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ABSTRACT
The purpose of this study was to devise a mode of treatment that would be helpful when
clinically working with the East Indian community. A theoretical otaion of Indian
psychology was describes using the principles found in various Hindu scriptures. The
scriptures show that an unbalance and a disconnection from the true self causes
psychological problems and as the individual comes in contact with the true self the
psychological problems are eliminated. Different theories for understatigirhuman
psyche are used to describe this process: the triguna theory, the koshattheweda,
and Patanjali’'s Yoga. These different theories work together to help dishirigais
difference between healthy and unhealthy personalities and to shownwalysin
personality can be altered to health. This dissertation outlines a theonydyf mi
assessment, and interventions that can be used when working with an East Inalian clie

that would be consistent with the Hindu worldview.
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Chapter I: Introduction

| do not think, ‘I know it well’,
And | do not know, ‘I don’t know it.’
Whoever of us knows it knows it,
And does not know ‘I don’t know it.’
It is thought of by the one to whom it is unthought;
The one by whom it is thought of — he does not know.
It is not understood by the understanders;
It is understood by those who do not understand.
It is thought of when it is realized by awakening to it:
So one finds immortality.
Through oneself (atman) one finds power:
Through wisdom one finds immortality.
If, here, one has known it, it is truth;
If, here, one has not known it — great destruction!
The wise discern it in every being
And, when they leave the world, become immofRbebuck, 2003, p. 265)
Overview
As | go for my morning walk, | notice the cracked pavement on the sidewalk. It
is disjointed and cracked due to the tree roots growing beneath it. | marves@etigth
of these roots. When the tree is cut, the roots grow. When the roots are taken out, they
regenerate and growth continues. It seems that roots are the strongefstheatree. In
fact, without them the tree cannot exist. They can seem so benign, as if not for the
outgrowth one might not even know the tree existed. | think the roots of a tree are
parallel to the roots of a person. That is, our roots are just as strong, if notrstinange
those of the trees. They are ever-present and impact everyday life, lexemvey are

consciously unaware of them. One’s roots, or a person’s culture, play a vital réle in w

a person was, is, and will become.



How one thinks, perceives situations or events, and grows is dictated by his or her
culture (Hussain & Cochran, 2002). Given that culture deems what is acceptable,
appropriate and healthy in one’s life, it can be postulated that depending on oneés cultur
his or her characteristics, thoughts and ideas are also markedly difféeetzsprung &
Dobson, 2000). One’s psychology also differs depending on his or her culture. Heppner
(2006) asserts that therapy is embedded in culture and states, “focusingsecutttosl
competence will enhance both the science and the practice of counseling psyapolog
147). He believes that studying one cultural group benefits all people, not onhensem
of that particular group. This thinking highlights the notion that understanding East
Indian psychology from a Hindu worldview may also contribute to the psychological
understanding of people in general, as well as providing novel and culturally @aform
interventions. It is important to note that this does not translate into the notion that what
is effective in one culture would also be effective in another. However, it doesmagean t
exploration into different psychological constructs based on culture can hekgsmcre
one’s ability to fluidly think about and more effectively conceptualize individuals.

Culture has been defined as “a group of shared and negotiated interpretations of
meanings of significance for a group of people” as well as “a body of knowledge and
interpretation called ethnopsychology which concerns a people’s organized théories
motivation, behavior, intent, consciousness, self, and standards of proper behavior and
emotions” (Ito & Maramba, 2002, p. 35). This suggests that different behaviors in
different cultures have different meanings; therefore, it is negetssanderstand culture
in order to provide effective psychological treatment. Kleinman (1997, adrtited

Hussain & Cochran, 2002) puts forth the concept of “category fallacy” which rtestns



it is a false assumption that all psychological disorders have a sinti#rssanptoms,
etiologies, and treatments.

A specific definition of a psychological disorder is dictated by one’s cu(tuing
1997). Nezu (2005) acknowledges that culture plays an important role in how normal
and abnormal psychology is perceived and treated. For instance, European/Western
cultures tend to be individualistic wherein individuality and self-reliance is dand
psychological problems are thought to arise when one is dependent upon another
(Hussain & Cochran, 2002). However, in a collectivistic culture such asriekest |
culture, an illness might only be described if it impacts the family and omcoity
rather than the individual (Hussain & Cochran, 2002). How and who is affected by one’s
mental illness is also dependent upon the individual’s culture. For instance, Jaipal (2004)
writes that contrary to Western society, Indian society views illnes&mastegral part of
the whole community and [therefore] is the fault of the whole community. HHealt
based on a holistic worldview and it indicates no separation between mind, body, and
society” (p. 298).

Theories of mind and theoretical interventions used in Western psychology may
not be appropriate when applied to members of non-European ethnic groups (Sue, 2001).
In fact, the use of such theories may result in harming the ethnically diVierge c
(Hertzsprung & Dobson, 2000). Hence, the utilization of Western concepts with East
Indian clients may not be effective because the Western concepts may nobdpely t
Indian clientele. This is because Western psychology has not paid suffiteetioa to
how people of different cultures have alternative ideas about the definition of mental

iliness as well as modes of treating mental disorders. Nezu (2005) statesohas of



Western psychology insist that people of different cultures are similar ancuithae is

not an important factor in human diversity. These theories tend to work under the
assumption that people are alike and that people belong to one culture. This ethnocentric
bias embedded in Western theories limits the exploration of how different cuttyrast

their members and hence the world at large (Heppner, 2006). This bias is a barrier tha
keeps researchers from understanding culture as a construct that needssdszed

relevant and important when working with any population, especially a minority
population.

It is important to treat clients effectively and ethically by being minafaheir
cultural background. Hertzsprung and Dobson (2000) feel culture is something that can
be conceptualized internally and externally and is something inherent in all.people
Furthermore, they state that “culture both creates as well as isdcbgyat@man beings”

(p- 184) and is therefore an intrinsic part of being human. Thus, there needs to be
harmony between the client’s culture and the treatment being rendered.

Ito and Maramba (2002) report that “ethnic-specific mental health serviees ha
been found to improve ethnic minority use and retention” (p. 33). In their study, Ito and
Maramba interviewed Asian American therapists regarding their ®elefut mental
iliness, perceived causes of mental illness, treatment, and the therapatibaship.

The researchers found that the therapists made many accommodations foy minorit
clients that were consistent with the clients’ points of reference arldwews. They
write, “as [the therapists] attempted to educate their clients, it ajjisatat was the
therapists who found themselves adapting their practices to their cliettsliemts’

families’ beliefs and preferences” (p. 44). Similarly, the therapisteema



accommodations to their therapeutic interventions as well. Making these
accommodations allowed these therapists to retain their clients indrgatBased on
the study, they assert that “services must be modified in some appropriate rmanner t
respond to clients’ cultural needs and expectations about mental health s€piG&y”
Accordingly, as members of the East Indian community increase and begiiz& uti
psychotherapeutic services, it becomes necessary to devise intervdratomd more
effectively treat the East Indian clientele.

Fortunately, India has a rich history of spiritual philosophy based in Hinduism
that clearly speaks to the psychological states of the Indian population. Sthiy hi
provides a theory of mind and gives information about psychological interventions that
can be utilized in case of psychological aliments (Safaya, 1975). Unforiymneitel the
occupation of India by the British, the overt influence of Hinduism on understanding
Indian psychology diminished (Wirth, 2002). Indian psychology based in Hinduism is
often not considered in India. Reasons for dismissing the necessity of Indian pgycholo
in India, and the world at large, include lack of training in Indian psychologicalthoug
feelings that Indian psychology is somehow less valuable or less scithdifidVestern
psychology, and limited access to texts on Indian psychology due to languagesbarri
and resource limitations (Rao, 1988). Thus, there is an urgent need for a resurgence of
literature that speaks to the Indian psychological thought that can be utilized whil
working with Indian clients (Pandey, 1969).

There seems to be little reason to continue using exclusively Western sheaatie
concepts to treat East Indian clients, since a rich, sustaining theory of pgpcisol

presented in the texts of Hinduism. Gardner (1998) writes eloquently about thén“wealt



of data about the Vedic materials which has gone largely unnoticed” (p. 123 stat
“Like a lost heritage, it has to be reclaimed” (p. 122). An increasing Eaanindi
population in the United States and Canada necessitates an advent of a theory of mind
and psychotherapeutic interventions that might more effectively treat this popula
theory utilizing a Hindu worldview might be more effective in helping these ithaals
with mental health problems.
Definition of Terms

Before proceeding further, it is necessary to explain how using Hinduism in
comprehending Indian psychological thought, theory, and interventions can beveffecti
and accurate. Doniger (2009) acknowledges that India houses many differemtselig
and cultures. Likewise, a vast diversity of beliefs and practices existsgat those
within the Hindu religion. For example, some Hindus reject the teachings oétiesV
whereas others practice them. Despite having an awareness of this dwingntyEast
Indian culture, this dissertation refers to the theory and psychologicalpdessnted
here as “Indian psychology.” The use of this term follows suit with past obsasmwell
as the fact that most members of the Indian population living in India consider
themselves to be Hindus (Juthani, 2001). Furthermore, other religions practiced in India,
such as Buddhism, Sikhism, and Jainism, also have their foundational basis in Hindu
ideas (Singh, 2005). A more comprehensive look at the intersections of the various
practices and beliefs within the East Indian culture is beyond the scope objbac.pr
Methodology

The purpose of this dissertation is to highlight intervention techniques and

strategies that are based on Indian psychology. It is believed that dstseetit



methods may more effectively treat East Indian clientele becausedhmént rendered
would be more culturally congruent. Furthermore, these treatment techniques may
provide additional information for the population at large. The proposed interventions
were derived from concepts and ideas about human functioning presented in ancient
Hindu texts and scriptures with the goal of gaining insight into the functioning of persons
of East Indian ancestry.

A literature review format was selected for this dissertation Wwéhrttention of
providing a foundation for further studies on Indian psychology and treatment. The
literature was reviewed and presented in the introduction and additional chapters.
Chapter two, entitled Hinduism and Ancient Texts provides information on the origins of
the religion, the major concepts presented in Hinduism, and the texts from which these
concepts arise. Chapter three, entitled Indian Philosophy outlines the different
philosophy systems of India including yoga philosophy. Chapter four, entitlech India
Psychology Constructs that are Derived from Hinduism defines Indian psycladogy
based on Hinduism and Indian philosophy. It presents Indian psychology’s core concepts
and ideas, reviews its reasons for the cause of mental iliness or suffedinis@arsses
the goals of Indian psychology. Given the plethora of information in Indian psychology,
only ideas around theory of mind and liberation were discussed. For the purposes of this
dissertation, liberation is defined in the sense that one becomes fully seff-and self-
knowledgeable (Kumar, 2004). In the Hindu sense, liberation is defined as seeing
oneness in the universe where everyone and everything is one (Kumar, 2004). Chapter
five, entitled Personality Assessment and the Gunas reviews differeasiaesnt tools

and inventories used in examining the personality structure based on Indian psycholog



Chapter six, entitled Treatment Modalities and Clinical Interventionsdiah
Psychology reviews currently practiced treatment interventions anegséabased on
Indian psychology, such as yoga psychology. The seventh and final chapter is the
author’s critical review of the literature.

Literature for the dissertation was collected using various informgétirering
methods including a review of journal articles from peer-reviewed journals, books,
dissertations, and internet searches.

A variety of peer-reviewed journals were utilized to collect appropriaeatiire
for this dissertation. Peer-reviewed journal articles cited in the diisarprimarily
provided information on Indian psychology, but were somewhat limited in terms of
contributing to an understanding of Hinduism. It appears that these reseazaldiser
original texts of Hinduism, sieved the psychological thought from the texts, and then
wrote about their findings in the articles resulting in a clear and cogent tamking of
Indian psychology. The information from these articles was used to help illurtheate
theory of mind presented in Indian psychology. The fact that these articles build upon the
work found in older texts and journal articles about Indian psychological thought made it
necessary to collect and review a variety of older journal articles asdriexrder to
better grasp a comprehensive understanding of the concepts presented.

Books on Hinduism and Indian psychology were also used to account for the lack
of information provided in peer-reviewed sources. A possible reason for this lack of
information in journal articles may be because “Indian psychologists digr@eder to

write books rather than articles” (Pandey, 1969, p. 938). In addition, books tend to be



more detailed offering a more comprehensive understanding of Indian coaidpts
ideas.

Internet search engines such as Google and Google Scholar were used to find
books and journal articles. Databases for different online book sources such as
www.amazon.com, www.borders.com and www.barnsandnoble.com were used to find
books on Hindu texts as well as texts on Indian psychology and interventions. In
addition, internet websites were used to retrieve information for the digsertahe
internet provides easy access to information that would not be readily available
otherwise. One particular website that was used for this dissertation is
www.sacredtexts.com. This website provides straight translations for nmolst téxts,
like the Vedas.

Academic search engines used include Dissertation and Theses, Psycinfo,
PsycArticles, Medline, and Psychoanalytic Electronic Publishing (PBEH.Weey terms
used to perform the literature searches incliradian, East Indian, Asian Indian, South
Asians, Asian, cultural competence, psychology, eastern psychology, ethno-psychology,
ethnic-specific, Hinduism, religion, spirituality, diversity, theories, psychadbgiheory,
worldview, ethics, effective treatment, religion, ethnocentric, Vedas, Vedic, Vedic
literature, Rigveda, Brahman, consciousness, mind, Upanishads, Bhagavat-Gita,
Mahabharata, karma, dharma, jiva, atman, AtharvayéiEamayana, Indian philosophy,
Indian psychology, Hindu psychology, models of therapy, treatment, yoga, meditation,
dream work, alternative healing, healing practieedmassage.

The literature review entailed reading the original, but translatedrindi

philosophical and religious literature available to understand Indian psycholdgy a



philosophy. This is because ancient texts of Hinduism are very old and they tee writ
in Sanskrit an ancient Indian language. Therefore, it was necessary to have access to
translations of these texts. Original Hindu texts/scriptures that hamdraeslated into
English were utilized to support an understanding of Hinduism. The original Hindu
scriptures are a comprehensive body of literature divided into two majarsgdhe
Sruti and Smriti. Both of these sections are further divided, as will be des@ieed |

Several books on the same translations were used to understand the authentic
meaning in the texts/scriptures. Thus, the process of reading the origiaahtekved
reading two different translated renditions of the same text. For examplbptks
translating the Upanishads, by Olivelle (1996) and Roebuck (2003) were utilized. The
decision to focus on the Upanishads was made because these texts provide meanings for
the different prayers and mantras presented in the Vedas. Additionally, thet ¢ante
these scriptures were used to devise ideas present in Indian psychology. Thasy provi
information on healthy and dysfunctional psychological functioning of Hindus assvell
information on the techniques/interventions prescribed by Hinduism to help alleviate
psychological dysfunction (Geuss, 2006; Jaipal, 2004; Juthani, 2001; Safaya, 1975;
Singh, 2005).

It was believed that reading original works would promote insighbt tim¢ types
of interventions that could be created to help the Indian population. Soimudia is
influenced by the Western point of view that it becomes difficutlifferentiate what is
actual Indian thought rather than Western ideas. Therefore, regiéve original Indian
literature seemed particularly important to best clarify asds# interventions grounded

in Indian thought.
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A strategic decision was made to include articles and books based on Eurocentric
views. This decision rested on the understanding that these materials providstoigh hi
and information regarding Hinduism and Indian psychology regardless of their
worldview. Moreover, these materials inform the reader of the fallacidsase

propagate their ideas and thereby can be used to provide counterarguments to the

Eurocentric viewpoint.
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Chapter II: Hinduism and Ancient Texts

Development of Hinduism

Hinduisnt is an ancient yet currently relevant religion that began thousands of
years ago before the advent of written language (Flood, 1996). Teachings afjtbe rel
were communicated orally and ritualistically from generation t@ggion amongst
sages and priests. This oral and ritualistic tradition of passing on informatkes rha
difficult to know the origins of the religion. Since concrete information regarding the
creation or development of Hindu ideas is lacking, no one person or group of people is
credited with the conception of its ideas. According to Flood, the diversity within Hindu
ideas makes it difficult to ascertain if Hinduism developed out of a set of id¢ageitea
collected from different people or if it was one person who developed different Hindu
ideas.

What is known is that there are two prevailing theories about the development of
Hinduism. The first is the theory of the Aryan Invadiofihis dissertation draws heavily
on the works of Talageri (1993) and Sharma (2005) to provide thoughts on this historical
theory. According to Talageri, Sir William Jones in 1786 developed this theory becaus
he noticed similarities betwe&anskrif an ancient Indian language, and most European
languages. For this reason, he concluded that Sanskrit was based on a Europaga lang
and since Hindus practice principles of YWedas texts written in Sanskrit, he claimed

that concepts of Hinduism were brought over to India from Europe by the Aryans,

! Information on Hinduism reported in this dissédatis taken from several different works which
generally provided the same information. Refersrioethis information include: Bhaskarananda, 1998
Bhattacharyya, 2006; Doniger, 2009; Flood, 1996n3en, 2002; Singh, 2005.

2 Although | will use Talageri’s (1993) works in shilissertation, there have been many others whe hav
written about the Aryan invasion theory. Theseotats include Sri Aurobindo, Majumdar, an academic
scholar on history, Das wroRigvedic Indiaand Sethna wrote the bodke Problem of Aryan Invasion
Other works in which the Aryan theory is descrildlude: Heehs, 2003; Bryant, 1997; and Kak, 1992.
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particularly the Greeks and Scandinavians. His theories gained accdpaaase
excavation sites were not adequately studied and so the myths about a massdgre of ea
Indian civilization by the Aryans prevailed. Thus, this theory of invasion became
accepted as fact soon after its conception despite the lack of concrete evidence of
occurrence (Sharma, 2005). According to the Aryan invasion theory, Hinduism was
developed by the Indus Valley Civilization, which can be traced back to around 2500 and
1500 BCE, and is based on an amalgamation of Aryan and Indian ideas (Flood, 1996).
Talageri (1993) puts forth several different points of view or beliefs about the
Aryan invasion. The first belief is that the Aryans already existed iherorindia. This
might mean that the Aryans settled in India long before what has been gredatyed
(Doniger, 2009; Johnsen, 2002). This assumption alludes to northern India possibly
being the homestead of the Aryans. This would argue against the invasion of India ever
taking place in pre-historic times. However, Talageri reports that someuschoth as
Bhargava believe that regardless of Aryans originally being from Indiaatieestill
responsible for the civilization of India. Furthermore, Bhargava (asiaitEalegeri,
1993) notes that the invasion of India did take place and that it was the invasion of south
India by north Indians who he claims were of the Aryan race. The second bgagf is
there was a gradual occupation of India rather than an invasion. Talagets that a
possible implication of this theory is that the Aryans could have brought thiggidoes
ideas” with them to India, which ultimately influenced Hinduism. The third belibis
there was an invasion and there is no objection to that point of view despite the lack of
concrete evidence for such theory. Embedded within all three beliefs is yaat Ar

thoughts and ideas were brought into India and created or impacted Indian philosophical
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and religious thought. However, the fourth belief diverges on the basis of the impact of
the Aryan invasion on Indian philosophical and religious thought (Talegeri, 1993).
Finally, the fifth and sixth beliefs reject that the invasion or immigrabdndia ever
took place (Talegeri, 1993). However, the supporters of these theories also do not
present any concrete evidence for their point of view. These supporterstoefuse
consider the Aryan invasion theory at all which disables them from being involved in the
development of any political implications the theory may put forth. If theséthiee
viewpoints are accurate then it can be postulated that Vedic ideas are the result of
authentic Indian thoughts and ideas. This point is vitally important because it keeps
others, i.e., the European culture, from claiming these ideas as coming from the

There continues to be much controversy and debate over the Aryan invasion
theory (Juthani, 2001), even though there is no archeological evidence that the invasion
of India took place in pre-historic times (Talageri, 1993). Furthermore, it is lo@gom
clearer that the term “Aryan” does not even refer to race but to a set oatpeyy
Telegeri writes that at some point in history, race became “intedwisth language” (p.
1). Race and language have been confused in history and it is thought that when two
individuals share a language, they also share a racial heritage (Emerson, THa84)the
Aryans could have been a community of people who shared a language, which does not
alone provide support for or against the invasion of India. Although there appears to be
literature regarding the Aryan invasion, it does not sufficiently exploredhgision
between language and race.

The emergence and preservation of the Aryan invasion theory in the Indian

culture and history is very curious given that there is no conscious knowledge or
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recollection of such invasion or immigration occurring in India (Johnsen, 2002). There
do not appear to be historical records that give credence to this theory (Tdl@g8y)i
Even the Rig Veda, which is supposed to be developed by the Aryans, lacks any mention
of such an invasion or immigration (Sharma, 2005). This begs the question, why and
how was this theory developed and how come it has permeated the minds of some
scholars and Indians who continue to support the theory despite the lack of evidence for
it?
Some scholars believe the theory was developed by a westerner whosé cultura
biases made it incomprehensible or impossible to give credit to an Indian minchg§Sha
2005; Telegeri, 1993). Telegeri writes:
The Europeans came into contact with India’s rich Sanskrit likeratAt this
point itself, it was noticed that many Sanskrit words seemee@do & close
resemblance to Greek and Latin words. Subsequently, a study driSans
grammatical works revolutionized European linguistic perceptionsopéan
grammatical studies... were of rudimentary and functional naturdingea
with nouns, verbs, tenses, and so on. Sanskrit grammarians, on the other
hand, had developed grammar and linguistics into a science. The Europeans
were wonderstruck by the depth of linguistic analysis achieydeanini and
his successors and even more intrigued to find that the linguidtis and
verbal roots, derived by Panini, seemed to apply particularly avektin and
Greek. (p. 15)

It appears that it was important for the Europeans to lay claim to India and the

development of a sophisticated language system. Unfortunately, it is diffidudtthe
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chronological order of language development. It is noted that language itsédipeve
around 40,000 BC, and it is postulated that the first Indo-European (languages
encompassing Latin, Greek, and Sanskrit) speakers emerged around 8,000 BC (Grey,
2009). However, there is lack of evidence indicating which language was spoken first
consequently it is thought that these languages are sister languagesrefwletall come
from a common ancestral source.

It is postulated that the British were determined to accept the Aryananvas
theory because it allowed them to reframe the occupation, invasion, or colonization of
India as them regaining control over their own land (Hutton, 2008). Similarly, it is
thought that this theory was adopted by Indian nationals after the Indian indepgeimdenc
order to stay connected with the British and to maintain the caste systam#&SBa05).
Sharma explains that the development of the Aryan invasion theory is thought to take
place during a time at which India was a metropolitan place where nfémgnli people
resided in the same area. The theory is thought to have been accepted bgrihe maj
because it allowed for the construction of the class system within sociepyithieged
certain groups of people over others. It is difficult to differentiate tvgeoups of
people given the lack of adequate historical records. At that time, the pravdegap
became the ruling class or government. Thus, it is thought that the maintentrece of
theory is due to the ruling government’s desire to retain political power. Uphadhging t
Aryan invasion theory allows the government to keep hold of the caste system and the
Brahmins to retain their power because they are associated with the fassuard

consequently feel superior.
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Talageri (1993) reports that the rejection of the Aryan invasion theory puts forth
provocative claims about the Vedic culture, such as that the Vedic culture is much older
than suspected (Johnsen, 2002). As well, rejecting the Aryan invasion theory as myth
opens up space to be able to understand the Vedas and Sanskrit from an Indian
perspective. Doniger (2009) reports that Sanskrit was always consideredesn anc
language and never a common language used by the people at any time. The popularity
and reverence for the language was birthed from its obscurity and limitatioceska
The misinterpretation of the term Sanskrit by westerners is interésoagise some
mispronounce it as “sanscript” (p. 5) meaning a script without intelligence
“sandscript” (p. 5) meaning “ruined cities in the desert or a lost languathensyn sand”

(p- 5). Yet, the language does have meaning and if it was not constructed out of Aryan
culture, it may have been developed by early peoples residing in what is now known as
India. The rejection of the Aryan invasion theory puts forth space for an eroerge
another theory of understanding the development of Hinduism.

Bhattacharyya (2006) speaks to a theory of the development of Hindu ideas that is
religiously based and generally accepted by Hindus. This theory statesatibn about
the religion was revealed directly Byahman the supreme power, Rishis seers. The
names of the Rishis who imparted this information to others were kept secretalgspeci
the Rishis who revealed teachings presented in earlier scriptures.

Although it is difficult, or even impossible, to find evidence of divine revelation,
one can begin to understand the origins of the religion by examining tracesiotigelig
thought in history. Flood (1996) notes that the presence of the Indus Valley or Harappan

Civilization can be traced back to the Neolithic Period (7000-6000 BCE) indicating tha
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these civilizations were present in India before the estimated date 1360BCE) of

the Aryan invasion theory. This ancient culture was very sophisticated in that the
civilization appears to have had a system of agriculture, urbanization, econamnaics
government as evidenced by an archeological excavation conducted in 1921. émadditi
the Indus Valley Civilization had its own language that unfortunately is difficult
decipher and, therefore, cannot be interpreted.

At the same time, Flood (1996) notes that the civilization seems to show a
semblance of religion. For example, there appears to be temples and figuthees i
temples that may have been early deities. The practices of the religear &ppe
similar to the later practices in Hinduism. For example, there appear tcalseaark
temples for animal sacrifice as well as bathing areas possibly usatigayus cleansing.

This evidence may suggest the emergence and presence of Hinduism onN&deast
ideas during the early times in Indian history, and thereby not the resultai Argught
or ideas.

Flood (1996) reports there are some who believe that Vedic knowledge is timeless
and was present even before the development of human beings. Others believe that the
Vedic knowledge was first revealed to seers and thereby transmitted to dtiéank.
there is an intimate connection between the two types of thought. Since Hindus belie
that each person is the embodiment of Brahman, God, it can be argued that according to
this belief system, when one looks inward and knows the self, he or she knows Brahman,
or God. Accordingly, one who knows the self is God and thereby attains all the
knowledge of God and then is able to teach and convey the understanding of Brahman

and Vedic teachings. The Vedic knowledge is always present but it is conveyeal only t
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the one who is able to meditate, use intuition, come to know him or herself, and is able to
teach others.

As Flood (1996) points out, the revelation may have occurred over an expansive
period of time, allowing for integration of different time periods into the smest
One’s understanding of the self and internal processes is impacted by tine antt the
milieu in which one resides. Thus, Vedic knowledge may have been revealed and
understood by a comprehensive self-analysis and group analysis of great minds

For the purposes of this dissertation, a conclusion to the Aryan invasion theory
debate is unnecessary. It is well established that the ideas of Hinduism haeedueel
for many years, have been internalized by the Hindu population and are, therefore, ve
much a part of the Hindu culture. Additionally, there are obvious and important political
implications regarding the origins of these ideas, however, these do not have g dearin
the practical understanding required for this dissertation. Thus, Indian ideas agtidghou
presented in the texts will be considered authentically Indian in nature aredotae
appropriate to be used as the basis for developing a culturally congruent thexamy of
which results in devising appropriate, effective, and ethical treatmentantens and
strategies.

Ethnocentrism and Eurocentric ideas are pervasive and relentless in undermining
the understanding of Indian psychology. Even the use of words is open to criticism. For
example, Smith (1990) writes, “here ‘psychological’ means ‘supernatpal3) when
referring to Sri Aurobindo perspective on Indian psychology. He further avgtrethe
allegorical interpretations of Indian or Hindu works claiming that theegoo many

inconsistencies in the interpretation of the work and that there is no single guthorit
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examine the authenticity of the interpreted works. These types of cenohsot affect

the interest and interpretation of Indian psychology and serves to undermine and devalue
Indian ideas and thought. Thereby, this criticism contributes to the lackvatihgro

literature produced and perhaps even published about Indian psychology. It appears that
a more constructive practice would be the critical study and elaboratindiaflideas in

order to contribute to the production of helpful treatment modalities for Indiansclient

Key Concepts in Hinduism

At this point, it is essential to present salient concepts within Hinduigrwitha
enhance the reader’s understanding of Hindu ideas. According to Flood (1996), Hindus
are a diverse group of people and two people of the Hindu faith may appear to be quite
different in terms of their religious involvement and use of ceremonial practioespite
of these differences, they are both Hindus and Hinduism is considered to be a singular
religion.

Most Hindus adhere to a general set of assumptions, principles, and eternal truths
about the world. One basic, yet, fundamental belief in the Hindu tradition is that the
entire universe is a living, breathing, and conscious entity (Corenelissen, 2008)'sHi
believe that there is harmony in the world and everything is connected, thezeaftelif
death as marked by reincarnation, and the purpose of life is transcendence tméte ult
self (Rangaswami, 1996). Reincarnation of everyone and everything sheds light on the
cyclical nature of universe and time. Thus, situations or events continually repkat unti
they are resolved. Self-awareness is thought to be the only real exppeeptehave

(Johnsen, 2002). Additionally, it is believed that being religious and performinig tibtua
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appease various Gods and Goddesses can help a person in crisis as well as ¢ordribute
person’s ability to attain salvation through reincarnation.

Following is a list of concepts that also encompass a general set of ideds share
within Hinduisnd.

Karmais the law of the universe that explains how one reaps the consequences of
his or her actions (Juthani, 2001). This concept comes out of the belief that the universe
is a lawful place (Rangaswami, 1996). Bhaskarananda (1998) explains that “good”
actions result in good fortune whereas “bad” actions result in misfortune. The
consequences of one’s actions may not be immediately apparent and, in fact,anay tak
effect in his or her next life. The idea of karma introduces freewill into thelwadithat
is, one has the ability to affect one’s life through his or her actions and is, teerefo
responsible for his or her own pleasure and pain. In addition, karma is responsible for
impressions that are left on the mind as a result of one’s actions (BhattaGI2096).

Bhaskarananda (1998) further explains that karma is dalledavedan
Sanskrit and that everyone is regulated by it. However, one does not begin to be
impacted by his or her actions until the age of fourteen because it is beligvexdetha
cannot be held responsible for his or her actions at a young age (Doniger, 2009).
Bhaskarananda makes a distinction betwssthitakarma prarabdhakarma and
kriyamanakarma. Sanchitkarma refers to the karma one has accumulated over his or
her past lives. Thus, one’s karma can remain dormant until a later stage in life or an
entirely different life before it is expressed. Sanchita karma als tef&arma one

gains by performing acts that are without desire or a means to obtagsdesir

% The idea that these are shared set of constriittswinduism comes from their expression in many
different pieces of literature. These constructsdiscussed in many Indian books and articlesciaithed
to be central to Hinduism (Mathew, 1986; Rao, 2(&faya, 1975; Sen, 1964; Sharma, 1964).
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(Bhattacharyya, 2006). In this respect, the sanchita karma washes the riegaivene
acquired in past lives or in present life and helps one obtain liberation (Bhattechary
2006). Prarabdha karma, on the other hand, is the karma that one is reaping the benefits
or consequences of in the present moment. One’s life is dependent upon his or her
karma, thus, Prarabdha karma is constantly being expressed. Once this karood runs
the person dies. Kriyamana karma, also knowagasnikarma, is the direct and
immediate result of one’s current actions. There are some actions tlamyetdiate
results including heinous crimes such as murder, rape, or being mean.

Hindus believe that one’s next life is determined by one’s karma in the present
life (Flood, 1996; Safaya, 1975). Karma is considered to be the link between different
lives of the souls, a concept termeamskargBhattacharyya, 2006). They also believe
that one keeps being reincarnated until he or she becomes completelysselbad
connects with Brahman (Juthani, 2001). Once the connection is made, the person
becomes liberated and no longer cycles in and out of life. This is considered tbhéaoal
soul’s existence, to make the connection with Brahman, or to reach nirvana.

Bhaskarananda (1998) further explains that when one dies, he or she is in the
middle stage between births and betwiedtas the worlds. During this stage, one either
enjoys his or her time or suffers depending on his or her karma before itrraideteif
he or she will be reincarnated. There are many lokas that souls existhe bpate all
souls occupy is the same.

The laws of karma can be affected by oriarma. Juthani (2001) writes,
“dharma is the essential order of things that brings integrity and hanodng universe”

(p- 126). Itis one’s duty, an obligation, or a set of rules one must abide by in order to
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live a just life. Rao, (2005) describes dharma as “righteousness or duty, but includes t
sense of righteous beingness or way of life” (p. 273). It exists to maantienand

tradition within society. One is not rewarded for compliance with Dharma but one does
accumulate “bad” karma by noncompliance because noncompliance of one’s dharma i
considered to be a sin (Flood, 1996).

Most would say that dharma means religion but it has a much deeper meaning as
well. In theBrhadaranyaka Upanishada Hindu scripture, it is explained that dharma is
actually Brahman itself, making it vitally important as well as exphginvhy there is
“nothing higher than dharma” (Roebuck, 2003, p. 22). Bhaskarananda (1998) talks about
different types of dharmas in one’s life. For example, he explains that one hag@ duty
him or herself, family, society, nation, and humanity. The duty to oneself is called
vyakti-dharma One’s duty to the family is callgghrivarika-dharma The duty to the
society is calledamaja-dharma One’s duty to the nation is calleashtra-dharma
Finally, one’s duty to humanity is calledanava-dharma All of these duties are
necessary in one’s life because Hindus believe that one is dependent upon and
responsible for the world in which he or she lives. Hence, being mindful of and adhering
to these duties creates a harmonious and lawful society, which allows evetymne
resides within it to live a healthy and joyous life. Dharma is what holdstaireyyand
everyone together. That is, it is the “glue” of society (Bhattacharyya, 2006)

Reincarnations a hallmark of Hinduism (Rangaswami, 1996). It literally means
rebirth and Hindus believe that everything and everyone is reincarnated fraan hum
beings to pieces of plastic. Bhattacharyya (2006) writes, “according Wetentathe

last portion of the Hindu scriptures], ‘nothing is destroyed in the universe’. #asaid
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that “nonexistence can never become existence and existence can never b&enocaéxis
(p.- 176). Thus, everything that was in existence continues to be in existence and will
always exist.

Reasons for reincarnation include unfulfilled desires as well as a need for
attaining liberation. The Vedic literature suggests that most individoat®t remember
past lives. Ones that do remember prior lives are thought to have a very pure mind,
usually only saints and sages. The interaction between dharma, karma, and te@ncarna
goes as follows: dharma or Brahman influences one’s karma which thenidetetine
person’s next life (reincarnation).

Even though Hindus believe in many Gods, one could corBrdéamanto be the
actual God of Hinduism (Juthani, 2001) as it is the one concept, or the one deity, that is
consistently present throughout Hindu literature. Gardner (1998) reportgst is fi
mentioned in th&ig Vedathe first Hindu scripture. He states that it is defined as a pure
independent power, as pure energy, and an “all-encompassing totality of thedlir{vers
164). This notion continues to hold true even in the Upanishads where Brahman is
considered to be the all-encompassing energy of the universe. The Brhakkaranya
Upanishad describes Brahman as “the unity of everything that has been learned”
(Roebuck, 2003, p. 26). Itis the only reality, a force, and a supreme consciousness that is
shared by all in existence (Safaya, 1975). Thus, Brahman is in itself existence

Brahman is absolutely everything and it is all good. It is the soleocrefathe
universe and everything and everyone is connected to it because everything poeeve
is Brahman (Bhattacharyya, 2006; Safaya, 1975). This is because parts bf threese

AtmanandJiva, are actually Brahman itself (Juthani, 2001). When Brahman first created
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the universe, it entered all beings in order to give them life. It entered thedsding

atman. An understanding of Brahman and the recognition of the need to connect with it
provides one with immense meaning in his or her life (Rangaswami, 1996). One has
difficulty understanding that he or she is Brahman because one is ignoaait faict and

may be aligned with the ego (Bhattacharyya, 2006).

Bhattacharyya (2006) distinguishes between two forms of BrahmanNifidwna
BrahmanandSaguna BrahmanThe Nirguna Brahman operates at the macro level. Itis
the aspect of Brahman that is all encompassing, transcendental, and cannot be seen but
only felt. Saguna Brahman is Brahman that is influenced by ignorance and itsalso ha
three aspects, which represent the three main Gods within Hinduism: Brahman (
creator), Vishnu (preserver), and Shiva (destroyer).

TheAtmanis one’s true self or the inner most self, simply the self, and the soul
(Bhattacharyya, 2006; Chatterji, 1992). It is intimately connected to Brahmam to&d i
self-realized form, it is Brahman (Bhaskarananda, 1998; Torwesten, 1991).mEreist
the embodiment of Brahman within all beings. It resides in the heart and itlsssme
and spaceless. Bhattacharyya (2006) describes atn$at, &hit, Anandaneaning that
it is existence, knowledge, bliss, and love. These three aspects mentioned eaay@pp
be separate but they are one. Although the atman is privy to all one does, itrisnfree f
anything one does. That is, the laws of karma do not touch it (Peters, 1998). The atman
is free from karma because it is the manifestation of Brahman and, teepddect and

not affected by laws of karma.
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Peters (1998) reports that the atman cannot be seen in the physical and or mental
personality of an individual. However, it becomes apparent imuhiga state of
consciousness, which is a super-conscious state. Peters describes turiya as:

Not that which is conscious of the inner subjective world, not thathwikic

conscious of the outer objective world, nor of both, not that which is & mas

of consciousness. It is not simple consciousness nor is it unconssgusne

is unperceived, unrelated, incomprehensible, unthinkable, and indescribable,

the essence of the consciousness manifesting as the self imebestates...

this is atman, and this has to be realized. (p. 3)
The turiya state of consciousness is experienced when the atman is connected to
Brahman. One is connected to this state of consciousness when he or she is in deep
sleep. Learning about one’s real self (Atman) via intuition can also helponeat
with the turiya state of consciousness. However, there is a lack of awareress of t
Atman because it is hidden behind sheaths (casing within which the atman is hidden) and
can only be understood when one is ready and wants to be connected with Brahman.

Bhattacharyya (2006) asserts that atman resides in everything butides land
cannot be seen or understood unless the being has the ability to be knowledgeable. Even
in knowledgeable beings, such as humans, it is hidden and enclosed within five different
koshasor sheaths. Sheaths are a casing around the atman that serve to protect the atman
from harm. The five sheaths are like five bodies within which the real body wrahe
self exists. These bodies include the physical body, the energy body, the ehhaiityna
the wisdom body, and the bliss body. These will be described in detail later in the

dissertation. In order to be in touch with the Atman one has to learn about him or herself.
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In essence, the Atman constitutes as one’s personality. The differettuesp@ople can

be measured by which sheath or sheaths the Atman is enclosed within. When Atman is
expressed through a sheath it is cajiled the individual self, and it is thought to be
ignorant of true reality.

A famous saying of Atman is as follows: “know the body to be the chariot, the
intellect the charioteer, the mind the reins, and the atman the controller bhtia’c
(Bhattacharyya, 2006, p. 139). This quotation illuminates the important role of the
atman, for it is the one that is in control of the individual and dictates how the person is to
live his or her life. It is the Atman that needs to be released to obtain one’s potentia
because it is a state that is “lucid, contentless, and self-awaref's(P€188, p. 3).

Atman holds the power to illuminate the mind by understanding the consciousness
(Safaya, 1975). Understanding the atman and learning to express the atman helps one be
psychologically healthy. Any problems with appropriately accgssia atman could

result in psychological distress because it is what is in control of the pérsas, it is

thought that the “knowledge of psychology and knowledge of Atman are mutually
interdependent” (Kulkarni, 1978, p. 28).

Thejiva is also the true self and it is the conscious part of the self (Sharma, 1964).
Like the Atman, it resides in the heart, but unlike the Atman it is affected lbgwiseof
karma and thereby “it feels the consequences of its actions; hence, icieasg joy”

(p- 212). However, these feelings are thought to be felt only because the jiva is
considered to be ignorant of being one with Brahman. Interestingly, the atman and the
jiva are always together and never apart. The jiva does the living and timedatesathe

observing. It is the part of the individual that is reincarnated. That is, it jeteen’s
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soul and it is eternal. The Jiva is ever present in all that one does from a pdtsioal
an intellectual act.

The jiva exists in all states of consciousness including waking, dreaming,
sleeping, and turiya (Sharma, 1964). Turiya is a special state of conscioushess tha
encompasses the universal consciousness and is also known as the Atman (Sharma,
1964). Vallabhaneni (2005) explains the three states of the jiva, explaining that it is
present in the waking, dreaming, and deep sleep states of mind. It is subject to
interpreting material through five sheaths that alter reality in théngatate, through
three sheaths that alter reality while in the dreaming state, and in thdekgeptate it
does not have any sheaths that alter reality. In addition, the jiva poskessealfferent
gualities: gunas viz. equilibrium and enlightenment (savtta), energy, and passitay, i
it does deeds and bears fruit; and it is neither male nor female.

Bhattacharyya (2006) reports tmaayameans magic in Sanskrit. It is used to
help explain the existence of perceived duality in Hinduism. It outlines theeditie
between real and unreal, conscious and unconscious, Nirguna Brahman and Saguna
Brahman, and so forth. This duality is considered to be simply an illusion that keeps one
from seeing reality that everything and everyone is one, the ultimatenBnahThe jiva
is under the control of the maya. The maya has two distinct functions. The first function
is the power of concealment where the presence of Brahman is concealed from one’s
conscious awareness. The second is the power of projection, which allows oneeto creat
and perceive the world he or she chooses to reside in. One cannot see, observe, or live in

reality unless he or she chooses to become self-aware and seek liberation.
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Menon (2005) reports that maya can feel real when one is experiencing it but
when one comes to know him or herself then maya becomes unreal. She writes,
this happens when ‘I’ mistake my identity to be defined by tHeeiotWhen
‘I awake to my true ‘self’ from the slumber of identity @eintities it is seen
that the existence of the ‘other no more overwhelmingly defimgs
existence. (p. 95)
Mokshais liberation from reincarnation and it embodies a complete connection
with Brahman; where Brahman, Atman, and Jiva are one. In order to even have a chance
at obtaining moksha one has to be born as a human being because humans are considered
to be the most evolved creatures and thus, the human birth is considered to be the sacred
birth (Bhattacharyya, 2006). Bhaskarananda (1998) explains that achievement e moks
is debated within the Hindu traditions. He reports that some schools of thought feel that
one can achieve liberation only after death whereas others believe libeaatiba c
achieved while still alive. In any event, the road to liberation is the sathatione must
become self-realized, self-aware, and truly connect with Brahman.
Safaya (1975) reports that rebirth is connected to desires of worldly possess
or relationships. Liberation, he says, occurs when one no longer has any worldy.desir
Liberation may also be attained by one who desires to find him or herself and become
self-realized.
Ahimsameans nonviolence and it considered to be one of the most important
concepts within Hinduism. Gandhi used it in his efforts to gain independence. That is,
he utilized a non-violent strategy to defend India against the British rule and wa

successful. Doniger (2009) reports that ahimsa means “the absence of thidejsire
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or to kill” (p. 9). The concept was originally presented in the Rig Veda and dithates
one not injure the animal being sacrificed nor harm the sacrificer, his familis or
possessions. The ambivalence of sacrificing a life is present even inlyheéezhc
material as evidenced by acknowledging that the sacrificed animal ddeglnmdin and
IS going straight to the Gods.
Hindu Scriptures and Texts

Hindus have accumulated vast amounts of literature over time and devised a
complex organization system to arrange volumes of these various scripturestgind te
Bhaskarananda (1998) explains that Hindu scriptures are broadly divided into two parts,
sruti andsmritis. Sruti means hearing, so it is believed that the information in these texts
is heard directly from a divine force. They are believed to be direct reveddtom
Brahman. The only recognized sruti texts are the earliest sets of Hingturesrand
they are called the Vedas. Vedas is not synonymous with sruti, the Vedas jusishappe
be the only recognized body of Hindu literature that is thought to be composedby sag
who directly heard the teachings from Brahman. Many believe that the Weldathe
key to Hindu philosophy. On the other hand, the smriti texts consist of all other
scriptures and writings on Hinduism. The main set of Smriti texts aruttamas the
books on ancient Hindu knowleddghasas,the Hindu epics, anDarshanasthe Hindu
philosophical literature. These texts are considered to be derived by people and

composed to explain the messages of the Vedas. This dissertation could be considered a

* The vastness of the Hindu literature is exemplifig the sheer number of ancient texts that had th
Hindu knowledge. Most literature on Hinduism, anrfi of books or articles, speaks to the two sestifin
the Hindu literature, the four Vedas, the Puratfestwo epics of Hinduism, and other bodies oféditere
(Bhaskarananda, 1998; Bhattacharyya, 2006; Chatt€§2; Flood, 1996). Most of the references
provided in the reference section of this dissemaprovide this knowledge.
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Smriti text because it is on the Vedas and explains Vedic ideas, but it would not go into
the category of Puranas, Itihasas, or Darshanas.

This section of the dissertation will provide information about the Vedas,
including an outline and synopsis of its sections. A detailed look at the last portion of the
Vedic literature, th&panishadswill be presented in order to highlight the role this
section serves in explaining the teachings of the Veda. In addition, more inéormat
about the salient Smriti texts will be provided. For the purposes of this dissertagion, t
researcher will focus on the Itihasas scriptures from the Smritbsditcause these texts
are widely read by most Hindus and they provide the same information presented in the
Vedas but in practical and simplistic terms.

The Vedas are considered to be the seed of most Indian philosophies, Hindu
thoughts, and Indian psycholdgijaipal, 2004; Reat, 1990; Safaya, 1975; Vallabhaneni,
2005). Thus, understanding the Vedas assists in understanding the human psyche using
the Hindu worldview. Information from the Vedas serves two specific purposes.itFirst
provides guidelines on how to obtain desired items from the Gods and, second, it
provides information about transitioning to heaven after one’s death (Johnson, 2002).
The implication of the purposes of the Vedas is that if people live their life andeotce
with Vedic principles, they will have healthier lives both emotionally and palgi
(Kulkarni, 1978). Some important points revealed in the Vedas include information on
how people are to live their lives (Juthani, 2001). Although the teachings provide strict
guidelines for everyday life, they do not introduce rules of practice (Auluck, 2002). For

example, they introduce the notion of dharma and the necessity of living life from a

® This notion that the Vedas provide rich informatregarding Indian philosophy and psychology is
accepted by many Hindu scholars or scholars verseléhduism and Indian philosophy and psychology.
It would be mentioned in almost all the referengessided for this dissertation.
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dharmic perspective but do not mandate this rule. As well, they note thatipgactic
religion is more important than understanding religion.

The teachings simply offer a way of life for Hindus. In part, the teaslohthe
Vedas are what give an identity to the Hindu self. It is considered that liXedia life
is living in bliss. It allows one to transform his or her life patterns into oneartha
healthy, balanced, and blissful (Chatterji, 1992). It reveals that one possess®sdhe
and knowledge to transform oneself and that true knowledge comes from intuition.
Ultimately, the importance of introducing the Vedas in this dissertatithraighe
teachings provide a foundation for Indian psychology, both in theory and in the selection
of theoretical interventions.

Like all Hindu scriptures, the Vedas have a very complex categorizatiamsys
consisting of many books written by different families at different timdsstory.

Krishna Dvaipayana Vyasa collected these writings and compiled them into the Veda
(Bhaskarananda, 1998; Bhattacharyya, 2006). There are four Vedas in&tigliagda
Yajurveda SamavedaandAtharvaveda.

Each set of the Vedas is further divided into two parts includargha-Kanda
andJnana-KandgBhattacharyya, 2006). The Karma-Kanda or ritual section contains
details of the different rituals, deals with karma, and provides information on how to
obtain one’s desires on earth and in heaven. The Karma-Kanda has three types of books
including samhita, or mantras, which are hymns and prayers contained within each Veda
TheBrahmanaswhich is literature connected to the mantras that gives information on
how and when to perform the mantras or the rituals involved in reciting the mantras.

Specifically, the Brahmana provides information including the meanings of theasyant
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when where and how to recite the mantras, cautions regarding mistakes thathcade,
discusses the intended effects of reciting the mantras, revealsgins ofithe mantras
and the rituals, and outlines how the mantras and rituals were performed intth&gas
well, the Brahmana provide detailed information on the controversies surrounding the
mantras and rituals. They can be considered as manuals for priests. Tipasescr
emphasize the notion of reincarnation an®@&japati, Brahman, and discuss how it is
one with atman (Smith, 1990). The Brahmanas are thought to be written by many
different authors and ideas of socio-cultural nature were added to them over time
(Olivelle, 1996). The third set of books within the Karma-Kanda section are called
Aranyaka. They provide a transition between the Karma-Kanda and Jnana-Kaoda.
they start to inform one of the significance of the Vedas.

The second section contained in all of the Vedas is called Jnana-Kanda, the
knowledge section. This section is known asUpanishadgBhattacharyya, 2006).
These writings were composed between 800 and 600 BCE when the caste system in India
had become extremely rigid (Flood, 1996; Singh, 2005). There’s a passage within the
Upanishads that speaks to dividing the person into parts, where some parts are revered
and others devalued. This correlates with different castes within IndiatysoChere
are over 100 Upanishads and the name literally means “sit near someone” (dioywest
1991). The teachings of these scriptures are quite different than the N éldaisthey
reduce the emphasis on Gods or Goddesses and place the importance on understanding
Brahman and Atman (Smith, 1990). These texts also outline and elaborate the main
concepts that are found in Hinduism such as reincarnation, karma, and moksha (Olivelle,

1996).
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The teachings of the Upanishads are known as higher knowledge because they
give meaning to the ritualistic practices and hymns that were presentedkarma-
Kanda section of the Vedas (Torwesten, 1991). They provide a great amount of
information about Indian psychological thought and reveal how the soul is connected to
the ultimate truth (Flood, 1996; Kulkarni, 1978). Furthermore, Kulkarni reports that the
guest in the Upanishads is to find and understand the truth, specifically finding the truth
with regard to Brahman, Atman, and Purusa. The connection between the three is
referred to as the supreme principle. Safaya (1975) writes about the topicégura@se
the Upanishads. These topics include: “(i) the nature of reality, (ii) doctiriBeahman,
(i) doctrine of self, (iv) relation between self and Brahman, and (v)iorégip. 49).
According to Safaya (1975) self-realization is the Hindu’s goal in life. The
Upanishads reveal four important steps for all interested in searchirg fouth: (a)
explains what truth is, (b) shows how there is ignorance about the truth, (e)hglisis
necessary to know the truth, and (d) explains how one goes about to finding the truth. He
also writes,
since such a reference to psychology has always been madationréb
atman, it follows that knowledge of psychology and knowledge of atman are
mutually interdependent. The speculation seems tempting that atman
(Brahman or person) may itself be a concept of great psychdlogica
significance. (p. 28)
Safaya (1975) continues to explain that many points get illuminated by the
Upanishads as they relate to the connection between oneself and Brahman. Fa, exampl

the teachings stress that Brahman is the ultimate reality and exgrgtid everyone is

34



connected to Brahman. They emphasize that if one knows Brahman then they know
everything and that one’s mind is a microcosm of the universe. To put it plainly, one can
understand the workings of the universe by understanding how his or her mind works.
They also discuss the nature of projection, or the idea that one sees only what he or she
perceives to be real in the world. In order to actually live in reality, wiyddpanishads
account is the preferred method of being, one must stop being ignorant. The Upanishads
explain that the destruction of ignorance is acquired via intuitive learning.

These teachings have a significant impact on Indian psychological and
philosophical thought as well as providing rich information about the psychological
understanding of people. Hence, the material presented in the Upanishads will be
invaluable in understanding Indian psychology. At this point, the four Vedas will be
presented and explained, including a synopsis of the Upanishad books in connection to
the Vedas.

Rig Veda. Flood (1996) reports that the Rig Veda is composed of ten books,
each of which was written by a different family because each fanelyiazed in a
certain aspect of the Veda. Altogether, they consist of 1,017 hymns written for 38
different deities. The deities are assigned to different regions of the @nsues as the
earth, heaven, and ether and accordingly they possess different natural powess such a
fire, wind, and time. Understanding the power of the deities gives information on how to
appease them when their help is desired. Smith (1990) reports that the teachings of the
Rig Veda emphasize expressing gratitude to beauty and life. This is thought to be

evidenced by the prayers and hymns that are to be recited.
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Doniger (2009) reports that the Rig Veda is preserved in a strict oral mahiger. |
described as held “frozen” over the centuries in that it is recited in thersanmreer with
the same intonation every time. She explains that it is important to propésytinec
Vedic text because it embodies the experience of the seer to whom Brahriyan oral
recited the knowledge originally. Any deviation is simply a pollutant and needs to be
minimized or preferably eliminated. Some believe that reading the Rigi¥sduailar to
reading notes of music rather than hearing the music.

The oral presentation of this text is deemed vital because it is also viewed as a
precaution against the material being commonly available to all peoplemfiastant
that the accessibility of the Vedas be exclusive and revealed only to peoplesvdio a
sound mind and able to understand the material. Therefore, it is necessary to have the
material of the Rig Veda imparted by a teacher to a student. Itevéelihat the teacher
can explain the material in an accurate manner ensuring that it is understood
authentically. It is important that the student have an accurate understanitiag of
material so he or she can apply the understanding to his or her life and benefitds
well as accurately teach it to others.

There are several hymns that exist which are still not interpreted due to t
obscurity of language and symbolism. In addition, hymns practiced during the
ceremonies use very symbolic language and therefore have many diffengmetateons
(Kulkarni, 1978). Regardless, the teachings of the Rig Veda have been considered to be
the origin of Indian Psychology because they are the basis for all Hindu texts and

thoughts that follow (Kulkarni, 1978).
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The teachings of the Rig Veda reveal the origins of the universe and the nature of
humankind. It provides ample information about secular aspects in life, suchregenar
and death ceremonies. The information provided poses guidelines to adhere to in order to
keep moral order in society (Smith, 1990). Gardner (1998) explains that the RigsVeda i
composed of writings about the interconnection between deities, priests, poets, and
worshipers. The purpose of the writings is to help the worshiper get what he or she
desires from the deities. The poets are there to compose and explain the amtintigs
priests are there to recite the prayers in an authentic manner that waltappe deities.

The Upanishad books from the Rig Veda are called Aiterya Upanishads and
Kausitaki Upanishad. The scriptures speak to two virtues, including truth andtjumili
Both are considered to be virtues of Brahman. The Aiterya Upanishads speak oo creati
of the world and human beings. It was believed that Brahman was alone and became
lonely and therefore created the universe. It made the Gods, Goddesses angshe deit
The text reveals how the deities came to be in possession of the human being. Brahman
ordered the deities to enter the human body and reside in different dwellings iroorder f
the body to function. For example, the eyes found their dwelling, as did the mind, and as
did the rest. As well Brahman entered all animate and inanimate beings.

The second book in the Rig Veda Upanishads is called the Kausitaki Upanishad.
This book makes clear the importance of the mind’s function. It is revealeti¢hatrid
is the go between for the atman and the living self that is unaware of atmdue ey t
Brahman. The mind has access to both worlds. The book also reveals that the breath is
the supreme deity and therefore it is Brahman. This book introduces the karma tonstruc

as well as the notion of reincarnation. It is revealed that rebirth is dependent ujgon one
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deeds and knowledge, by knowledge it is meant self-awareness. Good deeds lead to
liberation or rebirth in a good way and bad deeds lead to rebirth as some undefarable li
form. These constructs and ideas will be further explored and developed in the following
chapter.

Sama Veda. The Sama Veda consists of songs based on the Rig Veda. Itis
known as the breath and when the breath is known, it protects (Roebuck, 2003). The
importance of reciting hymns with correct pronunciation is stressed and ti@asas the
level of stress surrounding the Sama Veda. The correct pronunciation is de@ined vit
because it retains the sounds that were produced by Brahman when the hymnstwere fi
revealed and, therefore, changing the pronunciation means changing thigorevela
There are few individuals who devote their life to study accurate pronunciatioa of t
Vedas and, therefore, the danger of mispronunciation is great. Unfortunately, ¢here ar
many inaccuracies that exist and being able to distinguish the accuratédérom
inaccurate pronunciation is becoming increasingly difficult despite theysafels in the
hymns themselves to identify the inaccurate presentations of the hymngngoisaint
to find the accurate pronunciation so the message of Brahman is kept intact.
Additionally, correct pronunciation aids in the message being clear to the Gods or
Goddesses when recited by people.

The Upanishads of the Sama Veda include Chandogya Upanishads and Kena
Upanishad. These sets of books also emphasize that within one resides the real self
Brahman. In addition, even though the self is minuscule and difficult to find, gnsase
incredibly enormous and it is thought to be the creator of all in the universe. It is

revealed that Brahman entered all beings as the self when it createthtse e
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addition the books reveal that “the person is made of intention: as is his[or herpmtenti

in the world, so does the person become on departing from here. He[or she] should form
his[or her] intention” (Roebuck, 2003, p. 139). These books also assert that everything
and everyone is the result of a combination of three distinct qualities including heat,
water, and food. The hue of the heat is red, water is white, and food is black.

The Chandogya Upanishads report the importance of thoroughly understanding
the meaning of rituals performed and songs sung during ceremonies. Being
knowledgeable of the connections between actions and rituals allows for obtaeing t
desires for performing the rituals. It is written, “Only what is penka with knowledge,
with faith, and with awareness of the hidden connections (Upanishad) becomes truly
potent” (Olivelle, 1996, p. 98) and thereby effective. These scriptures also ackgewle
that the chants presented in the Sama Veda are based on the verses and teachings
revealed in the Rig Veda.

The Kena Upanishads has an emphasis on knowing the real self, atman, and
Brahman. This book reports that the mind is the favorite or “the beloved” of Brahman,
for it is the closest to it and has access to it. This also makes the mind a paweeful f
The Sama Veda is an integral piece that shows the importance of a person being
knowledgeable and the importance of maintaining a ritualistic practice.

Yajur Veda. The scriptures of the Yajur Veda are divided into two types of
books including the single White book, which includes prose and verses and the three
Black books which contain mantras. Griffith (1899) proposes that the division of the
texts may be due to having two different Rishis or seers who first learn¥djtive/eda.

He continues to remark that the Black Yajur texts are older and appear to beaddrker
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obscure in nature whereas the white Yajur text has clear content. The writthgs of

Yajur Veda are based on the Rig Veda and they provide pertinent information on
sacrifices and rituals that accompany hymns presented in the Rig Vedeae, theyc

provide information on different sacrifices that need to be made to the Gods or Geddesse
in devotion (Johnsen, 2002). Proper understanding of the teachings in the Yajur Veda is
essential because they provide information used to execute sacrificesedg@na
appropriately, which yield desired results (Bhattacharyya, 2006). The purpokes of t
sacrifice include the ability to communicate with the Gods or Goddesses giactiifece

as well as showing the wealth and obedience of the individual performing tHesacri
(Morgan, 2001). Smith (1990) asserts that the Yajur Veda supports sacrifices dad ritua
Much changed in this Veda in relation to the Rig Veda in the sense that more irdarmati
about attaining worldly possessions was relayed rather than thanking andadjoygy ¢lae

Gods or Goddesses for all one has. The caste system is strengthened andgacrific
higher caste members is revealed as helpful in attaining greater gduds.the

teachings provide detailed information on animal and human sacrificing. Also, Gods or
Goddesses are looked at as being helpful in ridding sorrow and sadness and a pursuit is
underway for a world without pain. As well there is a strengthening of the God,
Prajapati, and lessening importance of other auxiliary Gods and Goddesses.

The Yajur Veda provides a lot of information on the psychological understanding
of human beings. The text is known as the mind and it is considered that when the mind
is known, it protects (Roebuck, 2003). Brhadaranyaka Upanishad and Isa Upanishad
belong to the White Yajur Veda. These texts reveal the importance of ieltel-

love, and realizing the real self (the atman).
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Most importantly, the Brhadaranyaka Upanishad makes a clear connection
between a person and Brahman. It reveals that there are two form$iofaBraOne
form is mortal, it has a fixed shape, and represents everything in the worntd ‘@ice
and the intermediate regions” (Olivelle, 1996, p. 27). This form of Brahman is known as
Atman. The atman exists within everything and everyone. Thus, everyone is ednnect
because we all have one self, one atman. The second form of Brahman is immortal,
formless, represents “breath and space within the body, [and it consists] of air and
intermediate regions” (p. 27). The book reveals that world rests upon air and @stsair r
upon the intermediate regions. The intermediate regions and thus air and thbeefore t
world and universe are Brahman. It clarifies that there is only one God, Brahnian. Al
other Gods or Goddesses are simply powers of the one God.

This book speaks to the sense of perception of the self. It shows the Atman as the
true light of a person. It is with atman that one can see and do his or her work. One
oscillates between knowing and not knowing the self and being deeply connected and
disconnected from awareness of the connection with atman. This vacillation bdteieen t
two is concretized by the sleep and wake cycle. When asleep and in a deep sleep, one is
connected to Brahman and the atman. Yet, when one is awake, he or she is only as
connected as one is able to be depending upon his or her capacity for seleasaren
During the dream state one tries to make sense of both this world and the other world.
Thus, the dreams are representative of both worlds, the known and the unknown.
Additionally, they are constructed and then deconstructed to help make sense of the tw

separate worlds.
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The Brhadaranyaka Upanishad also speaks vividly about self-love. It notes that
nothing can be accomplished or understood without self-love. Thus, being attentive,
courteous, good, and loyal to oneself is of the utmost importance. Self-love allows one to
be able to care for others because when one loves him or herself then by defasatide
is able to care for and be there for others. The person’s true self is Brahnransthe
important, and thereby should always come first. It is written, that “it iseli¢hat must
be seen, heard, thought of and meditated upon, ... [for] when the self has been seen,
heard, thought of and meditated upon, all this [knowledge about one’s life] is known”
(Roebuck, 2003, p. 77) and liberation can be attained. The self can never feel harm. That
is, it is beyond any sadness, sorrow, or pain. This is why the task of knowing ohe’s sel
is difficult. The true self is preserved, hidden, and kept safe from harm yedstthel
knowledge of the universe. Olivelle (1996) writes,

it is one’s self (atman) which one should see and hear, and on which one
should reflect and concentrate. For by seeing and hearings®ig’'and by
reflecting and concentrating on one’s self, one gains the knowledtpsof
whole world. (p. 29)

The Isa Upanishad is the other white Yajur Veda, and it covers similamtsnce
the Brhadaranyaka Upanishad yet the salient point in this scriptureress/téiation
regarding “becoming.” It is written,

into blind darkness they enter, people who worship non-becoming; And into
still blinder darkness, people who delight in becoming, It's fadediht from

coming-into-being, they say, Different also from not coming-intope
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we're told—so have we heard from wise men, who have explainédadtues.
(Olivelle, 1996, p. 251)

The Katha Upanishad, Svetasvatara Upanishad, and Taittiriya Upanishad on the
other hand, belong to the Black Yajur Veda. All these texts praise Brahman and continue
reporting that Brahman is everything and that the atman is the embodiment oBrahm
The understanding presented in these texts is shown to be gained from learning about
death and human sacrifice. In the face of death, one is pushed to gain understanding and
find meaning for life. It is within these scriptures that one begins to gain imsigtihe
meaning of life and understanding of desires.

The teachings of the Katha Upanishads, exclusively relate to ideas about moksha
or liberation. They report that reincarnation is bound to happen until one becomes self-
realized. Self-realization is defined as awareness of oneself anlbodienent of
Brahman. As long as one sees duality in the world, sees him or herself asesipar
others and Brahman, he or she cannot obtain liberation. The book reveals that worldly
desires are thought to keep one tied to life whereas relinquishing of theseidesires
considered to give one his or her immortality. This is because worldly slastre
temporary and valuing these desires does not provide one with everlasting bliss.
Whereas, self-awareness is permanent and connection with Brahman istiexgeaiad
ever present.

Attaining connection with Brahman is a difficult task. One must meet strict
guidelines to perform the actions required to become self-aware and understanaehis
true self. One must be moral, virtuous, composed, and tranquil to experience in order to

know and understand atman and Brahman as the self. As well one must be graced by
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Brahman, value self-control, and have a tamed ego in order to understand Brahman. One
who sees the world and self in duality is destined to be reborn whereas one wies realiz
his or her intimate connection with Brahman is destined to become immortal and to
connect with Brahman.

Observing the self and looking within for answers and understanding is
considered to be the only route to immortality and self-awareness. Lookiagdinw
allows one to observe the world and universe from a micro perspective and only through
one’s mind is he or she able to gain this understanding. It is the path to the real self, to
atman. The atman is thought to reside in the heart and is very tiny and smedddt
nothing, wants nothing, desires nothing, and is complete in and of itself. In addition, it
reveals that as one lets go of all worldly desires he or she realizedlttwederand the
magnificence of Brahman.

Self-awareness can only come from having been taught, from a relationhip wi
another who is more self-aware. It cannot be learned from someone who is imferior a
not as self-aware as the student. Thus intuition and accurately interpnétitign is a
skill because the real-self, the atman, is closely guarded against amgbatg/e.

Like all other books, the Svetasvatara Upanishad praises Brahman amdea®iter
the importance of understanding one’s connection to atman and Brahman. However, it is
the first of the Upanishads that speaks to one’s individual self, to one’s jiva. Itis
considered to be the embodied self. Olivelle (1996) writes,

when the tip of a hair is split into a hundred parts, and one of those pa
further into a hundred parts—the individual soul (jiva), on the one hand, is the

size of one such part, and, on the other, it partakes of infititg neither a
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woman nor a man, nor even a hermaphrodite; it is ruled over by whicheve

body it obtains. (p. 262)
Thus, one has access to the jiva, for jiva is the one doing the living. By concentrating on
the jiva, one can attain access to the atman and then to Brahman.

Another important piece of information divulged in these scriptures is the name of
a seer who first understood and got to know Brahman. This seer was called $aetasva
He cautions that the revelation of the truth of life should be reserved only for those who
love God and have just as much respect and love for their teacher.

The last book of the black Yajur Veda is Taittiriya Upanishad. This book speaks
highly of dharma, explaining that it is of the utmost importance and needs to be practiced
Dharma is described as one’s duty. It praises Brahman as everythingalgspsdood
and breath.

The Yajur Veda are one of the salient scriptures in Hinduism because thdy revea
the connection between the individual and Brahman, they speak to the importance of self-
love, and show one how to obtain the goods he or she wants from monetary to
transcendental.

Atharva Veda. Finally, the last Vedas, the Atharva Veda was composed in 900
BCE and consists of hymns and magical formulas. Olivelle (1996) reports that thi
portion of the Vedas was added later to the collection and therefore some cangider i
different and independent of the original Vedic system. He also claimdlttine a
writings that were not part of the other three Vedas were thought to belong tdvéimeaAt
Veda. In any event, the Atharva Veda reveals hymns to help people with diffexent lif

phases, aliments, and difficulties (Johnsen, 2002). It is the source of ancient Hindu
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medicine, mental health understanding and practices. The assessmentaedtiaa
physical, emotional, and spiritual imbalances (disorders) that are batsz Atharva
Veda principles is called Ayurvedic tradition.

Smith (1990) states that Atharva Veda refers to fire priests. However, this Veda
minimizes the appreciation for the Gods or Goddesses that was prominent in Rig Veda
and like the Yajur Veda it speaks to using rituals and sacrifices to appease thedods a
rid the demons to attain mental and physical health as well as to attain vgaddly. At
the same time, these scriptures denounce the use of rituals and claim they amys
by “imbeciles” who are ignorant and that true growth only comes from learbmg a
Brahman (Olivelle, 1996). Yet, it also says that the truth is only attainabte lngeans
of learning the Vedas and performing the rites. These are a confusingosstsodnd
they exhibit the varied collection of ideas in this Veda.

It is believed that the Ayurvedic medicine came into existence when a group of
sages meditated together on reasons for ailments in the world. The ressligobtip
mediation was fruitful because it enhanced awareness of Sage Bhardmbatapw was
able to understand Ayurveda and its principles (Geuss, 2006). These are the most
popular of the Vedas because they provide prayers against illnesses and caikkar(Pa
1977). Singh (2005) reports that Atharva Veda outlines information on mental and
physical iliness. For the most part, the sources of mental and physicanpsadie
attributed to demonic possession or other spiritual causes. Yet, there is irdorafetut
physical and mental problems that are not caused by supernatural means.

Ayurvedic information and principles are widely used within in Southeast Asia

(Geuss, 2006). This mode of practice has gained some acceptance in Western

46



communities as evidenced by schools within the United States that teach and provide
certificate and degree programs for Ayurvedic practitioners. For exatim@ldmerican
University of Complimentary Medicine School and Clinic in Beverly Hills, ©atia

offers such degrees as well as internship opportunities using the Ayumnagtilion.

In order to have a thorough understanding of the Atharva Veda and the Ayurvedic
principles and treatment, it is essential to provide a complete description of both
Ayurvedic medicine and philosophy. It is important to note that principles of the
Ayurveda were understood by using the microcosm and macrocosm understanding of
one’s mind and the world. In other words, it is considered that one’s life is the same a
the universe or the universe can be used as a metaphor for the self. For exasi@e, Kri
(2003, as cited in Geuss 2006) writes,

If human beings were indeed compact forms of the universe itself, thae all
laws that govern the universe also govern them. This meant thaarie
unseen natural intelligence that controlled the rhythm of the seatems
regulated human digestion, respiration, circulation and reproduction. h&nd t
intelligence that told a seed to send forth a giant treetalsght a broken
bone to heal itself. (pp. 5-6)

Jaipal (2004) reports that one’s personality is composdtaifis Geuss (2006)
informs us that dhatus are psycho-physiological energies and that have tanoedah
order for one to live a physically, emotionally, and spiritually healthy lifeere are a
total of five elements that include earth, water, fire, air, and ether. When the alt@atus
out of balance they are called doshas (Jaipal, 2004). Guess continues explaining that

these doshas always present themselves in a combination of elements. Although
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everyone has all these combination of doshas, what combination is primary, or dominant,
is individual to the person. One’s dominant grouping of dosha is dependent upon the
doshas of his or her parents, this is the unchanging dosha, where as the non-dominant
dosha which is dependent upon the environment and is subject to change. The former is
calledprakriti and the ladder is calladkriti. Jaipal reports that dhatus is dependent
upon one’s gunas, one’s qualities, samskaras, and past lives memory tracdgsoutyht
that problems occur when there is too much of one dosha in a person’s body. There are
only three possible combinations of all the doshas includatg, Pitta andKapha

Vata is a combination of ether and air and it produces the energy of motion. It
resides in the colon. Pitta is a combination of fire and water and it produces theafnerg
metabolism. It resides in the small intestines and stomach. And, kapha is aat@nbi
of earth and water and it produces the energy of solidity and structureo ri¢sitdes in
the stomach as well as the lungs. An Ayurvedic practitioner must do a thorough
assessment to figure out the combination of these doshas to adjust them and create
balance in one’s life.

Geuss (2006) speaks of three main concepts within Ayurveda inclagmg
(fire), Ama(built up toxins within one’s body), and imbalance. This is because one of the
most important things listed in Ayurveda is digestion and thus everything redated t
digestion becomes very important. It is believed that most physical aslimese due to
problems with digestion. Hence, agni, or fire that aids in digestion, is ohe ofdin
concepts within Ayurveda. Agni is also one of the first deities that is paid homage to
within the Rig Veda. Ama is another important concept because it refers to the toxins

that build up in the body that cause physical or mental blocks. Problems with agni and
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ama can lead to an imbalance in one’s system. This imbalance is believed to cause
mental, emotional, and spiritual problems in an individual. Besides Ama, the other
reason for imbalance in one’s life is some sort of external change in the envitpnme

such as increase in pollution or climate change due to seasons changing. Imbalance
occurs when the body, mind, and or spirit are not connecting and one is not able to listen
to other parts of him or herself.

Geuss (2006) reports that good health from the Ayurvedic perspective is when
one is living a balanced life, meaning doshas are balanced, digestion is proper, and mind
and spirit are equally balanced and clear. Furthermore, she states #tlahcabn one
can be detected based upon physical complaints or characteristics. Fpleexiagne is
imbalance of the Vata when one is underweight or has “loss of/interference with
movement” (p. 17). Pitta is imbalances when one observes an excess of “heat,
inflammation, [or] bleeding” (p. 17) in the body. And Kapha is considered to be
imbalanced when one is “overweight, increases in body mass or excassisgi fé.,
tumors [or] swelling” (p. 17).

I will now introduce the Upanishad books based on the Atharva Veda. These
books include Mundaka Upanishad, Prasna Upanishad, and Mandukya Upanishad. These
books express that the only route to salvation and immortality is learning angd ¢eett
know Brahman, and Brahman alone is all one is required to know. Brahman is known
only through learning about the self by meditating on the self and the syllabl& ave
is no other way to know the self, not even with the acquisition of knowledge. It also
stresses that only the worthy will attain and learn about Brahman. Tleabe geople

who are wise, tranquil, and calm.
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Olivelle (1996) explains that the Mundaka Upanishad speaks to learning two sets
of knowledge. The first being book learning or the learning of the Vedas in a
comprehensive manner. This learning includes learning all of the conteritefahal
Vedas, the rhythm of the verses, the meanings of the rhythms as well agribg, the
correct pronunciations of the verses, the rituals and their meanings, the asttbabisy
presented, and the etymology of everything. The second set of knowledge, intuitive
learning includes what cannot be taught. This intuitive knowledge is thought to be
imperishable.

The Prasna Upanishad simply consists of questions and answers about the origins
of the world, breath, dream and awake states, and the importance of meditation on the
OM syllable. These books do not appear to contribute any new understanding of the
Vedas.

The Mandukya Upanishad is the shortest of all the Upanishads and solely
provides an explanation of the syllable OM. It is considered to represent evgigthin
the world, the past, the present, the future, and everything else there may be.
Furthermore, it is thought to be Brahman and atman itself. OM also represents the
different states of being. The states of being are represented in thplibreemes of
OM, a-u-m. The “a” represents the waking state and the consciousness tharisipres
people, and it represents the consciousness that is aware of the outsidelverid’
state is calleVaisvanara The “u” phoneme represents the dream state. This state is
representative of the consciousness that is aware of the internal knowingsazadléd
Taijiasa Finally, the “m” represents the deep sleep state and is €algaa. This is

when one is in bliss and experiencing his or her true state of being and true self, the

50



atman. Furthermore, there is yet another state that is represented byaousoiess at
all, it is just there and that too is OM. This is why mediation to OM is paramount.
Additional Hindu texts will also be used to help understand Indian psychology.
All additional writings on Hinduism are called smriti. Bhaskarananda (1998)sdpat
the smriti texts consist of knowledge that comes from people for the people.sSmriti
means law book and they are sets of books that provide guidelines on how to live one’s
life as a Hindu. These texts are not as important as the Vedas nor do they have as muc
authority. Specifically, the smritis include the itihasas, the epics of Hmdamnsl
Puranas, books on ancient knowledge of the Hindus. There are 18 different Puranas that
explain the different Gods/deities that exist and their reincarnation®astanas
books containing information on Hindu philosophies. For the purposes of this
dissertation, the itihasas will be highlighted because they are considéedpgpendages
to the Vedas.
There are two main epics in Hinduism, R@mayanandMahabharata They
came into existence around 700 BCE and it is believed that the original texts wgére m
shorter than they are today. This is because people added more content to the stories over
the years (Johnsen, 2002). Nonetheless, they are considered to be extensions of the
Vedas because their content is also considered to have been revealed bynBrahma
(Bhattacharyya, 2006). These are important texts within Hinduism becauseghey ar
accessible to the general Hindu population and they explain the Vedas in more
comprehensible terms. In addition, they provide straightforward informatiordnegar

the Hindu way of life and Indian psychology (Bhattacharyya, 2006).
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TheRamayanawvas written byvalmiki, a local thief who became a sage by
rehearsing a mantra (Bhaskarananda, 1998). Valmiki was obsessed with beadming ri
and “stole” a mantra from a sage or priest. By continuously repeating theantant
became very knowledgeable and was used by Brahman as a vehicle to construct the
Ramayana. The story of Valmiki itself explains the power of practreigjon. One
does not need to know the deeper reasons for his or her actions but just needs to perform
the rituals of the religion to reap the results. For example, Valmiki did not knowehat
was practicing such a powerful mantra to acquire knowledge but he was able to do so jus
by the performing the task alone. In addition, the story speaks to how one is able to
change his or her karma by using mantras. Valmiki transformed hinwmalibieing a
thief to becoming a sage by practicing the mantra. This idea of pngat@ntras as a
way to change behavior will be revisited in chapter four on yoga psychology.

The Ramayana depicts a story of a royal family in which the eldedRaamg is
sent into exile by his stepmother in order to make her son the king. Rama goe#anto ex
deep into the forest with his wif8jtaand brotherl_.akshmana His wife is kidnapped
and from there ensues the story of finding her, fighting a battle to get heabadck
finally returning to the kingdom to take his rightful place upon the throne. The story of
Ramayana gives much information about how a good Hindu must live his or her life. It
teaches lessons on how to be the perfect child, spouse, sibling, or leader (Johnsen, 2002).

Bhattacharyya (2006) writes that it is difficult to understand the spiribwhl a
religious concepts presented in Ramayana at face value. One has to retektsthauch
as the Puranas, that explain the deeper meanings and values of the text. For, éxample

writings highlight the importance of truth and being dishonest is an act of sin. The
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writings also explain the necessity of dharma and virtue. Furthermore, it albuithes
ultimate nature of one’s life, to become one with Brahman. This is depicted in the stor
when one sees Rama struggle in his life and feel detached from the world awsuag
age. He found everything transitory and found suffering in life. He begins to understa
that one feels sorrow in life because one feels that life is not transitory.

Bhattacharyya (2006) writes that the ejiahabharatawas written
approximately 3000 years ago by Rishi Krsna. The story is about a royal faatil
fights over attaining control over the throne. The fight, considered by some to be the
First World War, is thought to take place around 1500 BCE.

The Mahabharata gives information regarding moral conduct for Hindus
including rules on how to live one’s life (Johnsen, 2002). It teaches people to be dutiful,
virtuous, and full of integrity (Bhattacharyya, 2006). The most important factor that it
talks about is the importance and grave need for one to obtain liberation. W\tjrtinee
Mahabharata is about the “battle between light and darkness" (Johnsen, p. 70).

Reddy (2005) explains that tBhagavad-Gitas embedded within the
Mahabharata. Itis a part in the epic where Arjuna is about to go to war but becomes
paralyzed with anxiety because he does not want to fight. There ensues a donversat
between Arjuna and Lord Krishna. Over this conversation, Arjuna realizes the
importance of going war as his dharma.

TheBhagavat-Gitabecame popular because it is considered to highlight the
teachings presented in the Vedas and the Upanishads (Vallabhaneni, 2005). slt tackle
moral and ethical issues regarding life and war (Johnsen, 2002). Singh (2005}lzetserts

the construction of the Bhagwadgita is considered to be in response to the development of
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other religions such as Buddhism and Jainism. It is believed people began to be
interested in other religions because the Vedas were difficult to undeastemabt
accessible to everyone. The Bhagwadgita is a text that was writiempiissc terms
that makes it accessible to all people practicing Hinduism.

These three texts, the Ramayana, Mahabharata, and the Bhagavad-Gita are
necessary texts to examine and understand because they illustrate tletspagsented
in the Vedas in a more concrete and understandable form (Juthani, 2001). The Vedas
were restricted texts for a long time and Hindus in general did not have éztleem. It
was believed that most people could not properly comprehend the teachings of the Vedas
unless they were highly devoted or spiritually educated. Therefore, texts gheh as
Ramayana and Mahabharata were used provide information for the general Hindu
population and Indian philosophy. Hence it is important to understand the teachings of
these texts in order to understand Hinduism and Indian psychology.
The Goal of Hinduism

Hemenway (2003) and Safaya (1975) explain that the aim of the religion is to
increase understanding of human existence. The focus of Hinduism is on learning to
transform one’soulvia self-awareness so that it can become connected with Brahman,
the ultimate reality. Hindus believe that greater self-awareaads to increased
connection with Brahman and an increased sense of bliss. Bliss is defined asrtbe abse
of joy and sorrow in one’s life. The most important goal in a person’s life is to be
become liberated, free from the world, and reunite with the ultimate Brahman. This

liberation,mokshacan only be achieved through knowing oneself and thus knowing
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Brahman (Bhaskarananda, 1998). Hinduism emphasizes the importance of justice and
grace and feels these principles are constantly at work in the universee(20G2).

The writings suggest that there is Brahman, the creator of all and eveyythmg
resides within each being and within a being is known as the Atman. The atman is
thought to be one’s real self and when it is realized, it is Brahman. The expmadse
unaware atman is called jiva. The goal of Hinduism is to help individuals learn Bbout t
atman and get to know themselves. This is thought to happen through intuitive
understanding of oneself. Plus, there is a need for gurus, competent teachexs who ¢
help the student understand and get to know his or her true self.

Conclusion

Information provided in these scriptures is used to develop ideas in Indian
psychology. More accurately, the concepts presented within the Hindu scripéures ar
used to understand Indian psychology. | will introduce ideas on Indian psychology in
chapter four. The following chapter is on Indian philosophies, which provides an

elaboration on the ideas presented in Hinduism.
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Chapter IlI: Indian Philosophy

Philosophy is an important component in understanding psychology because it
provides salient information about the foundation of human thought. For this reason,
being aware of different schools of Indian philosophieslanshansjs pertinent to
understanding Indian psychology (Ninnivaggi, 2008; Paliwal, 2007). Darshans represent
part of the Smriti literature, in other words, literature that was composledrbsn
beings through human though. Even though these writings are not considered to be from
a divine source, they are useful in understanding the ideas and constructs gorasente
Vedic literature. This is because Indian philosophy elaborates and griggalines the
constructs presented in the Vedic literature. Ninnivaggi notes that in Indiatbere a
seven primary schools of philosophy. These philosophical schools include: Vaisheshika,
Nyaya, Mimamsa, Vedanta/Upanishad, Sankhya, Yoga, and Buddhist philosophy. The
schools that closely follow the teachings of the Vedas are @tlethaticand the
schools that do not follow Vedic teachings are cadlstika Of the seven schools of
philosophy, only two, Buddhism and Sankhya are considereddstis@philosophies
although Sankhya is very much seeped in the Vedic literature (Ninivaggi, 2008).
Buddhist philosophy, on the other hand does not reflect the ideas presented in the Vedas
and, therefore, is beyond the scope of this dissertation and will not be discussed.

Following is a short presentation of all of the schools of Indian philosophy except
for Buddhist philosophy.
Vaisheshika Philosophy

The Vaisheshika school was founded by Kanada and it emphasizes the

ontological (knowledge of being) understanding of the world and elaborates on the Vedic
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principles (Braud, 2008; Lad, 2002; Paliwal, 2007). For example, it fully discusses the
elements that make up the universe and the cosmos including earth, water, &rel air
ether. Safaya (1975) clarifies that these elements represent atomzheble force in
nature), and when they are combined they take on the appearance of the universe. Hence,
every single part of the world or every atom in the world works together to upake
totality of the whole universe. However, this school also contends that conscidasness
not irreducible to atoms and is “the property of the soul” (Safaya, p. 165) thatys easi
found in all animate beings. As can be seen, this school clearly demarcatéietance
between matter and soul or consciousness so that there is matter whichsentegrby

a combination of different atoms or elements and there is soul which is repdelsgnt
consciousness. Thus it speaks to the difference between Brahman, Atman and the
physical universe, world, or body.

Ideas from this philosophy clarify the teachings of the Vedas and set the
foundation for other schools of philosophical thought. This school also provides
information that is used in Ayurveda and Yoga in understanding the world. In Agurved
it provided the frame in terms of providing the beginning stages of the dosha and guna
understanding. For example, that the doshas are composed of combinations of the five
elements found in the universe. In terms of yoga, this school discusses the knowledge of
being and yoga is also about understanding one’s being.

Nyaya Philosophy

The originator of the Nyaya ideas is Gautama (Braud, 2008; Lad, 2002; Paliwal,

2007). Ninivaggi (2008) notes the focus of this philosophical school is on the reasoning

abilities of individuals. This school believes that an individual’'s approach to the worl
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needs to be one of reason, logic, and thorough investigation (Braud, 2008; Lad, 2002).
Ninivaggi writes, Nyaya philosophy “uses deductive strategies and sfitoggasoning.
It is a critical realism that holds logic is the a real way to the truth andgn, to
salvation” (p. 33). Safaya also indicates that this view supports the existdradofan
through logical reasoning.

Nyaya philosophy promotes understanding of the true self through logical means.
The philosophy offers deductive techniques that can be used to learn the truth. Itis
considered to be complimentary to Vaisheshika philosophy. Safaya (1975) writls, “bot
[of these schools] agree with regard to atomic theory of the universe, the naheae of
self and the ultimate goal in life” (p. 162). Nyaya provides a way to learn the trut
whereas Vaisheshika uses these methods of determining the truth to understand the world
and universe.

As in the yogi understanding of the personality, personality from this @tikspe
is a function of the atman (individual soul), manas (mind), and the body. As well,
consciousness is thought to be ascribed to the atman and emancipation is thought to be
“explained as freedom from pain” (Safaya, 1975, p. 135). Thus, this school of thought
provides valuable information for yoga philosophy and it specifically recomntbads
practice of yoga to attain liberation of the soul. This school also provides solid
information on incorporating logical and sequential thinking that is part of thevéghar
conceptualization of aliments and treatments.
Mimamsa Philosophy

Mimamsa is a theological philosophy based on the Vedas and founded by Jaimini

(Braud, 2008; Lad, 2002; Ninivaggi, 2008; Paliwal, 2007). The focus of this philosophy
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is on the karmakanda portion of the Vedic literature (Safaya, 1975). Ninivaggi writes,
this philosophy places “an extremely strong emphasis on discipline, relrificals
service and right action” (p. 34). Performing acts of “right actiorfiesight to help one
get into heaven. Thus, scholars of the mimamsa philosophy are very diligent in the
learning the Vedas and pay close attention to the pronunciations and meanings of the
literature. Performance of right action is like performing one’s dutyfalliswing one’s
dharma. Thus, Dharma is of most importance and accumulation of dharma is considered
to be vital in attaining liberation.

This school of thought contends that concentrating on the internal reality of the
individual is useful in understanding the outer reality of the world (Lad, 2002). That is
in order to evolve as an individual one has to study the self. Dharma, of course, takes
precedence in this philosophical school as right action and duty are considered to be
important components in salvation. Safaya (1975) explains that from this view, the soul
which is thought to be separate from the body is the holder of consciousness. However,
the soul of Mimamsa is fully present and active in the lives of the individual.|dt fee
pleasure and pain and it experiences the benefits and consequences of its actions.
Vedanta and Upanishad

Vedanta and the Upanishads (both terms refer to the same literature) is a
religiously rich philosophical school founded by Vyasa (Braud, 2008; Lad, 2002;
Ninivaggi, 2008). Whereas Mimamsa philosophy deals with the karmakanda, the
Vedanta deals with the jnanakanda portion of the Vedas (Safaya, 1975). Hence its mai
concern is the liberation of the soul. It emphasizes the role of conscioustigss i

individual and is thought to be a nondualistic school of thought (Braud, 2008). Like
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Mimamsa, it concentrates on the internal reality of the individual in understahding t
outer reality of the world (Lad, 2002). Thus, these writings speak to the importance of
self-knowledge and that the attainment of self knowledge comes from the anhthas
self rather than from book learning (Lad, 2002).

Vedanta holds a monistic view of reality, it believes in the existence ofrttama
and it claims that prakriti and purusa are one (Taylor & Sugg, 2008). Therefore,
everything in reality is considered to be an idea in Brahman’s mind and notstg) ex
outside of Brahman (Taylor & Sugg, 2008).

There are three different schools of thought within the Vedanta philosophy
including the Advaita-vedanta, vishishadvaiata-vedanta, and dvaita-vedanta. Ninivaggi
(2008) notes that Advaita-vedanta was developed by Sankara, also called Shadkéara, a
holds a nondualistic understanding of Brahman. Safaya (1975) writes, there is only “one
atman or Brahman or self who exists in the past, present and future, who has no
beginning, middle or end, who is the support for everything, and who is Existence,
Consciousness and Bliss” (p. 202). Vishishadvaiata-Vedanta was developed by
Ramanuja and it also holds a nondualistic understanding of Brahman (Ninivaggi, 2008).
Dvaita-Vedanta, on the other hand, is dualistic system and asserts that thexigy
between “Brahman, the soul, and the world” (p. 35). It was developed by Madhva who
believed liberation was the fruit of ritualistic worship and self love.

Sankhya Philosophy
The founder of Sankhya school of philosophy is Kapila (Braud, 2008; Lad, 2002;
Ninivaggi, 2008; Paliwal, 2007). It is important to note that in certain literature, $ankh

is written as Samkhya and that it also goes by the name Nireesh\uaa(P2007).
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Even though Sankhya is considered to bastikaphilosophy, it does not reject Vedic
ideas. The foundation of its principles can be found in the Rig-Veda, Athrava-Veda, and
the Upanishads (Ninivaggi, 2008). It also accepts the principles of a “soul, laws of
karma, transmigration, devotion and salvation (Safaya, 1975, p. 98). Nonetheless, it does
reject the notion of a supreme being. For example, it does not believe in the exastenc
Brahman as a divine source (Paliwal, 2007).

Sankhya is one of the more famous schools of Indian philosophy because it is
closely associated with Ayurveda, Yoga, and Buddhism (Ninivaggi, 2008). Ad thes
schools of philosophy are interested in the material world, have a similar undargta
of the reasons for suffering, and offer ways in which to overcome the suffering. &ankhy
philosophy in particular provides a “framework of the Ayurvedic worldview” (Niggia
2008, p. 32). lIts theory of evolution, and the importance placed on the cause and effects
of things, is the crux of the Ayurvedic understanding. Sankhya and Yoga are &lso ver
similar philosophies, so much so that yoga at times is called Sankhya-Yoganly
real difference between the two is that Sankhya philosophy does not believe in the
existence of an overarching God or Brahman although it does purport that kzdfticea
is the means to freedom (Rao & Paranjpe, 2008). As well, Sankhya philosophy is also
thought to be closely linked to Buddhist thought (Ninivaggi, 2008).

Safaya (1975) explains that the purpose of this philosophy is to clarify the
relationship between consciousness (soul) and material (nature) thatnekistshe
universe. These two forces are considered to be the essential building blocks of the
universe. Sankhya philosophy purports in the existence of an ultimate conscipusness

called purusa, that regulates the entire universe and the cosmos. Although purusa is not
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considered to be a divine power, it certainly is seen as a spiritual powes ahat i
encompassing. On an individual level, Rao and Paranjpe (2008) state that Purusa is both
a witnessing consciousness as well an active true self that dictated ahppens with a
person. It is what “makes awareness possible” (p. 189). Also at an individuatHeve
are numerous purusa, or souls, in existence. This explains how it is possible for some
individuals to become liberated while others remain in bondag@aya the illusion of

the world. As well, this accounts for the different experiences of peopleerMatthe

other hand, is called prakriti, and is composed of five elements including air, ethtar,
fire, and earth. Particular combinations of these elements construct theuthase dhe
three gunas include sattva, rajas, and tamas. Gunas are considered totreprese
everything and anything in the universe but not consciousness.

Sankhya is a dualistic system as it supports the existence of both purusa and
prakriti. Another purpose of the Sankhya philosophy is to explain how prakriti can
connect with purusa. It is believed that the connection between the two allows one to
understand the nature of one’s true self and attain liberty. Liberty here fresdam
from prakriti. So, despite the existence of both purusa and prakriti, the goal esaserel
one from the demands and fluctuations of prakriti and fully connect with purusa. Hence,
the connection of purusa and prakriti leads to the demise of prakriti and only purusa is
left. That does not mean that the matter (prakriti) disappears as madegoes away,
rather it morphs into something else. Nothing is ever lost but simply changed so all
things are recycled according to this school of thought (Anjali, 1994). When one is

released from prakriti, he or she returns to purusa.
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Consciousness can only occur when there is a reflection of purusa on prakriti. For
instance, it is believed that as Prakriti becomes conscious of purusa, one begnes to ha
self-awareness. This self awareness can be a source of sufferingsd @inot
recognized as the true self. Suffering occurs if consciousness is mgondesr when
ego, or ahamkara, is developed. The concentration of ahamkara determinesithefradi
consciousness (Lad, 2002). Focus on the one is what creates the Buddhi which is defined
as “reasoning capacity, intellect, [and] individual awareness” (Lad, 2002, $08jhe
main focus of this philosophy is learning about consciousness and spirit (Ninivaggi,
2008). As well, it is concerned with the material, physical world (Lad, 2002). By
material and physical, it is meant that Sankhya tries to explain what ttegahe, how
it is related to consciousness, and how the consciousness can be raised within an
individual.

Yoga Philosophy

Yoga is the most known school of Indian philosophy. It is a system of treatment
for physical and psychological problems that was developed in ancient India (Sen, 1980)
It helps one to move from a place of ill-health to health. Kraftsow (1999) cthahs
through yoga he has “watched individuals be transformed from condition of iliness and
dependency to wellness and self-sufficiency” (p. xviii). As well, it alsaghbto be a
pathway to understanding oneself (Kulkarni, 1978). This pathway is created via
increased abilities for introspection that is considered to aid in understandintj onese
(Sen, 1980). In this section of the dissertation | will explain the nature of yega, th

different types of yoga and how it helps one to heal psychologically.
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Prior to embarking further on the discussion of yoga, it is necessary to understand
yoga’s true identity: Yoga is a religious activity (Sivananda Yoga Vedaanter, 2008).
For many years, Western culture has viewed yoga as a sportingyaatidithereby has
stripped it of its religious heritage. Thus, the practice of yoga is tipobeécribed as a
free standing activity but not a religious activity even though the peastigoga is
seeped deep in the Hindu religion doctrine.

It appears that although researchers of yoga, and | suppose somepeastif
yoga, do realize its religious affiliation, they continually undermine thpntant
relationship. For example, Budilovsky and Adamson (2006) write, “Yoga is not a sport.
Nor is it a religion” (p. 7). Later in the same article they state “y®gapath to greater
self-knowledge and, ultimately, self-actualization” (p. 7). Furthermorg,réport that
the yogi is trying to achieve the ideal state called Samadhi. They corgiremott that
achieving this state requires increased consciousness where “the £gwéglland [one
achieves] oneness with the universal force of love and goodness, or Brahman” (p. 7).
This ambivalence about yoga’s identity is quite strong. For instance, the péaple w
claim yoga is not religiously affiliated would also say that theressuhand that “yoga
philosophy sees the body as a vehicle for the soul in its journey towards enlighttenme
(Sivananda Yoga Vedanta Center, 2008, p. 8). Once again, there is an attempt to sever
the practice of yoga from its purpose. The explanations offered for putting out these
mixed messages include: One does not need to be affiliated to the Hindu religiamto att
benefit from yoga practice (Anjali, 1994; Budilovsky & Adamson; SivananuzaY
Vedanta Center, 2008). This is true, as it is written in the Hindu scriptures that one i

free and encouraged to intuitively think about all religious information and come up with
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their own interpretation. Nonetheless, it does not make yoga a non-religimitg.act
For example, I, as a Sikh woman, can attend a Catholic mass and get something from the
mass that is useful to me but that does not in any way make that mass not a Catholic
activity! Likewise, a non-Hindu’s ability to benefit from yoga does not makachef
yoga non-Hindu. Yoga is still seeped in Hinduism and it remains a religiousyactivit
Another reason reported as an explanation for the denial of yoga’s religgmgesadion is
that one gets to choose what they think is true. The claim is that one has the freedom to
believe whether yoga is a religion or not (Sivananda Yoga Vedanta Centey, 27008
explanation is as equally absurd as the last one. It is misunderstood adithes ibat
one has the freedom to contemplate if the ideas of Hindu doctrine ring true or isyoga
helpful modality in connecting with Brahman; it does not mean that you can beliéve tha
yoga is not religious.
Regardless,
yoga has been widely recognized throughout the world as having cagnifi
therapeutic impact on its practitioners (Saraswati, 2001). Thedblished
studies, mostly conducted with adult populations and a small number of
clinical populations, have demonstrated that yogic practices decrea
symptoms of depression ..., anxiety..., anger..., stress manageameht,
reliance on medicine. (Anjali, 1994; Galen, 2005, p. 1)
As well, it is considered to be useful in changing one’s characterologidaing as it
helps increase one’s sense of self-esteem, improves body image, aneé#oratasation

(Anjali, 1994).
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Yoga is based on the foundation of Hinduism and embedded within it are the
principles presented on Indian psychology. It is important to note that yoga iesgim
“union” (Anjali, 1994; Clarke, 2008; Galen, 2005; Narayanan, 2007). Some may believe
that this “union” refers to the mind, body, and spirit connection (Galen, 2005), but it is
actually referring to the union between the true self (the Atman) and Brahvoga is a
physiological and psychological treatment intervention program (Anjali, 1@dtsow,
1999; Narayanan, 2007) utilized to assist one in finding his or her true self andeljtimat
connecting with Brahman. It is also believed that practicing yoga belpash one’s
potential (Galen, 2005).

According to Indian psychological theory, problems in life occur due to ignorance
of one’s true identity, and a lack of understanding that everything is one and one is
Brahman. It is believed that ignorance is the root of suffering and by remgnoignce
one can have a blissful life and enjoy good physical and mental health (Anjali, 1994).
Ignorance is considered to be the nmidesha or ideas that obstruct the mind from
understanding its true identity. Ignorance in Samkhya Yoga is knoawidy@and in
Hindu religion it is known amaya It is believed that the removal of ignorance can only
occur when one’s mind is clear. Thus, “the whole science of Yoga is dedicated to
stabilization of the mind so that it can serve as a pure instrument to refiddttusa
[Atman] clearly” (Anjali, p. 43).

Anjali (1994) explains that ignorance gives birth to other kleshas including
egoism, desire, aversion, and fear of death or clinginess to life. Egoism, known as
asmitg is when the individual starts to believe in the world of maya and sees him or

herself as separate from rest of the world. This belief leads to the kleshas®frdga)
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and aversiondveshd. Both desire and aversion are forms of attachment to the world. In
terms of desire, the individual is entrenched in the illusionary world by means of
identification. In terms of desire, the individual is “identified with pleable

experiences” (p. 81). And aversion is due to “identification with painful expegé(e

81). Finally, the klesha of clinging to life or fear of death is due to ignorance argbi
supported by egoism. These kleshas keep one from searching to find his or hdfr true se
and thereby keeping him or her from ever achieving liberation.

It is important to note that one’s spirit can never be affected by anything;
therefore the “pathology” due to kleshas is only activated at the level of body and mind
Although the kleshas are at times seen as pathologies, they really aréholmtgicl,
rather they are necessary struggles in one’s life which help amesled transcend to
higher levels of consciousness (Anjali, 1994).

There are several components within the practice of yoga that allow fav one t
attain liberation, or union with Brahman. These components include breath, movement,
chakras (energy points in the body), diet, and meditation. The practice andheseof t
components is what is thought to help increase one’s ability to attain a balanced mind,
body, and spirit which allows for union with Brahman. These components are outlined
below.

Movement is typically associated with yoga. Kraftsow (1999) notes that yoga
consists of a series of physical movements that help increase flgiibilite body.

These movements are thought to provide physical and psychological relief to pelople w

certain conditions. The movements come out of the Ayurvedic tradition. Originally the
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asanasthe yoga poses, were devised to be used “as an integral part of a comprehensive
spiritual practice oriented toward purification, accomplishment, and reatfizgp. 3).

Every type of yoga includessanas.Asanas means “steady pose” in Sanskrit.
These are proper exercises that need to be executed in order “to help tone the nervous
system, improve circulation, release tension, and increase flexibiliydr{8nda Yoga
Vedanta Center, 2008, p. 10). Scientifically, these yoga poses are “thougnidatst
particular internal organs or release energy from stress-pronesactaas lower back
and neck” (Budilovsky & Adamson, 2006, p. 6). Thus, it massages the different organs
of the body (Kraftsow, 1999). There are 12 basic asanas. These poses are meant to
impact the entire body and not simply particular muscle groups (Budilovsky & Adams
2006).

Not only are these exercises helpful to the physical body, but they are alst helpf
in increasing mental and spiritual capabilities. The benefits of asahagenphysical
benefits, they allow for the physical parts of the body to work properly; mesnefits,
because they help reduce mental stress as well as aid in alleviating nooddrdisuch
as anxiety and hypochondrias; and pranic benefits, they help increase the proper
breathing that allows one to utilize all of his or her faculties.

Another important component in yoga is breath. The importance of breath,
pranayama, is described in all types of yoga as well. Prananyamaoeteep
breathing and it is considered to be important because it helps releasendaste a
rejuvenates physical and mental faculties. “Breath is seen as the outarafelstation

of prana, the vital force or energy that flows through the physical body butizgdlathe
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astral body” (Sivananda Yoga Vedanta Center, 2008, p. 110). Proper breathing allows
one to have more control over his or her mind.

Related to breath and asanas are chakras. Chakras are energy ctmietisewi
body which are thought to be strengthened through breathing. The chakras arearelated t
the astral body’s seven energy centers. The goal of increasing engrgyleash the
kundalini, which is the energy potential of the person. The chakras allow for prana to
move in and out throughout the body (Budilovsky & Adamson, 2006).

Diet is also a very important component of yoga. The Yogi diet is based on the
gunas. However, the yogis feed on the sattvic diet because they believe it to be
comprised of pure foods.

Finally, meditation is also included in yoga. For example, Narayanan (2007)
notes that sitting cross-legged (a yoga technique) is meditative. adkhaiclude a
meditative function and Patanjali was the first to record all the asaioas book that is
now used by all. He specifically wrote about the eight limbs of yoga: Eltetggories
[or limbs] are: yama (ethics), niyama (principles), asana (physkeatises), pranyama
(breathing exercises), pratyahara (withdrawal of external focus)ndtl{agncentration),
dharna (meditation) and Samadhi (experience of wholeness or onenessya(idara
2007, p. 8).

The purpose of yoga is to help the individual become aware of and, or begin to act
from their true self (Miovic & Newton, 2004). It helps one connect his or her
unconscious mind to his or her body (Kraftsow, 1999). In other words, the goal of yoga
is “to bring the physical body under the conscious control of the mind” (Sivananda Yoga

Vedanta Center, 2008, p. 8).
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Ultimately though, samadhi is the goal of yoga which is simply a state ahwhi
an individual becomes one with Brahman (Budilovsky & Adamson, 2006). Thus, itis
about linking together and uniting one with his or her real self (Narayanan, 2007)s This i
thought to happen with the connection to the 5-koshas (Narayanan, 2007). And
understanding the 5-koshas and connecting with them allows people to experience an
increased understanding of the self and decreased feelings of anxiegpaggsubn
(Narayanan, 2007).

According to Anjali (1994), the goal of yoga really is to reverse the human
evolution. She writes that “The entire methodology of yoga psychology is atmed a
reversing the process of evolution (i.e., the enfoldment of creation as a movement f
subtle expressions to increasingly grosser forms of physical mandasjah order to
return to the source of being” (p. 41). It is the meditation that allows one to rdvsrse t
process. It is necessary to return to the undifferentiated state. Theyags bielp to
quiet the mind and thereby allow people to begin looking at their mind and start to see
illusions and dispel them. This allows one to understand the gunas and one’s personality,
to bring one into balance and move forward.

Again, the goal of yoga is to assist individuals to become integrated andyidenti
with Brahman (Anjali, 1994). However, it is believed that individuals are ajread
integrated and connected to Brahman but are simply unaware of the connection due to a
clouding of the mind (Anjali, 1994). Thus, yoga allows for “clearing” of the mind that
makes connection or “union” with Brahman possible. A particular kind of yoga that will

be discussed in this dissertation is called Patanjali yoga. It has beecepratindia for
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many years and “represents the Hindu Clinical psychology as it stood 2,08@&gear
(p- 36).

Anjali (1994) purports that consciousness helps create the change that is
necessary for a shift in thinking and behavior in yoga psychology, for it is thenshift
consciousness that allows for change in one’s perspective.

The practice of yoga assists one in caring for his or her mind and body because
the practice allows for the mind to be clear which allows for the mind, body, aitd spi
connection. This is because

yoga psychotherapy involves a process of enabling the client siil(ahe
mental modifications so that the mind can clearly reflect te#, $b)
transcend the pull of the dualities, for example, desire and avefsipon,
cultivate non-attachment, and (d) develop the ability to be a s@itoé the
drama of the mind-body complex and the outer world. (Anjali, 1994, p. 95)

Kraftsow (1999) reports that yoga helps to restore the balance that waspieter
by disease; disease refers to any issue the client come into th@ragyé basic theory
is that because everything is interconnected: mind, body and soul, that changeaieaon
can impact change in other areas as well. As Kraftsow continues, thes® separate
operations at play in yoga: theyogoandSamyoga Viyoga refers to separating from the
unhealthy things in one’s life. This may be anything from separating fromltmhea
emotions to unhealthy relationships. Samyoga on the other hand refers to connecting to
healthy things in life. This may be anything from healthy relakipssto developing

positive qualities in people.
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Yoga is not what helps one integrate him or herself, the individual is already
integrated, what yoga does is it helps clear the distorted mind allowing oreehis s
her integrated self (Anjali, 1994).

A number of conditions must be met in order to achieve change from practicing
yoga. Srivastava (1964) outlines four such pertinent conditions: for one, the student of
yoga must be connected to and receptive of a competent guide. Two, there needs to be an
appropriate level of contact between the guide and the student. However, Sridastva
not specify what this appropriate level of contact would be. Three, the environment the
student resides in must be one that allows for change to occur. Lastly, the gagisiéone
use both speech and touch to assist the student. As well, the guide must not take
advantage of the student in any manner.

Srivastava (1964) also writes about the characteristics of a good guide. &le note
that the job of the guide is to help the student progress forward, not just give him or her
an illusion of what is helpful. The guide must be humble, not someone who is caught up
in his or her own greatness. And finally, the guide needs to be in a healthytmindse
himself or herself in order to help the student become healthy.

Narayanan (2007) writes that India has begun to use yoga psychology in its
otherwise traditional medical facilities. For example, it has been noted, #1
medical hospitals use yoga and other Ayurvedic treatments. Narayanaueshd note
that understanding yoga requires an understanding of the self. It is vitatytamt to
recognize that the self is a multidimensional entity and not a one-dimensysten, in
the sense that it is comprised of the mind, body, and spirit. Understanding of self as

multidimensional also has implications for treatment. For example, the inpoéss
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incorporating breath work, yoga technique and meditation into a single treasment i
important because there is need to attend to different aspects of the persam'srdelf
to produce health.

According to the Sivananda Yoga Vedanta Center (2008), there are four major
paths of yoga. The different paths of yoga are described as the roots of a besyan t
which has deep roots that sprout everywhere and look individual but the tree is not an
individual at all. Hence, all the different paths of yoga are one and need to bmpddvel
The four major paths to yoga include: Karma Yoga, Jnana Yoga, Bhakti Yoga, and Raja
Yoga.

Karma yoga is also called the active path because it involves service aviger
does not get anything in return from it. This altruistic action allows one to wash the
negative karma collected in his or her lives. Thus, the altruistic action pemmitsrd
to become purified quickly and become ready for transcendence. The individual
practicing karma yoga has to work tirelessly in both mental and physealsthg.

Jnana Yoga is known as the philosophical path where the goal is to dispel illusion
and live in reality that the world is one. This is a difficult path to be on because it
requires a high intellect in order to understand reality.

Bhakti Yoga, also known as the devotional path, is the path on which one
practices the religion through chanting, praying, and reciting mantrassadid that
individuals who are excessively emotional could benefit from this type of yagafe it
teaches people to sublimate their emotions rather than repress them. Haegxam
“emotional energy is channeled into devotion, turning anger, hatred, and jealousy in a

positive direction” (Sivananda Yoga Vedanta Center, 2008, p. 7).
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Finally, the Raja Yoga, also called the scientific path, is a psychalapproach
in understanding oneself. This type of yoga includes many other types of yewas
example, “Hatha yoga is a form of raja yoga [because it] emphasizasepastl breath
control” (Sivananda Yoga Vedanta Center, 2008, p. 7). Anjali (1994) notes that raja yoga
also includes ashtanga yoga meaning eight limbs. Raja yoga, based diauijediBa
Yoga Sutras, is considered to be helpful in transforming one’s conscious awareness and
progressing people from one state of consciousness to a higher more cons@ous stat

Even though only four paths of yoga were highlighted earlier, there are many
types of yogas that exist. Budilovsky and Adamson (2006) outline nine different kinds of
yoga practices: hatha, raja, kriya, karma, bhakti, jnana, tantra, mantra, and kurdegini.
goal of hatha yoga is to help control one’s body in order to become enlightened. The
focus of raja yoga is on helping the person learn how to meditate and contrahérs or
breath. Also, in order to practice raja yoga, being intellectuallyptiised is
emphasized. The concentration of Kriya yoga practice is on “quietingitité using
various meditative techniques as well as breath work. It is believed Yeatykga is
used to stimulate the energy that is at stored at the base of one’s spine.y#@auras
mentioned eatrlier, is about doing selfless service. The practice of Bbghtis focused
on one being devotional. Jnana yoga is there to use intellect to understand the concepts
of the self. Tantra yoga is more ritualistic where the rituals are usetptohaanel ones
energy in order to become enlightened. Mantra yoga is the discipline aigeuiiyers
and hymns that evoke spirituality. And finally, kundalini yoga is concernddmat/ing
the energy that is stored at the base of the spine up the spine. The goal of &itbes

of yoga is to help one achieve enlightenment and liberation.
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Hatha Yoga. There are forms of yoga that are more regularly used than others,
one of which is Hatha Yoga and therefore this type of yoga deserved more afegihn-
look. The practice of Hatha Yoga is composed of six different steps: Asanasydira,
Kriyas—which are cleansing procedures, Mudras—gestures, Bandhas—sealsyara-Dh
which refers to meditation (Rao, 2003).

Patanjali’'s Yoga. One of the psychologically therapeutic types of yoga offered
is called Patanjali’'s yoga. Anjali (1994) explains that most of the yogarstaciding
today comes from Patanjali, who comprised the yoga into a single text, the Yoam Sut
This is an eminent text composed of four distinct chapters. Chapter one speaks to the
reasons for devising the treatment modality, so it tackles the question gfartdit
purpose of transforming one’s consciousness and the prerequisites requirad tbebeg
work of this transformation. Chapter two focused on the process of the yoga. Chapter 3
provided information on the side effects of yoga practice: the developmentcbigand
paranormal powers. However, Patanjali (as cited in Anjali, 1994) cautionedtdbases
powers saying that they are simply a distraction to becoming self-ctaliwktherefore
should not be given importance. Finally chapter four outlines “psychological aralysis
the nature of the transformation of the mind-body-spirit and the liberatainexdt
through yoga practice” (Anjali, 1994, p. 58). In addition, the fourth chapter include eight
stages or limbs of yoga: “(a) yama or moral observances, (b) niyamaefaoukelf-
purification, (c) asanas or physical postures, (d) pranayama or breathstiggs,ae)
pratyahara or discipline of the senses, (f) dharana or concentration, (g) dhyana or

meditation and (h) Samadhi or self-realization” (Anjali, 1994, p. 5). These stagks are t
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process by which one becomes self-realized and connected with the universe, the
ultimate, Brahman.

Anjali (1994) reports that Patanjali did not create yoga but wrote, codified, the
yoga text. She writes, “yoga psychology purports that the presence of melttabhea
psychopathology is a result of an individual’s internal attitudes, level of consess)s
and degree of personal evolution rather than external determinants” (p. 61). The Vedas
or the Upanishads to be in particular, are the roots of yoga psychology and yibga itse
Patanjali yoga is also known as Raja Yoga (yoga of the royals) dndnys Yoga (the
eight limb yoga). These limbs are not considered to be linear.

| will now describe the eight limbs of yoga as presented by Anjali (1994). Yama
is the first limb and it includes: non-harming, being truthful, not stealing, regéhe true
self, and not being greedy. Niyama is the second limb and this limb aslefagtb#ning
the following characteristics: pursuit of purity, contentment, austetitgtysg spiritual
books and being dedicated to Brahman. The third limb is asana, the term for yoga
positions. The practice of hatha yoga is emphasized; hatha “means the unionofYoga
the sun (ha) and the moon (tha) within the individual” (p. 148). This is because it allows
one to become aware of his or her bodily sensations which may give them more
awareness of his or her emotions. Furthermore, finding a comfortable pose that can be
sustained for long periods of time is the actual purpose of this limb. Understanding of
different positions allows one to find poses that can be utilized when practicing
meditations. The fourth limb of yoga is called pranayama, which is breath workisThi
the first action in yoga starts to link the body and mind. The breath work regiiate

prana which is considered to be one’s vital energy. Prana practice is thought tp destro
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the veil of maya which covers one’s inner I. The fifth limb is called pratyahar
which is the practice of cciplining the senses and creating tranquility fe. The sixth
and seventh limbs are called dharana and di (see Figure 1)Practice of these limk
of yoga allows one to increase their feeling ofeinpeace and they are thought to pre|
the soulffor returning to union with Brahm. Finally, the eighttand last limb of yoga i

called Samadhi, this is a state in which one isnion with Brahma.

(o Meditation e Self-realization

e Unbroken
meditation

e Concentration

ol Dhyana
N/

Figure 1.Last Three Limbs of Yoga and Their Interac

Although | have already described five-koshas in the last chapter, I will brie
outline them again in this section given their pemt importance to understanding y.
Even though Patanjali did not connect the koshalaeight limbs of yoga, there see
to be a connection. Theformation presented on the sheaths comes frorvtiks of
Narayanan (2007).

Kosha means sheath and the first sheath is thegahgseath called Annama
Kosha. In this sheath it is important for a person to lmeemne with the body: th

means thabne must be fully able to understehis or her body.For example, one mu
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be able to tell direction or shift his or her body position in different asanasyast

closed. One is said to achieve this level of awareness if he or she is able todzktattun
his or her body continuously as to what is eaten, how it feels, and the subtle shifts and
changes in it. Yoga puts one in direct contact with the body. It encourages stento li
to the body and be aware of it. Corresponding parts of the yoga at this sheath include
yama, niyman, and asanas. All these limbs of yoga allow one to attune better to his or
her body (Anjali, 1994).

The second sheath is the subtle body, vital sheath or Pranamaya Kosha. This is
also known as the energy body. This is the most vital of all bodies because it is
considered to be the single source of all health and illness. A blockage to anypart of t
body at the energetic level leads to physical and psychological illnessis Bhdifficult
sheath to describe. This energy flows through the chakras and is ever present in
everyone. It is considered to be the heating and cooling agent in the body; wherns stres
thought to produce heat, relaxation is thought to produce cooling in the body and via
breath one is able to control this system. Thus, in order to achieve awareness at this
sheath, one needs to be aware of his or her breath. Besides breath work, other ways to
impact this sheath is by “chanting, visualization and the practice of yogasisa
(Narayanan, 2007, p. 25). The corresponding limbs of yoga at this sheath are pranayama
and pratyahara which include breath work and sensitivity to the discipline artbess
(Anjali, 1994).

The third sheath, called the Manomaya Kosha is the mental sheath. This is the
sheath that most human beings reside in. The purpose of the yoga is to help quiet the

mind. Although the mind incorporates emotions, the emotions are considered to be the
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effect of the combination of the gunas and their balance/imbalance. | willscasdithe

gunas again in this section because this information has been discussed in previous
sections. However it is to be noted that “at a basic level, awareness otekettaind

simply means being aware of one’s emotions. At an advanced level, the yogapea

is reported to be able to impact and affect his or her states of mind using breats, asan

and thoughts” (Narayanan, 2007, p. 34). The first step of course is awareness of the mind
itself. The corresponding limb of yoga at this state is dharana which isalaéne
concentration.

The fourth sheath is the Vijnanamaya Kosha, which is the sheath of wisdom. This
is the sheath within which the self resides and there is some awarenesstif tRers
example, an individual is able to know that the self exists and the self has thoughts and
can be reflective. Achievement at this sheath allows one to have self-vefiuilities.

This sheath also allows one to understand his or her samskara. There are twotparts of t
mind within the Vijnyanamaya Kosha: the buddhi and the viveka. Buddhi is the part of
the mind that allows for the access between the conscious and the super consisious. |
believed that “in the yoga tradition, awareness of the Buddhi leads to a quieting of
instinctual drives and consequently a reduced use of defences” (Narayanamp, 2807,
Viveka is the part of the mind that is clear and unconditioned awareness. The
corresponding limb of yoga at this sheath is dhyana, the ability to meditate.

Finally, the fifth sheath, the Anandamaya Kosha, is the bliss sheath. This is the
last sheath that needs to be accessed. Achievement of this sheath allowsdbbléeter

due to the “integration of mind, body and spirit” as well as integration of all theettffer
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layers of the self, or all the sheaths (Narayanan, 2007, p. 65). The limb of yoga
associated with this sheath is Samadhi, which is oneness with Brahman.

Kraftsow (1999) notes that emotions tend to fluctuate between balanced,
excessive and deficient. When emotions are balanced it could be said that the individual
is in a sattvic state. However when emotions are excessive they candxk teethe
rajasic personality type. This individual tends to be hyperactive, aggressgaging in
aggressive behaviors, easily agitated, impulsive and angry. Breath work and
brahmana/langhana type of yoga can be helpful in reducing the anxietiy $tase
person. A deficiency in emotions can be due to having a tamasic personality. These
individuals tend to experience inertia, lack motivation or desire, are dull of mind, feel
helpless and depressed. Individuals with a tamasic personality can be cdnsidere
depressed which can also he helped with practicing brahmana/langhana yoga.

Geuss (2006) reports that one’s dosha type can determine what types of yoga
postures need to be practiced. Her examples include: (a) Vata types can thdyelpe
backward bends (offset coolness), (b) Pitta types find forward bends usefehgmcr
coolness), and (c) Kapha types feel relief by doing body twists (help stnalidgstion).

Integrative Yoga. Another type of yoga gaining significance is the Integrative
yoga therapy. This therapy modality was created by Joseph Le Page in a9,
n.d.). Thisis a holistic type of yoga that uses the principles of the koshas, kleshas, a
the eight limb yoga to understand the individual and develop a holistic treatmentprogra
to help them with their physical or psychological disturbances. This therbpydsethat
healing needs to occur in different areas in order to be effective; hena, it is

multidimensional program. There needs to be balance at all levels of the koshigéyt all
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limbs of yoga are thought to be important and need to be worked on in order to heal; it is
important to heal spiritually, and work through the kleshas the individual is having
trouble with. This holistic understanding and treatment of the individual is considered to
be helpful in effectively treating the individual patient.
Conclusion

Yoga is one therapeutic method that has been as the practical aspect of Indian
psychological theory. Understanding of yoga philosophy comes from Vedatuite as
well as the other schools of Indian philosophy that were described. The next ehihpte
outline Indian psychology. The following chapter will discuss assessmexiaiion to
Indian psychological theory. Following which | will discuss possible treatm

intervention utilizing yoga and other methods of treatment.
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Chapter IV: Indian Psychology Constructs That Are Derived From Hnduism

The academic history of Indian psychology is relatively young in comparison to
Western psychology. This is with respect to published academic literagsenpng
Indian concepts and a theory of psychology from a Hindu worldview. The first academi
writings on Indian psychology appeared in the last century even though its idehs and t
scriptures from which these ideas arise, such as the Vedas, have beennoeziste
used by pundits and Hindu priests for many centuries (Safaya, 1975). At the present
time, one can find many scholars who write extensively about Indian psychology

Rao (1988) describes Indian psychology as “psychological theory and research
derived from, and relating to, Indian thought and ethos” (p. 37). It is “a science of the
mind or self,” it is practical, and spiritual (Sharma, 1964, p. 211). The understanding of
Indian psychology is based on the principles presented in the Vedic tradition tbat try t
explain the processes of the human psyche. Menon (2005) writes that Indian psychology
provides tools that “are designed to enhance and uplift human experience in and while in
a participatory world” (p. 87).

As reported in chapter two, the primary aim of Indian psychology is to help one
form a connection between the mind, the body, and the universe The emphasis is on
learning to transform one®oul the jiva, into one that is self-aware and connected with
Brahman, the ultimate consciousness (Hemenway, 2003). In the process of tbising
connection, one comes to realize his or her real self and thereby begins to opbeate i

world from an aware and conscious perspective. Thus, this connection helpsdadhmitat

® There is a long list of scholars who have devdteit work to understanding and writing about Imdia
psychology. These scholars include: Ahktar, 2@08uck, 2002, Cornelissen, 2003, Jaipal, 2004, ahith
2001, Kulkarni, 1978, Kumar, 2006, Menon, 2005,d#gn 1969, Rao, 1988, Safaya, 1975, and many
more.

82



development of a strong self-identity, which ultimately can help one unleashties
potential. This “deeper awareness... can lead... to self-knowledge, a better
understanding of human nature, improved relationships, and increased effectiveness” i
all areas of one’s life (Butler-Bowdon, 2007, p. 1).

Even though the Hindu religion is about liberation, Indian psychology is more
geared towards helping the client find his or her real self. A clardicdetween
psychology and religion is presented by Viktor Frankl (Butler-Bowdon, 2007). Frankl
explains, “religion by nature is about salvation, whereas [therapy] is abaotdlrhealth”
(Butler-Bowdon, 2007, p. 103). Of course there may be Indian clients who are sgarchin
for salvation or liberation, but the practical implementation of Indian psychology can be
useful to even those clients who are not seeking salvation but rather adequate mental
health.

In this chapter of the dissertation, psychological data sifted from véatiiowts!
texts will be presented. Thus, information in this section is psychologi=sld and
comes from researchers who have studied the Vedas and other Hindu scriptures in a
comprehensive manner and distilled the psychological understanding from thgswriti
Information on the psychological understandings gleaned from the Upanishalle will
provided in a separate section within the chapter. It is believed that thisainateri
concordance with the Hindu worldview and thus will provide a sound theoretical
foundation for Indian psychology.

Hindu Texts and Scriptures and Psychology
The Rig Veda is the first set of books on Hinduism and some believe this

collection of books provides psychological understanding of the Hindu people (Doniger,

83



2009; Reat, 1990; Smith, 1990). Hindu philosophers and scholars such as Sri Aurobindo
and Safaya believe that embedded within these prayers and guidelines of YeelRig
symbolic awareness of Indian psychology (Smith, 1990). For instance, Sri Adwobi
(Smith, 1990) asserts that

the Rig Veda conceals spiritual and psychological knowledge... in afvell

concrete and material figures and symbols which [protect|séreses] from

the profane and [reveal] it to the initiated. Thus, it is aedenystical system

deliberately disguised to appear naturalistic. (p. 3)

These writings reveal prayers and offerings that can be made to the Gods or
Goddesses in order to alleviate physical and psychological distress. Thewgsvaiso
broach topics of the self and illuminate approaches to finding one’s true self
(Rangaswami, 1996; Reat, 1990).

The Rig Veda introduces words and concepts that are used to understand
psychological constructs presented in Indian psychology (Gardner, 1998; Reat, 1990;
Smith, 1990). For example, Smith reports that the Rig Veda speaks about atman, manas,
karma, and reincarnation. Atman is expressed as the breath and wind, it is edrisider
be of the utmost importance because it is believed that one needs the atman todive. Thi
is because the atman is one’s soul. In later writings, it is explainednitiagfione’s
atman is essential because it is the individual’s true self and once it is found and
understood, the individual begins to feel bliss. The manas, on the other hand, are meant
to define feelings and thoughts. It is one’s mind and it is thought to be the key factor in

understanding the connection between the jiva and the atman. Thus, it is mind that holds
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the connection between the two worlds: the world of the spiritual and that of the persona
The mind connects the individual self to the ultimate self, the atman to the Brahman

Karma and reincarnation are two concepts that allow one to become sedf-awa
Partaking in positive karmic acts allows one to progress and become an enlightédned s
As well, positive karma can lead the individual to be born into lives that allow him/her to
collect positive karma. As well, these concepts help develop and maintain order within
society and close relationships. If everyone is governed by the laws i, ria&n the
world becomes fair and honorable. These concepts are later elaborated on in the
Upanishads and given a fuller understanding in terms of their importance in Indian
psychology. They will be discussed again in the Upanishad section of this dissertati

In addition to the terminology, the Rig Veda presents vital constructs that are
helpful in understanding psychology. For example, it introduces the notion of the heart
as the seed of emotions, encourages appreciation of all that is good in the world, and
speaks to the importance of having a knowledgeable teacher. In terms of emotions, the
Rig Veda acknowledges both positive and negative emotions. Let it be noted that
appreciation for everything in life can help increase contentment in life. Plusgleavi
teacher that is knowledgeable in the literature is vital because theadhernes able to
understanding the material accurately. A knowledgeable teacher is analmbausg a
competent and knowledgeable therapist. Thus, it can be surmised that having a
competent therapist would be essential in helping Indian individuals to find their true
selves.

Roebuck (2003) writes that the Rig Veda is considered to be speech and when the

speech is known, it protects. By speech, | think the seers meant communication because
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speech is used to communicate with others in the world. When one is able to
communicate in a healthy manner, then he or she is able to learn more and de able t
protect him or herself as well as others.

The Sama Veda, even though strictly based on the Rig Veda, puts forth
meaningful and important messages. It explains that in order to achieve thedfenefit
one’s prayers and rituals, one must understand the reasons for their practick thighi
in itself puts forth the notion that one must be mindful of his or her actions, thoughts,
feelings, and behaviors. This knowledge allows one to benefit from self-assrene

The Yajur Veda provides important psychological information. Its emphasis on
self-love is pertinent to understanding the self because it shows the impaftaetie
esteem and self-worth. The writings show that an increase in selfliloare ane to be
in a space where he or she is able to be creative, engaged, and happy. Thgsteachin
this Veda also explain the difference between real and permanent things neersigsy
things. Kumar (2006) explains that “permanent things” refers to a state ofcEmass
in which one experiences bliss and happiness without any external input whereas
“transient things” are external objects that people may become attachAn example
of a permanent thing may be positive self-esteem whereas an examplensfemtra
object may be money or a pair of shoes. The teachings explain that happiness ig achieve
through gaining permanent things rather than transitory things.

The Yajur Veda also reveals that intuition is explained to be the only way of
understanding and getting to know oneself. The use of this procedure is reported to be

the only way to gain self-knowledge and self-awareness of one’s true self. Abavith t
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Rig Veda, this scriptures also emphasizes the importance of havingaavaedfand
knowledgeable teacher who can help one accurately come to know oneself.

The Atharva Veda is the most prized Veda of all because it provides pertinent
information about human mental and physical health (Fabrega, 2001; Geuss, 1999;
Juthani, 2001; Rangaswami, 1996). The holistic healing practices of the Atharva Veda
are called Ayurveda (Singh, 2005). Rangaswami asserts that it “givdsdietai
description[s] about types of normal behaviors, mental illnesses, and therapelhtidsnet
to cure” abnormal behaviors (p. 70). This veda also provides an explanation for mental
illnesses: Unnikrishnan (1964) writes, “doshas of the body (Vata, Pitta, Kaphtieand
mind (Rajas and Tamas) when disrupted obstruct the sensory pathways and affect the
brain resulting in the derangement of mental functions” (p. 30). Furthermore,
Rangaswami (1996) notes that Ayurveda provides solutions for problems with
obsessions, compulsions, phobias, and poor self-esteem. He also notes that a thorough
understanding is provided of the limits of normality versus abnormality astéseb
psychological health. In addition, it offers remedies for psychologicakals after
assessing one in a holistic manner (Fabrega). At times these remedd@s raciting
prayers, performing rituals, or balancing the connection between mind, body, a@nd spir

Fabrega (2001), Juthani (2001) and Unnikrishnan (1964) report that most of
ancient India’s knowledge about mental functioning comes from Caraka, an ancient
physician that the eighth book of the Atharva Veda, Caraka Samhita, is named afte
Juthani states that the Caraka Samhita describes “the function of the mind taendifec
senses, control of the self, reasoning and deliberation” (p. 127). This text spadis cle

about mental illness and reports that there are different reasons for meesal. ill
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Fabrega notes that even though the Atharva Veda originally assigned cansegabf

and physical illnesses to spiritual possessions, these notions were lategdeca
Although there are still persons who continue to believe that spiritual possessions do
occur, others view them as resultant of somatic and humoral conditions.

Unnikrishnan (1964) explains that mental iliness or insanity is called unmada and
it is divided into two categories: exogenous and endogenous. Exogenous or accidental
insanity is thought to be caused of incidental or physiological factors duentoggar
losing possessions that are either desirable or undesirable. This catégahers
divided into two types of illnesse8dhijanandVishajam Individuals with exogenous
insanity may exhibit more personality dysfunction as evidenced by inflated sé self
and hyper-emotionality. On the other hand, endogenous or constitutional insanity is
thought to be caused by intrinsic or subjective factors due to states of dosha being
provoked. There are four types of endogenous insarfagenmadam, Pittonmadam,
KaphonmadamandSamipathonmadamindividuals with endogenous insanity exhibit
symptoms that are severe in the sense they have a quality of a break fronanelathay
exhibit auditory and visual hallucinations, disturbed sleep and appetite patterns,
hyperactivity, and lack of personal care. When one major area of an individuass life
affected, it is believed that all areas of his or her life are out of balamcewite, all
illnesses are thought to have a somatic component.

According to Ayurvedic principles, mental iliness arises out of imbalahtteso
person’s doshas and gunas. Doshas are elements that are found in the universe which
correspond to the elements found in each person (AyurBalance, 2003; 2004; 2005).

Dosha elements include air, fire, water, earth, and ether (Juthani, 2004). A cambinat
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of these universal elements makes up a person’s physiology. Jaipal (2004) heyorts t
there are three types of major combinations of the elements dhtéat which include
vata, pitta and kapha. Vata is made up of the combination of air and ether. Pida is ma
up of the elements water and fire. Finally, kapha is made up of earth and water. Geuss
(2006) adds that the mind also corresponds “with the five elements/doshas. The five
levels with their corresponding elements are Ego (Earth), Sense Mind \Water
Intelligence (Fire), Inner Consciousness (Air), and Higher Self (Et(erl7). Jaipal
(2004) explains that imbalance of the doshas is considered to be one cause of mental
illness. This is because the imbalance of the physical affects one’s foentaining. It
is also believed that mental functioning can affect the doshas; hence, the thosake
related. If either the mental or physical functioning is compromised bylzalance of
doshas, one’s spiritual self is also suffering.

The balance of dhatus is important and the imbalance is due to many different
causes. For instance, Jaipal (2004) notes that doshas are affected by sathekazass
of one’s past lives that continue to be part of the individual. Doshas are vetgdifigc
the environment of the person so the temperature, climate, and pollution levelthaffect
doshas. As well, a person’s diet, relationships, and lifestyle also affetighas
(AyurBalance, 2003; 2004; 2005).

Ones personality and emotional tendency is thought to be influenced by his or her
combination of doshas. Hence, one’s mood is dependent upon balance or imbalance of
his or her doshas (Jaipal, 2004). Different personality constellations are thoeaglst t

and depend upon the particular combination of the doshas.

" Dhatus is defined as balanced universal elemenbi@tions whereas doshas are unbalanced element
combinations (Jaipal, 2004).
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On the healthy side, Geuss (2006) describes persons under the Vata umbrella who
tend to be creative, enthusiastic, free willed, generous, joyful, and full of véed\e
Persons with Pitta energy tend to be ambitious, confident, courageous, knowledgeable,
and intelligent. And, persons who possess the Kapha pairing tend to be caring, centered,
compassionate, faithful, grounded, stable, and tender (p. 18). On the unhealthy side when
the doshas are imbalanced, persons with Vata energy tend to be fearful, self-gdoubting
indecisive, impulsive, and insecure. Pitta types tend to be hot-headed, destructive,
aggressive, angry, and self-centered. Finally, the kapha types tend to be sgtivele
slow, quiet, and listless.

Geuss (2006) asserts, that the imbalance in the doshas from an emotional level is
thought to be caused by suppression of emotions. The emotions are thought to be
suppressed due to an underdeveloped or undeveloped consciousness. It is believed that
once the blocked emotions are expressed, the emotions change and disappear. So, if one
is able to understand him or herself then his or her emotions and mind become clear to
him/her. Hence, when one has awareness of his or her mind then the mindaadlear
consciousness is increased which leads to good emotional health.

Balanced doshas or dhatus are vitally important. It is to be noted that balance of
the doshas does not correspond to equal amounts of each dosha (AyurBalance, 2003;
2004; 2005). A balance is defined as the combination of doshas one is born with, so the
original dosha levels that belongs to the person (AyurBalance, 2003; 2004; 2005). One’s
dhatus is dependent upon his samskara and gunas.

Gunas are gualities of action, qualities of the jiva, states of mind, and attitudes

people hold which bind them to the world (Church of the East, 2001; Jaipal, 2004;
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Safaya, 1975). They are said to be found everywhere in the universe and they determine
one’s personality characteristics (Jaipal, 2004; Rangaswami, 1996). EhHeyrnaed by

the environment in which one is born and the attitudes of the individual’s parents (Geuss,
2006). They are inseparable from the world as they are a part of everything and
everyone. Juthani outlines three qualities or factors that underlie and cortithege

mind: sattva, rajas, and tamas (Kumar, 2006).

Bhaskarananda (1998) reports that before the creation of life these quitédies
gunas existed in equilibrium. However, when the world was created they became
imbalanced and have since been striving to regain balance. In the meantime thqugh, the
vie for the dominant position and bind one to the world (Church of the East, 2001). Only
when they are balanced can there be harmony.

Safaya (1975) notes that when the gunas become imbalanced, the individual
begins to see duality in the world. That is, the person sees the phenomenological world
Safaya continues, “when one Guna becomes predominant, the others remain latent” (p
101). Menon (2005) notes that the combination of the gunas as well as the imbalance of
the gunas, can create “unconscious mental impressions” (p. 94). Thesatvas
which “includes self-control, self-knowledge, and an ability to discriminateatem
thought out of choices” (Kumar, 2006, p. 127). Kumar describes it as having the quality
of illumination. It is associated with goodness, calmness, and clarity (Chuttod Bést,
2001). Itis believed to bind one to knowledge and happiness (Church of the East, 2001).
The second quality of mind rgjas, which Juthani (2004) reports “is indicated by
violence, envy, and authoritarianism” (p. 127) but Kumar calls it energy. Itngetiat

is devoted to selfish activity (Church of the East, 2001). For example, iivigyaand
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energy in pursuit of material goods and egocentrism (Church of the East, 2001). Thus,
the individual becomes bound to the world by means of work and action. Finally, the
third quality of mind igamas which Juthani describes as a quality that “reflects dullness
and inactivity” (p. 127). Kumar agrees and describes tamas as inertia. Rraacenof

tamas binds one by laziness, ignorance, and too much sleep and it hides knowledge from
the person.

Kumar (2006) reports that even though all gunas are present within all people,
different personality types are associated with different qualitidfseajunas. However,
when one of the three qualities is in excess then an individual's personalignigystr
affected by it and he or she begins to act in accordance with the gunas thiat i$he
personality associated with sattva is callattvicand these individuals tend to be more
thoughtful, knowledgeable, and fair. The personality associated withsajalied
rajasic and these people are more passionate and motivated by desires and struggles.
Finally, the personality associated with tamas is callethsicand these individuals tend
to be introverted and depressed.

Ultimately, an Ayurvedic understanding of psychology puts forth the idea that one
is capable of helping him or herself heal properly and that the role of thecapelptis
to assist the client in understanding this. Hence, it speaks to the importancdaeself
self-compassion, and self-importance, and self-esteem (Geuss, 2006). ThedaAyur
asserts that the assessment of mental functioning should be done in a holistic manner.
This is because “Caraka advanced a holistic view of life that included phgsical,

ethical and spiritual aspects of health and disease” (Juthani, 2001, p. 127).
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The Atharva Veda presents information vital in understanding Indian psychology.
It presents a theory of mental illness (mental illness occurs due to annodalahe
person’s mind and or body or the connection between the mind and body), the
interconnection between the mind (Gunas) and the body (Doshas), and that the curative
factor of the Indian psychological theory being is creating a holistambalwithin the
individual. The researcher will further discuss the assessment of Gunas &r &hapt
The Upanishads and Psychology

The Upanishads are a crucial set of texts necessary for understandamg Indi
psychology because they illuminate the meaning of the prayers and ritisastpokein
the Vedas (Kulkarni, 1978; Safaya, 1975; Vallabhaneni, 2005). For this reason, some
scholars such as Kulkarni consider “the Upanishads ...[to be] the most reliable and
authentic datum for the study of Indian psychological thought” (p. 27). Thus, they are a
vital inclusion in this dissertation. It is to be noted that the psychology of thadbpds
includes both bio-psycho-social aspects of people as well as spiritual ones (Kumar
2006).

Upon reflection, it becomes clear that the psychology presented in the
Upanishads is really about the study of the self and wellbeing. Kulkarni (19@8fkass
that understanding the real self is of the utmost importance in Upanishad psychology
is believed that one is only knowledgeable of his or her pseudo-self and requires much
discipline and practice to find his or her real self. The real self is dedatbone’s
atman and understanding the atman is difficult because of its elusive quality. Yel, the f
awareness of the atman (the real self) is vital to being a well functipensgn as well as

to obtaining spiritual liberation.
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The Upanishads show that an individual’s true eei$ts in three differer
forms: as the jiva, the atman, and Brahman (Kulkd:978; Safaya 1975; Sharma, 1¢.
All three forms of the self are ideral but appear different because they repre
different levels of one’s conscious awarel (see Figure 2)The jiva is only consciou
of its personal self and sees itself as an indalidseparate from the rest of the univ.
Yet, the jiva is not amdividual but an entity intrinsically connecteddt that is in the
universe.Safaya notes that the jiva is composed of a cortibmaf different types o
information: It encompasses the understanding efsomind, the impressions left |
ones padlife, the karma collected in the past life, anditidividual’'s sense of se The
atman has a higher level of consciousness andaseaof¥ its true identity; that it
Brahman in a personified fo. One can start to be conscious of the atman by rg
use of meditation, intuition and yc. Of course, Brahman is the ultimate conscious

or the super consciousn.

Forms of the Real Self

Brahman

-the individual self

-unlimited

-lives in the heart -the ulimate consciouness

-is always liberated
-it is conscious

-it is the self that is expressed
through the sheaths

-when one is aware of this self,
he/she is in a blissful existence

-is the self that can be brought
and completely self-aware

-is the self that the individual is into awareness by meditation
consciously aware of

and use of intuition

J J J

Figure 2 Forms of the Sel
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The Upanishads discuss the importance of developing a real, authentic, and
perfect self that is self-aware and connected to Brahman. Vallabh2668) explains
that the atman is considered to be the microcosm of the universe that ekists wit
everything and Brahman is the macrocosm. Thus, learning the true naturatofdnes
vital to gaining a deeper understanding of Brahman, and thereby an understanding of the
universe (Safaya, 1975; Vallabhaneni, 2005). It has been noted that simply reading the
Upanishads “helps the student attain supreme wisdom, which leads him closer to self
realization” (Vallabhaneni, p. 369).

Vallabhaneni (2005) reports that the Upanishads contend that the transformation
of the self occurs over many lifetimes with vigorous religious practice. Thus
reincarnation is necessary for one to gain understanding of his or her tru@mselheeds
to have accumulated enough positive karma over several lifetimes in ordentdiseni
her journey towards self-realization.

Sharma (1995) speaks about the different kinds of karma as well as their
relationship to Samskara and reincarnation. This section will define and talk about four
types of karma. Sinchit Karma is all the samskara (impressions afdifefrted over the
individuals past and current life. Thus, sinchit karma would be represented by the entire
pie chart in Figure 3. Samskara is the impressions of life that the karmalshatme
action. Samskara dictates the karma that will be expressed and or retaingagduri

particular life-time.
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Prarabdha Karma
-Dominant Karma
-karma that was collected in Recessive Karma

the person's past life that is -collected karma that does
affecting the person's current not affect the person’s

life current life

-this is "the root of [person's]
personality" (p. 52).

Kriyamana Karma

-the impression that is being left from the
acts, behaviors that the person is engaging
in in their current life.

Figure 3 Interaction of Karma, Samskara, éReincarnationContent fror
Sharma, 1995.
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Sinchit karma is divided among different subtypes of karma. One subtype is
Prarabdhakarma, which is also known as the dominant karma, and is the karma from the
person’s past life that is directly affecting his or her current [ifeis subtype of karma
directly affects an individual’s personality. The second subtype is rec&ssiva, it is
the karma one has been collected over lifetimes but it does not affect the peusaris
life. It stays stored up until the individual can make use of it. Thus, the recegsnze ka
might take affect many lifetimes from the current one. Finally, thdfeyamanakarma
which is the impressions that are being developed in the current life thatr mmeay not
affect one’s next lifetime. Karma and samskara are constantly deglopmal
structures that impact one’s personality, functioning, and the ability to bexxsgit
realized. Both samskara and karma change in each lifetime depending orotige act
(expressed karma) of the individual which affects his or her personality mexte
lifetime and so forth. Understanding of the intricate connection between thes@cisns
is crucial because it shows a process through which the jiva is thought to beceme self
aware and self-realized.

Becoming self-aware is important because it allows one to have freedom from
suffering and it generates bliss (Vallabhaneni, 2005). Unfortunately, souésehaot
self-realized do not obtain freedom from suffering. The cycle of rebirth emestioe
self is aware and knowledgeable of its connection to Brahman. This mode of thinking
allows the suffering in one’s life to take on a meaningful purpose and therefaenguff
is considered to be crucial in helping one become self-aware. One who reacleeelthis
of self-awareness has come to a point where his or her Atman is awareoohiéstion

with Brahman. Eventually, one comes to realize that his or her atman is Brahman
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Safaya (1975) writes about the Advaita Vedanta, a philosophical school of
thought based on the Upanishads. It is interpreted by Sankara, a seer, and hisfollower
It is concerned with understanding Brahman, attaining knowledge about moksha, and
highlighting the ultimate Hindu goal in life. This philosophical thought emphaaizes
monolithic view of Hinduism where Brahman, Atman, and Jiva are identical. It psirport
that the reason for a dualistic viewnngya an illusion that makes one see duality rather
than singularity. The tenets of philosophy include: the only reality is Bralamz
existence; what does not exist is not considered real. Since it is Brahmandisat e
Brahman is the only reality. What one sees to be true in the universe, outside world, is
only an illusion constructed by ignorance. All but Brahman is maya. Another important
aspect of the philosophy is that the universe was created by an intelhigesdrescious
creator.

Vallabhaneni (2005) continues to discuss this philosophy from Sankara’s
perspective who asserts that only Brahma is real and since the Atmanxtetisom of
Brahma, it too is real. He believes that the Atman has two levels of consciouSness.
level calledParamatmaGod, is all knowing and always present but has a passive
presence where as the other level is callsl/atmathe jiva, which has limited powers
but an active presence in one’s life. The process of self-realization ihgbry is how
the Jeevatma comes to realize that it is Paramatma itself. In ordie fJeevatma to
know itself as Paramatma, it must shed a number sheaths in which it is enclosad, (Kum
2006). Again the transcendence of the soul or the transformation of Jeevatma to
Paramatma can occur via acts of meditation and yoga. However, Vallabhaioets re

that problems arise when the Jeevatma begins to think that it is the reatisatts
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according to seeing individuality in the world and not recognizing the connectiomhvit
beings and things. In order for the Jeevatma to truly become self awasé¢atdied its
five sheaths: material principles, vital forces, mind, knowledge, and.bliss
Sharma (1964) speaks of Samkara and his views on self and consciousness,

Samkara does an analysis of the self and has a strong belief that thelwalysspaesent
regardless of one’s state of consciousness and that one always knows thaehe or s
exists. What one is not knowledgeable of does not exist because it is one’s mind that
constructs the meaning of the world. In reality, the object may exist but fon¢éhwho
is not aware of its existence, it does not exist. One cannot even know that an olsject doe
not exist without the knowledge of the object. Sharma writes,

according to Samkara there are two elements in percepoaift-andVratti.

Bodh is self-proved, permanent, seer and witness. Vratti is Agantu

changing, unstable, and object. In the states of deep sleep iyl thare is

no vratti, but bodh. Hence they are not unconscious states. They are

conscious, but not self-conscious, because of the absence of vratti. (p. 215)
This reasoning shows that Brahman is real because it is thought of by selhessr
since one continues to be aware of oneself even in deep sleep shows the existence of
Brahman.

Safaya (1975) notes that in understanding transcendence (moving towards

knowing the real self and liberation) and human personality it is important to tamters
the notion okoshasor sheaths (see Figure 4). It is believed that one’s real self, or the

atman, is enclosed within five different sheathes which affect one’s petgofidlese

8 The sheaths that the Jiva is enclosed withinheiltiscussed shortly in this dissertation. For ribis
important to know that the Jiva is enclosed withiese sheaths and needs to shed them in ordenteato
with its true self, with Brahman.
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sheaths represent different levels of consciousness from within which the jiva is
expressed. As one’s jiva gets closer to being expressed through the inndraathst s

one becomes more self-aware and more connected to atman and thereby Brahman. An
individual is self-awareness at each level of the koshas and consciousnede®mana
outwards from the true self. Please be advised that the kosha model is not a linéar mode
one does not progress through the stages of the koshas but one begins to gain a deeper
sense of self awareness and consciousness as the individual becomes moradcainnecte
each layer or sheath.

There are five sheaths or koshas in total. The outer most sheath is called
annamaya koshat is one’s physical body including senses and it is represented by food.
The next sheath is thparanamaya koshahe vital sheath or the life sheath, this sheath
helps create motionManomaya koshe the sheath that involves mental functioning and
it is the sheath within which most people reside. Pande and Naidu (1992) assed that thi
level of consciousness allows one to receive and perceive information from tdeaworl
well as allowing one to interpret this information and provide a response to it.rKuma
(2006) adds that these three sheaths are responsible for feelings of happiness®wand s
It is believed that most people have access to these three sheaths only wed live t
accordingly. With discipline, yoga, meditation, and intuition people can transcend to
deeper layers of consciousness. The following two layers of consciousnstgesen
which one experiences only bliss. Thmanamaya koshholds intuitive and intellectual
faculties; this is the sheath from which a person continues to see duality in kthe wor
The final sheath, thenanda koshas the state that is blissfulness and it is the state that is

connected to Brahman. In this sheath, one no longer sees duality but sees e\amglthing
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everyone as onekEach of these koshas or sheaths are n to correspond to
personality type.

Although the Upanishads stress the importancendirig oneself and advoce
for transcendence and becoming liberated, thengstalso acknowledge different we
of achieving happiness in |. They scriptures prade a way of thinking about differe

approaches to happiness

Vijnanamaya Kosha

Anadamaya Kosha

Figure 4 The Koshas.

Taittiriya Upanishads on Happiness and We-Being
Kumar (2006) discusses the concept of happinessval-being based in th

Taittiriya UpanishadsThe Taittiriya Upanishads are the books that cpoed with the
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black Yajur Veda. He notes that Hindus have many different perspectives about
happiness and well-being: the hedonistic, collectivist and transcendental peespecti
First, Kumar talks about the Hindu God Brhaspathi who is also known as Charvaka.
Charvaka is the understanding that a person only has one life to life and he or she must
live this life to the fullest and fulfill all hedonistic pleasures. It ackndgés money as
the key to obtaining pleasure and demands an individual to acquire wealth using any
means possible, whether unethical, immoral or illegal. However, it does wamstaga
illegal actions and because the goal is to increase pleasure and avoid punighment
encourages people to be intelligent in the use of illegal action as to not be punished by the
law. Laws of state are the only governing body one needs to be concerned wiebeca
universal governing systems such as dharma, karma, or liberation are deriggttexis
This is known as the hedonistic perspective to happiness and well-being.

However, the longevity of material pleasure is called into question. Elpecia
since ancient sages and seers report the value of eternal truths. Theytbatieve
liberation leads to pure happiness and joy because it is everlasting and blisgus Thi
supported by knowledge that economically poor countries have equally as content and
satisfied people as economically rich countries (Kumar, 2006). Hence,ahateri
possessions do not contribute to the happiness and well being of individuals. So meaning
in life is embedded within the permanent and eternal principles of life. This
understanding is said to lead one to liberation and become one with Brahman. It is the
connection with Brahman that yields eternal bliss, happiness, and well being. Kumar

calls this the transcendental perspective to happiness and well being.
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Still another route to maximizing one’s feeling of happiness or well being is
understood from the collectivistic perspective (Kumar, 2006). This is a persgbetive
hovers between the transcendental perspective and the hedonistic perspestivased i
on the understanding of dharma. The aim of dharma is to secure “the material and
spiritual sustenance and growth of the individual and society. [Furthermoranddor
the fundamental order in social affairs and in moral life and is a principle which
maintains the stability of society” ( p. 108).

How one attains the happiness and well being he or she yearns for is dependent
upon what he or she wants and where he or she is on the scale of evolution. The scale
goes from animal to human to the divine. It is considered that ones with the hedonistic
perspective are more in touch with their animal instincts and will attain hagand
well being from hedonistic measures. Those who hold the collectivistic pevepecti
perspective held by the majority of the human population, gain happiness and well being
from following the laws of dharma. On the other hand, people who ascribe to the
transcendental perspective are considered to be divine and attain happiness$ and wel
being by becoming in touch with Brahman. In any event, all perspectives are value
parts of humanity and accepted within the society.

Finding the Self

Auluck (2002) outlines a number of steps required for understanding the real
self. She reports that one can become self-realized, that one can find his or $&f true
or understand his or her true self but first one must destroy his or her idaotifivéh
the ego. This is because the ego is not the real self and in order to come to knolw the rea

self one must shed the ego. The ego in Indian psychology refers to the jiva’'s tesling t
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it is a singular, independent entity which is separate from the universe. This@onfus
occurs because the mind is conditioned to feel separate from others and viewdha worl
a dualistic manner which allows the ego to feel individualistic. One has to de-conditi
the mind in order to even begin the journey of self-realization. Auluck believes that
reconditioning

requires dispassionate examination of one’s feelings, thoughts &odsac

This is a process of preparing/purifying oneself. The seeletdheultivate

the requisite qualifications and then alone he[/she] can sustangthe of

thinking and reflection required to grasp the truth. (p. 16)
This might be the place of psychological intervention where talk therapy couldizedut
to help the individual begin to understand the true self.

Auluck (2002) highlights ways to accomplish such a task. It is important to
examine the following points: understand the difference between the transient and non-
transient states, start to care less for or completely stop caringrisreint states, and
attain the following six virtues: controlling mental levels, body, and sensg tmendful
of one’s duties and being efficient and resilient, developing faith in the teachers, g
and developing the mind to be able to engage in deep concentration/meditation and
allowing oneself to focus on a single point for long periods of time, and having the virtue
of developing genuine desire for knowledge and liberation may be useful in motivating
the individual to seek his or her true self.

The preceding sets the stage for one to understand and learn about Brahman and
then communicate his or her learning to others. In order to impart such important

information one must have accomplished the following three steps: (a) learned the
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teachings of the Upanishads, (b) reflected on the teachings, and (c) d¢hectrath and
through deep reflection assessed the truth to impart the acquired self-knowledge.
Sen (1980) writes,

self-knowledge oAtmajnanahas been the characteristic objective of Indian

cultural pursuit and again and again new approaches and processes were

discovered and evolved or a way $&dhana(spiritual discipline) for the

realization of the spiritual truth and reality. (p. 93)
This notion asserts that there are methods available to assist oneningtalf-
realization. These methods can be utilized to help develop psychological intersent
that can then be used by clinicians to assist clients of Indian decent. Thenhoms
devised will require an attempt to help clients make a mind-body-spirit/uaivers
connection.

Although there are different methods set forth to attain happiness in the
Upanishads, it is necessary to remember that the scriptures are singigdde the
pursuit of finding one’s true self and connecting with Brahman. These scriptscassli
the connections between different constructs such as the connection between the jiva
atman and Brahman as well as the connection between karma, samskara and
reincarnation. They describe the barriers to being connected and offer sosne way
breaking the barriers.
The Bhagavad Gita and Psychology
The Bhagavad Gita is an important and influential Indian philosophical téxt wit

pertinent information on psychological understanding of people (Menon, 2005). This is

because the Gita illuminates the ideas that were presented in the Vetiaddgr
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population. The Bhagavad Gita presents Vedic and Upanishadic knowledge in an easily
digestible form. Thus the Gita can be understood by most people and depending on the
person reading the text; it can be interpreted from various perspectivesxafgsle, one

can interpret it from the concrete perspective where only the story presetiteddita is
discussed. Another can interpret the Gita from a metaphorical perspectieepsbple

in the story represent different levels of consciousness and or differersergjateons of

the self.

A lot of useful information about the human psychology and condition can be
learned from the Bhagavad Gita. For instance, the Gita acknowledgbfethas both
positives and negatives and that one has to learn to cope in all situations and not let the
situation dictate how the person feels or behaves. Furthermore, the Gita putseforth t
anjeneya complewhich refers to the notion that “one’s own mind has a preventative and
a curative function” which enables it to heal him or herself (Hoeche, 2006, p. 120).
Rangaswami (1996) speaks to the counseling nature of the Bhagavad-Gita. Hleatotes
the information in the text helps “guide, resolve conflict, get claribcatassurance,
enlightens the individual to achieve adequate ego strength” (p. 65). Furthermore, he
asserts that it can be used in crisis management and that it helps to dadleasdt g
increases morale.

The Gita also shows the importance of forgiveness, which is considered the
epitome of Hinduism because anything can be forgiven with prayer. Howeveratbere
always consequences even with forgiveness. Another important factor presahted i
Gita is the importance of keeping certain human emotions to a minimum. Entbabns

need to be kept to the minimum include the need for sex, greed, arrogance, and hurting
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other. The Gita states that when one eliminates these emotions then his obleengr

go away. There is an intense need to live within the norms and regulations of society. In
order for one to do well in heaven he or she needs to do well in life on earth because
one’s way of living is always the same. It speaks about arrogance and hiove ety

that is to living well. The Gita stresses the importance of being a friendselfrieence,
having positive self-esteem is vital to being healthy. It also talks abonétessity of

having empathy. The Gita states that empathy is a way to God and hence happiness.

Hoecke (2006) speaks about the guru-chela, therapist-client relationship within
the Gita. He reports that the relationship is depicted between Lord Krishna and,Ar;j
where Lord Krishna is in the role of the therapist and Arjuna in the role of the dHent
reports that the role of the therapist is to help the client realize his or hetigilcdaad
become aroused and motivated to change. The relationship of the therapist needs to be
supportive and directive at first and move towards being dynamic and non-directive
towards the end. Thus, the role of the therapist is actually to help the client understand
that he or she can heal him or herself and that he or she has great poteseialialss
the therapist is to “understand the speaker... know the smeller... [and] understand the
thinker” (p. 122). In essence, the therapist is the “instrument of change” and thusemust
someone who him or herself possesses adequate mental health functioning.

Menon (2005) believes that the discussion in the Gita is truly about “a connection
between anxiety, depression, and performance” (p. 84). This also makes sendsgiven t
the character Arjuna in the story had much difficulty going to war due to erparg
feelings of anxiety and depression. Arjuna was unable to perform anddins #ie

readers to see how depression and anxiety can be debilitating. As well alsb@sis
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how Arjuna’s conversation with Lord Krishna helps him move past his emotional
difficulties and be able to perform. The story in itself shows the importancéioftal

with a knowledgeable teacher who is able to clarify one’s thoughts and help the person
move out of a debilitating state into a performing state.

Pande and Naidu (1992), discuss one of the main concepts presented in the Gita
calledanasaktimeaning non-attachment (see Figure 5). It is believed that one who is not
attached suffers less than someone who is attached. Attachment in this sietsgaited
to the attachment one may feel towards his or her success. Factorsdesdsutia
anasakti include “outcome vulnerability, attachment, effort orientation, enduwsiadce
epuipoise, [and] physical-sensual non-identification” (p. 94). This is becausertbeés s
of attachment is felt by the ego and the goal of a Hindu’s life is to tameronate the
ego and liberate oneself from a mundane existence.

Anasakti is a state where nothing matters, one’s anxieties are misjrarmtone
is free to live his or her life without the concern of its affects on others or theroawic
success or failure. Having this freedom results in one being able to attemdpiete his
or her task more effectively and efficiently. Pande and Naidu (1992) coddustady
in which they found that those who scored high on anasakti exhibited lower levels of

stress than those who scored low on anasakti.
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Anasakti
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Figure 5 Levels of Distress Compared to Levels of Anasakti. Content from Pande &
Naidu, 1992.

Bhattacharyya (2006) asserts that the Gita is thought to illuminate tiseoifckxe
Upanishads. This includes expressing the importance of the Atman, reincarnation,
karma, dharma, anasakti, and liberation. In terms of karma, the Gita emphasizes
necessity of performing acts of kindness that are helpful to others without thattbbug
personal gain. It stresses the importance of dharma and living a just life.

Main Concepts in Indian Psychology

Indian psychology presents many complex ideas and concepts that help provide a
strong theoretical understanding of the psyche (Rangaswami, 1996). The follstving |
of ideas and concepts is not exhaustive but sufficient in providing an overview of centra
ideas within Indian psychology.

Rao (2005) believes that the focus of Indian psychology is always on examining,

analyzing, and carefully looking at the person, the jiva, and one’s consciousness. Rao
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acknowledges thatlthough one is constantly immersed in consciousness, it does not
necessarily mean that the person understands their consciousness. The difficulty
understanding consciousness takes place because it is considered to befsmparate
one’s mind and or brain. It does not interact with the physical self of the individual
However, consciousness is thought to be essential in helping one understand him or
herself through introspection. Consciousness is connected to the self but through one’s
Atman and it is the catalyst for the frontal brain activity; the part of thie lbinat

synthesizes the information that the brain receives.

Indian psychology differentiates between many levels of consciousnessirigclud
the subconscious, conscious and the ultimate conscious (Cornelissen, 2003; Varma,
2004). The level of consciousness depends on the self-awareness of the indivitheal; as t
individual becomes more self-aware, his or her level of consciousness @scrddmis,
there is a consciousness of the jiva, of the atman, and then the consciousness of.Brahman

Hindus believe that one is always in a state of consciousness regardlessioé wha
or she may be doing (Sharma, 1964). Sharma describes two elements of perception that
are at play in consciousness: One is Bodh, which is “self-proved, permanentdseer a
witness,” (p. 215) it is present in deep sleep. The other element is Vratti iwhic
“changing, unstable and object,” (p. 215) it is present while one is waking omgjdeti
not present during deep sleep. These two constructs are important becauseydas the
of Indian psychology to get individuals to move from the vraitti state of existertbe
bodh state, because the bodh state is closer to being self-aware and being one wit

Brahman.
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Cornelissen (2003) notes that becoming aware of the different levels of
consciousness allows one to be more in control of his or her life because then he or she is
more self-aware. increased level of consciousness makes the experieaewidif fr
possible and without self-awareness one is living a life that is determinkeinitver.

This allows one to live a meaningful life; one in which an individual is able to feel love,
joy, harmony, and oneness (Varma, 2004).

Miovic (2004) outlines different dimensions of consciousness. He asserts that
consciousness is separated into three different categories including thebemgsthe
inner being, and the outer being. The inmost being encompasses the psychic being, it is
the evolving soul that everyone has. The inner being category includes the inner mental
inner vital and inner physical sense. The outer being consists of one’s cognitive,
affective, emotional, libidinal and biological urges. This corresponds to the lewhks of
self; the jive, atman, and Brahman. Miovic explains that behind the “psychic bemaly st
the [jiva] and Atman” (p. 117).

Miovic (2004) note that Sri Aurobindo feels that consciousness grows when a
person concentrates on one particular thing at a time and ruminates over it for a long
period of time. Human beings use rumination, meditation, and introspection to increase
their ability for understanding the different levels of consciousness. Fudhe he
feels that consciousness is developed similarly as biological human evoldedieels
that human beings have yet to achieve their full potential and they will achiave the
potential as evolution of consciousness evolves.

Rao (2005) illustrates that the evolution of consciousness is difficult because it

requires self-realization and there are many obstacles to becomingadieka. For
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example, he reports the mind can masquerade as the real self and confuse one into
thinking he or she is self-realized even if he or she is not. Although the mind is
considered to be consciousness of the outside or external world, it is not consciousness
(Sen, 1964). Rao notes that even though the mind is material like the brain, it is not
localized like the brain. This means that the mind does not occupy a specific space
within the body but it is throughout the body and has the ability to be connected to what
is outside the body as well. For example, it has access to the larger conssialitries
the world via its ability to communicate with the atman. The mind also has &octhes
brain and it has the ability to access and retrieve information from the conssmusne
The purpose of the mind is to serve as a connecting force between the brain and the
CONSCIOUSNESS.

Auluck (2002) divides the mind into four parts: One pamanas this is the part
of the mind that is very unsteady and it holds “perceptions, feelings, doubting, [and]
desires” (p. 18). Another part of the mind is calledldhddhi this is “the faculty to
determine the nature of things; it contains, discerns, discriminates, and j(julgE3).
Then there is a part called chit which is a collection of memories and it alsotmlds t
ability for recollection. Finally, there ghankar this is the part of the mind that is the
ego. It has the “sense of individuality arising from identification withtiody, mind and
intellect” (p. 18). Shankar, also known as the ego, can be harmful to the individual if not
properly developed. It is considered to be the “root of all problems and sorrows”.(p. 18)
This is because it begins to feel like it is alone and independent, it deviates from

Brahman, and therefore it suffers. In other words, the ego (Shankar) suffers viaes it s
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to feel that it is alone, it becomes lonely and upset because it is unawareuef nattrre.

So when the ego returns to the awareness that it is connected with Brahmas plideel
Sharma (1995) discusses how personality is formed based on Indian psychology.

He speaks to the conceptsaimskarawhich is “an impression left by the action done by

the agent” (p. 51). Everything we do has an imprint and once we engage in the act,

thought, or feeling there are remnants of that that are left behind. For exaompkone

who is able to play the piano brilliantly without any formal training mighehzad some

impressions of playing the piano remaining from his or her past life. Deiegriactors

of personality include: (erarabdha which is part of karma; it is the part of the

personality that is determined by one’s past life. This part of the pergasaiihat

colors, interprets, and filters the information that one perceives from the atddrge.

Thus one always perceives reality through his or her accumulated knowledge and

therefore constructing his or her own reality, Jagatwhich means the world; so there is

a part of the personality that is determined by the environment. Despite atiegches

or her own reality, the forces of the environment also have a strong impact oméis or

personality, and (dpurusawhich refers to the self accounts for one’s personal freedom;

so one has some freewill that allows him/her to play an active role in hisldehe

Purusa, Sharma believes is there to “liberate and uplift the individual” (p. 52prdiag

to Kumar (2006) “purusa represents ‘being’ and is a generic term, which when used wit

the suffix in conjunction with each of the sheaths represents the self-sesgatads

with each of them” (p. 110). It is somewhat bound by karma but not so much so that it

cannot break free and enjoy freedom from karma. Therefore, there are tets aplee

self-the liberated self and the bound self. One’s personality is dependent upon the
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interaction of all three parts described. Sharma came up with a mathefoatzcdh

that accounts for all the part: K =J {j (p)}. Where K= karma or action; J= jivg, |

bound and inherited; p is purusa, the liberated self; and j= jagat, the environment. This
equation shows that human behavior is a function of different things such as one’s karma,
the environment and the person’s self (Sharma).

Sri Aurobindo(Miovic, 2004) explains the different part of personality. He
claims that there is the inner being, outer being, and the psychic being. Theecimger
resides between the psychic being and the outer personality. It is the piaredsaer to
connect with than the psychic being. Sri Aurobindo believes that it is at the nexus
between the planes of consciousness where psychological disturbances ocitar (whe
this manifests as defense mechanisms, psychological disorders or shsaatlers).
Furthermore, Sri Aurobindo recommends that the inner being and the psychic being be
merged or integrated first before the outer personality is integrated intdhdreplnes
of consciousness. He fears that doing so (attempting to integrate the psydpiiriein
with the outer personality) will lead to some sort of psychological disturbance.

Thus, there are different selves at play in a person and in psychology the
important thing is to help one express his or her real self. The Jiva is also balieeed t
the individual’s real self and it needs be recognized and expressed. The jivacanvha
actually enjoy and feel life. It is the eternal part of the individual. elsfpain because it
is ignorant but when it learns, it is no longer suffers (Sharma, 1964). It can also be
considered to hold one’s personality. The individual first has to understand the jiva and
the connection between the atman and Brahman before there can be a rediaatiten t

jiva is identical to Brahman.
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Why Problems Occur

Cornelissen (2003) report, that the core belief in Indian psychology is that
everything and everyone in the world is perfect and full of potential. This bediets
him wonder why people suffer if everything is supposed to be perfect. It idiaks®
identify reasons for psychological imperfections or suffering in order to devise
interventions and strategies to ease that suffering. Indian psychology spaakserous
reasons for the suffering of people and all reasons relate to problemsthatisipiritual
sphere. This is because mental iliness is not viewed as something being lyhetarg
with the individual in treatment. It is believed that one suffers because he isr s
disconnected from Brahman and therefore unable to tap into his or her potential. The
disconnection from Brahman has many reasons which include the following: indalanc
of doshas and or gunas, mental trauma due to emotional dysfunction or physical trauma
insulting Gods or ancestors, possession states, self identified ego, food or dsgetaisdue
relationship with others (Fabrega, 2001; Juthani, 2001; Pande and Naidu, 1992;
Rangaswami, 1996; Unnikrishnan, 1964).

It is believed that one suffers or lacks success because he or she is subgcted t
vulnerable tahazar, the evil eyejadoq black magic, ojinn, possessed by evil spirits
(Hussain & Cochran, 2002). For example, the person is not successful because he or she
has been the target of someone’s evil eye, or someone’s put a spell on him/her, or that he
or she is possessed by evil forces. Another similar reason for sufferindaadiaving
inadvertently or deliberately making the Gods or Goddesses or the ancegtgra/laich
results in them causing pain and suffering in one’s life. Suffering in onetsalif@lso

occur as result of bad karma; one might be reaping the negative consequences of his or
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her actions from a past life. Juthani (2001) states, an imbalance in Dharmatrbay y
another cause for suffering. In all these instances outside sources ald todnggthe
cause of pain and suffering in the individual (Fabrega, 2001). These issues keep one
from feeling good and living life in a happy and joyful manner.

Safaya (1975) outlines overarching reasons for suffering: people suffer due to
mental and physical issues/problems, problems caused by animal or inanireet®, oipj
problems caused by problems within the environment. This dissertation will focus on the
suffering caused by mental disorders, problems, or issues.

Rao (2005) believes that suffering according to Indian psychology occurs &ecaus
one’s consciousness becomes clouded when he or she is not self-aware. In ather wor
one losses his or her mind-body connection and is disconnected from the spiritual world
or the universe. This may lead one to individuate from others and disconnect from the
world and universe. Should this occur, one is more vulnerable to feelings of isolation and
detachment from Brahman thereby causing suffering. Also, individuating franmBra
may cause one to seek attachment with other people which also can make one vulnerable
to suffering. It is considered that suffering happens because one is toocattattiee
world and people in it (Rao, 2005). Close relationships with others may result in some
dysfunction or disorder in the relationship causing suffering (Rangaswami, 1896)
well, one suffers in relationships because he or she starts to becomeaddtiabiee
transitory things in life rather than permanent things.

Singh (2005) points out that suffering alone is not the definition of illness within
Indian psychology. One that is not suffering or experiencing any physical or

psychological ailments may also be considered ill. This is because iBresscribed as
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an imbalance in one’s mind, body, and or spiritual connection. A healthy individual is
one that is balanced and experiences a “higher level of human functioning thatsnvolve
spiritual awakening, enlightenment, or liberation (moksha)” (p. 43).

Regardless of the reasons, suffering is understood in terms of beingyatdatal
positive change (Menon, 2005). Suffering allows one to be thoughtful about his or her
actions and feelings and it may result in positive changes in one’s life. Itisoayea
necessary to learn about oneself and grow psychologically (Singh, 2005).

Goals of Indian psychology

The goal of Indian psychology is very much dependent upon what the client is
seeking in treatment. Generally, there are two paths in Indian psychology that can be
taken depending on who is seeking therapy or help with their life. Understanding the
differences in the paths allows one to judge the needs of the client he or shiang wor
with.

The first path is taken by clients who are seeking to get rid of their disinesire
not concerned about or ready for self-awareness or connection with Brahman. These
clients are exclusively interested in symptom reduction or for some re@spnataeady
to seek liberation. It may be that these clients need to build more positive karmea and b
reincarnated before they are ready to be on the path to liberation. It isanly vi
accumulation of positive karma over several lifetimes is one ready to beeitibn,
learn about his or her true self and understand his or her unity with Brahman.
Nonetheless, these clients can be helped by Indian psychology. Goalgmetefar
these clients may include helping the client overcome constraints in theitHatekeep

them from reaching their potential (Rao, 1988). Another goal may be to help them
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connect to religion or spirituality but without the emphasis on understanding the religious
practices; just experiencing the increased connection will help genetegekarma and
thereby improve the client’s outlook on life (Rao, 2005).

The second path is for those clients who want to increase their connection
between the mind, body, and spirit/universe. Their goal in therapy is to incréase se
aware and become self-realized (Rangaswami, 1996). In order to be on this pdth of sel
discovery, these clients must question their suffering and have a curiositytfaiolite;
for example, they should question where life comes from and what happens after death

The goal of therapy in this path is in service of helping these clients expeass t
true self and connect to the universe in order to obtain liberation (Menon, 2005). This
goal is considered to be helpful to the individual because it helps one avoid feelings of
loneliness, provides one with meaning and purpose in their life, promotes healthy
attachment, encourages interdependence and group harmony, and gives importance t
taking responsibility when performing one’s duty (Rangaswami, 1996). In addition,
increased self-awareness allows the client to be in control of his or herffewn li
increases one’s ability to play an active part in his or her life (Cegaglj 2003). These
goals are not surprising given the collective nature of Indian society. Fuodie these
goals of Indian psychology, self-realization and liberation, are actualsrdared to be
goals in Hindu life (Mathew, 1986).

Menon (2005) notes that ultimately it is necessary to understand that Indian
psychology is interested in helping the individual heal through a process ofaélighe
She further explicates that “healing is not [done] by cathartic methodsdaxgto their

referent, but by creating transpersonal ideas, visions, thoughts, experientsesygdd:
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views, and most importantly self-identity. Spiritual healing is unfolding one&npat”

(p- 89). This allows one to acquire self-knowledge and become self-aware. Thus the
change that is required to occur is in the states of one’s mind and in one’s sélf-ident
Analysis and experience are considered to be fundamental in transfomesgf. It is
noted that self-reflection and intuitive thinking are necessary componentdysisna
Furthermore, analysis of one’s early experiences does not alone fostge th# is
germane to developing insight which leads to further exploration of the self.
Conclusion

Rangaswami (1996) writes “all sages and gurus were serving as guides,
counselors, and therapists” (p. 64). Thus they held a certain amount of information and
understanding of human nature and theories of mental illness as well asrtealhesr
understanding of the human condition came from thoroughly studying the Hindu
scriptures such as the Vedas, the Upanishads, the Bhagavat Gita, and more. Knowledg
from these scriptures coalesces into a robust theory of mind that can be usefuhip helpi
reduce the psychological suffering of peoples (Indian peoples) in need.

The Upanishads are essential in providing an integrated understanding of a
theoretical formulation of Indian psychology. The Upanishads show the connection
between the jiva, atman, and Brahman. They reveal that the atman is the ijcatgmmif
of Brahman. They further show that the jiva is also atman but is expressed through
sheaths that mask its true identity as the atman and Brahman. Thus, all alments
thought to occur due to the ignorance of the jiva to understand its true identity. The
Upanishads also explain that through meditation, yoga, and use of intuitive understanding

one can begin to learn his or her true identity.
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The Atharva Veda provides information on the inner working of personality
development thus it is necessary to be knowledgeable about in order to help change
people’s mental functioning. These scriptures discuss the importance of zaldnce
describe ways to achieve balance in the internal structures described in India
psychology. These internal structures include the gunas and doshas; the mind and body.
The scriptures also explain how the different constructs such as karma, dharma,
samskara, and reincarnation relate in order to develop these internal strustures
individual has to regain balance in these structures in order to find his or her true self.
The Atharva Veda is also helpful in that it provides a system of diagnosing the
imbalances that may have caused the suffering. Like the Upanishad, the Atedava V
also explains treatment options that range from a healthy diet, yoga, masshge
meditation.

The following chapters of this dissertation will focus on assessment of the gunas
and describing the treatment modalities that arise from the Indian foromutdtmental
functioning. Chapter five will focus on personality assessment based on thedheory
gunas. Chapter six will focus on interventions and treatment options based on the Indian
psychological model. The final chapter, chapter seven will provide a critighe of

literature presented in the dissertation.
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Chapter V: Personality Assessment and the Gunas

Prior to defining interventions and techniques that can be utilized to help an
individual attain a connection between mind, body and spirit, it is necessary tmexam
and understand Indian psychology ideas regarding personality structure. Asggessme
can be highly useful in presenting a deeper understanding of one’s behavior &s well a
objectively outlining the personality structure of the individual (Drummond, 1996). The
goal of Indian psychology is to create characterological change or qraatefer
characterological change to occur in the individual who seeks treatmenthérefore,
crucial to discuss the existence and possibility of assessment in Indian pgyeiol
theory.

Personality measures need to be grounded in a theoretical base which allows for
interpretation, conceptualization, and understanding of the test-taker’s behavior
(Drummond, 1996). Furthermore, the creation and the implementation of these
assessment tools are essential in the progression of Indian psychology frometctie
into the practical realm. This is because Indian theories require their bain se
assessment tools that are reflective of the theory at hand. Even thouglk brekeof the
countries with the “most active movements of indigenous psychology” only a few
measures of personality assessment based in Indian theory exist (Chewmg, @¥eda
and Zhang, 2003, p. 280). Assessments are also necessary and important in helping the
individual understand the changes that need to occur in order to achieve health
(Ninivaggi, 2008). For example, a personality assessment rooted in Indian pgiadiolo
theory would give ample information regarding the individual’s diet, lifesgnd other

treatment that may be required for change (Ninivaggi, 2008). Thus, there is ameed fo
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review of the assessment methods and tools available for clinicians wishiagtiogor
using the Indian psychology orientation of treatment.

Understanding of an Indian personality structure comes from the theory of the
triguna. Ninivaggi (2008) notes that individuals from the Indian perspective are
understood in three intimately connected domains called gunas. Collectisdy the
domains constitute the triguna or other times called the maha gunas; individweslly, t
represent three distinct personality structures. A particular peitysstalcture is formed
by the dominance of one of the domains of personality. These domains or gunas are
sattva, rajas, and tamas.

Definition of the Gunas

The gunas represent parts of prakriti, and prakriti is everything and anything t
is in the universe and the cosmos. Defining the gunas is difficult because altieregh t
is general understanding of the definition of a particular guna, a sustainedsahive
definition is not available. Researchers have defined the concepts as thayathdir
particular study by concentrating on the elements and qualities thegxarening
(Murthy & Kumar, 2007). However, one can begin to have a more complete picture of
the construct when all the different qualities presented in the differeatuiterare pulled
together into one section. This researcher will describe the gunas indiyiolall
incorporating the different definitions presented in other studies. Informatidmgor
section is collected from the following sources: Bhal & Debnath, 2006; Lad, 2006;
Shypertt, 2005; Stiles, 2000; Wolf & Abell, 2003.

Sattva is thought to be the natural inclination of the personality. Hence, Lad

(2006) describes it as “the underlying nature of the mind—universal or individual mind”
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(p. 153). Sattva is described as pure light with the power of illumination, enlightenment,
and goodness. It functions as thought and the ability to think which helps with the clarit
of mind. It is believed that once the mind is clear, an individual becomes concermed wit
taking the right action and obtaining a spiritual purpose in his or her life. An individual
with the sattva dominance tends to be alert, attentive, egoless, understanding, pure,
compassionate, cooperative, harmonious, truthful, and disciplined. These individuals are
untainted by evil, unmoved by success or failure, and rate high on existentibéingl

A dominance of sattva allows for inward peace and happiness, an increase in
consciousness abilities, and an increase in discriminating intelligendeougtt there is
much positivity associated with dominance in the sattva guna, the Ayurvedatuie

sees it as problematic and associated with feelings of arrogance ansistargjsalities.
Nonetheless, it is noted that to gain happiness in this guna quality, one must practice
spirituality and be in touch with his or her higher self. An individual with a dominant
sattva would be aware of his or her spirituality and practice positive ekewiefaith.

The rajas gunas, on the other hand, is not the natural inclination of the individual
but it is a necessary component of the personality. It is generallyaesoeith active
energy, aggressiveness, and passion. On the positive side, individuals with a dominant
rajas tend to be ambitious, action oriented, hard working, enthusiastic, and competitive.
However, on the negative side, individuals with a dominant rajas tend to be self-centered,
restless, and envious. These individuals lack peace, they experience volatigy of t
mind, they are solely interested in satisfying their desires, theitugpipursuit hinges on

the possibility for self-gain, and they are attached to the results ohttiities.
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Happiness when this guna is dominant is achieved by satisfying worldly and bodily
pleasures.

Similarly to rajas, a dominance of tamas is not a natural inclination of the
individual and is also an important aspect of the personality. Individuals withsedrea
levels of tamas tend to be passive, dull, delusional, confused, sad, depressed, lazy,
ignorant, inattentive, inactive, insensitive, angry, fearful, and lethargieseTindividuals
tend to hold narrow worldviews, have insomnia or sleep in excess, and feel helpless.
There is no information provided about the positive aspects of the tamas quality but
perhaps the ability to sleep, rest and care for oneself are important and ptsitieste
of this guna also making it a necessary component of the personality. Even saalit is vi
to report that the tamas personality is described as conditions under “sevsref type
mental deficiency (idiocy)” (Dube, 1978, p. 211). Individuals with the tamasic
personality type also gain happiness via satisfying worldly and bodilyupésas

Understanding the gunas separately is helpful because it allows one to
differentiate between the different gunas. It also highlights the@ifée between the
positive and negative aspects of the guna dominance. However, personality isetkvelop
by the constitution of all three gunas (Dube, 1978). So, all three domains (sattya, rajas
tamas) are present within an individual at all times and it is simply the domiogtiee
guna that is different. Furthermore, according to various Indian scriptutddeaature
it believed that psychological disorders are due to an imbalance of the gunasciutgpar
the dominance of rajas or tamas guna (Bai, Murthy, & Nagalakshmi, 1975).

Giving an individual a diagnosis of a psychological disorder is not the main

purpose of the personality assessment, rather it is figuring out the cansufuthe
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gunas that is deemed vital. The clinical understanding of the individual is consmlered t
be important because everyone is thought to have a different guna presentatibe than t
others, so it makes it necessary to treat the person and not the disease. Nenetheles
diagnostic categories of mental disorders do exist and are considered taub&usef
understanding the individual. The Ayurvedic literature provides comprehensive
information regarding different mental illnesses (Dube, 1978; Sharma, Chondola, Singh,
& Basisht, 2007). Dube outlines disorders of the mind presented in the Ayurvedic
literature and provides information on the equivalent disorder in the western frame.
Assessment of the Gunas

The assessment section of this dissertation will focus on the assessment of the
manas prakriti, which described earlier is the combination of the three dlimas.
decision is based on the role of the gunas in the psychological make-up of an individual.
As noted earlier, from the Indian psychological perspective the gunastammidant of
one’s personality. For example, one’s personality traits and charazteflactive of the
guna that is dominant in the individual. The Vedas, the Ayurvedic literature, and the Gita
show the gunas to be the main concepts of personality functioning. For that reason, the
balancing of the gunas will be the focus of this dissertation rather than theibglaf
doshas.

Indian theory and history has many methods of assessments that are available a
used by the population. These assessments are grounded in the Ayurvedic tradition.
However, the focus of the Ayurvedic assessment is the physical body even though
Ayurveda itself encompasses many difference disciplines related tohmadtls,

including psychiatry. In addition, writing a complete Ayurvedic assessmantasy
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comprehensive and complicated undertaking that involves a thorough understanding of
one’s physical body and its functioning. Therefore, the Ayurvedic assessmeents a
mainly geared more towards discerning one’s physical health. Lad (2002sreport
“Ayurveda is a medical science and its purpose is to maintain the quality aeditgraf

life” (p. 1). Life is seen as the holistic balancing of the body, mind, and 4jadi (

2002). Although in Indian psychology one’s physical health is vitally important to one’s
psychological health, it is outside the scope of this dissertation to discuss ateompl
Ayurvedic assessment.

There are many different methods that can be employed to assess forahe g
constitution. These methods include traditional Ayurvedic method of assessment,
guestionnaires/inventories, and direct observations and clinical interviews. These
methods will be briefly reviewed. Even though much reverence exists for the Ayurve
method of assessment and there is plenty of information on different
inventories/questionnaires that exist, the clinical interview will be engdthbecause it
is one of the most viable and informative strategies for assessing gunas.

Ayurvedic Assessment: The Pulse Diagnosis

It is possible to assess for guna constitution using pulse diagnosis. Pulse
diagnosis is a revered method of assessment for the constitution of the doshas and gunas
in the Ayurvedic tradition. In fact, it is considered to be the most valid methontailise
taking the pulse of the client in a systemized manner and analyzing it tohet¢ine
dosha/guna constitution of the individual. Although this measure gives information on
the physical understanding of the individual, Lad (2006) reports that the mental

constitution can be examined using tHel@vel of the pulse diagnosis. This assessment

126



is completed to determine the flow of consciousness as it relates to the enet@y the
chakras. Although there are texts available that provide comprehensive ios$ tct
take and analyze the pulse, there simply is not enough information available on this
procedure to adequately discuss it in this dissertation. Therefore, the usputée
diagnosis is not recommended by this researcher unless the clinician has projey tr
in Ayurveda. The researcher included this method of assessment in the tsstertae
inclusive and not deny the existence of indigenous methods of assessment that are
available. However, as mentioned earlier, there is insufficient infamavailable to
make this assessment method a viable option.
Questionnaires and Inventories

Another form of assessing the different gunas is the guna questionnaires an
inventories. Personality inventories are simply questionnaires that inquiretiadout
client’s thoughts, actions, or beliefs. Drummond (1996) writes, that “the most popular
and widely used technique to assess personality is the personality questiolimainebe
administered to individuals or to groups and is easily administered and scored” (p. 212).
To date several personality inventories have been developed based on the triguna model
(Das, 1987; Elankumaran, 2004; Lad, 2006; Marutham, Bolodhi & Mishra, 1998;
Mathew, 1995; Pathak, Bhatt & Sharma, 1992; Singh, 1971; Wolf, 1998). They range
from instruments constructed to measure gunas for sake of measuring peratoradit
or measuring gunas as they may be useful in determining work ethics or work
involvement.

It is vital to create well constructed assessments so that accurgteciatiéons

about the individual can be deduced, and for test developers to provide a comprehensive
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guide to their assessment measure (Drummond, 1996). Drummond also notes that a
guide must include an information manual and set of norms, as this is important in
providing accurate information about how to administer the test, how to score the test,
and how to interpret the test. Furthermore, a guide should have information on how the
test should be used and ways in which the test may be misused. Groth-Marnat (2003)
lists a number of questions to answer that can be used to evaluate a psychological
measure. She stresses the importance of taking a critical look at pgycdldiests by
asking questions about the theoretical orientation, practical consideration,
standardization, and reliability and validity of the measure in question.

In Indian psychology, mental disorders are thought to arise from the predominant
rajas and tamas personalities which can give rise to a lazy, restlessamtedd mind
(Shypertt, 1986). Hence, knowing which guna is dominant is important. It appédars tha
the triguna theory is sought after and used to understand work related issues. For
instance, which guna personality type shows greater ethics, work involvetitadeat
and used to find appropriate work placement (Elankumaran, 2004).

Drummond (1996) discusses the importance of validity when determining the
effectiveness of an assessment measure. A valid testing measypertsunbecause it
indicates that the testing measure does in fact measure the constayayr itleory that it
claims to measure. There are several different kinds of validity includimegrt
validity, criterion validity, and construct validity. Reliability is anet measure that is
necessary to determine prior to administering the test to the general filiomond
reports that the reliability of the test is reflective of “the degree tohntest scores are

consistent, dependable, and repeatable” (p. 45).
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Murthy and Kumar (2007) analyzed different measures of personalitiusguc
using the triguna model, and found many inconsistencies with the inventories that have
been presented in this dissertation. They report that guna constructs diffeyiatadgr
different instruments are used to measure the gunas, and the guna inventoseb/ésem
are quite different. The inventories differ on the number of items required to Bgsess
the guna dominance, as well there is difference in the number of categmudscales
needed to measure the constructs, and they differ in how the gunas are regarded. For
example, are the gunas dependent or independent of one another, are they three distinct
constructs or do they interact? Murthy and Kumar also note that the developers of the
inventories frame the understanding of the gunas in a western lens and thayefote
use the Hindu or Indian lens to understand the terms.

Much research is still needed before the inventories can actually be used despite
some of them having good reliability and validity scores. It might be helpful f
researchers to be mindful of the measures in existence when attempting tact omste
empirically sound inventories that can be utilized by the population at larg&y In
event, the clinical interview process may provide the clinician with enough irnforma
on the presentation of the three different gunas that a learned therapist coultigudge
predominance of a particular guna. However, the clinical interview appr®atdoi
problematic in that it assumes the clinician would be knowledgeable about thedheor
the gunas or the guna qualities. There still needs to be much more research donducte
and training provided to be done prior to the use of any instruments to measure the gunas.
Nonetheless, if the clinician is knowledgeable then the clinical interarelv

observations might be the best method possible to measure the constitution of the gunas.
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The Clinical Interview

The clinical interview is a highly valuable method of assessment andzsditily
many Ayurvedic practitioners, yogis, and other mental health professidnalgestern
psychology, the clinical interview is thought to be the core of assessmardlesg of
other measures used to assess the individual. This is because it provides vitatiorforma
that is necessary to confirm or refute the findings of the measures usésb gtovides
important information about the client that is useful in treatment. Thus, it is a pbwerf
and important part of assessment and one that can also be used in Indian psychology.
Although a structured interview would not be appropriate when using the Indian
psychological perspective, there are certain guidelines that candeddlin gaining
pertinent information from the client. Furthermore, an interview appears to the three of
preferred methods of assessment particularly when the therapist is woockmthé
Indian perspective but is not sufficiently trained in Ayurvedic forms of assas.

Anjali (1994) describes a holistic approach to assessment used by yoga
practitioners. The yogi assesses the individual's belief system, thirtigagability to
link actions and consequences of behaviors, and learns about the client’s presenting
problem and history. As well, the yogi pays attention to the client’s “appear
mannerisms, interaction, behaviour, manner of movement, voice, intonations, comfort in
interaction, and attitude, particularly as the client discusses praspndiniems” (p.
103). All this information is very important because it gives the therapist iafammon
how to specially work with a particular client.

However, guidelines for the clinical interview are somewhat loose because

information about the client is expected to be collected in an organic manner. The clie
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is encouraged to shares his or her experiences with the therapist. Likbevtberapist

is encouraged to critically observe the client and inquire further about thelient’
experiences, feelings, history, and or thoughts. In terms of observatiore st

may want to pay particular attention to the client’s disposition, current stascg@ignd
psychology abilities. This is especially important in initial phases oféla¢nhent as it
provides vital information that can be used to determine the guna dominance, current
level of conscious-awareness, and the karmic and dharmic levels experieticed by
client.

The following section will describe some information that needs to be collected
from the patient. The acquisition of information will be divided into two sections:
background information collected from all clients and specific informatideatet to
assess for the client’s level of conscious awareness of the client’s self

The background information allows the clinician to know the client; it helps the
therapist learn the client’s patterns, ways to thinking, client’s socehictions (with the
family, friends, co-workers, and society at large), and the personal histboplisg and
work) that contributes to the client’s current position. In Indian psychology, it is
important to learn about at least four generations of the client: the lulerr herself,
the parents, grandparents, and if there are any children then the children. This
investigation provides knowledge of the karma that might be at play in the individual’s
life. Change cannot occur unless the karmic levels are positive. It is importéms f
therapist to gain information from the client about the following items: the ‘slient
background, current life situation, relationships, and information regarding thetprgse

problem. Although these inquiries are similar to the ones that are used when working
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from a western psychological perspective, they also provide the basic inforrhatias t
required to work from an Indian perspective as well. However, the reasoningpind de
of information will dramatically change when working from an Indian psychcébgi
perspective.

In addition, the therapist is also gathering information that helps to reveal the
dominance of the gunas. According to Mohan and Sandhu (1986) this can be done by
paying particular attention and inquiring about the client’s diet, friends ateamal
activities, conduct, thoughts regarding religion, social interactions, intamaatiith
peers, colleges, and others, and the clients emotional reactions. Misra, Suvasini, and
Srivastava (2000) report that paying attention to the feelings and desiésed in task
performances is also important. When the rajas is dominant, the individual perétsms a
and duties as a means to end. The differences relate to the dominance of the gunas and
hence, the client’s personality. Thus it is the gunas that help determinesbegbgy of
the individual.

The most important piece of information that needs to be collected is the client’s
current level of conscious-awareness (level of conscious-awareness avdtbssed
momentarily). This is important because it will dictate exactly how to apipith@ client
and the types of goals that need to be set in order to for the client to become conscious
and self-aware. Thus, it provides pertinent information required to formulatadreat
planning. Also the more aware the client is, the less he or she experiefeesguf
This is also when the clinician must attain information that is specific to thedaodl.

In order to organize the clinical interview process, the kosha theory will be used.

The kosha theory and the triguna theory are closely related. An individual has
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fluctuations in the gunas at each stage of the koshas. Having balanced gunasga havin
higher sattva dominance, allows the individual to do the necessary work to become self-
aware at each kosha. The kosha theory will be used to generate areas of inquiry for the
clinical interview because it provides a comprehensive understanding of thieesatha
level. It allows for an easier manner to categorize and assess thaesgsavkethe self
and level of an individual's consciousness. To briefly revisit the material, the kosha
theory notes that the true self of the individual resides within five diffehertlss or
koshas. The five sheaths include: the annamaya kosha, the pranamaya kosha, the
manomaya kosha, the vijnanamaya kosha, and the anandamaya kosha. Consciousness
and self-awarenss is present at each level of the koshas but as the individual becomes
more self-aware, he or she increases his or her levels of consciousnesk-andreness
allowing him/her to become connected to his or her true self. It is also important t
remember that it is not a linear progression but a simultaneous one whererthis cli
becoming fully aware of his or her self at each level. Understanding esclient is
on the level of self-awareness, it makes it easier to assess the needdientlaad
understand how the client needs to become more self-aware.

The purpose of determining the client’s present level of consciousness is to
understand the level of the client’s psyche. For the purposes of a clinicalenteive
koshas will be divided into three categories of the mind that are described by Sri
Aurobindd’: the outer mind (which includes annamaya, pranamaya, and manomaya
koshas), the inner mind (which consists of the vignanamaya kosha), and the innermost

mind (that is represented by the anandamaya kosha). This is done because it @rovides

° Sri Aurobindo was an Indian philosopher who used rolifically wrote about yoga psychology.
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richer understanding of the client, especially when assessing for thiesclie
psychological functioning.

There are many things to consider at the level of the outer mind; theslient’
physical sheath, vital sheath, and the mental sheath. Assessing the ghgsital and
vital levels separately would be out of the scope of the therapist’'s knowledge evgim thou
they are important domains of the individual. Thus, combining the annamaya kosha,
pranamaya kosha and the manomaya kosha is able to give a better a picture oftthe clie
functioning. Even if the client was not fully aware of their physical or etahections,
they would be able to understand at the level of the manomaya kosha.

The Outer Mind. As mentioned earlier, the outer mind includes the physical,
vital, and mind sheaths. It is important to assess if clients are awaoch aff ¢lae
sheaths. Most individuals have self-awareness up to the manomaya kosha or the mind
sheath even if the individual is not fully aware at each level of consciousness. The
physical sheath is important because it allows the individual to connect to hrsbadige
and be aware of his or her own bodily needs, reactions, and feelings. Narayanan (2007)
reports that to assess at the physical level, the therapist can inquire abbentise c
understanding of his or her own body process, does the individual realize how his or her
body will react to certain situations and stimuli, is the individual awatieeobody’s
cycles (for example, the sleep/wake cycle), and is the individual ableogniee when
he or she is beginning to feel a physical illness approaching. The theraghstiao
want to observe the physical body’s healthiness and fithess, learn the giessical

health, and learn about the client’s perceptions of his or her body.
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Assessing one’s awareness at the level of the vital sheath is also important
because it is believed to be the connection between the body and the mind. Also gaining
the understanding of the breath of the client allows a yoga or Ayurvedic ipraatito
help the client in ways to relieve stress and gain better understandiregwatiad sheath
(Narayanan, 2007). Thus questions at this level may include: Is the client alslket@m
link between mind and body? Does he or she see a connection? Does the client breathe
properly? What does his or her breathing tells the therapist about the client.

Finally, the awareness at the mental sheath is of the utmost impodartas f
necessary in gaining liberation and for living in a participatory world. Thus, the
manomaya kosha is one of the most important layers of the individual because it is
thought that most people operate from this level of consciousness. The manomaya kosha
refers to the mind; it is about understanding the thoughts, action, feelings, and emotions
of the individual.

It is believed that individuals who primarily function from the outer mind do not
possess higher intellectual faculties as described by Indian psychologse Th
individuals typically have rajas and tamas dominance (Misra, Suvasini, aagt8va,

2000).

The Inner Mind. The inner mind is comprised of vijnanamaya kosha, the
intellectual sheath. Misra, Suvasini, and Srivastava (2000) note that therdgaire ce
prerequisites needed to be attained prior to becoming intelligent accordmeglhalian
theory. These include: “an awareness (of the existence) of absolute ezali

understanding of the nature of absolute reality, a whole new insight into the phenomenal
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world within which one is embedded and a sharp differentiation between the two realms”
(p. 17).

At this level of consciousness the individual is able to reason and interpret events
clearly. When one is aware at this level the individual does not engage in defensive
behaviors or is vulnerable to psychological defenses, has a strong sense ofteeHsvaor
has increased abilities for insight (Narayanan, 2007). So the questions to degermine
client’s ability at this stage would be to fully understand the client’déatelal,
reasoning, and discriminating abilities.

Misra, Suvasini, and Srivastava (2000) reports that the Bhagavat-Gita views one
that is aware at the intellectual sheath to be

Learned, knower of absolute truth/seer of truth, intelligent perseat goul,

sage, self realized, sober, liberated/liberated in supreme, mystic
transcendentalist, undeluded, knower of Supreme Brahman, one in complete
knowledge, one in divine consciousness, devoted soul, self controlled,
introspective sage, man of steady intelligence, one who sdbsegual
vision, and one who has conquered the mind. (p. 22)

There are several areas to inquire about from this sheath. A cliniciananajow
inquire about the way in which the client views his or her successes or failurefiehow t
client experiences feelings of bliss, and the client’s locus of control. In comjundgth
these inquiries, the clinician may also want to understand how the client expsrie
happiness and what kinds of things or factors that make him/her feel happy. ©#ser ar
of questioning may include: the client’s experience of suffering, clierdggonent and

his or her ability to interpret situations, and the client’s reasoning ebiliti
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The Innermost Mind. The innermost mind is comprised of the anandamaya
kosha, the closest sheath to the true self. An individual that is able to access and be
aware at this level is thought to be a blissful being.

The therapist would also need to inquire about and come to understand the things
and or people the client is attached to. Knowing who and what the client is atached t
gives ample information regarding the guna that may be dominant. lfehehas
attachments then he or she is certainly dominated by rajas and tamasvelbe le
attachment may be indicative of the guna dominance as well it. Also exploring
attachments would include an investigation into how the attachments got formed and
what they mean. The level of attachment is thought to impact the feeling aftcosené
(Singh, 2001). At this point, the therapist might want to inquire if the client is content
with his or her life and is the client unhappy but lacks any motivation to change.

All the questions or inquiry of the client would be regarding the karma and
dharma in one’s life. Possible questions for the clinical interview come fromtitlesa
on the guna inventories. From Bhal and Debnath (2006), the questions include 1.
Questions regarding judgment, how the client handles different issues and epamtibns
their motivation.

The therapist will also need to ask questions regarding the presenting problem.
These inquiries include asking about the symptoms of the problem, history of the
symptoms, ways in which the client has attempted to cope with the symptoms thus far
and the understanding of the symptoms. Questions during this stage can also be about

learning how the client views his or her experience of tragedy, suconddsjlare.
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Conclusion

This chapter highlighted some ways in which a clinician can assess fovehe le
of self-awareness in a client. These methods included Ayurvedic methods as well a
methods readily used by clinicians such as the clinical interview. Thehegptec of the
dissertation will focus on the treatments that help people to balance the doshasegincre

the sattva, and find his or her true self.
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Chapter VI: Treatment Modalities and Clinical Intervention in Ind ian Psychology

“Om Namah Shivayas a famous and readily used mantra in Hinduism (Ferrand,
1997-2009; Stiles, n.d.). Meanings of mantras are never literal and instead must be
realized by the individual reciting the mantra. Thus, this mantra does not hterala li
translation, but can be roughly translated ir@ari'and salutations to that which | am
capable of becoming” (Ferrand, 1997-2009). Swami Mukhtananda believe®that “
Namah Shivayameans “With great love and respect, | honour my heart, my inner
teacher.Namastd (Stiles, n.d.). This understanding©m Nahah Shivayes the
pinnacle of Hindu understanding about the self; for the individual him or herself is
considered to be his or her own greatest teacher and even his or her own grdatest hea
Swami Mukhtananda’s assumption about this mantra has strong implications for
psychological understanding of the self in that it dictates that the clierdrherself is
capable of self-treatment, at times with the help of a therapist.
Secular Versus Sacred Healing

Prior to going further, it is necessary to make a distinction between sacdred a
secular practices of Indian psychological interventions. Sacred understandiag of t
procedures, techniques, and interventions from the Indian perspective is soleipednce
with self-awareness and connection with Brahman or some higher form of.reali
Secular understanding, in distinction, can be considered to be the applied part of the
practices that aid in better social, personal and cognitive functioning of the indlividua
(Rao & Paranjpe, 2008). This dissertation is going to deal with the secular undiegta
of the theory and practice given that the main objective is to help alleviate pgyichol

aliments whereas liberation may only be a secondary goal or side effeettcdatment.
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Nevertheless, it is important to note that the secular understanding is steapdd i
comes from the Vedic, religious spear. Thus, treating a client at the devalawill
also have implications at the sacred level for it is important to have a positiveethnd w
functioning secular life in order to gain access to higher levels of consciousqessd
to attain liberation at the sacred level.
Prevention

The first and foremost thing to remember about Indian psychology is that it can be
utilized as a means of preventative measures against illness and tomaapittgsically
and psychologically healthy life. Thus the key to treating illness in tharricadition is
prevention (Mishra, 2004). This can be attained by a dedicated practice of digurve
principles such as diet, lifestyle, and positive interactions with others aasvell
participation in yoga practices such as Patanjali’'s yoga. Treatméhisitdé®ught to
have a restorative function, so it is used to create balance in the indiathealthan
cure the individual.
Treatment

Ninivaggi (2008) notes that practices of Indian psychology tend to “faciliiate t
refinement, integration, and expansion of consciousness” (p. 231). As well these
practices help to increase life force (Prana), increase desiredibectual pursuit
(Tejas), and increase the individual’'s endurance (Ojas). There are a mywiagsah
which these goals can be achieved. At a concrete level, the only goal m India
psychology is to restore balance of the gunas. Regardless of the intervetti@mion
of the treatment being rendered, one is always balancing the gunas. Fimeenitaf

this goal offers many benefits such as an increase in consciousness, a shift in the
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personality structure of the individual, and a greater awareness ofdhsetfu These
changes lead to better functioning, involvement, and appreciation in the world. These
changes also help decrease the perception of one’s suffering.

One agent of change in Indian psychology is the increase in levels of
consciousness. Consciousness can be increased “by practices that aagludstieance
both bodily health and mental health functioning” (Ninivaggi, 2008, p. 221). As such, all
interventions or techniques assist in the increasing of the consciousness bacause
increase in the level of consciousness is a direct result of the balancedSjuess
2000). For that reason, an increase in conscious awareness is only possible when the
gunas are balanced or if one possesses the sattvic personality typeor&hecain be
argued that it is the personality structure of an individual that needs to be changed in
order to gain mental health. Since the natural inclination of the individual istthie sa
personality, the individual with a strong sattva is considered to know one’s true gelf. B
the standards of Indian psychology, a healthy personality is characterittesl by
individual knowing his or her true self (Sharma, Chondola, Singh & Basisht, 2007).
Veereshwar (2002) shows how personality can be changed with the use of yoga. He
notes that yoga allows for purifying the body, emphasizes adhering totarstrat code,
helps to bring the senses under the control of the mind, and it also helps control the
intellect, in addition to increasing the level of consciousness. Thus, yoga hef@sec
the sattva and a sattvic personality is also associated with clarity of mind

Another agent of change in Indian psychology is increased levels of sattvg qualit
within people. Elankumaran (2004) shows that an individual is better able to accurately

perceive his or her work environment, is conscious of his or her duties, and thereby
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shows greater effectiveness at work if he or she has a dominance of theisatva g
Increasing the clarity of mind is also helpful because it allows one to ré'salverficial
conflicts by a deeper knowledge into this real self and then finally resohenggisic
conflicts by still deeper knowledge and positive emotional experiences thitfires
resolving superficial conflicts” (Singh, 1971, p. 152). Using this knowledge allows one
to become self-aware but aware of all parts of the self, even the parts df thatsee
repressed and despised (Singh, 1971). There is more freedom in self-knowledge. A
number of steps can be taken to uncover one’s true self. Ninivaggi (2008) outlines three
basic steps that are necessary in learning about oneself. These include:

The first stepshravana included serious study through a focused attention

by means of reading, listening, and observing. The secondmsta@na

denoted a critical testing, analysis, and contemplation of therialate

observed througlshravana The third step of this processdi-dhyasana

denoted the insights achieved by manas of ongoing meditation in order for the

studied and contemplated information to refine itself into a facalpable of

advanced discrimination... and clarity. The functioning of Manas, the, m

was gradually purified through these efforts. The functioninglafas the

mind, was gradually purified through these efforts. (pp. 231-232)

Ninivaggi’'s (2008) first step, shravana, was discussed in the previous section. It
involves assessment of the individual. Once a thorough assessment is conducted and the
therapist has a firm comprehension of the individual then the therapist is abldghe use
information to accurately interpret the individual and decide ways in which the individua

can be best helped. Finally, the third step gives information about the kind of
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information that would be beneficial for the client to have and the types of émetatthat
can be administered to help increase levels of sattva. Of course, this isisgriet
client may be capable of doing for him or herself should he or she choose. However, if
one does not possess the dominance of sattva quality, he or she can be helped by another
person or by other measures that allow one to have conscious awareness. Rao and
Paranjpe (2008) write,

...material objects unable to reflect purusa by themselves rd@isb with

help from a mind external to it. In association with a mind,cagmaterial

object may manifest its information content. The sensory apsatiaat the

mind makes use of in its information processing endeavour rendeiattiee s

component of the object of its contact salient. Such salience enables the mind

to pierce through the veil of tamas and take on the form of thetobj&is is

accomplished by establishing sensory contact with the object. \tleen

contact is made the manas collects the information and convieybutidhi

via ahamkara. Then buddhi is transformed to take on the form of thet.obj

When purusa shines on buddhi, there is awareness of the object. (p. 200)
Therefore, the role of the therapist would be of utmost importance. The theragsst nee
to be well versed in the theory of Indian psychology and be someone who is self-aware
and able to see reality in the world. Veereshwar (2002) notes that even in brutgnt
times, the Rishis and practitioners of Indian psychology were well trainedsked @ be
learned; hence, the training of the therapist is paramount. Present dajopeastit
should also be versed in Indian psychology, physiology, anatomy, and yoga in order to

competently practice from an Indian psychology orientation of therapy{&dr 2010).
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It is incumbent on the therapist to attain this training as there are no ditierading
requirements in place for practitioners to work from the Indian perspectireféd,
2010).

As alluded to earlier, treatment is dependent upon the individual who is seeking
help (Anjali, 1994). This is because the type of treatment provided to the client would
depend on the individual’s level of self-awareness, level of consciousness, and
personality type. So if the individual has a tamasic personality type, he arudtdenot
treat him or herself, nor could he or she be treated with interventions that wouldube use
for someone with a sattvic personality type.

Ninivaggi (2008) highlights several prerequisites needed for change to occur at
the personality level. These prerequisites can help inform the type ofdrddtrat
would be most useful to the individual. For example, it is necessary to answer the
following questions: is one ready to work on characterological change or is heior she
need of simple symptom reduction? The individual must come to understand that his or
her suffering has a purpose and that the suffering occurs to inform the individual about
necessary changes that need to take place in his or her life. So, the individuadmaist
to understand the role of suffering in his or her life. As well, the individual mustg®ss
the capacity to deal with trauma, intense pain, and suffering. Thus, his or heflevel
tolerance and resilience is vital in this type of treatment that callsdpr change in the
personality. Moreover, the individual must be persistent in his or her pursuit of
enlightenment, consciousness, and self awareness. Furthermore, the individied mus
willing to take care of him or herself and be serious about his or her desire tmpart hi

herself first. Additionally, the individual must have a strong desire to changallyF
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the most important prerequisites of all is that the individual have a guide thestesi{
knowledgeable, and self-aware to help him or her along the journey.

Prior to describing treatment interventions, it is important to remember the
theoretical underpinnings of Indian psychology. The theory rests on the understanding
that everything and everyone in the world is intimately connected. When onets able
realize this connection then he or she becomes healthy and self-realizexans of a
basic theoretical understanding of humanity, different literary sources in Hmduis
Indian philosophy, and Indian psychology are similar. However, there are masyftype
treatment interventions and modalities stemming from the singular thebwratnity.

Yet, the treatment practices and interventions come from a variety otdiftéerary
sources within Hinduism, Indian philosophy and Indian literature. One source is the
Ayurveda literature, which is considered to be a health care system timatt@sca
preventative measure against disease and illness. Another source is yagdarand t
systems of health. Overall, treatment in Indian psychology typicallydest living a
healthy lifestyle, consciousness enhancing programs, psychotherapyidnaitri
programs, herbal medicines, hatha yoga, and other exercises, meditation, and
detoxification and rejuvenation techniques” (Lad, 2002; Ninivaggi, 2008; Stiles, 2000;
White, 2000, p. 674). Thus, Ayurveda and Yoga are two main systems used to aid in
psychological health.

There are some fundamental differences between the Ayurvedicanadigrses
yoga philosophical traditions. For one, Ayurvedic literature advocates forchadehe
gunas because it is believed that only balanced gunas lead to psychologibaal

spiritual liberation. The literature reports that even the dominance of theisattva
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unhealthy for it leads to feelings of superiority whereas balanced grathtol actual

health. On the other hand, the yoga philosophical tradition reports that health ds gaine
when the sattva guna is in dominance. This literature contends that if one hagwsstva
dominance then he or she is in good psychological health and able to easily overcome
any short comings that may be present.

Talk psychotherapy is another form of therapy that can be utilized when working
from the Indian psychological perspective even though it is not birthed from Indian
philosophy or history. Miovic (2008) points out different examples of the use of
psychotherapy in the Indian literature. For one, there are referencitthé&apy” in
the Bhagavad-Gita. Krishna (analogous to a psychotherapist) assists a maral(potent
client) assuage his anxiety about going to war through a conversatiordhat thle man
to gain perspective and insight into his situation. There is also a ref@cenc
psychotherapy in the Mahabharata when a yogi goes on a journey and finds many hurdles
and struggles with demons that he overcomes to find his way. Miovic also explains that
the definition of psycho is “soul, spirit, and breath of life” and the definition of thesapy
“to attend or treat” thus, the aim of psychotherapy is “to attend to the soul anddpirit”
the client/person/individual (p. 452). This is aligned with the goals of Indian
psychology—to attend to the soul. Psychotherapy can be seen as “a means toward self
development and self-realization” (Ninivaggi, 2008, p. 253).

The treatment section will be organized in the following manner. The treatment
modalities and intervention techniques will be divided into five distinct sections based on
the Kosha theory. There are five layers of sheath or koshas in which the ftexestel

Kornfeld (2010) writes, there are “fik@shaspr layers of consciousness, in yoga:
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physical, energetic, mental-emotional, wisdom and bliss. Kaslarepresents one

aspect of our existence or consciousness and can potentially be open and aczéissible t
individual, or blocked” (para. 10). One must transcend each of the stages to be connected
to his or her true self. This also allows one to gain and maintain balance in the gunas
The koshas include: Annamaya, Pranamaya, Manomaya, Vignanamaya, and
Anandamaya. These koshas can be transcended with the use of the eight different limbs
of Patanjali’s Yoga Sutra and with Ayurvedic treatment techniques. PataYijada

limbs include: yama, niyama, asanas, pranayama, pratyahara, dharana, did/ana, a
samadhi (Anjali, 1994; Mohan, 1993). Ayurvedic techniques include: mantra vidya,
ashvasan and upchar, dairya havan chikitsa, and prayaschittani. The koshas,bgga lim
and Ayurvedic treatment all work in tandem to help an individual. Other treatment
modalities can also be utilized to assist in the transcendence of each kdsha suc
psychotherapy.

Anamaya Kosha The first kosha, the outer most skin/sheath of the individual is
called Anamaya kosha. It is represented by one’s physical body. To transeend thi
sheath one must start to understand the subtle differences in his or her body, understand
the relationship of the body with food, namely that the body is food, understand that
one’s body is the representation of the universe at large, understand that theafphysic
body is part of nature and the food chain,” (Narayanan, 2007, p. 10) and understand ways
in which he or she can manipulate his or her body to assume the various asanas used in
yoga therapy. At this level the individual has to become aware of food he or shedats
his or her body. One of the most important interventions at this level of functioning

would be the paying attention to one’s diet.
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The three limbs of the Patanjali’s eight limb yoga that require atterttibrsa
stage are yama, niyama, and asanas (Anjali, 1994; Mohan, 1993). Yama is the moral
observances of the individual and the individual is encouraged and taught to not engage
in self harm or steal, he or she is asked to remain truthful, seek Brahman, and not be
greedy. Adherence to this step is important in the social integration of the intimidua
the family and society. Niyama is concerned with self-purification ofrttieidual. The
purpose of this step is to help the individual be able to self-regulate by accurately
observing his or her behaviors, emotions, and feelings. As well, this step helps one to
become more self-disciplined by attempting to pay attention to purity and coetent
One is asked to study spirituality and try to be dedicated to the supreme Brahman.
Adherence at this level allows for a functional integration of the individuakllfj
asanas is the last limb that is associated with the annamaya kosha andedsatathe
physical postures that are used during yoga practice. These postures allow coen® be
stable and increase endurance which helps to build a healthy and strong body. dsdheren
to this step allows one to become integrated at the structural level. The purgose of t
step is to help the individual find body postures that are comfortable and relaxing. Al
the steps have behavioural and cognitive components.

Bodywork is also thought to be useful at this kosha level and there are many
methods that can be utilized (Rao, 2003). These methods can involve the individual
manipulating his or her body to help it or someone else massaging the body to treat i
The methods include: therapeutic touch, massage, somatics, and exercisec Somati

therapies include Rolfing, Alexander Technique, Feldenkrais, Rosen method, Hakomi,
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Sensory Awareness and continuum. It is believed that these therapies worle bleegus
help the individual be less blocked, restricted, constricted, and structurally inébalanc

Ayurveda at this kosha level would indicate the following treatment options:
proper diet, nasal therapy, and panchakarma. A proper diet is one of the hallmarks of
Indian treatment of both physiological and psychological illnesses.

Sreelakshmi and Manay (2006) note that “food is condensation of cosmic energy
and provides the psychological qualities or Gunas of vibrations” (p. 187). Food is
considered to be vital and the function of food is thought to be greater than itemaitriti
value. Itis thought to provide one with strength when consumed in the appropriate
manner, but weakness when improperly consumed. The role of food in one’s life is to
help build, balance, heal, and cleanse the physiology and psychology of the individual. A
healthy, sattvic diet is considered essential for yoga practice.e8&h{@005) writes that
a clean diet aids with having a healthy body and mind, thus the diet of a yogi 15 sattvi
and includes greens, vegetables, and fruits.

Sreelakshmi and Manay (2006) note that food takes on the qualities of the gunas
and is therefore impactful on the gunas. Sattiv foods tend to be fresh, natural, agd whol
foods composed of good qualities. Examples of sattvic foods include: fruit and milk.
These foods promote well-being and state of harmony. They help increasg energ
happiness, and are sustaining. Rajasic foods on the other hand tend to be bitter, sour, and
dry. These types of foods include: coffee, tea, tobacco, alcohol, and spicek, Final
tamasic foods are unsavoury; they are tasteless, spoiled, and rotten. The foods one
consumes affects the person’s personality. So for example, when one consumes sattvic

foods, he or she tends to reflect a sattvic personality. It is noted that “qutisuof
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sattvic food had clear positive effect contributing to the well being of the” indiv{gual
194).

Another type of Ayurvedic treatment recommended at the annamaya kosha is
Nasya Nasyais nasal therapy where the nasal passages are cleansed using a substance.
Sharma, Chondola, Singh and Basisht (2007) inform the readers that nasya can be useful
in decreasing the symptoms of anxiety. This treatment is thought to stitingddtase of
an individual's brain by smell which affects the mind-brain balance. When one
experiences balance, the anxiety lifts. This treatment is also usedimgt@laheimer’s
disease.

Panchakarmas a set of cleansing procedures in Ayurvedic treatment that are
related to the chakras system of the body. These procedures are thought ¢otlskeans
system so the chakras continue to work at an optimal level. There are several
panchakarma treatment options that can be utilized at the anamaya kosha levedy,howev
as these procedures are used to cure physical disease and ailments thetharfecus
of work in this dissertation (Ninivaggi, 2008). A specific panchakarma treatnid ca
shirodhara is thought to relieve sleep disorders (Sharma, Chandola, Singh, I&,Basis
2007). Shirodhara is performed by pouring oil over one’s forehead. This treatment has
also been shown to reduce hypertension. When treating hypertension, steamed milk is
poured over the forehead. Finally, it has also been shown to be effective nytreati
Parkinson’s disease. Gourie-Davi, Ramu and Venkataram (1991) found preliminary
evidence that symptoms of Parkinson’s disease show improvement after being

administered Ayurvedic treatment interventions.
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Pranamaya Kosha. The pranamaya kosha is the energy and vital sheath and
constitutes as the second sheath of the body. It is represented by the vaetdife f
similar to the breath. This sheath, along with the anamaya kosha, is very immortant t
individuals because it structurally holds the individual together. The pranamayasosha
responsible for providing energy to the anamaya that allows the anamaya koshairo sust
functioning (Frawley, 2000). The pranamaya is important because it is thg drarg
breathes life into the body (Frawley, 2000). Frawley continues to explain that the
pranamaya kosha separates and connects the mind and body; on the one side is the body
and the other side is the higher intellectual domains of the individual. He also nbtes tha
this sheath helps the individual understand the internal workings of the mind. For
example, once the individual is able to comprehend how the breath is affecting the body
and how breath can be directed by thought then he or she becomes open to observing how
other things in his or her life are also affected by and under the control ofritie i
addition, Frawley writes, “on a psychological level, Prana governs our natefui
positive sources of nourishment, feeling and knowledge through the mind and senses.
When deranged it causes wrong desire and insatiable craving. We becguondedis
misdirected and generally out of balance” (para. 36). Blocked prana casdribud host
of psychological issues such as unhealthy attachment, greed, possessiveeess, hatr
isolation, feelings of alienation, and arrogance.

Narayanan (2007) explains that this kosha is made of the life force and holds the
energy source of the body. Prana is the life force that is within all Inenggs and it is
transported throughout the body via vein like tubular pipes called nadis. There are two

sets of nadis: ida, ones that are located on the left side of the individual and thgyrtrans
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relaxing, cooling energies whereas pingala are ones that are locatedightthiele of

the body and they transport heating energies. Prana enters the body via food source,
breath, or the heart. Prana has seven main psychoenergetic centersa&tiesl cThe
chakras are associated with psychological, somatic, and emotional funcobtiieg
individual. Understanding and controlling breath work allows one to alter the
temperature of the individual so that the individual can either increase or ddwatse
and energy resulting in relaxation or activation. It is important to not@thaa is the

first thing to be disturbed when a person becomes physically or psychologically
unhealthy.

The unblocking of the vital energy can happen in many different ways. In
addition to proper nutrition and appropriate life style choices, one could use the help of
yoga techniques. Patanjali’'s yoga limbs that are represented at thisf lkeghas are:
Pranayama and Pratyahara. Pranyama helps to regulate breath throtighdorea
exercises and practices (Anjali, 1994). The purpose of these exercises jisdoehel
become stable and not be restless. Frawley (2000) reports that thesesasoifelp
to purify the nadis; particularly, when one practices breathing from akenoatrils
because this allows for the balancing of cooling and heating energieshiiyea
practices help with functional integration of the body and they help to relax theluradi
and gain a sense of feeling tranquil. The individual at this level learns to bringheis or
breath under control and through the process of breath work, one begins to awaken the
power of the kundalini. Pratyahara is the fifth step of the yoga and it refers to
“withdrawing the mind from sense objects” (Shypertt, 2005, p. 41). Essentiallys this i

when one is withdrawing from external sources (Narayanan, 2007). Lasatar (2005)
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explains this state by referring to the last portion of the yoga class wlesres are asked

to assume the savasana position, where clients are asked to lie on their backoon the fl
and then the clients start to be in touch with their internal state rather teamagstates

and stimuli. At this level, one must be concerned with disciplining of the sensd,(Anja
1994). In addition, interventions at this level would include the breath work described in
yoga practice, as well as asanas, chanting, and visualization (Nara286@). Similar

to yama, niyama and asanas these steps of the yoga are also behavioratitind.cog

The researcher did not find any Ayurvedic treatment techniques that were found
to be useful at the pranamaya kosha in the literature that was reviewed for this
dissertation. Similarly, psychotherapeutic interventions that could be usesidbthe
client at the pranayama level were not identified. However, there areatgs for the
use for use of psychotherapy at this level, especially when focusing on ffeapadevel
of yoga practice. The important factor would be to be to help the client dedrease t
experience of extreme emotions. For example, someone with anxiety problerds@oul
required to calm his or her senses and feel more at peace. Alternativedpngsomith
depressive feelings would still need to calm his or her senses to again feekat Pleas
anything to help regulate the experience of the client can be considengidatisieis
stage.

Manomaya Kosha. Narayanan (2007) explains that the manomaya kosha is “the
mental dimension of the self’ (p. 34). It holds information about the mind and emotions
as well as the body. This sheath of the body is responsible for inputting and intgrpretin
the information that one is gaining from interactions with the external worldvefs

this sheath is getting information from the intuitive parts of the self, likeigh@hamaya
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and anandamaya koshas, and interpreting that as well. Thus, the mind is able to
communicate between the body and the higher levels of consciousness like one’s
intellectual and spiritual abilities. It really is referring to the minthefindividual. An
individual must transcend all these koshas: anamaya kosha, pranamaya kosha and
manomaya kosha in order to get to the next stage of consciousness. Thus, tréatment a
this stage is necessary to the progression of the individual. The mind is a veramnport
construct in Indian psychology because in most situations, it is the mind that needs to be
cleared in order to attain good psychological health.

Gurudatta (2009) reports that treatment at this level incorporates mamgiffe
techniques. These include living a holistic and balanced lifestyle, having i@gosit
outlook on life, and functioning well at an emotional level. Emotional functioning can be
improved by the use of aromatherapy, counselling, acupressure, acupuncture, meditation,
prayers and healing massages, herbal therapies and using a holistic dietvidinahdi
can also transcend the manomaya kosha by the use of yoga, Ayurveda, and
psychotherapy. This is because to transcend this kosha one has to become aware of hi
her emotions. One holds his or her trauma and pain in the body and thus when the body
is helped to recover the individual him or herself also recovers.

Patanjali’s step that is necessary to work through this level is dharaneanBha
refers to the ability to concentrate on a particular thing or focus on a partiopic with
unwavering attention. The purpose of dharana is to keep the mind from wandering and
the practice of dharana helps to increase a sense of inner peace. It is thoygimitig
control over the previous Patanjali’'s yoga steps would help the individual be ready to

work on being able to pay attention.
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Psychotherapy can also be very useful at this stage. If the client was tmabl
focus, much of the work would involve understanding what inhibits the client from
attaining focus. Ninivaggi (2008) notes that increasing one’s ability for conventiona
thinking can increase the level of consciousness one has. And focused attention comes
from a state of being present and conscious as well. So, helping the client beteme be
at conventional thinking would be useful in increasing consciousness and the ability to
focus. The therapist may need to take a transpersonal approach to treatment.

Vijnanamaya Kosha. This is the kosha that is concerned with wisdom and
awareness. To transcend this kosha, the individual has to start accepting himlfor herse
and be able to reflect on his or her own thoughts and actions (Narayanan, 2007). In
addition, this stage is for increasing awareness of one’s defenceasingre
psychological insight, and increasing mindfulness (Narayanan, 2007).

Patanjali’s yoga limb at this level of kosha is dhyana. Dhyana is meditat
contemplation. Bond et. al. (2009) report that there is no definitive definition of
meditation. This is because there are many different kinds of practicescAnajties
that are called meditative: these techniques include transcendentatimediedaxation
response, mindfulness-based stress reduction, and vipassana meditation. Hiteever
consulting with an expert panel of seven individuals who have knowledge,
understanding, and training in meditative practices, Bond et. al. found essential
components necessary to have in any meditative practice. These keseani@ents
include: a defined technique, understanding the logic of relaxation, and presences of

some type of self-induced state. In addition, they found other components that were
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helpful with meditation. These included the participant being able to be self-dpcuse
have a mystical type experience, or have spiritual or philosophical base.

In Indian psychology meditation is seen as a means to liberation. It is imtporta
to note that in this context, meditation has always been considered to be not only a mode
of spiritual practice but also a way to help alleviate certain aliments afiticeand
body. Lad (2006) writes, “liberation, which is true enlightenment, comes when tie see
of our karma get roasted in the fires of meditation. In the flame of atteritidme aeeds
of sanchitta karma can be roasted and roasted seeds do not sprout” (p. 154). Meditation
is awareness. Thus, meditation is thought to be the key to ending the karmic cgcle. Th
goal of meditation is to get rid of the ego or lose personal identity (Kumar & Raj,.1999)

In the Ayurvedic tradition, meditation functions to develop and integrate a
“holistic functioning of the nervous system” (Sharma, Chondola, Singh & Basisht, 2007,
p. 1013). It provides space to reconnect with the real, authentic, inner self, the atman or
purusa which in turn helps to increase the individual's level of consciousness.

One of the most important benefits of meditation is that it reduces the sensory
noise one hears without the practice (Rao & Paranjpe, 2008). This is done by taming
attention, and allowing one to be able to concentrate on one thing. These different type
of meditations can be grouped into two categories. One category of meditation is
concentrative meditations (Kristeller & Rikhye, 2008). These types of atiedis are
performed by a repetition of a focal object which can be a mantra, breath, or even a
picture. The practice of the meditation is to first engage in repetition of theamant
breath, or picture and then as repeating disengage from anything else vitsedher

thought or action. The other category of meditations is mindfulness meditations. The
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researcher will not elaborate on the mindfulness meditations even though they are
practiced readily because they come out the Buddhist tradition and the resisarche
writing about the Hindu or Indian tradition.

Meditation allows one to have contact with oneself that is not possible otherwise
(Ninivaggi, 2008). It forces one to look inward and become aware of his or her internal
world and the individual's “innate intelligence (Buddhi) is uncovered that brings
profound wisdom (Prajna) and compassionate empathy (karuna) to the fore” (Ninivagg
p. 235). Meditation is thought to be able to change one’s quality of soma (Lad, 2002).
Since soma is the key ingredient in developing the gunas, meditation serves tortransf
the gunas and actually affect the balance of the gunas and change the individual's
consciousness (Lad, 2002).

It is the level of consciousness that increases with the practice of moeditat
Ninivaggi (2008) highlights six qualities that are psychological in nature whilcim éhe
expanding of the consciousness: (a) Buddhi, this the same as spiritual/caressous
awakening, ( b) iccha, desire, (c) dvesha, aversion, (d) sukha, happindssk{e,
suffering, and (f) prayatna tenacity.

Meditation has been shown to be effective in treating a variety of mental dssorder
such as depression, substance abuse, and excessive anxiety; and meditative work is
thought be a useful adjunct to psychotherapy and social work (Wolf & Abell, 2003).

Wolf and Abell (2003) did a study on the maha mantra meditation described in
the Vedic literature and its affect on the levels of stress, depression and ¢hguitas.

The maha mantra comes from the Vedic literature and is as follows: “nahm& hara

Krishna Krishna Krishna hara hara/ hara rama hara rama rama rama hafp.ia4).
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They divided 93 participants into three different groups the maha mantra group, the
alternative mantra group, and the control group. They measured the participain$ le
stress, depression, and the three gunas at a pre-test, post-test (4 weeks-tdtt), and
follow-up (8 weeks after pre-test). The results confirmed the researblgpothesis.
Specifically, they found a reduction in levels of stress, depression, and the taraas g
They also found that the levels of sattva increase from pre-test to postitegtver,

they did not find that the levels continued to increase at follow-up. They believe this i
because the affects of the maha mantra on sattva only lasts as long diidhasiins
practicing/reciting the mantra. Alternatively, the researchers ditintbany change

with levels of rajas. They attribute this finding to the theory that the gurmestenust

have elevated to rajas and original rajas to sattva thereby not resultiegcimainge of

the rajas guna. This may mean that meditation is a useful tool. The study showed that
there was an effect on all levels of the gunas, the tamas qualities wegsatto

become rajas and rajas qualities increased to become sattva.

The practice of meditation can be useful in many respects to the individual. This
would indicate that meditative practices could be considered to be a good adjunct to
social work or psychotherapy (Wolf & Abell, 2003).

Anandamaya Kosha The anandamaya kosha is the inner most sheath. It
represents the bliss sheath and within it lives the atman or purusa, the trueheelf of
individual. Awareness at this kosha is the knowledge of the bliss, that “all expesiof
pleasure and pain come not from the outside but are the interpretation of our own mind”
(Anjali, 1994, p. 65). Once the individual is at the anandamaya kosha, he or she is

knowledgeable about his or her connection with Brahman and is enjoying the highest
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level of conscious awareness. Narayanan (2007) explains this as the “exparience
wholeness and oneness” (p. 8). This is the level at which the person becomes self-
realized (Anjali, 1994). Narayanan describes this as “the blissful dimensions#ithe
(p. 65). Since this is the level of self-awareness, there are no modes ofriteatme
However, Patanjali does emphasize the practice of the last step of yogdetdhi
which is Samadhi. The definition of Samadhi is self-realization and it refardeep
and intense level of meditation. This is a state at which the jiva, atman, and Brafema
all one and the individual is consciously aware of this connection. This truly istine sta
of complete psychological integration.
Therapists Who Practice Indian Psychology

The writings and teachings of Indian psychology provide a theoretical frankew
and methods of assessment and treatment of clients. This orientation requirstsca holi
approach to treatment and therefore may include a team of treatment prdatiessist
the client. For example, a client may need to meet with a psychotherapadk bvetapy
and a yoga therapist for physical realignment. Any therapist who plangkdrom the
Indian psychological perspective must undergo proper education and training prior to
treating or healing clients.

A therapist or healer who works from the Indian perspective must have a
particular personality regardless of the type of services he or she proMides.she
must be of the sattvic personality and he or she must have self-awareness at the
vijnanamaya kosha or the anandamaya kosha levels. This is because this personality
constellation allows for the therapist to accurately assess the client amtkemdequate

care. The therapist or healer must believe in a holistic healing method and henoisshe
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believe in a divine power or consciousness that is controlling the universe, cosmos, and
the people within it (Rioux, 2002). Furthermore, the therapist must be ethical,
nonjudgmental, and intelligent.

All therapists practicing this type of therapy should also have proper education
and training to be able to practice. Psychologists and psychotherapisiy alea
strong educational institutes, training programs, and regulatory agenciasethgbart of
their education and training. However, yoga therapists and Ayurvedic pracstioner
yet to establish licensing practices in the United States. Seitz’s (20tE3)that
regulatory systems are important because

these structures serve to promote safe and effective prasttieegthen the
field’'s legal status, expand professional opportunities, increase the
profession’s political influence, and legitimize a field in thesewf potential
patients, potential students, governmental entities, and the healthcare
industry.  Self-regulatory structures can also set the groundvwark
professional licensure and other types of external recognition. (p. 1)

| will now note the requirements that may be useful to the Ayurvedic and Yoga
therapists.

The Ayurvedic assessment and treatment methods described are to be
implemented only by Ayurvedic physicians. These physicians go through munahgtra
in learning about Ayurveda. Ayurvedic practitioners are educated and trained at
reputable institutions in India and the United States. At these institutions, thetstude
learn about anatomy, physiology, and allopathic medicine, Sanskrit, and yoga, (Rioux

2002). In addition, they learn about allopathic treatment alongside the Ayurvedic
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treatments (Rioux, 2002). As well, Geuss (1999) reports that the Ayurvedic physici
must have sufficient knowledge of the different branches of Ayurveda which takes six
years of training at an Ayurvedic college. Some schools of Ayurveda require that the
students pass medical entrances exams prior to commencing training. Howsver, i
important to note that Ayurvedic practice is not sanctioned and one does not require a
license to practice (Rioux, 2002). There are many people who are practicinggdgur
who have not really been trained in the tradition. Thus it is important to choose an
Ayurvedic practitioner with some caution.

Similar to Ayurvedic physicians, the yoga therapists also require muigimdy &
be able to practice. They must also be knowledgeable about anatomy, physiology, and
nutrition. Most of the literature emphasizes the personality of the yogirtmbe
important rather than other types of trainings. As mentioned before, the peysoinalit
the yoga therapist would be sattvic and the therapist would be self-aware at the
vijnanamaya and anandamaya kosha. For the purposes of treating the client from the
Indian psychological perspective, the yoga therapist would have be well versed in
Patanjali’s Yoga sutra.

It would be difficult to find one therapist or healer that would be able to assist the
client with Ayurveda, psychotherapy, and yoga. Thus, there may be a teamapistise
who work collaboratively to help the client return to health and balance. All theyapi
would need to be apprised of the work that is being done by their counter parts in efforts

to collaborate and assist the client.
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Conclusion

The world, from the Indian perspective, is constructed in a way that the frue sel
of the individual is hidden. This is done to protect the true self, the atman. However, as
one gains conscious awareness and self awareness, he or she realizes the power
associated with knowing the true self and that his or her true self is acospr®f the
entire cosmic universe. This knowledge allows one to connect with him or hexdelf a
live a blissful life. In this chapter, a complex yet organized system leaspgpesented to
help one achieve mental health, that is the attainment of a healthy connection gith one
true self. Different types of treatment modalities and interventions have xsmemed
to demonstrate how an individual can come to realize him or herself. These modalities
include yoga, Ayurveda, and psychotherapy. All of these interventions help to either
increase the level of the sattva guna in the individual or balance all levels ohtie g
which allows one to know oneself.

The next chapter, the final chapter, will be the concluding chapter to the
dissertation. It will outline a summary of the chapters in the dissertaticosdithe

experience of working on this dissertation, and provide direction for future studies.
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Chapter VII: Summary of the Work

As the East Indian population grows in Canada and the United States the need for
psychological theories and intervention techniques formulated using the Indian
worldview become essential. Consequently, an attempt was made in this tthsstrta
outline culturally appropriate intervention techniques for the members of thénBiast
community.

Much of the current literature on working with the East Indian community is
lacking. It either provides interventions guidelines that are based on thendfestes
and thereby is somewhat limited for this population, or the literature is not
comprehensive enough to be deemed helpful. At other times, when researchers do
recommend treatment options based on the Indian psychological foundation, they only
use “pieces of the intervention” (Narayanan, 2007, p. 46) and pass it on as the full
understanding of the intervention. Thus, the information is not useful for the purposes of
this dissertation. Hence, it became apparent that a theory of Indian psyahedated to
be developed and outlined before attempting to develop intervention techniques.

There is a movement towards developing indigenous theories and practices of
Indian psychological understanding in India using the Hindu worldview (Geuss, 1999;
Manickam, 2008; Rao, 2008). At first glance, it may appear to have a largeitgerat
base; however, there is a only a small number of studies that actually disduzs
measure Indian psychological concepts and theories (Manickam, 2008). In aduktion, t
literature that is available is repetitive so the volume of the literatunat ieflective of
the amount of literature that actually is in existence. Even though there isaininim

literature available, there is sufficient amount of literature to produseligsertation.
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Much of the religious literature on Hinduism and Indian philosophy provides
ample information for the development of the Indian psychological orientatios. It
important to note that this literature, although readily available requirek &ffort to
attain. For instance, one must read about Hinduism and Indian philosophy to understand
the foundation of Indian psychology. One must read previous dissertations that are on
Indian psychological concepts and constructs. The other dissertations prowdihaok
knowledge and understanding on the subject matter. Finally one must find access to
journals of Indian psychology to be able to learn about Indian psychology. There are
only a limited number of books that can be found on various internet book sites but the
ones that are available are very useful and informative. So, it takes tintehoosigh
the literature to gain knowledge that has already been there for a vetinteng
Chakkarath (2005) writes,

For over 3000 years, Hinduism has provided a vast literature on various
systems of philosophy that involves elaborate conceptual frameweoitical
thinking concerning the mind and the body, theoretical analyses of thenhum
personality, introspective methods of observing psychological phenomena,
various therapeutic techniques designed to help individuals cope with the
difficulties of human life and reach higher levels of developmeniyedsas
broad range of social institutions that reflect, facilitate, andctire the kind

of personality growth that Hindu culture regards as the basis fibbeiag

and fulfillment. (p. 34)
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Luckily, the researcher was able to find abundant information on Indian psychology;
complete with information on its origins and treatment modalities that can be oised fr
an Indian psychological orientation.
Methodological Issues

The researcher decided to use a qualitative method to review the liténature
was already in existence regarding Indian psychology, assessment, arehtida. This
was an effective mode of engagement, given the lack of recent compreheasaterét
reviews on Indian psychology. There have been successful attempts by seanghers
to deeply understand available literature. For example, the work of Safaya (18i&) i
book titled “Indian Psychology” and the comprehensive work by Lad (2002; 2006) in his
books “The Complete Guide to Ayurvedic Assessment”. However the lack of strong and
long standing interest in Indian psychology and the marginalization of “minority”
theoretical orientations in the psychology community have kept these works frogn bei
in the mainstream understanding of psychology. The aim of this dissertation whs to he
resuscitate interest in this theory. This interest has been increasirtgreveridenced
by work such as the “Handbook of Indian Psychology” edited by Rao, Paranjpe and
Dadal (2008), that clarifies Indian psychology. The researcher feelssgpperted by
these works and others that are used in this dissertation; these works have been very
influential in guiding and shaping the current work.
Major Insights

It was necessary to understand the roots of Indian psychology before trying to
make sense of the different theories and concepts that have been presented on the topic.

One important reason for examining the root of Indian psychology is because much of the
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psychological literature used in India is from the western frame;ki$ lase of Indian
literature in developing psychological theories. Indian psychologists do ntiterac
Indian psychology and Indian universities do not teach Indian psychology (Rao, 2008).
Even the literature that claims to provide guidelines to work with Indian clienssnide
reflect the body of knowledge that exists in Indian psychology.

Upon reflection, it was apparent that religion, philosophy, and psychology are
inseparable when looking at Indian psychology. The foundation of Indian psychology is
based on Hindu ideas and doctrine. Therefore chapter two of this dissertation was
devoted to understanding the concepts in Hinduism. Chapter three was devoted to
understanding the primary Indian philosophies based on Hindu ideas. Hindus have
accumulated vast amounts of literature over time and devised a complex organizat
system to arrange volumes of these various scriptures and texts. Hindu scaigures
broadly divided into two partsyuti andsmriti. Sruti means hearing; the materials
contained in these texts are considered to be handed down to rishis (Hindu Priests)
directly from Brahman. These texts hold information on the philosophy and psygholo
of India. Smiriti texts are a collection of works written by human beings apd the
encompass all texts and materials written about Hinduism other than the Vedss. The
writings explain the teachings of the Sruti texts.

The Vedas, texts that comprise the sruti literature, are considered todaee thef
most Indian philosophies, Hindu thoughts, and Indian psychology (Jaipal, 2004; Reat,
1990; Safaya, 1975; Vallabhaneni, 2005). Thus, understanding the Vedas assists in
understanding the human psyche using the Hindu worldview. This notion that the Vedas

provide rich information regarding Indian philosophy and psychology is accepted by
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many Hindu scholars or scholars versed in Hinduism and Indian philosophy and
psychology. There are four sets of Vedas: (a) Rig Veda is the firss, lityinans and
mantras; (b) Sama Veda is composed of chants; (¢) Yajur Veda has moistiatual
information; and finally, (d) the Atharva Veda reveals information on healiraji@esa.

The texts themselves are divided into two parts: the karma-kanda and the jnana-
kanda. Karma-kanda are texts that describe the ritual section of the Ve&man(ata
(mantras), Hymns and prayers; (b) Brahmana, “Theory and practicerifices rites”
connected to the mantras, gives details of how and when to perform the ritualg; and (c
Aranyaka that provides the transition from the karma kanda to the jnana kanda. Jnana-
kanda on the other hanake texts that contain information on philosophy and knowledge;
and they give one knowledge of Brahman and Atman and discuss how to obtain
liberation—moksha! These texts contain the Upanishads which give meaning to the
material presented in the Karma-kanda portion of the Vedas. Furthermore, the
Upanishads reveal four important steps for all interested in searchirg fouth: (a)
they explain what truth is; (b) show how there is ignorance about the truthj (ehyat
is necessary to know the truth; and 4) explain how one goes about to finding the truth
(Safaya, 1975).

The literature on Hinduism and Indian philosophies has many concepts to help
with the construction of the main concept in Hinduism—that Brahman is the supreme
consciousness and it is existence. One could say that Brahman is the Hindu God.
Brahman, atman and jiva are three main concepts. These represent conssiandrke
self. All three are the self of the individual. Brahman is the ultimate conseisaiand

the true identity of everyone and everything in existence. Atman is the pexdquaft
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of Brahman. Itis part of the Brahman that exists within everything tistsex the

universe. Jiva is the expression of atman through different layers and sheaths.thi
unconscious aspect of the self, or the part with the least amount of consciousness. The
overall goal is to achieve connection with Brahman and be conscious and live in a
blissful state.

According to the scriptures, only human beings are able to understand their
connection with Brahman and that is why the life of the human is considered to be
sacred. One is thought to have reincarnated millions of times before gettingamizes
a human being and that one is to value this life and use it to connect with Brahman and
achieve moksha, liberation. Moksha allows one to leave the cycle of reincarnation and
return to be one with Brahman. It is also important to note that a person is considered t
be a microcosm of the universe.

Moksha is associated with the jiva coming to know of its connection with atman
and thereafter Brahman. The jiva itself is comprised of four different comgotieat
sense of self, karma, samskaras, and the mind. All these components are usefagjin s
how the real self is not understood by people. In order to see the real self, oneveust ha
positive karma (perform actions that are healthy and good), positive sanm$karas
accumulations of positive life karma over lifetimes), and a clear mind. The mind is
considered to be the most important part of the jiva because a clear mind allows for one
to get to know the real self. Thus, moksha depends on having a clear mind.

Another factor in a clear mind is the need for the jiva to transcend severalssheat
(Koshas) to get to the real self. There are five sheaths altogether. Ties kepgresent

the sheaths under which the true self is hidden. Jiva is expressed through thase sheat
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Therefore, in order to realize the true self, one must break through theses shidadre

are five koshas: annamaya kosha, the physical sheath; pranamaya kosha, thathtal she
manomaya kosha, mental sheath; vijnanamaya kosha, wisdom sheath; and the
anandamaya kosha, which is a bliss state. Bliss, in the Indian sense, means tlee absenc
of sorrow or happiness. As the jiva transcends these sheaths, it startddeayetrd

closer to the true self as the mind becomes more and more clear.

Thus the road to moksha or liberation is through clearing the mind and getting
closer to one’s true self. This is similar to the goals of Indian psycholydtyour
true self and live a life of to tranquility and happiness. Chapter four of thetdigse
outlines Indian psychology and the reasons one does not have good psychological health.
Indian Psychology Principles

Indian psychology is, as Rao (1988) describes it, a “psychological theory and
research derived from, and relating to, Indian thought and ethos” (p. 37). This truly has
its foundation in Hinduism. It is claimed by the theory that one is psychologically
healthy when he or she is in touch with his or her true self. Consequently, psycdlologi
disorders are thought to be due to lack of connection with the true self; the more
disconnected, the more severe the psychological disturbance.

Psychological disorders are written about and explained in Ayurveda. The
disorders are divided into two categories: endogenous and exogenous. Exogenous or
accidental insanity is thought to be caused of incidental or physiologicalsfacterto
gaining or losing possessions that are either desirable or undesirables atjipe of
insanity that is caused by the self; collection and expression of bad karma. Tassdis

can be physiological; for example, head injury resulting in cognitive problems
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Endogenous or constitutional insanity is thought to be caused by intrinsic or subjective
factors due to states of dosha being provoked. Many specific reasons arfemgiken
emergence of mental aliments including: mental trauma due to emotional ciysfuor
physical trauma, insulting Gods or ancestors, possession states, seleidewafif]
inappropriate food or diet plans, problems in relationship with others, and imbalance in
the doshas or gunas. Overall, the disorders are thought to be due to the imbalance of the
gunas and that explains the other reasons for problems in the mental realmar&her
three gunas: sattva, rajas, and tamas. The guna that is dominant detéraines t
personality of the individual. It is the sattva guna that is associated withthe
personality type of the individual who is able to and does recognize his or hedftrue se
Thus, the goal of therapy would be to balance the gunas or increase levels a¥#he sat
guna to help individuals be in a space to alter oneself and realize his or herftrue sel
Assessment Issues

Chapter five of the dissertation describes the different assessment tolalslava
to assess for the constitution of the gunas. Knowing the current constitution of the gunas
helps one understand what treatment would be used to help the individual. There are
three ways to assess for guna constitution: (a) a clinical interview that@igh and has
the client talk about the presenting problem, the history of the presenting prdidem, t
client’s personal, social and familial history, sleeping and eating ¢yetek and school
history—allowing for the clinician to get information on the client and judgeyfreedf
personality he or she possesses; (b) the pulse diagnosis, a type of agsesdatein the
Ayurvedic literature—the idea that when the pulse is looked af'thevél, it measures

the guna constitution; and finally, (c) personality questionnaires and inventotiegavba
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been developed to assess for the guna constitution. Several inventotibsitaxisst are
not empirically tested and the ones that are tested are still requitieraldesting to be
used with the general population. Thus, one of the best methods of assessing for the
manas prakriti is the clinical interview by a learned clinician who knowkdalgeabout
the theory of the triguna.
Treatment Insights

The assessment is helpful for determining the appropriate types of tneédme
the individual. As well, it lets the clinician know how close or far the person is from
realizing his or her true self. There is a complex system for determi@rigetments
that can be utilized with the clients. Chapter six of the dissertation attengutitate
different pieces of information together to help the individual find his or her thue se
Chapter six outlines a systematic way in which the client can transcendetlieyrs of
koshas that surround the true self. For example, the clinician can use Patdogdi's
Ayurveda techniques, and psychotherapy to help clients realize their frue sel
Implications

This dissertation provides strong implications for the real world. To begin, it
shows a theory of psychology that is better able to be used with East Indias clibrst
theory is fundamentally different that the western psychology counterpé&s rooted in
spirituality and religion. The goals coincide with the religious and spirdgim of human
life within a Hindu worldview. For instance, the focus is on helping the individual
connect with his or her true self which is considered to be Brahman, the ultimate
consciousness. The core of human being is considered to be a healthy, loving and all

knowing consciousness and any psychological aliment is seen as a block from
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understanding the true self. Thus all people are good and healthy at the core and simply
need interventions that can help them understand their true nature.

To date, there are a large number of books, specifically self-help books that
discuss the importance of finding one’s true self; however they do not outline a method to
achieve this realization. Indian psychology provides a longstanding approach as show
in yoga and Ayurvedic treatment that can be helpful in one being able to “fsdt her
true self. The world is thirsty for this knowledge; even people who are not of Hindu
descent.

| also believe that this literature shows a different manner in which to view the
practice of yoga and meditation. It provides more richness and depth iregpthesces
that have infiltrated into society. There is lack of understanding and aptjoneéoa the
rituals and practices that being utilized by people who do not know the real meaning of
their actions. It is uncertain if the instructors of the practices areslga@ant of true
nature of yoga and meditation or simply choose not to share the truth with their. clients

There is more interest in these eastern ideas than there was before.hResple
become accustomed to using the practices and there are some who are tegtgdtter
learning about the meaning. There would not be such interest in books &athlasve,
Pray by Gilbert (2006) if it was not for the desire of the larger society foretang
more, a soulful life.

Recommendations

One recommendation is for clinicians to begin to use culturally relevant theorie

with clients of diverse ethnicities; and to take time to learn about the philosopéiaesd

of the individual and devise a theory and interventions to work with that client.
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Other recommendations are for future research. It is critical tsedaad conduct
studies with adequate research designs to test the concepts and studytihheneféscof
this theory with East Indian populations. Therefore, it is important that resesarche
become sufficiently knowledgeable about the constructs they are studyiafptthem
design studies that actually measure the construct they are claomregasure.

It would be beneficial to devise quantitative literature that accuredahpares
and contrasts the psychology of the west with Indian psychology. Although there are
some fundamental differences, there are similarities too. Informationdne body of
knowledge can be found useful in understanding the other and vice versa. Western
theory has an immense amount of literature that can be useful in further umdiacgsta
Indian psychology. For instance, the concept of intersubjectivity in the western
psychological frame is fascinating (Balbernie, 2007). That the clinicicwclaant can be
so in sync that the client’s clinical material would be understood by the unconscious
working of the clinician’s mind ties in well with the Indian psychological petspe
From the Indian psychological perspective this makes perfect sense sineeitianak
thought to be attuned to him or herself, he or she can pick up on the nuances of the client.
The client’'s material that resonates with the clinician does come to consgssus

Yet still, there is much to be learned from Indian psychology. It is a holistic
approach that requires examination at the level of the physical, mental, atglispiRao
(2008) writes, “psychology in the Indian tradition has much wider and more inclusive
perspective than the West. It draws from a verity of sources and perntifgdenul

interpretations” (p. 1).
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Miovic (2008) talks about many issues that Indian psychology could help
illuminate in the western school of thought. It could be very helpful with further
explicating the study of transference and counter-transference. Indidmologyccan
teach psycho-spiritual practice to become inwardly still. It's ddlie yoga practice of
samata This practice awakens the witnessing consciousness. Indian psychology can
also help elaborate the client-therapist relationship and more subtle modes of
communication. Miovic writes,

communication is transpiring [between the client and therapist] thrtdug

inner mental and vital planes of consciousness during the sessiatilbut

behind the veil of frontal awareness; or such inner impressions sink down into

the subconscious and arise later in dreams, or again the contabapen

in the inner mental or vital planes during sleep and later bdaeas such.

(p. 458)
Thus, there might be a finer understanding of the psychic being. Miovic whiges, t
psychic being “has the capacity to purify and refine emotional experieridbehaner
mind does not” (p. 458). This is an important part that the therapist must firstteultiva
within him or herself. Indian psychology can also add to the western theowseofhidg.
Indian literature provides much information on different levels of consciousness
(Cornelissen, 2008). It differentiates between subliminal consciousness and sub
consciousness. Subliminal consciousness consists of the inner mental, vital, arad physic
sheaths of consciousness; whereas, sub-consciousness is the literaturéRaakgit
Paranjpe, 2008). Information can be exchanged during the dream states that allow one t

become more aware of his or her deeper consciousness.
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Limitations

Writing about Indian psychology that is based in Hinduism was a very
challenging undertaking. There were many issues that came up thait chfdeilt to
quickly and adequately work on this dissertation topic. The problems ranged from
having difficulty with the material at hand to personal issues that confitedhe work
on the project. Overall, | have very mixed feelings about this work.

At the onset of the project, | had much to learn about the theory and the religion.
| learned by reading as much as | could about Hinduism and Indian philosophy. |
contacted the different Hindu priests in Surrey, B.C. to gain further understamding
clarity on the literature. As well, | began to meditate and think about theeditfer
concepts and ideas. By practicing these exercises, | slowly began toliméetna
concepts and constructs presented in the literature.

Despite my effort, there still were issues that made the processrohtgabout
Indian psychology difficult. Manickam (2008) notes that some of the complications are
due to language differences; all the ancient literature is written irki®eansd Pali. He
notes that the researchers used western terminology to describe Hindu camtepts a
therefore the terms become confusing. The terms are also confusing IseraasH the
terms are still in Sanskrit and Sanskrit has many different meaningsefoe rom.
Additionally, the terms that were in Sanskrit or Hindi were equally difficettause there
is no English equivalent to the term and so problems occur at the level of translation.
Thus, much time is needed to accurately comprehend the terms and concepts. fivlanicka

also notes that “a student in psychology, trained from the western psychological
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perspective, might find these terms confusing” (p. 493). | can relate togfeelnfused
by the literature early in my work on the dissertation.

Another major obstacle in the research is the lack of communication between
researchers (Manickam, 2008). There is so much literature that discussasidtpics
and issues. It would be helpful to have literature that embarks upon additional issues, or
developed the concepts and constructs on a deeper level. Networking with different
disciplines and within the discipline would be very useful to this effort. Although it may
be important to note that since there aren’t any classes and programsaeaithble
that teach Indian psychology, the researchers for the most part are lafntthis on
their own. Therefore, it is not surprising that information on the same concepts and
theories is presented over and again. One can only progress after knowing the basics.
Thus, there is a need for developing programs that offer courses and degndemin |
psychology that the students from these programs can then engage in conductiag studie
that approach more in depth understanding of Indian psychology.

In order to help myself, my task became to learn about the religion and the Indian
psychological theory and present it in a non-complicated, easily digestibieem |
think | have been able to do that in the document; however, | worry that the presentation
is diluted and does not show the complex nature of the psychological structure imbedded
in Indian psychology. It is simply hard to consolidate all the different ideas into one
functioning theory and therapeutic practice. Yet they do belong together and their
interaction is needed to be understood in order to take hold of the fullness of the approach

presented. Moreover, having some knowledge about the literature would have been
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helpful in paring down the topic to something more realistic where there couldioe an
depth understanding of the topic.

This work was also limited by the lack of available literature on all compsént
the dissertation. On the theoretical front, there was a lot of materiatdsagasily
accessible that could be used. However, this changed when it came to finding
information on assessment measures and intervention techniques. This is beoaise the
a lack of good empirical research in regard to Indian psychology and assessme
instruments (Mautham, Balodhi, & Mishra, 1998). | guess there really has naihia¢e
much emphasis on assessment and technique and perhaps that is a good direction for
future studies.

In addition, a difference of language also presented an issue in the dmsertati
because the researcher does not understand Sanskrit, the language that the Hindu
scriptures are written in. This made it a necessary for the therapistteypeet the
interpretations of the Hindu scriptures made by other scholars. This prepantisudar
limitation because the findings can only be based on what others have alneaided
and not the researcher was able to understand the material for herself. Fmeguined
using many different texts to understand the original scriptures.

Another limitation is my concern with how this review will be utilized by othe
There are many instances where ancient seers cautioned against samesimed or
undisciplined getting hold of the material presented because they thought the work ma
be used for inappropriate means or simply misunderstood that would cause more havoc
than good. That trend seems to have already taken hold; studies that show how the guna

theory and understanding of the guna techniques can be used for employment purposes.
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However, the original purpose of the theory was not to determine who to employ but how
to help individuals better take care of themselves and live a productive, meaniegful lif
Thus, the theory is about making one better and achieving positive goals, being
psychologically healthy and working towards becoming liberated. Equagbigrtamt is

to not use this information to push others or oneself to transcending koshas before one is
ready. Simply having the information does not mean having the ability in the mament t
know one’s true self. An individual who is still trapped in the annamaya kosha, the
physical sheath, should not feel pushed to transcend to the anandamaya kosha, the bliss
sheath. It is simply not possible and it causes distress in the individual becglee the
unable to see the connection between Brahman and atman, let alone the connection
between jiva and Brahman. Literature that is disseminated to the masfesonee

ethically responsible and provide guidelines that help an individual travel through thei
journey of transcending koshas.

There were some delimitations to the study as well. The researcher did not
discuss Buddhist philosophy and did not fully explore the Ayurvedic literature because
these areas were outside the scope of this particular dissertation. Buddibsstblyi
has its own origins and history that is complex and immense. It was not the focus of this
dissertation. Similarly, information regarding Ayurveda was not added because
Ayurveda provides a full physical understanding of the individual that was nfatcine
of this study.

India is home to many different religions including Buddhism, Catholicism,
Christianity, Islam, Jainism, Judaism, Sikhism, and Zoroastrianismd&Da809-2005)

to name a few. It is true that most of the country’s population practices somefform
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Hinduism and that Hinduism is a growing religion in the world. However, it is not the
only religion and it does differ from other religions that are practiced 1a.Inthus,
claiming that a theory that is steeped in Hindu doctrine is Indian may overstep.

| am a Sikh woman, so a member of a minority religion practiced in India.
Sikhism has been consistently marginalized in society, literature, flmrgnotlaer
aspect of the larger culture that constitutes Indian. | wonder if | too aginalzing my
culture and religion by focusing my study on Hinduism. | wonder how using this theory
while working with Sikh clients would not be applicable. | don’t know enough about
Sikhism that | could easily discern the commonalities and differencestsvitflationship
with Hinduism.

The only way | can make peace with this is that the Hindu theory does provide a
rich and thoughtful manner of understanding humanity, its problems and ways in which
to help relieve the suffering. Thus, it seems to be a useful model that might help broaden
the ways various cultures and religions conceptualize psychology. As wellyltkab
there are some who claim that the root of Sikhism is Hinduism (Robinson, 2006). The
truth is never so easily described because others claim that Sikhism is aanaatialg
of Hinduism and Islam (Robinson). Thus learning about Hinduism and the psychological
perspective may be useful in understanding the Sikh population. At the same time it is
clear that one would also have to learn about Islam, Sikhism and the politicall, sodi
culture of time in which Sikhism developed.

Despite the limitations, it has been a productive, useful, and enlightening
endeavour. Manickam (2008) really captures the emotional progress of studyarg Indi

psychology. He writes a quotation by Vivekananda,
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if a foreigner takes up our literature to study, at firss itlisgusting to him;
there is not the same stir, perhaps the same amount of go thatsahims
instantly. ...However those who delve into this area develop aopdssithe
concepts and as you... go on studying them they fascinate youagoatc
move; you are bound; and whoever has dared to touch our literature has felt
the bondage, and is there bound forever. Like the gentle dew that falls unseen
and unheard, and yet brings into blossom the fairest of roses, hashbeen
contribution of India to the thought of the world. (p. 496)

It is certainly the way | feel about having embarked on this journey to findvemigons

to treat members of the East Indian community. | got a lot more than | could eger ha

hoped for because | never imagined learning so much about myself.
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APPENDIX A
Different Personality Inventories Based on the Triguna

Following are the different measures that have been constructed and in some
cases used. Itis important to note that this is not an exhaustive review ofehendiff
guna inventories in existence to date.
Guidelines for Determining Ayurvedic Mental Constitution

Lad (2006) developed a chart to help measure the constitution of gunas based on
one’s manas prakriti. This cha@uidelines for Determining Ayurvedic Mental
Constitution is presented in English and covers a large range of one’s functioning based
on 23 distinct categories. The categories include spiritual practictyapgiower,
mental clarity, mental peace, satisfaction, behavior, communication, commitme
concentration, willpower, knowledge, memory, forgiveness, cleanliness, sexui#y,act
donations, depression, emotions, love, speech, sleep, physical activity, and exercise.
Based on these categories, Lad asks one to make observations about themselves on 39
items. For example, one observation on the chart is pride and the test-taked i®as
rate his or her behavior on one of three choices: little —under sattva, moderate —under
rajas, and much —under tamas.
Mathew IAS Rating Scale (1995)

The Mathew IAS rating scale was developed by Mathew in 1995 (Multani, 2009;
Psychology4all, 2001). This inventory is written in English and it measures one’s
personality on three behavioral tendencies including inertia, activation, &ildysta

These tendencies correspond with the triguna: inertia is tamas, actigatas, and

194



stability is sattva. The gunas are measured using 35 subscales of persdhality.
measure is reported to have high reliability and construct validity (Multani)

The inventory measures the level of inertia, activation, and stability on 35
different personality subscales including activity level, energy, speeccanchay,
punctuality, perspective, mentality, risk taking, temperament, courageaapo life,
motivation, adjustment, emotionality, will, rights and duties, leadership, asseds/e
anger, fairness, relation to people, relation to possessions, self-concept, values,
aggression, attitudes to strangers, sociability, speech making, opposite sesmitpnf
friendship, group identification, conscience, beliefs, notion of reality, and detenm
(Psychology4all, 2001).

Guna Inventory — Based on Classification of Personality on Tridimensions of Gas

This inventory is developed by Pathak, Bhatt, and Sharma in 1992. They used
information about the triguna theory of personality as understood in Samkhya
philosophy. The items for the test were developed using various literature gbatces
discussed the gunas. The assessment can be administered in both English and Hindi to
individuals or groups. The inventory is designed for the adult population.

Scoring of the inventory requires one to tally up the points and produce raw
scores indicating sattva, rajas, and tamas. The test-taker is askedusingta five-
point scale how applicable the item is to him/her. Each response is given a numerica
value: 5-points for “very much”, 4-points for “much”, 3-points for moderate, 2-points for
“little” and 1-point allotted for the “not at all response.” The raw scoralsutated by

adding the number of points on each response within each category.
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Vedic Personality Inventory
Wolf (1998) developed a Vedic Personality Inventory (VPI) to assess theyalidit
of the guna constructs. The basis of the inventory is the guna theory as it is understood
from the Vaisnava philosophical school of thought that comes from the Vedialigerat
The items for the instrument were developed using the verses in the BhagavaMGit
first, 50 items were constructed for each factor with a total of 150 items. ikéamy
were eliminated after consultation with five Vedic scholars who had 20 plus glea
experience in teaching and studying the Vedic literature in order to indfeasonstruct
validity of the instrument. The final number of items came to 90 and they were divided
as such: 30 items indicative of sattva personality, 28 of rajas, and 32 of tamas jtgrsonal
The responses to the items are on a 7-point likert scale. The test-takedisoas
choose one of the following responses to the items presented: 1-very stronglyedi2ag
strongly disagree, 3-somewhat disagree, 4-neutral, 5-somewhat agreegbssigree,
or 7-very strongly agree. Scoring for the inventory is done by adding thericaim
values of all the responses and then dividing that number by the number of items in each
guna. Thus when assessing for sattva, one would divide the added values of responses by
30 because sattva is represented by 30 items. Dominance of the guna is detgrmined b
which score has the higher value, sattva, rajas, or tamas.
The Inventory of the Mahabharata
The Inventory of the Mahabharata was developed by Singh in 1971. He used the
understanding of the gunas from the Mahabharata as the basis for inventory and
understanding of mental health (Singh, 1971). This is a short inventory consisting of 39

items and attempts to assess several things such as location of the areacohifing
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the test-takers adherence to projection, rationalization, arrogancetiemceflection.
However, the researcher stresses that the inventory can only be utilizegstothses
composition of the gunas and how the gunas are described in the Mahabharata. As well,
the balancing of the gunas is only considered to reflect a healthy mateéalvken one is
able to realize his or her true self. Without realizing the self, even balancas gre
translated into mental instability or ill-health. For example, a perstbnangattva
dominance which is typically associated with good mental health can be aghktde
individual does not realize his or her true self, in this instance the sattva wieilmhta
the presence of an overly active and critically harsh superego. Theremsciot
information given on the scoring of the inventory.
Sattva, Rajas, Tamas (SRT) Inventory

Marutham, Bolodhi, and Mishra (1998) developed the Sattva, Rajas, and Tamas
(SRT) Inventory to assess one’s personality based on the Triguna theory. The
understanding of triguna theory comes from the writings of the Bhagavat Gita and
Sankhya Karika. The items are directly taken from this literatureteaydare reworded
to make them more direct and relay only one meaning.
The Gita Inventory of Personality

The Gita Inventory of Personality was developed by Das in 1987 and later
standardized in 1991 also by Das in 1991. In 1987, Das outlined the three different
personality types and showed that the qualities were separate and distmohé
another. As well, he found the content validity to be high but recommended further

research to study the gunas.
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Das (1991) later renamed the inventory as the ‘G’ Inventory of Persomality i
order to take away the bias associated with the term Gita. The ‘G’ Inyeatusists of
10 items and has 3 responses to each item. Each response to the items corresponds with a
particular guna. For example, item B sentence stethliam compelled to choose one
from among the following three alternatives | would like to spend my leisure hourg mostl
by —the responses to this sentence stem incl@@qalaying games and or visiting friends
which would be considered a sattva response. The second re@pasiseping or idling
away the timewould be thought to be associated with the rajas personality trait. And the
third responséc) reading books on philosophy and or religisrconsidered to be a
tamas response.

In scoring each type of response is given a numerical value. The sattva response
are worth 3 points, the rajas’ 2 points, and the tamas responses are given alalue of
Das (1991) normed the inventory on 400 people and found that people who score below
24 indicate a tamas personality, people who score between 24 and 28 repreasnt a raj
personality, while those who score 28 and higher represent the sattva pgrsonali
The Guna Questionnaire

The Guna Questionnaire was constructed by Elankumaran in 2004 to assess
personality type based on a spiritual dimension. The researcher presumed that
psychology tends to ignore the spiritual aspects of people and thereby is unable to
understand the individual in his or her totality. Elankumaran suggests that the level of
spiritual evolvement would be indicative of one’s presence in a job situation. Thus, the

researcher developed a Guna Questionnaire to identify a personality typ®base
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spiritual understanding played a role in one’s job involvement. Bhagavat-Gita and
Sankhya philosophy was used to understand the Guna Theory.

Items in the questionnaire come from verses of the Bhagavat-Gita. Qyidinal
guestionnaire had 45 items in total with 15 items targeting each guna. However two
items were eliminated due to being too religiously specific. This is bedaise t
guestionnaire is meant to be used with members across religious backgrounds and
therefore the items were discarded. Then additional items were remaxedddes
(people knowledgeable of the Bhagavad-Gita) had difficulty identifyingehe as it
related to a specific guna. This process resulted in the final questidneiaigel4 items
with three response sets each. The numerical value of the responses is Bpsatted,
2-points for rajas, and 1-point for tamas.

Scoring of the questionnaire is based on the values one receives after tallying up
all points. Therefore, if an individual scores 36 on sattva and lower on both rajas and
tamas, the individual has a sattva personality type. Finally, the study faataebple
with a tamasic personality have less job involvement.

Further information on these inventories can be found in article that presented the

study.
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