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The Concept of Citta

Dr. Pitambar Jha*

The complete restraint of Cittavrttis has been enun-
ciated as “Yoga” in the second satra of the famous Yoga
Sutras of Patafijali. This sitra consists of three words.
Citta, Vrtti and Nlrodha. Pataijali while offering a general
definition of Yoga has emphasized on the restraint of all
Vrttis of Citta. Almost all other commentators have
accepted only the suspension of Rajas and Tamas Vrttis
of Citta as Yoga. Now the principal questions arise ‘“‘what
is Citta ? "and “what is its concept ? .

Therefore, an attempt has been made here to des-
cribe in detail the meaning of Citta.

Purusa and Prakrti are independent principles. Pra-
krti having three gunas, in its independent state exists in
a state of equillibrium. Though it is insentient, yet it
possesses the potentiality of activity. When it gives up its
state of equillibrium, it becomes active due to the influence
of Purusa. This gives rise to a state of disharmony amongst
Sattva, Rajas and Tamas and new manifestations begin to
occur. Mahat is the first product of the evolution of Pra-
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krti. Ahamkara or the principle of individuation arises
after Mahat and from Ahamkara arises Manas. In Sarmkh-
ya system these three are called “Antahkarapa’ but in the
Yoga, they are called ‘Citta’. Citta is material by nature
as it is the evolute of Prakrti but due to its possession of
Sattvagupa and its proximity with Purusa, it seems as if it
is sentient,

Being illumined by the light of Purusa, Citta makes
contact with the objective world and becomes identified
accordingly. In this manner Purusa obtains the experience
of the world. The Citta experiences the objective world
with the help of Indriyas. Due to the swift and ever chan-
ging nature of the Gupas, constant modifications occur in
the functioning of Citta. Changes occuring in the Citta, due
to its contact with the objective world are called Vrttis.
Here the following questions arise *“How can experiences
arise in a material principle which is Citta 7° “How can
psychological tendency to experience arise in unattached
and passive principle which is Purusa?” The following
answers are given. “Citta gets the reflection of the purely
conscious Purusa. Therefore, there exists the potentiality
of receiving experiences in Citta”, The Purusa has the
natural knowledge of Citta and its object, because
Purusa reflects in Citta. Therefore, in Yoga philosophy,
Citta has been called Drsya (the objective phenomencn ),
and the purusa is the passive observer ( Drasta ). Citta is
an instrument for making Purusa realise all effects of
Gunas right from the gross experienciable matter till
Mabhat. '

According to the Samkhya, all material objects are
related to three Gupas. Naturally Citta is also influenced

1. Patafijala Yoga Pradipa, page - 168
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by three Gunas-Sattva, Rajas and Tamas which are of the
mature’ or illumination, discontent and sullenness respecti-
wely.?

The wotds like, Candra Soma, Cifta, Manas have
been used as synonyms in arcient literature. Alongwith
them, the word “Prina™ has been also used denoting the
motion of Manas. When the “Sarhkalpa” i. e. determina-
tion, orfginating in the ‘Manas’ emerges in the shape of
Vrtti, it has to take the assistance of Prana for its mani-
festation. Therefore, Prana also is mearly a synonym of
Manas.

Associated with performances of activities, the pure
consciousness or Purusa designated as “Jiva”, exists being
enveloped in the covering of 3 Gupas. That very principle
gets the designation of Citta in the philosophy of Pataiijali.
That same pure Caitanya-pure <¢onsciousness < is called
‘Atma’ from one angle and “Jiva” from an another angle.
Purusa is ever immutable. As it is reflected in the evet
changing Cittavrttis, it seems as if there is some change in
Purusa.?

According to Jayakhya Samhita, Antahkarana consis-
ting of Manas, Buddhi or Aharhkara collectively is called
Citta.* Citta is the seat of Sarhskaras i. e. impressions of
previous births of the Jiva. As long as Citta would not be
attenuated, the beginningless Samskiras would not disappeat
as a result of the extinction of Vasanas i. e. desires. Citta
1. Prakada Pravrtti Niyama\r!hah, Samkhyakarika, p. 12
2. Ciitam Prakhya Pravitti Silatvat Triguiam, Yoga Bhasya,
p. 12-13.

3. Yoga Sutra 1V : 19

4. Buddhirmanastwahamkarah tribhih cittam prakirtitam
J. 5:31-6.
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#s the respository of millions of Samskaras. Therefore it is
not easy to control the Citta, There are two! causes under-
lying the Cittavrttis (1) Vasanas or Samskaras (2) the
stream of Prana. There exist the seed of Vasand and Sams-
kara in the Prama.

In Siva Sutra Vimarsini Citta has been designated
as Mantra.? Descending from its native status of purity,
the Cit-sakti becomes narrow and takes the form of Citta.
The limited state of the independent form of “Cit” is called

Citta and the perfectly evoled state of Citta is Cit#® fafa.
By withdrawing itself from the externally knew objects,
Citta gets mternaliscd and becomes completely identified
with Cit and attains its own non-differentiated status. That
is its Gupta Mantrana (secret deliberation ). Therefore, it
is called Mantra. It is not the repetition of any Mantras.4

The body and citta seem to belong to different
categories. Really they are not different but they belong
to the same category. Still the body seems to be material
and Citta seems fo be endowed with consciousness. Citta
has originated from Akasa. Therefore, it is more subtle
and comparable to Vayu. The Vayu is the 4th evolute of
Prakrti. It is grosser and of lower status than Buddhi. The
Prapa is diffecent from Vayu. It is the synonym of energy
It is related to Purusa but not to Prakrti.* According to
some thinkers to unite Citta with Caitanya or “Jiva” with
“Siva” is Yoga. There exists natural oneness of Citta and

1. Hetudwayam ca cittasya vasana ca samirapah.

2. Cittarh Mantrah, *

3. Citireva cetanapadadavaradha cettha samkocini cittam,
pratyabhijiiahrdayam

4. Pratyabhijiiahrdayam (Mantra aur Matrkaon ka Rahasya
page-190) :

5. Tantrika Vangmaya men saktadrsti, by Gopinath Kaviraja.
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Caitanya. The waves of material tendencies are constantly
arising in the Citta, therefore, the oneness of Citta and
Caitanya is not experienced. For the realisation of Purusa,
therefore, one has to restrain the Vrtti of Citta which is
Yoga, according to Patafijali. Due to the disharmonious
functioning of Gupas, countless imbalanced modifications
develop in the Citta. Therefore, the commentator Vyas has
assumed 5 planes of Citta, They are Mudha, Ksipta, Viksi-
pta Ekagra and Niruddha. Predominantly related to Tamo-
guna, the Modha plane of Citta is full of hatred and anger.
It has the tendency to oppress others for self gratification.
This plane of Citta is generally observed in the sinners or
people of lower nature. Person having pre-ponderance of
Rajas and Tamas are more selfish and very active tempera~
mently and are attracted by objects of senses and means
of attaining power. The Citta of common worldy persons
belongs to this plane called Ksipta. The plane of Citta of
persons of inquisitive nature or godly persons is designated
as Viksipta. It is free from the sway of Tamas and has
only a touch of Rajas. In the Madha and Ksipta planes,
not evem a slight portion of stability is observed.
Therefore, those two planes do not come under the scope
of Yoga. But the Viksipta plane of Citta is conducive to
yoga to a certain extent.

In the Ekagra plane, there is pre-ponderance of
Sattvagupa and this plane is purged of the impurity of
Rajas. This plane comes within the scope of Yogic prac
tice. This plane when permanently estiblished is called
Samprajiiatayoga. Beyond this plane, there is complete
cessation of Sattvavriti where no modification of Citta
exists in the Citta. That is called Niruddha plane which
is called Asamprajiatayoga.
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Some people think that there is only Citta or Buddhf
which knows o1 prompts action. There is no Purusa apart
from the Citta. Buddhist entertain this type of view.
Accordihg to Patanjali, Citta is not Purusa. It is not
possible to expiain Samadhi, with the assumption of the
existence of Citta only. There is existence of a principle
called Fuarusa apart from Citta. The vrttis of Citta is ever
khown to Purusa.! Purusa is non-changeable, witness and
master of all modifications of Cittas. In other words, expe-
rience takes place in Citta and not in Purusa. Citta is
knowable and Purusa is knower.

According to Buddhist Citta undergoes modifications.
But this does not necessarily mean that we have to assume
a non-changeable conscious principle as the master, of
Citta. As Cetana is different from Citta it is necessary to
postulate pure-consciousness. Buddhists maintain that Citta,
thought material in nature, can be illuminated. Just as
fire illumines the pot and also illumines itself, in the same
way, citta could be self-illuminator. So there is no necessity
to assume another principle other than Citta. But Patarjali
says that it erroneous to assume Citta as a self-illumina-
tor as it is an object just like a pot which can only be
illuimined by some other principle.? Though fire is full of
light, yet its illumination is material. The fire does not
know that it is giving light. This is its material aspect.

Aceording to Nyaya, Citta, Manas and Antahkarana
are one and the same substance. The word Buddhi also
means Manas. It is derived from thc verb *“Budh” (zm).
In the Nyaya Satra, the word “Buddhi’ has been used for
giving direction to the Manas3. According to the commen-

I. Yoga Sutra, 1V-18.
2. Yoga Satra, IV-19.
3. Pravrttirvag Buddhi saririrambhah, Nyaya Sitra.



(69)

tator, there the word ‘Manas”® stands for the word
«Buddhi”.' The Lord Sankar says that he who has conqu-
ered mind, has conquered the world,” Lord Krisna in Gita
has also admitted that it is difficult to conquer Manas.3
But according to Him it can be controlled through practice
and detachment * Pataijali also says the same thing in the
Yoga Sttra.?

What is Manas (Mind) ? It is a unique intermediary
principle between self and non-self. It is by itself non-self
and material in nature. Bondage and freedom are depen-
dent on it. Without mind, there cannot be worldly expe-
rience. Manas is intimately connected with the world. It
undergoes modification and determines the course of
actions.®

In Western Psychology, the function of brain is
called the mind.? It has no independent existence of its
own. But in the Indian Psychology, mind is a separate
principle different from Purusa. With the help of mind, the
Purusa gets the experience of pleasure and pain.® One
individual mind is constantly associated with an individual
Purusa. This mind is very subtle just like an atom (anu).
Though there is constant relationship of all pervading
Atman with objects, yet Manas and Purusa come in touch

1. Mano’tra buddhirityanena abhipreta budhyate aneneti
buddhih, Kalyapa Yoganka, page-359

2. Jitam jagat kena, Mano hi yena, Saﬁkarﬁcar}'a

3. Gita-VI-35.

4. Gita-VI-34

5. Yoga S:itra [-12.

6. Mana eve manusyinam karanam bandha moksayoh.
Paficadasi.

7. Yoga Manovijiana, Page-326 27.

8. Sukhaduhkhidyupalabdhi sadhanamindriyam manah, Tar-
ka Sarm.graha. pagc-42.
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with each other only at a particular time.! As each Manas
is associated with each Purusa, ‘Manas’ are infinite in
number.? Manas is an another type of unique substance
and it is also ever present.®

In Yoga philosophy Manas has been assumed as an
evolute of Prakrti. The word “Citta” has been used some-
times in place of Manas, though Citta is a different inter-
nal organ other than Manas. The word “Citta™, as used
in Yoga satras, signifies “Citta”. Citta and Manas has
been used as synonyms in many places in the same
context.

We can cite the following examples. Fricndlines
compassion and other attitudes have been advocated for
puiifying Citta and for achieving concentration as can be
seen in the Sotra 1:33 of Yoga Sitra.

In the same context the word Manas has been used
in the Satra. The commentator Vyas has also used the
word Manas to explain these satras. Thus he has also
admitted that Manas and Citta are synonyma.

In the same way, in the last part of the second
chapter of Yoga Satra Pataiijali has used the word Manas
to describe the effect of Praniyama in the Satra 2:53 of
Yoga Satras.

According to Pataiijali, Dharana is making the Citta
concentrated within any of centres in the body.4 Thus it

1. Yugapajjiiananutpattirmanaso lingam-Nyaya Satra I: 1-16.

2.Tacca pratyatma Nityatwat Anantam-Tarka, Samgraha,
page-55.

3. Tacca Paramapuripam nityam ca- Tarka Samgraha
page-52.

4. Yoga Sutra-III : 1.
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can be said that the author of Yoga Sutra has not done
any differentiation between Manas and Citta but he has
used the word ‘Citta’ in place of Manas in some places.

In the Sai khya philosophy which is similar to Yoga,
there is a detailed description of 3 distinct principles-
Mahat, Ahamkara and Manas. The activity of ‘Manas.”
is to determine, Ahatikara is the ego sense and the Buddhi
is the illuminator of all experi ences. Through the inter-
mediary-action of Indriyas, the objects get reflected in the
crystal-like Buddhi and Puruga is the witness or experiencer
of Buddhi!®

In the Yoga philosophy; this work of Buddhi the
principle of Mahat ) has also been taken by Citwa. In
other words, the word “Citta” has also been often used
for Buddhi.® Patadjali admits that Citta is coloured by the
object. Thus it can be said that the word used as “Citta”
in Yoga Sitra represents the four internal organs in diffe-
rent places in the Yoga Satras.

In Sankhya philosophy Manas occupies an interme-
diary position. In Nyaya Vaisesika Manas has been descri-
bed as an atom in dimension. In Yoga philosophy, Citta

(Manas! has been described as Vibhu ( all pervading ) like
Ether. This Citta is of two forms (a) Karana Citta (b) Karya

Citta (empirical) (consciousness). The consequence of Karana
Citta is non-changeable but the Karya Citta exists separately
in all individualised Purusa and is changeable. This Citta
( empirical consciousness ) spreads and shrinks correspon-
ding to the size of the body. Though it is all pervading,

1. Samkhya Tattvakumudi, page-165; Samkhya Karika,-35,
2. Yoga Satra-1V:22
3. Yoga Satra-IV:16
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yet Vasanas limit it. Because of ignorance, objects do fot
maifest fully in the limited, Citta. Therefore, through Yogic
practices, endeavour is made to make the Karyacitta
converted into Karapacitta (state of perfect placidity),
which becomse transparent like a clean mirror after con-
version. As a result of this, all gross and subtle objects,
past, present and future get reflected in it like a Amalaka
fruit in hand without the help of Indriyas. In other words
the Yogi becomes omniscient.? -

According to Srimad Bhagvata, there are four states
of Manas-Jagrat, Swapna, Susupti and Turiya.? In the
Prasna Upanisad, there is also description of all these
states where there is a discussion of external, intermediary
and internal states occuring prior to death.3 While explai-
ning these states Acarya Samkara has accepted thc external
and intermediary and internal states as Jagrat, Swapna and
Susupti states.# The commentator Vyasa also has indicated
4 stages of Citta while commenting the Sutra.5

Vijnanabhiksu, the author of ‘Yoga Vartika’, has
also admitted these 4 states, Amongst these four, the first
three are found in the Citta of everv embodied being. In
the Jagrat state, the Citta exist in the gross body related

to the material world and gets the experience of each gross
material object individually. This state is fully limited
to space and time. In this state Purusa remains bound

to the gross subtle and causal bodies According to Yoga
Vasistha, during Jagrat state, the Purusa remains endowed
with power and strength in the gross body. The external

1. Yoga Manovijiiana-page 61-62 and 3. 8-29.
2. Srimad Bhagwat-XI : 13-27.

3. Prasnopanisad—5-6. '

4, Praénopanisad—éﬁrﬁkar& bhasya-5-6.

5. Ycga Bhasya, page 200.
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oriented Jiva' experiences the worldly phenomenon through
the Jhanendriyas.?

According to Vedanta, the Jagrat state is related
r ore to the people possessing lower outlook towards life.
In this state, five Jianendriyas, five Karmendriyas, mind,
Buddhi, Citta, Ahamkara-alongwith their related objects are
constantly active. This state belongs to the gross body and
not to the Purusa or Citta.

According to the tradition of Yoga, in this state,
due to ignorance, Purusa identifies itself with gross body,
mind and indriyas and does all activities a ssociating itself
with external objects. According to Bhigwat, pre-dominan-
tly fatnik state of Citta is called Jagrat state,

The dreamstate is pre-dominantly related to the
Rajas Gupa. In this state there is no activity of gross
body. The Indriyas have no relation with the external
world., The activity of the conscious mind calms down but
the unconcious mind remains active. According to Vyas,
between the two Smrtis (memories) called Bhavita Smarta-
vya and Abhavita Smartvya the first Smrti (memory) alone
remains active in the dream state,® This memory is based
on the experience of the waking state. But the objects of
dream are not the memory of the direct experiences, Thus
it would be better to designate the dream state as another
form of memory other than the memory occuring in the
waking state.

According to Yoga Vasistha, as we can imagine the
shape of a tree in its seed in the same way, the Jiva

1. Yoga Vasisth-1V :19; 15, 16, 17, 10,
2. Vyasa Bhasya, page 42-43.
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experiences all the world, merged in itself during the dream
state. In this state, dreams related intimately to one’s own
desires are experienced.1 According to Acarya Prasastapada
dream is one kind of Avidya.? According to modern
scientist during the dream state desires are fulfilled.

According to the Bhagavat, the state of Susupti is a
state of dreamless sleep and it is predominantly full of
tamas. Two kinds of experiences obtained during the Jagrat
and Swapna states are absent in this state. Though there
is absence of experiences, yet this state is not an absolutely
experienceless state. After getting up from dreamless state,
one always remembers I slept peacefully”. Thus it is
certain that some experiences occur in this state.

According to Yoga Sdtras, during sleep, there is an
experience of absence of vrttis of Jagrat and Swapna sta-
tes.! As there is predominance of Tamas, the Rajas and
Sattvas are suppressed. Hluminating Vrttis occuring therein
are very feeble, It seems as if, there is complete absence

of experiences.

According to Brhadaranyaka Upanisad, during the
Susupti state Purusa takes rest. Coming out of Hrdaya it
enters the Puritat through the Hitanadi. During this state,
Purusa has no relation with the external and internal
organs and during this state there is complete absence of

any expcrieuce.?

According to Prasna Upanisad, in this state the
Indriyas completely merge in the Manas, just like merging
of Sun’s rays in the Sun during thz sunset.’

1. Yoga Satra-1:10.
2. Brhadaranyakopanisad-II : 9-19,
3. Prasnopanisad-4 - 2.
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According to tle Chandogya Upanisad, the manas
gets tired, moving amongst objects. So it takes shelter in
the Prapas during the Susupti state.? As a child sleeps in
the lap of mother being tired of play and forgets himself
completely, in the same way, there is complete absence of
experiences of external world, during the dreamless sleep.?

According to Sankara, during this state there is
complete absence of experience as the Manas and Buddhi
completely merge in the Avidya which is its cause and
there is no bodily activity.3

The state which is the fourth in sequence, while
counting, is called the fourth state or the Turiya state. As
there is no parallel, based on the characteristics of Chitta,
there is no particular designation of this state. The experi-
ence of the state is completely different from the three
state mentioned above. Common persons do not obtain
the expereince of this state. This is the purest state of
consciousness devoid of sense experiences and thought
processes. It is a state of pure Caitanya and pure Ananda.
Briefly stated in this state, there is highest peace and
equanamity of Citta as a result of the destruction of ego-
sense. There is complete annihilation of experience of the
external world.4 this state can be called a state of Samadhi
in the words of the author of Yoga Sitras, the commentator
(Vyasa ) and the author of Vrtti (Bhoja).

According to Mardukya Upanisad, during the Jagrat
(waking) state the Purusa gets the experience of the exter-

. Chandogyopanisad 6-8-2.

. Yoga Manevijﬁ;m\a, page 279.
.Brhadarapyaka, Sankara bhasya. I1I:1-10, page 449,
. Yoga Vasistha - 6/1, 24-26-27.
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nal world with its gross objects in the Citta,” In the cream
state though there are no relation with the external world
there is only its knowledge and experience. In the same
way, during the dreamless state, neither there is wish for
the external object and its cognition, nor there is the exps-
rience of this state in the dream. In the Turiya state, the
state of Citta is completely different from these three states.
Neither there is the knowledge of the external world and
the internal world nor of the both. The Purusa feels itself
identical with Brahman losing once for all its feeling of
duality. This state is transcendental state and thus indescri-
b:ble which is experienced during the realisation of sel’,

According to Western thinkers, the mind has only
three levels-conscious level, sub-conscious level and uncon-
scious level. According to them the dream state and dream-
less state are the two levels of unconscious mind.

According to Pataiijali the Citta is coloured both by
seer and seen (Drasta and Drsya) and is capable of under-
standing and experiencing everything.? If two flowers of red
and yellow colours are placed on both sides of a big
crystal there would be red reflection in the crystal stone on
the side where the red flower is placed and yellow refle-
ction on the side where the yellow flower is placed and
one portion of the crystal would remain completely clear
without receiving any reflection. In the same manner, when
the citta gets the reflection of Purusa, it manifest the nature
of Purusa, and when it gets the association of objects, it
reflects the experience of the external world. But when it
does not come in contact neither with Purusa or the world

it abides in its own nature (Svartpa). In this way, the Citta
reflects everything.

1. Mandukyopanisad - 3-4.
2. Yoga Sutra,. IV-18.
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Citsakti gets expressed in the Ciita of Yogis. This
is the meaning of Grahita, Grahana and Grahya. Citta is
xeflector of Purusa, expresser of its own characteristics and
of external objects means that, even in the knowledge of
the external phenomenon, there is the manifestation ef
these three (mentioned above).!

_ According to Sankhya, there are two types of Cetana-
sakti {1} the ever present Sakti which abides constantly and
which is called Purusa (2) the second is the manifest Cetana
{Abhivyangya) which is capable of influencing the material
- Citta being necarer the Cetana Purusa (conscious Purusa).

The meaning is this :— Purusa is actuaily non-experi-
encer. The enjoyer and the experiencer is the Citta. As
there is the reflection of Purusa in the Citta, it seems as
if it is purely conscious. Due to indiscrimination, the Puru-
sa identifies itself with Citta and thinks itself as doer and
enjoyer and becomes happy or miserable. Due to ignorance,
Purusa does not know the Citta which seems to be Cetana
{conscious). So according to Patafjali Citta is possessed of
the interests of the other and it is called Samhatyakari
being coloured by countless desires * Samhatyakari signifies
that object which acts with the association of others. The
meaning of Atmabhavabhavaninivrttih (sicaaraamaarfafa:)
is as follows. When the realisation of the Citta occurs, it
brings about the destruction of all feeling of egoism and
individuality of Citta as an enjoyer and experiencer.3
Vivekakhyati means the following., When the Citta without
any Gupas and the Purusa-beyond Gunas, are clearly
realised and there is right knowledge of Purusa as it is

2. Yoga S_.tra-1V: 24
3. Yoga Sitra-1V: 2>
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and there is only manifestation of Sattvaguna i the Ciita.
it is called Vivekakhyati. When the Yogi gets detached
even from the experience of Prasamkhyana, he acquires
Dharmamegha samadhi as there is coustantly rising of
Vivekakhyati mentioned above' Prasamkhyana signifies
minute observation sequentially, It is a gradual search of
Purusa in all objects having three Gunas from the element
earth onwards till the principle of Mahat and a realisation..
that all objects are different from Purusa.

According to Iiwarkrsna one obtains Vivekakhyati
after a prolonged intellectual endeavour of discriminative
nature related to the knowledge of Purusa (pure conscious-
ness) and Prakrti. The nature <f this knowledge is as
follows; “ I am not this, I have no other attribute, [ am
different from Buddhi, devoid of Ahamkara etc.2” This type
of knowledge is designated as Vivckakhyati.

In Yoga Upani-ad, there is a description of Viveka-
khyiti 1in the followine manner- I am not of nature of
pure consciousness’”, T am not “I”, nor “He”, nor of any
form”, - neither I am associated with bondage or freedom?,
By being detached, even after obtaining this knowledee of
Prasamkhy.na, when the Yogi restrains the Samskiras
(impressions) of Vivekakhyati by Paravairagya, (extremec
detachment), there arises the Dharmameghasamadhi, Really
speaking, Dharamameghasamadhi is the best form of the
Vivekakhyati. There is only one difference. In this state,
the Citta proceeds towards Kaivalya, but the outward
turned Samskaras sometimes restrain the stream of discri-
minative knowledge. Then the Dharmameghasamadhi arises

1. Yoga Sitra-iV:29
2. Samkhyakarika-64.
3. Yogopaynisad - 3:42, 46; 4:18, 19, 21, 26, 28.
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@t the annihfation of those Samskaras. Due to the complete
aup-rooting of the outward turned Samskaras, the Ganges
of self realisation begins to flow constantly in the Antah-
karana of the Yogi. As there is complete extinction of
Rajas and Tamas, the Citta being devoid of antagonistic
Vrttis, it becomes full with the nectar of knowledge and
takes the form of a placid sea without waves.

According to Bhoja, the of author Vrtti, the Samadhi
which sprinkles Dharma on the Yoga practitioner, who is
free from sin and Virtue and desirous of liberation, is
<alled Dharmameghasamadhi.! This is also called Paraprasa-
mkhyana (ma‘qu), Aviplav.vivevekakhyati or Sarva-
¢havivekakhyati. In this state only there arises Saptadha
Pranta Bhiumih prajia (H":ETETT ST?ET'ﬁﬁT: qsn‘) 2

Vijianabhiksu also admits that this state is the
highest state of Samprajiatasamadhi as there is complete
absence of Antarayas {(obstacles) and constant rising of
Vivekakhyati.t

As Purusa lifts itself above the relationship of Gunas
related to the Saptadhd Prantabhomihprajaa and gets esta~
blished in its native illumination, it is called * Kevali
Purusa™ in this condition.*

Iswarakrspa describing this state says that there is
only sustenance of body. As the Purusa obtains real know-
ledge, the body moves like a wheel not being affected by
the characeristics of the Gunas.b

1. Bhoja Vrtti - IV : 29,
2. Yoga Satra-I1-26-27.
3.Yoga Vartika — 1V:29,
4. Yoga Vartika -1V:27.
5. Samkyakharika - 67.
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According to Patafijali, during this state Karmas of
of Yogi are devoid of desire of sins and virtue. They are
not like the white actions, black actions and mixed actions
of common man'. Therefore, Patafjali has described the
result of Dharmamegha-samidhi, as termination of Karmas?
Due to extinction of Avidya and Asmita and destruction
of covering of Citta, all knowledgeable objects become very
insignificynt for a Yogi in comparison to his vast inexhaus-
tible knowledge (':"I':'Fr)-? From ‘this, it is evident that Patafi-
jali admits the continuation of the life of a Yogi even after
the extinction of Kiesas and Karmas. This assertion of
Patar jali also indicates that even after obtaining liberation
while living, the Yogi lives and performs Karma with an
attitude of detachment and he never becomes inactive or
forsakes the body.
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1. Yogaﬂ Satra-1V : 6
2. Yoga Satra-IV : 30.
3. Yoga Satra-1V 3 31



