THE DYNAMICS OF YOGA PRACTICE ACCORDING TO THE YOGASŪTRA:
1) INTRODUCTION

a) The Yogasūtra and the modern forms of Yoga
Yoga in recent years has grown exponentially in the West and particularly in America where it has become a multi-billion dollar industry. Many different forms of Yoga are seen in the market and hundreds of thousands of teachers bring to the expectant practitioners lean and fit bodies and 
the ability to produce instant concentration and ready-to-use methods of control. These brands of Yoga and their promised effects on the body and the mind are the selling points which bring thousands to the Yoga studios day in day out. But to what extent are these promises consistent with the system of Yoga which is laid out in what is known as the foundational text of Classical Yoga originating in India in around the 3rd century CE. This text was compiled by Patañjali who is said to have brought techniques of Yoga practice from various traditions of Hinduism and presented them in 195 aphorisms of the Yogasutra which give a systematic methodology for Yoga praxis. The goal of Yoga according to Patañjali, is not the development of the fitness and the relaxation of the body, but rather to reach the state of kaivalya, liberating the entangled transcendental identity from its material elements and their constructions of the body and mind. The metaphysical basis of the Yoga system is derived from another tradition of Hinduism called the Samkhya system which claims an ontology consisting of two principles of Reality: Pure Consciousness – Purușa and Pure materiality – Prakŗti, which come into a ‘conjunction’ (samyoga) to give rise to the phenomenal individual and experiences related to the body and the mind.

Many of the modern yoga teachers appear to claim that it is possible to learn the methods of concentration and meditation quickly and ‘ready-to-use methods of control’[endnoteRef:1] and derive great benefits in a short time. The dislocation of individual practices from the total framework of practice has also led to the idea that one can disconnect these practices from the rest of one’s life and still derive the benefits in a substantial way. What is not realised, however,  is that the most common practices of physical posture and breathing taught, are only two of the eight limb system of Patañjali Yoga and although they have a certain benefit, they are ‘only the modus operandi for something else according to the Yogasūtra’[endnoteRef:2]. In order to evaluate the question of the feasibility of forms of truncated Yoga in the context of the Classical Yoga of Patañjali, we will briefly look at the theory and practice of Yoga from this perspective. [1: Endnotes:
 S Chennakesavan, Yoga Sutra, Asian Philosophy, Vol 2, No 2, 1992, p 147]  [2:  S Chennakesavan, ibid.] 


b) The theory and practice of Yoga:
In the Samkhya system of Hinduism, can be found the earliest depictions of the structure and function of the mind capable of producing ‘cognition, reflection, and introspection’ as depicted in the Samkhyakarikā of Isvarkrsņa (5th century CE). In this conception, what leads to cognition is the buddhi (intellect), with its ‘objective discernment’, working in concert with the manas (sense-mind dealing with the senses) and the ahamkāra (I – sense or egoity)[endnoteRef:3].  In this scheme the intellect functions to ‘produce a general sense state of object directed awareness, while ego-generation relates such awareness to a sense of selfhood, and thought synthesizes the objects of awareness into an intelligible recognisable whole.’[endnoteRef:4] The antahkaraņa and its process is said to be, on its own, are entirely unconscious because of the they are constituents of the primordial matter principle called Prakŗti. The material antahkarana requires the illuminating presence of the Puruşa in order to be made aware. [3:  Samkhyakarika 23-24]  [4:  D Berger, p 196] 


The Yogasūtra of Patañjali closely models the concept and mechanism of the mind on the Samkhya in terms of the two primordial principles of Puruşa and Prakŗti. The Yoga model of the mind goes much further in terms of the details of the processes that underlie the functions of the mind. This, of course, is the theme of the present paper and we shall elaborate on these details. We will mention that the mind, citta, in Yoga is subject to modifications which are precisely defined and linked to the subliminal mechanisms of samskāra and vāsana which play a significant role in the generation of these modifications. The purpose of Yoga is that through the practice of its various techniques, the cessation of the modifications of the mind is attained to reveal the ‘Seer’, the Puruşa, which is Pure Consciousness. This Puruşa is unavailable in ordinary consciousness because of the phenomenal identity which ‘covers’ it up and this ignorance of Puruşa is termed as avidya.

Patañjali  (c200 – 300 CE) is the reputed author of the classical formulation of the Yoga darśana in the Yogasūtra, a ‘truly climatic event’[endnoteRef:5] in the development of Yoga philosophy and practice. There were probably other schools of Yoga in existence at that time but Patañjali became recognised as the authority of the darśana. There are also many translations and commentaries on the Yogasūtra starting with the classical commentary of Vyāsa (Yogabhāșya  c650 – 850 CE), based on a Samkhya metaphysic which has influenced many of the subsequent commentaries and studies over the centuries. There are also sub-commentaries based on the main commentary of Vyāsa: 1. Vācaspati Misrā who wrote the Tattvavaisāradi in the middle of the ninth century; 2. Vijñābhiksu who wrote the Yogavartikā in the beginning of the twelfth century. Patañjali composed the Yogasūtra at a time of ‘intense debate and ongoing philosophical speculation in India’[endnoteRef:6] and in his composition, he created a homogenous framework of theory and practice that could stand up to and apart from the rival traditions. The text itself was composed in sūtra style which is a style adopted in the source books of the orthodox schools within Hinduism. ‘Sūtra’ literally means a ‘thread’ and conveys the meaning in a highly condensed form. A sūtra composition is ‘a work comprised of mostly simple, pithy aphoristic statements that taken together provide one with a ‘thread’ linking together all the noteworthy ideas representative of that traditional perspective’[endnoteRef:7]. A brief look at the structure of the Yogasūtra illustrates that a large proportion of the verses are concerned with the mind and the psychological dimensions of the human condition. [5:  I Whicher, Yoga Darśana, A Reconsideration of Classical Yoga, (Delhi, D K Printworld, , 2000), p 41]  [6:  I Whicher, Yoga Darśana, A Reconsideration of Classical Yoga, p43]  [7:  Ibid., p 46] 

The Yogasūtra itself consists of 195 sūtras distributed over four chapters:
· Chapter One: Samādhi-Pāda: comprises of 51 sūtras on the ‘core psychological concepts and principles’ of Yoga  
· Chapter Two: Sādhana- Pāda: comprises of 55 sūtra-s on ‘practice in the Science of Mind’ of Yoga
· Chapter Three: Vibhuti- Pāda: comprises of 55 sūtra-s on ‘attainment of the powers of the mind through practice’ of Yoga
· Chapter Four: Kaivalya- Pāda: comprises of 34 sūtra-s on ‘state of aloneness’ or liberated state

c) Brief synopsis of the four chapters:
Samādhi Pāda, the first chapter, sets out the practical methodology for attaining the cessation of the modifications of the citta or mind. The five categories of modifications and the techniques of concentration leading towards various states of absorption or Samādhi are described. The idea of Işvara (commonly translated as God) is given in this chapter emphasizing its important role in the practice of Yoga. The nine obstacles that arise in the practice and which distract the mind, are considered in the text. The means of overcoming these are also given by Patañjali. The second chapter, Sādhana Pāda, sets forth the method to establish full concentration by means of a set of techniques called Kriyā Yoga. Here it gives the five afflictions of kleşas, the causes of afflictions in the subject, which are minimized by the practice of these techniques. The mechanisms by which the subliminal impressions samskāra continue to be perpetuated through repeated experience of the afflictions, are stated.  The eight limbs of Yoga practice are given with details as means of destruction of the ‘impurities’ of the mind and the rise of enlightenment. The chapter concludes with the details of the fifth limb, pratyāhara.

The third chapter, Vibhuti Pāda, considers complete meditative absorption, samyama, its characteristics and consequences after describing the remaining three limbs of the eightfold system of practice – dhāraņa, dhyāna and samādhi. With the mastery of the continuous attention on an object, the means of non-cognitive samādhi or absorption, are given. The effects of samayama, the manifest powers or siddhis are described with a caveat of the danger in the practitioner getting attached to such powers. In Kaivalya Pāda, the fourth chapter of the Yogasūtra, Patañjali conveys the nature of mokşa or spiritual freedom. The basis of attaining this state of freedom, the operation of subliminal impressions and their compete removal are described in this chapter. This state of freedom leads towards the attainment of a perpetual state of enlightenment where ‘rain cloud of virtues’ is manifested in the practitioner. 

The first four sūtra-s of the text can be considered as the foundational ones for the entire darśana and form the basis of elaborating on Science of Mind and the roots of human suffering in relationship to these foundational ideas. Philosophically the third sūtra is of utmost importance as it identifies the true nature of the pure immortal consciousness or Purușa and the abidance in this identity through the practice indicated in second verse of cessation (nirodha) of the modifications (vŗtti) of the mind (citta ). 

d) The mind and its nature:
In the second sūtra of the text we find a definition of Yoga: citta vrtti nirodhah: the cessation of the modifications of the mind. Citta is the past participle of the verbal root cit which is translated as: ‘to observe’, ‘perceive’, ‘to appear’, ‘to shine’, ‘to be conscious of’, ‘to understand’ and ‘to know’[endnoteRef:8]. The term cit itself is employed in Vedanta and Yoga to mean the transcendental consciousness or pure awareness of the Self (atman). In contrast to this citta represents the phenomenal consciousness which includes the ordinary level of awareness and, the conscious mental processes and the unconscious mind at the deeper level. The relationship between the two is stated by Whicher: [8:  Monier Williams online dictionary at http://www.sanskrit-lexicon.uni-koeln.de/monier/] 

‘The citta itself is not sentient. Only purusa or pure consciousness is Self-luminous and “shines forth” unalloyed and unabated. Its ‘light’ can be understood to being ‘reflected’or ‘mirrored’ in insentient prakriti (i.e. the human mind), creating various self-reflective stages of the mind’[endnoteRef:9]. [9:  I. Whicher, The Integrity of the Yoga Darsana, India: D.K Printworld Ltd, New Delhi,  p92] 

The experience of the contents of one’s own mind (Cognition, volition and intention etc.) becomes possible when the transcendent consciousness (cit) ‘assumes’ the form of the mind (YS IV.22[endnoteRef:10]). In the presence of the purusa the mind becomes ‘conscious of’ the external objects as well as the internal states. Thus the mind can be considered as a function of the purusa and prakriti coming into a relationship (samyoga) and it functions in the form of various modifications (vritti) or ‘whirls’ of consciousness which are ‘constantly undergoing transformations and development (parinama)[endnoteRef:11]. [10:  citer-apratisamskramaayaas-tad-aakaara-aapattau-sva-buddhi-samvedanam: when the unchanging transcendental-awareness assumes the shape of that (mind), experience of one’s own cognitions (becomes possible). ]  [11:  I. Whicher, The Integrity of the Yoga Darsana, India, p92] 


An analysis by Feuerstein of the concept of citta, includes the idea that it is ‘suffused with and in a certain way structured by countless ‘subliminal activators’ (samskara) which form ‘traits’ (vasana) and it is they that feed the fluctuations (vritti)’ . Here we see an important connection between the deeper layers subconscious citta, which shape its contents. As can be seen above, Patanjali develops a sophisticated concept of the mind which gives a remarkable psychological understanding of the individual. The mind represents a system of dynamic relations which have their mainstay in the complex organism. The functioning elements of the citta as indicated above, includes the manas which translates the sensory data into concepts through the buddhi. The deeper layer, formed by the samskara (depth memory), is the storage centre for the past mental activity belonging to this life and all other past lives. The citta is activated and energised by this deeper layer of traits or vasana (formed from the samskaras), which make it turn towards sensory experience. The transactional processes thus set up in externalisation of the citta in turn leads creation of more subliminal-activators (samskara) which then continue to create modifications in the citta. This externalising tendency of the mind is termed as Vyutthana citta which is opposed by the practice of Yoga which develops contrary impressions of cessation termed Nirodha citta. 

e) The modifications of the mind:
The word vrtti itself implies continual change and Patanjali states that these vrtti can be categorised according the nature of the modifications. Not only can they be thus classified, they also function according to principles governing the elements of the citta together with the senses, the unconscious impressions (samskara), and tendencies (vasana). All these elements and proceses when interacting in a dynamic way give rise to continuous experiences. The fifth sūtra tells us that there are five categories of modifications of the mind and they can be classified as Klișța and Aklișța. These two terms have been translated variously as painful/not painful, distressing/not distressing etc. We will look at them in detail in section c below but it is to be emphasised here that these are to be viewed in reference to the overall goal of Yoga which is liberation and to the idea of Kleśa – the five causes of afflictions in the human condition. This also another key to the psychological understanding of the Yogasutra which points towards the roots of human suffering and gives the solution to this in terms of Yoga praxis and its result. Here again we will see the relationship of the vrtti with the varieties of human experience and how eventually all modifications which comprise experience is seen by Patanjali as causing suffering. The sixth sūtra then lists the five categories of modifications which occur in the citta : valid cognition (pramāņa), misconception (viparyaya), conceptualisation (vikalpa), sleep (nidrā) and memory (smrti). The goal of Yoga is to restrict the activities of the mind so that the pure consciousness, the Purusa, is attained by the practitioner.

f) The methods of Yoga: the systematic practices:
What are the methods of practice which lead to the cessation of the modifications of the mind?  The approach indicated by Patanjali is by means abhyasa – effort – and viargaya – detachment or dispassion. The effort which is to be made is also specified by the author: to be done over a long period of time, without a break and with devotion. It requires one to bring discipline in one’s life, ordering the thoughts, words and actions according to the principles of Yoga, and the exertion of the will, yatna. Vairagya or detachment is the second approach which is complimentary to effort which takes the attention away from the distractions of the senses and mind created by the externalising mind and focuses it on the inner world of the practitioner. The modifications occurring in the citta are determined by the complex interaction of the senses, memory and the subconscious factors of samskāra-s, vāsanā-s and the pool of karma (karmasaya) which have their roots in the kleśa (afflictions). Central to these activities of the mind is also the ‘I-sense’ or asmita, which is the basis of the subject, the individual self. All of these interact to bring about five types of modifications in the mind which are the experiential basis of the individual. We have noted that the individual is a phenomenal entity which results from the samyoga (conjunction) of the fundamental principles of two realities: the pure materiality (prakŗiti ) and pure consciousness (purușa), and is rooted in ignorance (avidyā) of its true nature which is pure consciousness. This avidyā, which is the root cause of afflictions (kleśa) gives rise to phenomenal experience of existential suffering. The goal and method of Yoga is to overcome the modifications of the mind and ‘achieve ‘emancipation’ from the afflictions which characterise the individual’s everyday modes perception, experience (bhoga) and livelihood’[endnoteRef:12].  [12:  I. Whicher, The Integrity of the Yoga Darsana, p151] 


Patanjali in the second chapter of the Yogasutra develops the eight-limb system of Yoga practice commonly known as astanga yoga which brings about a single-pointedness (ekgarata) of the mind from an agitated, stupefied or distracted state. Koelman suggests four levels of Yoga practice:
· the somatic level for the relaxation or pacification of the body
· the ethical level for the stabilising and purification of the mind through choice and action
· the psychological level for dealing directly with the empirical phenomenal mind 
· the metaphysical level for the final emancipation and identification with the Purusa
In terms of the general direction of the results of practice of yoga, the mind is the key as it stands at the centre of all the practices whether it is being employed in ordering the external transactional world or the inner world of modifications, intentions, thoughts and feelings. This is perhaps a good reason then for calling the Yogasutra as the ‘science of mind’.
The two approaches to practice which Patanjali sets out in the text deal with these four levels of the individual subject, the yoga practitioner who employs the various elements of the individuality in the service of attainment of the ultimate goal of yoga. These are Kriya Yoga and Astanga Yoga which are described in the second chapter of the text, Sādhana Pāda and the term sadhana itself has the connotation of that which ‘leads straight to the goal’ and ‘guides well’. In other words practice of techniques which lead one towards the goal with appropriate instructions which are effective and efficient in their outcome[endnoteRef:13]. The goal of yoga is the attainment of kaivalya, reaching total identification with Purusa, and all elements of the phenomenal person are employed and oriented towards this goal. Let us look at these two practice approaches in more detail. [13:  Monier-Williams online dictionary translates this term as: ‘leading straight to a goal , guiding well , furthering; effective , efficient , productive of’] 


Kriya Yoga: In the first sutra of the second chapter, the three cardinal techniques of practice are given by Patanjali, that of tapas (ascesis, austerities), svadhyaya ( self-study) and isvara pranidhana (devotion to the lord, Isvara). The twin purposes of Kriya are given in YS II.2 as the cultivation of the states of absorption and attenuating the causes of afflictions – the five klesa. Vyasa in his commentary on YS II.1 says that these purposes are for someone who has still an externalised mind. The ‘impurity’ arises because of ‘the eternal indwelling of the tendencies and inclinations (vasanas accumulated over many lives) together with the afflictions which give rise to repeated action in relation to the pleasurable objects of the world’. In other words as long as a person is preoccupied with a life geared towards the gaining of pleasure and happiness in relation to the world, s(he) can be considered to have the impurities of afflictions which constantly externalise the mind. The impurities ‘cannot be removed without purificatory actions of tapas’, which provides a discipline that counteracts the impurities. In YS II.43, Patanjali says that with the dwindling of the impurities the perfection of the body and the senses is gained[endnoteRef:14]. This ‘siddhi’ or attainment he speaks of is because of the disunion of the vasasna-s and their tendency of preoccupation with the external  objects of the world through the practice of tapas which consists of ‘diverse exercises as fasting, standing still….observing complete silence…’[endnoteRef:15]. It must be noted that tapas is also included as one of the restraints of the eight-limb path together with the two other components of Kriya Yoga, so in a sense Kriya Yoga becomes a subset of Astanga Yoga. This cross-reference between the two yoga practice systems has made some scholars to believe that the references to Kriya Yoga are insertion by another author[endnoteRef:16].  [14:  YS II.43: kaya indriya ihir asuddhi ksayat tapasah: ‘Through austerilty, because of the dwindling influence of the impurities, perfection of the body and the sense organs (is gained)’]  [15:  G Feuerstein, Yogasutra of Patanjali, p 88]  [16:  See Feuerstein, who states such an opinion in Yogasutra of Patanjali, p  58 and p 78; Also Frauwallner in ‘Hisotry of Indian Philosophy, Vol 1, translated by V Bedkar, Motilal Banarasidass, Delhi, 1973] 


The next component if Kriya Yoga is svadhyāya literally translated as ‘self-study’ or ‘reciting or repeating or rehearsing to one's self, repetition or recitation of the…any sacred text’[endnoteRef:17]. Vyasa further qualifies svadhyaya as the chanting of  the mantra OM. This is again a deliberate practice related to chanting and also in particular, to the sacred texts which would involve reading, refection and practice of the principles gaining insight into the methods and knowledge given in these texts. This is the kriya or action which is taken through the medium of the citta and with this ‘ordering’ of the modifications of the citta according to the precepts of the texts, there is ‘removal of false knowledge’[endnoteRef:18] about oneself and the objects of the world. This is particularly so in the case of the third aspect of Kriya Yoga, Isvara pranidhana, the contemplation of and devotion to Isvara which brings about the removal of the nine obstacles to attainment of the goal of Yoga. This is stated in YS I.30 which says that such obstacles as sickness, doubt and delusion, sloth and erroneous conception are removed when there is devotion to Isvara. This happens, according to Hariharananada because ‘whatever the antidotes to such obstacles are obtained through special devotion to God’[endnoteRef:19]. [17:  Monier-Williams online dictionary]  [18:  S Hariharananada, p 72]  [19:  Ibid., p 72] 


Astanga Yoga: Just as Kriya Yoga asserts the triple principles of practice of yoga, the astanga or ‘eight-limbed’ scheme of practice with which the ‘empirical world is dealt with aspect by aspect[endnoteRef:20] in a similar manner to the reversal of the Samkhyan process of world manifestation and actualisation’[endnoteRef:21]. All the activities of the mind, thoughts, intentions, actions are subject to the ‘heat’ of tapas and a purification of the attachments and aversions lead towards interiorisation of focus and the turning away from the external world of object of pleasure and pain. Having thus purified and ‘integrated one’s physical, moral, psychological and spiritual components, the yogin can live in the world not being enslaved by worldly perspectives and involvements’[endnoteRef:22]. Let us then look at these eight limbs briefly before going to suggest the significance of yoga practice for a psychological understanding. [20:  Also see the reference about the 4 levels dealt with by yoga practice in this section]  [21:  I Whicher, p 190]  [22:  I Whicher, p 198] 


The eight yoga-anga-s are set out in YS II.28 to II.55 and YS III.1 to III.8 and cover the descriptions of these limbs in some detail. The first five limbs are related to restraints (yama) and observances (niyama), postures of the body (asana), breathing practices (pranayama) and sense withdrawal (pratyahara). The last three limb are the ‘inner’ practices given at the beginning of the third chapter and consist of concentration (dharana), ‘even temporal flow’ regarding the object (dhyāna) and complete absorption (samadhi).  Larson says that the first five limbs are ‘largely practical, preparatory exercises which have little do with cultivating concentration’[endnoteRef:23]. This we believe is a mistaken conclusion perhaps based on the idea that they are external practices. Clearly stated by Patanjali  in YS II.28 that the practice of the eight limbs reduces or destroys the impurities (asuddha ksaya) which surely are the reason for not being able to achieve the levels of concentration required at advanced levels of practice. It may not be obvious what connection there is between say the practice of the breathing exercises and achievement of concentration, but like Vyasa points out these are like ‘an axe (which) is the means of severing wood’[endnoteRef:24].  [23:  G White (Editor), Yoga Practice, Chapter 4, Patanjala Yoga in Practice, Princeton University Press, USA, 2012]  [24:  Vyasa’s commentary on YS II.28 that ‘the practice of the yoga limbs is the means of eradicating impurities as an axe is the means of severing wood’] 

We have seen that the method of Patanjali Yoga is a complex system of interrelated and integrated practices which focuses on the control of all aspects of one’s life and living. It must be also remembered that Yoga praxis has a soteriological aim and not just the development of either the body or the mind. 

g) The levels of the mind and attainment of goals of Yoga:
From the above description of theory and practice, we note that implicit in Patanjali’ description of the mind one can discern three levels of the mind:
The subliminal layer which is the store house of subliminal activators in the form of samskāra (impressions), vāsanā (tendencies) and karma (deposits of past actions) forms the layer which is a driver of the machinery of the mind. These subliminal factors give the mind its framework within which the experiences come into existence and awareness.
The conscious mind level is the next layer, which is the continuous flux of modifications determined by the subliminal factors, the sensory inputs and the cognitive processes of the mind itself. Here the modifications of the mind are documented by Patanjali and we have made reference to these in the previous sections. This level can also be said to include the organs of perception and action as they work in close relationship with the mind.
The third layer is the layer of the mind which is where there is a centralisation of the identity in the phenomenal self and which is the platform for the transformation of the identity to the ultimate pure consciousness, the singular state of the Purusa.

All these layers have an intricate and interdependent relationship and the thrust of Yoga practice is to control and discipline the elements of these layers to achieve single pointed awareness and attain altered states of consciousness. The transformation of the subliminal pool of factors from externalising to internalising stock through effort occurs over a long timescale and this gradually begins to alter the capacity of the mind towards one-pointedness. This is due to the restriction of the modifications of the mind by increasing the stock of internalising tendencies over the externalising ones. The second aspect of the subliminal factors is their quality which is described in terms  the preponderance of the qualities of inertia and activity or those that lead to equilibrium and heightened awareness. This again takes place over a long period of time and the driver for this has been described as vairāgya or dispassion. Both these processes lead towards an increasing capacity of the mind to achieve high levels of single-pointedness. In the mind itself, Patanjali prescribes certain conscious efforts to bring it to focussed attention. This is the primary tool of meditative absorption in an object whether physical or mental. The forms of this practice have been described in the above sections. 

h) Altered states of consciousness:
Tart in his paper uses a systems dynamic approach to analyse the attainment of altered state of consciousness. Taking various elements of the conscious mind he speaks about how these interact to determine the states of consciousness. He introduces the idea of a discrete state of consciousness which he says is ‘for a given individual a unique configuration or system of psychological structures or subsystems. The structures or subsystems show some quantitative and minor qualitative variation in which they process information or cope or have experiences, but the structures or subsystems and their energetic pattern of interactions comprise a 'system'. The operations of the components,  the psychological structures, interact with each other and stabilize  each other's functioning by means of feedback control such  that the system, the discrete state of consciousness, maintains its  overall patterning of functioning within a varying environment’[endnoteRef:25].  He then discusses the factors that stabilise this state and further the attainment of discrete states of altered consciousness through a three step process of disruption of the discrete state of consciousness, re-patterning of the state and the stabilising into an altered state. Although the terminology he uses is reductive, biological and physiological, our attempt is to base our system modelling from the self contained text of the Yogasutra which is in a sense within an indigenous psychological framework. [25:  C Tart, The Basic Nature Of Altered States Of Consciousness – A Systems Approach, Journal of Transpersonal Psychology, 1976, Vol. 8, No.1] 

In terms of this system dynamics approach to studying the model of mind in the Yogasutra, there has been not attempt to so far and this analysis will be of great interest to the psychologist for three reasons. Firstly, it gives a basic format for understanding the mind through this approach which can be duplicated and indeed tested within many different traditions and systems of thought. Secondly, it provided an analytical tool for comparative studies on the mind from these diverse systems of thought. Thirdly in terms of the specific details of the model, the feedback loops within the processes of the mind that effect the transitions between various states of the mind and consciousness will also be of interest. 
This paper is an attempt to explore these aspects of concept and methodology from the system dynamics point of view to give critical insight in the workings of the mind. Of interest to us is particularly exploring an ancient text which has an explicit model of the mind and the psychological processes which take place in the transitions of the various states of consciousness. Referring back to our earlier view regarding the practice of Yoga in the modern time, we will formulate the research question.
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