
comes the knowledge that 'l am neither the body nor the senses.' Then no disorder in the body
or of the senses affects the yogin's mind. When the latency of such knowledge is always
present in a habitually one-pointed mind then it is called discriminative knowledge opposed to
asmitd klesa. On account of its being established in the mind no false notion of identification
of the body with the Self can rise therein and therefore asmita becomes like parched seed
incapable of sprouting. In other words there cannot then arise any spontaneous Cognition of
the 'T' as the self-associated with the body and the senses and thereby produce any distraction

in the mind. This sort of parched state is the subtle form of asmita - klesa.

As the thought of renunciation becomes steadfast an insight into the nature of true Self
is acquired and attachment to worldly objects becomes thin or ineffective as a parched seed.
So does aversion become ineffective when a person gains an insight into the purity of the
mind free from malice or hatred? Likewise fear of death is attenuated. With the cessation of
the sense of identifying oneself with the body. Thus by means of the latent impressions
acquired through samprajiiana (sitra 1.50), klesa-s are thinned. Though attenuated they are
still manifest. Just as the idea 'l am the body' indicates a manifest condition of the mind, so
the idea 'l am not the body' i.e. the knowledge that (purusa is the Seer of 'T') is also a form of
manifest condition. There is further similarity with the parched seed. The parched seed looks
like an ordinary seed but has no power of sprouting; similarly k/esa in a subtle state exists but

produces no modification, i.e. no afflictive fluctuation arises in the mind wherein only perfect

12 Bhoja on siitra 2.10: te siksmah klesa ye vasanaripenaiva sthita na vyttiripam parinamamarabhante
te pratiprasavena pratilomaparinamena heyastyaktavyah, svakaranasmitayam krtartham savasanam
cittam yada pravistam bhavati tada kutastesam nirmillanam sambhavah.
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knowledge prevails. At the root of modification based on knowledge also there exists asmita -
klesa in a subtle form. The klesa so reduced disappears with the disappearance of the mind.
When through para-vairdgya or supreme renunciation, the mind merges into its
constituent cause, the subtle klesa-s also disappear along with it. Pralaya or Vilaya implies
disappearance without chance of re-emergence. In ordinary circumstances afflictive
modifications taking place in the mind determine the birth, span of life and the experience
of pleasure and pain. Klesa-s are attenuated by kriya-yoga. Although in samprajhata-yoga
relationship with the body no doubt continues, that relationship is based on such knowledge
as 'l am not the body' etc. This is the subtle state of klesa. It is needless to say that it stops
birth, span of life and further experience. In asamprajiiata -yoga that subtle relationship with
the body also ceases, i.e. the modifications being merged in their natural causes, klesa-s are

completely destroyed” (P N Mukherjee’s translation).

Hariharananda understands pratiprasava as an cosmological process in which klesa-s
along with the citta dissolves into the avyakta prakrti. While Patafijali says that through the
practice of pratiprasava, klesa-s are destroyed, Hariharanda believes that through the practice
of para-vairagya, subtle klesa-s are destroyed along with the citta. He seems to be identifying
para-vairagya as a different practice which cannot be found in the Yogasiitra. Hariharananda
also believes that in samprajiidata-yoga, the awareness that the yogin is not the body is the
subtle state of the klesa-s and this subtle awareness of the yogin stops the cycle of birth and
life-span and experiences of the yogin, but even subtle klesa-s are still klesa-s which need to
be got rid of completely to stop the cycle of birth and span of life and the experiences. For
Hariharananda, in  asamprajiiata-yoga, the yogin does not have any identification with the
body. But it is difficult to accept that in asamprajiiata-yoga, yogin is not identified with his

body because the yogin is alive and he must have some kind of identification with the body.

It appears that all the above mentioned commentators believe that complete freedom
from klesa-s is only possible when the yogin’s citta is dissolved. In other words, permanent
relief from the klesa-s indicates the death of the yogin. I argue that a close reading of sitra
2.10 does not support these conclusions made by these commentators. I claim that this whole
understanding of this sitra 2.10 is the result of some presuppositions. First presupposition is
that pratiprasava is only an cosmological process of dissolution or destruction. Second
presupposition is that kaivalya is videhamukti. In other words, liberation is only possible after
the dissolution of the physical body and mind of the yogin. To understand sitra 2.10 in a

more comprehensive manner, we need to understand the meaning and nature of klesa-s and
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their relation with the citta in the Yogasiitra because we need to answer this question of
whether dissolution of the whole personality of the yogin is necessary to eradicate klesa-s
completely. This inquiry invites us to explore the depths of the mind and its afflictions, as
well as the transformative potential inherent in yoga practice. By examining how klesa-s
interact with the citta, we can discern whether a complete dissolution is indeed essential for

achieving true liberation and clarity.
Is Death Mandatory for the Complete Dissolution of the Klesa?

Klesa-s have three states of functioning and three ways of getting rid of those three
states. The first method of getting rid of the gross klesa-s is by kriya-yoga and the second
method of getting of the subtle klesa-s is dhyana-yoga. The third and the final method of
getting rid of the subtlest klesa-s is by pratiprasava. While the name of these three practices
for gaining freedom from klesa-s are directly mentioned by Patafjali, Patafijali only mentions
two stages of klesa-s as sthiila and sitksma and he does not mention the third state of the
klesa-s which is reached by practice of pratiprasava. The commentators could not identify or
name the third state. The standard interpretation is that the third or the last stage of klesa-s can
only be got rid of when the citta is dissolved because klesa-s remain in the citta in a very
subtle form. It is to be noted that the dissolution of the klesa-s in the citta does not result in
the dissolution of citta because while klesa-s are the roots of suffering, not the ciftfa. In this
sutra 2.10. these subtle roots of suffering are to be destroyed by the practice of pratiprasava.
In the present context, Patafijali does not seem to be saying that pratiprasava is a process of
dissolution of the citta, rather the dissolution of all kinds of roots of klesa-s even if those roots

are somehow connected with citta.

Patafijali tells us in sitra 2.12 that “the stock of karma has the klesa-s as its root. It is
experienced in present or future lives” *"* (klesamiilah karmasayodystadrstajanmavedaniyah).
For Pataijali, klesa is the main cause of accumulation of different karma-s which can be good
and bad. There are five klesa-s which are avidya, asmita, raga, dvesa and abhinivesa. Now
the question may arise: why they are called klesa-s. Bhoja replied that “they are
called klesa-s because they torment (klisnanti) beings™*'*. How do these klesa-s torment us?
Hariharananda states that these klesa-s torment us in the form of knowledge characterized by
inverted or erroneous cognitions (viparyayajiianani) that produce suffering (duhkha)*".

Klesa-s are linked with karma. Karma means actions. According to Vyasa, karma is of two

413 Bryant's translation
14 Bhoja on siitra 1.24: klisnantiti klesa avidyadayo vaksyamanah.

1> Hariharananda on siitra 1.24: avidya’'dayah paiica klesah = duhkhakarani viparyayajiianani.
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types: one is kusala which can mean good, proper; beneficial; suitable; good and well while
other one is akusala which can mean bad, improper, inauspicious and evil. Kusala-karma is
similar to dharma (righteous actions) and akusala karma is similar to adharma (unrighteous
actions). Bhoja believes that karma is of three types: vihita (which is prescribed), pratisiddha
(which is prohibited) and vyamisra (which is mixture of prescribed and prohibited actions)*!°.
The results of karma and klesa are known as “vipaka”. Bhoja defines that “those that ripen
(vipacyante) are called vipaka”. Bhoja comments that "fruits of actions" (vipaka) are the
experiences of birth in particular species (jati), lifespan (@yu), and enjoyment (bhoga)™*"’.
Narayana Tirtha states that the result of these three vipaka is happiness and suffering*'®. Due
to vipaka, the activities of different klesa and karma leave imprints in the mind of the yogin
which is known as “asaya” (desire and a receptacle). For Vyasa, asaya is vasana

(inclination)*"’

. According to Hariharananda, asaya is the inclination towards birth, the life,
and pleasure and pain™*?. 4saya is also technically understood as the stock or the balance of
the fruits of previous actions in the citta. In Yogasiitra, karmasaya is the store house of all the
impressions of klesa-s and karma-s in the mind of the yogin. That is why Patafjali says in
sutra 2.12 that klesa-s is the main cause of karmdasaya and one has to experience the results of

klesa-s in this life or in future life*?!.

Hariharananda states that “the predispositions (asayah) are the formative forces
(samskarah) that are the cause (hetavah) of birth (jati), lifespan (@yur), and enjoyment
(bhoga). Karma is the activity (vyaparah) of the mind (citta), senses (indriya), and vital
energies (prananam). Those formative forces (samskarah) that arise from that experience
(tadanubhavajata), remaining (santah) undivided (avibhaktah) again (punar), would generate
(janayeran) activities (cesta) that are in accordance with themselves (svanugunah). And thus
they would manifest (avirbhavayeyuh) bodies (Sarira), senses (indriya), pleasures (sukha),
pains (duhkha), and so forth (adini) that are concomitant with activities (cestasahabhavini).

That (sa eva) is indeed the storehouse of karma (karmasayah)”**.

1% Bhoja on siitra 1.24. vihitapratisiddhavyamisraripani karmani.

“I7 Bhoja on siitra 1.24: vipacyanta iti vipakah karmaphalani jatyayurbhogah.
18 Narayana Tirtha on sitra 1.24: vipakastayoh phalam sukhaduhkhe.

19 Vyasa on siitra 1.24: tadanuguna vasand asayah.

#0  Hariharananda on sitra 1.24: vasanah = dsayah, tad yatha -jativasand -ayurvasand
-sukhaduhkhavasana.

2l sittra 2.12: kleSamilah karmasayo drstadystajanmavedaniyah.

#2 Hariharananda on sitra 2.12: jatyayurbhogahetavah samskarah asayah, karma cittendriyaprananam
vyaparah, tadanubhavajata ye samskara punaravibhaktah santah svanugundscesta janayeramstatha ca
cestasahabhavini Sarirendriyasukhaduhkhadinyavirbhavayeyuh sa eva karmasayah.
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In explaining sitra 2.12, Vyasa comments that “there, the accumulation of virtuous
and non-virtuous karma (punyapunyakarmasayah) arises from desire (kama), greed (lobha),
delusion (moha), and anger (krodha). It is experienced either in this very lifetime
(drstajanmavedaniyah) or in a future lifetime (adrstajanmavedaniyah). There, that
accumulation of virtuous karma (punyakarmdasayah) which is accomplished through intense
agitation (tivrasamvegena), mantra, asceticism (tapas), meditative absorption (samdadhibhih),
or through the propitiation (ardadhandadva) of powerful gods
(iSvaradevatamaharsimahanubhavanam), once  perfected  (parinispannah),  ripens
immediately (sadyah paripacyate). Likewise, that accumulation of non-virtuous karma
(papakarmasayah), which is repeatedly committed (krtah punah punarapakarah) with intense
suffering (fivraklesena) towards those who are frightened (bhita), sick (vyadhita), or wretched
(krpanesu), or towards those who are trustworthy (visvasopagatesu), powerful
(mahanubhavesu), or ascetic (tapasvisu), also ripens immediately (sadya eva paripacyate),
just as Nandi$vara Kumara, having abandoned (hitva) his human condition
(manusyaparinamam), was transformed (parinatah) into a deity (devatvena), and likewise
Nahusa, the king of the gods (devanamindrah), having abandoned (hitvd) his own state
(svakam parinamam), was transformed (parinatah) into an animal (tiryaktvena). There, for
the beings in hell (rnarakanam), there is no accumulation of karma (karmasayah) that is
experienced in this very lifetime (drstajanmavedaniyah), and for those whose aftlictions are
exhausted (ksinaklesanam), there is no accumulation of karma (karmdasayah) that is

experienced in a future lifetime (adrstajanmavedaniyvah)” *=.

Vacaspati further elaborates Vyasa’s commentary. Vacaspati says that “it may be
asked, are afflictions (klesa-s) and the accumulation of karma (karmasaya) the cause of birth,
life, and enjoyment, and also torment people? But are ignorance (avidya) and the like not also
causes? How are ignorance and the like afflictions? To this Patafijali says: The accumulation
of karma has its root in afflictions and is experienced in seen and unseen births. The
afflictions are the root of its arising, and it is thus spoken of in its function as cause and effect.

This means that the accumulation of karma has its root in ignorance and the like and is the

3 Vyasa on sitra 2.12: tatra punyapunyakarmasayah kamalobhamohakrodhaprabhavah, sa
drstajanmavedaniyascadrstajanmavedaniyasca, tatra tivrasamvegena
mantratapahsamadhibhirnirvartita isvaradevatamaharsimahanubhavanamaradhanadva yah
parinispannah sa sadyah paripacyate punyakarmasaya iti, tatha tivraklesena bhitavyadhitakrpanesu
visvasopagatesu va mahanubhavesu va tapasvisu krtah punah punarapakarah sa capi papakarmasayah
sadya eva paripacyate, yatha nandisvarah kumaro manusyaparinamam hitva devatvena parinatah,
tatha nahuso’pi devanamindrah svakam parinamam hitva tiryaktvena parinata iti, tatra narakanam
nasti drstajanmavedaniyah karmasayah, ksinaklesanamapi nastyadystajanmavedaniyah karmasaya iti.
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cause of birth, life, and enjoyment; therefore ignorance and the like are also its cause and are
thus afflictions. He explains: In that connection, the @saya is that in which worldly beings
repose. The d@saya of actions is virtue (dharma) and non-virtue (adharma). From desire, in
engaging in actions motivated by desire, virtue becomes the cause of heaven and so forth.
Similarly, from greed, non-virtue arises, such as stealing the property of others. From delusion
(moha), even when acting with the intention of virtue in non-virtuous acts such as violence, it
is still non-virtue. However, there is no virtue born of delusion. There is virtue born of anger,
as in the case of Dhruva, whose anger arose from the insult of his father, and through the
accumulation of meritorious karma motivated by the desire to conquer, he attained a higher
position among the inhabitants of the intermediate realm. But non-virtue born of anger, such
as killing a brahmana, is well-known among beings. He speaks of its twofold nature, saying,
"It is experienced in a seen birth." He speaks of what is experienced in a seen birth: "Through
intense agitation." He gives examples in order: "As in the case of Nandi§vara," and "There,
among the hell beings," the different kinds of hells, such as Kumbhipaka, are attained through
the accumulation of karma. The hell beings who perform those actions do not have an
accumulation of karma that is experienced in a seen birth. Indeed, such suffering,
continuously experienced for thousands of years and more, is not possible with a human body

or through its transformations™***,

Patafijali appears to be stating in sitra 2.12 that kaivalya is impossible if the yogin
does not engage in kriya-yoga, dhyana -yoga, and pratiprasava to eliminate the various
functional states of klesa. The avidya, lobha, moha, raga, dvesa, and numerous other negative
klesa-s motivate or compel people to act in their daily lives. The repercussions of these
several klesa-s make it impossible to achieve kaivalya through samdadhi -meditation.
Therefore, the outcome of samadhi which is kaivalya, cannot be reaped until or until samadhi

1s attained.

For this reason, Patafijali makes it quite evident that klesa is the primary source of the
various behaviors that keep people trapped in the cycle of birth and death. The yogin will
experience several vrtti-s, including Kama, krodha, lobha, and moha, as well as other
unpleasant vrtti-s, as a result of the klesa-s ' impacts. One must experience sukha or duhkha as
the results of their acts when they are motivated or directed by these various klesa-s. It is
important to realize that although klesa-s are the root cause of both good and negative deeds,

these deeds in turn lead to more klesa-s in the yogin's subsequent existence.

#4 See the commentary of Vacaspati on sitra 2.12.
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Therefore, duhkha is unavoidable when one is in control of klesa and karma. If one is
not freed, the klesa-s and karma will be a never-ending circle of pain. Karma begets klesa,
and klesa begets karma. Karmasaya is the term for this collection of klesa and karma
imprints. Samskara is another name for this karmasaya. When someone does something that
is influenced by klesa, their body and mind are imprinted with samskara related to that
activity. These deeply rooted samskara s will persist in the citta as a seed that eventually

sprouts into a tree. Karmaphala is the term for the outcome of such seed germination.

An individual must experience the goodness or badness of the outcomes of various
karmas during this incarnation or in a subsequent one. The karmaphala will be intense and
quick to experience if one acts with maximum speed and intensity. The results of those
samskara-s and deeds are experienced in the current life when the @saya or karmaphala, or
samskara is very powerful and effective; in the next lifetime, the results are realized when the
samskara-s are weak. Karmaphala will either be experienced now or in the future, depending
on the severity and intensity of the karmasaya. Karmphala will be active in this life or the

next, to put it another way.

For this reason, Patafijali says that karmasaya, which is created by the klesa-s by good
or bad deeds, will be relived in this incarnation or the next. Drstajanmavedaniya is the state in
which the yogin's karma produces results in this body; Adrstajanmavedaniya is the state in
which the karma's effects are felt in the next incarnation. It is also important to remember that
excessive papa-karma or punya-karma will cause one to suffer the consequences of those
deeds in this lifetime. Therefore, it is evident that in certain situations, deeds driven by
excessive papa and punya-karma carried out in this incarnation will undoubtedly result in

outcomes in this life rather than in a subsequent one.

According to Vyasa, by intense austerity and devotion to the gods, a man by the name
of Nandi$vara achieved the divine body of the god in this human body in ancient times. The
curse of the Rsis turned the good-hearted human Nasuha into a snake since Nahusa severely
tormented and agitated the Rsis. In this sitra, Patafijali explains that in order to eradicate the
five klesa-s that are produced by karma and karmasaya, kriya-yoga should attenuate them,
dhyana -yoga should weaken them, and pratiprasava should dissolve them. The yogin will
achieve samadhi and kaivalya after klesa-s are gone. Lack of klesa-s results in the absence of
Kama, krodha, and lobha as well as karmdsaya and karmaphala. Sukha and duhkha will not

exist when karmaphala is absent. Karmdasaya will not exist if there is no sense of sukha and
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duhkha. Now the question arises: how the results of karmasaya which are either pleasurable

or painful are experienced?

In siatra 2.13, Patafijali tells us that “as long as the root of the klesa-s exists, it
fructifies as type of birth, span of life, and life experience [of an individual]” ** (sati miile
tadvipako jatyayurbhogah). Bhoja explains that “when the afflictions (klesa), which have the
characteristics of being rooted and liberated, are not overcome, the ripening (vipaka) of karma
in the form of skillful and unskillful actions results in birth (jati), lifespan (ayur), and
experiences (bhoga). Birth (jati) is, for example, being a human (manusyatva); lifespan (ayus)
is a long-lasting connection to a single body (sarira); experiences (bhoga) are objects
(visaya), senses (indriyani), and the experience of pleasure (sukhasamvid) and pain
(duhkhasamvid). The word "experience" (bhogasabda) is derived from the instrumental sense
of the action of karma. The meaning here is that the karmic imprints (karmavasana)
accumulated in the ground of the mind (cittabhiimi) since beginningless time (anadikala), as
they ripen (pakam upayanti), remain in a state of dominant and subordinate qualities
(gunapradhanabhavena sthitd) and begin their own function characterized by birth (jati),
lifespan (ayu), and experiences (bhoga)” **°.

Vyasa’s Interpretation of Sitra 2.13

Vyasa states that “when the afflictions (klesa) are present, the accumulation of karma
(karmdsaya) is capable of producing a result (vipdka), but not when the root of affliction has
been cut off. Just as rice grains covered with husk, possessing the potential of an unburnt
seed, are capable of sprouting, but not when the husk has been removed or the seed has been
burnt; similarly, the accumulation of karma, when bound by afflictions, is capable of
sprouting a result, but not when the afflictions have been removed, nor when the seed of
affliction has been burnt by prasamkhyana. And that result (vipdka) is threefold: birth,
lifespan, and enjoyment (bhoga).

Here, this is considered: Is one action the cause of one birth, or does one action project
multiple births? A second consideration: Do multiple actions produce multiple births, or do

multiple actions produce one birth? Certainly, one action is not the cause of one birth. Why?

4% Bryant’s translation

% Bhoja on siatra 2.13: milamuktalaksanah klesah, tesvanabhibhiitesu satsu karmanam

kusalakusalaripanam vipakah  phalam  jatyayurbhoga bhavanti,  jatirmanusyatvadih,
ayuscirakalamekasarirasambandhah,  bhoga  visaya indriyani  sukhasamvidduhkhasamvicca
karmakaranabhavasadhanavyutpattya bhogasabdasya, idamatra tatparyam

cittabhumavandadikalasamcitah ~ karmavasana — yatha — yatha — pakamupayanti  tatha  tatha
gunapradhanabhavena sthitd jatyayurbhogalaksanam svakaryamarabhante.
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Because if the accumulation of countless actions from beginningless time, and the remaining
actions, and the current actions, did not have a fixed order of fruition, there would be no
certainty for beings, and that would be undesirable. Nor is one action the cause of multiple
births. Why? Because if each single action among many actions were the cause of multiple
births, then the absence of a time for the result of the remaining actions would occur, and that
too is undesirable. Nor are multiple actions the cause of multiple births. Why? Because those
multiple births cannot occur simultaneously; they must occur sequentially. And thus, there

would be the consequence of the previous fault.

Therefore, in the interval between birth (janma) and death (prayana), the diverse
accumulation  of  meritorious and  non-meritorious  karmic  predispositions
(punyapunyakarmasayapracaya), existing in a state of principal and subordinate, manifested
at death, having accomplished death through a single connected series (ekapraghattaka),
coalesced and produces only one birth (janma). And that birth obtains its lifespan (ayuska)
from that very action, and in that lifespan, enjoyment (bhoga) is realized through that very
action. Therefore, that karmic predisposition (karmdsaya) is called "threefold result"
(trivipaka) because it is the cause of birth, lifespan, and enjoyment. Thus, it is said to be a
karmic predisposition (karmasaya) that ripens in a single lifetime (ekabhavikah karmasayah).

However, that [karma] which is experienced as agreeable at birth, is of one type as it
begins with one result due to being the cause of enjoyment, or is of two types as it begins with
two results due to being the cause of life and enjoyment, like Nandi§vara or like Advusa.
This citta (mind), however, has been variegated, as it were, by vasanas (predispositions)
brought about by the experience of afflictions (klesa), actions (karma), and their results
(vipaka). Like a fishing net, it is completely filled, as it were, with knots. These vasanas have
arisen from previous lifetimes. As it is said, "That accumulation of karma is of one lifetime."
Those samskara-s (traces) that are causes of memory are vasands, and they are without
beginning.

That accumulation of karma which is of one lifetime is both determinate (niyata) in its
result and indeterminate (aniyata) in its result. Of those, this is the rule for that which is
experienced as agreeable at birth and is determinate in its result: this is not the rule for that
which is not experienced as agreeable at birth and is indeterminate in its result. Why? Because
for that which is not experienced as agreeable at birth and is indeterminate in its result, there

are three possibilities: the destruction of the action which has been done but is not yet ripe; or
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its entering into a principal action; or its lasting for a long time, having been overcome by a

principal action that is determinate in its result.

There, the destruction of the action which has been done but is not yet ripe is like the
destruction of a white action when a black action arises. In that regard, it has been said, "Two
and two actions are to be known. One mass of evil-doing destroys the one who has done

virtuous deeds. Therefore, desire to do good deeds, for here the wise know your actions."

[Or] it’s entering into a principal action. In that regard, it has been said, "There may be
a small admixture which is easy to remove and easy to reflect upon, which is not sufficient to
diminish the merit of a virtuous person. Why? Because I have much other merit, and when

this has entered into it, it will only slightly diminish the merit in heaven."

Or it’s lasting for a long time, having been overcome by a principal action that is
determinate in its result. How is that? It is said that death is the common manifesting cause of
an action that is experienced as agreeable at birth and is determinate in its result, but not of
one that is not experienced as agreeable at birth and is indeterminate in its result. However,
that action which is not experienced as agreeable at birth and is indeterminate in its result may
be destroyed, or may enter into another action, or may remain for a long time, having been
overcome, until a common manifesting cause of action makes it not turn towards its result.
Therefore, because the place, time, and cause of its result are not ascertained, this course of
action is wondrous and difficult to know. And the cessation is not due to exceptions to the

general rule, thus, the accumulation of karma is recognized as being of one lifetime ‘%,

Vacaspati’s Interpretation of Sitra 2.13

Vacaspati comments that “If it be argued that, since the karmasaya (store of karmic
traces) is rooted in avidya (ignorance), upon the arising of vidya (knowledge) and the
destruction of avidya, may no other karmdsaya arise. But, since it is impossible to exhaust
through experience the countless karmasayas of former existences accumulated in a
beginningless succession of births, whose time of ripening is unfixed, samsara would be
impossible to uproot. Therefore, [the sifra] says: "While the root exists, its ripening
is jati (birth), ayus (lifespan), and bhoga (experience)." This is what it means: The karmasaya,
whose fruit is pleasure and pain, produces birth and lifespan as necessarily connected with
itself, in accordance with its purpose. And pleasure and pain are always attended by
attachment and aversion and inseparable from them; without those [attachment and aversion],

they [pleasure and pain] do not occur. Nor is there any possibility that one would be satisfied

“7 See the commentary of Vyasa on siitra 2.12.
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or agitated by that which is pleasure or pain. Therefore, this ground of the self, sprinkled with
the water of klesa-s, is the field for the production of the fruit of karma. Thus, even in the
generation of fruit, the klesa-s are cooperative causes of the karmdasaya. Hence, with the
eradication of the klesa-s, due to the absence of a cooperative cause, even though the time of
ripening is nonexistent, endless, and unfixed, [the potential fruit] is like a seed destroyed by
perfect discernment and is not fit to sprout. The bhasya (commentary) itself clarifies the stated
meaning, saying: "While existing..." In this very context, it gives an example: "As with
husks..." Even husked seeds, through sweat and the like, are like burnt seeds. It applies this to

the example, saying: "Thus..."

Objection: klesa-s are not able to be removed, because truly existent things cannot be
removed. Therefore, [the sitra] says: "No." [It means that there is] the state of the seed
of klesa-s burnt by perfect discernment. It speaks of the threefold nature of vipaka (ripening),
saying: "That and..." Vipakais that which is ripened, that which 1s accomplished

by karmas (actions).

The first consideration is to establish the certainty of one karma, examining the
possibilities of one or many births. The second, however, is to establish the certainty of many
karmas, examining the possibilities of one or many births. Thus, there are four possibilities.
Of these, the first possibility is refuted: one karma is not the cause of one birth. The question
is asked: Why? The answer: Because for one karma remaining from the countless
accumulations since beginningless time in each birth, and from the exhaustion in each birth,
there arises a lack of confidence for people due to the irregularity of the order of fruition for

the present karma. And that is undesirable.

This is what is said: Because the karmic residues are sparse due to the dwindling of
karma and the abundance of its arising, and because they are mutually compressed, with
continuous arising and without interruption, there is no confidence for the wise to determine
the order of fruition as they await their own maturation, and so there arises a lack of

confidence in performing meritorious deeds.

The second possibility is refuted: one karma is not the cause of many births. The
question is asked: Why? The answer: Because if a single karma deposited in many births is
the cause for the maturation characterized by many births, the absence of a time for the
maturation of the remaining karma would arise. And that is also undesirable, because if karma
is futile, there would be the consequence of not performing it. When there is a lack of

confidence due to the irregularity of the order of fruition in a single karma to be eliminated in
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one birth, what to say then of a single karma to be eliminated in many births? There, indeed,
due to the absence of opportunity, there would only be the absence of a time for the

maturation of the present karma. This is the idea.

The third faulty possibility is refuted: many karmas are not the cause of one birth. The
reason is given there: that many births cannot occur simultaneously for those who are not
yogis, and must be expressed sequentially. For if a thousand karmas were to simultaneously
produce a thousand births, then, from the exhaustion of those very thousand karmas, there
would be a time for the maturation and a regulation of the order of fruition for the remaining
karma. But there is no simultaneity of births. Thus, the fault stated in the first position [paksa]

is what is meant.

Thus, with the rejection of the three positions, the position remains, by process of
elimination, that multiple karmas are the cause of a single birth. Therefore, he says,
"tasmajjanma iti" - birth, and dying, janmaprayane, their antaram, the middle, in that,
variegated by the offering of pleasure and pain as fruit (vicitrasukhaduhkhaphalopaharena
vicitrah), that which is extremely manifest, 1mmediately gives fruit, that
is pradhana (principal); but that which is somewhat delayed, that
is upasarjana (subordinate). Prayana is death. By that, made manifest, brought face to face
with the commencement of its own effect (svakaryarambhanabhimukhamupanita),
simultaneously intensified by a single effort (ekapraghattakena yugapatsammiirchito), in an
effect characterized by birth and so forth (janmadilaksane karye kartavya), having attained a
state of oneness (ekalolibhavamapanna), it creates a single birth, not many, and that birth, the
state of being a human and so forth (manusyadibhava), through that very karma, having
obtained its lifespan (labdhayuska), by the difference of time (kalabheda), its life becomes
fixed (niyatajivitam bhavati).

In that lifespan (ayusi), through that very karma, enjoyment (bhogah), the direct
experience of pleasure and pain (sukhaduhkhasaksatkarah), comes into being through its own
connection (svasambandhitaya sampadyata iti). Therefore, that karmasaya, because it is the
cause of birth, lifespan, and enjoyment (jatyayurbhogahetutvat), is called trivipaka (having
three kinds of result). He summarizes the general rule (autsargikamupasamharati) — "ata
ekabhavikah karmasaya ukta iti" - therefore, the karmasaya is said to be ekabhavika (related
to one existence). Eko bhava ekabhavah (one existence is one existence), the compound is
formed by "pirvakaletyadina". Ekabhavo syastiti matvarthiyasthan (one existence exists for

it, in the sense of matvarthiya). Sometimes the reading is aikabhavika iti, there eka - from the
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word bhava the affix “thak” is added in the sense of bhava, ekajanmavacchinnamasya

bhavanamityarthah - it’s becoming is limited to one birth, this is the meaning.

Thus, having stated that a generally applicable single-existence karma has a threefold
result (trivipaka), it distinguishes the threefold result of karma experienced in the visible
present life (drstajanmavedaniya): Regarding the visible, Nandi$vara’s exceptionally
meritorious distinction (punyabheda), born from extremely intense agitation and superior
means, in his human birth with a life span limited to eight years, is twofold (dvipakam)
because it is the cause of both life span (ayur) and enjoyment (bhoga). However, in Nahusa's
case, the distinction is the opposite of merit (apunyabheda), being merely the cause of
enjoyment (bhogamdtrahetuh) since his life span was determined by the action that was

antagonistic to Agastya's striking with his heel, namely, the cause of attaining Indra's position.

Now, just as a single-existence karmic accumulation (karmdsaya) exists, are the
habitual tendencies of afflictions (klesavasand) and the habitual tendencies of experiencing
the results of karma (karmavipakanubhavavasand) also favorable to enjoyment, and thus,
wouldn't a human being who has fallen into an animal realm (tiryagyonimapanna) enjoy what
is appropriate to that species (fajjatiyocitam)? To this he says, "Because of affliction (kleseti),
[it is] compacted (sammiirchitam), having attained a state of oneness
(ekalolibhavamapannam)." To distinguish the nature of habitual tendencies (vasana) from

merit and demerit (dharmadharmabhyam), he says, "Those formations (samskara ye),”

It prepares the ground for occasionally making an exception to the general rule of
having only one lifetime — that which is thus. But, by the word "but," it distinguishes
from asana. This rule of having only one lifetime applies only to that which is experienced in
this very life (drstajanmavedaniya) and has a fixed result (niyatavipaka), not to that which is
not experienced in this very life (adrstajanmavedaniya) and is of what nature, having an
unfixed result (aniyatavipaka)? 1t asks the reason — why? It states the reason — because. First,
it speaks of one course — of what has been done (krtasya). Secondly, it speaks of —

pre-eminence (pradhana). Thirdly, it speaks of — fixedness (niyata).

Here, first, he distinguishes: "There, of what has been done," from the actions of
renounces that are neither white nor black. There are only three other kinds of actions: black,
black-white, and white-white. Therefore, here, the white karmasaya (store of karma), which is
accomplished by austerity, svadhyaya (study), and so forth, is said to be the destroyer of the
black karma that has not yet given its fruit. And, due to the absence of distinction, even the

variegated [karma] is [destroyed] because of its connection with the black aspect. Thus, it
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must be understood. Here itself, the Blessed One cites a amnaya (traditional saying): "Where
this," is [said]. The connection is that two, two, indeed, actions, black and black-white,
destroy. By repetition, abundance is indicated. Of whom? He says, "Of a sinful person."

Which one destroys?

He says, "A single mass of meritorious deeds," of a group, because it is accomplished
by a group. Therefore, by this, the third, the white karmdasaya is stated. This is what is said:
This white karmasaya, called such, which is accomplished by means devoid of harming
others, and so forth, even though it is only one, destroys many karmdasayas that are intensely
opposed, black ones and black-white ones. Therefore, desire that! Because of being in
accordance with the chandas (Vedic meter), it is atmanepada (middle voice). The rest is
easily understood. And here, that is some greatness of the arising of white karma, because the
absence of the others [arises], not from the suffering born of svadhyaya and so forth.
Indeed, adharma (non-virtue) is opposed to suffering alone, but it is opposed to the suffering
that is its own effect. And the suffering produced by svadhydya and so forth is not its effect. If
it were its effect, the injunctions of svadhyaya and so forth would be useless, because its
arising is from its power alone. Or, in the absence of its arising, even kumbhipdka and so forth
would be enjoined. But in the absence of injunction, there is the absence of its arising. Thus,

all is well-reasoned.

It distinguishes the second course: In a primary action like the Jyotistoma sacrifice,
there is the insertion (@vapagamanam) of something related to it, such as the injury of animals
(pasuhimsa). Indeed, there are two effects of injury etc.: Since it is prescribed as subordinate
to the primary act, it is helpful to it (fadupakarah). However, because injury is prohibited by
the injunction "one should not injure any beings" (Na himsyatsarva bhitani), it is also
harmful (anarthasca). Therefore, since it is performed as subordinate to the primary act, it is
only secondary (apradhdanataiva). Thus, it cannot immediately (dragityeva), being
independent of the primary act, produce its own harmful result. But, when the primary action
has begun to ripen, it remains there rendering assistance to the primary act (pradhane
sahayakamacaranti vyavatisthate), and the remaining in its own function as a mere seed,

rendering assistance to the main action, is the insertion into the primary action.

Where it has been said by Paficasikha: the slight commingling (samkara) arising from
the Jyotistoma sacrifice etc., of the primary unseen (pradhanapiirvasya), with the unseen
caused by the injury of animals etc. (pasuhimsadijanmand narthahetuna piirvena), is indeed

possible to be removed (sapariharah sakyo hi) by what expiation (kiyata prayascittena
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parihartum). But if, through negligence, the expiation is not performed, and it should ripen at
the time of the fruition of the primary action (pradhanakarmavipakasamaye ca vipacyeta),
even then, to whatever extent that harm produces (yavantamasavanartham prasiite), to that
extent, the wise, who are immersed in the great lake of the nectar of happiness
(sukhasudhamahahrada), brought about by a multitude of merits (punyasabharopanita),
disregard it with reflection (sapratyavamarso mrsyante hi), [as they would] a spark of the fire
of suffering (duhkhavahnikanikam) caused by a mere sin (papamatropapaditam). Therefore, it

is not sufficient to diminish or destroy the very great merit of the wise one.

The objector asks — why? Answer is that — Indeed, I have much other merit (kusalam
hi me bahvanyadasti) that is established as ancillary to the primary action (pradhanakarma
parikaratayd vyavasthitam), ending with the fees for initiation etc. (diksaniyadidaksinantam),
where this slight commingling (svalpah samkarah) in its result, even in heaven
(svarge’pyasya phale), will cause a diminution (apakarsam) from a heaven (svargat)
completely untouched by suffering (sarvatha duhkhendparamrstad), [causing only] a mixing
of a little, a very little suffering (alpamalpaduhkhasambhedam karisyatiti), for one whose

birth is obtained through mingled merits (samkirnapunyalabdhajanmanah).

It distinguishes the third course ( trtiyam gatim vibhajate) - as fixed (niyateti), because
here strength (baliyastvena) is considered primary (pradhanyamabhimatam), not as a mere
accessory (na tvangitayd), and strength is due to having a fixed result (niyatavipakatvena)
because there is no opportunity at another time (anyada’navakasatvat), while the weakness
(durbalatvam) of that with unfixed results (aniyatavipakasya tu) is because there is
opportunity at another time (anyada savakasatvat), and long duration (ciramavasthanam) is
merely as a seed (byabhavamatrena), not again (na punah) as primarily beneficial

(pradhanopakaritaya) because it is independent (tasya svatantratvat).

Indeed, it has been said that by dying (prayamena) the accumulation of karma
(karmasayo) is manifested (abhivyajyata) all at once (aikadaiva), and now long duration
(ciravasthanam) is being said, so how does the later not contradict (virudhyata) the former?
One with this intention asks - How? The answer is - from unseen causes (adrsteti), the
singular (ekavacanam) is with regard to the class (jatyabhiprayam) that determines
(avadharayati) the stated course (gatimuktam) of the other (taditarasya) - because of the

unseen (yattvadrsteti), the rest (Sesam) is easily understood (sugamam)™**.

8 See the commentary of Vacaspati on siitra 2.13.
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Critical Analysis of Sitra 2.13

Patafijali explains the connection between klesa-s and their fruits in detail in sitra
2.13. According to Patafijali, the fruits or outcomes of karmasaya are experienced when the
klesa-s is present as the root. In what ways do we enjoy the benefits of the karmasaya? In
response, Patafjali says that it is experienced as in the form of cittavritti as sukha and duhkha
(bhoga). Since Patafijali specifies the outcome of karmasaya (vipaka) as hlada (pleasure) and
paritapa (pain) in the following sitra, Vijiana Bhiksu argues that the term "bhoga" does not
refer to the direct experience of sukha and duhkha as a result of karmasaya. Vijiiana Bhiksu
seems to suggest that when one feels (bhoga) sukha and duhkha vrtti-s of the citta, vipaka
directly causes Alada (joy) and paritapa (pain).

This demonstrates that the current sitra's use of the term "bhoga" does not denote
"bhoga" as vipaka. So, bhoga is the experience of different cittavrtti-s as sukha and duhkha,
not the resulting experience of cittavrtti-s as sukha and duhkha. Patanjali initially says that
samskara-s are created from the imprints of karma in the mind when klesa-s are present and
karma is performed at that moment. We refer to these samskara-s as karmasaya. The results
of acts are given by this karmasaya. Patafijali gives us sitra 2.13 for this reason. Pataijali
seems to be saying in this sitra that karmaphala can only be experienced if the klesa-s are

present.

Understanding the Yogasiitra’s karma theory requires a nuanced interpretation of this
sutra. If we interpret this sitra literally, it might indicate that karmasaya only produces
outcomes (vipaka) when klesa, the root of karma, is present; otherwise, karmasaya produces
no results. There will be a logical issue if we read this si#ra in this manner. The issue is that
there will not be any outcomes for prarabdha - karmasaya when the klesa-s are abandoned by
the practice of vivekakhyati. However, the prarabdha continues to provide the yogin with
sukha and duhkha even after the klesa-s have separated from the yogin. In order to resolve
this logical dilemma, Vyasa believes that one should not assume that k/esa-s will continue to
exist as long as one experiences the fruits or outcomes of karmasaya in the form of sukha and

duhkha.

Patafijali suggests that when the karmasaya begins to deliver its fruits or effects to the

yogin, klesa-s must undoubtedly be there. After karmasaya begins to function as a result of
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experiencing sukha and duhkha, it makes no difference to the yogin whether or not klesa-s are
there for the duration of feeling the impacts of the klesa-s as sukha and duhkha. According to
Vyasa’s comment, "satsu klesesu karmasayo vipakarambhi bhavati nocchinnaklesamiilah,"
klesa-s are simply required to initiate the process of karmasaya working as sukha and duhkha.
However, this does not imply that klesa-s must be present for the yogin for as long as
karmasaya is working as an experience of sukha and duhkha for the yogin. To put it another
way, even when the klesa-s are gone, the yogin may experience karmasaya as sukha and
duhkha. Amidst these experiences, the yogin will not produce any new karma- samskara, and
since there will be no new karmasaya stored for the yogin, the yogin will not experience

karmaphala.

Because the klesa-s were present when the yogin was born, the klesa-s have already
started to function in the current birth as a result of prarabdha - karmasaya. This is why the
yogin only experiences the effects of karmasaya after disengaging from them via the practice
of vivekakhyati. Whether or not klesa-s are present, the prarabdha - karmasaya will continue
to deliver its effects as duhkha and duhkha till death after this incarnation begins. In other
words, even if the yogin does not experience klesa throughout his lifetime, he may still have
the experience of duhkha and sukha. The yogin eliminates the klesa-s during their lifetime by
engaging in kriya-yoga, dhyana -yoga, and pratiprasava, respectively.

As a result, there will not be any more karmasaya or experiences of it in the future.
After the klesa-s dissolve, the yogin undergoes prarabdha - karmasaya, which began with his
birth and will conclude with his demise. The yogin is not under the power of prarabdha -
karmasaya. Therefore, Pataijali will not advise doing something that is outside of the yogin's
control. Therefore, it can be inferred that Patafijali meant the destruction of all klesa-s save the
prarabdha - karmdsaya in sitra 2.10, where he specifies that the subtle klesa-s are to be
discarded by the practice of pratiprasava. The yogin is alive with a physical body and mind if

prarabdha — klesa-s are present.

Therefore, it is not justifiable in the current context to say that pratiprasava in siitra
2.10 is an cosmological process of dissolution of the citta. In other words, the klesa-s can be
fully eradicated without dying. Therefore, it can be said that pratiprasava is a yogic process
of epistemic dissolution of the klesa-s in sutra 2.10 rather than a cosmological process. One
may object by saying that this possibility of dissolution of klesa-s seems to depend mostly on
the interpretation of Vyasa’s rather than Patafjali’s siutra 2.10 and 2.13. I shall respond to this

objection by citing sitra 4.30 to support my conclusions.
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On the Possibility of Klesa’s Complete Eradication in the Yogasiitra

In suatra 4.30, Patanjali explicitly tells us that it is possible for the yogin to get rid of
the klesa and karma when the yogin achieves the state of the dharma-megha-samadhi*®.
Dharma-megha is a special kind of higher samdadhi state of the yogin. Patafijali states in sitra
4.29 that “for one who has no interest even in [the fruits] of meditative wisdom on account of
the highest degree of discriminative insight, the samadhi called dharma-megha, cloud of
virtue, ensues”  (Bryant’s translation)  (prasamkhyane ’pyakusidasya  sarvatha
vivekakhyaterdharmameghah samdadhih). Patafijali does not provide a definition for
dharma-megha samdadhi, nor does Vyasa. Dharma-megha literally means the cloud of

dharma. Vivaranakara states that it is called dharmamegha because it rains down (varsatiti)

the supreme dharma known as kaivalya®’.

Ramananda Sarasvati comments that “that dharmamegha (dharmamegha samjiiah
samadhih)-samadhi, which is essentially a continuous stream of discriminative discernment
(vivekakhyati), fully and completely (sarvatmana) exists. And that (SA ca) indeed (khalu)
sprinkles or moistens (mehati- siricati) a neither-white-nor-black (asuklakrsnam) dharma,
which has liberation (kaivalya) as its result (kaivalyaphalam), thus it is called (iti
ucyate) dharmamegha. This means (it bhavah) that when detachment (vairagyat) arises in
reflection (prasamkhyane), and the dharmamegha is present (dharmameghe sati), cessation
(nirodho bhavati) of reflection (prasamkhyanasya) occurs due to the arising (udayat) of

supreme detachment (paravairagya)”*'.

Bhoja comments in sitra 4.29 that “reflection (prasamkhyanam) upon the distinct
individual natures (parasparavilaksanasvaripavibhavanam) of the many principles (yavatam
tattvanam) that are arranged in due order (yathakramam vyavasthitanam), even when that
exists, because of the absence of the rise of other notions (pratyayantaranamanudayat) for
one who is without gain (akusidasya) and does not desire fruit (phalamalipsoh), from the
complete discrimination of all kinds (sarvaprakaravivekhyateh), there arises
the dharmamegha samadhi due to the remainder. Dharmamegha is so-called because it

showers (mehati) and sprinkles (sificati) the excellent, neither white nor black, dharma, which

2 siitra 4.30: tatah kleSakarmanivrttih.

#0 Vivaranakara on sitra 4.29: kaivalyakhyam param dharmam varsatiti dharmameghah iti samjia.

#1 Ramanandasarasvati on  sitra 4.29:  sarvatmand  vivekakhyatireva  santatiriipah

dharmameghasamjiiah samadhih bhavati, sa ca khalvasuklakysnam dharmam kaivalyaphalam mehati-
sificatiti dharmamegha ityucyate, prasamkhyane vairagyat dharmameghe sati paravairagyodayat
prasamkhyanasya nirodho bhavatiti bhavah.
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accomplishes the highest human purpose (paramapurusarthasadhakam). By this, it is
established that only excellent dharma is the cause of  knowledge
(jfianahetutvamityupapaditam bhavati)”**.

Vyasa explains sutra 4.29 that “when this brahmana, even in meditative wisdom
(prasamkhyana), is without desire (akusida), and seeks nothing even from that, then, for one
who is detached (virakta) even there, there is absolutely only discriminative discernment
(vivekakhyati). Thus, with the destruction (ksaya) of the seed (bija) of predispositions
(samskara), other unfavorable perceptions (pratyayantarani) do not arise. Then, for him, there

is asamadhi called cloud of dharma (dharmamegho nama samadhih)™*.

Vacaspati
comments that “thus, the author of the sitras, having spoken of the means of cessation of
distraction (vyutthana-nirodha-upaya-pramsakhyanam), speaks of the means of cessation of
meditative wisdom (prasamkhyana-nirodha-upayam): In meditative wisdom (prasamkhyane),
even for one who is without gain (akusidasya), dharmameghah samadhih (the cloud of
dharma samadhi) is the all-encompassing discrimination (sarvatha vivekakhyater). Then,
from reflection (prasamkhyanat), he does not desire anything such as the sovereignty over all
beings (sarvabhavadhisthatrtvadi).

On the contrary, even there, being disgusted with the fault of change
(parinamitvadosada’'nena viraktah), there is only all-encompassing discrimination (sarvatha
vivekakhyatireva bhavati). This very thing he explains - even there, when there might be
causes of distraction (vyutthanapratyaya bhaveyustada), then this Brahmin is not
all-encompassing discrimination (sarvatha vivekakhyatiryatastasya), because for him there
are no other causes (Na pratyayantarani bhavanti); therefore, there is all-encompassing
discrimination (tatah sarvatha vivekakhyatiriti). Then dharmamedhah samadhih (the cloud of
dharma samddhi) comes into being. This is said - being disgusted (virakta) with meditative
wisdom (prasamkhyane), desiring its cessation (tannirodhamicchan), he should cultivate
(upasita) dharmamegha-samadhi, and in its cultivation, there is all-encompassing

discrimination (sarvatha vivekakhyatirbhavati), and thus he is able to stop (niroddha) it>**.

2 Bhoja on sitra 4.29: prasamkhyanam yavatam tattvanam yathakramam vyavasthitanam
parasparavilaksanasvaripavibhavanam tasminsatyapyakusidasya phalamalipsoh
pratyayantaranamanudayatsarvaprakaravivekhyateh — parisesaddharmameghah  samadhirbhavati,
prakrstamasuklakrsnam dharmam paramapurusarthasadhakam mehati sificatiti dharmameghah, anena
prakrsthadharmasyaiva jiianahetutvamityupapaditam bhavati.

#3 Vyasa on sitra 4.29: yada'yam brahmanah prasamkhyane 'pyakusidastato pi na kimcitprarthayate,
tatrapi viraktasya sarvathd vivekakhyatireva bhavatiti samskarabijaksayannaspa
pratyayantaranyutpadyante, tada’sya dharmamegho nama samadhirbhavati.

“ Vacaspati on sitra 4.29: tadevam siitrakdaro vyutthananirodhopayapramsakhyanamuktva

prasamkhyananirodhopdayamaha - prasamkhyane pyakusidasya sarvathd vivekakhyaterdharmameghah
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According to Patafjali, when the yogin achieves mastery of the

). Vyasa explains that “from that

dharma-megha-samadhi, klesa and karma ceases (nivrtti
gain (of dharma-megha samadhi), afflictions (klesa-s) such as ignorance (avidyd) are
completely uprooted and destroyed. Good (kusala) and bad (akusala) karmic imprints
(karmasaya) are completely struck down at the root (samiilaghatam). When klesa and karma
cease, the wise person (vidvan), even while living, becomes liberated (vimukti). Why? It is
because mistaken knowledge (viparyaya) [such as avidya) is the cause of birth and indeed, no
one whose mistaken knowledge is diminished is seen born again anywhere by anyone”*®.
Patafijali and Vyasa make it clear that it is possible to get rid of klesa-s. But it should be noted
that it does not mean that Patafijali and Vyasa are saying that prarabdha - karmdasaya would
also be dissolved. In other words, What Patanjali and Vyasa seem to indicate that cessation of
klesa and karma means dissolution of all types of klesa-s and karma except the prarabdha -
karmasaya which has already begun its working and which only will end at the death of the
yogin.

One may object that it appears in the sitra and commentary that cessation of klesa and
karma means cessation of all klesa-s including prarabdha - karmdsaya. It is to be
remembered that as this cessation of klesa and karma happens during the stage of
dharma-megha samadhi, prarabdha - karmasaya still exists because the yogin in the stage of
dharma-megha samdadhi is still alive which the effects of prarabdha - karmasaya is.
Dharma-megha samadhi is a higher level of meditative state in which yogin keeps his
physical body and active mind and the yogin continues his sadhana. During this time of
dharma-megha samadhi, the yogin gets rid of klesa and karma. So, it can be concluded that
cessation of klesa and karma means cessation of all klesa -karma except prarabdha -

karmasaya and cessation of klesa and karma does not indicate the dissolution of the citta of

the yogin. In other words, death of the mind and body of the yogin is not mandatory for

samadhih, tatah prasamkhyananna kimcitsarvabhavadhisthatytvadi prarthayate, pratyuta tatrapi
klisnati parinamitvadosada’nena viraktah sarvatha vivekakhyatireva bhavati, etadeva vivrnoti -
tatrapiti, yada vyutthanapratyaya bhaveyustada nayam brahmanah sarvatha vivekakhyatiryatastasya
na pratyayantarani  bhavanti  tatah  sarvatha vivekakhyatiriti, tada’sya  dharmamedhah
samadhirbhavati, etaduktam bhavati - prasamkhyane viraktastannirodhamicchandharmamegham
samadhimupasita, tadupasane ca sarvatha vivekakhyatirbhavati, tatha ca tam niroddhum parayatiti.

3 sitra 4.30: tatah klesakarmanivrttih.

“% Vyasa on sitra 4.30: tallabhadavidyadayah klesah samilakasam kasita bhavanti, kusalakusalasca
karmasayah samulaghatam hata bhavanti klesakarmanivrttau jivanneva vidvanvimukto bhavati,
kasmat, yasmadviparyayo bhavasya karanam, na hi ksinaviparyayah kascitkenacitkvacijjato drsyata iti.
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getting rid of the klesa-s in the Yogasiitra. According to the abovementioned discussion, we
can say that pratiprasava in sitra 2.10 which is the finest yogic practice to get rid of the
finest klesa-s is not an cosmological process of dissolution of citta because Patanjali seems to
suggest in sitra 4.30 that to get rid of klesa-s there is no dissolution or destruction of the citta
necessary. Therefore, it can be argued that the practice of pratiprasava in sitra 2.10 does not
entail the dissolution of citta which ultimately results in the death of the yogin. So, it is better
to understand pratiprasava in the sitra 2.10 as an epistemic yogic practice rather than an
cosmological process of dissolution of citta. Another evidence of the epistemological
pratiprasava can be found in Patafjali’s use of the term “heya” in sitra 2.10 which seems to
carry an epistemological overtone depending on which we can say that pratiprasava is more

of an epistemic yogic practice rather than an cosmological practice.
On the Use of the Term “Heya” with Epistemological Overtone in the Yogasitra

In the sitra 2.10, Patanjali states that the subtle klesa-s are to be cast aside (heya) by
the retrograding process of reversal (pratiprasava)®’. Along with pratiprasava, “heya” is an
important word in this sitra which demands our attention. The term "heya" has the Sanskrit
root "ha," which means to be left, quit, abandoned, rejected, or avoided. “Heya” can also be
literally translated as “fyaga” (giving up). The term ‘heya” is the first division of four division
(caturvyitha) of yoga metaphysics. Vacaspati states that “that of which the arrangement of its
parts is condensed (or briefly stated) as the four vyithas, is thus called “caturvyiha™*®. The
four divisions are heya (suffering or duhkha), heya-hetu (cause of suffering), hana (relief

from suffering), and ha@nopdya (means or method of destroying suffering).

Vyasa draws a comparison between this fourfold divisions of yoga with the fourfold
division of the Indian medical science (Ayurveda). Vyasa comments that “just as medical
science of Ayurveda has a fourfold structure—(1) roga (disease), (2) roga-hetu (the cause of
disease), (3) arogya (relief from disease), and bhaisajya (the administering of medicinal
plants as a means of curing disease)—so too, this science of yoga has a fourfold structure: (1)
samsara (the cycle of existence), (2) the cause of samsara, (3) moksa (liberation), and (4) the
means to moksa. Of these, samsara, which is full of suffering (duhkha), is to be abandoned

(heya); the union (samyoga) of pradhana and purusa is the cause (heyahetuh) of what is to be

7 siitra 2.10: te pratiprasavaheyah sitksmabh.

%8 Vacaspati on sitra 2.15: catvaro vyithah samksiptavayavaracand yasya tattathoktam.
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abandoned; the absolute cessation (nivrtti) of this union is abandonment (hanam); and the

means (hanopaya) of abandonment is correct view (samyagdarsanam)*.

In this sitra 2.10. “Pratiprasava heyah” is a compound word functioning like an
adjective and it is qualifying klesa-s. In the context of the present siitra, it can be said that
heya is subtle klesa-s and avidyd is the cause of this subtle klesa and release from avidya is
the release from five klesa-s and the means or way of abandoning these five klesa-s is
pratiprasava. Now the question arises: what does this phrase “pratiprasava heyah” mean in
the present sutra? Is “pratiprasava heyah” a process of cosmological dissolution or
epistemological process of dissolution? If we employ Vyasa’s comparison of the four division
of Ayurveda, then it becomes easy to relate klesa with disease. According to that comparison,
“heya” can be regarded as klesa and klesa can be compared as disease. In this context of sitra
2.10, “pratiprasava heyah” is a process of getting rid of the disease in the form of subtle
klesa-s. So, it can be argued that getting rid of disease does not entail getting rid of the body
in which the disease resides. In the similar way, getting rid of subtle klesa-s by the process of

pratiprasava do not entail getting rid of the citta.

Therefore, it can be confirmed that pratiprasava is not a process of cosmological
dissolution of the citta rather the dissolution of the impurities associated with citta due to the
presence of klesa-s for the yogin. It can be concluded that pratiprasava in sitra 2.10 is an
epistemic yogic practice like other practices such as kriya-yoga and dhyana -yoga for
dissolving the subtle klesa-s for the yogin by a process of purification of citfa in which citta
will not store or give birth to new karmdsaya in the present time while the yogin is living or
in the future time after the death. It is to be noted that citfa can only function even after the
dissolution of the klesa-s because citta itself is the product of the prarabdha - karmdsaya
which is not yet exhausted completely. The citta for the yogin remains active until prarabdha
- karmasaya 1s totally depleted, signifying the cosmological disintegration of the citta for the
yogin.

It should be observed that the word "heya" appears to have an epistemological
overtone rather than an cosmological one when it is used again in the next sitra 2.11 as a

compound word. Pataijali again uses the word “heya” in the phrase “dhyanaheya” as he did

“9 Vyasa on siitra 2.15: yatha cikitsasastram caturvyitham — rogo rogaheturarogyam bhaisajyamiti,
evamidamapi sastram caturvyithameva, tadyathda — samsarah samsaraheturmokso moksopaya iti, tatra
dubkhabahulah samsaro heyah, pradhanapurusayoh samyogo heyahetuh, samyogasya’ tyantiki
nivrttirhanam, hanopdayah samyagdarsanam.
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in the phrase “pratiprasava heya” in sitra 2.10. In sutra 2.11, Patafijali states that the yogin
should practice dhyana (meditation) to get rid of those weakened vrtti-s which are the results

of the process of mastering kriya-yoga*®.

In other words, the practice of dhyana is recommended to win over the gross vritti-s in
the form of klesa-s which have been first weakened by the practice of kriya-yoga. According
to Patafijali, dhyana is the means or method of abandoning (4eya) of the weakened klesa-s.
Now the question arises: what how does dhyana abandon (heya) the klesa-s. Dhyana is a
psychological or epistemic process of higher level of concentration which needs yogin’s effort
and practice. Through this concentration of mind, yogin abandons (heya) the effects of
weakened klesa-s, so that the weakened klesa-s cannot further be an obstacle in his yogic

journey which ultimately ends in the total abandonment of the klesa-s.

So, it can be said that dhyana is an epistemological process of reducing the effects of
klesa-s upon the yogin’s life. If dhyana is a psychological or epistemological process and the
abandonment (heya) of klesa-s is also an epistemological or psychological process. So, it can
be argued that the word “heya” in the phrase “dhyanaheya” seems to have an epistemological
emphasis rather than cosmological emphasis because through the process of dhyana, citta
does not dissolve. Dhyana is a process of purification of the citfa. So the word “heya” seems
to indicate the psychological abandonment of the weakened klesa-s which helps to purify the

citta of yogin by reducing the negative effects of weakened klesa-s on the yogin.

So, in the present context, “heya” means reduction of the negative effects of klesa-s,
not dissolution of all klesa-s. Depending on the use of the word “heya” in sitra 2.11 by
Patafijali, it can be said that “pratiprasava heya” in sitra 2.10 seems to mean the reduction of
effects of the subtle klesa-s upon the yogin which indicate permanent relief from the present
klesa-s and future klesa-s except the prarabdha - karmasaya. Depending on the psychological
or epistemological overtone of the word “heya”, it appears that pratiprasava is not an
cosmological process of dissolution rather a psychological or epistemological of process of

reduction of the effects of subtle klesa-s.

Again, in sitra 2.16, Patanjali uses the word “heya.” Patafijali states that future
suffering is to be abandoned (heya)*"'. Patafijali says that the suffering (duhkha) that has not
yet arrived (andgatam) but will definitely arrive in future births to give results in the forms of

sukha, duhkha, and moha to the yogin should be abandoned by the practice of yoga. Patanjali

“0 sitra 2.11: dhyanaheyastadvrttayah.

“! siitra 2.11: heyam duhkhamanagatam.
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appears to guarantee that a yogin who begins practicing yoga in this life would be able to
achieve kaivalya and end their future suffering. Through this sitra, Pataijali clarifies that if
one attains the highest stage of yogic sadhana, which culminates in the accomplishment of
kaivalya, and this is the yogin's final birth, then one can be free from suffering even in the

future.

The phrase "duhkhamanagatam" tends to refer to the karmasaya or vasana, or
samskara that is hidden in the citta of the yogin's current incarnation as a seed but will come
to fruition in the yogin's subsequent birth as a tree. This sitra further affirms that even by
practicing kaivalya, the highest level of yoga, and one cannot escape the current suffering that
results from prarabdha - karmasaya. Therefore, the citta of the yogin is not destroyed if
prarabdha - karmasaya is not depleted. The yogin is therefore alive. Because the yogin's
current suffering continues even after all klesa-s are abandoned, the word "heya" is not
associated with the cosmological process of dissolution, even in this sifra 2.16. One could
argue that the Patafijali’s usage of the term "heya" in sitra 2.10 conveys an epistemological or
psychological focus rather than an cosmological one, based on the meaning of the word in this

sitra 2.16.

It appears that Patafijali employs the word "heya" in a psychological or
epistemological sense in other sifra s besides sitra 2.10. As a result, it might be argued that
the word "heya" in siatra 2.10 cannot imply something else without any explanation.
Therefore, it can be said that the word "heya" in the phrase “pratiprasava heya" seems to
suggest that pratiprasava is an empirical, psychological, or epistemological method of
eliminating the klesa-s from the yogin's citta. According to sitra 2.10, pratiprasava is a
process of psychological or epistemic purification of the citfa rather than its cosmological

disintegration.
Pratiprasava as a Cosmological Process in sitra 4.34

In the final sitra, Patafijali again uses the term “pratiprasava” in explaining the nature
of kaivalya. According to the final sitra 4.34, “kaivalya occurs when guna-s, which have no
more actions to do for the purusa (purusdarthasinya), return to their original state
(pratiprasava) or when purusa itself, as a conscious force (citisakti), is established in its
genuine form (svaripapratistha)” ***. The three guna-s (sattva, raja and tama) exist only for

providing “bhoga” (experience of the mundane world) and apavarga (relief from the

2 sitra 4.34: purusarthasianyanam gunanam pratiprasavah kaivalyam svariipapratistha va citisaktiriti.
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experience of the mundane world) to the purusa. “Bhoga” is the cause of bondage and

“apavarga” 1s the cause of liberation.

So, guna-s exists either to bind the yogin or to liberate the yogin. These two actions
are performed by the guna-s only for the purusa. That is why “bhoga” and “apavarga” are
technically known as purusartha (which literally means “for the sake of purusa”) in the
Yogasiitra. Therefore, purusarthastinya means that the guna-s have fulfilled the functions of
bhoga and apavarga for the sake of purusa and there is nothing left to do for the purusa.
When guna-s cease it’s functioning, guna-s return to their avyakata prakrti state by a
retrograding process of reversal (pratiprasava) and this process of reversal of the guna-s from
vyakta prakrti to avyakta prakrti is known as kaivalya. Otherwise, kaivalya should be
understood as the establishment of purusa in its true form (svariapapratisthd) as

conscious-force (citisakti).
Understanding the Meaning of Siitra 4.34

In satra 4.34, Patafijali presents three distinct statements. The first statement indicates
that the guna-s dissolve into the unmanifest prakrti through a retrogressive process of reversal
termed "pratiprasava." When pratiprasava occurs, kaivalya is attained. In other words,
pratiprasava 1is essential for achieving kaivalya, which underscores the cosmological
dissolution of all prakrtic manifestations, including the physical body and mind of the yogin.
The second statement is that it should be interpreted as kaivalya once purusa settles down in

its own form. The third statement is that citisakti is another way to think of kaivalya.

The question now arises: do these three statements represent three different meanings
of kaivalya? Are the three definitions of kaivalya identical or distinct from one another,
assuming there are any? These three statements, in my opinion, do not constitute three
definitions of kaivalya. These are the three ways that kaivalya's nature can be described. The
nature of purusa and prakrti at the moment of achieving kaivalya is precisely described by
these three statements. Instead of being distinct descriptions, the three explanations of the

nature of purusa and prakrti are linked and reliant on one another.
Two Important Parts of Siitra 4.34

To explain the link among these three statements, I divide the sitra into two parts: first
part is kaivalya as “gunanam pratiprasavah” and the second part is kaivalya as
“svariupapratistha va citisaktiriti”. According to the first part of sitra, kaivalya is attained
when guna-s finish all its functions in the form of bhoga and apavarga for the sake of purusa,

guna-s recede back to their original form which is avyakta-prakrti. How does this receding
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process function? Vacaspati comments that “the return to their own cause, the pradhana, is
the dissolution (laya) of those qualities (guna) consisting of cause and effect
(karyakarandtmakanam) that are empty of the purpose of the purusa because their function
has been fulfilled. The impressions (samskara) of rising (vyutthana), concentration (samadhi),
and cessation (nirodha) of these qualities dissolve in the mind (manas), the mind
in asmita, asmita in the linga, the linga in the alinga. This dissolution (pratisarga) of the

qualities consisting of cause and effect is liberating isolation (tarakaivalyam)**.

This receding process is the process of pratiprasava which clearly suggests the
cosmological dissolution of all the connections of prakrti including the physical body and
mind of the yogin with the purusa. So, pratiprasava causes kaivalya or pratiprasava is
method of attaining kaivalya. In respect to the discussion of the first part of sitra, it appears
that pratiprasava is a transcendent process which indicates the death of the yogin for attaining
kaivalya. This interpretation of this sitra is only correct if one understands pratiprasava
exclusively as an cosmological process. But this understanding of pratiprasava in the context
of sutra 4.34 may appear correct but when we understand the nature and function of
pratiprasava used in the Yogasitra, it appears that pratiprasava as cosmological process is
partially correct. It is to be noted that Patafijali has already used the concept of pratiprasava in
sutra 2.10 where it has been shown that pratiprasava is a yogic epistemological practice of

forsaking the klesa-s.

We find that pratiprasava is an cosmological, cosmological, or transcendent process in
which the yogin is dead in sitra 4.34, but it is an epistemological, psychological, or empirical
process in sitra 2.10. The Yogasiitra gives pratiprasava two distinct meanings, which may
seem conflicting. However, it is not the case. It serves two distinct purposes rather than two
distinct meanings. Because pratiprasava has been utilized in two distinct contexts, it serves
two distinct functions. Pratiprasava is an epistemic practice that the yogin must master in

order to get rid of the subtle deadening klesa-s in the context of a yogic sadhana.

In contrast, pratiprasava is used in the context of a cosmological process in order to
get rid of the cosmological real guna-s, which validates the total disassociation of purusa
from prakrti. Therefore, a more accurate interpretation of sutra 4.34 is that “gunanam

pratiprasava " seems to imply that pratiprasava, as an empirical process, dissolves the effects

43 Vacaspati on siitra 4.34: krtakaraniyataya purusarthasinyanam yah pratiprasavah svakarane
pradhane layastesam karyakaranatmakanam gunanam vyutthanasamadhinirodhasamskara manasi
liyante mano’smitayamasmita linge lingamalinga iti, yo’vam gunanam karyakaranatmakanam
pratisargastarakaivalyam.
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of guna-s like klesa-s in the first stage, while pratiprasava, as a transcendent process,
dissolves the guna-s themselves in the last stage. Accordingly, pratiprasava in sitra 4.34
encompasses both the cosmological and epistemic functions. When we discuss the second

part of this sitra, it will become clearer how best to interpret pratiprasava.

In the second part of sitra 4.34, Patafijali seems to state that kaivalya should be
understood as svaripapratistha or citisakti. It is interesting to note that all the Sanskrit
commentators and modern scholar seem to use these two words interchangeably and they
connect these two words like a single phrase while Patafijali seems to state that kaivalya can
be understood as the establishment of the purusa’s original state (svaripapratisthd) or as a
pure consciousness-force (citisakti). Most of the Sanskrit commentators do not explain the

meaning and nature of these concepts.

It may seem that Patafijali is using these two words or concepts interchangeably
without any difference. But from the grammatical perspective, in this sitra, svaripapratistha
is an adjective qualifying citisakti. If citisakti is understood as an alternative term for
kaivalya, then svariupapratistha seems to describe the nature of kaivalya. The question arises:
what is kaivalya? Kaivalya is a particular state when purusa is established in its true form
svariupapratistha. In other words, establishment of purusa in its real form is the nature of
kaivalya in the Yogasitra. One may ask: what does it mean to be established in its original

nature? Let us discussion the meaning of svariapapratistha.
On the Meaning of Svariipapratistha in Siitra 4.34

All Sanskrit commentator and most modern scholars tend to understand
svariupapratistha in sitra 4.34 as similar to “svaripe‘vasthanam” in sitra 1.3 because in
terms of content, this sitra is exactly the same as sitra 1.3: tada drastuh svariape vasthanam."
svaripe vasthanam" is related to svaripapratistha, while drastuh is related to citisaktih. In its
purest form, kaivalya is citisakti. In this sitra, Patafijali logically connects upakrama
(introduction) with wupasamhara (conclusion). The final step, svarupapratistha, has been
attained by what was first described as kaivalya (svariupavasthana). Nevertheless, Patanjali
employs a number of related phrases for purusa, prakrti, and kaivalya between the beginning
and end of the text. On the one hand, Patafijali indicates purusa with drastr, drsi, cetana.
However, he indicates prakrti with drsya, drgsakti, and darsanasakti. He employs “svaripe
‘vasthanam’, svarupapratistha, and citisaktih to denote kaivalya.

One could be tempted to assume that the Yogasiitra uses these many terms or

ideas—"svaripe 'vasthanam,' svarupapratistha, and citisakti — interchangeably to refer to

250



the same kaivalya event. However, it should be mentioned that kaivalya was previously
defined multiple times before to sitra 4.34. The significance of these closely similar terms or
notions that Patafijali utilizes to illustrate the idea of kaivalya in the final sitra is now a matter
of debate. I presume that Patafijali employed these new terminology, like svaripapratistha
and citisakti, to explain the nature of kaivalya rather than to define it. Put differently, Patafijali
appears to allude to the specific state or condition of the purusa at the time of kaivalya.
Therefore, kaivalya is the specific state of purusa’s re-establishment in its own form,

according to Patafijali.

Prior to achieving kaivalya, purusa was connected to buddhi and was not in its own
form because of the impacts of buddhi impurities. Purusa is re-established in its true form
(svaripapratistha) when it is separated from buddhi. This re-establishment is known as
kaivalya. According to the conventional view, this re-establishment (svaripapratistha) means
precisely what Patafijali describes as "staying in its own self" (svaripe vasthanam') in siitra
1.3. Consequently, the meaning of these two statements is the same. These two phrases, in my
opinion, are similar but not the same. Svariipapratistha appears to imply a particular nature of
kaivalya, whereas "svariipe 'vasthanam' indicates a general definition of kaivalya." The
question of who established the purusa in its actual form arises if we comprehend that

svaripapratistha refers to a specific state.

One could respond to this question by saying that at the time of svaripapratistha state
of kaivalya, it is the purusa who establishes herself. But it is to be noted that purusa cannot do
anything alone without the help of buddhi. If svariapapratistha state is understood as a type
of kaivalya stage, purusa needs to be separated from buddhi. Therefore, it is not possible for
purusa to establish herself alone. Another reply is that it is the prakrti who establishes
purusa. It is to be noted that prakrti cannot actively establish purusa because it is an
unconscious and inactive entity. Therefore, it can be said that the purusa is established by the
union of prakrti and purusa. However, svaripapratistha has been referred to as kaivalya, and
purusa and prakrti are totally separated in this stage. The re-establishment of the purusa in its

original self cannot therefore be due to the combination of prakrti and purusa.

If one believes that purusa establishes itself in its actual form, then purusa is a doer,
even though it is not included in the Samkhya-Yoga metaphsyics. Accepting that purusa
establishes itself would impose agency on purusa, who is by default non-doer (akarta) in
Yoga philosophy. Question arises: what is this term “svaripapratistha® mean?

Svarapapratistha is made of two words — svariipa which means one’s own nature or form and
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pratistha which means establishment. The meaning of svariipa in this context is clear that it is
the real form or nature of the purusa while the word “pratistha” cannot be understood

literally in the present context.
On the Meaning of Pratistha in in Yogasiitra

The word “pratistha” literally means establishment or foundation. But in the present
context, pratistha could mean reaching the final settled-state. If we understand that all the
practices mentioned in the Yogasiitra are meant to be finally knowing or reaching the true
form (svaripa) of the yogin which is kaivalya, then we can say that the yogin has been able to
know and reach her true self as purusa several times through different practices such a
vekakhyati and para-vairagya because Patafijali describes kaivalya in different contexts with
different nature. But in svaripapratistha state, the yogin has reached the final stage of the
journey of discovering the true self of the yogin. This final stage indicates a static condition of
firmness of this self-discovery journey. There is no further movement from jivanmukti stage
of liberation to videhamukti stage of liberation. It seems that by the word “pratistha”,

Patafijali intends to highlight the end-game of the journey of self-discovery of the yogin. It

appears that svaripapratisthd state is a specific state of “svaripe 'vasthanam”.

The term "pratistha" may also refer to the greatest achievement of firmness or skill of
remaining still or focused on something. In our current situation, being stable or focused on
something could be seen as being focused firmly on the purusa’s actual self
(svaripapratisthd). In other sitras, Patafijali employs the term "pratistha," which appears to
denote the mastery of a specific yogic practice in which the yogin becomes permanently
stable for a longer period of time without any further effort after performing that particular

yogic sadhana multiple times in past.

In sitra 35, Pataijali uses the word "pratistha" when he states that “when yogin’s
practice of “ahimsa” becomes firmly mastered (pratisthayam), the feeling of enmity of others

does not arise towards this yogin**

. What Patafijali seems to suggest is that if a yogin’s mind
is devoid of actions and thoughts of violence (himsa) and the practice of ahimsa reaches the
highest stage of sadhana, the other violent animals turn into non-violent when these violent
animals appear before the yogin whose mind does not fluctuate a bit in its practice of ahimsa.
When yogins mind does not fluctuate even for a moment in the practice of ahimsa, the state of

ahimsa in the mind becomes stable or fixed.

444 sitra 2.35: ahimsapratisthayam tatsannidha vairatyagah.
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Vijiianabhiksu interprets the term pratistha in the phrase “ahimsapratisthayam” as
“sthairya” which can mean firmness, stability, fixity, and steadiness*’. Many Sanskrit

6 Bhavagane$a,*’ Nagojibhatta,**® Sadasivendra

commentators such as Vivaranakara,*
Sarasvati,*” follow Vijiianabhiksu’s interpretation. In this sitra, Patafijali seems to use the
word “pratistha” to indicate a stable state or condition of ahimsa in the mind of the yogin by
mastering the highest practice of ahimsa. Even in the next three sitras, we find that the word
“pratistha” 1s again and again used in different phrases to suggest a state of stability or
immovability (sthairya) by mastering a yogic practice. In sitra 2.36, Patanjali asserts that if
the yogin achieves mastery of the practice of "satya," the yogin's experience of satya will
become stable. In this stable state of "satya" (satyapratisthayam), whatever actions the yogin
takes, whether through speech or desire, will yield genuine results*’. According to Vyasa, a
person will instantly become virtuous if the yogin intends for them to do so. The individual
will instantly reach heaven if the yogin intends for them to do so. This yogin's utterances will

not be in vain (amogha) because he has achieved stability in his practice of satya. Whatever

the yogin says will actually be true*'.

The sitra 2.37 tells us that when the yogin gains mastery in the practice of “asteya”
(non-stealing), in that stable state of being firmed in the practice of “asteya”

(asteyapratisthdayam), all the jewels of the world appear before the yogin by his mere wish of

1 452

having any jewel *°. According to sutra 2.38, if a yogin’s practice of “brahmacarya”

becomes stable (brahmacaryapratisthayam), the yogin gains energy (virya)**. Vyasa and
Vacaspati interpret “virya” as “samarthya’ (ability) while Vijfianabhiksu understands “virya”

454

as “Sakti” which can be translated as power; ability; strength; capability®™”. Vyasa explains

sitra 2.38 by saying that by the attainment of virya, one enhances unobstructed qualities, and

43 Vijfianabhiksu on sitra 2.35: pratisthayam sthairye uktavitarkairasamsparsa iti yavat.
46 Vivaranakara on siitra 2.35: ahimsasthiratve avitarkapradurbhave.

[~ Bhavaganesa on siitra 2.35: ahimsasthairye sati tatsannidhisthanam
marjaramiisakadinamanyonyavairatyago bhavati.

e Nagojibhatta on siitra 2.35: ahimsasthairye sati tatsannidhisthanam
marjaramisakadinamapyanyonyam vairatyaga ityarthah.

49 Sadasivendra Sarasvati on sitra 2.35: satyahimsasthairye, tasyahimsakasya yogidhaureyasya
samnidhau svabhavaviruddhanam govyaghradinamapi vairatyago bhavatityarthah.

0 giitra 2.36: satyapratisthayam kriyaphalasrayatvam.

1 Vyasa on sitra 2.36: dharmiko bhityd iti bhavati dharmikah, svargam prapnuhiti svargam prapnoti,
amoghd’sya vagbhavati.

42 sitra 2.37: asteyapratisthayam sarvaratnopasthanam.
43 siitra 2.38: brahmacaryapratisthayam viryalabhah.

434 Vijfianabhiksu on sitra 2.38: Saktivisesam laksayati.
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becomes capable of implanting knowledge in accomplished disciples*”. For Vyasa, The
emphasis is on the transformative power of virya for both personal spiritual development and
the ability to guide others. So, the term “pratistha” seems to indicate the mastery and stability
of the yogin in the practice of “brahmacarya”.

Pratistha as Sthairya (stability)

-

If we follow Patafijali’s use of the term “pratistha” with the meaning of stability
(sthairya) by mastering a yogic process in the Yogasiitra, it appears that the establishment of
the purusa in its own form (svaripapratisthd) may refer to being stable in its real nature
(svaripasthairya) by mastering the highest practice of kaivalya. Therefore, svaripapratistha
seems to indicate a particular stable state of stillness (sthairya) of purusa in which the yogin’s
mind is not further affected by any kind of vrtti. Svarapapratistha is neither an alternative
term nor a definition of kaivalya; rather, it is a particular description of the nature of kaivalya.
One might object that even if we interpret svaripapratistha as a particular stable state of
stillness of purusa, it appears that this kind of stable stillness cannot be achieved by the yogin
while living because even for being stable and still in its own form, purusa requires some

kind of power to stick to its own self within the realm of prakrti.

According to Samkhya-Yoga metaphysics, purusa does not possess any power, and
purusa is not a doer of any kind of action. Therefore, it seems that svariapapratistha indicates
a complete liberation from the existence altogether in which purusa remains in its own form
due to the dissolution of vyakta-prakrti. This conclusion may be tempting to many people, but
it 1s not completely right. While it is undoubtedly correct that purusa does not have any power
to act on anything, it does not mean that a liberated living yogin cannot stick to its original
self. The liberated yogin can stick to its own real form as pure purusa due to the power of

“citisakti”’. Now the question arises: what does citisakti mean?
Understanding the Concept of CitiSakti in Siitra 4.34

The term “citisakti” consists of two components: “citi,” which translates to
“consciousness,” and “Sakti,” which translates to “power” or “capacity”. So, “citisakti”
literally means the power of consciousness. In the present sitra, the term “citisakti” has been
used to indicate the nature of kaivalya. Citisakti has generally been understood as kaivalya or
purusa himself. In other words, citisakti is just an alternative term for purusa and kaivalya.

But it is interesting to note that most of the Sanskrit commentators do not define or explain

435 Vyasa on sitra 2.38: yasya labhadapratighangunanutkarsayati, siddhasca vineyesu jianamadhdatum
samartho bhavatiti.
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the meaning or nature of citisakti at all. They seem to just equate citisakti with kaivalya or
purusa without any explanation. It is to be noted that the term “citisakti” has been used only
one time in the entire text by Patafijali and that too is the last word of the last siitra of the text.
It is interesting to note that Vyasa uses the term citisakti five times in his commentary, but he

does not define it.
Meaning of Citisakti in the Sanskrit Commentaries

Vyasa first brings the concept of citisakti into discussion when he explains sitra 1.2.
Vyasa comments that “citisakti 1s unchanging (aparinamini), non-transmigrating
(apratisamkrama), has manifested objects (darsitavisaya), is pure (Suddha), and infinite
(anantd). And the vivekakhyati (discriminative discernment) which consists of the quality of
sattva (sattvagunatmikd) is the opposite of that citisakti”**°. In this commentary, Vyasa
explains the nature of citisakti and contrasts the nature of citisakti with the nature of
vivekakhyati. Vyasa asserts that citisakti is beyond even the touch of sattvaguna. It appears
that the essential characteristics of purusa in the form of citisakti of embodied purusa cannot
be accessed in the realm of guna-s. It is also to be remembered that all these characteristics of
citisakti are also equally the characteristics of the purusa itself. In sitra 1.3, Vyasa states that
citisakti 1s established in its own nature (svaripapratistha) only in the state of kaivalya when
citta is without vrtti. At other times, when citta is involved with vrtti (vyutthanacitte), citisakti
persists, but it is not in a pure state, as it remains in the condition of kaivalya®’. So, citisakti is

a state beyond any kind of cittavrtti.

Again in sitra 3.50, Vyasa says that when the guna-s fulfils all its activities in the
form of karma, klesa and vipaka of citta, the guna-s dissolve into the avyakta-prakrti. This
dissolution of guna-s is the permanent separation between purusa and prakrti. This state of
permanent separation is kaivalya. At that time of kaivalya, purusa remains in its own form as
citisakti”*®. According to Vyasa, the citisakti stage may only be attained when manifest
prakrti dissolves into unmanifest prakrti, so confirming the yogin's death. Citisakti is a state
of videhamukti. Vyasa discusses the nature of citisakti many times in his commentary, yet he

never even attempts to define it. Rather, he used it to indicate kaivalya, purusa, or a particular

6 Vyasa on sitra 1.2: citiSaktir aparinaminy apratisamkrama darsitavisaya suddha cananta ca
sattvagunatmika ceyam ato viparita vivekakhyatir iti.

47 Vyasa on sitra 1.3: svariipapratistha tadanim citiSaktir yathd kaivalye. vyutthanacitte tu sati tathapi
bhavanti na tatha.

4% Vyasa on sitra 3.50: tad etesam gunanam manasi karmaklesavipaka svaripenabhivyaktanam
caritarthanam pratiprasave purusasyatyantiko gunaviyogah kaivalyam tada svaripapratistha citisaktir
eva purusa iti.
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state of kaivalya. For Vyasa, citisakti has no independent meaning. Vyasa seems to suggest
that Patafjali just used the phrase as a synonym for purusa and svariapapratistha, kaivalya,
without any specific meaning or inference. Vyasa’s perspective has received support from all
Sanskrit commentators and the majority of modern scholars, as they similarly refrain from

"

defining or explaining the meaning of the term “citiSakti " or the rationale for its use at the

end of the text.

One possible reason for equating citisakti with purusa or kaivalya is due to Patafijali’s
use of the word “citi” in the phrase “citisakti”. Citi can be understood as caitanya
(conscisouness) which is the nature of purusa in the Samkhya-Yoga metaphysics. In other
words, citi, in an alternative sense, can denote purusa. But one can ask: what about the
meaning of the word “Sak#i” in the phrase “citisakti” which means power or force. The
question arises: if Patafijali intends to mean citi as only purusa then why does he add the word
“Sakti” with the word “citi”? One can argue that the word “Sakti” does not have any
independent meaning in this phrase “citisakti”. So, “citisakti” is simply an alternative term for

purusa or a state of kaivalya.

I argue that “sakti” is the crucial term in this phrase “citisakti” which demands our
attention and without understanding the proper meaning and role of “sak#i”, one cannot have a
comprehensive understanding of the concept of citisakti in the Yogasiitra. If the meaning of
citisakti is not properly understood, then the nature of kaivalya in the Yogasiitra would also be
not comprehensive for us. Although the word “citi” has never been used in the text but we
find the word “sakti” in several sitra-s in which sakti seems to suggest a sense of exertion of
power or force. To be precise, “sSakti” means power or force to engage with something in

other words where it has been used in the text.
The Meaning of Sakti in Yogasiitra

In sitra 2.6, Patafijjali uses the concept of “drksakti” which indicate the purusa’s

#° What does sakti mean in this phrase? Narayanatirtha rightly states that the

power to see
word Sakti means the ability (yogyata) of seeing the manifestation of prakrti*®®. So, in this
sitra, the word “sakti” is used with the meaning of real power or ability to do something. We
find the use of the word sakti again in sitra 2.23 in which Patafijali describes purusa’s power

as “svamisakti’. Narayana Tirtha explains the meaning of “svamisakti” by saying that the

49 sitra 2.6: drgdarsanasaktyorekatmakatvevasmita.

460 Narayana Tirtha on sitra 2.6: saktisabdo yogyatarthakah.
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master is purusa (the conscious self), and his power, being consciousness, has the intrinsic

nature of being capable of experience/enjoyment (bhoktryogyata)*®'.

In this context, “Sakti” means the real power or ability to do something. Sitra 3.21
again uses the word “grahyasakti” which means the power of grasping. Narayana Tirtha
explains this sitra by saying that when the yogi practices samyama on that form of the body
which causes its visibility, and thereby obstructs the body's comprehension power, which is its
capacity to be perceived, and thus prevents its visibility—which is the ability to connect with
another's eye—then, if there is a connection with light but no contact with the rays of
another's eye, the yogi's body becomes invisible, as if it cannot be seen by anyone, like a
day-blind person. Briefly, by this explanation, it should be understood that the inaudibility of
one's own speech and other senses, achieved through samyama, is also proven”®. In the

present sitra, Sakti is also a real power or capacity to do something.

It appears that the word “Sakti” used in the Yogasiitra seems to carry a meaning of real
force or power to do something in different contexts. In the similar fashion, in the phrase
“citisakti”, sakti could mean a real power or force or capacity. So, “citisakti” can indicate the
power of doing something by the purusa. In a literal sense, many scholars think that
“citisakti” is the power of consciousness or purusa. Now the question arises: what does the
power of purusa indicate in the present context? Daya Krishna interprets this power (sakti) as
“nirodha-$akti,” which he defines as the power “to stop or extinguish the vrtti-s”. This
interpretation, however, raises a fundamental question: how can there be any effort involved

in stopping the vreti-s (mental modifications) when one is already in a state of liberation?

Patafijali confirms that citisakti itself represents a state of liberation. In this specific
stage, often referred to as the citiSakti stage, purusa is understood to rest in its own true
nature, having become entirely disengaged from all vreti-s. The dilemma arises when
considering the implication of purusa possessing such a power—the capacity to actively do
something with vrtti-s. If purusa were to have this power, it would seemingly imply that
purusa has the capacity to engage with the guna-s (the fundamental constituents of nature). If

we accept purusa’s power of engaging with prakrti actively, this view directly contradicts the

4l Narayana Tirtha on sitra 2.23: svami purusastasya Saktiscetanatvena bhoktryogyata,

svaripatmikaiva.

42 Narayana Tirtha on sitra 3.21: kayasya yadripam caksusatvaprayojakamasti  tasmin

samyamattarasya rupasya tadgrahyasaktistambhe paracaksussamyogayogyatariupasya
drsyatasaktipratibandhe  sati  caksuprakasasamyoge paracaksukiranairasamprayoge ntardhanam
yogidehasydacaksusatvam yathavakasam utpadyate, divandheneva kenapyasau na drsyata ityarthah,
etena sviyasabdadisamyamacchotradya’grahyatvasiddhirukta viditavyeti sanksepah.
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established understanding of purusa within Yoga philosophy, where purusa is characterized as
"akarta" (a non-doer), "abhokta" (non-experiential), and "akarma" (inoperative), meaning it

is without agency.

Therefore, the central question becomes: how can “citi”, or consciousness, which is
synonymous with purusa, possess the power to engage with the guna-s, given its intrinsically
non-agentic and inoperative nature? Therefore, citisakti cannot be understood as the power of
purusa or purusa’s engaging power with the prakrti. So, again we return back to our
fundamental question: what does sakti mean in the context of purusa? How is it possible that
citi (consciousness), which is purusa, can possess such power without undermining its

fundamental nature in the Yoga system?
sakti as Real Power

Patanjali’s understanding of "Sak#i" is much nuanced. For Patafijali, "sakti" is
presented as more than just a metaphor; it represents a real power or force for action. It is not
merely a potential form of action but rather a "manifesting form of action". Yogasiitra
suggests that Patafijali generally uses "Sak#i" consistently, implying that its meaning should
align across various contexts. Then the question arises: what is the plausible interpretation of
"citisakti"? Yogasiutra initially defines "citisakti" as a "form of manifesting the power of the
conscious purusa". This suggests a direct connection between consciousness (citi) and an
active power. If we accept active power of purusa, then there is contradiction with the idea of
"purusa" as "akarta". A significant point of analysis is the potential contradiction when
"citisakti" is interpreted as the power of "citi" (consciousness) for "doing action". This
interpretation clashes with the understanding of "purusa" in yoga, which is defined as

"akarta". "Akarta" implies that purusa is a non-doer, meaning it does not engage in action.

What is the true nature of "purusa"? The Yoga philosophy emphasizes that it would be
incorrect to understand purusa (citi) as having the power to engage with "prakrti". Purusa is
fundamentally disengaged from prakrti always. Therefore, attributing an active, engaging
power to purusa directly contradicts its established nature as "akarta" and its perpetual
disengagement from prakrti. Therefore, understanding "citisakti" as purusa's power is
problematic: The yoga philosophy clarifies that it is "wrong to think that citisakti is the power
of citi (consciousness or purusa)" because utilizing power necessitates prakrti. In the state of
"kaivalya" — a state of ultimate liberation in yoga — purusa is completely "beyond the touch of
prakrti". This reinforces the idea that purusa, especially in its liberated state, cannot be the

direct wielder of a power that requires interaction with prakrti. If we critically examine the
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term "citisakti," highlighting that while "Sak#i" generally denotes real power for Patafijali,
interpreting "citisakti" as the active power of "purusa" creates a fundamental philosophical
inconsistency with the core tenets of Yoga, particularly the passive, non-engaging nature of

"purusa" and its ultimate separation from "prakrti" in "kaivalya".
On the Definition of CitiSakti

One can ask: what is the definition and nature of citisakti then? I believe that Patajali
suggests that citisakti is not the power of ‘citi”’, but rather the power itself. This implies that
“citi” (consciousness or spirit) inherently is this power, rather than possessing it as a separate
attribute. Citisakti is described as a force and the innate capacity of purusa to engage with
himself, not with prakrti. This highlights its intrinsic connection to purusa and its role in
self-interaction. Crucially, the existence of this Sakti is not dependent on prakrti (material
nature). This establishes citisakti as an inherent property of purusa, independent of the
material realm. Accessibility and Functionality in purusa’s states are important to grasp.
When purusa is not liberated, citisakti is inaccessible. This suggests a state of entanglement or
ignorance where purusa cannot utilize its own intrinsic power. Conversely, when purusa is
liberated, purusa gains complete access to citisakti, and it begins to function for purusa's
benefit. This implies that liberation unlocks this innate power, allowing purusa to express or

experience itself fully.
Two Functions of Citisakti

One might wonder how this citisakti functions. The citisakti power manifests in two
distinct types of functionalities: manifesting power and potential power. Both are still citisakti
itself. Citisakti as manifesting power occurs when purusa lives in a liberated state in the realm
of prakrti. In this state, purusa continues to express itself, implying an active engagement
with the world while remaining liberated. This state can be understood as the "sakti’
manifesting purusa" and represents a state of liberation in life. Citisakti as potential power is
present when purusa lives in a liberated state devoid of all prakrtic manifestation. Here,
purusa continues "unmanifesting itself," suggesting a state of pure potentiality, disengaged
from the material world. This state is called "sakti potential purusa" and signifies a state of
liberation after death. In summary, citisakti is purusa’s fundamental, independent power for
self-engagement, initially inaccessible in an unliberated state, but fully available upon
liberation. This liberated state can then manifest in two ways: as an active, "manifesting"
power within prakrti (liberation in life) or as a dormant, "potential" power completely

withdrawn from prakrti (liberation after death). Manifest in two ways: as an active,
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"manifesting" power within prakrti (liberation in life) or as a dormant, "potential" power

completely withdrawn from prakrti (liberation after death).

Patafijali defines kaivalya in the final sitra as "the return of guna-s to their original
unmanifested stage" (gunanam pratiprasavah kaivalyam). This definition implies that
kaivalya 1s achieved when purusa (the conscious self) becomes completely disconnected from
any prakrtic (material) manifestation, including the yogin's physical body and mind. The
contradiction arises if one accepts that kaivalya might involve "some stages of development"
due to the continuous working of "sakti". This idea of developmental stages seems to clash
with the notion of kaivalya as a singular, complete disconnection from prakrtic elements.
Yogasutra suggests that this apparent contradiction can be resolved if pratiprasava is not
understood "exclusively in a transcendent sense as a process of dissolution". Instead, if
pratiprasava, as a yogic metaphysical and practical concept, is understood to mean "only a
process of reversal," then the idea of "different stages of kaivalya in yoga metaphysics can be

accommodated".

This broader understanding allows for a progression rather than an instantaneous and
complete cessation. It can be observed that Patafijali had already introduced the concepts of
pratiprasava and kaivalya in various contexts within the Yogasiitra (YS) before siitra 4.34.
Understanding these earlier contexts is crucial for grasping Patafijali’s overall position or
viewpoint regarding these concepts, which helps in resolving the perceived contradiction. In
essence, | argue that by interpreting pratiprasava as a "process of reversal" that can
encompass stages, rather than solely a complete, transcendent dissolution, it becomes possible
to reconcile the idea of kaivalya having developmental stages with Patafjali 's ultimate

definition of kaivalya as the guna-s' return to their unmanifested state.

I emphasized the functional importance of the term “pratiprasava”, noting that it can
be understood in both an "empirical way and in a transcendental way". This immediately sets
the stage for a discussion of nuanced interpretations within Patafijali’s philosophy. The core of
the analysis revolves around two diametrically opposed views of kaivalya found in
interpretive literature: one is embodied liberation (jivan-mukti) which suggests that liberation
can be achieved while still living in a physical body. The other is disembodied liberation
(videha-mukti) which posits that liberation occurs after the shedding of the physical body and
mind. I believe that both of these opposite views are "partially correct," indicating that

kaivalya might encompass aspects of both or transcend a simple binary definition.
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Here, I focuse on a specific siutra, YS 2.25, located in the sadhana-pada. Here,
Patafjali seems to imply that kaivalya is embodied liberation. YS 2.25 describes kaivalya in
terms of a profound disengagement: when avidya (ignorance) ceases to function, a crucial
event occurs. There is a disconnection between the buddhi (intellect or discerning faculty) and
purusa (pure consciousness or self). The knowledge of this disassociation of purusa from the
buddhi is considered kaivalya. This description from YS 2.25 suggests that kaivalya is an
experiential state—a realization of the fundamental separation of the true self (purusa) from
the modifications of the mind (buddhi)—which can presumably be attained while one is still
embodied, aligning with the concept of jivan-mukti. The cessation of avidya is the catalyst for

this ultimate discerning knowledge, leading to the experience of kaivalya.

Sitra 2.25 seems to suggest kaivalya as liberation through realization: At its core,
kaivalya is achieved when purusa realizes its distinctness from buddhi. This realization
signifies a profound psychological change within the embodied purusa, rather than a
cosmological one. The text emphasizes that this understanding of kaivalya can be grasped in
an epistemological sense, focusing on the nature of knowledge and how this realization comes
about. In the context of attaining kaivalya, Patafijali introduces the concept of pratiprasava.
This process is understood empirically as a reversal of the course of klesa. Avidya, or
ignorance, is identified as one of the five klesa-s, highlighting the role of overcoming

ignorance in the path to liberation.

A crucial aspect of kaivalya is articulated in YS 3.55, which states that liberation
ensues when the purity of the intellect becomes equal to that of the purusa. This highly
purified state is referred to as the citfa-sattva state, which fundamentally resides within the
realm of prakrti. The purification of the mind of the yogin is synonymous with achieving this
purified citta-sattva state. Therefore, kaivalya is directly presented as the result of the mental
purification of the yogin. I can be assumed that this kaivalya, resulting from mental
purification, can also be understood in an empirical sense. In the context of the Yogasiitra
(YS), kaivalya is described as liberation while living, or jivan-mukti. This implies that the
liberated state is not merely a post-mortem experience but can be realized and experienced

during one's lifetime through dedicated practice and mental purification.
Two Different Definitions of Kaivalya

Patanjali’s Yogasutra (YS IV.34) explains that ultimate liberation occurs when the
guna-s—the fundamental constituents of nature (prakrti)—cease to have a purpose for the

purusa (conscious force) and reverse to their latent source. This process, referred to as
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"gunanam pratiprasavah," signifies the reversal of the guna-s into unmanifest prakrti.
Essentially, it means the dissolution of all entanglements of prakrtic manifestation, which
includes the physical body and mind of the yogin. This dissolution is understood in a
transcendental sense, leading to liberation after death (videhamukti). In this state, the purusa
rests in its own essential form, free from the influence of the guna-s. An important
clarification made in the Yogasutra addresses whether the guna-s return to their original state
for other individuals when one person attains videhamukti. Patafijali explicitly states that the

answer 1S no.

I quote sutra 2.22 which indicates that while the "seen" (the world of experience)
ceases to exist for a liberated purusa whose purpose is accomplished, it does not cease to exist
altogether. This is because the world is "common to other [not-liberated] purusa-s". This point
highlights a crucial aspect of the Yoga tradition: its realist perspective. Unlike idealist
perspectives that view the world as a mind-created entity, the Yoga tradition asserts that the
world is objectively real. This means that even if an individual purusa achieves liberation and
transcends the world of guma-s, the objective reality of the world persists for all other
unliberated purusa-s. The liberation of one purusa does not dissolve the cosmos for everyone
else; rather, it signifies that the liberated purusa no longer experiences or is affected by that

objective reality.

Patanjali, as presented in the sources, articulates a profound and vehement declaration
regarding the nature of the world for a yogin who has achieved vivekajiiana (true knowledge).
For such an individual, this world is unequivocally seen as an abode of suffering. To continue
living in this mundane realm is, in Patafjjali’s view, to perpetuate suffering for the purusa. The
source elaborates on the multi-faceted nature of this suffering, stating that "For one who has
discrimination, everything is suffering on account of the suffering produced by the
consequences [of action], by pain [itself], and by the samskara-s, as well as on account of the

suffering ensuing from the turmoil of the vr#ti-s due to the guna-s".

This comprehensive definition highlights that suffering is not merely physical pain but
encompasses the karmic repercussions of actions, the latent impressions (samskara-s), and the
constant flux and disturbance of mental modifications (vrtti-s) driven by the fundamental
qualities (guna-s) of nature. Given this pervasive suffering, Patafijali suggests a radical
solution: the yogin "should depart from this physical world by dissolving her physical body
and mind". This counsel stems from the inherent human aversion to pain and suffering,

especially when an escape is available. This sitra indirectly but strongly implies that the
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ultimate goal, kaivalya, is not to be achieved within this prakrtic (material) suffering world.
Improtantly, this prakrtic world is understood to include the very physical body and mind of
the yogin. Therefore, the path to kaivalya necessitates a detachment and transcendence of
these worldly elements, leading to a state beyond the suffering inherent in existence as
perceived by one with true knowledge. The dissolution of the body and mind is presented as

the means to facilitate this escape from perpetual suffering and attain kaivalya.
Resolving the Conflict of Two Definitions of Kaivalya

The Yogasiitra elaborates on Patafijali’s concept of kaivalya, highlighting its intricate
and multi-faceted nature by presenting two seemingly contradictory definitions. Here I
explain how these apparent differences can be reconciled by understanding kaivalya as a
developmental process rather than a single, static state. The first definition of kaivalya is
presented in an empirical sense, known as jivan-mukti, or liberation while living. This
understanding is derived from the phrase "sattva-purusayoh suddhi-samye kaivalyam". In this
context, kaivalya is possible within the empirical world of sattva, which is an ingredient of
prakrti. Consequently, this form of kaivalya does not entail a complete disassociation from
prakrti. In contrast, the second definition of kaivalya is presented in a transcendental sense, as
videhamukti. This definition is encapsulated by the phrase "gunanam pratiprasavah
kaivalyam". This clearly signifies the involution of evolution, which means the complete
untying of all connections with prakrtic manifestation, including the physical body and the
mind of the yogin.

I acknowledge that these two definitions appear to be divergent and incompatible.
However, it reconciles these differences by proposing that they are not contradictions but
rather distinct stages of an emancipated purusa. To grasp the "intricate nature of kaivalya ", it
is crucial to understand these stages. A key concept for understanding this reconciliation is the
pratiprasava process. Patafijali asserts that achieving kaivalya requires completing this
process. Pratiprasava is described as a process that involves several developmental stages,
ultimately culminating in the dissolution of the guna-s. The text explains that Patafijali defines
kaivalya differently at various points because it is a progressive journey. As the yogin moves
from earlier stages to further achievements in this process, a new definition of kaivalya is
given to reflect that accomplishment. Essentially, kaivalya is not a static stage or an instant
accomplishment. Instead, it is characterized as the yogin's personal project which consists of a

multi-phase endeavor. The pratiprasava process reaches its complete culmination in sitra
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4.34, leading to the dissolution of all prakrtic connections completely. This final sitra marks

the definitive end of the journey for the liberated yogin.
Developmental Stages of Kaivalya

It is to be noted that kaivalya has developmental stages in the Yogasiitra. These
developmental stages can be inferred from the contextual meaning of kaivalya in different
places. I introduce two distinct stages or types of kaivalya: one stage of liberation is identified
as kaivalya 1. Cittavrttinirodha-oriented kaivalya (sitra 1.3). Patanjali uses the word “fada”
in sutra 1.3, which signifies a specific period of time or a stage of sadhana (spiritual
practice). According to sitra 1.2, kaivalya occurs "when all the vrtti-s of mind are restricted".
The term vrtti-s refers to the fluctuations or modifications of the mind. This restriction of
mental fluctuations is known as cittavrttinirodha. The result of cittavritinirodha is that the
purusa (the true self or consciousness) "rests in its own original form". Therefore, this type of
kaivalya is dependent on the activity of cittavrttinirodha and 1is described as
"cittavrttinirodha-oriented kaivalya ". The sources designate this stage as “kaivalya 1" because
Patafijali introduces it in the first chapter of the text. Second stage is kaivalya as hana (Siitra

2.25).
Stage of Kaivalya - 1

Patafijali describes kaivalya for a second time in the second chapter, specifically in
sutra 2.25. This type of kaivalya is defined by the "absence of that avidya". Avidya is referred
to as "corrupted knowledge," which is explained in an earlier sitra. The absence of avidyd
leads to the "absence of false relation between the seer and the seen". This "false relation" is
typically understood as the mistaken identification of the purusa with prakrti (the material
world) due to ignorance. This "absence of false relation" is known as hana. Ultimately, this
hana is otherwise known as kaivalya of the purusa". I understand kaivalya as a journey with
multiple stages of liberation. The first stage ("kaivalya 1") is achieved through the stilling of
mental activities (cittavrttinirodha), allowing the purusa to realize its true nature by
dissolving the effects of subtle klesa-s . This can be achieved by the epistemological
pratiprasava The second stage is characterized by the eradication of avidya (corrupted
knowledge) which is the cause of samyoga, leading to the dissolution of the misidentification

between the purusa (the seer) and the phenomenal world (the seen), a state identified as hana.
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Stage of Kaivalya - 11

Samyoga has been defined as the experience or engagement of embodied purusa with
prakrti. This occurs when the embodied purusa experiences the manifestations of prakrti
through the mind, sense-organs, and body, and mistakenly believes that these components are
part of purusa. Essentially, samyoga represents a "wrongly imposed relation" between purusa
and prakrti. This attributed relation, samyoga, is identified as the cause of avidya, which is
defined as "corrupted knowledge" or knowledge that is not true. A clear example of avidya
provided is the act of recognizing the physical body as the purusa, despite the physical body
being prakrti and distinct from purusa. Therefore, avidya is fundamentally the cause of the
false relation between prakrti and purusa. This false relation between prakrti and purusa,

driven by avidya, is the cause of bondage.

Consequently, the elimination of avidya is presented as the direct means to eliminate
bondage. Patafijali’s instruction for eliminating avidya is highlighted: it should be eradicated
by gaining true knowledge. This process leads to kaivalya, which in this stage of the yogin's
sadhana, i1s explained as knowledge-oriented liberation. However, it is crucial to understand
that this specific stage of kaivalya, marked as “kaivalya 11, is not the ultimate end of
sadhand. Instead, it represents a phase of the journey of kaivalya, because the flow of the
practice of true knowledge continues for the yogin. This signifies a continuous process of

understanding and realization rather than a singular, final achievement.
Stage of Kaivalya - 111

Patafijali again discusses kaivalya in sitra 3.50. This sitra states that "when there is
no attachment even for vivekakhyati practice... there is no seed of faults (which keeps the
yogin in bondage)". The absence of this "seed of faults" is identified as kaivalya. There seems
to be a connection to viveka-khyati and supernatural attainments: The chapter where Patafijali
mentions kaivalya (sitra 3.50) primarily describes the supernatural attainments (siddhis) of a
yogin. Viveka-khyati practice itself is considered the cause of powerful supernatural
attainments, such as omniscience and omnipotence. However, kaivalya 1s achieved
specifically when there is no attachment even to viveka-khyati practice. It could be the case
that Patafijali introduces kaivalya in this chapter to convey that it is also an attainment for the
yogin, but crucially, it is the supreme (param) attainment (siddhi). Patafijali emphasizes that
one should not indulge in other attainments until kaivalya, the supreme siddhi, is achieved.

The attainment of kaivalya can be identified as supreme siddhi-oriented liberation because
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kaivalya is an attainment just like the attainment of other siddhis by employing many

different yogic practices .

So, from the perspective of the practical yogic journey undertaken by a yogin,
kaivalya is the highest achievement of the yogin. This highest attainment can be arguable
identifed as the supreme siddhi of the yogin and this attainment of supreme siddhi as kaivalya
will be definitely sanctioned by Patanjali by a central aspect of kaivalya is the erosion or
absence of the "seed of faults". These faults are what keep the yogin in bondage. When these
seeds are absent, kaivalya is attained, leading to liberation. The kaivalya as the supreme siddhi
can be identified as “kaivalya III". An insightful detail is that even after a yogin attains
kaivalya as the ultimate siddhi, they continue the practice of detachment for viveka-khyati.
This is because the yogin is still alive, and this practice remains part of their yogic sadhana.
This highlights that attainment of kaivalya does not necessarily end all yogic discipline but

rather shifts its focus or context.
Stage of Kaivalya - IV

Kaivalya is defined in sitra 3.55, stating that it "ensues when the sattva is equal to
purusa in terms of purity". This highlights that the liberation hinges on achieving a state
where the purity of sattva matches that of purusa. Vyasa clarifies that sattva refers to
buddhisattva (buddhisattvam). The purity of buddhisattva is achieved when rajas and tamas
become ineffective in the citta. In this state, the citta becomes clean and pure. The sole
purpose of this purified buddhisattva is to differentiate between the real nature of purusa and
prakrti. This differentiation process renders avidya and other klesa-s impotent, comparing

them to "burnt seeds". Consequently, the citfa achieves a state of purity and clarity.

Purusa achieves its pure state through detachment from cittavrttinirodha. This implies
a cessation of the modifications of the mind, allowing purusa to be no longer under the spell
of mental activities that bind the embodied purusa. When the citta-sattva becomes pure and
clear in the form of vrttis , it is described as being "similar to the pure state of purusa". This
congruence, where the pure state of purusa and buddhisattva converge, is identified as
kaivalya. A significant aspect emphasized in the text is that kaivalya can be attained within
the realm of prakrti. In this specific stage of liberation, the yogin lives in the mundane world
with a physical body and mind. Therefore, this form of kaivalya is explicitly termed
"embodied liberation". It is also characterized as "purity-oriented liberation" due to its
foundation in the purity of sattva and purusa. The text further marks this state, described as

the most pure stage of purusa and prakrti, as “kaivalya IV".

266



Stage of Kaivalya - V

According to Patafijali, kaivalya is defined as the "reversal of the gund-s to its original state
which is unmanifest prakrti". This implies a profound transformation where the gunda-s, which
are the fundamental constituents of nature, return to their primordial, unmanifest state. This
reversal process signifies a journey from vyakta-prakrti (manifested prakrti) to avykta-prakrti
(unmanifested prakrti). Vyakta-prakrti refers to the manifest, observable aspects of nature,
while avykta-prakrti is the unmanifest, primordial state. The transition from the manifest to
the unmanifest is achieved through a specific process called pratiprasava. Therefore, the text
emphasizes a strong connection between kaivalya and pratiprasava, stating that “kaivalya is
pratiprasava-oriented liberation". This suggests that the process of pratiprasava is central and
indispensable to achieving this type of liberation. In this final stage of kaivalya, the liberation
described is explicitly referred to as "disembodied liberation". This indicates a state of
freedom that transcends the physical body and its limitations. The text also assigns a specific

identifier to this particular understanding of kaivalya, labeling it as “kaivalya -V".
Kaivalya as a Journey

After analyzing these different stage or conditions of liberated yogin, kaivalya can be
understood as a journey encompassing different incremental stages. These stages can be
broadly categorized into two main groups based on their "place of occurrence". The first
group, referred to as the first sequence, involves liberation in the realm of prakrti. This is
described as the empirical stage and is known as jivan-mukti. The second group, termed the
second sequence, entails liberation outside the realm of prakrti. This represents the
transcendental stage and is identified as videhamukti. It is important to understand that
Jjivan-mukti and videhamukti are presented as two sequential stages of true kaivalya. Despite
being sequential, Patafijali seems to indicate that there is no hierarchy between them; no stage
of liberation is superior or inferior. Both stages are considered equal in their salvific efficacy.
This suggests that while they represent different phases or states of liberation, their ultimate

value or power to grant salvation is the same.
Emperico-Transcendent Pratiprasava in the Yogasiitra

The concept of pratiprasava appears to be used in two different senses within
Patanjali’s text. In the chapter on practice, it is used in an empirical sense, while in the fourth
chapter, it takes on a transcendental meaning. This raises several critical questions: Does

Patafijali contradict himself in his views? Is the understanding of two distinct concepts of
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“pratiprasava “a misinterpretation? Is “pratiprasava “a single yogic concept with two
different functions? If it has two functional stages, why are these stages presented with
different meanings and sequential stages? I claim that Patafijali is completely coherent in his
views. This coherence is demonstrated through his established framework of prajiia leading
to kaivalya, or liberation. The mechanism for achieving kaivalya is detailed as follows:
Patafjali confirms that avidya (Ignorance) is the root cause of suffering. In sitra 2.24,
Patafijali identifies avidyad as the fundamental cause of the conjunction, or entanglement,
between purusa (the conscious self) and prakrti (primal matter or nature)*®®. Hana is
undertood as the cessation of conjunction. When avidya is absent, there is no conjunction
between purusa and prakrti. This lack of conjunction is termed "hana**. This hana directly

465

signifies the kaivalya, or liberation, of the seer**. The method, or means, to achieve hana is

vivekakhyati (discriminative discernment)*s¢.

Understanding Karyavimukt and Cittavimukti

A crucial aspect of achieving liberation is the development of knowledge. A purusa
who attains vivekakhydati progresses through seven consecutive ultimate states of knowledge,

8 into two

or prajiia-s (2.27)*". These seven prajiia-s are further categorized by Vyasa
distinct groups: first group is karyavimukti Stage. This stage comprises the first four prajia-s.
These prajiia-s are specifically attained through the active efforts of the yogin. This suggests a
phase of deliberate practice and exertion on the part of the practitioner. Second group is the
cittavimukti Stage. This stage encompasses the last three prajiia-s. Significantly, these
prajia-s are automatically attained after the successful achievement of the
karyavimukti-prajiia-s. This indicates a more spontaneous, effortless progression once a

certain level of realization has been established through initial efforts. I show that Patafijali’s

apparent inconsistency in using "pratiprasava" is resolved by understanding his overarching

53 siitra 2.24: tasya heturavidya.

“* siitra 2.25: tadabhavatsamyogabhavo hanam taddyseh kaivalyam.

9 sittra 2.25: tadabhavatsamyogabhavo hanam taddyseh kaivalyam.
% siitra 2.26: vivekakhyatiraviplava hanopayah.

7 siitra 2.27: tasya saptadhd prantabhiimih prajia.

8 Vyasa on  sitra 2.27:  tasyeti  pratyuditakhyateh — pratyamnayah,  saptadheti

asuddhyavaranamalapagamdccittasya pratyayantaranutpade sati saptaprakaraiva prajia vivekino
bhavati, tadyatha — parijiatam heyam nasya punah parijiieyamasti, ksina heyahetavo na punaretesam
ksetavyamasti, saksatkrtam nirodhasamadhina hanam, bhavito vivekakhyatiripo hanopaya iti, esa
catustayl  karya vimuktih  prajiiayah, cittavimuktistu  trayt = caritadhikara buddhih, guna
girisikharatatacyuta iva gravano niravasthanah svakarane pralayabhimukhah saha tenastam
gacchanti, na caisam pravilinanam punarastyutpadah prayojanabhavaditi, etasyamavasthayam
gunasambandhatitah  svaripamadtrajyotiramalah  kevali  purusa  iti,  etam  saptavidham
prantabhubhiprajiiamanupasyanpurusah kusala ityakhyayate, pratiprasave 'pi cittasya muktah kusala
ityeva bhavati gunatitatvaditi.
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framework of liberation. I will confirm the coherence of his system through the progression
from avidya to vivekakhyati and ultimately through the seven stages of prajiia leading to
kaivalya. This structured path, with its stages of conscious effort (karyavimukti) and
automatic unfolding (cittavimukti), provides a context within which the different functional

stages of "pratiprasava" could logically exist and contribute to the ultimate goal of liberation.

The central issue I highlight here is that while commentators extensively describe
effort (yogic sadhana) as the means of karyavimukti, they fail to adequately explain the means
of cittavimukti. This is significant because cittavimukti is explicitly stated as the main reason
for kaivalya. A key question arises from this observation: if ka@ryavimukti is achieved through
effort, what then causes cittavimukti? 1 find that prominent commentators, such as Vyasa, do
not provide a direct answer to this question. The explanation often offered by these
commentators, suggesting that cittavimukti automatically occurs after karyavimukti, is deemed
implausible. The reason for this skepticism is that cittavimukti-prajiid is not a singular event
but rather comprises three successive stages. While the result of karyavimukti might
potentially contribute to or cause one of these stages of cittavimukti, it logically cannot be

responsible for all successive prajria-s.
Successive Stages of Cittavimukti-Prajiias

Therefore, 1 argue that there must be a distinct cause for these successive stages of
cittavimukti-prajiia-s. 1 think that Patanjali has implicitly answered this question within his
teachings. I believe that Patafjali seems to hint that pratiprasava is the direct cause of
cittavimukti. The reasoning for this assertion is multi-faceted. Pratiprasava is presented as the
only method by which a yogin can completely eliminate the five afflictions. These five
afflictions are fundamental, acting as the building blocks of the citta itself (as referenced in
2.10). Furthermore, pratiprasava is described as a continuous process. This continuous
process ultimately culminates in the dissolution of the citta itself (as referenced in 4.34). In
essence, | propose that pratiprasava offers a complete and continuous mechanism to
dismantle the very structure of the citfa by eradicating its root afflictions, thereby leading to

the successive stages of cittavimukti that commentators failed to fully explain.

There is a critical distinction between different types of yogic practices and their
respective outcomes, particularly concerning the attainment of cittavimukti and karyavimukti.
One might ask: if pratiprasava is considered a yogic sadhana (practice) that necessitates the
yogin's efforts, then cittavimukti—which is implicitly understood to be beyond or

unachievable through mere effort—cannot be attained via pratiprasava. This objection is
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based on the premise that "all efforts or sadhanda-s end in the karyavimukti stage", suggesting
a limitation of effort-based practices to only the karyavimukti stage. There is a crucial
distinction between two categories of practices. Karyavimukti-sadhand is characterized by
external efforts of yogic practices. These efforts are explicitly described as those that can be
seen by others or the yogin’s external awareness of the mind itself. This implies practices that
are observable, whether by an external observer or by the practitioner's conscious, external
self-awareness. It suggests a more tangible, perhaps action-oriented or consciously monitored
form of effort. In stark contrast, pratiprasava involves "internal practices". The defining
characteristic of these practices is that they are not seen by others or the yogin’s. This is the
main distinction. While karyavimukti-sadhand involves efforts that are either outwardly
visible or internally acknowledged by the yogin's conscious awareness, pratiprasava delves
into a realm of practice so internal that it transcends even the yogin's ordinary external
self-awareness. This suggests a practice that operates at a deeper, possibly subconscious,

pre-conscious, or trans-conscious level of the being.

Therefore, my interpretation resolves the initial objection by reframing the
understanding of "yogic sadhana" and "efforts." It suggests that while all "external efforts" or
sadhana-s visible to external awareness might indeed lead to karyavimukti, pratiprasava
represents a different class of "internal practices" that operate beyond this visible or externally
conscious scope. This allows for the possibility that cittavimukti—the ultimate goal—is
attainable through pratiprasava precisely because it is an "internal practice" that transcends
the limitations of what is "seen by others or the yogin's external mind", unlike the external
efforts leading to karyavimukti. 1 argue that the path to cittavimukti via pratiprasava is not
contradictory to the idea that "all efforts end in karyavimukti," because pratiprasava involves
a type of internal engagement that is qualitatively different from the external efforts
associated with karyavimukti. This distinction emphasizes the depth and subtlety required for
the highest spiritual liberation, setting pratiprasava apart as a unique and profoundly internal

mode of yogic sadhana.

The central focus of the interpretation revolves around understanding how
pratiprasava functions in the process of cittavimukti, which refers to the liberation of the
mind. This question arises due to the understanding that pratiprasava operates in two distinct
stages: as an empirical phenomenon and as a transcendental phenomenon. Question may
arise. In which stage of yogic sddhana (yogic practice or discipline) do empirical

pratiprasava and transcendental pratiprasava begin to function? This question seeks to
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clarify the timeline or developmental stage within a practitioner's journey where these specific
aspects of pratiprasava become active or applicable. What specific role do these empirical
and transcendental pratiprasava play in the overarching process of attaining liberation? This
query aims to understand the contribution and significance of each stage of pratiprasava
towards achieving the ultimate goal of yogic liberation. My discussion sets the stage for an
in-depth exploration of pratiprasava, highlighting its unique subtlety and dual nature, while
posing fundamental questions about its practical application and efficacy in achieving

cittavimukti and liberation.

The first stage of prajnia involves the accomplishment of bhoga and apavarga with the
assistance of intelligence. Bhoga refers to experience, while apavarga signifies liberation or
release. A key principle in this stage is that apavarga is the cessation of bhoga, and as long as
bhoga persists, apavarga cannot be attained. During this yogic sadhana (spiritual practice),
all external experiences completely cease, though they do not dissolve. Crucially, in this state,
there is a complete cessation of the citfa (mind-stuff), and its inherent fluctuating nature is
permanently destroyed. Vyasa illustrates this transformation with an analogy: boulders losing
their support and tumbling from the tops of mountains. This analogy, as interpreted by the
text, signifies that once the guna-s (qualities of nature) detach from the purusa (consciousness
or self), they lose their ability to re-affect the purusa. This implies a profound and irreversible

disengagement.

In this ultimate stage, the purusa becomes completely detached from all kinds of
prakrtic effects. Prakrti refers to the primordial matter or nature from which the world
unfolds, and its effects are the experiences and modifications of the mind and senses. Upon
achieving this detachment, the purusa transforms into the kevalin, meaning "the alone". This
signifies a state of absolute isolation and independence from the material world. This is
presented as the ultimate stage of prajria, which is directly equated with kaivalya, or "kaivalya
offering insight". Kaivalya is a central concept in Yoga philosophy, representing the absolute
freedom and liberation of the purusa from the entanglement with prakrti, leading to a state of
pure, unconditioned consciousness. There is a potential misunderstanding: that in the final
stage of cittavimukti, purusa is completely dissociated from prakrti. 1 clarify that this is not
the case. One of the main reasons for this is that prajria itself is considered a part of prakrti.
Furthermore, complete dissociation of the purusa from prakrti is not within the control of an
embodied purusa. This is because an embodied purusa is bound by the law of karma. True

liberation, therefore, cannot be achieved until all "fructifying karmas" are entirely exhausted.
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Two Stages of Liberation

Given these constraints, I propose that liberation is better understood as occurring in
successive stages. These stages are defined as two forms of kaivalya: the first stage of
kaivalya (embodied liberation) in which the embodied purusa becomes completely devoid of
all kinds of prakrtic effects. This implies a state where the influence and impact of prakrti on
the purusa are nullified, even while the purusa remains embodied. I refer to this stage as
"embodied liberation". It is achieved through a process called "empirical pratiprasava". There
is the second stage of kaivalya (disembodied liberation) which is a more profound stage
where the purusa is described as completely devoid of all kinds of prakrtic manifestation.
This comprehensive disassociation extends to include the physical body and mind. I call this
stage "disembodied liberation". This ultimate liberation is made possible through the process
of "transcendental pratiprasava". Here, I posit a two-tiered model of liberation, distinguishing
between an initial state of freedom from prakrtic eftects while still embodied, and a final,
complete disassociation from all prakrtic manifestations, including the physical and mental

structures, which is contingent upon the exhaustion of karma.
The Status of the Liberated Yogin's Body and Mind

We are faced with a fundamental question concerning a liberated yogin (jivan-mukta):
how their physical body and mind continue to function despite the attainment of kaivalya
(liberation), especially when prakrti is understood to cease its actions for the purusa. My
analysis begins by acknowledging a potential challenge: if kaivalya implies a state devoid of
prakrtic effects, how can a jivan-mukta live and operate using a body and mind that are
themselves effects of prakrti? Clarifications are given here regarding the nature of the body
and mind: It is affirmed that the physical body and mind are indeed effects or parts of prakrti.
This establishes the initial dilemma. The existence of this physical body and mind is
attributed to the yogin's previous karma. Crucially, the yogin has no control over this past
karma, implying that the current physical form is a pre-existing consequence of actions taken
before liberation. Consequently, the physical body and mind are predetermined by the law of
karma. Their existence is not contingent upon the yogin's current spiritual status; they exist

independently of whether the yogin is in a state of bondage or liberation.

This resolves the initial part of the dilemma by explaining why the body and mind are
still present post-liberation—they are a residual effect of past actions. The more intricate

question then arises: even if the body and mind exist independently, how do they continue to

272



function when prakrti has ceased all its actions for the purusa upon liberation? The reply is
that they do not work due to the effects of prakrti anymore. This is a critical distinction, as the
liberated purusa is no longer entangled with prakrti's operations. Instead, their continued
functioning is attributed to the effects of sakti. More specifically, it is the manifesting citisakti
of purusa itself that enables the body and mind to operate. I suggest that the liberated yogin's
body and mind, though products of prakrti and predetermined by past karma, continue to exist
regardless of the yogin's liberated state. However, their modus operandi shifts dramatically.
While prakrti's influence ceases for the liberated purusa, the driving force behind the body
and mind's function becomes the inherent, manifesting power (citisakti) of the purusa itself,
rather than the external workings of prakrti. This highlights a profound transformation in the

energetic source sustaining life post-liberation.
The Liberated Body's Function in Kaivalya

One faces a central philosophical question concerning kaivalya, or liberation,
particularly how a jivan-mukta (a liberated being) can continue to inhabit and operate a
physical body and mind, given that these are effects of prakrti, which is supposed to cease its
actions upon liberation. The initial argument presented is that if the first stage of kaivalya
signifies being "devoid of all kinds of prakrtic effects," then a jivan-mukta should logically be
unable to live or function with a prakrtic body and mind. This is because the physical body

and mind are unequivocally considered "effects of prakrti".

This sets up the core dilemma I aim to resolve. My interpretation addresses this by
clarifying that while the physical body and mind are indeed parts of prakrti, their current
existence for a yogin is not contingent on their present state of liberation or bondage, but
rather on their previous karma. The yogin, even when liberated, has no control over this
previous karma. This implies a pre-deterministic aspect: the physical body and mind are
predetermined by the law of karma. Therefore, their "existence does not depend upon the
bondage or liberation of the yogin. This explains why the body persists, but not how it
functions post-liberation. Even with the understanding that the body and mind exist due to
past karma and are independent of the yogin's liberated status, the crucial question remains:

how do these physical bodies and minds function?

My reply is that upon liberation, prakrti ceases all its actions for the purusa. This
means the inherent operational mechanisms of prakrti no longer drive the individual.
However, the body and mind still work. Crucially, their functioning is not due to the effects of

prakrti any longer. Instead, their continued operation is attributed to the effects of the sakti,
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especially the manifesting citisakti of purusa itself. This means that the driving force behind
the body's and mind's activity shifts from an external, material principle (prakrti) to an
internal, conscious power (citisakti) of the purusa (the conscious self) itself. Here, I resolve
the paradox by distinguishing between the origin/existence of the body (due to past karma and
prakrti) and its functional agency post-liberation. While prakrti creates the body and mind
and dictates their initial function in a bound state, once liberation is achieved, prakrti's
influence on the purusa ceases. The body and mind, still present due to past karmic
momentum, are then animated and sustained by the inherent "manifesting citisakti of purusa
itself," allowing the jivan-mukta to continue living and interacting with the world without

being bound by prakrti's effects.
The Refined Apparatus: Mind and Body in Liberation

One can raise a question regarding the state of the human body and mind after
liberation. The question is that whether these components (body and mind) remain the "same
old, impure apparatus" that store klesa-s, papa, and punya, even when a manifesting citisakti
is the driving force behind their operation. I reply that the mind and body are not the same as
they were prior to liberation, despite any apparent similarities. This transformation is internal
and profound. The core of this change lies in the dominance of the guma-s, which are

fundamental qualities or constituents.

In the state of bondage, the human body and mind were characterized by the reliance
on the dominance of one specific guna at a time among the three, implying a fluctuating and
often impure state. During this stage, sattva-guna (often associated with purity, knowledge,
and harmony) could not always dominate due to its impure nature, which was derived from
klesa-s. Klesa-s are typically understood as mental afflictions or impurities that bind an
individual. The apparatus in this state also concurrently stored papa (demeritorious actions)
and punya (meritorious actions). In stark contrast, the first stage of liberation introduces a
significant shift: the sattva guna constantly holds sway. Crucially, this is not the same
sattva-guna as experienced in bondage. In the liberated stage, it is described as a "static,

refined, and pure sattva".

This purified and unwavering sattva is the catalyst that "ensues kaivalya (3.55)", which refers
to absolute independence, ultimate liberation, or freedom from worldly attachments and
suffering. The consistent and pure dominance of sattva indicates that the impurities (klesa-s)
that once hindered it have been removed. Therefore, I conclude that the old body and mind

are not merely superficially altered; rather, they become "internally changed and purified
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apparatus" in the liberated stage. This signifies a fundamental shift from a state governed by
fluctuating and impure qualities to one where a stable, refined, and pure sattva leads to the

ultimate state of liberation.
The Yogi's Embodied Liberation and Nirmana-Citta

There appears to be a fundamental paradox concerning the state of a liberated yogi:
how they can continue to embody a body and mind, and functionally act, given that liberation
in yoga is understood as the cessation (nirodha) of all vrtti-s (modifications/activities) of citta
(mind). In response, it can be said that a liberated yogi retains their body and mind due to
"pure sattva" and manifesting citisakti. However, any activity of the mind inherently involves
the presence of vrtti-s, and actions stemming from the mind lead to karma-phala (fruits of
action). Therefore, if there are no vrtti-s, there is no mind, which logically suggests the yogi

should become "psycho-physically inactive".

This leads to critical questions regarding the nature of the liberated state: Does the
yogi's body become inert, "like a cadaver (mrtavat/mrtakavat)"?*® Is this state akin to a
"yogic death" or "deathly otherness", implying an actual renunciation of sensory
experience?*”’ A liberated yogi can maintain psycho-physical activity without engaging in the
karma-producing actions of an unliberated individual. In the liberated stage, all types of
physical and mental activities that were the result of past impressions and five afflictions and
ignorance cease. These are the actions driven by vrtti-s and personal attachments that generate
karma. When these motivated and influenced actions stop, purusa (the pure consciousness)

manifests its Sakti (power) through an "internally refined body".

Crucially, this manifestation also occurs through a "yogically manufactured mind
(nirmana-citta)". This nirmana-citta then begins to produce new psycho-physical activities.
The only purpose of these newly generated psycho-physical actions, facilitated by the
nirmana-citta, is to keep the human body and mind alive until the death of the liberated yogi.
While the old mind, which was a source of vrtti-s and karma, ceases to operate in a liberated

yogi, a new, specially created mind (nirmana-citta) takes over. This manufactured mind

4% Rocco Cestola (2024, p. 72) shows that this situation of the yogin who has attained liberation ( in
asamprajiatasamadhi stage) has been compared to a dead-body. Cestola writes that “Commenting on

YBh/YS 1.18, both Vijianabhiksu and Nagesa Bhatta describe the yoga practitioner as being deeply
absorbed in asamprajiiatasamadhi and “remaining like a cadaver.” The expressions used are mrtavat in
the PYV (Yogavarttika), and mrtakavat in the YV (Patafijalayogasiitravrtti)”.

470 Grinshpon (2002, p. 6) comments that ultimate goal of yoga is cessation of all psycho-physical
actions. He comments that “Yoga is essential otherness,” which suggests “[T]he creation of a yogic
universe based on difficult and prolonged observances and practices culminating in actual sensory
renunciation”. He says that “The otherness of Yoga is expressed in terms of paranormal experiences
(siddhi)”.
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allows the liberated yogi to maintain their physical existence and perform necessary functions,
but these actions are not driven by personal desires, past impressions, or afflictions. Instead,
they are purely for the sustenance of the physical vehicle until its natural end, demonstrating a

state of active embodiment that is fundamentally different from the unliberated experience.
On the Meaning of Nirmana-citta

Patanjali introduces the concept of nirmana-citta in sitra 4.4, which is a special type
of new mind that a yogin possesses the ability to construct. Now the question arises: what
does this new mind mean? In siatra 4.4, Patafijali states that “from the mere egoity
(asmitamatratr), nirmana-citta arises™’". Vyasa does not elaborate on this important sifra and
important concept of nirmana-citta. Vacaspati comments that “having prepared for the
fulfillment of accomplishments (siddhi) with an abundance of nature (prakrti), Pataijali
deliberates on the unity or diversity of the citfa residing in the various bodies created by the
fulfillment of accomplishments. When it is said, "but when," there, if there were diverse
minds (manastva) for the bodies, due to the difference in intention (abhipraya) for each citta,
there would not be compliance with a single intention (ekabhiprayanurodha) or mutual

connection (parasparapratisamdhana), as with different persons (purusantaravat).

Therefore, the opponent asserts that a single citfa, like a lamp, pervades even many
created bodies (nirmanakdya) by being diffused. [To this,] Patafijali replies: "nirmanacitta-s
arise merely from egoism (asmitamatra)." Since everybody that lasts for life
(yavajjivaccharira) is seen to be associated with a unique and distinct citta, just as the bodies
of Caitra, Maitra, and others; therefore, it is established that created bodies (nirmanakaya)
also have their own individual mind (manas). With this intention (abhiprayena), Pataijali
says: "merely egoism (asmitamatra)”*'.

Different Conceptions of Nirmana-Citta in Sanskrit Commentaries:

There is no disagreement among the Sanskrit commentators regarding the origin of
nirmanacitta. They believe that the primary cause of origination of nirmanacitta is the egoity

(asmita or ahamkara). Ahamkara is identified as "the I-maker" and the fundamental cause of

7! siitra 4.4: nirmanacittanyasmitamatrat.

& Vacaspati on siitra 4.4: prakrtyapiirena siddhih samarthya

siddhivinirmitananakayavarticittaikatvananatve vicarayati - yada tviti, tatra nanamanastve kayanam
praticittamabhiprayabhedadekabhiprayanurodhasca  parasparapratisamdhanam ca na  syatam
purusantaravat, tasmadekameva cittam pradipavadvisaritaya bahuinapi nirmanakayanvyapnotiti prapta
aha - nirmanacittanyasmitamatrat, yadyavajjivacchariram tatsarvamekaikasadharanacittanvitam
drstam, tadyathd caitramaitradisariram, tathda ca nirmanakaya iti siddham tesamapi pratisvikam mana
ityabhiprayend’’ha - asmitamatramiti.
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473 474

mind. Most Sanskrit commentators (such as Vijianabhiksu®’”, Bhavaganesa®™, Ramananda
Sarasvati’®, Narayana Tirtha'’®, Nagojibhatta®’’, Sadasivendra Sarasvati’’®, Hariharananda
Aranya*’®) believe that nirmanacitta refers to those minds that are created by one's own
intention or will (sarnkalpa). These nirmanacitta-s are fashioned by a yogi through their
spiritual power and will, specifically to animate multiple created bodies (nirmanakaya or
nirmanadehasamghata)™®. The word "mere (matra)" in "asmitamatra" is significant, as it
excludes the mind (manas) itself, indicating that egoity is a more fundamental causal principle
than the ordinary mind*®'. Hariharananda describes this egoity as a purified form, whose seed
of afflictions is burnt and not dissolved*®. Hariharananda explains it as "mere asmita that is
devoid of the function of the mind which is of the nature of non-discrimination," acting like a

"burnt seed’*3.

Some Sanskrit commentators***

state that nirmanacitta are produced "by the effects of
yogic practices (yogaprabhavat). Nirmanacitta-s arise from the "abundance of nature

(prakrti)" that is subject to the intention (sarnkalpa) of the yogi. Hariharananda comments that

“B3Vijfianabhiksu on sittra 4.4: svasankalpena nirmiticittani nirmanacittanyucyante.

“7* Bhavaganesa a on sitra 4.4: siddhau samkalpena nirmitani cittani nirmanacittanyucyante, tani
bahiini  nirmanadehasamasamkhyanyapi  bhavanti, tesam  karanamaha  asmitamatraditi,
manahkaranadahankaradityarthah.

475 Ramanandasarasvati on siafra 4.4: yogaprabhavat nirmiyanta iti nirmanani cittani

yogisankalpadhinaprakytyapirat kayavat ahankarat prakrterjayanta ityarthah.
476 Narayana Tirtha on sitra 4.4:  yogaprabhavanmirmiyanta iti  nirmanani  cittani
yogisankalpadhinaprakytyapirat kayavadahankarat prakrterjayanta itya rthah.

477 Nagojibhatta on sitra 4.4: asmitamatramahamkarastasmatsiddhena samkalpena nirmitani cittani
nirmanacittani tani dehasamasamkhyani bhavanti, ahamkarakaranakanityarthah, anyathaikacittena
viruddhanam bhogasamadhyadinam nanadehesvekada sambhavo na syat.

478 SadaSivendra Sarasvati on sitra 4.4: yogaprabhavannirmiyanta iti nirmdnani cittani

yvogisankalpadhinaprakytyapiratkayavada-hankaratsvaprakrterjayanta ityarthah.
47 Hariharananda on siitra 4.4: svecchayasyotthanam nirodhasca tato na nirmanacittam bandhahetuh.

0 Vacaspati on siatra 4.4:  tasmadekameva  cittam  pradipavadvisaritaya  bahiinapi

nirmanakayanvyapnotiti prapta aha.

Vijiianabhiksu on sitra 4.4: tani bahiini nirmanadehasamasankhyani bhavanti.

Bhavaganesa a on sitra 4.4: siddhau samkalpena nirmitani cittani nirmanacittanyucyante, tani bahini
nirmanadehasamasamkhyanyapi bhavanti, tesam karanamaha asmitamatraditi,
manahkaranadahankaradityarthah.

Ramananda Sarasvati on suaftra 4.4: yogaprabhavat nirmiyvanta iti nirmanpani = cittani
yogisankalpadhinaprakytyapirat kayavat ahankarat prakrterjayanta ityarthah.

Narayana  Tirtha on satra 4.4:  yogaprabhavannirmiyanta  iti  nirmanani  cittani
yogisankalpadhinaprakytyapirat kayavadahankarat prakrterjayanta itya rthah.

1 Vijianabhiksu on siitra 4.4: matrasabdena manovyavrttih.

42 Hariharananda on satra 4.4: asmitamatrat  apralinasya  dagdhaklesabijasya  cetaso

viksepasamskarapratyayaksaye cittakaryam nyagbhiitam bhavati.

83 Hariharananda on siitra 4.4: avivekariipacittakaryahinaya evasmitaya ityarthah.

44 See the the above cited commentaries of sitra 4.4 by Ramanandasarasvati, Nardyana Tirtha,
Sadasivendra Sarasvati.
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the yogi, by their own will, takes this mere asmita to create these nirmanacitta-s*.
Vivaranakara describe the nature and characteristics of nirmanacitta as “new, fashioned,
thought-out, immaterial, and divinely piled up”*¢. Vivaranakara says that the creation of
nirmanacitta is not limited to minds; even the senses are said to arise from mere egoity,

ensuring that the created bodies are functional and not like useless corpses*’

. Vijianabhiksu
adds that many intellects (buddhi) and egoities (ahankara) can also arise from the abundance
of intellect where the yogi's own nature is predominant®®. It is firmly established by the
commentators that for every created body (nirmanakdya), there is a unique and distinct

nirmanacitta®®.

Therefore, there is multiplicity of multiple bodies. This multiplicity is crucial to
prevent contradictions: A single mind cannot simultaneously experience concentration
(samadhi) and enjoyment (bhoga), or knowledge (jiiana) and ignorance (ajiiana), across
different bodies*”. Multiple minds allow for different intentions (abhiprdaya) and activities
(pravrttibheda) in each created body, just as with different persons®'. To support these diverse
activities and qualities, a "difference in instruments (karanabheda)" or internal organs

(antahkaranabheda) is required for each body*

. Hariharananda says that nirmanacitta-s are
not a cause of future bondage (bandhahetuh) for the yogi. This is because their arising and

cessation are entirely controlled by the yogi's own will. For Hariharnananda, the purpose of

485 Hariharananda on sitra 4.4: svecchayaikamanekam va cittam kayam ca nirmimite.

486 Vivaranakara on sitra 4.4: so’hamkaram cittakaranamupadaya nirmanacittani nirmitani cintani
aprakrtanisvaracitani navani karoti yogr.

47 Vivaranakara on sitra 4.4: cittagrahanamudaharanamatram, indriyanyapyasmitamatradeva, tatah te
sacittah sakaranamsca bhavanti. cittendriyabhave ca mrtadesiyah kayo nirarthakah syat.

488 Vijfianabhiksu on sitra 4.4: buddhyaharkara api aneke svaprakytipradhanabuddhyapiiradbhavantiti
pratyetavyam yuktisamyaditi.

4 Vijfianabhiksu on sitra 4.4: svasankalpena nirmiticittani nirmanacittanyucyante, tani bahiini
nirmanadehasamasankhyani bhavanti.

Vacaspati on siatra 4.4: tatha ca nirmanakaya iti siddham tesamapi pratisvikam mana
ityabhiprayend’ ha - asmitamatramiti.

40 Narayana Tirtha on sitra 4.4: anyathaikacittena viruddhanam bhogasamadhyadinam

nanadehesvekada sambhavo na syat.

r Vacaspati on siitra 4.4: tatra nanamanastve kayanam
praticittamabhiprayabhedadekabhiprayanurodhasca  parasparapratisamdhanam ca na  syatam
purusantaravat.

Vivaranakara on siitra 4.4: ekacittatve tu gunapradhanabhavah pravrttibhadesca nopakalpate

2 Vivaranakara on sitra 4.4: tatra vibhutvadekaksatrajiiatve 'pi bahukayarambhatvamupapadyate,
gunapradhananekapravrttibhedartham tu karanabheda esitavyah.

Vijiianabhiksu on sitra 4.4: nanu nirmatrcittasya ekasyaiva pradipavadvisaritaya kayavyihesu
vrttisambhavat kimartham dehabhedenantahkaranabhedo bhyupagamyate.
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the of creating nirmanacitta and associated bodies by the yogin is to favor others
(paranugraharthaya)*”.
Critique of Sanskrit Commentators’ View on Nirmanacitta

As we can see from the discussion above, Sanskrit commentators describe the nature
and function of nirmana-citta rather than defining it. There are a lot of logical issues with
their explanations as well. Commentators think that since there are numerous nirmanakaya,
there must also be many nirmanacitta-s, which is how Patafijali intended to express sitra 4.4.
Stated differently, do these nirmanakaya-s have distinct nirmanacitta-s of their own? Sitra
4.4 has been connected to this question in order to provide a solution. According to their
response, the yogin can produce independent nirmanacitta-s and inject nirmanacitta-s into
already formed nirmanakdya-s. So that there is always one nirmanacitta available for each
produced body. If it is believed that many of the nirmanakaya-s that the yogin made can be

implanted with nirmanacitta-s, then a logical difficulty occurs.

The issue is that how can those nirmanakaya-s survive without purusa if the yogin
connects them with the nirmanacitta-s? Until there is a connection between the body and
purusa, the body cannot be alive. The body cannot become alive and active alone by the
presence of citta. The yogin cannot enter into multiple bodies at once, hence it is impossible
to enter into other bodies. If someone replies that the yogin himself comes into the
nirmanakdaya-s as purusa in order to maintain the body alive, it is still problematic. In the
metaphysics of Samkhya-Yoga, purusa is a single entity for a single body. As a result, a
purusa cannot simultaneously participate in so many nirmanakaya-s. Therefore, it is
impossible for all of the nirmanakaya-s to be alive at the same moment in this scenario. The
yogin's original body, which she was previously affiliated with, will be dead when she tries to

enter the other nirmanakaya-s.

One could respond that the yogin returns to her actual body and brings it back to life
after visiting the other body. Therefore, the question of how the yogin's old body survived
without the purusa’s link emerges. The yogin's actual body would decay and transform into
the various physical elements (bhiita). So, it can be said that it is difficult to justify yogin’s

possibility of entering into different bodies through nirmanacitta at the same time.

4% Hariharananda on sitra 4.4: yogi tu paranugrahdarthaya tadasmitamatram dagdhabijakalpamupadata
svecchayaikamanekam va cittam kayam ca nirmimite sugamam bhasyam, svecchaydsyotthanam
nirodhasca tato na nirmanacittam bandhahetuh.
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There is another problem with the cause of origination of nirmanacitta. It has been proposed
by the Sanskrit commentators that nirmanacitta originates from the mere egoity
(asmitamatrat). Asmita has been interpreted as ahamkara (ego). Ahamkara is one the three
elements which create citta. According to Yogasiitra, citta is a combination of three elements -
manas (mind), buddhi (intellect) and ahamkara (ego). Now the question arises: how can one
element (such as ahamkara) of citta can create an entire new citta which requires three
elements to be produced. So, even if we say that this ego is mere (matra) ahamkara, still there
is this logical problem because only ahamkara also means that there is no chance of mixing
with buddhi or manas of the yogin to create this nirmanacitta. It can be suggested that

creating nirmanacitta from ahamkara seems impossible.

Why do the commentators think that it is logical to have numerous created bodies and
minds? All of these interpreters, I presume, consider nirmanacitta to be siddhi (supernatural
powers). From the standpoint of ordinary human understanding, siddhis seem totally
unattainable, but they are entirely feasible because of the unique aptitude that a yogin acquires
via mastering various yogic practices. Therefore, nirmanacitta could be an extraordinary
capacity even if it is difficult to logically prove the relation between many created-bodies and
created-minds. However, it is still hard to understand why they consider nirmanacitta to be
only a siddhi. It should be mentioned that Patafijali has already devoted an entire chapter to
explaining the many kinds of siddhis and their fruits, which he appropriately calls
vibhiita-pada (the chapter describing unusual powers of the yogin). Why does Patanjali not
make reference to or allude to nirmanacitta’s status as a siddhi in the vibhiita-pada, either
explicitly or implicitly? In some cases, nirmanacitta could be more than only siddhi. Since
nirmanacitta has been utilized in the kaivalya-pada, it is also probable that it is a yogic

special skill related with the state of kaivalya.
Nirmana-Citta as Transformed-Citta

There is another interpretive problem with the term “nirmana-citta” itself. The word
“nirmana” could mean forming, making, creating, building, composition and transformation.
Nirmana-citta then indicate the creation or production of special citta in our present context.
Now the question arises: what does it mean to create or produce a ciffa in our present context?
The immediate reply would be that it is the creation or production of a special citta by
ahamkara or asmita? But it is to be remembered that in the metaphysics of Samkhya-Yoga,
there is no independent creation except transformation because everything whatever exists

except the purusa is a transformation of three guma-s into different entities or elements.
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Therefore, in our present context, “nirmana” should be understood as a transformational

change of citta, not a creation of new and independent citta.

Even if we interpret nirmana as transformational change, how do we understand
transformational changes of many citta-s because in sitra 4.4 citta has been used in plural
form (cittani) which suggests many citta-s? So, the literal meaning of the actual phrase
“nirmanacittani”’ in sitra 4.4 seems to suggest transformation of many citta-s. As I have
earlier shown that the theory of many citta is a problematic one, then what could be the
plausible meaning of this phrase in our present context? I suggest that by the term “cittani”,
Patafijali indicates different layers or levels or stages of citta which the yogin takes up as she
progresses in her yogic journey. Therefore, the phrase “nirmanacittani” could possibly mean
the transformational changes of different functional levels of citta. So, “nirmana-citta” could

be translated as transformed or metamorphosed state of citta from citta s earlier version.

One may object that “nirmanacittani” does not literally translate to different
transformed layers of citta. The meaning of phrase “nirmana-citta” cannot be understood
properly from its literal perspective, rather “nirmana-citta” should be understood as a
metaphysical concept and yogic process because it is to be remembered that nirmana-citta is a
technical term in Yogasiitra which can have many shades of meanings. Even if we accept that
transformed-citta is one of possible meanings of “nirmana-citta”, the question arises: what
does it mean to transform or change in citta because citta is always changing or transforming
from one thought to another or one action to another action? Patafijali does not give any
explicit answer of this question in the Yogasiitra, but one possible meaning can be derived

from other related concepts and contexts.

I suggest that this transformation or change can mean transformation from lower level
of impurity of citta to higher level of purity of citta by the yogin. Patafijali explicitly mentions
that the purpose of practicing different limbs of yoga is to destroy the impurities
(asuddhiksaye) of mind which will bring vivekakhyati (discrimative knowledge) that will
ultimately bring kaivalya. As purity is a central theme for Patafijali and it is connected with
kaivalya also because Patafijali declares in sitra 3.55 that when sattva and purusa are equal in

terms of purity, it should be understood as kaivalya™*.

4 satra 3.55: sattvapurusayoh suddhisamye kaivalyamiti.
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Asmita as a Feeling of Existence in Mundane World

This “nirmana-citta” (transformed-citta) is unique and distinct due to its specific
origin and characteristics. The foundational element of the nirmana-citta is its constitution. It
is made from ego only (asmitamatrat). This asmita has been understood as ahamkara which 1
have shown as problematic interpretation. Then the question arises: what does this
asmitamatrat mean in the present context? If we understand “nirmana-citta” as purifying
transformed state of citta, then asmita does not seem to suggest that negative ego-centric
feeling (asmita) of one of the five klesa-s. I suppose that it is crucial to understand that this

asmita is not to be conflated with the five aftlictions that bind ordinary beings.

Instead, I suggest that asmitamatrat signifies a very specific kind of feeling of the
existence of individuality: a sense of egoistic knowledge rooted purely in sattva (suddha-
sattva). This pure sattvic nature is what fundamentally differentiates the nirmana-citta from
all other prakrtic manifestations, highlighting its exceptional status and purity. This sense of
asmitd in kaivalya stage may be the result of embodying citisakti which allows the liberated
yogin to transcend all the klesa-s and enjoy a pure state of higher purity which is equal stage
of kaivalya. The primary purpose of this unique asmita within the nirmana-citta is to allow
the embodied purusa to retain her sense of individuality as a liberated purusa. This function is
vital because it enables the liberated purusa to interact with prakrti through the nirmana-citta
while simultaneously maintaining her distinct identity. This individuality serves to
differentiate her from all other unliberated purusa-s and other prakrtic manifestations,

ensuring that her liberated state is preserved even in engagement with the material world.

The acquisition of this extraordinary mind is achieved through advanced yogic
practice, specifically Samadhi meditation (dhyanaja)*®>. One of the most significant
characteristics of the nirmana-citta is that there is no storage of samskara within it (anasaya).
This feature is paramount as it breaks the cycle of karma. Since samskara — the imprints of
past actions — are absent, the actions performed by the nirmana-citta are not a consequence of
the yogin's past bondage. More importantly, these actions will not bind the yogin in the future.
This is based on the principle that without samskara, there can be no karma-phala (fruits of
action). Therefore, when a liberated yogin performs actions using this manufactured mind, she
remains completely detached from their effects, ensuring her continued freedom and

non-entanglement.

3 siitra 4.6: tatra dhyanajamandsayam.
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Role of Nirmana-Citta

Actions performed by the liberated yogin is generated by nirmana-citta. These actions
are distinctive because they are explicitly not the result of the effects of prakrti. Instead, they
are directly attributed to the effects of purusa's self-illumination power, which is manifested
as citisakti. This distinction is crucial, as it separates these actions from those driven by
material nature. The nature of purusa is described as self-illuminating (svabhasam)*.
Patafijali emphasizes this inherent quality of purusa as svabhasam. The term svabhdasam is a
compound of “sva” (self) and “abhdasa” (illumination), signifying that purusa does not
require any external source or illuminator for its emanation of illumination. This highlights

purusa’s intrinsic, independent radiance. Furthermore, purusa manifests or emanates its sakti

(power) through the nirmana-citta. This manifested power is identified as citisakti.

It is the functioning of this manifesting citisakti that enables a liberated yogin to
perform all their activities within the mundane world. This implies that liberation does not
necessarily lead to inactivity but rather to a different mode of action. It is to be noted that
manifesting citisakti is a special, self-emanating power of the purusa. This power is
specifically what allows the yogin to continue performing actions even after achieving
liberation. This is a significant point, as it defines a state where spiritual freedom does not
negate engagement with the world but transforms its nature. Finally, the stage of the liberated
yogin operating through this manifesting citisakti can be equated with embodied liberation.
This is because this form of liberation takes place specifically within the realm of prakrti,
indicating a state where a liberated being can continue to exist and act in a physical body and
the material world, yet their actions are not bound by prakrti but are rather expressions of

purusa’s self-illumined power (svabhasam).

But it is to be noted that in the stage of potential citisakti, the yogin’s body and mind
cease to exist after all effects of fructifying karma have been exhausted. Consequently, there
is no nirmana-citta and no physical body. Crucially, at this stage, there is absolutely no
connection to the prakrtic manifestations. This means that the manifestation of citisakti
cannot be felt or exerted in prakrti. From the perspective of purusa, sakti is an innate capacity.
However, from the perspective of prakrti, this sakti is described as the dormant power of
purusa. Because of this inactivity of purusa's power in prakrti, it can be named as potential

citisakti. Potential citisakti signifies that while purusa inherently possesses the ability to exert

“ siitra 4.19: na tatsvabhasam drsyatvat.
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sakti, this ability cannot be known or articulated and exists only in its potential form due to

the absence of any associated prakrtic element.

The stage of purusa characterized by potential citisakti can be equated with
disembodied liberation. This is because disembodied liberation takes place beyond the realm
of prakrti, aligning with the state where there is no connection to prakrtic manifestations.
Kaivalya (liberation) in yoga is a journey for a liberated yogin from embodied liberation to
disembodied liberation. This transition is made possible through two successive stages of
pratiprasava. Embodied liberation is achieved as a result of empirical pratiprasava. This
process involves reversing the functioning of the klesa. Disembodied liberation is the
outcome of transcendental pratiprasava. This higher stage of pratiprasava is defined as the
process of reversing the functioning of the "guma-s" from the manifest world to the
unmanifest world. There seems to be a profound spiritual state where the individual
consciousness (purusa) is completely dissociated from material existence (prakrti), reaching a
potential state of power (citisakti) that underlies disembodied liberation, a state achieved

through specific cosmological reversals (pratiprasava) of karmic and material influences.
Two-Stage Process of Liberation in Yoga

Two functions of pratiprasava confirms a two-stage process of liberation in Yoga,
signifying different states of freedom from the influence of prakrti and its constituents, the
guna-s. Pratiprasava should be initially understood in an empirical sense and should not be
taken literally. Instead, it functions as a symbol for reversing a process described in the Yoga
sttras (YS). YS 2.10 indicates that subtle afflictions (klesa-s) are to be eliminated through this
retrograding process of reversal. The essence of pratiprasava is not the complete dissolution
of the klesa-s themselves, but rather the dissolution of their functional effect on the purusa. It

signifies a reversal of how the klesa-s operate.

The concept of pratiprasava indicates the two stages of liberation. The first stage is
the jivan-mukti. This jivan-mukti stage can be characterized by a barrenness of the effects of
tri-guna-s on the purusa. This means that while the guna-s and klesa-s may still exist, their
power to influence or bind the purusa is neutralized. At this stage, pratiprasava is perceived
in an empirical way, focusing on the reversal of the functioning of klesa-s. The
prarabdha-generated klesa-s themselves do not completely dissolve, but their ability to affect
the purusa ceases. This leads to the state of jivan-mukti, implying liberation while still

embodied.
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The second stage of liberation is videhamukti. This second stage represents a more
profound dissolution, described as a barrenness in the functioning of #ri-guna-s. This signifies
a complete cessation of the guna-s' activity in relation to the purusa. This cessation leads to
the dissolution of all connections with the purusa, including the physical body and mind. This
complete separation results in the state of videhamukti, which means liberation from the body.
YS 4.34 tells us that kaivalya is the turning back of the guna-s to their source, once (their
work) for the sake of purusa is accomplished. This "turning back" (pratiprasava) of the
guna-s to their original source signifies a return to a state where the guna-s no longer have

any contact with the purusa. This state or condition can be identified as ultimate freedom.

This stage of ultimate freedom involves the complete dissolution of everything created
by prakrti, encompassing both the physical body and the mind. Alternatively, YS 4.34 also
defines kaivalya as "the power of pure consciousness (citi-sakti) abiding in its own essence",
highlighting the purusa's return to its unconditioned, pure state. In essence, | have shown that
a progressive path of liberation where the first stage (jivan-mukti) focuses on neutralizing the
effects of prakrti on purusa while embodied, and the second stage (videhamukti) involves the
complete disentanglement from prakrti and its creations, leading to the ultimate state of

kaivalya where the purusa rests in its pure consciousness.
Addressing Potential Objections

I have shown that the core concept introduced is kaivalya, which the YS defines not as
a sudden, instantaneous state, but rather as a dynamic yogic journey of freedom. This journey
is presented as a progression, beginning with liberation from epistemic bondage and
culminating in freedom from cosmological bondage, achieved through ongoing spiritual
practices. This dynamic perspective is crucial for understanding how different forms of
liberation can coexist and be considered "full-blown". Here, I address a potential objection
regarding how both embodied and disembodied liberation can be considered complete forms
of freedom. I resolve this by explaining them (two types of kaivalya) as forms or sequentially
developing stages of a dynamic liberation process. This indicates a progressive rather than a

mutually exclusive or instantly achieved understanding of liberation.

Furthermore, I tackle the question of whether the YS implies that disembodied
liberation is the "highest form" of liberation. I explicitly state that nowhere throughout the YS
is it stated, either explicitly or implicitly, that disembodied emancipation is superior to
embodied liberation. I believe that this is a significant clarification, as it challenges any

potential hierarchical interpretation of these two states. Instead of a hierarchy, I describe their
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placement within the Y'S narrative. Disembodied liberation is presented as the final step of the
Yogin’s dynamic liberation journey and is found in the final sifra of the text. Embodied
liberation is explained as kaivalya in the four sitras immediately preceding the final sitra.
This textual arrangement suggests a sequential understanding, where embodied liberation,
understood as kaivalya, precedes the ultimate disembodied state, rather than one being
inherently superior to the other. The emphasis is on the journey and the progressive unfolding

of freedom from different types of bondage.

Now, [ address another potential objection regarding the concept of "pratiprasava"
within the context of the YS. The objection is that pratiprasava cannot be comprehended in a
single, coherent sense, despite an initial inclination to interpret it uniformly throughout the
YS. I believe that the core reason for this complexity is the dual nature of "pratiprasava": it
functions simultaneously in the fields of ontology and epistemology. My study shows that
pratiprasava has dual functionality both as an empriical and a transcendent concept. Due to
the distinct functional realms of ontology and epistemology, it would be challenging to grasp
the YS's definition of "pratiprasava" from a singular perspective. I further explain that even if
one attempts to interpret "pratiprasava" merely as a "process of reversal" throughout the Y'S,
this understanding remains incomplete. This is because such a simple interpretation leaves

ambiguity regarding what is being reversed and from what state.

To achieve a comprehensive understanding of "pratiprasava," 1 suggest reframing it to
account for its distinct functionalities in the cosmological and epistemological domains.
Specifically, Patafijali seems to propose that the first reversal of pratiprasava is
epistemological reversal which refers to the reversal of mind impurities to their pure state.
This aspect deals with the knowledge and understanding of the mind and its purification. The
second reversal of pratiprasava is cosmological reversal which refers to the reversal of guna-s
from their manifest existence to their unmanifest existence. This aspect pertains to the nature
of reality and the transformation of fundamental constituents of existence (guna-s). Therefore,
it can be said that pratiprasava is more accurately understood through two distinct forms of
functionality: cosmological pratiprasava and epistemological pratiprasava. This dual
interpretation is presented as necessary to fully grasp its meaning within the YS's

metaphysics.
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Conclusion

This study set out to resolve a longstanding tension within the interpretive history of
Patafijali’s Yogasiitra: the apparent inconsistency between the empirical and the cosmological
meanings of pratiprasava, and the corollary problem of how to understand the diverse and
sometimes conflicting descriptions of kaivalya found throughout the text. By undertaking a
close reading of the Sanskrit sitras, the classical commentaries, and modern scholarly
interpretations, this dissertation has argued that these apparent contradictions arise not from
incoherence within the Yogasiitra, but from insufficient attention to the contextual and

functional specificity with which Patafijali deploys key technical terms.

At the heart of this inquiry lies the claim that pratiprasava possesses a dual nature,
each aspect activated within a different textual and doctrinal setting. In YS 2.10,
pratiprasavadenotes a yogic, epistemological process by which the subtle klesa-s—attenuated
through kriyayoga and further weakened through dhyana—are finally reversed and
dismantled through an inward, transformative discipline. This form of pratiprasava neither
requires nor implies the dissolution of the physical body or the citfa; instead, it describes the
highest stage of mental purification within the realm of practice. As a result, it leads to
Jjivanmukti, embodied liberation, in which the yogin remains alive, free from all afflictive
influences and incapable of generating further karmasaya, even while continuing to inhabit a

body shaped by prarabdha-karma.

By contrast, in YS 4.34, pratiprasava refers to the cosmological retraction of the
guna-s into their unmanifest source. This process represents the final cessation of prakrti’s
functioning for the sake of purusa, culminating in the complete dissolution of body, mind, and
all manifest structures. This is the domain of videhamukti, disembodied liberation. Rather
than conflicting with the empirical sense of pratiprasava presented earlier in the text, this
cosmological meaning constitutes its natural culmination. The dual senses of the term thus
mark two successive and mutually dependent movements of liberation: the empirical reversal

of the klesa-s and the transcendent reversal of the guna-s.

This dual structure of pratiprasava provides the key to understanding the equally
diverse formulations of kaivalya within the Yogasiitra. As this study has demonstrated,
Patafijali does not present kaivalya as a monolithic or singular experience but as a
progressive, multistage journey, marked by distinct thresholds of transformation. The varied
definitions of kaivalya—as the cessation of mental fluctuations, as the disjunction of purusa

and buddhi, as the supreme siddhi, as the equality of purity between sattva and purusa, and
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finally as the cosmological pratiprasava of the guna-s—are not contradictory. Rather, they
describe successive deepening degrees of freedom, each corresponding to a higher stage of

yogic accomplishment.

Taken together, these findings advance a unified and coherent interpretation of
liberation in the Yogasiitra. They show that Patafijali’s system is philosophically more subtle
than many commentators have assumed: liberation is neither exclusively embodied nor
exclusively disembodied, but a twotiered process in which jivanmukti and videhamukti are
sequential, interdependent, and equally salvific stages of a single metaphysical arc.
Pratiprasava—in its empirical and transcendental forms—constitutes the continuous
mechanism by which this arc unfolds: first dismantling the internal architecture of affliction,

then dissolving the cosmological architecture of manifestation itself.

This dissertation thus contributes a new perspective to the study of classical Yoga by
demonstrating that the coherence of the Yogasitra becomes fully visible only when its
technical vocabulary is interpreted contextually, relationally, and developmentally. It clarifies
the internal logic by which Pataiijali moves from practice to metaphysics, from the
psychology of affliction to the ontology of liberation, and from the lived experience of the
yogin to the ultimate solitude of purusa. In doing so, it offers a more complete account of the
yogic path—one that honours both the empirical disciplines of transformation and the

transcendent horizon toward which they lead.

Appendix 1: Some Remarks on the Significance of this Study

This study has systematically re-interpreted two main concepts in Patafijali's
Yogasiitra, offering a unified and coherent framework for understanding the yogic path to
liberation. Through a philological, philosophical, and hermeneutical analysis, I have
addressed long-standing ambiguities, perceived inconsistencies, and significant research gaps
in both traditional commentaries and modern scholarship. The central thesis of this study is
that pratiprasava possesses a dual nature, functioning as both an empirical
(epistemological/psychological) process and a transcendent (cosmological/cosmological)
process, which are successive stages of the liberation journey rather than contradictory ones.

The key findings are as follows:
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Dual Nature of Pratiprasava
Empirical Pratiprasava

As elucidated in YS 2.10, pratiprasava is an empirical, epistemological process
focused on the reversal of the mind's impurities, specifically the subtle klesa-s. This process
does not entail the destruction of the mind itself but rather its thorough purification and the
elimination of the functional effect of kle$a-s on the purusa. This leads to embodied liberation
(jivan-mukti). The study clarifies that pratiprasava here is a yogic practice, akin to kriya-Yoga
and dhyana, requiring the yogin's effort to overcome klesa-s without necessitating the

dissolution of the citta.
Transcendent Pratiprasava

As presented in YS 4.34, pratiprasava is an cosmological process involving the
complete reversal of the guna-s, leading to their return to the unmanifest prakrti. This
ultimately signifies the dissolution of the citta and the physical body of the yogin, resulting in
disembodied liberation (videhamukti). This stage represents the absolute disentanglement of

the purusa from all prakrtic manifestations.
Kaivalya as a Dynamic, Multi-stage journey

This dissertation fundamentally redefines kaivalya not as a single, instantaneous state,
but as a dynamic yogic journey of freedom encompassing distinct, incremental stages. These
stages, which mark the yogin's progressive achievements, include: Kaivalya 1.
Cittavrttinirodha-oriented (YS 1.3), where purusa rests in its true form upon the cessation of
mental fluctuations. Kaivalya 1I: Knowledge-oriented (YS 2.25), involving the cessation of
avidya and the realization of the purusa’s distinction from Buddhi through
Vivekakhyati. Kaivalya 111: Siddhi-oriented (YS 3.50), where kaivalya is understood as the
supreme attainment (siddhi) achieved through detachment even from vivekakhyati. Kaivalya
IV: Purity-oriented (YS 3.55), defined by the equality of purity between Sattva (purified
intellect) and purusa, indicating a state of profound clarity and freedom. Kaivalya V:
Pratiprasava-oriented (YS 4.34), the ultimate stage of disembodied liberation through the

cosmological reversal of the guna-s.
Reconciliation of Jivanmukti and Videhamukti

This study is a contribution to this long-standing debate regarding embodied liberation
(jivanmukti) and disembodied liberation (videhamukti). These are presented not as mutually
exclusive or hierarchically superior states, but as sequential stages of liberation within the

dynamic journey of kaivalya. Empirical Pratiprasava facilitates jivanmukti, while
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transcendent Pratiprasava culminates in videhamukti. The dissertation explicitly argues that

nowhere in the Yogasiitra is one form of liberation deemed superior to the other.
Addressing Research Gaps and Unifying Interpretations
The study successfully fills critical gaps in existing scholarship:

(1) It provides a unified interpretation of Pratiprasava, harmonizing cosmological and

epistemological views into a coherent framework.

(2) It clarifies the mechanisms of cittavimukti (liberation of the mind), which previous
commentators often failed to adequately explain, by proposing Pratiprasava as the "complete
and continuous mechanism" for dismantling the citfa's structure through eradicating root

afflictions.

3) It offers a detailed analysis of novel terminology like "svariipapratistha" and "citisakti"
in YS 4.34, demonstrating their specific functions in delineating the ultimate state of kaivalya,

rather than merely serving as synonyms.

In conclusion, this dissertation significantly enhances the understanding of Patafijali's
philosophy of liberation. By presenting Pratiprasava as a dual, sequential process and
kaivalya as a dynamic, multi-stage journey, it provides a comprehensive, integrated, and
internally consistent interpretation of the Yogasiitra's core tenets. This framework not only
resolves long-standing paradoxes but also offers deeper insights into the profound spiritual

insights central to Yoga philosophy.
Appendix 2: Raising Questions for Further Study

This dissertation, while offering a comprehensive re-interpretation of pratiprasava and
kaivalya, also implicitly and explicitly opens several avenues for future study in the field of
Yoga philosophy. These areas stem from the dissertation's identification of previously
unresolved questions, its critiques of existing interpretations, and the implications of its own

novel framework. The scope of future study on this topic includes:
1. Detailed Exploration of the Functional Stages of Pratiprasava

This study explicitly asks: "In which stage of yogic sadhand (yogic practice or
discipline) do empirical pratiprasava and transcendental pratiprasava begin to function? This
question seeks to clarify the timeline or developmental stage within a practitioner's journey
where these specific aspects of pratiprasava become active or applicable." Further inquiry is
needed into "What specific role do these empirical and transcendental pratiprasava play in

the overarching process of attaining liberation?". While this study argues for a dual nature of
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pratiprasava, it also highlights earlier unanswered questions by Kenneth Rose, such as "when
and why must the same pratiprasava process be psychological and cosmological?" and "Do
these two processes work simultaneously or one at a time?". Future studies could delve deeper

into the philosophical and practical nuances of these two processes' interaction and sequence.
2. In-depth Analysis of Citisakti and Svaripapratistha

This study notes that most Sanskrit commentators do not explain the meaning and
nature of these concepts of svaripapratistha and citisakti in YS 4.34, often treating them as
mere synonyms for kaivalya or purusa. While this study offers its own interpretation, a
dedicated, comprehensive investigation into the potential meaning or intentions Patafjali
might have had in mind when he used these completely novel ideas or terminology in the last
sutra of this text could be fruitful. Further research could explore the implications of Citisakti
as an "innate capacity of purusa to engage with himself, not with prakrti" and its
inaccessibility in an unliberated state versus its manifestation in two ways (active/manifesting

vs. dormant/potential) in liberation.
3. Detailed Examination of Cittavimukti and its Mechanisms

This study points out a significant gap where commentators "fail to adequately explain
the means of cittavimukti", despite it being the "main reason for kaivalya" [637, Research
Gaps]. While the dissertation proposes pratiprasava as a "complete and continuous
mechanism", the intricate details of how this "internal practice" functions qualitatively
differently from external efforts to achieve cittavimukti could be a rich area for further

philosophical and phenomenological exploration.
4. Nature and Function of the Liberated Yogi's Body and Mind

This study raises specific questions about the state and function of the jivan-mukta's
body and mind post-liberation: "Does the yogi's body become inert, 'like a cadaver
(mrtavat/mrtakavat)'? 1s this state akin to a 'yogic trance (yoga-nidra)'?". This opens up
research into the practical and philosophical implications of the liberated state in an embodied

form, particularly how activities continue "due to 'pure sattva' and manifesting citisakti".
5. Re-evaluation of Nirmana-Citta

This study critiques the traditional interpretation of nirmana-citta and suggests it be
understood as "transformed-citta" rather than the creation of new minds, and as referring to
"different layers or levels or stages" of citta. This alternative interpretation, alongside the idea

that nirmana-citta 1s a "technical term in Yogasitra which can have many shades of
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meanings", warrants dedicated investigation into its precise metaphysical and practical
implications.
6. Further Nuances in the Purity-Oriented Kaivalya

Despite the current study's analysis of "Purity-Oriented kaivalya" (YS 3.55), it
highlights numerous "doubts and questions still need to be addressed". These include:
clarifying why sattva is interpreted as buddhi-sattva by commentators, how buddhi-sattva can
be a stable condition, how sattva (inherently impure) can be as pure as purusa, and the
apparent inconsistency of suddhi being both an auxiliary practice and equal to kaivalya. These
questions offer specific points for future research. By tackling these specific areas, future
studies can build upon the foundational work of this dissertation, further refining and

expanding the understanding of liberation in Yoga philosophy.

Glossary of Key Sanskrit Terms ( in English alphabetical order)

abhinivesa- clinging to existence or tenacity of worldly life

abhydasa - repeated practice or spiritual exercise

adrstajanmavedaniya - karmic results to be experienced in a future, unseen birth
agama - sacred tradition or authoritative scripture

ahimsda - harmlessness or non-injury

ahamkara - the sense of self-identity or ego-maker

akarta - non-agent or the principle that does not act

aklista - not afflicted or untroubled mental states

alinga - without distinctive marks or the undifferentiated state

anumana - logical inference or deduction

anusdsana - precept or instruction

antakarana - the internal instrument comprising mind, intellect, and ego

anitya - impermanent or transient

aparipamini - immutable or not subject to transformation

apavarga - liberation from the cycle of rebirth

apratisamkrama - not moving or without transition

asamprajiiata-samadhi - the highest meditative absorption where distinction between subject
and object ceases

asmitd - the sense of "[-am-ness" or pure egoity
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atha - "now" or "then"

avasthana - abiding or remaining in one's true nature

avidya - spiritual ignorance or lack of true knowledge

avisesa - without particularity or non-specific

aviplava - unwavering or undisturbed awareness

aviveka - lack of discrimination between the self and the non-self
avyakta - the unmanifested state of primordial nature

ananda - spiritual bliss or joy

asaya - the mental substratum where karmic latencies reside
ayurveda - the traditional Indian science of health and longevity
atman - the true self or soul ayu - life-span or duration of life

ayu - life-span or duration of life

bhoga - karmic experience or enjoyment

bhiuimi - a stage, level, or ground of spiritual progress

bhiita - an element or a living being

buddhi-sattva - the purity of the intellect or the essence of awareness
catuhslokt - a work consisting of four verses

caturvyitha - a fourfold structure or manifestation

citisakt - the inherent power of pure consciousness

citta - the individual mind or field of consciousness

cittavimukti - the liberation of the mind from obstructions

dagdhabija - a seed that has been burnt, representing karmic latencies made sterile

darsanasakti - the capacity for perception or the power of vision

dharma-megha-samadhi - the "Cloud of Dharma" concentration, the final stage of meditative

absorption

dhyana - profound meditation or sustained contemplation
drksakti - the power of consciousness that sees

drasta - the seer or the pure subject

drsi - the faculty of seeing or pure vision

drsya - the seen or the objective world

duhkha - suffering, pain, or unsatisfactoriness

dvesa - aversion or hatred

ekagra - focused or concentrated on a single point

ghata - a vessel or jar, often used as an analogy for the body
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ghora - terrible or vehement mental states

guna - the three qualities of nature: sattva, raja, and tama

hana - the removal or cessation of suffering

hanopaya - the method or means to achieve cessation

heya - that which is to be avoided or relinquished
iSvara-pranidhana - surrender or dedication to the Supreme Being
jati - birth or state of existence

Jjivanmukti - liberation achieved while still in the physical body
kaivalya - final emancipation or the state of absolute independence
kama - desire or worldly longing

karma - action or the law of causality

karmaphala - the result or fruit of one's actions

karmasaya - the accumulation of karmic traces in the mind
karana - the cause or instrumental reason

karya - the effect or that which is to be done

karyavimukti - liberation resulting from the completion of effects
kevalin - one who has attained absolute isolation (liberation)
khyati - discernment or spiritual knowledge

klesa-s - the mental aftlictions or poisons

klista - afflicted or painful mental states

krodha - anger or wrath

kriya-yoga -the yoga of action, consisting of austerity, study, and devotion
kusala - wholesome, virtuous, or skilful

ksipta - the distracted or scattered state of mind

lingamatra - the level of nature that is "only a mark" (intellect)
lobha - greed or covetousness

laya - dissolution or mental absorption/inactivity

manas - the discursive mind or organ of thought

mithydjiiana - erroneous perception or false knowledge

moha - delusion or mental infatuation

mrtakavat - behaving like a dead body

mrtavat -as if dead

mukta - liberated or set free

mukti - release or spiritual liberation
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miidha - the dull or stupefied state of mind

mitlaprakrti - the root-nature or the primordial unmanifest cause
nirmana-citta - a mind created by a yogi through transformation
nirmanakdaya - the physical manifestation or emanation body
nirodha - the cessation of mental fluctuations or restraint

nivrtti - the cessation of worldly activity or the path of return
nitya - eternal, perpetual, or constant

niruddha - the state of mind where all fluctuations are suppressed
paiicasikha - name of a great Samkhya teacher

Papa - sin or demerit

parva -a chapter, joint, or division of time

pata - fall or descend

pradhana - the primary matter or chief principle

prajiia - insight or transcendent wisdom

prakrtilaya - dissolution of the self into primordial nature
prakrti - primordial nature or the creative matrix

pramana - the means of valid knowledge or proof

pranta - the border, edge, or extremity

prarabdha - karma that has already begun to bear fruit

prasava - the act of begetting or manifestation

prasamkhyana - the highest discriminatory meditation

prasupta - dormant or latent states of mental afflictions
pratibandhi - an obstacle or that which impedes

pratipaksa - the opposing side or a remedial thought
pratiprasava - it is a technical term which means a process of reversal. Literally it means
reabsorption into the cause or involution

pratisamkrama - the transition or impression of one thing on another
pratisamvedt - one who experiences or is conscious of
pratisedha - negation or prohibition

pratistha - foundation, establishment, or stability

pratisarga - secondary creation or dissolution
pratilomaparinama - transformation in reverse order (involution)
pravrtti - outward activity or the path of manifestation

pratyaksa - direct perception
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pratyahara - sensory withdrawal, the fifth limb of yoga
purusartha - the goal of human existence

purusa - the pure consciousness, the pure Self/Spirit

punya - virtue or religious merit

raga - passion, or desire for pleasure

sadhana - spiritual practice or means to success

samskdara - subconscious mental impressions

samparka - contact or union

samprajiiata-samadhi - meditative absorption with awareness or objects
samapatti - meditative attainment or balanced state

samddhi - concentration or total absorption
samadhibhavandaarthah - for the purpose of developing meditative concentration
samyama - the combined practice of dharana, dhyana, and samadhi
samyoga - the conjunction between the seer and the seen

saiicara - evolution or the movement of nature

samsara - the wheel of worldly existence and transmigration
samyagdarsana - perfect vision or right perception

sarga - creation or manifestation

sattva - the quality of light, purity, and harmony
sattvapurusanyatakhyati - the knowledge of the difference between the mind-purity and the
consciousness/Self

siddhi - spiritual extra-ordinary power or supernatural power
sthiila - gross or physical

styana - mental rigidity or dullness

sukha - happiness or ease

sitksma - subtle or atomic

sitra - an aphorism or thread of discourse

svariipa - one's own true nature or form

svaripapratistha - abidance in one's own essential nature
svariipe’vasthanam - resting in the true self

svadhydaya - self-study or recitation of sacred texts

sakti - ability, capacity power or energy

santa - peaceful or pacified

Suci - pure or clean
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suddhi -purity or purification

tanitkarana - thinning out the afflictions

tapa - austerity or disciplined effort

tattva - a principle or ultimate reality

triguna - composed of the three guna-s: sattva, raja and tama
udara - actively manifesting state

vasand - the residual latencies or impressions in the mind
vicara - subtle investigation or reflection

videhamukti - liberation without the physical body

vidya - true knowledge or science

viksipta - the scattered or oscillating state of mind

vimukti - spiritual emancipation

viparyaya - error or false perception

visesa - particularity or specific difference

vitarka - gross deliberation or thought

vivekajiiana - discriminative knowledge between self and nature
vrtti - the modifications or fluctuations of the mind

vyadhi - physical disease or imbalance

vyakta - the manifest world

vyutthana - the state of worldly consciousness following meditation
yoga-nidra - yogic sleep or deep meditative rest
Bibliography

Primary Text

Yogasiitra by Pataijali (3rd or 4th century)

Sanskrit Commentaries on Yogasiitra

Vyasabhasya (3rd to 4th century CE)

Tatvavaisaradi of Vacaspati Misra (9th Or 10th century)
Vivarana of Samkara (13th Century -not settled with finality)
Yogavartikam of Vijiianabhiksu (15th century)

Bhasvati of Svami Hariharananda Aranya (19th century)
Patanjala-rahasya of Raghavananda-Sarasvati (1550-1600 CE)
Rajamartanda of Bhojadeva (1000 CE)

)T



Yogamaniprabha of Ramananda Sarasvati (1550-1600 CE)

Pradipika of Bhavaganesa (1600—1700 CE)

Yogasiddhantacandrikda of Narayana Tirtha (1700-1750 CE)

Sttrarthabodhini of Narayana Tirtha (1700-1750 CE)

Yogasudhakara of Sadasivendra Sarasvati (1700-1800 CE)

Yogacandrika of Anantadevapandita (1800—-1900 CE)

Agase, K. (Ed.). (1904). Vacaspatimisra Viracita Tika Samvalita Vyasabhdasya Sametani
Patarijalayogasiitrani, Tatha Bhojadevaviracita Rajamartandabhidhavrtti Sametani
Patanjalayogasutrani, Sutrapathasiitravarnanukramasiticibhyam Ca Sanathikrtani.
Anandasrama.

Tattvasamasa (or Tattvasamasasiitra, or Samkhyatattvasamdsa). Sankhya-sangraha. A
collection of the works of Samkhya philosophy (1920). Edited by V. P. Dvivedin (pp.
117-118). Chowkhamba Sanskrit Series Office.

Hindt Commentaries on Yogasiitra

Jianananda, S. (2018). Yogadarsana. Bharatadharmamahamandala.

Satyapati Parivrajaka, S. (2003). Yogadarsanam (Second). Darsan Yoga Mahavidyalaya.
Tripathi, S. (1997). Yogdarsanasamiksa. Krsnadasa Academy.

Visnutirtha, S. (2018). Patarijala Yogadarsana. Vijhana Press.

Bengali Commentaries on Yogasiitra

Pal, C. (1930). Meyeder Patarijal. Jianananda Brahmacaryasrama.

Vedantacuiicu, P. (1898). Patarijala Darsan. Upendranath Cakravarti.

Vedantavagis, K. (1884). Patanjala Darsan o Yoga-Parisista. Sribhuvanamohan Ghosa.
Secondary Literature in English on Pratiprasava and Kaivalaya on Yogasiitra

Apte, V. (1965). The Student s Sanskrit-English Dictionary: Containing Appendices on
Sanskrit Prosody and Important Literary and Geographical Names in the Ancient History of

India: For the use of schools and colleges. Motilal Banarsidass.

Bachman, N. (2011). The Path of the Yogasitras: A Practical Guide to the Core of Yoga.

Sounds True.

Ballantyne, J. R. (1852). The Aphorisms of the Sankhya and Yoga Philosophy of the Hindus.

Triibner.

298



Beloved, M. (2010). Yogasiutras of Patanjali. Amazon Digital Services LLC - Kdp, 2010.

Bryant, E. F. (2009). The Yogasiitras of Patanjali: A New Edition, Translation and

Commentary with Insights from the Traditional Commentators. North Point Press.

Burley, M. (2007). Classical Samkhya and Yoga: An Indian Metaphysics of Experience.
Routledge.

Cardona, G. (1997). Panini: A Survey of Research. Motilal Banarsidass.

Carrera, J. (2012). Inside the Yogasiutras. Integral Yoga Publications.

Cestola, R. (2024). Fading into Death Through Patafijalayoga: On the Apparent Dead-Like

State of the Yoga Practitioner Absorbed into Contentless Samadhi. Journal of Yoga Studies, 5,
69—123. https://doi.org/10.34000/J0YS.2024.V5.003

Chapple, C. K. (2019). Activity, Cessation, and a Return to Origins in the Yoga Sutra. In C. K.
Chapple & A. Laura Funes Maderey (Eds.), Thinking with the Yogasiitra of Patanjali:

Translation and Interpretation. Lexington Books.

Chapple, C. (2008). Yoga and the Luminous: Patanjali's Spiritual Path to Freedom. State

university of New York press.

Chapple, C. K. (Ed.). (2009). Yoga and Ecology: Dharma for the Earth: Proceedings of Two
of the Sessions at the Fourth DANAM Conference, held on site at the American Academy of
Religion, Washington, DC, 17-19 November 2006. Deepak Heritage Books.

Chapple, C. K., & Viraj, Y. A (Kelly). (1990). The Yoga Siitras of Pataiijali: An Analysis of
the Sanskrit with Accompanying English Translation. Sri Satguru Publications.

Collins, A. (2009). Dharmamegha Samadhi and the Two Sides of Kaivalya: Toward a Yogic
Theory of Culture. In C. K. Chapple (Ed.), Yoga and Ecology: Dharma for the Earth. Deepak
Heritage Books.

299


https://doi.org/10.34000/JoYS.2024.V5.003

Das, B. (2009). A Concordance-Dictionary to the Yoga-Siitras of Patanijali and the Bhasya of
Vyasa. Bharattya Vidya Samsthan.

Dasgupta, S. (1930). Yoga Philosophy in Relation to Other Systems of Indian Thought.
Calcutta: University of Calcutta.

Dasgupta, S. (1995). Yoga as Philosophy and Religion (1. ed., repr). Motilal Banarsidass.

De Michelis, E. (2004). A History of Modern Yoga: Patarijali and Western Esotericism.

London & New York: Continuum.

De La Vallée Poussin, L. (1937). Le Bouddhisme et le Yoga de Patanjali. Mélanges Chinois
et Bouddhiques, 5, 223-242.

Desapande, P. Y. (1978). The Authentic Yoga: A Fresh Look at Patanjali’s Yogasiutras with a

New Translation, Notes and Comments. Rider.

Desikachar, T. K. V. (1998). The Heart of Yoga: Developing a Personal Practice. Inner

Traditions.

Deussen, P. (1914). Aligemeine geschichte der philosophie i, 3: Die nachvedische philosophie
der inder. F.A. Brockhaus.

Dvivedi, M. N. (Ed. & Trans.). (1930). The Yoga-Sitras of Patanjali. Theosophical
Publishing House.

Eliade, M. (1969). Yoga: Immortality and Freedom (2nd ed., W. R. Trask, Trans.). Princeton

University Press.

Feuerstein, G. (1979). The Yoga-Siitra of Patanjali: A New Translation and Commentary.

Dawson.

Foulks, B. (2009). Super Samskaras: Soteriological Subliminal Impressions in Patafijali’s
Yoga Siitra. In C. K. Chapple (Ed.), Yoga and Ecology: Dharma for the Earth. Deepak
Heritage Books.

300



Frauwallner, E. (1973). History of Indian Philosophy. Delhi: Motilal banarsidass. motilal

Banarsidass.

Gokhale, P. (2020). The Yogasitra of Patanijali: A New Introduction to the Buddhist Roots of
the Yoga System. Routledge.

Grinshpon, Y. (2002). Silence Unheard: Deathly Otherness in Patarijala-Yoga. State

University of New York Press.

Halbfass, W. (1991). Tradition and Reflection: Explorations in Indian Thought. State

University of New York Press.

Hariharanandaranya, S. (1983). Yoga Philosophy of Patarijali: Containing His Yoga
Aphorisms with Vyasa's Commentary in Sanskrit and a Translation with Annotations

Including Many Suggestions for the Practice of Yoga. State University of New York Press.

Hartranft, C. (2003). The Yoga-Siitra of Patanjali: A New Translation with Commentary.
Shambhala.

Heiler, F. (1922). Die Buddistische Versenkung: Eine Religionsgeschichtliche Versuchung.
Gyan Books.

Hiriyanna, M. (1932). Outlines of Indian Philosophy. London: Allen & Unwin.
Hiriyanna, M. (1949). The Essentials of Indian Philosophy. George Allen & Unwin.

I$varakrsna. (2014). Samkhyakarika and the Bhasya or the Commentary of Gaudapada (H. T.
Colebrooke & H. H. Wilson, Trans.; Illustrated). Literary Licensing, LLC. (Original work
published 1887).

Iyengar, B. K. S. (1993). Light on the Yoga Siitras of Patarijali. HarperCollins.
Jacobi, H. (1930). Uber Das Urspriingliche Yoga System: Nachtrige Und Indices. De Gruyter.
Jha, G. (1907). The Yoga-Darsana: The Siitras of Patanjali with the Bhasya of Vyasa.

Tattva-Vivecaka Press.

301



Keith, A. B. (1932). Some Problems of Indian Philosophy. 8, 154—180.

Klostermaier, K. (1986). Dharmamegha Samadhi: Comments on Yogasitra [V.29. Philosophy
East and West, 36(3), 253-262.

Koelman, G. M. (1970). Patafijala Yoga: From Related Ego to Absolute Self. Papal

Athenaeum.

Leggett, T. (1990). The Complete Commentary by Sarkara on the Yoga Sitras: A Full

Translation of the Newly Discovered Text. Kegan Paul International.

Larson, G. J. (1969). Classical Samkhya : An interpretation of its history and meaning.

Motilal Banarsidass.

Larson, G. J., & Bhattacharya, R. S. (Eds.). (1970). Yoga: India’s Philosophy of Meditation
(Vol. 12). Motilal Banarsidass .

Larson, G. J. (1993). The Trimurti of Smrti in Classical Indian Thought. Philosophy East and
West, 43(3), 373-388.

Le yoga-sutra de patanjali: Le yoga-bhasya de vyasa avec des extraits du yoga-varttika de

vijnana-bhiksu (M. Angot, Trans.). (2012). Les Belles Lettres.

Maas, P. A. (2006). Samadhipada: Das Erste Kapitel des Patanijalayogasastra zum Ersten
Mal Kritisch Editiert. Aachen: Shaker Verlag.

Maas, P. A. (2007). A Concise Historiography of Classical Yoga Philosophy. In E. Franco
(Ed.), Periodization and Historiography of Indian Philosophy (pp. 53—90). Vienna:
Sammlung de Nobili.

Maas, P. A. (2008). “Descent with Modification”: The Opening of the Patanjalayogasastra. In
W. Slaje (Ed.), Sastrarambha: Inquiries into the Preamble in Sanskrit (pp. 97—-119).

Wiesbaden: Harrassowitz Verlag.

Maas, P. A. (2009). The So-Called Yoga of Suppression in the Patarijala Yogasastra. In E.
Franco & D. Eigner (Eds.), Yogic Perception, Meditation, and Altered States of Consciousness
(pp. 263-282). Vienna: Verlag der Osterreichischen Akademie der Wissenschaften.

302



Maas, P. A. (2010). On the Written Transmission of the Patanjalayogasastra. In J. Bronkhorst
& K. Preisendanz (Eds.), From Vasubandhu to Caitanya: Studies in Indian Philosophy and Its
Textual History (pp. 157-172). New Delhi: Motilal Banarsidass.

Maas, P. A. (2017). From Theory to Poetry: The Reuse of Patanjali’s Yogasastra in Magha’s
Sisupalavadha. In E. Freschi & P. A. Maas (Eds.), Adaptive Reuse: Aspects of Creativity in
South Asian Cultural History (pp. 29—62). Wiesbaden: Harrassowitz Verlag.

Maas, P. A. (2018). Sthirasukham Asanam: Posture and Performance in Classical Yoga and
Beyond. In K. Baier, P. A. Maas, & K. Preisendanz (Eds.), Yoga in Transformation: Historical

and Contemporary Perspectives (pp. 49-100). Vienna: Vienna University Press.

Maas, P. A., & Verdon, N. (2018). On al-Birant’s Kitab Patangal and the
Patanijalayogasastra. In K. Baier, P. A. Maas, & K. Preisendanz (Eds.), Yoga in
Transformation: Historical and Contemporary Perspectives (pp. 283—334). Vienna: Vienna

University Press.

Maas, P. A. (2020). Sarvastivada Buddhist Theories of Temporality and the Patafijala Yoga
Theory of Transformation (Parinama). Journal of Indian Philosophy, 48(5), 963—1003.
https://doi.org/10.1007/s10781-020-09450-1

Maas, P. A. (2023). Patarijalayogasastra. In H. Basu, A. Malinar, & V. Narayanan (Eds.),
Brill’s Encyclopedia of Hinduism (Vol. 7: Supplement; K. A. Jacobsen, Chief Ed., pp.
143—150). Leiden/Boston: Brill.

Macehle, G. (2011). Yoga Meditation: Through the Yoga Sutras of Patanjali. New World
Library.

Miller, B. S. (1990). Yoga: Discipline of Freedom. University of California Press.

Mitra, R. (1883). The Yoga Aphorisms of Patarijali with the Commentary of Bhoja Raja.

Asiatic Society.

Monier-Williams, M. (1899). 4 Sanskrit-English Dictionary, Etymologically and
Philologically Arranged. Clarendon Press.

Miiller, M. (1899). The Six Systems of Indian Philosophy. Longmans, Green and Co.

303


https://doi.org/10.1007/s10781-020-09450-1
https://doi.org/10.1007/s10781-020-09450-1

O’Brien-Kop, K. (2022). Rethinking “classical yoga” and Buddhism: Meditation, Metaphors
and Materiality. Bloomsbury Academic.

Oldenberg, H. (1923). Die lehre der upanishaden und die anfinge des buddhismus.

vandenhoeck & ruprecht.

Patafijali. (2012). Le yoga-sutra de Patanjali: Le Yoga-Bhasya de Vyasa avec des Extraits du
Yoga-Varttika de Vijnana-Bhiksu (M. Angot, Trans.). les Belles lettres.

Pflueger, Lloyd. W. (2003). Dueling with Dualism: Revisioning the Paradox of Purusa and
Prakrti. In D. Carpenter & I. Whicher (Eds.), Yoga: The Indian Tradition. Routledge.

Prabhavananda, S., & Isherwood, C. (1953). How to Know God: The Yoga Aphorisms of

Patanjali. Vedanta Press.

Prasada, R. (1912). Patanjali’s Yoga Siitras with the Commentary of Vyasa and the Gloss of

Vacaspatimisra. Panini Office.
Purohit, S. (1973). Aphorisms of Yoga. Faber and Faber.
Ranganathan, S. (2018). Patanjali’s Yoga Sitra. Penguin.

Rao, K. B. R. (1963). The Gunas of Prakrti According to the Samkhya Philosophy.
Philosophy East and West, 13(1), 61. https://doi.org/10.2307/1396786

Rao, K. B. R. (1966). Theism of Pre-Classical Samkhya. Prasaranga, University of Mysore.

Raveh, D. (2011). Exploring the Yogasitra: Philosophy and Translation. Continuum.
Ravindra, R. (1996). The Yoga Siitras of Patarijali. Morning Light Press.

Renou, L. (1940). On the Identity of the Two Patafjalis. In N. N. Law (Ed.), Louis de La
Vallée Poussin memorial volume (pp. 368-373).

Renou, L., & Filliozat, J. (1953). L’Inde Classique: Manuel des Etudes Indiennes (Tome 2).
Paris: Payot. (Bibliothéque de 1’Ecole Frangaise d’Extréme-Orient, 3).

304


https://doi.org/10.2307/1396786

Rose, K. (2016). Yoga, Meditation, and Mysticism: Contemplative Universals and

Meditative Landmarks. Bloomsbury Academic.

Rukmani, T. S. (1997). Tension Between Vyutthana and Nirodha in the Yogasitras. 25(6),
613-628.

Samuel, G. (2008). The Origins of Yoga and Tantra: Indic Religions to the Thirteenth
Century. Cambridge University press.

Sankara, Rukmani, T. S., Patafijali, Vyasa, & Pataijali. (2001). Yogasitrabhdsyavivarana of
Sankara: Vivarana text with English translation, and critical notes along with text and
English translation of Patarijali’s Yogasiitras and Vyasabhdasya. Munshiram Manoharlal

Publishers Pvt. Ltd.

Sarbacker, S. R. (2005). Samddhi: The Numinous and Cessative in Indo-Tibetan Yoga. State

University of New York Press.

Sarbacker, S. R. (2021). Tracing the Path of Yoga: The History and Philosophy of Indian
Mind-Body Discipline. State University of New York Press.

Satchidananda, S. (1978). The Yoga Sitras of Patanijali. Integral Yoga Publications.

Satyananda Saraswati, S. (1966). Four Chapters on Freedom: Commentary on the Yoga
Sitras of Patanjali. Bihar School of Yoga.

Senart, E. (1900). Bouddhisme et yoga. 42.
Shearer, A. (2005). The Yoga Sitras of Patarnijali. Bell Tower.
Singleton, M., & Mallinson, J. (2017). Roots of Yoga. London: Penguin.

Squarcini, F. (2016). Patarijali Yogasiutra: A cura di federico squarcini. Giulio Einaudi.

305



Strauss, O. (1925). Indische Philosophie. Miinchen & Basel: Ernst Reinhardt Verlag.
(Geschichte der Philosophie in Einzeldarstellungen, 2.1: Das Weltbild der Primitiven und die
Philosophie des Morgenlandes).

Taimni, I. K. (1961). The Science of Yoga. Quest Books.

Tola, F., & Dragonetti, C. (1987). The Yogasiitras of Patafijali: On Concentration of Mind (K.
D. Prithipaul, Trans.). Motilal Banarsidass.

Tucci, G. (1957). Storia della Filosofia Indiana. Bari: Laterza. (Biblioteca di Cultura
Moderna, 523).

Varenne, J. (1976). Yoga and the Hindu Tradition. University of Chicago Press.

Vedabharatt, S. (1986). Yoga Siitras of Patanijali: With the Exposition of Vyasa; A Translation
and Commentary: I Samadhipada. Himalayan International Institute of Yoga Science and

Philosophy of the U.S.A.

Vedabharati, S. (2001). Yogasitras of Pataiijali: With the Exposition of Vyasa, a Translation
and Commentary: Il Sadhanapada. Motilal Banarsidass.

Vivekananda, S. (1998). Raja Yoga or Conquering the Internal Nature. Vedanta Press.

Woods, J. H. (1914). The Yoga-System of Patariijali; Or, The Ancient Hindu Doctrine of
Concentration of Mind: Embracing the Mnemonic Rules Called Yoga-Siitras of Patarijali and
the Comment Called Yoga-Bhasya Attributed to Veda-Vyasa, and the Explanation Called
Tattva-Vaisaradi of Vacaspatimisra. Cambridge, MA: Harvard University Press. (Harvard

Oriental Series, 17). Repr. Delhi: Motilal Banarsidass, 1992.

Whicher, 1. (1998). The Integrity of the Yoga Darsana: A Reconsideration of Classical Yoga.
State University of New York Press.

White, D. G. (2014). The Yoga Siitra of Patarijali: A Biography. Princeton, NJ: Princeton

University Press. (Lives of Great Religious Books).

Winternitz, M. (1922). Geschichte der Indischen Litteratur (Bd. 3: Die Kunstdichtung, Die
Wissenschaftliche Litteratur, Neuindische Litteratur, Nachtrdge zu Allen Drei Bdnden).
Leipzig: Amelang. (Die Litteraturen des Ostens in Einzeldarstellungen, 9).

306



Wujastyk, D. (2018). Some Problematic Yoga Siitras and their Buddhist Background. In K.
Baier, P. A. Maas, & K. Preisendanz (Eds.), Yoga in Transformation: Historical and

Contemporary Perspectives. V&R Unipress.

307



	“Exploring the Process of Reversal (Pratiprasava) and Its Relation with Liberation (Kaivalya) in the Yogasūtra” 
	Abstract 
	 Introduction 
	Aim and Objective of This Study 
	Notes on Methodology 
	Summary of the Chapters 
	Chapter 1: Historical and Doctrinal Foundations of the Yogasūtra 
	Introduction 
	On the Dating of Yogasūtra 
	Early Scholarship on the Dating 
	Modern Scholarship on the Dating 
	On the Relationship Between Yogasūtra and Vyāsabhāṣya 
	On the Structural Integrity of Yogasūtra 
	On the Relationship Between Yogasūtra and Sāṃkhya  
	On the Relation Between the Yogasūtra and Buddhism 
	Group 1: Common Indic Roots Thesis 
	Group 2: Direct Buddhist Influence Thesis:  
	Group 3: Mutual Influence Thesis 
	Group 4: Declining Anti-Buddhist Polemics 
	Group 5: Buddhist Authorship Thesis 

	On the Relation Between the Yogasūtra and Jainism 
	Conclusion 

	Chapter 2: Introducing the Concept of Pratiprasava and Some of Its Related Concepts 
	Situating  Pratiprasava in the Yogasūtra 
	Literal Meaning of Pratiprasava 
	Metaphysical Meaning of Pratiprasava 
	Exploring Similar Terms for Pratiprasava 
	Some Important Concepts and Their Relation with Pratiprasava 
	The Concept of Kleśa 
	Avidyā As the Breeding Ground of Other Four Kleśa-s 
	Definition of Avidyā   
	To Mistake Non-eternal for Eternal 
	To Mistake Impurity for Purity 
	To Mistake Suffering for Happiness 
	To Mistake Nature for Consciousness 

	Four Types of Kleśa-s Generated From Avidyā:  
	The Concept of Asmitā 
	The Concept of Rāga 
	The Concept of Dveṣa 
	The Concept of Abhiniveśa 



	Four Types of States/Conditions of Kleśa 
	Prasupta-Avasthā  
	Tanu-Avasthā 
	Vicchinna-Avasthā 
	 Udāra- Avasthā 

	Concept of Guṇa 
	Nature of Guṇa-s  
	Function of Guṇa-s/ Prakṛti 
	Levels of Guṇa-s  
	Viśeṣa Parva (Particular Condition) 
	Aviśeṣa Parva (Unparticular Condition) 
	Liṅga Parva (Marked Condition)  
	Aliṅga Parva (Unmarked Condition)  

	Guṇa-s as the Source of Twenty Four Tattva-s 

	The Concept of Puruṣa 
	Nature of Puruṣa in Sāṃkhya Philosophy 
	Characteristics of Puruṣa 

	Arguments for Puruṣa’s Existence 
	First Argument As Saṃghātaparārtha 
	Second Argument as Triguṇādiviparyaya 
	Third Argument as Adhiṣṭhānā 
	Fourth Argument as Bhoktṛbhāvāt 
	Fifth Argument as Kaivalyārthaṃ Pravṛtteśca 

	Plurality of Puruṣa 
	First Reason as Jananamaraṇakaraṇa 
	Second Reason as Ayugapatpravṛtteśca 
	Third Reason as Triguṇyaviparyaya 


	The Yogasūtra’s Alternate Words for Puruṣa 
	Patañjali’s Delineation of Puruṣa 
	Vācaspatimiśra’s Understanding of “Tadākārāpatti” 
	Vijñānabhikṣu’s Understanding of Tadākārāpatti 

	Relation Between Pratiprasava and Samādhi 
	Samprajñata-Samādhi  
	Samprajñata Samādhi with Vitarka State 
	Savitarka Samprajñata Samādhi  
	Nirvitarka Samprajñata Samādhi  
	Samprajñata Samādhi with Vicāra State 
	Savicāra Samprajñata Samādhi 
	Nirvicāra Samprajñata Samādhi 
	Samprajñata Samādhi with ānanda State  
	Samprajñata Samādhi with Asmitā State  
	Asamprajñata Samādhi  

	Relation Between Pratiprasava and Kaivalya 
	Relation Between Pratiprasava and Jīvanmukti 
	Mention of Pratiprasava in Sanskrit Grammar Texts 
	Role of Pratiprasava in Yoga Philosophy 
	Conclusion  
	Chapter 3: Different Conceptions of Pratiprasava in the Secondary Literature 
	Introduction 

	On the Historical Interpretations of Pratiprasava 
	Vyāsa’s Ambiguous Interpretation of Pratiprasava in Sūtra 2.10 
	Dominance of Vyāsa’s interpretation of Sūtra 2.10 
	Bhoja’s Denial of Vyāsa’s Interpretation of Sūtra 2.10 
	On the Nature of Subtle Kleśa-s 
	Different Views Regarding the Possibility of Recurrence of Kleśa-s 
	Subtle Kleśa-s and the Question of Yogic Agency 
	Dagdhabījakalpa as Fifth Kleśa 
	Different Views on the Meaning of Pratiprasava. 
	Role of Knowledge in Destroying Kleśa-s 
	Pratiprasava as a Cosmological Process in Sūtra 2.2 
	Clarification of Vyāsa’s Quasi-Cosmological Pratiprasava in Sūtra 2.2 
	Interpretations of Cosmological Pratiprasava in Sūtra 2.27 
	On the Impossibility of Regeneration of Guṇa-s after Pratiprasava 
	Guṇātīta and the Death of the Yogin 
	Interpretations of Cosmological Pratiprasava in Sūtra 3.50 
	Patañjali’s Direct Mention of Pratiprasava and its Interpretations in Sūtra 4.34. 
	Critique of Historical Interpretations of Pratiprasava 

	Contemporary Interpretations of Pratiprasava 
	Cosmological Pratiprasava in Some Bengali Commentaries 
	Cosmological Pratiprasava in Some English Commentaries 
	Epistemological Pratiprasava in the Secondary  Literature 
	Ian Whicher’s Epistemological Interpretation of Pratiprasava 
	Taimni’s Epistemological Interpretation of Pratiprasava 
	Despande’s Epistemological Interpretation of Pratiprasava 
	Nicolai Bachman’s Epistemological Interpretation of Pratiprasava 
	Michael Beloved’s Epistemological Interpretation of Pratiprasava: 
	Jaganath Cerrera’s Epistemological Interpretation of Pratiprasava 

	Pratiprasava as Both Psychological and Cosmological process 
	Kenneth Rose’s Interpretation of Pratiprasava as Psychological and Cosmological Phenomenon 
	Karen O’Brien-Kop’s Psychological and Cosmological Interpretation of Pratiprasava 

	Mikel Burley’s Phenomenological Interpretation of Pratiprasava 
	Critique of Contemporary Interprertaions of Pratiprasava 
	Conclusion 

	Chapter 4: Exploring the Meaning of Kaivalya in the Yogasūtra 
	Introduction 
	1.  Cittavṛttinirodha -Oriented Kaivalya: 
	On the Meaning of Atha: 
	On the Meaning of the Yoga as Samādhi: 
	On the Meaning of Anuśāsana 
	On the Meaning of Citta: 
	On  the Meaning of Kṣipta-Citta 
	One the Meaning of Mūḍha-citta 
	On the Meaning of Ekāgra-citta 
	On the Meaning of  Niruddha-citta 


	On the Conducive Mental States for Samādhi 
	On the Meaning of Vṛtti 
	Five Types of Vṛtti 
	On the Meaning of Pramāṇa-vṛtti 
	On the Meaning of Viparyaya (error) Vṛtti 
	On the Meaning of Vikalpa (imagination) Vṛtti 
	On the Meaning of Nidrā (sleep) Vṛtti 
	On the Meaning of Smṛti (memory) Vṛtti 


	On the Meaning of Nirodha 
	On the Meaning of Cittavṛttinirodha 
	Understanding the First Four Sūtras (Catuḥślokī) from the Theoritical Perpectives 
	Understanding the First Four Sūtra-s (Catuḥślokī) from the Practical Perspectives 
	Cittavṛttinirodha-Oriented Kaivalya in the Sūtra 1.2 

	2. Knowledge-Oriented Type of Kaivalya 
	On the Relationship Between Puruṣa and Buddhi 
	On the Need of Dṛśya 
	On the Cosmological Status of Dṛśya 

	On the Meaning of Saṃyoga 
	On the Cause of Saṃyoga 
	On the Absence of Saṃyoga as Kaivalya  
	On the Vivekakhyāti as Means of Getting Rid of Saṃyoga 
	Seven Types of Highest Revelations in Vivekakhyāti 
	First Type of Highest Revelation  
	Second Type of Highest Revelation  
	Third Type of Highest Revelation 
	Fourth Type of Highest Revelation 
	Fifth Type of Highest Revelation  
	Sixth Type of Highest Revelation 
	Seventh Type of Highest Revelation 

	On the Meaning of Vyāsa’s Enigmatic Kuśala 


	Knowledge-Oriented Kaivalya in the Second chapter 

	3. Purity-Oriented Type of Kaivalya 
	Different Views Regarding the Meaning of Purity of Sattva 
	Different Views Regarding the Meaning of Purity of Puruṣa 
	Different Views Regarding the Meaning of Kaivalya in Sūtra 3.55 
	On the Relation of Siddhi with Kaivalya 

	Purity (śuddhi) as an Important Theme in Yoga Metaphysics 
	Meaning of Purity of Sattva and Puruṣa 
	Purity-Oriented Kaivalya in Sūtra 3.55 

	4. Pratiprasava-Oriented Type of Kaivalya 
	 Vācaspati’s Interpretation of Sūtra 4.35 
	Vijñāna Bhikṣu’s Interpretation of Sūtra 4.35 
	Vivaraṇakāra’s Interpretations of Sūtra 4.35 
	Pratiprasava-Oriented Kaivalya in Sūtra 4.35 

	Conclusion 

	Chapter 5: Interpreting Pratiprasava as an Empirical and Transcendent Process 
	Introduction 
	Exploring the Epistemological Meaning and Function of Pratiprasava in Sūtra 2.10: 
	The Standard Interpretation of Sūtra 2.10 
	Pratiprasava as a Yogic Practice 
	On the Meaning of Tapas in Sūtra 2.1 
	On the Meaning of Svādhyāya in Sūtra 2.1 
	On the Meaning of Īśvara-praṇidhāna  in Sūtra 2.1 
	Kriyā-Yoga as a Yogic Practice of Attenuating Kleśa-s 

	Dhyāna As a Yogic Practice for Weakening the Kleśa 
	Pratiprasava As a Yogic Practice to Abandon the Sūkṣma- Kleśa 
	Is Death Mandatory for the Complete Dissolution of the Kleśa? 
	Vyāsa’s Interpretation of Sūtra 2.13 
	Vācaspati’s Interpretation of Sūtra 2.13 
	Critical Analysis of Sūtra 2.13 

	On the Possibility of Kleśa’s Complete Eradication in the Yogasūtra 
	On the Use of the Term “Heya” with Epistemological Overtone in the Yogasūtra 
	Pratiprasava as a Cosmological Process in sūtra 4.34 
	Understanding the Meaning of Sūtra 4.34 
	Two Important Parts of Sūtra 4.34 
	On the Meaning of Svarūpapratiṣṭhā in Sūtra 4.34 
	On the Meaning of Pratiṣṭhā in in Yogasūtra 
	Pratiṣṭhā as Sthairya (stability) 
	Understanding  the Concept of Citiśakti in Sūtra 4.34 

	Meaning of Citiśakti in the Sanskrit Commentaries 
	The Meaning of Śakti in Yogasūtra 
	śakti as Real Power 
	On the Definition of Citiśakti 
	Two Functions of Citiśakti 

	Two Different Definitions of Kaivalya 
	Resolving the Conflict of Two Definitions of Kaivalya 
	Developmental Stages of Kaivalya 
	Stage of Kaivalya - I 
	Stage of Kaivalya - II 
	Stage of Kaivalya - III 
	Stage of Kaivalya - IV 
	Stage of Kaivalya - V 

	Kaivalya as a Journey 
	Emperico-Transcendent Pratiprasava in the Yogasūtra 
	Understanding Kāryavimukt and Cittavimukti 
	Successive Stages of Cittavimukti-Prajñās 
	Two Stages of Liberation 
	The Status of the Liberated Yogin's Body and Mind 
	The Liberated Body's Function in Kaivalya 
	The Refined Apparatus: Mind and Body in Liberation 

	The Yogi's Embodied Liberation and Nirmāṇa-Citta 
	On the Meaning of Nirmāṇa-citta 
	Different Conceptions of Nirmāṇa-Citta in Sanskrit Commentaries: 
	Critique of Sanskrit Commentators’ View on Nirmāṇacitta 
	Nirmāṇa-Citta as Transformed-Citta 
	Asmitā as a Feeling of Existence in Mundane World 

	Role of Nirmāṇa-Citta 

	Two-Stage Process of Liberation in Yoga 
	Addressing Potential Objections 

	Conclusion 

	Appendix 1: Some Remarks on the Significance of this Study 
	Dual Nature of Pratiprasava 
	Empirical Pratiprasava 
	Transcendent Pratiprasava  

	Kaivalya as a Dynamic, Multi-stage journey 
	Reconciliation of Jīvanmukti and Videhamukti  
	Addressing Research Gaps and Unifying Interpretations  


	Appendix 2: Raising Questions for Further Study 
	1. Detailed Exploration of the Functional Stages of Pratiprasava 
	2. In-depth Analysis of Citiśakti and Svarūpapratiṣṭhā 
	3. Detailed Examination of Cittavimukti and its Mechanisms 
	4. Nature and Function of the Liberated Yogi's Body and Mind 
	5. Re-evaluation of Nirmāṇa-Citta 
	6. Further Nuances in the Purity-Oriented Kaivalya 
	Glossary of Key Sanskrit Terms ( in English alphabetical order)                                                              ……………………………………………………………………………………………………… 
	Bibliography                                                                                                                                   …………….. 





