SADHANA PRAKARANAM

There is a paradoxical situation in Védanta: It is very difficult
and it is very easy as well. Many intelligent people especially those
educated in modern sciences can grasp Védanta very well. They can also
ask subtle questions. Nevertheless what they would have grasped would
only be the literal meaning of Védanta. Some others are not that
intelligent. They are not capable of doing complicated analysis. But they
would have understood the purport of Védanta. This is an indication of
the feature of Védanta that its intended meaning is very different from
its literal meaning. Not only that; It also shows that the mental
preparation to absorb the spirit of Védanta is different from the ability
to discuss the theory of Védanta. The mental preparation is precisely the
purity of mind. This is included in Sadhana Sampatti which is a necessary
ingredient even to listen to Védanta. Here we will delineate the Svarapa
of the Karma through which alone this purity can be inculcated in

oneself.
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CHAPTER 16
MOKSA

16.1 What is Moksa?

1) Every one agrees that Moksa is something in which there is
no trace of grief. However there are different opinions about its nature:
Nastikas say that death is Moksa because there is no rebirth-according
to them. Buddhists of course, agree on rebirth. But the realization of
voidness is Moksa according to them. Both these ideas are wrong
because it is not clear to whom is this Moksa. The layman thinks that
living happily here is Moksa. But this is obviously temporary. Some
Astikas consider Vaikuntha as Moéksa. But Jaya and Vijaya the two
residents of Vaikuntha had to leave it as a result of some curse. This
shows that the Sukha there is also doubtful. Even the happiness of
Svarga is transient as the examples of Yayati, NahusSa, etc., testify.
Therefore, that is also not Moksa. Even the mere association with God
cannot be Moksa because; Arjuna who had it, could not avoid grief on
the battlefield.

ii) None of the above ideas is acceptable to the Sruti. It says that
Moksa is eternal supreme Ananda and that it is the Svaripa of Jiva. It is
to be remembered that by Jiva here it is meant to be Jiva without
Upadhis. This is experiencable in Susupti. The grief in Jagrat and Svapna
is only due to his illusory connection with the Upadhis imagined due to
Avidya. He who knows his Svartpa has no connection with the body.
He is called ASariri. Pleasant and unpleasant things do not even touch
him ‘3TeRR a9 g1 = TR FRIG:" (Ch. 8.12.1). ‘Even a person who
knows he is Brahman does not appear to be different from a Samsari.
So, what is the meaning of Asariri?’ No. If a Sariri’s money is stolen he
is grieved, there is no grief for the Adariri. A Sariri wearing earrings is
proud; Adariri is not (Su. 1.1.4). Therefore, though a Mukta appears like

a Samsari from outside, he is really not a Samsari.
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iif) Bhuma is another name for Moksa. Grief or fear is possible
only in duality. “There is nothing other than myself. Why should I be
afraid? TR HETT STHH? (Br. 1.4.2). Where one sees another,

hears another, knows another—that is small. Where nothing other is

seen, nothing other is heard, nothing other is known is Bhama. Bhuma

is Amrta; What is small is death TATSAATIITZONI TGS
T | I ATIEIN AFIeUNTd ATIGSTHIG & AT A1 o |

TEIaAd Iaed THAT (Ch. 7.24.1). There is nothing here with

multiplicity. He who sees multiplicity here gets death after death EH
AT e | g 9 A T 38 AW TG (Br. 4.4.19). Many

such mantras in the Sruti speak unambiguously that non-duality. is

freedom from fear and mortality.

16.2 Moksa is only through Jfiana

i) This Moksa, bodylessness, is not a transforming eternity like
Prakrti, which though eternal (8.9) transforms into the shapes of the
Jagat and during Pralaya becomes unmanifest also. Moksa is not like
that; it is Katastha Nitya—absolutely unchanging eternity. One who
does not know this gets caught in grief. Moreover, Moksa itself is not
something which comes and goes. Therefore, one has only to realize
that he is bodyless in his Svarapa. Sruti conveys this lesson very clearly

in many places.

i) “sdq a'@a ald’- one who understands Brahman becomes
Brahman (Mu. 3.2.9). If the Paravara is seen all his Karmas will end
‘= AT HANY T €8 TEY (Mu. 2.2.4). Para means higher as
cause; ‘Avara’ means lower as effect. A=< Wﬂﬁ Itelild\:f IERIN ENERE
- One who understands the Ananda of Brahman is not scared of
anything’ (Tai. 2.9.1). It understood itself as “I am Brahman”. With that
it became everything TEIATHATIG 38 ST Wﬁw AHIT
(Br. 1.4.10). For one who has seen oneness, where is any delusion? Any
grief? T H AE: F: ek Th@AIeaq:’ (Isa. 7). Vamadéva Rsi
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understood that he was himself Manu and Surya. Therefore even now
whoever understands “I am Brahman” he becomes all ‘AlgH@dRE I T

e TR T 3¢ ¥4 Wald (Br. 1.4.10). You have ferried us to the
other bank of Avidya ‘STERAEMEN: W IR ORI’ (Pr.6.8). 1 have
heard from venerable people like you that one who knows Atman can
ferry over one in grief. Respected sir, I am in grief. You must ferry me

over from it. (Ch.7.13). Narada who requested Sanatkumara thus was
ferried to the other bank of ignorance by him TUH: IR R RACIEE

TAGFHAR: (Cha.7.26.2).

Therefore, one should not doubt whether Moksa is attainable
only by knowing Atman. For that matter, even some Karmas yield fruits
only by their knowledge even though they are not performed directly.
For example, he who has no competence to perform the Asvamédha
can get its fruit by its knowledge alone ‘ﬁmﬂ{ FYHY TAMRR: ?I'QT{
T [ dehetdTiy:” (Br.Bh. STEARIUER). When such is the

situation, why should Méksa not be possible only with Atmajfiana?

Whether for the fruit of Karma or for the fruit of Jiana only the Sastra
is the authority—Pramana.

iif) Therefore, there is nothing more to be done for Méksa than
knowing that one’s Svarapa is Brahman. When we say “He is singing
standing”, there is no interval between his standing and singing.
Similarly, there is no interval between Jfiana and Mukti in the statement
“He became a Mukta knowing his Svarupa” (Su.Bh. 1.1.4). Such
Brahmajfiana results only from listening to, thinking over and
ruminating upon the Védic statements. Sravana means listening to the
teachings of Guru with Sraddha. In a rare case of one having very strong
Samskara listening to the teaching itself could lead to his realization.
Thinking over of what is heard is called Manana which normally goes
on till one is satisfied with what he has heard. Thinking implies the use
of logic. But the logic should be in accordance with the Struti. Of course,
inference is not forbidden. However we should never be tempted to use
perverted logic. A person with déhatma Buddhi, one who always
identifies himself with the body will invariably have faith only in
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Pratyaksa and Anumana. But even such a person does not throw the
blame on his eyes when he comes to know that the rope was mistaken
for a snake. He says he was himself responsible for knowing it wrongly.
Therefore, it goes without saying that when the aspirant gets a doubt in
Sruti he should not find fault in Sruti. But, instead, he should conclude
that his own previous wrong knowledge is impeding the correct
understanding and so he has to correct himself. The Sraddha of the
aspirant should be total in the Sruti. At the end of this process of
thinking when doubts no longer linger it means that the lesson has been
intellectually understood. The Brahman-Atman identity understood in
this way so far is only an intellectual understanding. But if this has to
come into his experience, it is necessary to do Nididhyasana, that is
ruminate over the conclusion with firm conviction. In other words,
applying oneself to what one has heard one should go on retaining the
knowledge that Brahman is oneself. In due course, Brahman-Atman
identity will come to his experience. When this happens it can be said
that one has attained Atmajfiana. “Then does it mean that this realisation
is the result of mental activity of Nididhyasana?”” No. Nididhyasana is,
of course, a mental activity but it is only directed towards freeing oneself
from the body and the Indriyas and to turn inwards. That does not
produce the Jiiana. In summary it implies that the birth of Jiana needs
the Sruti, logic and Anubhava (expetience) (Br.Bh. 2.4.5)

16.3 Jfana is not a result of Karma

i) There is a great difference between Karma and Atmajfiana.
The JAiana of Brahman-Atman identity cannot be achieved from Karma.
It is not like svarga obtained through Karma. Jfiana does not require any
ritualistic practice. Good Karma leads to happiness and bad Karma to
sorrow. Both good Karma and bad Karma are done only through the
body, speech, and the mind and their result of pleasure and pain
respectively should also be experienced only through the body, speech,
and the mind. But the Atmajfiana is not related to any of these three. It
is obvious that Jiiana is not the result of any action done through the

body or by way of speech. Further, it is not the result of mental activity
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either. The result of mental activity is of a different nature. For example,
one can meditate on the small Manas as the great Vi§védévatas and get
big benefits. Such a benefit is called Sampat. Moksa is not Sampat. It is
not a result of meditation at all. Therefore, realization of the Atman is
not possible through Tapas or Karma. Atman is realized only by the
grace of Jfiana T THET HHOM AT | FH TEH. ......... T I99d ' (Mu. 3.1.8);
This is different from Dharma, different from Adharma, different from
cause, different from effect ‘3T FHIGAAGH QIATHTT heTehdTd
(Ka. 1.2.14). Therefore, Bhagavan Vyasa’s teaching is like this: Leave
Dharma, leave Adharma, leave both Satya and Anrta. After leaving both
of them, leave that also with the help of which youleft them IS qHY
JgH T IY FAWA I | IH FAFA Il A Ieie st ' (Moksa

Dharma 316.40). The summary of all this is that Jfiana means the

knowledge of the thing as it is. This is ‘an objective technique—
Vastutantra—whereas Karma is a subjective technique—
Purusatantra (Br.Su. 1.1.4).

i) ‘Karma is a subjective technique’ means it depends on the
person who does it. It can be done, it need not be done, it can be done
in a different way so as to yield the same result. This is true not only in
secular Karma but also true in Vaidika Karma. There are choices in the
Upasanas told by the Sruti. For example, in one place it is told that
Purusa is to be thought of as Agni; in another place it is told that Str1
(woman) is to be thought of as Agni. Therefore in this action of thinking
there is a choice for the meditator to use his mind in different ways.
Therefore, this is a subjective technique. But, there are no such choices
in 'the knowledge of an object. For instance, when you have to know
Agni as Agni there are no choices. Here the knowledge of an object
depends only on the object. This is the meaning of objective technique
(Su.Bh.1.1.2). This can be made more clear in the following way:
consider the Karma Triputi—Kartr (agent), Karana (means), and
Karma (object). There are choices here in both Karma and Karana, the
Karma can be done or not done or done in a different way so as to yield

the same result. Similarly, Karana can be used or not used or another
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Karana can be used to get the same result. Therefore, the choice of
Karma and Karana depends upon the Karta. But consider the Jhana
Triputi of Jhata, Jiana and Jieya. Here Jfieya is fixed and its Jfiana has
to be according to that; any other Jfiana is mithya Jfiana. There is no
choice in them for the JAata. Therefore, objective knowledge is an

objective technique.

iif) Another difference between Karma and JAana is the
following: The fruit of Karma is of four types. Utpadya—produceable,
like producing a pot; Vikiarya—modifying, like milk to curds; Apya—
reachable, got in a different place; Samskarya—rectifying, by adding a
quality or removing a fault. There is no other way with regard to the fruit
of Karma apart from these four. Moksa is not like any of these four. It
is not produced, because it is eternal. It is not got by modifying
something, because it is unchanging; it is not reachable because
Brahman is omnipresent; it is not rectifiable because nothing need be
added to it as it is complete and nothing need be removed from it
because it is faultless (Su.Bh.1.1.4, Br.Bh. 3.3.1). Karma is possible only
in the presence of Avidya. It is duality, it is death. Therefore Moksa can
never be a result of Karma. That is why the Sruti says that gods were
scared of death; tried to defeat it by doing Karma, they were not
successful. Then they abandoned Karma and took to Omkara (Cha
1.4.2-4).

iv) Some people say that Moksa is attainable only by clubbing
Karma with Jfiana. Their contention is that Méksa is not possible only
with Jfana. This combination of the two is called Jiana-Karma
Samuccaya. But this is not correct because Jfiana and Karma can never
go together. Karma is based on the multiplicity of the doer, the action,
and the fruit of action. This is the state of Avidya. On the other hand,
Jnana is the state of Vidya where all multiplicity is denied. That is why
some great scholars of yore who understood that all the 16kas are non-
different from the Atman, said “For us he is our Atman, he is also the
Lokas” and ceased all the Karma and walked away (Br.Bh. 4.4.22).
Therefore, Moksa is not the result of the clubbing of Jfiana and Karma.
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v) Now, one may get a doubt : What is the role of the extensive
Karma Kanda in the Védar” The answer to this question will soon be
given. For now, it is sufficient to remember this much: There are people
having a sense of duality, they are indeed the majority. There are some
who have given it up. They are very few. There are some who are trying

to give it up. The Karma Kanda is useful to the first group of people.

271



CHAPTER 17

SANNYASA

Véda prescribes Karma for Brahmacaris (celibates), Grhasthas
and Vanaprasthas. They are to be performing it. But the Véda itself
allows one to give up Karma formally. This giving up of Karma is
Sannyasa. It is also called Parivrajya. This makes it convenient to practice
Jfiana. The various aspects of this fourth A§rama (station in stage of life)
are sketched in this chapter.

17.1 Véda permits Sannyasa

Some people say that the Védas do not allow Sannyasa and that
it has been recently introduced by Smrtis. In support of this, they quote
the repeatedly stressed upon sentences from the Véda that Karma
should never be given up (Su.Bh. 3.4.18). But this is not correct.

It is true that the blemish of Pratyavaya (sin) will stick to a person
if he does not do the Karma prescribed for his Asrama. But such a
blemish would not tarnish a person who gives up the Karma formally in
the way suggested by the Véda and takes to Sannyasa. It also describes
the process of taking Sannyasa. Sannyasa is indeed Brahma. Other

modes of Tapas are inferior. Nyasa is the most superior “ATH BN
T AR RN =AY TATAEAT (Tai Narayana 78); Ascetics
of pure mind which they develop by resorting to Sannyasa Yéga and

who have in their intellect the well determined meaning of Védanta

YETAAAAG AT FATEARTEa: TEa@r” (Mu. 3.2.6); Not by

Karma, not by progress not by wealth, but by sacrifice alone some
attained immortality T FHOM T TSN &9 ARMF  FHTAHAI

(Tai. Narayana 12); ‘For us, only He is the Atman, only He is the Loka.
Is it not? What do we gain by progeny?’ Saying thus the wise men of
yore it appears, never desired progeny; overcoming the desire for

children, the desire for wealth, and desire for fame they practised

Bhiksacarya I3 {ogid: WSl 7 HHA=T {oh USTAT himer A9t ANsTHIATSH
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Aleh: T T T W QAT TS0 ArhuuTEny Ay et
R (Br.4.4.22). In this way, the Sruti has even praised Sannyasa.
Further, the Jabala Sruti tells explicity “After completing Brahmacarya
one should become a Grhastha. After being Grhastha he should go to
Vanaprastha. After Vanaprastha he should become Sannyasi, or even

otherwise one can become Sannyasi from Brahmacarya or from

grhasthAérama or from VanaprasthAsrama = IREHTE &l HAq
T W@ S WA N @ WESI RISl aFTEr (Jabala Sruti 4).

Brahmasutra says- That is why fire and fuel are not necessary & Uq

AT (St. 3.4.25) which means clearly that there is no need of
Karma for getting Jfiana. The Smrti tells like this: Suka asks “In the
statements ‘do Karma’ and ‘give up Karma’ of the Véda, what do people
attain through Vidya? What do people attain through Karmar? You must
please tell me about this. The two are mutually opposed with regard to
their results and act oppositely to each other.” Vyasa replies, “Jiva is
bound by Karma and released by Vidya and therefore Yatis who have
seen the truth do not do Karma (Méksa Dharma 241.7).

Jabala Sruti explains clearly the process of taking Sannyasa. The
Sannyasi will wear coloutless clothes, shaves the head, does not accept
anything from anyone, always clean, does no harm to anyone, begs for
his food and becomes eligible for Brahmajfiana ‘AY qﬁa'l_'\{ [EELIEIEI]
UESISUTIG: YRRER! HET0N SR 9ald® (Jabala Srut 5). Similatly,
Katha Rudrépanishat says “The Yati gives up the Yajiopavita (The
sacred thread) the Védas and everything’ FHIANT A T AgSIIE

(Katha Rudrépanishat 2).

17.2 Vidvat Sannyasa

Jhana is light and Karma is darkness. Therefore one who has
Jnana will automatically abstain from Karma. That is why Yajhavalkya
said, “O Maitréyi, this is immortaility” and just walked away FIAATIEL

GedgaaiHid il ATdel [asgR’ (Br. 4.5.15). This is called Vidvat

Sannyasa. It is immaterial whether a Jfiani does Karma or not. Unless
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there is an unavoidable situation, he certainly gives up Karma. To
continue with Karma a house, a wife, money, etc., are all necessary. All
this is Kama that is, desire opposed to Jfiana. Therefore, there is no
meaning in the question “What does he gain by giving up Karma?” It is
as meaningless as asking “What is the gain in not falling in a pit or in
quagmire or on thorns, for him who has come from darkness into light?”’
“He, the knower of Dharma and a Jfiani with no signs gives up all signs
of rituals, signs of everything. (A§vamédha Parva 46.51). The Vidvan is

without any show, either in appearance or in behavior (Vasistha Smrti
10.12), the knower of Dharma ‘fTgM ~ foigalcia:  d@RE g9

FAHIE: FAMER: (Br. 3.5.1). Doing Bhiksacarya that Vidvan does

not give up Karma with intention; just as a branch of a coconut tree falls

of its own when its purpose is over, Karma drops off from him.

Some Grhasthas are really afraid within their hearts at going out
for Bhiksa and the possibility that people may view with contempt one
who begs for food. But outwardly they show logic of seeming subtilty
and say “After all there are rules also for Sannyasis like going for Bhiksa,
etc. Therefore one could stay at home, eatand wear just enough to carry
on life and be at home caring just for maintenance of the body. What is
wrong with it?” But even to think that some house is his own is also
Kama. One without it has only to beg for food and cloth (Ai. Bh.

Introduction).

17.3 Karma of Jiiani

1) Though it is natural that the attainment of Jfiana automatically
results in the dropping of Karma, there are some situations where even
a Jiani continues with it. For example, kings like Janaka etc., could have
done Karma Sannyasa, but they did not do it. They marched forward for
attainment continuing with their Karma STehleH: SiclEANE]

.......... FHUATE TTHSTT HHOT Ted Aiife SR T FHAAH FHaa=:’
(G.Bh.2.10). This is because they had the responsibility of Lékasangraha,

which means guiding and encouraging people always in the path of

Dharma. Had they not done so, the kingdom and society would have
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gone leaderless. Such persons wait till their children attain maturity and

then go away after handing over the responsibilities to them.

ii) There may come such unavoidable situations for some Jianis
who are not kings. For instance one may not have the appropriate health
to take to Sannyasa or the dependants may become destitute if he goes
away taking Sannyasa. “What about Bhagavan Sankara who had an old
mother?” No. He made arrangements through the relatives to look after
her and also he came to meet her at the time of her death because it was
unavoidable. In such compelling situations they may stay in the house.
If they stay, they will do Karma either with a desire for .ékasangraha or

to avoid the criticism of good traditional people. However, their Karma

is not really Karma at all ‘ﬁlﬁ'qm'ﬁla'l?[ ths%ﬁzﬁﬁm IEEEREN
SIS a1 Jaaq wH Smgaistd MisReeRaae@n "a fohterq
FATT F2° (G.Bh. 4.20).

17.4 Vividisa Sannyasa

i) Now, about the Ajfant: It has already been told (in 16.2.iii)
that he has to undertake Sravana, Manana and Nididhyasana to acquire
Jnana. Nididhyasana is only retaining the thought of Brahman-self
identity in his intellect perpetually. It is obvious that this is antithetical
to Karma because Jnana is based on oneness and Karma is based on
duality. Therefore, an Ajhani who desires to do Manana and
Nididhyasana, would not like to indulge in Karma which defeats his
purpose. But he cannot simply give up Karma and go away to attain
Jnana. He has to give up the Karma formally. Such giving up of Karma
withthe purpose of realizing Brahman-Atman identity and in
accordance with the Sruti is called Vividisa Sannyasa. This is very
convenient for practising Jhana because it is free from many
obstructions invariably associated with family life. Anyone who has
Adhikara (competence) for Karma and has been pursuing it and has also
developed Vairagya as a result of it, can take to Sannyasa.

ii) But it is absolutely necessary that his Vairagya is firm and

strong for taking Sannyasa. Vairagya develops only as a result of

275



Niskama Karma (desireless action). The process of this development is
as follows: There are four types of Karma —Nitya, Naimittika, Kamya
and Pratisiddha. Since it is well known that Pratisiddha Karma, that is
forbidden Karma leads to grief, no sensible man does it. Since Kamya
Karma, that is Karma done for the fulfilment of a desire leads to
pleasure, everyone naturally takes to it. Further, the two others are Nitya
Karma—daily mandatory Karma, and Naimittika Karma—mandatory
Karma to be done for special reasons (on special occasions). Though
the Sastra says in general terms that their performance yields punya, it
does not specifically say for which punya which karma is to be
performed. Therefore common people would not be interested in them.
But the attitude of a mumuksu is different. He never does Kamya
Karma. But he certainly does the first two with Sraddha and Bhakti just
for the reason that it has been prescribed by Bhagavan to be performed.
This is the Niskama Karma. He does it just to please Bhagavan. Such
Niskama Karma, that is desireless performance of the Nitya and the
Naimittika KKarma just to please I§vara, will generate in him the tendency
to do all other activity also in that way. He indulges more and more in
serving others. This desireless Karma and the service done to others
purify his intellect and he develops Vairagya. Some people decide for
themselves that service for others is the only Niskama Karma. They
indulge in it abandoning Nitya and Naimittika Karma totally. But with
service for others alone they will never attain the purity of mind which
is required for Moksa. This purity of mind results only from the
performance of Niskama Karma as told in the Sastra. Otherwise it is
bound to be fruitless because forgetting God, or without caring for his

words, even if one does good Karma it does not please God.

1ii) The competence for Karma is there for all men among the
Brahmana, the Ksatriya and the Vaisya. Therefore all of them should
also be eligible for Karma Sannyasa provided they have Vairagya. In
(17.3.1) it was told that ‘Janaka etc. could have taken to Karma Sannyasa”
which implies that the Ksatriyas are entitled for Sannyasa. Further, in
the Bhasya for the mantra STEUN FeGHRIT (Mu. 1.2.12) the

Bhasyakara writes “In order to say that mainly the Brahmana is entitled
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for Sannyasa that the word Brahmana is used.” The same is upheld in
the Smrtis also. However, in two other places in the Bhasya, there are
phrases like ST ATERRT T{I,Wﬁ I SR B’ —There is
Adhikara for Sannyasa only for Brahmanas and so the word Brahmana

is used (Br.Bh. 3.5.1) ‘7 & SEREARAN: AGETST AiqaRRi&r Ksatriyas
and Vaisyas are not entitled for Sannyasa (Br.Bh. 4.5.15). These

sentences are not reconciliable with the sentences quoted above. In fact
Sure$vara in his commentary (3.5.189-190) has told that others are also
entitled. Of course in Itihasa (History), we donot see any Kshattiya or
Vaidya taking to Sannyasa.

17.5 The rules of Vividisa Sannyasa

1) The rules which support and strengthen the practice of Jfiana
by the Sannyasi who has given up Karma are mandatory to him. The
Dhyana he has to do is called Dhyanayéga in Gita. One who is interested
in Dhyanayéga, but not actually capable of doing Dhyana, is called
Aruruksu. He should be indulging in Karma Yéga in the way directed
by the Sastra. In course of time he becomes Artidha, that is one who has
succeeded in Karma Yéga in the sense that he has developed the
competence for doing Dhyana (G 6.4). For his further progress, the
Aradha resorts to Sama and does Dhyana giving up Karma and
becoming a Sannyasi. This Sama is mandatory for him. How to know
for oneself whether one has become Aridha or not yet? For this
purpose Bhagavan tells the features of Aridha, so that the aspirant can
check for himself whether he has become one or not. When he becomes
disinterested in all sense objects and in all Karma and gives up all desires
in this world or the others, he is called Yogarudha. This means that he
who has these features alone is competent to give up Karma and resort
only to Dhyana Yéga (G. 6.4).

ii) The Vaidika Dhyana that the Artidha has to do is to learn to
see I§vara everywhere. This gradually leads to Sarvatmabhava. When the

mind is turned outwards, he should see everything in front of him as

Aparabrahman. ‘YUl aR: @ AT o AR a0 H
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ﬁqsrm?%ww — the earth, water, fire, air, ether, collective mind,
collective intellect and the collective ego are my eight—fold Prakrti.” This
is Apara Prakrti. (G. 7.4) When the mind is turned inwards he should
see that it is Parabrahman. ‘SI@MHTEEAT Thid G " qH | IER ]
HEEMRl JUE gRd SO — Other than this is my greater Prakrti, O

Mahabaho! This is what is appearing as Jivatma and supporting the

whole universe (G. 7.5). Therefore the mind must firmly stay in this
atman. “Everything is Atman. There is nothing other than that.” With
this conviction one should stay in Atman without getting anything else
in the mind (G. 6.25). This is his Dhyanaydga. Its continuous practice
leads to the total annihilation of doership and enjoyership. The further
teaching of the Brahman-Atman identity directs the mind continuously
towards the Atman. Afterwards Dhyana means only thinking about the
Atmasvariipa; Yéga means to keep the mind concentrated only on
Atman. For whom this Dhyana and this Yéga are the prime duties he is
Dhyanayogapara - ‘“GAMH  SAAEIEUE- IR SEET TF
TR | o SENT WReH waal 96 |: AR (G.Bh. 18.53).

Therefore the only Karma that is mandatory for this Asrama is to

develop the ability to stay continuously in Brahman through the practice
of Sama and Dhyana. He will have faulted only if he trangresses this
(Su.Bh. 3.4.20).

iif) Through this Dhyana one will come to know clearly the Atma
Svarapa. Such resolute knowledge is called Amauna. Further the Sruti
says: ‘STEIUT: IOy e aredq [I8EA | aed 9 uived = Hieeny
Hﬁ@ﬁ# F "9 & Mfde— Brahmana, that is one who has known
Brahman, should complete Panditya and stay in Balya; completing Balya
and Panditya, the Muni completes Amauna and Mauna (Br.3.5.1).
Panditya means total Atmajfidna with absolute absence of doubt,
obtained through the Guru and the Véda. Balya means the mental state
of a little boy with absolutely no show or pride. Mauna is silence. In this
way Panditya, Balya and Mauna all the three are mandatory for him. The
Sannyasi should stay in this mental state without showing-off. He should
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be such that nobody can know whether he is a good man or a bad man,
whether ignorant or enlightened. Apart from $ama, etc., and Panditya,
Balya and Mauna, this A§rama does not expect anything else from him
(Su.Bh.3.4.47.50).

17.6  Slipping from Sannyasa

There will be no problems of Samsara in Sannyasa. But there are
also no pleasures of Samsara in it that an ignorant man sees. If one takes
to Sannyasa remembering only the first aspect, he cannot find happiness
in Sannyasa. He may also slip from there to the previous Asrama in the
belief that he can follow the rules of that life more satisfactorily. But
slipping like this is totally forbidden by the Sastra, What is prescribed for
the individual is his Dharma and not what he can perform well. This is
because the prompting injunction of the Sastrais the only Pramana for
Dharma. One should not slip from Sannyasa even due to reasons like

lust, etc. This is because the rules of the Sastra are more powerful than

that 1 & 9 90 g § & o7 9§ A 39 @IS T
FACATAUE FH | 7 F TMeaenq T Hameee aeasand

(SG.Bh. 3.4.40). Such prohibition is not restricted to the fourth A§rama.
One should not slip into the lower Asrama from any Asrama.
Transgression of this rule would be a great fault. Gurutalpagamana
(Violation of teacher’s bed) is a great fault. Transgression in other ways
would be a lesser fault. But there are Prayadcitta (expiatory rites) for
them. Whether it is a greater fault or lesser fault committed by one, the
disciples should abandon him. If one comes into contact with a person
who has fallen from Sannyasa or fallen from any Asrama to a lower
Asérama he will have to do Candrayana. Pious people will never have

relationship with him in Yajfia or Adhyayana or marriage.
(St.Bh.3.4.40-43)
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CHAPTER 18

UPASANA

The Mind is very fickle and Parabrahman is very subtle and
formless. Therefore it is very difficult to ruminate over it and also to
idenify oneself with it. To avoid this difficulty and make the aspirant
progress step by step, the Sruti prescribes Upasana. In this chapter its

details are discussed.

18.1 What is Upasana?

The support which helps in keeping the mind in a fixed thought
is called Alambana. For example, the sound of Ombkara, the space in
the heart, the Prana, etc. The Alambana will not lead to any gain if it is
chosen according to ones’ fancy or on the advice of somebody. Sastra
itself prescribes many Alambanas according to.the competence of the
aspirant. One Alambana prescribed by the Sastra should be chosen and
meditated upon with only that incessant flow of thought without
allowing any other thought not related with it coming in the way. Such
continuous meditation resorted to is called Upasana. This leads to the
purity of the mind and is also easier than concentrating directly on
Parabrahman. However, it helps in acquiring Advaita Jiana in due
course (Ch.Bh.Introduction). These Alambanas are all I§vara only; but
described differently through some special features. Some of these
Upasanas are to be done along with prescribed Karma. Even without
knowing the Svaripa of the Vidya of that which the Alambana
represents, if one executes only its Karma part there is surely some merit;
but if one knows its Svarapa and the Upasana is done with Sraddha and
with UpaniSad, that is with a tranquil mind, the merit is much more (Ch
1.1.10). Some Upasanas lead to Moksa in steps. Some Upasanas yield
powers if they are done for the sake of powers. If they are not done for
the sake of acquiring powers they will also pave the way for Advaita
Jnana. Upasana is keeping the mind only in one mental form over a long

time. This does not mean that there should be no movement in the mind
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at all—and it should be fixed only on a given shape or a sound. On the
other hand, the mind should be pondering over the Alambana and its
connection with the Caitanya it represents and the Svarapa of the
Caitanya, all as directed by the Sastra. For example, while uttering the
Omkara, one should be ruminating over its matras and the Dévatas—
Vaisvanara etc, and their respective relations with the Matras. Since the
mind is by nature always in motion, this facilitates ruminating over the
ideas. However, the important point is that no other thoughts should be
entertained during this rumination. What is to be achieved with great
effort is only this. It is a great effort because the mind is not only fickle
but also has the ability to disturb the Indriyas too, as it carries the
impressions of the material happiness. Dispassionis prescribed precisely
to check this (2.2). That apart, habitually, the mind keeps on thinking of
things in which one is not interested like dirt, etc. This also is to be
checked with practice. In this way, Sastra prescribes Abhyasa, practice,
and Vairagya, dispassion, to check the fickleness of the mind and fix it

in the Alambana. “F=IAA T HI<F AT = T (G. 6.35).

18.2 Relation with Alambana

i) It has been told that the Alambana represents I$vara himself
and the purpose of the Upasana is to attain identity with Him. Therefore,
the question is: should I take Him to be myself or not? The Sutrakara
replies to this question as follows: One should take Him to be oneself
because ultimately that is the Truth. The Sruti says “& T AEH WAl
GEASE o @HR” — O divine Dévata, I am you and you are me’ (Jabala
Srati). Yajfiavalkya tells Gautama: U9 T ATATTATT — It is that
Antaryamin who is your own Atma’ (Br.3.7.3). Aruni exhorts his son
Svétakétu | STHT TEHR — That Atman, thou art that (Ch.6.8.7). Not
only that. Sruti even deprecates the view of seeing difference. “ANST
AR ST ST STAEHIT 1 F I I IYA § a1 — He who

feels ‘that is different, I am different” and worships another Dévata,
simply does not know. He is like a beast for those Dévatas’ (Br. 1.4.10).

Therefore, the worshipped Dévata is to be taken as oneself.
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i) “Here the Upasaka is one who is trying to cross Punya and
Pipa, whereas, [§vara is Apahatapapma, always free from Punya and
Pipa. So how is it possible to think that I$§vara is oneself?” It is true for
now, that there appears to be a difference, but it is only due to ones’
Avidya. But as the Upasana progresses one will get this realization in due
course if the Upasana is done with Cittasuddhi. Afterwards he will
himself realize that there is no difference (Su.Bh.4.1.3). This is the
difference between Upasana and Nididhyasana (16.2.ii). In both, the
mental idea that one is himself the Paramatman is nurtured
(St.Bh.4.1.1). If this mental form is born out of conviction obtained
after Sravana and Manana and then nurtured, it is Nididhyasana. If it is
nurtured through an Alambana even before the conviction is developed,

it is Upasana.

18.3 Upasana of Pratika

There are also Upasanas using Pratika, symbols. They are less
difficult than the Upasanas using Alambanas: The symbol is an effect of
Brahman like the Sun, the Sélagréma, etc. whereas, the Alambana is
Brahman itself qualified through an Upadhi. This is the difference
between Alambana and Pratika. However,in some places the words are
used synonymously also. In Pratikopasana the Pratika is deemed as
I$vara who is really much greater than that and the Upasana is done
through it. For example, one meditates on the Sun as Brahman or the
Salagrama as Visiu. Nowadays what people do generally is this type of
Upasana in their daily puja.

i) “In Alambanépasana the Dévata is thought of as oneself.
Similatly in Pratikopasana should the Pratika be thought of as oneself?”
No; because the Upasaka being a Samsari is equal to the Pratika.
Therefore, there is no gain in getting the thought that it is oneself.
During meditation one should think of only the symbol itself as the
Dévata (Su.Bh. 4.1.4).

i) “Should the symbol be thought of as the Dévata or the Dévata
be thought of as the symbol?”” The symbol should be thought of as the
Dévata. With this, one will be treating something smaller as big. There
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is gain in this thinking, just as when the subordinate is treated as the
chief. Doing the other way round, treating the chief as the subordinate,
is obviously wrong. (Su.Bh. 4.1.5)

iii) “Should the Upasana be done only in the sitting posture?”
Yes, when one is standing or walking the mind will have to pay attention
to the body; if one lies down it may lead to sleep. Therefore one must
be sitting only. However, in some of the Upasanas in which Karma is
also included one cannot be sitting. For example, when one has to do
Namaskara he will have to get up. One should do Upasana along with
Karma as stipulated by the Sastra (Sa.Bh. 4.1.7). Such clubbing of
Upasana with Karma is called Jiana Karma Samuccaya. Here it should
be noted that Jfiana does not mean the Jfiana of Brahman-Atman
identiy. It is impossible for Karma to be associated with Atmajfiana.

Here Jiana means Upasana.

iv) “In all Vaidika Karmas there are restrictions on direction,
place and time. Are there such restrictions in Upasana also?” Noj; one
can sit in any direction in any place and meditate any time provided it is

conducive for concentration. It can also be done for any length of time
(Su.Bh 4.1.11).

v) “For how many days should the Upasana be done?” It shold
be done till death. Repeatedly ruminating over the idea mentally has the
following gain. It causes the mental form corresponding to the Upasana
at the moment of death. It is this mental form which acts as a blue print

for the next birth in which the fruit of this Upasana is to be experienced
(Su.Bh. 4.1.12).
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CHAPTER 19

KARMA

Moksa results only from the realization of Brahman-Atman
identity. It is not the result of Karma. However, this should not be
misunderstood to mean that there is no use of Karma at all in the path
of M6ksa. The performance of Karma, done as specificed in the Sastra,
eventually leads to Méksa, that is, Karma leads to purity of mind, and
that leads to Jfiana, and the Jfiana leads to Moksa. Upasana is also Karma
only, but done internally in the mind. On the other hand, the Karma that

we will be speaking of now is external, done through the body.

19.1 Feature of the Véda

Man is continuously struggling either for getting happiness or
for avoiding sorrow. Happiness or sorrow is-different for different
people and different at different times even for the same person.
Nobody can say with certainty what fulfills the desire of man and when.
It can never be decided through Pratyaksa or Anumana. That is to say
anyone however intelligent,” cannot analyse a given person’s
predicament, suggest ways and means of either getting happiness or
avoiding sorrow and assert that the desired result would be obtained
within a specified time. This is because the reasons for such
predicaments lie in the Karma of a previous life which is not acessible
to either PratyakSa or Anumana. The solution depends also on
providence—Daiva. No Jiva has the capacity to know for himself what
exactly is good or bad for him. Therefore, everyone will have to know it
and also the method of acquiring good only through the Véda. Itis only
Véda that can suggest specific means for specific ends and prescribe dos
and don’ts. It is true that we do a lot of discussion using logic and our
own experiences while understanding that part of the Véda which deals
with knowledge. This is because ultimately this knowledge has to be
brought into one’s experience. But with regard to the Karma part of

Véda which prescribes the dos and don’ts, one does not have this scope.
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One will have to perform Karma only for the reason that it is prescribed
by the Véda.

19.2 The Creation of Varnas

Since Karma is prescribed in accordance with the Varna we will
first discuss Varna.

1) In the beginning of creation, there was only Brahmana in the
form of Agni. In this context he is called Brahman by the Sruti. It was
not capable of doing Karma because it was all alone. It needed someone
to protect it. Therefore, it created another form, the Ksatra Jati. Indra,
Varuna, Séma, Rudra—the king of beasts; Pafjanya, Yama, Mrtyu,
I§ana—these are Ksatriya gods ‘ST&l a1 350U SATIGHH Tach T FHI |
TN FYHIYSIA &H (Br. 1.4.11). Even then it was not capable of

doing Karma because there was no one to earn the wealth necessary for
doing Karma. For that purpose ‘it created the Vaisya Jati. The eight
Vasus, the eleven Rudras, the twelve Adityas, the thirteen Visvédévatas
who are all the children of a woman by name Visva, the seven Maruts—
these groups are the Vaisya Dévatas 9 EEIC G [ENEEERE
(Br. 1.4.12). Even then it did not get the capacity to do Karma because

there was no one to nurture it. Then it created the Sadra Jati. This is

Piisa because it nurtures G 79 gHIq | IS FUTHYSTA UUTHT 3 ar
&S Td g afee g (Br. 1.4.13).

1i) Even though all these four Varnas are created in this way, it
was not capable of Karma. This was because the Ksatra Jati was
ferocious; it had to be controlled. Similarly, every other Varna also had

to be controlled for its shortcomings. Therefore it created Dharma |

EE] I TSATETHIY ST aﬁ{’ (Br. 1.4.14). There is no one greater
than Dharma. Everyone is controlled by it. That is why at all times the
weakest believes that his Dharma will protect him against any powerful
villain—even if he is the king. Dharma is Satya and Satya is Dharma.

Satya means the purport of Sastra and Dharma means its practice in life.
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Therefore, this Dharma coupled with its practice binds everyone
including big scholars. (Br.Bh. 1.4.15) Therefore Varnas created among
the Dévatas then contained this Satya and Dharma. It is from the four
Varnas of Dévatas that the Varhas originated among the humans.
Karma associated with Agni and the Brahmana gets the Karma
performed because the original seed form of all this is the Brahmana in
the form of Agni. One who is the friend of all is called Brahmana T
TR ST (Manu. 2.87). In this way the creation of the four Varnas is

from God himself. Otherwise it would not be surviving today even after

so many onslaughts on it.

19.3 Varna Dharma

i) The omniscient I§vara who is in everyone’s heart gives birth
to each one of them in a specific Varna according to ones own Samskara.
The society with this arrangement is called Samaja. Aja means not born,
that is Brahman. Sama is equal. Therefore, Samaja means being equal to
Brahman. He who considers the Brahmana Jati different from the
Atman is rejected by the Brahmana Jati; he who considers the Ksatriya
Jati as different from Atman is rejected by the Ksatriya Jati
T A WEENSTAEA & 98 &3 § RISl &l 9e......’

(Br. 2.4.6). That is why the Sruti describes these four Varnas as the

organs of I$vara. Further, I§vara lets all the Varnas know their respective
Dharma through the Védas. As long as people follow the rules, Dharma
will protect them. When they deviate from Dharma because of greed

and delusion, chaos overtakes society (G.Bh. Introduction).

1) One born as Brahmana has to be endowed with control over
the mind, control over the Indriyas, penance, cleanliness, compassion,
simplicity, faith in Sastra, knowledge of the Sastra and Atmajiana
(18.42). Indeed, it is the purpose of his life to acquire these qualities.
One who does not have them can only be a relative of the Brahmanas

(Brahma Bandhu) but not a Brahmana himself.
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So ridicules the Sruti (Ch. 6.1.1). Study, teaching, doing Yajfia,
getting the Yajfia done, taking Dana, giving Dana these are his six duties.
Among them studying the Véda, doing Yajfia and giving Dana are for
all the first three Varnas, namely the Brahmana, Ksatriya and Vaisya
‘SATRIeT g SATeeRR: ST FUEE (Br.Bh. 4.4.22). But teaching, getting
Yajfia done and receiving the Dana are the duties of the Brahmana only.
In particular the Purdhita is instructed by the Sruti as follows: We the
Purbhitas should be alert in this nation F Tl'g SRR
a'a'%ﬁT:’(Tai.Samhita.lj.lO), that is the Purdhita should strictly adhere

to his Karma and also inspire others to do their respective Karma. He
should be alert in this resposibility of his. Smruti- desctibes him as
follows: ‘His speech should be sweet, he should be the friend of
everyone, of equitable mind, never praising himself, always uttering only
the truth, practice simplicity, never indulge in mortgaging business,

tolerant, untreacherous, shy and always practising Sama, Dama’ etc.

But the woman has no Adhikara for Védic Karma, “The
daughter’s scholarship is only in the techniques of the house, because,
she has no adhikara for the Véda gfeq: s Ted=l e ag
WW@’ (Br.Bh. 6.4.17). This is because, the Védic Karma contains

the mandatory parts of Nitya and Naimittika Karma which have to be
done at the stipulated times and because of the very nature of their
bodies the women cannot carry out these. However, Karma such as Japa
(uttering prayers), fasting, penance and worship of I§vara are certainly
specified for them which can be performed by postponing or preponing
them according to their bodily conveniences. This is their Sadhana for

spiritual progress.

iif) One who is born in the Ksatriyakula (family) must have these
qualities: Bravery, firmness, unrelenting in a difficult situation, executing
the responsibility dispassionately, not running away from the battlefield,
do Dana, have I$vara Bhava in order to demonstrate his prowess as a

protector of people (G 18.43). After collecting taxes from the people if
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he fails in protecting them, he will be committing the greatest sin. It is
his responsibility to protect the Dharma of the four Varnas and the four
Aéramas. He should give greater importance to the wellbeing of the

people than of his own family members.

iv) The duties of the Vaisya are agriculture, taking care of cows
and trade. It is he who produces wealth in the society. His Védic Karma

has already been described above.

v) The Sadra, belonging to the Kula of Pasa has to nurture the
Karma. His occupation is to procure things for himself and the society.
The Smrtis advise the kings to appoint a couple of Sadras who are of
high conduct and intelligence in the ministry. He is entitled for all the
secular Vidyas fully; but there is no Adhikara for Védic Karma. This is
because his occupation conflicts with the nature of Vaidika Karma
which are to be performed at stipulated times. But it is not any
impediment for his spiritual progress because the Sastra prescribes Japa,
Upavasa, Vrata and worship of I$vara as duties, which can be postponed
or preponed according to his convenience. This itself assures his
spiritual progress. What the Karma stipulated for others achieves for
them, his Karma achieves the same for him, namely, the purification of
the mind. Further, the ultimate achievement in Védanta Sastra does not
have any such restrictions because, it has neither Varna nor Asrama nor
linga. That is why Sadras like Vidura, Dharmavyadha, Nayanmars,

Alwars etc., are well known as Brahmajfianis.

19.4 Aérama Dharma

Brahmacarya, Grhastha, Vanaprastha and Sannyasa are the four
Asramas. The Brahmacari, after Upanayana goes to the Acarya leaving
his parents. He gets education by serving the Guru. After that he gives
the Daksina to the latter that he can afford and comes back with the
latter’s permission to become a Grhastha. Later he should lead his life
doing Védic Karma according to his Varna. After getting a grand child
and seeing that his son is training the child about the tradition he
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received, he should step into Vanaprastha. Persecution of his body is the
main tapas in Vanaprastha. Further on, he becomes a Sannyasi. The

Sannyasa Dharma has been discussed already.

19.5 Karma
Véda mentions four types of Karma

1) Nitya Karma are those which have to be done daily at specific
times. This is obligatory. There are five parts in it. Déva Yajfia, Rsi
Yajia, Pitr Yajiia, ManuSya Yajfia and Bhata Yajfia. Some mimamsakas
say that the Sruti does not mention any punya (merit) which occurs by
doing them, but if they are not performed a person will acquire the fault
called Pratyavaya. Here the former statement is not correct; Sruti does
say that there is punya in doing it. About the latter, it is true. This is
because, a man is indebted to the Rsis for Brahmacarya, indebted to the
Dévatas for Yajna, indebted to the Pitrs for the Praja, that is progeny.
Repaying of debts to these three is through the Nitya Karma and the
Naimittika Karma (occasional rites) (Br.Bh. 1.4.10). Therefore, it is the
injunction of the Sastra that these Karmas be done. If they are not done
it is natural that one acquires blemish. o7 f& fg ghd: FHHITOT, T TG0
qIq:, = WW’ (Ch.Bh. 2.2.31). However, the same Sastra

allows one to abstain from it if he has Vairagya. Therefore, the Sannyasi
who gives it up according to the rules of the Sastra will not acquire the
blemish of Pratyavaya. Of course, it is true that there is Punya in doing

it though the Véda does not mention it specifically.

ii) Naimittika Karma: This is to be done for a specific
Nimitta—reasons on special occasions mentioned by the Sastra.
Sraddha, Tarpana, etc., during eclipse belong to this category. This is
also mandatory. It also leads to Punya.

iif) KamyaKarma: This is the Karma to be done, for the
fulfilment of particular desires, according to the dictates of the Sastra.
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For example, Putrakamésti sacrifice done to get a son, Safigrahanyésti
sacrifice done with a desire of becoming the leader of people KSIEEROERI]

A9 | T Ao WFGHIT (TaiBrahmana. 3.8.1); Jyétistéma done
with the desire to get Svarga — A @RIl Iord (Tandya

Brahmana 16.3.3), etc. Obviously this is not mandatory. However, only

the person who mandatorily performs Nitya and Naimittika Karmas can
do this.

iv) PratiSiddha Karma: This is one which is prescribed, that is
specifically mentioned it should not be done. For example, Wine should
not be consumed by Brahmanas <T@ S0 4 7 EEINRIEEI]

TG T (Kathaka Samhita.12.4, Sa. 3.4.30); One should not urinate

or defecate in water, one should not spit in it, one should not bathe

naked AT T AT FATQ | T FEAq | 7 o€ |ROQ (Tai. Aranyaka.

1.112). It is clear that it leads to Papa if these are done.

19.6 Can Karma lead to Moksa?

In this section we will show that Katma cannot lead to Moksa.

1) “Moksa has been described as the Highest Happiness. Is it
achievable by doing some very great Punya Karma?”

Happiness that is obtained by Karma must be proportional to
the Punya Karma that is performed. Therefore, very great Punya Karma
takes the person to the worlds of great happiness. As the Karma phala
gets spent there, he has to come back to this world. It means that the
happiness obtained through any amount of Punya Karma is only

transient. It can never give eternal Moksa.

ii) “If Pratisiddha Karma is not done Papa is avoided. If Kamya
Karma is not done Punya is avoided. If one does only the Nitya and
Naimittika Karma, the fault of Pratyavaya is also avoided. In that case
should it not lead to M6ksa?”
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Granting that one can avoid Punya, Papa and Pratyavaya in that
way, the saficita Karma will certainly get him another birth. Not only
that; the Nitya and Naimittika Karma done now will also result in some
Punya. That will also cause another birth. Therefore, Moksa is not
obtainable by this method either.

iif) “Is it not possible that the Nitya and Naimittika Karma done
in this present birth could destroy the Saficita Karma? In that case
should it not lead to Moksa?

If Saficita is destroyed in that way it could have led to Moksa;
but it is impossible to get rid of it in such a way. Even if Nitya Karma
may destroy the Papa in Saficita it cannot destroy the Punya in it.
Actually it increases it further. Therefore Méksa is not possible in that

way also.

iv) “It is told that Moksa. is possible only with the removal of
Avidya. Doesn’t Nitya Karma destroy it?”

It is not possible because there is no opposition between Avidya
and Nitya Karma. For that matter there is no opposition to any type of
Karma with Avidya. Indeed Avidya and Karma support each other.

v) “Struti has not mentioned any phala for Nitya Karma. Could
Moéksa be its Phalar”

“It is not possible because the fruit of any Karma is transient

while Méksa is eternal.

vi) “At least can the quietening of mind done in the way
suggested by Yoéga lead to Moksa Fomaft e agars SHa
ATHATTAT STATAAT TATAY T FAATT FRTAAT [A9IA Il <A

“Not like that. Sastra does not say that there are methods also
apart from Atma Vidya for getting M6ksa. In fact, it specifically tells that

there is only one way and that is getting Atma Vijfiana. But the mind is
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automatically quietened when ruminating continuously on the Atman

& AR AR FRgRFRIg FETAET .......... Tq
TR SATIRTT 3= AT TR (Br.Bh. 1.4.7). This is because

there is no qualified JAiana in Atma Svaripa (see 9.12). In this way

quietening the mind is rather the consequence of continuous rumination

on Atma Vijfiana, but not a Sadhana for Méksa.

vii) “So be it. Since Brahman is an object to Jfiana, isn’t the
Brahmajfiana termed as Moksa a result of the action of Jfiana

(Jhanakriya)?

Not like that. Brahman is different from that which can be
known. It is also different from that which cannot be known ‘3=Ied

BIEESIERIIE I ESIHE (Ke. 1.4). How can one comprehend that from

which he comprehends everything ? (Br. 2.4.14). Thetefore, Méksa is
not a resultant of the action of Jiana (Su.Bh. 1.1.4).

viii) After these discussions we have now to chart the role the
Karma plays in the path of Méksa. It is clear that Kamya Karma leads
to Svarga but never to Moksa. PratiSiddha Karma will lead to Naraka.
But if an aspirant develops in himself the view “I am a servant of I$vara.
Through the Véda he has asked me to do Nitya and Naimittika Karma.
That is sufficient for me to do-it as my duty” and does these Karmas
mandatorily, without any desire whatsoever, it leads to the purification
of the mind. As the mind gets more and more purified, the meaning of
the Brahman-Atman identity gets fixed into it more and more firmly.
Finally, Jfiana dawns. In other words Nitya and Naimittika Karma done
without any desire will assist in acquiring Jfiana, though it will not
directly lead to Jfiana. (Su.Bh.3.4.26)
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19.7 Path of Mdksa - One or Several?

In this way it is clear that performance of Nitya Karma is
unavoidable for obtaining Jaana = FHUTHAR TSR] TEUSHA' (G. 3.4).
But there are some people nowadays who are advocating: “there are
several paths for Moksa “the path of Jfiana, the path of Karma, the path
of Bhakti, etc. You follow whichever path you want”. These people are
ignorant of the Siddhanta (established conclusion). They should know
that there is only one path for Méksa and not many == 94T I
e (Tai. Aranyaka. 3.12.14). The first stage in this path for theaspirant

with a sense of doership is to do Niskama Karma with Sraddha and offer
its Phala to I$vara. This is Karma Marga. As it comes to an end, it results
in the purification of the mind. Then one can give up the Karma which
one had been doing and think of Brahman alone while doing Sravana,
Manana and Nididhyasana. This is the second stage in the same path of
Moksa. This is Jfiana Marga. Apart from these two, there is nothing like
a third marga TSI a9l FET g0 Aiht 99 | IHARE QeE]
FHANA ?ﬁﬁm’ (G. 3.3). Further, M6ksa is only through Jfiana and not

through anything else. Some person may spend all his life only in Karma

Marga. Someone else may resort to Jfiana Marga even from the
beginning. However this does not mean that the two paths are different
and independent, because the Sastra explicates that one who is only in
Karma cannot get Méksa. The competence of the person who takes to
Jnana Marga from the beginning is obtained by his performance of

Karma Ydéga in his previous lives.

Further, some people claim that Bhakti Marga is yet another
path for the attainment of Moksa. This is not at all correct. Anyone can,
like Ravana, fulfill one’s desires also through Bhakti. And also, Karma
Y 6ga without Bhakti or Jiana Y 6ga without Bhakti is impossible. Karma
Yoéga demands that the Karma phala be offered to I$vara while Jfiana

Yoéga implies the intense desire to reach I§vara. Thus both these Yogas
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are already ingrained in Bhakti. In that case, how can one say that Bhakti
Yéga is another independent path for Méksa? That one could give up
both Karma and Jfiana and resort only to Bhakti whatever it means for
the attainment of Moksa is in direct contradiction with Bhakti Sastra.
He who gives up his Swadharma and lives only on Bhakti will not please
Visnu; Visnu is pleased only with him who practises Swadharma
q: WYH TR ARAARIV Safd | 7 98 & [F9]: F=moE o
(Narada Purana) is the caution given by the greatest Bhagavata Narada.
Therefore, to say that only Bhakti is sufficient and nothing else is
needed, is only a sign of one’s laziness or faithlessness in Karma. “But
there are people who have no Adhikara for Védic Karma. Don’t they
have to work for their Méksa only through Bhakti?” This is not correct.
It has already been said (see 19.3.ii, v) that Japa, Upavasa, Vrata, Arcana

etc., are the prescribed Karma for them.

19.8 Bhakti

In this way, Bhakti is a common Dharma. One without Bhakti
is a Nastika (an atheist) with whom we are not concerned. We are only
saying that Bhakti is definitely there in any Astika though he may not be
having Moéksa as his aim. Arta, one in distress, and Artharthi, one who
desires wealth, and the Jijnasu, one who is struggling to get over the
duality of pain and pleasute and trying to understand the Svarupa of
I$vara, are also Bhaktas. Indeed, the Jfiani who already knows the
Svartpa of I§varais also a Bhakta. Bhakti is only the love in the heart of
any human being. But, generally, it is shown only towards oneself and
his kith and kin. The same love shown towards I$vara, the Guru, and
the elders is called Bhakti. This Bhakti grows by listening to, praying to,
prostrating to and thinking about I$§vara. In due course one develops
disinterestedness in all worldly things. This is Vairagya. Further,
resorting to Sastra Sravana, Manana, and Nididhyasana one acquires
Jnana. This way Bhakti leads to Vairagya and Vairagya to Jfiana. It is told

that just as Karma Phala is under the control of I$vara, Jfiana Phala is
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also under his control FEHN FHHUN FHAB FMAT F ATHAH'
(G.15. Sambandha Bhasya). Therefore there is no other support for the

mumuksu than total surrender to I§vara.

Now the question is, how Bhakti can also be in Jfiani who
identifies himself with I§vara. Remember that one who sees only
Vasudéva in everything inside and outside is a Mahatma, who is rare, not
available easily FEA: FATHNT T HETT ﬂ@ﬁ‘qz' (G. 7.19). Such a Jnani
is indeed superior to the other three Bhaktas, namely Arta, Artharthi and
Jijiasu I AT HEAIE THRARRERTEAT (G. 7.17).This is because he
does not recognize even himself as a separate entity from Vasudéva.
Therefore he will have merged in the Atman of Vasudéva RISIRCIEE R
HAH' (G. 7.18). This Jiiana is actually the climax of Bhakti. Of course, it

does not find a visible expression as when he was once an Arta or an
Artharthi or a Jijiasu because he does not feel the duality with I$vara
now. Therefore, common people may interpret that he may not have
Bhakti. But it does exist even now, in a climatic intense form. An idea
of this might be obtained perhaps through the following example. If the
Jijhasu is like Girija who did intense Tapas amidst five fires with a desire
of marrying Paramesvara, the Jfiani is like Parame$vari who became one

with Parame$vara as a result of her Tapas.
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SUMMARY OF SADHANA PRAKARANAM

Moksa is only Sarvatmabhava according to which a person
realizes that he is Brahman, which is the soul of everything. Remember
that this precludes the Adhyasa even while the body may be having its
transaction in accordance with Prarabdha. This realization is the result
of listening to the meaning of Sruti, ruminating over it and nurturing the
end conclusion in the mind continuously. Karma can never lead to self
realization. But to get the experience of this knowledge, the purity of the
mind is absolutely necessary. Just as MoksSa results only from Jiana,
purification of the mind results only from Niskama Karma in the case
of Grhastha and only through Niskama Upasana in the case of the
Vividisa Sannyasi. Further, it should be remembered that Bhakti is
implied in both Jfiana and Karma. Therefore Bhakti Yéga is not to be
thought of as a different path for Moksa.
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EPILOGUE

By now, we have given expression to all that we wanted to tell.
It is only a summary of the whole of Védanta. By taking a bird’s eye view
of the whole thing once again, things become clearer and also firmer in
the mind. Therefore, we will now recapitulate the chief points of this

summary.

We took up three topics: the Universe, Brahman, and the Jiva,
in order to know their inherent nature. The gain of this knowledge is
itself Moksa. This cannot be gained by everyone. It needs a certain
competence called Adhikara (Ch. 1). Nityanitya Vastu Vivéka, Vairagya,
Sama, etc. and Mumuksutva are essential qualities to get this benefit of
Moksa. None of these qualities are linked with parameters like Varna,
Aérama, or Linga. Therefore everyone is entitled for Moksa (Ch 2.).
Though a person may have these qualities, he should not study the Sastra
independently without going to aproper Guru, however intelligent and
well informed he may be. The important features very essential in a Guru
are the abidance in traditional conduct and knowledge of the Védas. The
Mumuksu should search for a Guru who has these qualities. Of course,
he would be available only with the grace of I$§vara. If one has
unfortunately chosen someone as a Guru who does not have these
essential qualities, that Guru should be rejected the moment one comes
to know of it (Ch. 3). The Guru teaches the Sastra only through the
Agama Pramana. He will also explain how the other Pramanas, namely
Pratyaksa Anumana, Upamana and Arthapatti, cannot determine the
atma Svarupa. All matters relating to Dharma and Adharma and those
transcending Prakrti are to be determined only through Agama. This is
because Agama is Apouruséya (Ch. 4).

The inherent nature of Jagat which we needed to determine is
also one such; therefore it has to be decided only on the basis of Védas.
It is not available for the other Pramanas like Pratyaksa, etc. However,
all the Nastikas opposed to Védanta try to determine it only on the basis

of Anumana. None of them is satisfactory. The Jagat is also not
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beginningless as the Mimamsakas say though they are the followers of
Véda. Therefore, it is to be determined by using logic in accordance with
the Sruti (Ch. 5). The Sruti tells that Brahman is at once the Nimitta and
also the Upadana Karana of the universe. This is to be undertood
carefully, because this statement is the basis for Védanta. Prior to the
creation there was only Brahman. Therefore, whatever is observed now,
can only be non-different from Brahman. This implies that the inherent
nature of Jagat is Brahman. Brahman is the cause and the Jagat its effect.
This cause-effect relationship is very significant and mysterious. In order
to highlight its importance, this relation and its corollaries are put in dark
print. These pairs of sentences should be ruminated over to be able to
grasp the purport of the entire Sastra (Ch. 6). With the help of this
relationship it is possible to answer all the questions raised by the
scholars of past and of the present day and also of the future, and
confirm that Brahman is the Nimitta and the Upadana of the universe.
These answers are rather lengthy. By using the technical word Upadhi,
the answers become short: the effect of Jagat is the Upadhi for Brahman.
It is simply a name, a special shape and simple speech necessary to
convey the Svarapa of Brahman. This does not exist in their cause, that
is Brahman, though they are not different from it (Ch. 7).

Brahman has no signs, but the universe has all the signs. If such
a descriptionless Brahman should be the cause of the universe, there has
to be an agent between them. This is Maya. This conceals the intrinsic
nature of Brahman and projects it in a very different way. This is the
very power of Brahman. It is comprised of the three Gunas and it is a
transforming entity. With respect to the transaction it appears different
from Brahman, but viewed in itself, that is its inherent nature, it is non-
different. Therefore, it is Anirvacaniya—ambiguous for description. The
name forms which are its effects are also Anirvacaniya. But in their
Svarupa they are non-different from Brahman (Ch. 8). After deciding
the Svarapa of Jagat as Brahman, we have to understand the Svarapa of
Brahman. Since It is the Upadana of the Jagat, we have to search for It
here itself. For that matter there is no alternative. But it is necessary to

separate It from the name forms which are not in Its Svarapa. This
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separation has been done first through Visésana, attributes, and then
through ILaksana, features. Transactional Sarvajfiatva, etc., are the
attributes and Satyatva etc., are the features. The features take us nearer
to It than the attributes. At this stage the cause-effect non-difference
relation has been subjected to close scrutiny. As an important corollary
the meaning of words Asatya, Mithya and Anirvacaniya have been
delineated and distinguished. The universe by itself, that is independent
of Brahman is Mithya; this is only the mental imagination of the Ajfani.
It is the Jagat appearing in the latter half of the Brahman-Jagat non-
difference relation. This cannot be Anirvacaniya.. The reason is as
follows. Anirvacaniya means the ambiguity in denoting whether it is
Brahman or different from Brahman. But the Jagat according to the
Ajfiant is different from Brahman. Therefore, there is no ambiguity
about it in him. So, Mithya and Anirvacaniya are not the same. However
the Jagat in front, the former half in the Brahman-Jagat non-difference
relation, is Anirvacaniya. Even here, the situation needs more analysis.
The Jagat as understood by one with Avidya is an illusion and this is a
result of its wrong cognition. But the Jagat which is Anirvacaniya is the
result of doubtful cognition by the aspirant in the midst of the study of
the Sastra. The reason for it is as follows: Though the aspirant comes to
know from the Sastra that the universe is non-different from Brahman,
his earlier impression that it is different from Brahman persists.
Therefore his old impression conflicts with the new information and as
a result, the ambiguity of Anirvacaniyatva about the Jagat occurs in his
mind. The moment he frees himself from the old impression he gets the

correct knowledge that the Jagat is Brahman only.

“In that case, what is the difference between the doubtful

cognition in the rope-serpent analogy and the one here?”

At the end of the examination of the rope in the analogy,
one arrives at the firm knowledge that the snake never existed at
any time and throughout there was only the rope. But in the case
of the Jagat a similar examination with the help of the Sastra leads
to the clear undersanding that the Jagat is not different from

299



Brahman at any time; though it is changing, it always exists as
non-different from Brahman and, therefore, Jagat is Brahman only
and so Brahman alone is. Further it is noted that the second feature
of Brahman, namely Jfiana, is not the same as one referred to in common
parlance; it is pure awareness called Jhapti. However, this should never
lead to the impression that Brahman is not Sarvajfia. It is Sarvajna in its
intrinsic nature. But what is prohibited in it is the transaction of
Sarvajfiatva (Ch. 9).

Though one has been brought very close to its Svarapa through
its features, one cannot really recognize It through them. It is because
Brahman is free from any attributes and features. Its attributelessness
cannot mean that it has subtle attributes or that it has no bad attributes

but only good ones.

“But the Bhasyakara has firmly pointed out that the Jagat is not
non-existent like the serpent seen in the wrong cognition of a rope.
Therefore in relation to the existent Jagat, don’t we have to say that

Brahman must have attributes?”

Not like that. The Jagat does exist; but it is not different from
Brahman since Brahman is its Upadana. Therefore, Brahman alone
exists. So, neither can it be described in any way nor can it be understood
in any way. It is the Atman of the signs and the words through which
we try to convey it. So It transcends all descriptions. It is Kuatastha.
However it is the cause of the Jagat also. The example of word-meaning
also demonstrates that the two do not conflict with each other. In order
to understand it clearly, we should analyse the ‘mental imaginations’ as
told by the Bhasyakara. Starting from the Jagat only one has to
understand that Brahman is Katastha. The mode of this understanding
is in the spirit of Sthalarundhati Nyaya, that is in order to show a very
tiny star one’s attention is turned from a window to a branch of a tree
and from there to a big star and from it to the tiny star. After one notices
the next pointer the previous pointer is rejected. This process is called

Adhyarépa Apavada. Here “rejected” means ‘rejected in the Svarapa’,
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not rejected per se. In this context Sastra also talks of three Satyas—
Pratibhasika, Vyavaharika and Paramarthika (Ch. 10).

The next topic is the Jiva. The Jiva Prakarana is the largest of the
Prakaranas in this work. It has to be so because the confusions that the
Jiva has created for himself are too many and this clarification also needs
great effort. First, the analysis of the gross and the subtle body are made
because the Jiva is wrongly identifying himself with the two. Incidentally,
it is noted that the description of the Paficapranas given by the Sankhya
etc., is different from the one given in the Struti. The Jiva goes from birth
to birth leaving gross body here itself; but carrying the subtle body with
him. It is this subtle body that the Samskara of all the Karmas done
through the gross body are concealed and the next birth is according to
this Samskara. This has been happening since the infinite past (Ch. 11).
The reason for this is Jiva's Avidya which is called the causal body.

It is due to Avidya that the Jiva does good and bad Karma and
experiences their fruits. Avidya means not knowing who he is. This
ignorance makes room for identifying himself wrongly with the body,
the mind, etc. This is Adhyasa. The Jiva's external appearance as man,
woman, intelligent, foolish are only in relation to the Upadhi of the
mind, the body, and so on; but he is Brahman in his Svaruapa. In relation
to the Upadhi he is even a fragment of Aparabrahmaj; but he is Brahman
when freed from Upadhis. This is proved everytime he goes into
Susupti. If the Jiva understands it, his sense of oneness with the body
will completely vanish. With that, the doership and the enjoyership will
also vanish. Then the Samskaras never accumulate in his mind.
Therefore, there is no next birth for him at all. In this way, understanding
oneself as Brahman is Moksa and not understanding is itself bondage.
Avidya which results in this bondage is Ekarﬁpa like darkness, that is
without an objective existence; but Adhyasa is a mental form with
objective existence. Therefore, Avidya does not cause grief directly; it is
only Adhyasa prompted by desire that causes grief. This Avidya did not

start at some time; it is beginningless.
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In this context the differences between Maya and Avidya are
brought out. If one goes through Sastra carefully, there is no possibility
at all to mistake one for the other. But when the Sastra describes the
Jagat both as an illusion due to Avidya and also as an effect of Maya,
maybe there is scope for confusion to think that Maya and Avidya are
synonyms. For clarification we will recapitulate the situation. During
Avidya, the Jagat understood as independent of and different from
Brahman is Avidyakalpita, but actually it is not different from Brahman.
Therefore when it is properly understood from the point of view of the
cause, one comes to know that it is an effect of Maya which is not
different from Brahman. So, Jagat is also not different from Brahman.
When one is clear about this non-difference, it also becomes (clear to
him that there is Brahman alone even when the transactional Jagat is
seen through the Indriyas. It is just like knowing that there is clay alone
even while seeing the pots, the bricks, etc. Pot is not Avidyakalpita. It is
made by the pot maker. Similarly, Jagat is formed by I§vara. For that
matter, [§vara creates this Jagat which acts as the base for the play of
Adhyasa only prompted by the Avidya-Kama-Karma of the Jivas. It is
not imagined by the Jiva on the basis of his Avidya. Had it been possible,
nobody would think of trying for Méksa.

In this context, the statement that the Jagat is Avidyakalpita has
been examined from various points of view and denied. Also the two
adjectives for Prakrti given by the Bhasyakara, Avidya Laksana and
Avidyatmika, have been carefully analysed. It has been shown that their
meanings cannot be Avidyakalpita or of the nature of Avidya. Just as
food mixed with poison is called poisonous food, Avidya coupled with
Prakrti is called Avidyatmika Prakrti. Avidya LakSana also means
coupled with Avidya. The concept that Avidya is an effect of Prakrti is
full of faults. The more we analyse this concept the more it collapses like
a sand structure (Ch. 12).

After denying the three bodies, investigation of the three states
is taken up to determine Jiva Svarapa. The important point proved here

is that for all the transactions in the world, the basis is only Atmajyéti.
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This is difficult to understand in Jagrat, because, during that time the
Jyotis from the external objects like the Sun, etc. are also present and
common people find it difficult to separate the Atmajy6tis from them.
But in the dream state where no external Jyoti is present, the Jiva
continues to have all awareness just as in Jagrat. So, the Jyoti here has to
be internal. But, there is room for doubt whether the Jyoti here could be
related to the body itself. Could it be of the Manas? No, because
everyone experiences the absence of the Manas in Susupti. This shows
that the Manas is only an observable and the Upadhiless Atman, oneself,
is the Saksi to their absence. This leads to the conclusion that it is that
Atmajyéti which is the basis for noticing the Manas in Jagrat and Svapna
and for noticing its absence in Susupti. Though the Jyétiis of the Atman,
the external Jyotis, the Indriyas and the mind are necessary to distinguish
things. Of course, these Jyotis are not different from the Atmajyéti sthey

are only modifications of the Atmajy(')ti.

Further in Susupti, when the Jiva is without Upadhi, the Ananda
which is experienced is Paramananda. There is no Ananda greater than
It. Therefore, it can be understood that happiness does not come from
the objects. But the Jiva who is always identifying himself with the gross
body and enjoying sensual pleasures finds it difficult to believe that the
Ananda of the Susupti is Paramananda. Therefore, this is proved with
additional effort in sections 13.16-17. This does not mean that this
Ananda can be had only in Susupti. By noting that particular reason for
the Ananda in Susupti, and holding on to it, it is possible to be in that
Ananda always. This special reason of the Ananda in Susupti is that the
JivAtman is one with that Atman from which nothing in the world is
different. In this way he is alone there and that is why there is no
qualified awareness. Qualified awareness is possible only in duality. How
does the Jiva attain this oneness in SuSupti? It is because he was
disconnected from all the Upadhis. It does not mean that he had
separated himself from the body as in death. Though the body, etc. are
present he only snaps his mental connection with them. This means that
when the Jiva is not mentally connected with the Upadhis, he is the

Sarvatman. An introspectional proof is also provided for this statement
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in 13.22. Therefore, he will be in that Paramananda even in Jagrat by
nurturing the thought that he is the Sarvatman (Ch. 13).

It is the Avidya which obstructs this identification with
Sarvatman. This does not leave him even when he is one with the
Paramatman in Susupti. Therefore, one should make efforts for the
Brahman-Atman identification step by step. First, an aspirant must
attain identification with Vai§vanara of Jagrat. Then he should drop the
gross transactions there and get identification with subtle Taijasa of
Svapna. Further he should discard even the subtle transactions in him
and identify with the subtler prajfia. Later, he should drop the Upadhi
of Maya there and attain identification with Parabrahman. This is Turiya.
It is totally free from all transactions. But it should never be forgotten
that the Sarvatmabhava is not different from this (Ch. 14).

In the next stage the discussion of the five késas is taken up. The
body, the Prana, the Manas, the Buddhi, and the enjoyership are the five
kosas. Identifying with them the Jiva becomes the respective Atman,
that is Annamayatma, Pranamayatma, Manomayatma, Vijianamayatma
and Anandamayatma. The animation found in‘each Atman comes from
the Atman interior to it. Therefore one should give up identification with
the previous Ké$a and go a step inside. After reaching Anandamayatma,
it should be noticed there that he also undergoes changes. Therefore the
Saksi to it, that is myself, cannot be Anandamaya. Then ‘Who am I?” is
the question. To know the answer one should shift from Vyasti to
Samasti and attain identification in the order from outside to inside.
Finally one arrives at the Samasti Anandamayatma, Hiranyagarbha. The
Sruti says that his Ananda is a fraction of Brahmananda. Therefore, he
should go more inwards and attain identification with Brahman. In this
way we must first fix the Katastha Brahman through the Jagat; then fix
the Pratyagatman through the analysis of the three bodies, the three
states, the five kosas; then identify with Brahman. It is only through
these steps that one attains the highest (Ch. 15).
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After all this— TSN Tgs@eeH arel o & @ One

should not be thinking of too many words because they lead only to
exhaustion (Br.4.4.21). The main purpose of this book is to put a total
full stop to this exhaustion of the Mumuksus: Sravana and Manana are
not for show, nor for intellectual entertainment. Every other Sastra is
for intellectual exercise or entertainment; but only Védanta is for Moksa.
This should never be forgotten by Mumuksus. Therefore, there should
be Nididhyasana succeeding Sravana and Manana. This can be pursued
satisfactorily only in Sannyasa. However, others should perform their
respective Karma and Upasana in accordance with the Sruti. Mumuksus
should never join the company of prattlers who abstain from Karma.
There is no significance for Bhakti that is not coupled with Karma. It is
similar to the devoutness of a woman who does not-even cook for her
husband, ot to the maternal affection of the children who do not even
feed the mother. I$vara, in whom we say we have Bhakti, has ordered us
through the Védas to do Karma. Let the Bhakti of the Mumuksus be
not coupled with arrogant disobedience to the dictates of I$vara. It is
well known that our Karmaphala is under the control of I$vara; but it
should be remembered that the Phala of Jfiana, of being one with I$vara,
is also under I$vara’s control. It is true that the Dévatas cause hurdles in
the Karma of Ajfanis. But to those who stand firm in their resolve that
I$vara is their only refuge, who surrender everything to him and obey,
like slaves, the dictates of the Sastra emanating from Him, no Dévata
can cause any hurdles. Those who practise their Bhakti in its climax of
total surrender, will without doubt enjoy the fruit of Jhana. They will
never be born again.

They will never be born again!
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relation mediator is Maya 8.2

fixes Brahma’s features 9.4, 9.13

Rope-snake relation is not this 12.19.iv

Feature (Laksana), Definition 9.1,
of Brahman 9.4-13
how is Brahman featureless 14.11.iii

Five sheaths (Paficaké$a) 15.2

Four faced Brahma 1.1,8.6
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G

H

Graha-Atigraha 11.7,12.17.(b)

Hiranyagarbha 1.1, identifies with collective

Grantha Sahib 9.12

world forms are gross manifestations of his mental

Guru 3.1-5

Hitakarana (Harming self) 7.3

Infinite (Ananta)

Prakrti and Purusa are (infinite) 5.6,
Brahman’s feature 9.11
Jivas number is infinite 12.12

Ignorance (Avidya, Ajiana, Agrahana), definition
12.6, not directly dangerous 12.8, non-existent
12.9, Intellect dharmi, vidya pratiyogi, 12.10

No beginning 12.11

Collectively endless 12.12

whoseisit?12.13

Indriya

sense organs 11.6

motor organs 11.7

material cause of Brahman 11.3

prompts creation in Iéwara 12.14
first meaning of Avyakta 12.17.(b)
not synonym of Maya 12.17.(d)
not effect of prakrti 12.17.(e)

Instrumental Cause
definition 5.2
not necessary for Brahman 7.4

generates from root ‘vid’ 12.17.(8)
its remnant ? 14.11.(ix)
exists in susupti 13.28

J

Jagrat (Wakeful state) 13.1

Kapila 7.10

Jiva

creation not his 7.3

not different from Brahman 12.4
is he part of Brahman? 12.5

Karma

Prarabdhaetc 11.11
moksa not by karma 16.3
subjective technique 16.3.ii

Jiiana (Awareness)
Brahman’s feature 9.10
qualified awareness (QA)
though sense organs 13.10
why no qualified awareness

in susupti ? 13.2.3
moksa only through Jiiana 16.2.7
jfiana-action combination not possible 16.3.iv

fruit of karma is four types 16.3.iii
karma is four types 19.5

purifies mind 19.0

desireless karma 17.4.ii

Karanarahitya Absence of instruments in Brahman
7.5

Kitastha (Absolute absence of transaction)
Brahman is kitastha eternal 8.9
clay is similar to katastha 10.4,

Jiani (Realised Soul), queries about him 14.11.v-xiii,

creation and kiitastha eternality not opposite

definition 13.2

not of body 13.8

is Atman’s 13.9

all lights are qualified light of Atman 13.11

jfiant’s action ? 17.3 12.15.vii
L M
Light (Jyoti) Material cause (Upadana Karana)

definition 5.2
material cause of world is Brahman 6.2

Madhyamaninyaya 8.10

Mithya - Jagat in front not Mithya 9.5,10.3,12.15

Logic (Tarka) 5.9-11

Moksa (Total liberation)

N

everyone is entitled 2.6

Name form (Namarupa)

transaction injagat is in this view 10.2.ii
in causal view, jagat is Brahman 10.3.i
jagat’s un-Brahmanness imagined

due to avidya 12.15.iii,

causally, jagat is existent 12.17.(e)

whatisit? 16.1

Moksa only through Jfiana 16.2

Moksa not through karma 16.3

Karma is an eventual

instrument for Moksa 19.0

path for Moksa is only one, not several 19.7

Name (Namadheya) 6.4,6.5.iii

Maya

Nammalvar Sathagopar 14.4

what is it? 8.2

Nature (Prakrti)

Synonym Maya 8.3

has 3 qualities 8.4

avidya-laksana Prakrti 12.16

avidya is not Prakrti’s effect 12.17.(e)
Prakrti generated by root krii 12.17.(g)

Synonyms 8.3

Subservient to Brahman 8.5
eternal 8.9

Adjunct to Iswara 8.4, 12.13
Ambiguous description 8.10
non-different from Brahman 8.11

Nihilist (Stnyavadi) 5.3

second meaning of the word ‘Avyakta’

Nondual state (Advitiyavastha) 13.15

12.17.(c)

Maya

Objective- Subjective technique
(vastutantra-purusatantra) what are they? 16.3.ii

not a synonym of avidya 12.17.(d)
reconciliation of Maya’s three descriptions 8.11

Omniscience (Sarvajiiatva), its innate ability is

Mimamsaka

Omkara 14.12

creation/destruction of jagat not accepted 5.4,
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R

Pradhana (Sankya’s name for Prakrti)
Pradhana not cause of Jagat 5.7
“Avyakta’ is not this 12.17.(c)

Pradhanamallanibarhananyaya 5.7

Pram3, Pramana, Prameya 4.1

Prana - what are they? Unlike what Sankhyas say 11.5.iii

Prajiiatma (Jiva in deep sleep) 14.9
Purohita (Priest) 19.3

Rope-Snake

Snake is Rope’s wrong knowledge 4.2
analogy purpose 7.12.iii,9.5.ii

analysis 10.3.i-ii, 12.19.ii-iv

application 10.4

involved aspects 12.6.iii, 12.15.iv,

rope is jagat which is Brahman and

snake is jagat which is un-Brahman 12.15 vi.

Purusartha (Goal of life) 1.2

Purvaprajha 11.10

Parivrajya 17.0

Ruler-Ruled (I$itrisitavya)
in latter half of cause-effect relation and
not in former half 10.2.ii

S

T

Samadhi

Brahman-Atman oneness is not
yogasamadhi 12.14.v,

mind control is not means of moksa 14.2
avidya present in yogasamadhi 13.27.iii

Tajjalan 8.8

Taijasatma (Dreamer) 14.8

Turlya (Fourth experience)
no avidya in Turiya 13.27.ii,
Turlya is Atman 14.10

Sannyasa 17.1-6

Sarvatmabhava (Sense of All-myself)
manifest form of vidya 12.10
what is it? 14.3

Satya (Changelessness)

Brahman'’s feature 9.4

transcendental Satya 9.7

transactional Satya 9.8

virtual Satya 9.9

dream world not even virtual Satya 13.4

Sense Perception (Pratyaksa Pramana)
what is it? 4.2
sway over others 4.3

Science

about creation 5.4

inert nature cannot act by itself 5.8

cannot decide ultimate

cause of the universe 5.10

water example for creation of universe 7.9
film example 13.25

lens example 9.6

color perception 13.11

Shape (Vikara) 6.4

Subjective-Objective technique
see Objective-Subjective technique

Transforming eternity (Parinaminitya),
Maya’s feature 8.9, 16.2

Triputl (Triad) 4.1

Trivrtkarana (3 fold element combination)
in food 11.4.ii,

in water 11.5.i,

infat11.7

U

Universe (Jagat)
created and destroyed 5.4,
existent or non existent? 10-3,

avidya is prompter for creation 12.14, 12.15.viii

Upasankramana
definition 15.2
Upasankramana of collective atmans 15.8

Uselessness (of creation?) 7.6

Upasana (Meditation) 15.10, 18.1-3

Ustralagudanyaya 5.6

\'

Vaisesika (ancient scientists) 5.5

Veda (Synonyms Agama/Sruti)
not human authorship 4.6
eternal 15.5

features 19.1

Vidvatsannyasa 17.2

Sublation of world
Prapanca pravilaya) 14.5

Superimposition (Adhyasa)
definition 12.6
jagat is support of superimposition 12.7

Vijiidnavadi (A group of Buddhists) 5.3

Vivartépadana 10.4

Vividisasannyasa 17.4

Vyasti-Samasti (see Samasti-Vyasti)

Vacarambhana

why is qualified Jfidna absent in Susupti 13.23-24

cause of danger 12.8 what is it? 6.4

existent 12.9 Vacarambhana shape is also Brahman 10.3.i
endless in time 12.12 w

Susupti Wrong Knowledge

inherent nature of self is fixed definition 4.2

in Susupti 13.13-14 no ambiguity in it 8.10

Susupti is same inall 13.15 illusory object 9.5

itis extreme bliss 13.19 Y

[Yoga 14.2, 19.6.vi

Svayamjyotistva (Self-luminosity)
inherent feature of Brahman,

but its transaction is not in it 9.10,

its transaction is known in dream 12.9.12

Sthalarundhatinyaya 10.0

Sthananikhanananyaya 7.0

Symbol (Pratika) 18.3

Sadhana sampatti 2.1-6

Sankya 5.7, 14.2

Savayava (with parts) 7.11

Sabdavikalpa 9.3
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