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PREFACE

My main aim in this work has been to give a clear, comprehensive and
critical account of the different views of classical Indian, contemporary
Indian and Western philosophers regarding the law of karma with multiple
dimensions of action theory.

The work is based on my study of the primary and secondary sources and
on my PhD thesis in the Visvabharati Shantiniketan for 5 years and I must
accept responsibility for the interpretations. I have studied and
contemplated for years as I reflected on my life and others around me. In
this Book, I want to explore the working of karmic law. It is interesting to
know how the karma affects me and others around me. The specific
objectives of this book is to have a detailed study about the theory of karma
and different types of karma elaborately. This book explores all verses of
karmayoga in the Bhagavad Gita as well as a detailed study of karma,
rebirth, and liberation and also to get information about bhakti. This book
focused on the purpose and consequences of action and how they work in
reality. The questionnaire on karma and its relevance to man and the society
are explained in this book.

However, I have yet to find a book on karma with all the aspects of its
relevant theory and other factual aspects that can help a common person to
understand the role of karma in our lives. Some books discuss about karma
in relation to Jiiana and Bhakti, and some books explain the bondage and
liberation in relation to karma. Unfortunately, there is no book available in
the market which can help common man to understand all the aspects of
karma. I hope that the presentation and designing of this book will give the
readers the feel that karma is an integral part to live and will make the
understanding of the deeper philosophical concepts easier to apply in day-
to-day life.
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CHAPTER-1
Introduction



Preliminary talks about karma

The doctrine of karma is known as the spiritual bent of Indian philosophy.
In both the classical and modern eras of philosophical discourse, the law of
karma plays an important role. The events of the world and life are retained
in the law of karma.

Most classical as well as contemporary philosophers believe in the law of
karma, except Carvaka system. Karma regulates our lives. It is universally
known that “every effect must have a cause”. Similarly, in Indian
philosophy, it is universally known that “every karma must have a certain
karmaphala, whether it is good or bad”. Like the first maxim, the second
maxim cannot be avoided. So “the law of karma is known as moral
causation”.

The primary motto of the law of karma is “As you sow, so shall you reap.”
It is known as the inexorable law of moral causation in the sense that a
good action produces good reactions, and a bad action produces bad ones.
Misery or happiness (is, was, or will) results from an action. There is no
chance of escape from the reactions of actions. There is no chance of
destruction from reactions.

The Gita preaches work education, which is needed in our lives.
Radhakrishnan says, “So long as we lead embodied lives, we cannot escape
from action. Without work, life cannot be sustained.' Even in Gita, there is
a description regarding this statement,

“Na hi kascit ksanamapi jatu tisthatya karmakrt Karyate hyvasah karma
sarvah prakrti jaigurnaih”. (The Gita 3/5).

This verse indicates that no one can exist for a moment without performing
some action. The Gita gives more importance to karma, even though the
body will not be sustained without action. One has to be bound to perform
an activity all the time. Regarding this statement, there is a verse in the
Gita,

“Niyatarh kuru karma tvarh karma jyayohykarmanah Sarirayatrapi ca te na
prasidhyedakarmanah”. (The Gita 3/8)

I Radhakrishnan, Dr. S. The Bhagvad Gita, p. 133.
2



In Gita, there is a verse regarding ‘karmanye badhikaraste ma phalesu
kadachana...”” which means to do action without any attachment to the fruit
thereof. However, the relevance of this statement is a matter of question.
We need to know whether it is possible to perform any action without any
desire for fruit. There is a solution available in Gita through Niskama
karma, through which a person can be eligible to solve the problems in the
life.

Man is considered the supreme creature in this universe. We are born with
some destiny, and to reach to this destiny, we have to perform some actions.
So many thinkers misconstrue actions, yet they are put and practised in
everyone’s life, irrespective of caste, sex, religion, and culture. The desires
to live, breathe, and die are all karmic effects that existed since the creation
of mankind.

One can live each moment with action (karma). “From the Vedas to
Sankara’s Vedanta, the “Doctrine of Karma” is one of the most important
tenets of Indian philosophy™. “Karma is an activity that all human beings
have to perform until and unless death releases them from the body
prison.” Karma is derived from the Sanskrit word “kri”, which means
action. Karma may mean ‘“conscious action”, “sacrifice”, “duty”, “self-
surrender”, etc. Nobody can remain alive without performing any action. A
person is bound to reap the consequencesof his action. The doctrine of
karma implies that a person’s karma cannot affect another person’s future.
Good karmas have good consequences, while bad karmas have bad

consequences.

Karma has three distinguishable components: the agent, the action, and the
object. Every action must be end-specific, i.e., have inevitable
consequences after it. Such action obviously binds the doer. However, by
this action alone, one cannot attain liberation, which is the summum bonum
of human life. So, “whatever we do, with our body, speech, or mind, will
have a corresponding result. Each action, even the smallest, is pregnant
with its consequences™. Action regulates man’s rational, social, and moral

2 Bhagvad Gita, Chapter 11, Verse 47.

3The term karma comes from the Sanskrit root ‘Kr’ dhatu, which means to do something.
https://www.wisdomlib.org/definition/karma.

"WWW.SAIBABA.WS, Extracts taken from Sanathana Sarathi, April, 1998

5 Sogyal Rinpoche, author of The Tibetan Book of Living and Dying, Edited by Patrick
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needs and moral laws (Dharma). Our duties to our society and in all stages
of our life are regulated or governed by karma alone.

Action and Event

There is a difference between action and event. What a man decides to
perform is known as an action, and what is caused by nature is known as an
event. For example, when one raises the hands to signal something, it is
termed “an action”. When the hands get raised due to accidental issues, it is
termed “an event” So, “causal uniformities constitute the natural order,
whereas karmic uniformities constitute the moral order. They are simply
different manifestations of the same cosmic order (Rta), which is both
immanent and transcendent™. The order is immanent because it describes

the nature and behaviour of every being.

The order is transcendent because of the law, whether it is animate or
inanimate, mobile or immobile, etc. Such action obviously binds the doer.
Each action, even the smallest, is pregnant with its consequences and
cannot be revocable or violable.

History demonstrates that even when God takes human form, he is still
subject to birth and death. That means, as a human being, God is also bound
to do some action. So, the action applies to the human domain only because
it is backed by reason, and non-human beings have no sense of reason
because they are guided by instinct. Human beings act every moment. For
example, talking, listening, watching, and even sleeping are actions that
leave their effects on us. Moreover, there is a saying that “to live is to act,
and to act is to remain bound to the consequences of action.” Therefore,
karma is an important factor in human life. The process of action and
reaction is associated with our thoughts, emotions, and behaviour. ‘As you
sow, so shall you reap’. This single statement contains the essence of what
karma is.

Gaffney and Andrew Harvey,2002.

¢ Mohanty, Aditya Kumar, Concepts and Issues in Indian Philosophy : First Edition: 2008.
Published by the P.G. Department of Philosophy,Utkal University, in association with Elite
Publications, Bhubaneswar.



“Karmendriyédni saayamya

ya astemanasa smaran
indriyarthanvimuaohatma

mithyacarau sa ucyate”. (Bhagvad Gita, 3.6)

‘He who, preventing the organs of action, only thinks of the objects is
deceived as a hypocrite’.

“Yastvindriyani manasa niyamyarabhate ‘rjuna
karmendriyaih karma-yogam
asaktah sa visisyate”. (Bhagavadgita 3.17)

‘Without attachment, if one can control his senses and perform karmayoga,
then he is superior to hypocrite.’

There are three important aspects of action, such as the agent (Karta), action
(karma), and consequences (karmaphala). Action and consequences form a
nexus. Every action has a reaction. Some actions have equal reactions. For
example, reciprocal behaviour is found in most cases when there is a
conflict between husband and wife, as the husband or wife irritates or
becomes angry with his/her partner. If there is a peaceful atmosphere
between them, pleasant behaviour is found in a husband-wife relationship.
So, in such cases, we can say that action has an equal reaction if we
consider modern society.

Thus, the agent owns the action but also reaps its consequences as he falls
into the cycle of birth and death. Action and consequences are two sides of
the same coin. Every action has an inevitable end. It is the means to fulfill
some ends. Therefore, the agent plays a pivotal role in the action process.
The law of karma is based on a maxim- As is the action, so are the
consequences. Unless one can earn something, he cannot get something.
This is an eternal law. One cannot attain perfection without action. There is
a saying in Brhadaranyaka Upanisad 4.4.5-6,

“Now as a man is like this or like that, According as he acts and
According as he behaves, so will he be;

A man of good acts will become good, a man of bad Acts, bad;



He becomes pure by pure deeds, bad by bad deeds;
And here they say that a Person consists of desires,

And as is his desire, so is his will; And as is his will, so is his deed; And
whatever deed he does, That he will reap.”

“According to the principle of karma, nothing is uncertain or capricious in
the moral world”.” We enjoy what we reap. Similarly, we suffer for our
own actions “A man becomes good by good deeds and bad by bad deeds™®.
So “man is a creature of will. As he believes in this world, so will he be
when he is gone™.Therefore, we have to do good things in our lives.
“Whatever world he covets by his mind and whatever objects he wishes, for
the man of pure mind, he gains those worlds and those objects; therefore,
let him bhuti, manifested power, worship him who knows the atman”'°,
When a man does a selfish action, he binds himself to the circle of birth and
death. The consequences are not our fate but the result of our own past
actions. For the same reason, our suffering is the result of our actions. Like
our sufferings, enjoyment is also the result of our actions. “While thus you
live, there is no way by which karma clings to you™!!.

Upanisad says that past conduct and the present environment are the sole
responsibility for man’s actions. Suffering, or happiness, is our creation.
According to the Bhagavad Gita, “we put our own enemy or friend”.!> Man
can have the right to choose action, but he cannot have the right to choose
consequences. So, selfish action is the cause of bondage. Man can get
freedom because his roots are in God. When man becomes one with God,
he can achieve the highest freedom. “He who departs from this world
without knowing the soul or those true desires, his part in all worlds is a life
of constraint. Nevertheless, he who departs from this world after knowing
the soul and those true desires, his part in all worlds is a life of freedom”.!?
Freedom and karma are two sides of the same coin, i.e., reality.

"https://ishbat.wordpress.com/2016/11/23/karma-1-0-as-explained-by-dr-s-radhakrishnan/
8Brhadarnyaka Upanisad., Chapter I1I. Verse 2.13.

°Chandogya Upanisad, Chapterlll, Versel4.1 . See also Brhadarnyaka Upanisad., Chapter,
1V.45.

19Chandogya Upanisad, Chapter I11,1.10.

[savasya Upanisad, Verse II.

12 Bhagvad Gita, Chapter VI, Verse 5

13 Bhagvad Gita, Chapter II, Verse71.



Karma has a psychological as well as a cosmic aspect. From a
psychological point of view, man has the capacity for prediction and
precalculation. A man can control his mental tendencies. A man can only
strengthen his good thoughts and weaken his bad ones through self-
discipline. From the cosmic point of view, in this world, every cause
produces some effects, and at the same time, it makes some impressions on
our minds. This Sarhskara tends to repeat the outcome of what we have
previously done. So, all actions bear fruit in the world and have an impact
on our minds. The whole world is governed by karma. It may be said that a
divine power controls the action-reaction process.

So, our future will be dependent on our actions alone. Our generation will
be affected by the action-reaction process. In this regard, there is a saying in
a Chinese proverb: “One generation plants the tree; another gets the
shade”.!

Indian philosophy deeply believes in karmic theory. The deeds achieved by
man can be good or bad. Good action leads to good results, and bad action
leads to dire consequences. Regarding the consequences, there is a saying:

“Yatha dhenu sahashtreshu Vatso vindati maataram

Tatha poorva kratam karma kartaara manugachhati.”'?

This verse describes how, as the calf follows his mother in between
thousands of cows, in that way, Karmaphala follows the respective man in
between thousands of men.

The law of karma depends on the theory of causation. The law states that
every event has a cause. In karma theory, one’s own action is known as the
cause, and the consequence is its effect. Action not only affects the
individual but also affects the world.

Definition of Karma:-

Without different opinions, the concept of ‘Karma’ is incomplete. The
chapter shall address various views on karma theory with special reference
to Indian philosophy, contrasting Western and contemporary philosophers.

14Uncle Will’S Hail Town: A Long Journey 17761914
15 Mahabharata, Devanamdhruvanivratani. Verse 13.7.22
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Classical Indian Philosopher’s Views on Karma:-
Karma in Sarhhita and Brahmanas:-

In the Samhita and Brahmanas, karma means ‘any religious act or rite’. So,
it may mean sacrificial work. The Satapatha Brahman (SB) 1.1.2.1 says:
sacrifice is the karma: yajfiovai karma: it (SB 1.7.1.5) calls sacrifice as the
greatest of works. In Yaskasnirukta, 1-2 purusavidyaaniyatvat karma
sampattimantrovede: man’s knowledge is uncertain. Welfare producing
karmas are to be found in Vedic mantras (apaurasavidya).

Karma in Upanisads:-

In the Upanisad, karma may refer to ritual actions. In the Upanisad, karma
is regarded as a moral law. The Upanisad teaches that a man falls into
bondage due to karma and how karmas can be destroyed in order to escape
the birth-rebirth cycle. Through action, one can attain liberation.

“The Brhadaranyaka Upanisad 3.2.3says:
punyovaipunyenakarmanabhavatipapahpapaneti: “by good deeds indeed
one becomes good, evil by evil deeds”. The Brhadaranyakopanisad
emphatically remarks that a man becomes whatever he practises and in the
way he behaves'®. “The Sveta Upanisad V.7 clearly makes the doer ofan
act, the bearer of the consequences of that act: Phala karma
kartakrtasyatasyai vas a copabhokta.”

According to Chandogya Upanisad, good behaviour results in a good birth,
as Brahmana, Kshatriya, and Vaisya, and bad conduct leads to a bad birth,
as dog, hog, and Chandala. The Kausitaki Upanisad says birth depends on a
man’s deeds and knowledge. The Kathopanisad allows the next birth
according to the karma of the person concerned!’. Vasistha Samhita divides
karma into two classes such as Pravartaka and Nivairtaka. “The Pravartaka
karma is initiated by desire and will, and every member of the Varnasrama
system has to follow it. This karma is known as Pravartaka as it encourages
a man to lead a worldly life, but when the karma is combined with Jiiana
and is free from all desires, it is called Nivartaka karma.”'®

19Brhadaranyakopanisada IV 4.5
17K athopanisad II 57.
18V asistha Samhita 1.19



Karma in Mahabharata:-

According to Mahabharata, “a person is capable of building his own future
but his birth in a particular family with all its prosperities and adversities is
determined by the inexorable destiny (Daivayattam kulejanmama dayattam

ca paurusam)”."’

Karma in Markandeya Purana:-

This Purana says® that man is not free from good or bad deeds without
enjoying the fruits.

Carvaka’s views

The Carvakas do not believe in the karma theory or rebirth. They believe
that after death, no one can see what happens to him in the next or previous

life. Because liberation has no meaning and death is the end of life. In this
regard, there is a saying in Sarvasiddhanta sarngraha that-

“There is no other world Other than this

There is no heaven and no hell;

The realm of Siva and like religions, Are invented by stupid imposters.”?!

Jaina’s views

The law of karma plays an important role in Jaina philosophy. According to
the Jainas, the soul is swayamprakasaka, which has indefinite power,
knowledge, and bliss. However, due to karma, the soul resides in bondage.
Bondage means the circle of birth and death binds you to come to this
world repeatedly. The soul misses his real nature, according to four
kasayas, such as greed, anger, illusion, pride, and falling into bondage.

The Uttaradhyayana Sutra®® 33.17-18 states that “the number of atoms of
every Karman is infinite”, and the soul has the property of upward gravity
or movement, urdhagurutva®. Karmic particles stick in these four kasayas.
These karmic particles attract the flow of karmic matter towards the soul.
According to Jainism, the inflow of karmic particles is known as Asrava.

1“Mahabharata, Resanskrit.com

20Markandeya Purana (XIV. 17)

2ISarvasiddhanasarhgraha, Verse 8.

22 Jacobi, Hermann (tr), Jaina Sutras, SBE XLV, pt. II, Delhi, 1964.

23Jacobi, Encyclopaedia of Religion & Ethics, Edinburgh, 1954, Vol. IV, 484 b.
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When they penetrate into the soul and bind it is called Baddha. Jainism
talks of cultivating the Triratna (Right Knowledge, Right Faith, and Right
Conduct) by which one can get liberation. When the inflow of karmic
particles is stopped, it is called Samvara. Moreover, lastly, when the karmic
particles are gradually worn out, it is called Nirjara.

Jainism talks of eight types of karma: Jfianavaraniya (the knowledge-
obscuring karma): It conceals the correct knowledge of the soul and
generates varying degrees of knowledge; Darsanavaraniya (the connation-
obscuring karma): It conceals the soul’s connation quality; Vedaniya (the
feeling of karma): it produces pleasure and pain and thereby hides the real
nature of the soul; Mohaniya (the deluding-karma): it hides the right
attitudes of the soul with regard to faith, conduct, etc., and yields passions
and a variety of mental states; Ayuh (the age-karma): it determines the life-
length of an individual; Nama (the body-making karma):-it deals with the
personality like the kind of body, senses, health, etc.; Gotra (the family-
determining karma): It determines the caste, family, etc. of an individual;
Antaraya (the obstructive- karma): it prevents the inborn energy of the soul
and also prevents the doing of an action, good or bad, when there is a will
to do it.

There are also some discussions about Ghatiya and Aghatiya relating to
these eight karmas discussed in Jainism. From this, we conclude that, as the
soul is regarded as the doer of action, the soul is solely responsible for the
consequences. Therefore, liberation can be attained when there is a
complete disassociation of matter from the soul.

Buddhist’s views:

Karma is also an important aspect of Buddhist philosophy. Buddhists
believe in the doctrines of impermanency (anityata)®, momentariness
(Ksnabhangavada), non-soul (Anatmavada)®, and no-ego
(Nairatmyavada)®®. Karma in Buddhism rests on the doctrine of dependent
origination. According to the doctrine, man’s present life is the result of his
past life, and the future depends upon the present. According to Buddhism,

2% Sinha, J.N. Outlines of Indian Philosophy, New Central Book Agency, Calcutta,
2"Edition, 1985,p. 82.

25 Sharma, C.D. 4 Critical Survey of Indian Philosophy, Motilal Banarasidass, P.74

26 Sinha, J.N.Outlines of Indian Philosophy, New Central Book Agency, Calcutta,
2"Edition, 1985, P.86.
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due to their karmas, men are not similar or identical. As a result, some are
long-lived, some are short-lived, some are healthy, some are unhealthy, etc.
A young truth-seeker asked Lord Buddha, ‘What is the reason behind this
cause?

The Buddha’s reply was:

“All living beings have actions (Karma) as their own, their legacy, their
hereditary cause, their relation, their shelter. It is karma that modifies

existence into low and high conditions.”*’

He then described the source of such distinctions in correspondence with
the law of cause and effect. Science cannot adequately account for the fact
that we are all born with congenital qualities. The nucleus is formed by our
parents. They persist dormant within each parent until this inherent primal
compound is stimulated by the karmic energy required to create the fetus.
Karma is, therefore, the essential, speculative source of this being.

.The collected karmic dispositions, inherited in previous lives, sometimes
play a far more significant role than the congenital parental cells and genes
in the emergence of both corporal and incorporeal features.

According to Buddhism, five dispositions or processes (niyama) work in
the physical and psychic domains.

They are:
‘Utu Niyama’

Bodily inanimate disposition, e.g., cyclic occurrences of winds and rains.
The unfalling disposition of seasons, attributes of cyclic changes and
events, sources of breezes and rains, nature of warmth, etc.

‘Bija Niyama’

Bodily animate dispositions, e.g., grain is produced from grain-seed; the
research-based theory of chamber and genes; and the bodily similarity of
twins may be assigned to this disposition.

27 Sayadaw, Ven. Mahasi, The Theory of Karma, https:/www.buddhanet.net/e-

learning/karma.htm
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‘Karma Niyama’

Disposition of action, e.g., good work has a good result, and bad work has a
bad result.

‘Dhamma Niyama’

Dhamma Niyama means the disposition of standards such as the common
event which occurs at the arrival of a Bodhisattva in his lastnativity, the
magnetism and other similar laws of nature and the common cause of being
virtuous.

According to Buddha, volitional action is also known as karma. Volition, or
determination (cetana), is itself the agent; affection (vedana) is itself the
cultivator of the fruits of actions. Apart from these pure psychic expressions
(suddhadhamma), there is no one to sow and no one to reap. “Demolished
are their primeval seeds (Khina bija); egoistic wishes no longer grow,”?®

affirms the Ratana Sutta of Sutta Nipata.
The Samyutta Nikaya affirms:

“According to the seed that’s sown, so is the fruit you glean there from? A
doer of good will gather good. Doer of evil, evil gleans, Down is the seed,
and thou shalt taste the result thereof.”%

According to the Buddhist doctrine of karma, one is not always coerced by
an ‘iron necessity’, for karma is neither destiny nor luck forced upon us by
some curious unknown power to which we must feebly submit ourselves. A
person has to accept the result of his own action. Threfore, no one can
distract someone’s karma to another direction. How far one distracts
depends on oneself.

The Buddha said, according to Anguttara Nikaya,

“If anyone says that a man or woman must accumulate in this life according
to his present accomplishments, in that case there is no reverent life, nor is a
chance provided for the entire disappearance of sorrow. But if anyone says
that what a man or woman accumulates in this and future lives corresponds

28 Sayadaw, Ven. Mahasi, The Theory of Karma, https:/www.buddhanet.net/e-

learning/karma.htm
2 Sayadaw, Ven. Mahasi, The Theory of Karma, https:/www.buddhanet.net/e-

learning/karma.htm
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with his or her accomplishments present and past, in that case there is a
religious life, and a chance is provided for the total disappearance of
sorrow.” (Anguttara Nikaya)

Although it is stated in the Dhammapada that “not in the airspace, nor in
mid-sea, or entering an alp cave is found that place on earth where one may
flee from (the outcomes of) an evil deed,”*® one is not bound to atone all the
past dues of one’s karma. If such were the case, liberation would be futile.
Perpetual reappearance would be the adverse outcome.

The law of karma says that the fruits of an action depend upon the character
of the action. If a man has committed a sin, he will have to suffer for it in
hell, but if a man has committed a sin by mistake, he will get rid of it after
suffering a little in this life. The theory of karma is not a personal law, and
it works by itself without relying on any agent or soul. Buddha’s doctrine of
karma is not mechanical because man’s present life is determined by his
past karmas, and the future is free and depends on our will.

The Buddhists says about the transmigration of Samskaras, which
transmigrates from birth to birth without the transmigration of the soul. So,
they do not believe in the transmigration of the soul. “The soul is a bundle
of five skandhas such as Riapa (matter), Vedana (feeling), Samjfia

(perception), Sarhskara (disposition), and Vijfiana (consciousness)”.’!

Classification of Karma:

Karma is divided into four kinds according to distinct functions.
‘Reproductive karma’

“Every nascency is governed by a past good or bad actuation, which
prevailed at the concern of death. Karma that states the subsequent birth is

called reproductive karma.”?

The demise of an individual is purely ‘a
provisional end of a provisional occurence’. Though the present form
ceases, another form that is neither alike nor completely distinct takes its

place. According to the prospective idea-resonance produced at the time of

30 Sayadaw, Ven. Mahasi, The Theory of Karma, https:/www.buddhanet.net/e-

learning/karma.htm

3 Chatterjee, Dutta, An Introduction to Indian Philosophy, Eighth Reprint Edition,
University of Calcutta, 1984.

¥Sayadaw, Ven. Mahasi, The Theory of Karma, https://www.buddhanet.net/e-
learning/karma.htm..
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demise, the karmic energy that actuates the life flow is still viable. It is this
last idea, which is literally called reproductive (Janaka) Karma, that
regulates the condition of an individual in his upcoming birth. This can be
either a good or a bad action.

According to the commentary, reproductive karma is that which makes
cerebral accumulations and corporal accumulations at the point of
conception. The germinal consciousness, which is known as patisandhi
rebirth apprehension, is stated by this reproductive (janaka) karma.

There arise the ‘physic-decad’, ‘gender-decad’, and ‘foundation- decad’
(kaya-bhavavatthu dasakas), (Decad = 10 factors) in birth consciousness.

(a) The physic-decad is composed of:

The constituent of expansion (pathavi). The constituent of coherence (apo).
The constituent of heat (tajo).

The constituents of movement (vayo).

(b) The four limbs (upadana rupa):

Complexion (vanna).

Aroma (gandha).

Flavour (rasa).

Beneficial Essence (Oja)

(¢) Endurance (jivitindriya) and physical (kaya)

These avinibhoga, jivitindriya, and kaya are collectively known as “physic-
decad”.

Gender-decad and foundation-decad are also composed of the first nine
factors: sex (bhava) and position of consciousness (vathu) correspondingly
(i.e., eye, ear, nose, tongue, and body).

The gender of a person is steadfast at the very formation of a being. It is
stated by karma and is not an unexpected union of sperm and ovum cells.
The pain and pleasure one experience during one’s lifespan are the
inescapable outcomes of reproductive karma.”

14



‘Supportive Karma’

“Immediately after formation until the demise moment, this karma brings
forward to carry the reproductive karma. A moral adjuvant (kusala
upathambhaka) karma helps in giving fitness, prosperity, pleasure, etc. to
the being born with a virtuous reproductive karma. A vicious supportive
Karma, on the other hand, helps in giving pain, sorrow, etc. to the being
born with a vicious reproductive (akusala janaka) Karma, as, for example,

to a beast of burden.” 3

‘Obstructive Karma or Counteractive Karma’

It tries to crumble, intersperse, and crimp the fruition of reproductive
karma. At one hand, a person born with good reproductive karma may point
to the various layouts. Thus, stopping him from enjoying the joyous
consequences of his good actions. On the other hand, the non-human being
born with bad reproductive karma may escort a cheerful life by getting
good food and lodging, as a consequence of his good counteractive or
obstructive (upabidaka) karma, which stops fulfilling the evil reproductive
karma.

‘Destructive (Upaghataka) Karma’

According to the law of karma, the prospective vitality of the reproductive
karma could be abolished by a bare influential rival karma of the past,
which, in search of a chance, may quite suddenly act, just as an influential
counterproductive force can prevent the way of a flapping arrow and bring
it down to the ground. Such an action is called destructive (upaghataka)
karma, which is more effective than reproductive and supportive karmas; it
not only hinders but also demolishes the entire energy. This destructive
action may also be either good or bad.

Here is an instance of Devadatta, who tried to murder the Buddha and who
induced a schism in the Samgha (disciples of the Buddha). His good
reproductive karma escorted him to the nativity in a royal family. His
constant abatement and accomplishment were due to the action of the
supportive karma. The counteractive or obstructive karma came into effect
when he became extremely concerned about degradation because he was

3 Sayadaw, Ven. Mahasi, The Theory of Karma, https:/www.buddhanet.net/e-

learning/karma.htm
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ejected from the Sarngha. Ultimately, destructive karma led his life to a
despondent end.

According to the order of effect, karma also has four types: ‘Weighty
(Garuka) Karma’. This type of karma makes its outcomes in this life or in
the next life. If the outcome is good, then it is purely mental, as in the case
of Jhana (euphoria or absorption). Otherwise, it is lexical or psychic. On the
unlawful aspects, there are five instantly effective odious offences
(pancanantariya karma): homicide, the murder of an Arahant, the hurting of
a Buddha, and the formation of a schism in the Sangha. Perpetual
Scepticism (Niyata Micchaditthi) is also designated as one of the weighty
(garuka) Karmas.

If a person developes the jhana (euphoria or absorption) and then executes
one of these odious offences, his good karma will be annihilated by the
influential evil karma. The evil karma will affect his succeeding birth
despite of previously obtaining the jhana. Devadatta was perplexed by his
psychic power and reached to an evil state as he hurt the Buddha and
generated a schism in the Sangha.

King Ajatasattu would have achieved the first stage of sainthood
(Sotapanna) if he had not executed patricide. In this way, the influential evil
karma became a hurdle to his obtaining sainthood.

‘Proximate (Asanna) Karma or Death-proximate Karma’- Proximate Karma
is what one does or remembers instantly before the juncture of dying.
Owing to its significant role in regulating future birth, much significance is
bestowed to this deathbed (asanna) karma in all Buddhist countries. The
practices of emphasising the dying man’s good deeds and inspiring him to
do good things on his deathbed is still persuaded in Buddhist countries.

Sometimes a bad person may die happily and receive a good birth if he
recollects or does a good act at the last moment. At times, a good person
may die unhappy by immediately recollecting a wicked act of his or by
bearing some displeasing thought, perhaps forced by adverse conditions.

‘Habitual (Accina) Karma’- Habitual Karma is what one routinely executes,
remembers and for which one has a great liking. Routines, whether good or
bad, become second nature, leaning to form the character of a person. In
this manner, at the moment of demise, unless impacted by other incidences,
one generally remembers one’s routine deeds.
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‘Cunda, a butcher who was keeping in the region of the Buddha’s convent,
died yelling like an animal because he was receiving his living by killing
pigs’.

‘Reserve or Cumulative (Katatta) Karma’- This actually means ‘because
done’. All actions that are not comprised in the above-mentioned and those
actions that are rather unremembered are known as reserve karma. There is
another classification of karma according to the time in which effects are
worked out:

Instantly Effective (Ditthadhammavedaniya) Karma. Latterly Effective
(Uppapajjavedaniya)- Indistinctly Effective (Aparapariyavedaniya) Disused
or ineffective (Ahosi)

Instantly effective karma is accomplished in this present life. According to
the Abhidhamma, one does both good and bad thing during the javana
process (idea-yearning), which generally lasts for seven idea-moments. The
consequence of the first idea-moment is that one may accumulate in this life
itself. This is called instant-effective karma. While it does not work in the
present life, it is called as disused or ineffective karma. Latterly Effective
Karma means when the seventh idea-moment fails and its consequences are
accumulated in the next birth.*

This, too, is called defunct or ineffective karma if it does not function in the
second birth. The consequence of the intervening idea- moments may take
place at any time until one achieves Nibbana. This type of karma is known
as indistinctly effective karma.

No one, not even the Buddhas and Arahantas, is exempted from the effect
of this karma, which one may experience in the course of one’s wandering
in Samsara. There is no special kind of karma known as defunct or
ineffective, but when any actions that do not produce its effects in the
present life or in a subsequent life, those actions are termed as defunct or
ineffective karma.

The consequences that take place according to these three karmas, such as
evil actions (aku$ala kamma), which may develop in the apperceptive
planes (kammaloka), (Six heavenly planes, one human plane, four

3 Sayadaw, Ven. Mahasi, The Theory of Karma, https:/www.buddhanet.net/e-

learning/karma.htm
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miserable planes, such as eleven kamalokas.) Here are only four miserable
kamalokas.

- Good actions (kusala kamma), which may develop in the apperceptive
planes beside the four miserable planes.

- Good actions (akusala kamma) that may develop in the domain of
formation (rupa brahamalokas). There are four Arupa Brahma Lokas.”

Like other systems, they also believe ‘karma is the root cause of bondage,
and liberation is possible only through true knowledge’.* “In the
Dhammapada, karma is birth, karma is death, karma is pleasure, and karma
is pain’. As long as karma works, no one can claim to be free from all these
afflictions™®. Subsequently, all action is under slavery; it has to be gotten
rid of. “When the moment of true knowledge arises, all karmas are
abandoned, uprooted, and pulled out of the ground like a palmyra tree,

becoming non-existent and not liable to spring up again in the future”.’’

According to the Buddhist philosophy, an action, influenced by attachment,
desire and greed, generates the seeds of karma. It causes rebirth, but an
action without raga, moha, or dvesa does not cause bondage. By practicing
these eightfold paths (Right Views, Right Resolve, Right Speech, Right
Conduct, Right Livelihood, Right Effort, Right Concentration, Right
Mindfulness), man comes out of bondage and attains liberation, or Nirvana,
which is the ultimate destiny of human life.

Nyaya- Vaisesika’s view:-

Similarly, in Nyaya, the law of karma also occupies a central place.
According to Nyaya, man has dual characteristics, i.e., a body-mind
complex. As long as there is a body-mind complex, action is necessary.
According to the Nyaya system, your current life is the result of your past
karma. Past karmas also influence by the body-mind complex. Every
individual has a unique identity. As one thinks, so does the psyche, which
changes from time to time.

Due to a lack of knowledge, one develops Raga, Dvesa, Moha,
Aharmkara,thinks that this false knowledge is real, and develops feelings

35Complete works of Swami Abhedananda vol. V. p. 122.
3Dhammapada, p. 335.
37 Warren, H.C. Buddhism in Translations, pp. 21617
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like “me” and “mine”. This is the main cause of bondage. Some actions get
a reaction immediately, while others take longer to get the consequences.
People get their karmaphala in the form of pleasurable and painful lives.
According to Nyaya, Adrsta (unseen power) needs to be aroused to account
for karmic determinism. Due to divine will, there is harmony in the state of
nature. Only through self-will can one get liberation (apavarga). Real
knowledge is the cause of liberation. It is attained through steady
contemplation, righteous conduct, and the practice of yoga.

Purva Mimamsa’s view:-

In Purva Mimamsa, action is equated with Dharma. A real action is sure to
bring happiness sooner or later. One is bound to perform his duty. An
action performed here and now may reap fruit after a long time in this life
or in heaven. This generates karmic potency and known as Apiirva because
it was non-existent before the action was performed.

According to Mimamsa, the law of karma is impersonal. It explains the
karmic effect in the form of prarabdha. Every action has potency (Sakti),
which determines the outcome based on the availability of suitable
conditions. Mimamsakas talks about various types of karmas. Nitya karmas
refer to a person’s daily duties. Naimitika karmas refer to the obligatory
actions performed on a specific occasion. Kamya karmas refers to the
intended actions that are directed toward a particular goal. Nisiddha karmas
refer to the prohibited karmas that lead one to hell. So, according to
Mimamsa, as every good action is rewarded, every bad action is also
punished. So ‘duty has to be performed for the sake of duty’.

Advaita vedanta’s views:-

In Advaita vedanta, the law of karma occupies a paramount place. Avidya
is the root cause of bondage, and vidya is the sole means of liberation.
Kama is born out of ignorance. Due to avidya, the self wrongly recognises
itself with the body. The nature of the body in which the soul resides is the
consequence of previous karma. One performs a new action in order to
experience the consequences of past actions, which renew bondage. A man
is responsible for his actions. Man has the inherent quality to overcome
avidya and pursue the path that leads to the state of perfection. One can
attain the highest state through prayer, worship, and the grace of God.
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So, the actions done with passion lead one to bondage, and the actions done
without any selfish motive lead one to liberation. According to the Advaita
Vedanta, a liberated soul can act to cause collective well-being
(lokasamgraha).

The law of karma is also considered a distinctive feature of Hinduism.
According to Hinduism, every action has an equal reaction.

The doer of the action is responsible for his reaction. The action-reaction
relationship is just like a cause-and-effect relationship. The law of cause
and effect is an integral part of Hindu philosophy. This law is termed
karma, which means “to act’. ‘As you sow, so shall you reap’ is the
fundamental tenet of the law of karma.

Man is the architect of his own destiny. Karma is the root cause of
embodiment. In that way, what we think, say, and do bring mental
conditioning. There is nothing in this universe that is absolutely good or
absolutely bad. “Good” and “bad” are value judgments made by an
individual. According to the Hindu view, “good is that which takes us near
to our self, and evil is that which creates a distance between us and our real
self.” Hindu philosophy believes that if an individual’s action is good, then
the next birth will be rewarding; if it is not, then the next birth will be
punishing or may degenerate into a lower form of life. One should act in his
life according to Dharma, or what is right.

The action must be end-specific, i.e., have certain consequences, to achieve
something. Such action obviously binds the doer. But by this action alone,
one cannot attain liberation, which is the summum bonum of human life. So
how can we get liberation? For this, we have to perform those actions that
help to us get Moksa. But which type of action do we have to take? In this
case, the Bhagavad Gita, which is known as the holy scripture of Hinduism,
shows us the path to get rid of this problem. The Bhagavad Gita spells out
the secret of doing action, which is known as Niskama Karma. Then, the
doctrine of karma constitutes an important issue in Indian philosophy. This
thesis shall address the philosophical significance of karma theory, with
special reference to the Bhagavad Gita.

The contemporary Indian Philosophers also have different views regarding
the law of karma.
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Contemporary Indian Philosopher’s View’s on Karma
Swami Vivekananda:-

He believes in the law of karma. Our past actions will determine our future.
Ignorance binds man so that he forgets his true nature and performs actions
with false views and notions, producing Sarmskarasthat will be the
determining factor of our coming life. As a result, a man is accountable for
his actions. Through good deeds, one can attain freedom. As a result, one
should be selfless and detached from one’s own reactions.

Vivekananda says that “one must work like a master and not like a slave™®,

He emphasised the Niskama karma of the Bhagavadgita. As a result, one
should act without any exoectation for the consequences. Vivekananda
says, “He works but he works without any motive, neither for money nor
for fame, nor for anything else and when a man can do that, he will be
Buddha and out of him will come the power to work in such a manner as
will transform the world. This man represents the very highest ideal of
“karma yoga™®. So, one should act with selfless motives and desires.
Vivekananda defines karmayoga as “the knowledge of the secret of
work™. He says that to attain God, one must be a Karmayogi. God has to

be realised only through action.
Swami Dayananda:-

According to him, the soul is free to choose actions but dependent on God
for the fruits of actions. Good deeds give the soul emancipation, and bad
deeds give the soul degradation.

Sri Aurobindo:-

Though he believes in the law of karma, he does not belives that “as you
sow, so shall you reap”, as he observed that rational mind can’t justify the
concept of reward and punishment. He says that “all existence is in
continuous process”. Our thoughts and feelings as well as our actions have
certain consequences. A man has to exercise control over his actions. Sri
Aurobindo says “It is not the law of karma which determines the destiny of
the soul but rather the soul which uses the law as one of its instruments.”

38 Vivekananda, Swami, Karmayoga (p p -131-32).
®lbid, pp (142-43).
Olbid, p-113

21



Man’s nature and life circumstances are the result of his inner and outer
activities, not some fortuitous and inexplicable things. He is what he has
made of himself and the past man is the father of the man of the future.
“Each man reaps what he does he suffers. This is the law and chain of
karma, of action, of the work of natures, energy and it give a meaning the
total force of our existence nature, character, action which is absent from
other theories of life”*!. He also believed that as good leads to good
consequences, bad action leads to bad consequences. Sri Aurobindo says
that there must be a cosmic power which knows all the actions we take. In

that way, God controls our lives.

Therefore, Sri Aurobindo says, “It is not conceivable that the spirit within is
an automation in the hands of karma, a slave in this life of its pastactions.”*?
Therefore, the truth must be less rigid and more flexible. If a certain amount
of past karma is formulated in the present life, it must be with the consent
of the psychic being. It presides over the new formation of its earthly
experiences and consents not just to an outwardly compelled process, but to
a secret will and guidance. The secret will is not mechanical but spiritual in
nature. The guidance comes from the intelligence which can use
mechanical processes which is not their subject.Therefore, it has two
elements; karma as an instrument, but also the secret consciousness and will
within working through the mind, life and body as the user”*.

Mahatma Gandhi:

Gandhi also gave tremendous importance to the law of karma. He says that
a man’s present life is the result of his past actions. His thoughts, feelings,
and character are all determined by his past actions. So, man is the maker of
his own destiny. Gandhi also believes in the law of karma both from the
metaphysical and moral perspectives. There is a saying, “Every individual
is unique because of his peculiar physical and mental constitution. What an
individual is now is the result of his previous actions, his habits of thinking,
feeling, speaking, and acting. Man makes himself through all these diverse
activities, internal and external. They appear to be insignificant separately,

41 Aurobindo, Sri, The Life Divine, Volume 18, P-718.
42 Aurobindo, Sri ,The Life Divine, Volume 18, 1972, P-840.
43 Aurobindo, Sri ,The Life Divine Volume-18,p- 720-21
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but taken together, they create the tremendous forces that shape his health,
character, and his entire destiny.”*

S.Radhakrishnan:-

Radhakrishnan believes in the doctrine of karma. Man is free to choose
action, so the future is in the hands of man only. Our future will be
determined by our past actions. He also says that karmas are performed by
the soul. Self-determination is one’s own karma. Analogically, he says,
“The cards in the game of life are given to us; we do not select them; they
are all traced to our past karma, but we can call as we please, lead what suit
we will, and as we play, we gain or lose, and that is freedom™*.

99 6l

The concepts of “moral freedom,” “justice,” and “the agent” play important
roles in the theory of karma. The deed is the consequence of an agent’s
action, and it also regulates our future actions. In this sense, it is both
“retrospective and prospective”™®. He says that action is the moral
responsibility of a man. He also believes that good action leads to reward
and bad action leads to punishment. “As we sow, so shall you reap.” Good
as well as bad are the consequences of our karma alone. The supreme
reality, or the absolute present is present in every person. Hence, one should
surrender himself to God to be saved by him from bad and good results.

There are also different views in respect of western philosophers regarding
the law of karma.

Western Philosopher’s Views on Karma

Immanuel Kant’s view:-

The practical demands of our lives, according to Kant, compel us to expect
reward for virtue and punishment for vice*’. He also says that “the virtuous
can expect reward only in a religious scheme where God is said to be the
moral governor or the dispenser of justice.” It is said ‘a man is born into the

4 Dutta, Dhirendramohan, Philosophy of Mahatma Gandhi 1953, P-77.

4Radhakrishnan, S, The Hindu view of life. P-75.

46Radhakrishnan, S- An Idealist View of Life (unwin books, London, second Impression,
1974)., p-219.

4Tcf. Kant’s critique of practical reason and other works (Transl.), Abbott, Thomas Kings
Mill (Longman, Gren Co., 1898), p.229.
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world he has made*®® or to the idea of “continuity” through work™*. When
he performs initiation, he verily pours out his own self”.*°

John Hick’s view:-

“There is no arbitrariness, no randomness, no justice in the inequalities of
our human lot, but only cause and effect, the reaping now of what we have

ourselves sown in the past”.>!

Arthur C. Danto’s view:-

He holds that “an action bearing some significance, in this context, is one
which the agent himself has caused to happen and which is not merely a
“basic action®?”

C.G. Jung’s view:-

“What happens to a person is characteristic of him. He represents a pattern,
and all the pieces fit one by one as his life proceeds; they fall into place”.
According to some predestined design, whatever we say, do, or think has a
result, and it may affect us either in this life or in another.

Arthur Robson’s view:-

“karma”>3

means “actions”, “doing”, but it is an outcome of only that we do
by natural impulse, innate tendency. In other words, one’s karma is the sum
of one’s habits, tendencies, mannerisms, and peculiarities of nature, as

manifested in what one does.
H.P. Blavatsky’s view

He assures us that “every creature is subject to karma™*. “No spot in the
manifested universe is exempt from its sway”°. According to H. P.

“8Satpatha Brahmana- XIL.9.11 (transl.) Maxmullaried.) sacred books of the East Series
(MotilalVanarasiDass, India), LXLIV, Second Edn., 1966), p.259.

#“Tbid X1, 2.2.

bid., V1.2.2.29.

STHick, John , Philosophy of Religion, (Second ed.) (prentice Hall, India, 1978), p.108.
2Danto, Arthur C,- ‘Basic Actions’ in the philosophy of action, (ed.) white, Alan R. (Oxford
University Press, First Published, 1968, Repinted, 1973.), pp, 43-59. An action guides the
agent’s life. In other words, the agent is totally affected by his action.

33 Robson, Arthur, Look at your karma, Adyar: Vasanta Press, 1964,p-2.

34 Blavatsky, H.P., The secret doctrine, (Adyar :Theosophical Publishing House, 1978) 2.361
35 Blavatsky, H.P.,The Key to Theosophy, Joy Mills,ed (Wheaton, IL; Theosophical
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Blavatsky, “the one life is closely related to the one law which governs the
world of being-karma™® and this is “the ultimate law of the universe”. She
says that “it exists from and in eternity, truly, for it is eternity itself”*’. She
defines karma as “the unerring law which adjusts effect to cause on the
physical, mental, and spiritual planes of being”®. “Karma” restores
disturbed equilibrium in the physical world and broken harmony in the
moral world”®. According to the Secret Doctrine, “As no cause remains
without its due effect from greatest to least, from a cosmic disturbance
down to the movement of your hand, and as like produces like, karma is
that unseen and unknown law which adjusts wisely, intelligently, and
equitably each effect to its cause, tracing the latter back to its producer.”.

Except for Charavakas, all other systems are based on the idea that
whatever the individual does, the potency in the form of pleasure or pain
can be reaped in this life or in future lives. Whatever man has reaped comes
in the form of Samchita, Kriyamana, and Prarabdha karmas.

So, “Man is the maker of his own fortune” and that whatever he does or
does not do, will be reflected in his present, past, or future life. Buddhists,
Jainas, and Hindus believes that the real nature of the soul is free, but due to
the combination of the body, it suffers or enjoys. Similarly, except
forcharvaka, all other systems hold the view of the transmigration of the
soul from birth to birth.

The function of the law of karma is “to equip the individual with the body
and the environment that his past career entitles him to, and the events of
nature, good or bad, that form the common background of the people of an
age or a country are just what is deserved by all of them according to their
common moral worth”.®

“The law of karma is interpreted as the law of conservation of moral

energy.”® According to the philosophers, the law of karma is a

Publishing House, 1981).

%6Secret Doctrine, 2.359.

37 1bid, 3.306

8Blavatsky, H.P., key to theosophy (see chapter.2, n.6), p.121

Key to Theosophy, p.124

% Dutta, D.M. , Philosophical Perspectives, A Selection of Essays, Patna, Bharati Bhawan,
1971, p.93.

61 Radhakrishnan, S, Indian Philosophy, Vol.I, London, George Allen & Unwin, P.245.
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conservation of moral values, merits, and demerits of actions®>. “This law
of conservation means that there is no loss of the effect of work done
(krtapranasa) and that there is no happening of events to a person except as
the result of his own work (akrtabhyagama)”®.A man’s actions whether
good or bad,* leaves behind some sort of potency which has the power to
bring the result of his actions. There is no chance of escaping from the law.

The notion of Varanashrama System that individual possesses essential
qualities that establish them into certain sort of social beings i.e. Brahmin,
Kshetriya, Vaishya and Sudra. Each varna’s individual have been assigned
with the designated jobs referring to that varna. For Brahmin, it is teaching
and circulating the knowledge, sacrificing for himself and for others; for
Ksetriya, studying, enduring a life without any addiction to the sensory
objects. Ksetriyas are expected to protect their countries and its people by
sacrificing their lives in the battlefield; for Vaisyas, trading, farming and
lending money are the main occupations and the Sudras are expected to
serve the people of the three uppercaste classes without any bitterness.
Karma doctrine is linked with the duties of each varna.

Qualification of a KarmaY ogi:-

A karmayogi must get free from all types of egoism and negative attitudes.
He should not have any greed for the fruits herein and hereafter. He should
be fearless. A bashful man is unfit for karma yoga. He should have an
agreeable, pleasant, and sociable nature. He should have perfect variability,
mercy, and universal love; he should possess the qualities of sympathy and
tolerance. He should have a balanced mind. He tends to care for others. He
should live a simple life because luxurious people cannot share his
possessions with others. In the words of Gita,

“Samniyamyendriyagramam sarvatra samabuddhayah Te prapnuvanti
mameva sarvabhutahite rataah”.

2 Chatterjee, S.C. &. Dutta, D.M, An Introduction to Indian Philosophy, Calcutta, University
of Calcutta, Eighth Edition, 1984. P.P.15.

9Ibid., p.15.

64, Dasgupta, S.N ,A History of Indian Philosophy, Vol.I, Cambridge, Cambridge University
Press, 1922, P.72.
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“Constraining and oppression of the senses, concerning everything equally,
in the prosperity of all exultants, these also come to Me.” (Bhagvad Gita,
ChapterXII-4).

A karmayogi has faith in himself, God, and the word of his Guru. He
should have the power of fortitude. It is not an easy job to find a real
Adhikari, but if one can bear these qualifications, the other capability will
come to that person by naturally when one can genuinely work in
karmayoga. Prem and Sraddha are the two qualities of a karma yogi.
Therefore, ‘Work is Worship’ is the basic tenet of a karma yogi. A
karmayogi extends to the Lord as an atonement (Isvara Pranidhana)
whatever he does via the Karma Indriyas (Organs of Action).

He does not assume even a recurrence of love, admiration, or obligation
from the people whom he is helping. He must be very cautious in
discouraging his motives during action. The action will be selfless and
dispassionate by performing constant work with a pure heart. There are
three Dosas: Mala (dirt like greed, desire, wrath, etc.), Viksepa (fling of the
mind), and Avarana (conceal of nescience). Mala is isolated via Nishkamya
Karmayoga; Viksepa is far away by Upasana; and Avarana is isolated by
studying Vedic literature and knowledge. Karmayoga obtains Citta Suddhi.
It purifies the heart and orders the mind, according to Jiana Udaya (the
origin of knowledge).

Swami Ramadas says, “The action of the Karma Yogi briskly takes him
very far in his spiritual transformation, and its outcome lasts a very long
time. This action waives in the entire world an eternal and extreme benign
effect.”® Accord to a true karmayogi, understanding the discreet nature of
karma and adoring the infinite bliss of the Atman are very important. The
karmayogi has no affection for any sensual objects. He serves the body as a
device of God, given to him to attain His purpose. The karmayogi acquires
gleam through performed action, for God’s sake.

% Sivananda, Swami, Practice of Karmayoga, A divine life society publication, 1995 ,p-7-9.
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CHAPTER-2
Law of karma vis-a-vis
Niskama Karma
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Introduction of Karmayoga

Karmayoga is a combination of two terms: karma i.e. action performed in
accordance with scriptures and yoga and balance of mind and body with
serenity and equanimity. Karmayoga is nothing but “the art of action.” It is
the practice of surrendering your karma to the Lord’s karma and invoking
the karma that will help you in achieving moksa. The term ‘art’ may mean
one should take action happily. For example, it is the duty of a woman to
cook some food for her family. As a result, she must perform this duty
cheerfully and without complaining to others. However, we now see that
some women regard it as a burden and are dissatisfied with this
responsibility. Therefore, from this point of view, one should learn this art
of action, which is known as karmayoga.

Even diseases, whether curable or incurable, shape an individual. It may be
the action of the present, which is performed here and now, or the past,
which has already been performed. Karmayoga plays an important role in
the Bhagavadgita, which is known as ‘Smarta Prasthana’ in Prasthana
Traya, whose glory is unfathomable and illimitable. Man’s experience is
reflected in the holy scriptures of Hinduism.

Every action is motivated by some sort of intention or goal. As a result,
reason is critical in the action-reaction process. As we know, reason is
applicable to human beings only. Hence, every action has some ethical
considerations; otherwise, it may be regarded as a bad action. Different
people react differently in the same, equal situation. For example, let us
hypothetically suppose that A has borrowed some money from X, Y, and Z.
In response to this, “X” might get irritated with “A” for not returning his
money. “Y” might be a calm, quiet person who gives time to “A” for
returning his money. “Z” might be too angry and give himself two days to
return his money. In this regard, we see that the responses vary from person
to person. because every individual has different attitudes, behaviours, and
rational thinking. Therefore, we can say that action is related to its specific
consequences.
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Process of Tyaga

“Sannyasah karma-yogash cha nihshreyasa-karavubhau tayos tu karma-
sannyasat karma-yogo vishishyate” (Bhagvad Gita, Chapter V.2).

“Anashritah karma-phalamh karyam karma karoti yah sa sannyasi cha yogi
cha Na niragnir na chakriyah” (Bhagvad Gita, Chapter VIL.1).

“Kamyanam karmanarmh nyasam sannyasar kavayo viduh sarva-karma-
phala-tyagarh prahus tyagarm vichakshanah” (Bhagavad Gita, Chapter
XVIIL3).

The yoga of action is insolent to the renunciation of action. A Sannyast and
a yogi is one who executes his obliged duty without resting on the
consequences of action. He is also a true ascetic with a spiritual nature
without any dependency on the results of his actions. The enlightened
understands Sannyasa to be the abstention from action with desire; the
intelligent proclaims the cessation of the results of all actions as tyaga.

(1) Abhyasa (Implementation) |(A) Implementation without discerning
the essence
! !
(2) Jnana (Comprehension) (B) Awake the essence
l !
(3) Dhyana (Contemplation) (C) Attentiveness on Supreme Self
! y
(4) Karmayoga (Cessation of  |(D) Performing everything for the well-
consequence of action) being of universe without bond

(Figure: 1)

Karma is compulsory for all. We do some action in every moment.
Sleeping, sitting, and waking are also actions. So, action forms the nexus
that binds humans in the form of consequences. “Your karma determines
your consequences.”®® The world is based on certain cause-and-effect
relationships. Causal uniformities constitute the natural order, whereas
karmic uniformities constitute the moral order. They are various
expressions of the one cosmic order (Rta), which is immanent as well as

https://www.sivanandaonline.org/?cmd=displaysection&section_id=1180..
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transcendent®’. The order is immanent because it describes the nature and
behaviour of every being, whether it is animate or inanimate, immobile or
mobile. It is transcendent because the laws cannot be revocable or violable.
“The ways of Rta (cosmic and moral order) are understood as ways of
providence (niyati).”

In every moment, man acquires different types of experiences. When this
experience is identical to causal factors, it creates bhoga, and its cause is
known as karma. It is said in Daharavidya® that life on earth as well as life
in the separate world beyond death depends on karma, not only in its
acquisition but also in its duration; when the karma is exhausted, life due to
it is also terminated’’. What one does, so he becomes. A good karta
becomes a saint, and a bad karta becomes a sinner. Merit is attained by

doing good deeds, whereas sin is attained by doing sinful deeds.”

Some Instances of Action and its reaction

“In this context an old $ruti is quoted accordingly to which being attached, a
man together with the work, attains that result to which his subtle body or
of mind is attached”.”” Exhausting the results of whatever work he did in
this life’®, he returns from that world to this for (fresh) work.In this regard, 1
want to state that paficagnividya as described in the Brhadaranyaka
Upanisad’™ and Satapatha Brahmana”. “It is said that Svetaketu Aruneya of
Gautama Gotra went to meet Pravahana (Jaivali).”’®

“Pravahana asked the boy Did your father teach you regarding a man’s
departure from this life?

67 Mohanty A.K., Concepts and issues in Indian philosophy, published by center of advanced
study in philosophy utkal university, elite publication, 2008.

% Mohanty, A.K. Karma , pg dept of utkal university in association with elite publications,
2004.P-20.

%Chhandogya upanisad VI Slok

7°Chhandogya upanisad vIII.1-6

""Brhadaranyakopanisad IV .4.5

2The Brhadaranyaka Upanisad (with the Commentary of Sankaracarya)

by Swami Madhavananda ,Section IV, 1950.

3BrhadaranyakopanisadlV4.6

74Brhadaranyakopanisad V1.2

75Satpatha Brahmana, Volume 13, Part-7.

"*Brhadaranyakopanisad,VI-2.2
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Do you know the vyavartana or the return?
Do you know the vyavartana of Devayana and Pitryana?
Do you know why the other loka is not filled?

In which oblation that is offered, the water becomes the voice of a person,
rises up and speaks?

How is the fifth oblation Apah called Purusa?””’

In every moment, we do some actions. Without it, one cannot exist.
Existence is the necessity of being human. Action and existence are related
to each other. There is no chance of accepting non-action or inaction. So,
action is the expression of existence. For example, “I am walking” “I am
talking” and “I am sleeping”, everything is action, and its reactions are
mandatory for everyone, regardless of caste, gender, or religion.

An agent’s character may be reflected in his actions. “One must act”, “So,
as you sow, so shall you reap” are the real things, which we suffer or enjoy
in this life or in future lives. Some actions occur by chance or fructify at
just the right time.

The concept of “karma” or the doctrine of “karma” is one of the significant
features of Indian philosophical thought. Nothing is there in human life
without action. So, action is very powerful in nature. Needless to say,
karma is a broad subject that is difficult to define. “Everyone is made to act
helplessly, compelled by natural instincts”’® Nature is always active (Gita
3/27, 13/29). As the body is an evolution of nature, a person’s ego and
attachments must remain active at all times. Every individual is moulded by
tendencies, emotions, behaviors, and attitudes that arise from prakrti. The
root cause of bondage is prakrti and its evolution, which binds humans to
the state of affairs.

It is necessary to choose the action but not its reaction. In life, one
encounters various courses of action. There is free will to opt for a confined
course of action, but the reactions follow irrespective of one’s will. Action

"Mt is said that Svetaketu Aruneya of Gautama Gotra went to meet Pravahana (Jaivali),
"Pravahana's questions". The Hindu. 28 March 2017.ISSN 0971-751X. Retrieved 8
January 2020.

8 Duneja, Prabha, The Holy Gita, first NAB edition: Delhi, 2014, published by RP Jain for
New Age Books.
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and reaction compose a seminal link. Therefore, the karta comes under the
purview of bondage only through karma. Fruition is determined by the
reactions of various people. Some actions get reactions after a long time
while some actions get reactions after a short span of time. Part-lives exist
(khandajivan) which can be fructified by the potential reactions
(Sarhskaras) of previous actions that provided opportunities to do
something good or bad. Life gives an opportunity to exhaust actions for the
present, which enters an agent into karmic fetters. In this way, the Karta’s
past, present, and future will be determined.

Karma serves as a bridge of continuity between the two lives. Man is a
combination of mind and body. Death is a transition point between the end
of one life and the beginning of another. The samskaras (reactive moments)
are recompensed only when there is an appropriate physical structure.

Action is completely one’s own; it stays with an individual irrespective of
time, and place. Here is an example of ‘everyman’ story, which is often
enacted in the form of a play: “Everyman is the protagonist. His name is
connotative because he represents everyone. Everyman has everything that
a mortal could cherish. He is very handsome, healthy, strong, and very
knowledgeable. He is the center of attention for people around him. Being
very strong, he commands the allegiance of the muscle-men and all those
who grind their axes by the power of their brawn. Being very plentiful,
people at large hold everyman in high esteem. He was learned and well-
versed in the scriptures, and young and old alike bowed in reverence before
him. Everyman lives his life with the utmost sense of fulfillment. As he
reaches the age of thirty-five one fine morning, the character strength greets
him, saying, “Hello! Everyman, | have come to profess my gratitude to you
for all that you have done by way of making my stay with you so
comfortable and meaningful.

Now I have the sense of deep regret that I have to leave you because you
have passed your youth. Your body is now set to wear out and decay.
Strength leaves. Everyman gets the first shock in his life and consoles
himself with the wise thought that it so happens to everyone with the
passage of time. Again, when he is forty-five years old (while resting), the
character Beauty calls upon Everyman, and with a heavy heart says,
Everyman! You have been very kind and protective toward me. You have
taken enough care to ensure that my tenure is prolonged. Indeed, I have
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overstayed. Now, I am constrained to leave you, as you are about to outlive
your adulthood. Your body is on the wane. The ravages of time are
discernible all through your body. I beg your indulgence to allow me to
have a happy departure from you. Every man is deeply anguished and
reconciles himself by thinking that beauty is skin-deep. It stays with one
only for a short span. When every man attains the age of seventy, he comes
to have an eventful encounter with knowledge. Having called upon
Everyman, knowledge exclaims.

Everyman! Indeed, I had the rare privilege of being with you for so long.
You have not only nurtured me with devotion but have used me for the
psychic elevation and embellishment of others. My stay with you has really
been very rewarding! But today, with great agony, I come to realize that I
cannot be with you any more. Everyman runs into hysterics and cries out.
Knowledge, you too like others! I cannot live without you. People still
continue to love and adore me because you are with me. Knowledge blurts
out I don’t want to leave you. We are so intimately wedded to each other
that one cannot live without the other. But alas! You are entering your
second childhood. Who knows when the sun will set in your life? The time
is not far off when you will fail to recognize your own children. Your
nervous system will fail. You will lose your memory and the capacity to
reason. How can you retain me? So, let us accept the inevitable.

Knowledge departs, leaving every man in a state of bewilderment. Every
man breathes his last. The corpse is lying still. The disembodied soul keeps
watching the body that it inhabited for so long. He is stripped of all his
valuables. With a piece of cloth on his body, it is carried in a bag to the
crematorium. His wife, the near and dear ones stay back, wailing and
groaning. When the funeral pyre is lit Everyman exclaims, Eh! What is
mine, then? Not even this body, which was me all the time and all the way
until now! Everything is left behind and becomes a thing of the past, even
this body! What is mine, then? There is an answer from the outer void,
Everyman! It is the results of your actions, good or bad, that shall
accompany you beyond the grave. The way you thought and lived your life
shall determine your life ahead.””

7 Mohanty, A.K, Karma, published in 2004, PG Dept. Of Philosophy, Utkal University, P-
21-24.
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The kind of body and the mind that ye shall have, the quantum of pleasure
and pain, sense of fulfillment and disappointment, moments of elation and
agony that await you in the next life shall be according to the way you have
willed to live and act in the present life. You have carved out your own
destiny for the future. “No one other than you is responsible for what shall
follow.”80

Death can result in the loss of both physical and cerebral memory, but some
people have superfluous cerebral memory (Jatismaras). They keep the past
in mind. It is said that such memories progressively fade into obscurity with
the passage of time. The path alongwith the Prarabdha depends upon the
conditions and the mindset of the karta.

The past has a tentative influence on the present, but it does not definitively
mould the present. The countenance, bias, one’s energy, limitations, the
propensities (vrttis), and the psycho-physical complex are determined by
what has gone on in the past. Every action has a present, a past, and a
future, and the future shall become a living present one day.

Here I want to introduce a case study relating to the consequences of man’s
past lives.

“At Ananda Nagar, Master asks an avadhut to come close by and asks, what
do you fear most?”

Baba! Sight of blood.

M- What do you like most? Seclusion, forest, and mountains. M- Do you
know why?

A-No, Baba, I have just such natural likes and dislikes.

M- Of course, this is natural. You don’t understand because they owe their
clarification to the distant past. Would you like to know?

Yes, Baba.

M- Sit cross-legged. Close your eyes and fix your mind on the Ista chakra
(native plexus). (Taking his stick, he touches the trikoti.) I am taking your
mind 120 years back in time. What do you perceive? (with little
convulsions in the body) Baba, I perceive a horrible sight! A young man is

8Mohanty, A K, Karma, published in 2004, PG Dept. Of Philosophy, Utkal University, P-
25-26.
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being beaten mercilessly by three people on a small bridge. He is being
stoned. His body is completely messy in blood.

M- I bring you seventy years ahead, say, to show your friends around you.
Do you see anything?

A- No, Baba. It is a forest. As night has set in, nothing is visible.
M- Do you hear any sound?

Yes, I hear the feeble sound of a temple bell from a distance.

M- Follow the bell and find your direction.

A

(after sometime) Yes, Baba! Now I see a glimmer of light.
B-  M-Pursue both light and sound and reach your destination.

A-  Yes, Baba! I have arrived . It is an ashram in the midst of a forest.

M- Enter the ashram. See things around and report.

A- Baba! It is time for evening prayer. The whole ashram premise is
reverberating with the sound of drums, cymbals, and conch shells. The
monks are invoking the deity loudly.

M- That is the place where you lived in your past life. Do you see certain
articles, carefully stored?

Yes, Baba. Certain kathaus. (Wooden slippers).

M- As per the structure of the ashram, if an inmate dies, the wooden
slippers are preserved, and you can find your pair behind the third pillar. Do
you now understand why you fear blood and love seclusion?”®!

So, we come to conclusion that ‘since the karmas are ours, the karmaphalas
are also ours’.

The above case histories may touch on the point that it is not the medicines,
behind the healing of a patient; rather, it may be the life span of a patient to
live for some future period. So, one’s present life may depend on his
Prarabdha karma.

81 Mohanty, A K, Karma, first published in 2004 by P.G. Department of philosophy, utkal
university.P-29-30.
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Even God cannot escape himself from the karmic bondage if he is in human
form. For example, Lord Krishna once said, “One day, he was resting
beneath a tree. After seeing the foot of Lord, a hunter thought it to be a
deer, shot an arrow and Krishna was dead. So, the doer is solely responsible
for his action.®” Here I want to introduce some case studies relating to the
consequences of an action by a doer.

It is very strange that the twins reside in the mother’s womb with the same
circumstances, same food, and same water, but after birth, there are so
many differences in the twins’ minds and body structures. Their attitudes,
behaviour, personality, and memory all differ in nature. So how could it be
possible? Every person is responsible for their actions. So, the twins’ may
get those things irrespective of their actions. There are some dispositions in
the human mind and body that are inherent by birth due to his past lives.

Action ledgers for unmerited suffering and gratification in life. The strange
fact is that one who is humble, noble, and ethical from the initial days of
life, undergoes bodily suffering after adapting any deadly disease. Whereas
a person who is absolutely given to the paths of venom and entirely
culpable is found to live a happy and prosperous life. How do I comprehend
this? In this case, one may be confused about to what extent one ought to be
moral. Can we be moral? Is there any moral order that presided over by
God? Is there any causality or determinism?

Let us take an example of a disease that may be caused by Prarabdha
karma. Illness is of the nature of the circumstances. As an event, disease is
elucidated in terms of its causal predecessor. The causal connections
suggest that, given the predecessor circumstances, the disease must emerge.
For example, mosquito bites are the cause of dengue. It is observed that
most of the poor people in the slums who cannot afford mosquito nets or
other sources of protection.

One of the interpretations of the truancy of disease might be that the body is
renitent to the disease, knowingly or unknowingly which provides barriers.
Here the important question is: why and how does one come to bear a
physical form that is so repellent to the disease? What is required to have
the opportunity to take medicine or nourishment? There may be another
reason that he is poor and cannot afford a net or a mosquito repellent. Why

82 Dutt, M.N. (The Mahabharata(Volume-16): Mausala Parva, Calcutta: Elysium Press. 1905.
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is he poor? It could be because he was born into a poor family or because of
his previous actions. It may be said that due to his disposition and nature, he
is just like that.

The karmic theory hints that even the actions executed in the distant past
have the nature, period, and part of suffering that are predestined because of
our own making. It might be rightly said that as there has to be anguish,
which is nothing other than the essential reactions of the actions already
executed, there are conditions leading to the disease.

Every illness has a real or possible cure. There is no such thing as an
incurable disease. If a disease has no possible cure, then the disease would
be an unusual incident. Everything has a cause and it can be cured or
prevented. If a disease is in subsistence, the cure must have been there.
Cure precedes the disease. Similarly, elucidation precedes a problem. We
try to find the cure for a disease. If a problem has no solution, it may be
considered a pseudo-problem. Sometimes the direction to remedy is short,
sometimes tortuous, or sometimes long, resulting respectively in less
suffering, no cure, and extended suffering. Experience says that a person
suffering from a disease has the capability to afford treatment but fails to
find the correct doctor who could prescribe the right medicine. Sometimes
it may be for the wrong diagnosis or for the wrong medicine; in other
words, nature generates surroundings that guide to the frutification of the
Samskaras. The resultant success or failure depends on one’s Prarabdha. It
is often found that some diseases are cured automatically, while others can
be cured with medicine. It depends on one’s reaction to his actions.

One of the representative instances should be mentioned here: a renowned
professor Dr.Patranaik complains of blurred vision and has his medical
checkup at the All India Institute of Medical Sciences, New Delhi. He was
diagnosed with a brain tumor. He is advised operation. Though prevented
by his wife, he is determined to go through surgery. An economist of
repute, the very energetic and committed Dr. Patranaik, conducts a national
seminar at the department, goes to Delhi immediately thereafter, and go
through surgery. The operation was successful. He remains in a coma and
does not regain consciousness. Doctors suggest that had he not gone for an
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immediate operation, he would have lived at least seven or eight years, of
course with little pressure on the eyes and sporadic headaches."

Another instance was that of “Mr. Parida, of Bhubaneswar. When a patient
is definitively diagnosed with leukemia, doctors in Bhubaneswar refer the
case to the department of Endocrinology at S.C.B. Medical College in
Cuttack. It 1s confirmed as a case of blood leukemia. At the same time, a
staff doctor is also found for blood leukemia. Both of them go
throughbiopsies on the same day. With generous donations from
sympathizers and colleagues and assistance from the government, he refers
to Bombay for medical care but succumbs to the disease after a few days.
But Gangadhar go through medical care at the SCB Medical College; takes
medicines as prescribed. Being economically disadvantaged, he can hardly
afford a good diet. It was only after a lapse of four years that his condition

was found to worsen.”%*

The representative cases show that whether it is disease, suffering, or
health, all are predetermined. The karmic seed will depend upon an
environment that will be created by rationality, free will, and self-
consciousness.

Sometimes we have seen people with very strong memories. They also have
some sense of recollecting past memories. The memories that are vivid
during the early stages of childhood (in the case of Jatismaras), get
progressively dimmed and evaporate totally at a later stage. The mind is full
of memories, impressions, and experiences that can be formed through
cognition, connation, and willingness. The mind outlives the bodily death
of the individual and leaves residues in the universe in the form of psychic
waves. The disposition of the mind waves of the unembodied person is
steadfast by the standard of mind and bodily history of the individual. The
fruits of the past generally determine the nature of the wave. Hence, we
may say karma is somehow linked with memories.

The mind is not self-functional; rather, it requires a bodily base to be
conveyed. The mindly waves glide in the ethereal space, anticipating a

$Mohanty, A K, Karma, first published in 2004 by P.G. Department of philosophy, utkal
university.P-37.

$Mohanty, A K, Karma, first published in 2004 by P.G. Department of philosophy, utkal
university. P-37-38.
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befitting physical base, and deteriorate into that particular embryo, which
later confirms to be a compatible medium for the retaliation of the reactions
to past actions. The timing of modulation from death to new birth rests on
the nature of the unembodied mind and the accessibility of a suitable
embryonic base. The nature of the mind is determined by the wave it
originates. The wavelength depends on the mind. In the province of
spiritual state (Samadhi), the mind’s wave moves in 180 degrees. The mind
is so dynamic in the province of Samadhi.

As long as the mind is represented by the propensities (vrttis), it has to have
a curvature. Birth is the medium through which mind-body parallism is
established. When death occurs, body-mind parallism is destroyed. Suppose
an individual has had the fascinating desire to be a good artist, but in spite
of the deeply rooted desire, one finds no occasion for its fulfillment. After
the decomposition of the body, this prevailing desire takes the form of
psychic waves and awaits an appropriate physical medium, i.e., an
embryonic base, to deteriorate into. The desire to create art cannot be
executed unless there is a suitable physical organ, i.e., the hand of art.

The first cell ascertains the body and mind of the adult who has the aptitude
to become an artist and the inclination to be an artist. One may not find a
suitable environment to be an artist and get recognition, but the unfulfilled
desires get fulfilled by art for people around. Only when one enters into the
act of an artist, does the vision of the artist lose its absolute reality. Actions
generally owe their interpretation to the distant past. So in that case,
awaiting suitable circumstances, it can be fructified in the form of
Sarchita.The repository of desire (Karmasaya) produces the absent link
between two lives.

Conscientious care is to be taken at the time of death because there is a
saying, ‘As is the last thought, so is the life after’. So, there are provisions
to read noble books or scriptures in front of a dying person. Spiritual
practice or living a righteous life is the easy way to get the absolute. “For
those who perform Sadhana twice a day regularly, the thought of
parampurusa will certainly arise in their minds at the time of death, and
their liberation is a sure guarantee.”’

85Supreme Command, Shrii Shrii Anandamurtii. https://www.speakingtree.in/blog/shrii-shrii-
anandamurtiji-and-his-teaching-sadhana.
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So, every desire is linked to karmic bondage and it can be materialized
through the tendencies, attitudes, and personality of an individual.

The doctrine of karma

The doctrine of karma, together with the related doctrine of reincarnation, is
usually supposed to be a basic factor of Indian spiritual culture”®.
Mrs.Sinclair Stevenson made certain very uncharitable remarks on the
doctrine of karma in connection with the philosophy of Jainism. It may be
observed in this place that the doctrine of karma is accepted not only by
Jainas but also by almost every system of Indian philosophy except the
materialists. One cannot account for the inequalities of life without a
doctrine of action and reaction, which justifies the course of nature. It may
further be pointed out that the inequalities between man and man cannot be
explained by the influence of environments or by the law of heredity. The
principle of justification in respect of individual joy and suffering has to be
sought in some form of natural law.

The Hindus, the Buddhists, and the Jainas have accepted in their own way
the scriptural and philosophical works as ‘theory of karma’. The concept of
Karman is scattered throughout the Theosophical School of Thought. ‘As
you sow, so shall you reap’. This aspect is sustained by theosophical
society. The theosophical aspect of karma demonstrates karma is a

universal law of nature, and nature is conquered by obedience.”®’

The doctrine of karma accepts presumptions like:

To overcome past karma, the soul adopts a body. The different stages of
life, with the experience of joy and sorrow, through the body’s existence
consciousness, are all due to the past karmas.

The stream of life and responsiveness as unveiled in mundane existence is
without beginning. We do not know the starting point that it has an earlier
history without which no reasonable understanding is possible. We may
find any reference to the beginning of a particular cycle of time and not the

8Mrs. Sinclair Stevenson wrote a work on Jainism entitled ‘The Heart of Jainism’,
(1995),Chapter VIII, Page-205.

87Besant,Annie, A Stydy in Karma Theosophical Publishing House, Adyar (Second Edition,
1917), https://www.anandgholap.net/Study In_Karma-AB.htm
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conception of the creation itself. In India, we commonly presume the
destruction of the world (Pralaya) and its renaissance in a fresh cycle. Some
of the school believes in the eternal stream without any starting or ending
point, and there is no break in the middle of the series.

It is commonly reputed that karma has its framework, the component of
ignorance or some such dismal grandiose power.

It is also thought that the destruction of karma means a state of freedom
from joys and sorrows, which are the inescapable concurrents of karma.

The Lokayata School does not believe in karma. There is a description of
Vyasti and Samasti in Vedanta and Paficaratha that, without the
clarification of Vyasti karma, Samasti cannot be clarified. “The invention of
dharma sarhsthapana as found in the Bhagvad Gita has its deportment on
dharma and adharma, both viewed from the samasti or collective

viewpoint.”®®

The ancient Indian materialists believed that there is no order in the
universe and that karma, as a corrective force in nature, has no subsistence.
The Svabhavavadins did not consider efficient causality. The Niyatavadins
hold the view that Niyati refers to the dharma, adharma, and karma of an
antenatal state of actuality.

There is a description of previous “births known as Niyatih earned by
dharma and adharma in Su$ruta Sarhhitd, which is recognized by the
Niyatvadins as the cause of all”®.

The problem of karma can be assigned to multiple factors. Karma is
considered good or bad from a worldly point of view. Karma may be
neutral from the spiritual point of view, which has been discussed in the
Patanjali school of coloured or colourless karma. Coloured karma may be
white, black, or mixed (Sukla, Krsna, or Misra). There is room for
discrimination between the world and the spiritual. This asukla krsna
(colourless karma) is held responsible for the progress of discrimination
against prakrti.

8Gta IV, 7-8.

8Yajnavalkya. Patrick Olivelle (ed.). Yajnavalkya - A Treatise on Dharma. Murty Classical
Library of India 20. Translated by Patrick Olivelle. Harvard University Press. ISBN 978-0-
674-27706-9. 2019.

42



So, the ancient Indian literature does not accept the views of ‘karma as
good or bad that lead one to the path of heaven or hell. There is also a
perspective in Indian culture that the karma of the jiva is invariably
dependent on God. By the directive force of God, Jiva is an act; Jiva has no
freedom of wish, wisdom, or action to initiate new karma. The section of
Pasupatas® connotes that the final obligation of action does not rely on
man.

In the Kausttaki Upanisad, there is a view that “God, as the author of the
entire creation, is responsible for the nature of the moral life of the human
beings, for it is stated that before sending souls down into the world of
action, He discriminates between two classes: some whom he wants to raise
to higher levels of perfection and some whom he wishes to throw down

lower and lower.””!

Thus, good souls have good qualities with higher perfection, and bad souls
suffer with evil consequences. Another angle of vision from Indian
philosophers is that man considers himself the karta due to his false
identification with the material body, so he suffers. Due to ego- centric
complexes, he is logically and morally responsible for the deeds. According
to the famous maxim®?, man is responsible for both pleasant and unpleasant
consequences. Needless to say, the causal law of moral propriety is that the
karta and the bhokta must be identical.

Kinds of action

Samchita, Kriyamana, Prarabdha

“Action can be stated in three categories, such as Samchita, Kriyamana, and
Prarabdha. Samchita karma refers to all those accumulated good or bad
karmas in the past or present that are due for reward or punishment,
respectively. The karmic fruit may be actualized sooner or later. Kriyamana
karma refers to the consequences, which we get immediately. Prarabdha
refers to all those actions “whose results or consequences are to be enjoyed
or suffered in this life or in the next life.”**Hiriyana says, “Karma is not a

9Sarvadarsana Sargraha, Saiva Darsana, PP.3-5.

9K ausitaki Upanisad, II1.8.

92K artutwabhu kartutwayo: samanadhi karayam

“Mohanty, A.K, Yoga, concept and practice, Utkal studies in philosophy-33, Utkal
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blind mechanical law, it is essentially ethical”*. So the person who works
with perfect knowledge without attachment to fruit will be liberated and get
freedom from all the miseries of life.

Pratyayamulaka Karma and Samskaramulaka karma

Action may be of two types: Pratyayamulaka Karma and Samskaramulaka
karma. Pratyayamulaka Karma are those that are created by cogitation and
sensible desire on behalf of an individual. Samskaramulaka karma are those
that act under unusual or pressured situations.

Sukla Karma and Krushna Karma

Actions can be classified as Sukla Karma(actions accompanied by
gratification), Krushna Karma(actions attached to pain), or Suklakrushna
Karma (actions attached to both pleasure and pain). Actions inspired by the
craving to get personal or earthly ends concern one of the first three
categories, i.e., sukla, krushna or suklakrushna karma. Asuklakrushna
karma is otherwise known as Niskama karma because such actions take one
behind gratification and anguish, foremost to liberation from karmic
bondage. Generally, the effect remains in the form of a karmic wave
(karmataranga). It is the bodily complement of karmic tendency
(Sarhskara). This karmic taranga brings negation only by a return karmic
wave of the same force. When the Vasana is replete, one becomes
discharged from the bondage of the karma. As Karmasaya accepts a certain
shape at the time of death, the actions of the present life bear fruit in the
subsequent lives. So sometimes one lives with the consequences in this life
or in a future life. When the desirous propensities (bhogatmakavrttis) are
realized in action without any barrier, one endures the karmic fruits of this
life. When the karmic wave prompted by tamasic, vasana does not notice
any hinderance, it drives the vasanabhanda directly. As a consequence, the
generative force (rajoguna) becomes operational, and one experiences the
consequences of one’s action. Furthermore, in addition to the accrued
vasanas of the past, there is a fresh accumulation of vasanasborn out of
impertinent desire, creating newer outlets and modes of enslavement for the

university, p-45-46, First edition, 2010.

4 Prasad, Rajendra ,Karma,, Causation and Retributive Morality. Munshiram Manoharlal
Publishers Pvt.Ltd, New Delhi, 1989, p.220.
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self. When one acts with cosmic ideation, the reservoir of vasanasis totally
depleted, and liberation can be achieved. The practice of cosmic ideation
helps one appreciate the ONE beneath the multitudinous. Materiality, or
jadatvais there until and unless one sees the many.

Nitya, Naimattika, Sahaja Karma

“Similarly, there are varieties of action such as Nitya, Naimattika, sahaja
etc. Nitya means the regular religious activities. Naimittika means
occasional religious activities and Sahaja means the works backed by
one’ssvabhava. There is also another type of action, such as Akarma,
Vikarma and Naiskarmya. Karma means all actions of the body, mind, and
speech. Vikarma means evil action. Naiskarmya means the highest degree
of non- action or inactivity. Akarma means the ideal actions in the Gita.
That means an action performed with detachment toward the fruit. Akarma

can be taken as Niskama karma or karma yoga”.”

Sattvika karma, Rajasika karma, Tamasika karma

Karma may be classified as Sattvika karma, Rajasika karma, Tamasika
karma. In Sattvika karma, an action is performed without attachment,
desire, selfish motive, etc. and is performed for the benefit of others.
Sattvika karma is the kind of karma that can be done without any desires for
results. In Rajasika karma, an action is performed with desires and
selfishness to get one’s own ends. It is the karma that can be done for one’s
own goal. Tamasika karma is performed in delusion without thinking of the
loss, injury, problems, or suffering that follow from the action. But is it
possible to perform actions like sattvika karma? Now, people are very
selfish by nature. They only think of their own comfort, pleasure and
benefit. So, how should we motivate them to perform sattvika karma?

It is also understood that those who live a spiritual life by doing good may
get to see God after death. So, there is a faith for reading sacred books like
Bhagavata Purana, Bhagvad Gita infront of the person who is going to die.
So that he may achieve God.

%Narayan, K,Om& Behera, Hrudananada, An Introduction to Ethics: First Edition:
2013,Published by Mrs.Usha Raj Kumar for Kalyani Publishers, NewDelhi. P-55.
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“Those who perform Sadhana twice a day regularly, the thought of
Parampurusa will certainly arise in their minds at the time of death, and
their liberation is a sure guarantee™®.

Srimad Bhagvad Gita’s views on Karma

The Srimad Bhagavad Gita is the song of Lord Krishna. It is a holy
scripture that helps us to know the philosophy of action. The Bhagvad Gita
is based on the conversation between Lord Krishna and the great fighter
Arjuna. When Arjuna saw his relatives on the battle field of Kuruksetra, he
was worried about how to fight against his relatives, who were his teacher,
brother and uncle. Arjuna said,

“Seeing these kinsmen, O Krishna, arrayed and desirous to fight, my limbs
droop down, and my mouth is dried up. A tremor comes over my body, and
my hair stands on end.”””

To answer this, Lord Krishna, the chariator of Arjuna, said that according to
the demands of the situation, one has to perform his duties irrespective of
any consequences. As you are a Ksetriya, it is your duty to fight. “Having
regard to thine own duty also, thou ought not to waver. For a Kshatriya,

there is nothing more wholesome than a lawful battle.”*

In the Bhagavad Gita, Lord Krishna says that everyone has some duty
towards their society. For example, worship is the duty of a Brahmin.
Similarly, fighting in the battle field is the duty of a ksatriya. Relating to
this, there is a verse in the Bhagavad Gita.

“Yadrichchhaya chopapannam swarga-dvaram apavritam sukhinah
2999

kshatriyah partha labhante yuddham 1drisSham

This verse says that if one should do whatever action is assigned to him and
do that duty accordingly, then he will go to heaven. There may be some
questions that arise in the human mind about the consequences of
neglecting the assigned action. To answer this,

%Supreme command, Shrii shrii Anandamurtii, Shrii  Shrii  Anandamurtii.
https://www.speakingtree.in/blog/shrii-shrii-anandamurtiji-and-his-teaching-sadhana.

97 Sankaracharya Sri, The Bhagavad Gita (Trans) by Alladi Mahadeva Sastri, Samata Books,
Madras, Chapter I, 28-29 [2].

%8 Ibid., chapter II, 31.

“B.G., 11. 32.
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“Atha chet tvam imarh dharmyarh sangramarn na Kkarishyasi

tatah sva-dharmarm kirtirh cha hitva papam avapsyasi”'%

This verse says that if one does not do his assigned duty, he will commit
sin.

“Sukha-duhkhe same kritva labhalabhau jayajayau

tato yuddhaya yujyasva naivam papam avapsyasi”!‘!

One can attain victory, defeat, pleasure, pain, etc. by doing his assigned
duty. Then he will be free from sin. Now there may be a question arising in
our minds that which actions should one take. To put in another way, I want
to know whether the action is inferior or superior. How could we know
about this? To answer this, the Bhagavad Gita says that

“yoga-sthah kuru karmani sangam tyaktva dhanafijaya siddhy-asiddhyoh

samo bhiitva samatvarh yoga uchyate™!*

One should perform actions while being steadfast in yoga, which advises to
renounce all attachments and be balanced in success and failure.
Equanimity of mind is said to be yoga. Actions with attachment are inferior
to those actions which are performed with the yoga of wisdom. Seek refuge
in integral wisdom, for pitiful are those who crave the fruits of their

actions.!®

“Buddhi-yukto jahattha ubhe sukrita-dushkrite

tasmad yogaya yujyasva yogah karmasu kaushalam™'%*

In this verse, there is a saying that “yoga is skill in action.” One liberates
himself from virtues and vices by merging himself with yoga and
byendowing with wisdom.

Man is a complex body-mind being who does his actions with intellect.
“When intellect is brought out of delusion, one may gain the indifference of
what has been heard and what is yet to be heard.”'® And “this intellect

1007bid. 11. 33 .

101Tbid. II. 38.

102]bid. II. 48
103https://www.bhagavadgitausa.com/BhagavadgitaTranslationByRadhakrishnan.htm
104Bhagvad Gita, I1.50.

105Bhagavad Gita 2.52.
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became firm and steadfast in meditation, and one should attain the vision of
the supreme self in yoga.”!%

One must have self-control over his senses, because due to our senses, we
acquire pleasure and pain. “The man who broods over the objects of the
senses develops attachment for them; from attachment springs up desire,
and the desire (unfulfilled) ensures anger.”'%” “From anger arises delusion;
from delusion, confusion of memory; from the confusion of memory, the
loss of reason; and from the loss of reason, one goes to complete ruin.”!% If
reason is destroyed, then man is equal to a non-human because his thinking
power will be stopped and he will go with instinct. So, it is very important
to have control over our senses. As a result, he may be free from
desirability and attain peace of mind. With the attainment of this peace, all
his confusions, sufferings, and pain may come to an end, and by
establishing tranquility in mind, he may be in a state of bliss with the
deepest awareness. So, needless to say, man is wholly responsible for his
peace. In this context, there is a saying in Bhagavad Gita.

“Apiryamanamacala pratistham
samudramapah pravisanti yadvat

tadvatkama yarm pravisanti sarve

sa $antimapnoti na kamakamt”.'%

This verse describes “As the water of the rivers enters the ocean, which
though full, remains undisturbed; likewise, the man in whom all desires
merge themselves attains peace, and not the one who longs after the objects
of desire.”

So, everyone is made for action. One should do karma according to the
Veda. Otherwise, he will incur sin because those who take action to get
pleasure through their sense organs live a useless life.

106 Bhagvad Gita,2.53
107 Bhagvad Gita,2.62.
108]bid, 11, 62-63.
1997bid, 2.70.
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Niskama Karma

Similarly, Niskama karma is part of the law of karma. Niskama Karma is a

combined term of ‘niskama’ and ‘karma’. Karma means action''’

. Niskama
is a composite of Nih and Kama. Kama means sensuous desires'!!. Nih
means negation or denial "2, Niskama karma is karma without the fruit of
action. Lord Krishna says that action is the easiest way to get Bhagwan. By
practicing niskama karma, one can detach himself from worldly
possessions. Every person is responsible for the consequences of their
actions in the past and present. But the dilemma is that action is both the
cause of bondage and the cause of liberation. How is it possible? Niskama
Karma is the answer to this problem. Niskama means karma without desire,
karma without the hope of a result, karma with the ideation to get param
brahma, karma that opens the door to moksa. But the problem is that
without motive or intention, one cannot take action. It is possible that action
without desire is impossible. To answer this, the Bhagavadgita says that the
Lord gives the rights to an agent to take action, not to the results.

“To action alone hast thou a right, and never at all its fruits; let not the fruits
of action be that motive; nor let there be in you any attachment to
inaction”!!3,

Egoistic desires make one a selfish agent. Whatever the action, good or bad,
is, it is appropriate for that agent. But everyone does something for their
own sake. Can we do it for all? To answer this, Niskama karma teaches us
that one can treat himself as a mere instrument and take action. One can
completely surrender his kartabhava and karmaphala to the Lord.

“He who is free from self-sense, whose understanding is not sullied, though
he slays these people, he slays not, nor is he bound by his actions)”'!*,
We come from the Lord, and we go to the Lord. Everything is his own

creation and destruction. Needless to say, ‘everything is thine, not mine’.'"

Some tasks were allotted to us by Parameswar. We just do it by our

119Srimad Bhagavad Gita, Chapter II, 6.7.8.9.
1183Tbid.,ChapterX VIII, 24-34
12bid.,chapter4.9

113Srimad Bhagavad Gita, Chapter, I, 47.
M4Tbid, XVIIL, 17.
5https://biblehub.com/1_chronicles/29-14.htm
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svabhavas. We are born to obey his orders. So, who am I or we? Hence,
there is no question of acquiring consequences. So, when one withdraws
himself from these circles, one does not expect the results.

A person should take action according to his duty. He should not take
action to get results because desireless action leads one to the highest state.
Even the greatest king became a model for society only because of his duty-
driven actions as per norms. Even God in human form acts. Even in the
Bhagvad Gita, Lord Krishna says, I also act; if 1 stop to act, then the
universe will be destroyed. I will be the cause of the destruction of peace
and equanimity in Jiva. Lord Krishna says in the Bhagavad Gita that
lokasarhgraha is the best karma of all. A jiiani may act in the hope of a
result. But a jnani can act for the welfare of the people as a whole. From the
above studies, I think that, yes, it is true that we never see God, but still,
there is something that some bodies can feel that suggests some unseen
supernatural power may activate everywhere and every time.

“Maya tatam idam sarvam jagad avyakta-murtina
mat-sthani sarva-bhiitani na chaham teshvavasthitah”''®

This verse says that ‘the whole universe is pervaded by the Lord. Every
being exists in Him. This power can judge the actions of everybody and
give the appropriate consequences at the appropriate time. As we know,
according to Advaita, Atman is not different from Brahman. So ‘everything
is thine’. We are just instruments to act, but everything is in the Lord’s
hands. We just do some tasks assigned by him. “He is the father, mother,
sustainer, grandfather, creator of the Trivedas, supporter, Lord, the witness,
the abode, the refuge, the well-wisher, the origin and destruction, the
storehouse, and the imperishable seed of the universe”!''”.So, there is no
question of acquiring consequences as He is all in all. He is Karma and
Karmaphala, too. So, definitely, we have no choice. Therefore, one should
completely surrender himself to God and act for the welfare of all. One
should give up all his karma to Satcidananda.

116Srimad Bhagavad Gita, Chapter, IX, 4.
17Srimad Bhagavad Gita, Chapter ,IX, 17-18.
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Two Dogmas of the Bhagvad Gita

Different authors have different opinions on Karma, Sakama karma,
Nigkama karma in Srimad Bhagvad Gita. However, I found two dogmas of
Gita that:

A desireful action, an action consummated with or caused by desire for the
result of action, causes bondage.!''®

A desireless action, an action consummated without or not caused by any
inclination for the result of action, causes freedom.'"’

Bhagvad Gita does not reasonably base its concept of bondage on the
concept of desireless action. It lays its concept of bondage on the concept of
desireful action, an action that is consummated with desire for the
consequence of action. Similarly, the dogma 2 states that Bhagvad Gita
does not reasonably lay its concept of freedom on the concept of desireful
action. It lays its concept of freedom on the concept of desireless action, an
action that is consummated without any wish for the consequence of action.
Even these two notions of desireless action and desireful action
conceptually differ from each other.

From the postulation of two dogmas, Gita does not logically lay its paradox
of bondage and freedom on the paradox of action and in-action or non-
action but rather on the paradox of desireful and desireless action. The
paradox of desireful and desireless action reasonably lays on the paradox of
the presence or absence of an element of inclination for the consequence of
action.

To perform an action in a desireful way means to have a fondness for what
the action is going to create. Again, to perform an action in a desireless way
means to have no fondness for what the action is going to create. The
concept of non-attachment action entails, in its meaning, the renunciation of
action. The concept of renunciation of action contains the cessation or
giving up of action, which is identical to in-action (naiskarmya), which the
Bhagvad Gita does not recommend.

The Bhagvad Gita recommends the philosophy of action. If it was not about
the state, Lord Krishna would not have instructed Arjuna the philosophy of

"18Bhadvad Gita, Chapter 5, verse 12.
191bid., Chapter 111, verse 12.
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karmayoga (the implementation of the philosophy of detached (Niskama
Karma)); he would have instructed him to pursue the path of non-action
(akarma) or abnegation of action, which he did not do. Rather, he instructs
him to pursue the philosophy of renunciation in action, which is
speculatively quite distinct from the philosophy of renunciation in action.
For that reason, it may be said that the paradox of bondage and freedom lies
in the dichotomy of both desireful and desireless actions in the elucidated
sense of the term.

It cannot be said that the Bhagvad Gita lays its paradox of bondage and
freedom on the concept of action. Both desireful and desireless actions are
two distinct sub-classes of a class of actions. From this point of view, the
concept of action is conceptually distinct from the sub-classes of desireful
and desireless action. We cannot say that they are not logically connected;
rather, they are connected in terms of genus and species. Their relationship
is one of rampification. One notion implies another, which is not to say that
they are not clear from each other. That means they are reasonably
connected to each other. It cannot be said that there is no conceptual
relation between the concepts of bondage and freedom and the concept of
action because, without action, the two other concepts cannot be worked
out.

The first dogma does not contend that doing an action by itself breeds
bondage. Second dogma also recommends that doing an action breeds
freedom when we perform it in a detached way, without any hope for the
consequences of the action.

In addition, we cannot say that it recommends doing an action by itself
breeding freedom. If we treat the difference between action and desireless
action as identical, then it would breed freedom. However, it leads to self-
contradictory mistakes. If the distinction is not maintained between actions
on the one hand and the desireless and desireful actions in lieu, then one
and the same action can breed both bondage and freedom, which the
Bhagvad Gita does not recommend. They are two reciprocally inconsistent
notions. However, their difference cannot reasonably lie in one and the
same field, that is, action. Their differences are significantly related to one
another.

Anyway, if it is said that performing an action by virtue of the Bhagvad
Gtta does by itself breed bondage, then it breeds bondage no matter in what
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way we do it, whether we do it with or without any wish for the result of the
action. Because the ground of bondage remains the same in both cases. So,
we cannot abstain from the issue that doing a desireless action cannot breed
bondage. If we do not acknowledge it, then it leads to self-contradictory
mistakes as a desireless action is also depleted and what is depleted is said
to breed bondage, which the Bhagvad Gita does not prescribe.

As a matter of fact, the first dogma of Bhagvad Gita does not recline the
concept of bondage on the concept of action at all. It focuses the concept of
bondage on the concept of desireful action, and the concept of desireful
action is not only conceptually different from desireless action but also
distinct from the concept of action. What detains in one case does not detain
in another case.

The concept of aspiration for the fruit of action is causally dependent on the
concept of action. The concept of inclination for the fruit of action always
comes logically anterior to the concept of action. What comes logically
anterior cannot be grounded on that which comes logically thereafter and is
analytically accurate.

The Bhagvad Gita asserts another alternative: to give up the result of all
actions to the Lord. I cannot put forward the line because the concept of
conferring all the consequences of all actions on the Supreme does not fall
into the realm of non-attachment action with regard to the concept of
desireless action that the Gita interprets. The concept of non-attachment
conceptually is the concept of renunciation for the consequence of action,
and to renounce the consequence of action means to give up the result of
action. It does not matter whether we offer the result of our action to the
Lord or not. Therefore, all the explanations suggest that they remain intact.
They stand abolished only when we hear the Gita’s explanation about the
concept of non-attachment in respect of the renunciation of action, but not
otherwise. Nevertheless, it would infringe on its primary thesis of the
philosophy of action.

So, to abstain from the problem, it is better to acknowledge that the paradox
of bondage and freedom of the Gita logically lays on the paradox of
desireful and desireless action, and the paradox of desireful and desireless
action lays on the paradox of presence and absence of the component of
wish for the result of action. In spite of that, they are ideally associated with
each other.
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Now, the question is why does the Bhagvad Gita assume a desireful, but not
a desireless action binds? There are three elements involved in it, i.c., the
pretense of desiring, the desired consequence of action, and the link
between desiring and the desired consequence of action. These three
elements are notionally different from each other. It commits a mistake if
they identify with each other. That does not mean there is no notional
association between them. They are conceptually associated with each
other. But their associatedness is not opposed to their distinctness because
they are related to each other.

In the first alternative, if the Bhagvad Gita assets that it is the act of desiring
intricate in the concept of desire for the consequence of action that breeds
bondage, then it breeds bondage no matter what the result of action one
desires, whether one desires his own interest or the interest of others. So,
the Bhagvad Gita cannot claim that the act of desiring breeds bondage only
when one desires his own interest but does not breed bondage when one
desires the interest of others. Because in both instances, one does the act of
desiring, and the act of desiring is uttered to induce bondage. So, if it
induces a good reason, it induces bondage in the desire for one’s own
interest as well as the interest of others. So, the basis of bondage in both
cases remains the same.

The Bhagvad Gita cannot claim that the act of desiring breeds bondage only
when our action arises from our desire for the consequence of action but
does not breed bondage when our action arises from a sense of duty. To do
any action with a sense of duty is also a benign motive; it does not fall out
of the realm of desire, and desire is alleged to be the inducement of
bondage. But here it goes in opposition to the views of Bhagvad Gita, that
an action does not bind an individual if he does actions for the sake of

121 moksa!?2. Rather, they liberate one from all

yajfja. %, lokasamgraha
sufferings, which the Bhagvad Gita cannot claim without rejecting this
assertion that it is the act of desiring that breeds bondage. Therfore, it
induces bondage no matter what one desires, whether yajfja, lokasarmgraha,
moksa, or anything or anything else. So, the aim of one desire becomes

completely impertinent in this matter.

120Srimad Bhagavad Gita., Chapter II1,9, chapter IV, 23.
121Srimad Bhagavad Gita., Chapter I11, 20
122]bid., Chapter X VIIL66.
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In the second alternative, if the Bhagvad Gita claims that the binding force
of action does not originate from one act of desiring but originates from the
desired result of action, then there arise few questions: why is it so? Why
does it originate from some, but not all, kinds of the desired fruits of
actions? The desired consequence of action is a deliberate consequence of
action, which the executor of action always formulates before doing the
action and believes that the action will be bearable if it is done.

Moreover, the deliberate consequence of an action may or may not
correspond with the real consequence of that action. But when the
correspondence between the two occurs, it occurs not because of the stuff
of logic or causality but because of the stuff of fact. Additionally, the
desired consequence of action is a distinctive trait of the mind. It occurs
only in the psyche of the desire. While the real consequence of action is the
distinctive trait of the act, it is the creative nature of the act that conveys it
into an outcome. In addition, the relation that occurs between the desired
and the real consequence of action is neither a consequence of causality nor
a connection of logic. It is a completely hypothetical relationship.

Subsequently, the desired consequence of action always awaits the act of
desiring, and it is a distinctive trait of the mind. Therefore, it is quite
feasible to control the desired consequence of action by controlling the
psyche through the exercise of yoga, which is not feasible in the instance of
the real consequence of action. One cannot control the real consequence of
an action by controlling our actions because our actions may generate
several types of outcomes that may or may not correspond with what we
wish to generate through an action. Once, one has performed any action,
one has no control over the outcome of it. Whenever, one tries to restrain
the consequence of any action by controlling it, one controls its intended
consequence, not the real consequence of that action, and one may or may
not get the desired consequences. It is almost completely possible, not
logically.

I do not intend to say that what is deliberate cannot be the real consequence
of action. I want to say that what is deliberate can also be the real
consequence of an action. However, the connection that occurs between
them is neither a connection of causality nor a connection of logic. It is a
completely factual connection, which may or may not correspond.
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Nevertheless, the question arises: regarding this, one may argue that the
desired consequence of action breeds bondage as being an object of desire,
it breeds bondage no matter what the object one wishes, whether the desire
of his own interest or the desire of another’s interest, which the Bhagvad
G1ta to my mind does not recommend. It rather recommends that the aims
of our wishes do breed bondage when they are the aims of one’s own
interest. However, when the objects of one’s wish are not the objects of
one’s own interest but the aims of the interests of others, they do not breed
bondage. They breed freedom, and freedom is contrary to bondage.

But there may be a question: why does the Bhagvad Gita say that the aims
of the four desires do breed bondage when they are the aims of one’s own
interest. | think G1ta has no answer for this. If the Bhagvad Gita spoke that
the wish for self-interest by itself breeds bondage, then it breeds bondage
instantly when one wishes for it even before doing his action. Then the
concept of bondage is completely an affair of attitude, which does not
provoke Gita as it goes against the first dogma. If the Bhagvad Gita asserts
to elude the problem that it is the real but not the desired consequence of
action that breeds bondage when the action is done, then it breeds bondage
not because of the circumstance of one’s desiring or the desired
consequence of action but because of the circumstance of one’s doing of the
action. If this is so, then desireless actions also breed bondage because they
are already performed, and what is already done is said to breed bondage.
However, Bhagvad Gita does not assert it because it goes against the
paradox of bondage and freedom.

The paradox of bondage claims that an action breeds bondage only when
one does it with a wish for the outcome of action, and doing an action with
a wish for the consequence of action is conceptually distinct from the sheer
performance of the action. The paradox of freedom claims that an action
breeds freedom only when one does it without any wish for the
consequence of the action.

In addition, to state this is not equivalent to saying that it is the real
consequence of action that breeds freedom. This cannot be proclaiming that
it is the real consequence of action, which, on account of the Gita, breeds
one’s desired consequence of action. As, the desired consequence of action
always comes logically earlier than the real consequence of action we can
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say that the consequence comes logically earlier cannot be grounded in
what occurs logically after it.

Moreover, the connection that occurs between them is not a connection of
causality. Certainly, when one wish for the consequence of action, one does
not wish the real consequence of action. Even if one wants, one cannot do it
before its origin. Here, we can say that a personcan have desires regarding
the outcome of his actions but this does notmean that he will have the
desired result after his work. We see that ourdesired results are often
distinct from the actual result of our action.

The Bhagvad Gita recommends that it is the desire for the consequence of
action that breeds bondage and to say this is not to state that it is the act of
desiring which breeds bondage; nor does it mean to state that it is the
desired result of action which breeds bondage. The concept of desire for the
consequence of action notionally involves in its meaning, a connection of
desiring and desired consequence of action; and the connection of desiring
and desired consequence of action is notionally distinct not only from that
of the connection of means and end, but also from that of the connection of
cause and effect.

The connection of desiring and desired result of action is notionally distinct
from the connection of means and end as such, because when we wish for
the outcome of action, we do not manipulate our desire as a means to attain
the desired consequence of action. However, this does not mean that our
desire for the consequence of action cannot move one towards
comprehension of the desired consequence of action. One’s desire for the
consequence of action no doubt does move one towards comprehension of
the desired consequence of action. However, whenever one wishes for the
result of action, one does not wield one’s desire as a means to comprehend
the desired consequence of action.

The connection between desiring and desired consequence of action is also
notionally distinct from that of the connection between cause and effect in
the sense that when one wishes for the consequence of action, one does not
wield one’s desire as a cause to generate the desired consequence of action.
So, one wields his desire as a means to attain the desired end. There is no
concern about it. Nevertheless, the connection that occurs between the
actual and real consequences of action is not a connection between means
and ends. It is a connection of cause and effect, and the connection of cause
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and effect is notionally distinct from that of the connection of means and
ends. The concepts of means and end are notionally related to the concept
of an agency because it is the kartd’s wish that gives the position of
something as a means when one wields it to cause about the desired end,
and the desired end is that which the karta has a plan to execute.

When the concept of cause and effect are not related to the concept of
agency which is supposed to give a base for any actions and these actions
become a cause of its own causal potency and of its application.A cause can
be used as a means to attain the desired result, and the effect of an action
can be searched for an end. This is completely feasible because the
concepts of means and ends do not conflict with the concepts of cause and
effect. They are all reciprocally quite compatible. However, Bhagvad Gita
does not assert a clear difference between them. Nevertheless, one cannot
argue that the connection is between our desire and the act of desiring
identical with the connection between means and ends; nor can one claim
that it is similar to the relationship between cause and effect.

In the third alternative, if the Bhagvad Gita claims that it is the connection
of desiring and desired outcomes of action that breeds bondage, then it
breeds bondage no matter what the consequence of action one wishes,
whether of his interest or of the interest of others. If it is true that the
connection of desiring and desired consequence of action that breeds
bondage, then it breeds bondage whether one does action with desire for the
consequence of action or one does it with the desire for doing the action for
the purpose of it. As the concept of desire for performing the action for the
purpose of action also notionally involves in its meaning, the connection of
desiring and the desired, and the connection of desiring and desired are
uttered to breed bondage.

However, the connection between desiring and desired action does not
logically based on the nature of the desired object. It relies on the essence
of the mind of the desirer. So, the connection between desiring and desired
does not alter no matter what the aim we desire, whether we wish action or
the consequence of action of some particular type. It remains the same in
both cases.

The Bhagvad Gita does not recognize it without rejecting the second dogma

because the second dogma claims that an action does not breed bondage

when it is done with a desire for doing the action for the purpose of action.
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One cannot harmonize both assertions by saying that the Bhagavadgita’s
assertion of the second dogma does not notionally involve the component
of desire. As the concept of desireless action (Niskama karma) of the
Bhagvad Gita does not eliminate from its meaning the inclination for doing
the action for the purpose of it. What it eliminates from its meaning is the
inclination to perform the action for the purpose of the result of the action.

Certainly, in lieu of excluding it, the doctrine of Niskama karma of the
Bhagvad Gita recommends it. The connection between desiring and desired
result of action is a completely mental relation that occurs only in the mind
of the desirer and not outside of his mind. If it is certain that the connection
of desiring and desired outcome of action of some certain type that breeds
bondage when one does the action from that standpoint, then by managing
one’s own desires for the result of action one should be able to manage
one’s bondage, which emerges out of it. Moreover, this is feasible only
when one believes that the consequence of action is especially connected
without desire and action; otherwise, it is not.

However, if one supposes that the outcome of action is especially connected
with one’s desire and action, then one should take action by way of
imputation, that one should consider the aspiration for the consequence of
action. This corresponds to the saying that one should take action with
desire for the consequences of action, which the Bhagvad Gita does not
advise. If the result of action is especially connected with action, then no
matter whether one wishes for it or not, it is subject to arise once the action
is done.

Nevertheless, if the result of action is not especially related to one’s desire
and action, then no action can give any guarantee for its consequence, no
matter what it is or in what way one does it, whether one does it with or
without any wish for the outcomes of action. Then no one can be obligated
by the outcomes of his action. However, if one cannot be bound by the
results of his action, then the Bhagvad Gita cannot assert that action when it
is done with desire for the consequence of action, which surely binds the
karta of action to accumulate the result of his action. Bhagvad Gita does not
say that only in the case of the desired consequence of action essentially
follows from the action because it goes contrary to its assertion of the
second dogma.
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The second dogma claims that anyone who does action without any wish
for the consequence of action is certainly bound to achieve freedom from
the bondage of action, which the Bhagvad Gita cannot claim with stability
without assuming that the result of action is especially related to action and
every action has its own convenient outcome.

The Bhagvad Gita cannot proclaim on this basis even if it wishes to contend
that doing desireless action does not breed bondage because, in it, the
dearth of the component of desire for the consequence of action makes the
creative power of action completely ineffective. If the Bhagvad Gita claims,
then the Bhagvad Gita cannot assert, as it claims that performing desireless
action breeds freedom because, even for causing freedom, a desireless
action must have creative power. However, if the Bhagvad Gita claims that
a desireless action does have a creative power to breed freedom, then it
cannot claim that the dearth of the component of desire for the consequence
of action makes the creative power of action completely ineffective.

At its best, the Bhagvad Gita can assert that the dearth of the component of
desires for the outcome of action makes the binding creative power of
action completely ineffective.

In addition, to say this is not to assert that the dearth of the component of
desire for the outcome of action makes the creative power of action
completely ineffective. Even if, for the purpose of assertion, the Bhagvad
Gita’s concept of freedom comprises only the dearth of bondage, and the
dearth of bondage causally follows from the inability of action, it does not
authenticate the assumption that the Bhagvad Gita’s concept of freedom is
not causally related to the concept of desireless action.

In view of these arguments, the Bhagvadgita does cannot support both the
dogmas invariably that it imposes within its conceptual foundation of
philosophy.

Panchatantras or Lokakathas’s Views on Karma

Here 1 show some real facts related to action, which is based on the
Panchatantras or Lokakathas.

‘Kau khae panasa bagha mundare atha’'*

123 padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-53-55.
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In some cases, we may say that, karma is linked with fate. Sometimes a
person has committed a wrong action, but punishment has been given to
another person, and we also found that sometimes the proof may not be in
favour of the actual wrong doer and go against another person. For
example, a brilliant student may not get a good job for any reason, but a
weak student’s fate may be so strong that he can get a job. In this case, what
do we say? What shall we say? In this context, [ want to say that we cannot
not see our fate. It is not present physically, but it may be experienced by
the person to whom the above cases have happened.

Karma is linked to behaviour. A good person behaves nicely but a bad
person’s behaviour is unpleasant and rude. A good teacher who has no
sense ofgreed can impart good education to his students. His behaviour is
reflected in his teaching, which can be judged by his students. However,
sometimes it is seen that, teachers are money-minded. They do not give
proper education to their students. They do not worry about the careers of
the students. In this context, [ want to say, man’s behaviour reflects in his
action. So, action is the socially oriented value.

“Guna chinhen gunia suna chinhen bania”.!**

Karma is linked to profession and quality. It is said that we can’t ignore the
eye of a goldsmith to rectify pure gold because this quality is inherently
present in goldsmiths. Similarly, an exorcist’s eye has the sense of rectified
evil’s activity. These two people’s profession is to see those things, and
they have the quality inherent in them. In this context, I want to say, quality
is judged by one’s actions, and through karma, one can adore the
profession.

‘jhimiti khelaru mahabharata’.'?

Karma is linked to events. Sometime, a little statement or behaviour may
start a big war. A great poet, Sarala Das, writer of Mahabharat in Odia, had
written with many rhetorical terms. There was a story behind this regarding
kauravas and pandavas. There was a conflict between Duryodhana and
Bhima. Afterwards, that small conflict led them towards a great war
(Mahabharata). In this context, I want to say that action and events are two

124Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-34
125 Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-77.
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reciprocal states. If there is action, there may be events, if there are events,
there may be actions as well.

> 126

‘pahili judhare bhima hare’.

Karma is linked with victory and defeat. Victory and defeat are two sides of
the same coin. According to the Mahabharata, Bhima was born on
Satsrungha Mountain. When he was born, this mountain was cramped. He
got ‘Abhisapa’ from this crushed mountain that, Bhima would be defeated
in his first war, and after listening to the conch blowing of five people, he
will get victory. In this context, I have to put forth that; Bhima was given
‘Abhisapa’ for his action alone. So ‘every action has a reaction’ can be
proved.

Karma is linked to some unseen power because man proposes, God
disposes. This single statement may clarify the essence of disposal. I may
illustrate this as follows: sometimes planning is one thing and happening is
another. In this context, I’d like to point out that nothing has ever been
planned by men, but rather by the supreme power. Before the right time,
any action cannot be performed. Hence, the power of time is also proven
because action is also linked to time and place. That is why it must be

correctly said: ‘Samaya bada balabana’.'?’

Karma is also linked to conflict and understanding. In our daily
conversations, we may face conflicts among ourselves because there is a
lack of understanding between us.

9128

‘Ganga boiley thibi, Gangt boiley jibi

Ganga was the wife of Santanu. Santanu made an agreement with her that,
whenever I call you ‘Ganga’, you stay with me, and when I call you ‘Gangt,
you can leave me. Once, Ganga was dropping her children into water.
Santanu lost patience and began to refer to her as ‘Gangt,” which disrupted
his family life. In this context, I have to put forth that, domestic violence
may arises due to lack of proper understanding between the spouses. As a
result, the family will be broken. We do not maintain harmony with our
mind. We have no patience to create understanding or to listen to others or

126 Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-96.
127 Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-237.
128 padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-19.
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to compromise the case. So here, ‘as you sow, so shall you reap’ may be
proved.

Karma is also linked to health and laziness. ‘Health is wealth’. If your body
becomes fit, you will be happy forever. If your body is sick, then the rest of
your life will be ruined forever until it becomes fit. I want to take an
example: sitting is an action, but sitting has a reaction, too. How? If we take
it from a health perspective, | want to use myself as an example: when I
was teaching the pupil of classes of twelfth standardonly, there was eight
classes per week which are assigned to me. As a result, I had to spend the
majority of my day sitting on a chair. My lower back, as well as my spinal
cord began to hurt after a few days. I thought that it might be due to muscle
strain caused by work pressure. But it will become more painful for me
from time to time. Finally, I went to the doctor, who told me that sitting for
extended periods of time without walking straining my back and spinal
cord. He also advised walking as it was necessary for my health. I want to
say, health or wealth are all linked to action. So ‘action is all’. So ‘no one
can exist for a moment without action’ may be proved.

Karma is also linked with suffering. It is the prime cause of bondage. For
example, Lalit and Dibya were two best friends. Both were preparing for
T Engineering. Lalit was a hard-working student who studied seriously
and rigorously. He did not waste his time unnecessarily. He was very
punctual, sincere, and honest in his study. So, he qualified the examination
with good marks, got a good job, and lives happily. But Dibya was a lazy
boy. He did not worry about his studies. Wasting time is his habit. He has a
very dizzy character. Her mother is always worried for him and thinks
about his future. But Dibya never cares for himself. He did not pass the
examination and became jobless and lived unhappily. In this context, I
would like to say that God gives us the power to create our destiny. As long
as we work hard, we live happily. Some people are very lazy by nature.
They always depend on others. Whatever you give him, he will destroy it
because he does not know the necessity of anything. So, suffering will
create a path for him. So ‘action is a must for all’ may be proved.

Karma is also linked with the importance of situations. One day, I was
crossing a street on a bike, but suddenly, I saw traffic jam in that street. |
saw some people did not let others move in that street. Some people
forcefully went in front to make the traffic jam worse. [ had to wait for 1.5
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hours. I did not create any problems for others. I just stayed in my place
without moving. Neither I made the jam nor was I responsible for that
problem. Due to others’ mistakes, I got late for my work and had to wait for
a long time. So, in this context, situations are also created by action.
Situations sometimes require us to act with or without our will. We can do
it either by force or by handling situations.

Action is also linked to duty. The parents have the duty to nurture their
children well as per their capacity. If they are not eligible, do not care about
their duty, or are involved in other things, they may commit the sin. So,
what you do in the past may lead to your present, and what you do in the
present will shape your future. Therefore, one’s duty will create his or her
future.

“‘Dhobaku maipa miliba Kumbhira katha janajiba’.!*’

Karma is also linked with friendship. There was cheating in an intimate
friend relationship. A crocodile and a dhoba were very close friends. One
day, the crocodile kidnapped the dhoba’s wife. The dhoba was married
again, and she was warned to be careful of the crocodile, and the real nature
of her friend was tracked. In this case, the action is different, but the faith,
which was shown in the action, may be affected.

“Udhara milile kinanti hati Sujhile sujiba puara nati’.!*°

Some actions have an effect on the next generation. Some people are very
materialistic by nature. They want to live happily. They tried to get luxuries
irrespective of loan and borrowed from others. They do not think that they
are incapable of returning the money due to old age or other reasons. As a
result, the next generation will suffer and will be forced to repay debts for
things that he did not enjoy. In this context, the idea that karma has an
effect from generation to generation may be proved.

‘Punamushika bhaba.'3!

Wish and desire have an impact on Karma as well. Once upon a-time, a rat
lived nearby an asrama in Rshis. Once the rat went to Rshis and said that a
cat attacked him to murder him. So, he requested that the Rshis bless him to

129Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-187.
130Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-206.
131Padhi, Pramod Kumar, Hitopadeshah, Kitab Mahal, 2004, P-213.
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become a cat so that nobody will kill him, and Rshis said Tathasthu. Then,
due to fear of death, by the blessing of Rshis the cat was turned into a rat,
then a fox, then a dog, and finally a tiger. After becoming a tiger, he was
attacked by the Rshis who turned him into a rat. So, desire has some
limitations. If somebody crossed his limit, it may not be beneficial for him.
In this context. I want to say that desire or ego will lead one to a lower or
higher place. So, one should be aware of the limitations of desire.

Karma is also linked with personality or individuality. Personality is one’s
own creation. One’s personality should be judged by his education,
behaviour, character, nature, and intellect as well. This was created by a
person through hard work, punctuality, honesty, sincerity, etc. This is
guided by one’s actions.

It may be said, As is the food, so is your thought. As is your thought, so is
your action.

Karma is linked with food and thought as well. Foods may be of sattvika
rajasika and tamasika. Sattvika foods give us positive thoughts. Rajasika
foods give us the wildest thoughts. Tamasika foods develop the laziness
quality. Thoughts are due to the mind, and the mind acts according to
thoughts. Action is prompted by thoughts.

Karma may take time to be effective, but it must be effective. I may give an
example: someday a salesman comes to a person’s house to sell some fruits,
but that person does not buy any fruits; instead, he just asked the salesman
to come inside. The person gave him a glass of juice. At that time, the
salesman was really hungry. So, he had it and left that house. Some few
days later, that woman suffered from a severe disease and took admission to
the hospital. She had no money to pay. She was worried about her payment
because only after payment she could be discharged from the hospital.
When she came to the reception of the hospital to asked about her payment,
she was informed that it was already paid by that salesman who became a
doctor in that hospital had paid for her. So, in this sense, I want to say that,
karmic debts pay in the short or long run, but it must be fructified, as may
be proved here.
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Karma is Laxmi. Karma is Saraswati. Karma is Durga. Karma is all. Karma
is in and out. Karma is in front and behind. Karma is God (isvar). As an old
man may not be able to stand for long without a stick, without action, men
cannot stand for very long.
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CHAPTER-3
Karma, Jnana & Bhakti
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Introduction of Karma, Jiiana, Bhakti

Jiiana, Karma, and Bhakti yoga help us learn the lessons of life. It deals
with the abilities of connation, cognition, and affection, which are
necessary for the sustenance of life. They are interdependent and mutually
related, as well as exclusive. The doctrine of Karma is the basis of moral
life. Action is the reflection of one’s thinking, acting, believing, etc. ‘One
can act in order to address the exigencies of life because there is no chance
available for non-action’'*2. Every Karma has some sort of Karmaphala.
Karma and Karmaphala are part of the moral order. Karma and Karmaphala
are the two sides of the same coin, i.e., the life process. Therefore, we may
say that Karmayoga reveals the secret of taking action'**. At the same time,
through action, one can bind himself to this world, and one can also liberate
himself from this world. Man’s Karma comes out in the form of pain and
pleasure. As Srimad Bhagavadgita says, “One remains poised in the midst

of pleasure and pain”'**,

Vedanta accepted the views of Bhagvad Gita that ‘the way of Karma is
elusively subtle indeed’ (IV.17). Action is part of the entire nature.

We are the creative urge of entire nature with certain capabilities to take
some actions. The capabilities can be enhanced by knowledge and the
volition to face any situation. ‘The free will of ours is also not of our own
free will’. For example, many times we plan for one destination, but it does
not work properly according to our own will. So, we comprehend that it is
not ‘we’ who do the actions; rather, actions are going to take place
according to its nature. In this sense, there is a saying ‘Prakarsena karoti iti
prakrtih® which means that without action, nature (prakrti) is also not nature
(prakrti). In the Bhagvad Gita, irrespective of the circumstance, it is the
nature that, through the gunas (three attributes), carries out every act. One

stupefied by self- centeredness, however, thinks himself the actor.” 133

132Niyatarih kuru Karma tvarh Karma jyayohy aKarmanah Sarira- yatrapi catena prasiddhyed
aKarmanah. B.G IIL,S8.

133Buddhi-yukto jahatiha ubhe sukrta-duskrte

tasmad yogaya yujyasva yogah Karmasu kausalam. B.G. I1,50.

134Duhkhesu anudvigna-manah sukhesu vigata-sprhah

Vita-raga-bhaya-krodhah sthita-dhirmunir viyate. B.G. I1,56.

135Bhagvad Gita, Chapter III, verse 27.
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Every action has an actor. There must be someone who asserts that ‘I am
doing this’, I’ am doing that’, etc. As a part of nature, his ability to know
and his ability to do work are part of the creative power of nature. Due to
unconsciousness, he asserts he is the executor of all these actions, which is
known as Vimudhatma (the stupid). Only such doltish ones have a sense of
agency, and they alone have an action. One who identifies himself as
integrally one with nature at every step of life can do all actions as a part of
nature; he is not the actor of it, because he verily knows that it is nature that
empowers him in a particular way and has no Karma of his own at all.
Therefore, according to Gita, ‘if there is Karma, it is nature that has it’. In
the case of nature, it has no sense of kartabhava either, and so it is not an
action at all for nature. To make it clear, Bhagvad Gita said, “The supreme
does not produce either the notion of agency or action in respect to men nor
the alliance of action and its benefit; the instinctive urge, however, strives
itself.”13¢

In this passage, ‘the supreme indicates Brahman. Brahman is creative and
powerful in itself, not a dormant being. The nature of dynamics is always
subject to change; when one state diversifies itself into another, it becomes
an event. There would be power or action taking place for every event to
make a transformation. Every transmutation happening in nature could be
deliberated Karma, and this Karma takes place in nature. Therefore, the
statement used in the above passage, the instinctive urge however strives
itself, makes justification in this sense, and the definition of Karma of Gita
is also understood in the same sense. Brahman is always dispassionate and
detached from all these Karmas, which is indicated in the verse, “By Me
presiding, Prakrti gives birth to both the moveable and immo veable

entities; because of this, O Arjun, this changeable world revolves.” '¥7

In the Bhagvad Gita, the concept of Karma can be defined very elaborately
and scientifically as “that creative urge which causes the emergence of all
existent beings is designated Karma.”'*¥. Every individual existence
designed as an outcome of the unfoldment of the inner ingenious yearning
in the imperishable Brahman is known as Adhyatma (Svabhavo’ dhyatmam

uchate). The basis of inquiry into one’s own ascertained existence denotes

136Srimad Bhagavad Gita., Chapter V.Versel4.
137Ibid., Chapter IX. versel0
138Bhagvad Gita. VIIL3, bhiita bhavodbhava karo visargah Karma samjfjitah
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adhyatma. Every individual being is the countenance of the inner
compulsion (svabhavah) of Brahman. The process of this innovative
evolution or self-expression is known as Karma. Brahman, in this way of
self-evolving or self-expression, is called Prakrti, which is the causal force
(sakti) for all the astonishing becoming. In this context, Lord Krishna said
that he himself is the ‘ONE’ who does allactions. ‘By virtue of my prakrti, I
emanate again and again the whole aggregate of beings, subject as they are
to the necessary compulsion of prakrti’'*’. Even Narayana Guru also said,
“The self alone, through maya, does actions by assuming numerous
forms.”!40

From these two verses, | found a person’s cognition, voluntary will, and his
litigation are exclusively a gleam in the beginningless, endless, and
illimitable pouring of the creative urge of the indestructible causal reality.
Becoming conscious of this, in consequence, is the acquisition of non-
duality through actions, which is known as Karmayoga of Gita. So, what
we call birth, death, and life are nothing but the emanation, confluence, and
survival of small flutters on the facade of the perpetual ocean of causal
reality as a consequence of its own Karma. This causal reality is compared
to an ocean of essence in consciousness known as Samvit-sagara, or the
ocean of consciousness.

The life with Karma explained by Narayana Guru in his Atmopadesa
satakam is “like waves arising in the ocean bodies one by one arise and then
merge again; alas! Where is an end to this? It is the endless Karma innate in

the primal ocean of consciousness.”*!

Therefore, the methodology of action is only a ceaseless flux of action
moving on everywhere. From those actions, they assess human beings from
their own point of view using value concepts and communal protocols. The
sinful and meritorious action is an outcome of this assessment. According
to this evaluation, a sinner’s and a virtuousperson’s actions can be
considered good or bad. These actions are the patterns of the endless
creative urge intrinsic to reality.

1391bid.,Chapter IX. verse8.1
140Daréana-mala, VI.1
l4INarayana Guru, Atmopadesa $atakam, verse 56.
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Relationship Between Action and Knowledge

Action has a strong relationship with knowledge and devotion. Knowledge
and action are not two different directions, but one involves others as both
have the same aim. So, there is a saying, “Action without knowledge
degenerates into sakama karma, but action with the right knowledge leads
one to niskama karma.” Therfore, we cannot think of knowledge without
action. Even Lord Krishna says, “Knowledge is superior to action’.

In Jiianayoga, Jiiana signifies the knowledge that helps one determine the
righteous path leading to the ultimate goal (the supreme being). Jiiata,
Jiiana, and jfieya are related to each other. When subject and object interact
with each other effectively, empirical knowledge arises. It can be gained
through experience. The connection of sense organs with objects by the
order of the brain is known as experience. In the knowledge process, the
self is known as the subject. One must have knowledge of oneself, through
which one can attain the supreme state. “Realizing the incompleteness of
empirical knowledge, Narada approaches Sanatkumara to be initiated into

the order of knowledge by which one can attain immortality.”!4?

Self-knowledge is the state where the ‘self” knows the supreme or highest
truth (param satyam), which is of conscious nature (chaitanyasvarvpa) and
infinite bliss (paramananda)”'®. A person who knows himself is also aware
of his cosmic self. So, the real knowledge is ‘that thou art (tattvarm asi)’ i.e.,
whether it is subject or object, whatever it may be, everything is in
Brahman, supreme, or Paramatma. ‘The world is Maya’, “everything is
illusory,” can be understood by the highest knowledge. Everything is the
manifestation of Satchitnanda and the ignorant people think that the
universe is real, everything is peripheral, everything is differentiated, and
distinction is part of the universe. Due to different psychophysical
structures, a singular entity appears to be plural. When one can understand
it, he loves all and has no hateful feelings towards others.

14280> ham, bhagvah, mantra-vid evasmi na’ tma-vit, Srutarn hy eva me bhagavad-
dr’sebhyah, tarati $okam atma-vid iti; so’ham...tarhhovaca yad vai kin caitadadhya gisthah,
namaivaitat, chhandogya.upanisad. VII.1.3.

13Mohanty,A.K, Yoga: Concept and Practice published by the Center of Advanced Study in
Philosophy at Utkal University, Vivani Vihar, Bhubaneswar, in collaboration with Elite
Publications, 51/B, Mancheswar Industrial Estate, Bhubaneswar., 2010.

71



The doctrine of Karma is a philosophy of life. Lord Krishna says we must
act, but we should restric our action as per the directions of the Vedas.
Today, society is full of crime, violence, jealousy, anger, etc. Humab beings
have position, power, and money, but there is a lack of love among us.

Regarding this, there is a description in Gita, “I am the atman that dwells in
the heart of every mortal creature: I am the beginning, life span, and end of
all;” “who sees his lord within every creature, deathlessly dwelling midst
the mortal that man sees truly;” “whose heart is within Brahman, whose
eyes in all things see Brahman equally present, who knows his own atman

in every creature, and who knows all creation within the atman'#*.”

Isa Upanisad talks: “The wise man beholds all beings in the self and the self
in all beings; for that reason, he does not hate anyone”!*. As per Gita, we
knew that Brahman is situated in all beings. Then how could we behave like
this? We must develop the concept of universal brotherhood in society. We
are the children of God. We may be ‘ONE’. Our actions may be different,
but we are all human being. The same blood is running in our veins. Hence,
we should detach ourselves from lobha, mana, moha, maya etc. The sacred
book says that “a man should not hate any living creature; let him be
friendly and compassionate to all”'*, If we do not have any compassion
towards others, then others will not be compassionate towards us in any
critical situation. The action-reaction process is also going on in this
situation. Even Gandhi said, “It is very necessary because God is in every
one of us, and therefore, we have to identify ourselves with every human
being without exception™¥’. It is very unfortunate that we we do not
understand the real meaning of it.Even “man does not attain freedom from
action (culmination of the discipline of action) without entering into action,
nor does he reach perfection (culmination of the discipline of knowledge)
merely by ceasing to act.

144 Prabhavananda, Swami and Isherwood, Christopher, trs., The Bhagvad-Gita Mentor
Books, New York, 1954, pp. 88, 104, and 67. Subsequent references are to this edition.

145 Nikhilananda, Swami, The Upanisads, Harper Torchbooks, New York, 1964, p.90.

146The Gita, p.99.

147 Bose, Nirmal kumar ,selections from Gandhi Ahmedabad, 1950,p.7.
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Vidya and Avidya

Vidya or knowledge, may be known as the Vidya of reality. Avidya of
ignorance may be known as the Avidya of the empirical world. The world
is the creation of God; if knowledge is prohibited until the knowledge of the
world, only then does it convert into Avidya. Knowledge differs from true
knowledge from an upanisadic standpoint. Knowledge can be acquired
through the external world. Real knowledge is the knowledge of the truth of
supreme reality. We may not be saying that avidya is pointless because Isa
Upanisad holds that, ‘through Avidya one crosses the death and through
Vidya the eternity is achieved’. Even, Sankara says, ‘Vidya consists of the
knowledge of God (devata) and Avidya is involved in human activities'*®.’
Both Vidya and Avidya are necessary for the attainment of the supreme
state.

Similarly, the Upanisad talks of paravidya, which belongs to knowledge of
reality, i.e., spiritual or higher knowledge, and aparaVidya, which belongs
to knowledge of the world, i.e., illusory or lower knowledge.
Radhakrishnan, with the view of the Mundaka Upanisad, said ‘it is by this
higher wisdom and not by sacrifices or worship that one can reach
Brahman. Only the sanyasin who has given up everything can obtain the
highest knowledge’.

Types of Knowledge

“Sarva-bhiiteshu yenaikarn bhavam avyayam T1kshate avibhaktarh

vibhakteshu taj jiianarm viddhi sattvikam”'#’

It refers,‘Sattvika knowledge is that knowledge by which one grasps the
one enduring divine actuality as unmitigated and correspondingly present in
all individual beings.’

“Prithaktvena tu yaj jiianarh nana-bhavan prithag-vidhan vetti sarveshu

bhuteshu taj jianam viddhi rajas am™'>

It refers, ‘Rajasika knowledge is that by which one grasps all brutes and
various structures of distinct kinds as dissimilar from one another’.

148 Shankar Bhashya on Gita, 13.2.
149Bhagvad Gita, XVIIL.20
159Bhagvad Gita, XVIIL.21
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“Yat tu kritsna-vad ekasmin karye saktam ahaitukam atattvartha- vad alpam
cha tat tamasam udahritam” '>!

It refers, ‘Tamasika knowledge is that which embraces one exclusive
consequence as if it were the total, without cause, without substructure in
truth, and insignificant’.

Jiiana is of two types, i.e., Paroksanubhiiti (the knowledge that can be
achieved through awareness, mind, and reason) and Aparoksanubhtti (the
knowledge that is achieved and experienced by the self).!>?

Different Indian System’s Views on Knowledge

Charvakas says that perception is the only way through which one can get
knowledge.

Buddhism says that, due to ignorance, man thinks that everything is
permanent but the dilemma is that nothing is immutable. Birth is the main
cause of ignorance. It speaks of the Dvadasa Chakra, which is the
continuation of (bhava, upadana, trsna, sparsa, vedana, sadayatana,
namarupa, vijfiana, samskara and avidya). It binds one to the reproductive
circles. The real consists in the understanding of the life process. Death is
not the end of the life cycle; rather, it is the starting point of a new one.
When one can overcome ignorance, he attains knowledge. “atman is
2153

obtained by right knowledge (samyag Jiianam)

Naiyayikas says, “Knowledge is an apprehension of objects”!**. They
believe that, “some qualities in the generating conditions of knowledge and
some problems in the generating conditions of knowledge are the causes of
invalid knowledge”'>. They say that doubt, error, and argument are invalid
in nature.

Mimasakas  believe  that, ‘knowledge is valid in itself
(svatahpramanyavada). It also believes that knowledge of the scriptures
helps one to teach the concepts of ‘what one ought to do or not” and ‘what
one should do or not’. So that one may escape himself from the circle of life

31Bhagvad Gita, XVIIIL.22

152 Dubey, Arpit kumar, The yoga of bhagvadgita, D.K.Agencies, 2022. P-104.
153 mundak upanisad, 3.1.8.
134Nyaya sarhhitas., 1.1.15.

155Tbid, p.443
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process and get liberation. Vaishesikas said that there was a description
which says that when a man is born, he is bound to action. As long as he
acts, he will get the result in the form of pleasure or pain. The association of
the mind and body with the soul is the main cause of bondage. Through
tattvajiana one can be eligible to get liberation.

Kumarila says, “The validity of knowledge consists in its apprehending an
object; it is set aside by such discrepancies as its disagreement with the real
nature of its object”!®.

Jainas says a man falls into bondage due to ignorance. The soul hides its
real knowledge (swayamprakasaka) due to ignorance. Jainas says that
kama, krodha, lobha, moha create asakti in humans. This tendency helps the
karmic matter flow towards the soul in the forms of asrava (inflow), baddha
(bondage), samvara (stoppage), and nirjara (wearing out). The soul realizes
its real nature by practicing right knowledge, right faith, and right conduct
(triratna). One can be liberated from this. So, ignorance conceals
knowledge. By practicing triratna, the jiva experiences four attributes:
infinite faith, infinite bliss, infinite knowledge, and infinite power.
Unconditional faith in Tirthanakaras gives one the right knowledge to
discriminate between real and unreal, momentary and permanent.

So according to Jainas, Karma is interlinked with Jiiana. Upanisad says,
“All knowledge is knowledge of God”.""” Knowledge may be of two types,
i.e., scientific knowledge, which is under the control of Rajas and spiritual
knowledge, which is under the control of sattava. Samkhya says that
vivekajfiana is real knowledge. Body and mind consist of three gunas i.e.,
sattva, rajas, and tamas, which are the inherent qualities of prakrti. Purusa
makes its journey through the mind-body complex. But due to ignorance,
the self identifies itself with the qualities of prakrti, which produce pleasure
and pain.

By discriminative knowledge, only oneself is capable of overcoming the
qualities of prakrti and achieving moksa. Shankara says, the perfect being
can be realized only by Jiiana. ‘Knowledge and action are like light and

darkness’.!*® “Bhakti, sraddha and yoga are the triune processes

1368V, 1i.53.
37https://www.iosrjournals.org/iosr-jhss/papers/Vol20-issue5/Version-7/0020578498.pdf
158 Bhagvadgita, Chapter V, Verse 16.
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2159

culminating in self-realisation””. The eventual result can be attained

through Bhakti and Jiiana.

Madhusudan Saraswati says that continuous attention (niddhidhyasana)
bears fruit when it is modulated by devotion. He also says that devotion
removes all constraints from the path of knowledge and allows one to attain
the blessings of God. Devotion can vanquish the ego. Jiiana and Bhakti
arouse from mind and heart. Bhakti stimulates positivism, audacity, and the
ability to face moments of difficulty, pain, and struggle with ease. Devotion
supplements knowledge. For the well-being of others, knowledge must be
shared.

Relationship Between Action and Devotion

“Bhaktiyoga is, according to Peter Bishop, a devotee’s loving devotion to a
personal God as the path to spirituality”. Madhusudana Saraswati quotes a
verse from Vasistha, “To suppress the mind with its egoism, etc., yoga and
Jiiana are the two means. Yoga is the suppression of mental activity (vrtti-
nirodha), and Jiiana is true comprehension (samyagaveksanam) “For some,
yoga is not possible, for others, Jfiana is not possible”'®’. “The spiritual
intuition may also be helped by work and worship”!®!. There is a saying on
Jiiana, “To move on the path of knowledge is as good as walking on the

edge of a razor with the possibility of falling.”!%*

“Gyana pantha kripana kai dhara
Parata khagesa hoi nahi bara
gyana agama pratyvha aneka
sadhana kathina na mana kahuteka™!®?

“Binu hari bhajana na bhava tariya

2 164

yaha siddhanta apela.

1598raddha Bhakti dhyana yogan , mumkso, vivek chudamani, U, 46.
10Commentary on the Gita, VI, 29

1611bid, IV, 42.

102Mohanty, A K., Bhakti ,concept& cult, utkal university, 2011, p-102.
163Tylasi Das,Ramacharita manas, sundarkanda by Gita Press, 2022
164K abir, Kabir Bhajanmala
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Basic abstract knowledge cannot rip out ignorance. ‘Absence of devotion is
the cause of bondage’'®. Devotion may be considered the path through
which one can get out of the circle of Janma and Mrtyu. Bhakti is gratuitous
and self-validating. In Jiiana and Karma, there may be a chance of ego in
man, but in Bhakti, there is no chance of ego in man.

“Na ham vedair na tapasa na danena na ce’ jyata

Sakya evamvidho drastum drstavan asi mam yatha”. (Bhagvad Gita, XI,
53).

In regards to this verse, Srimad Bhagvad Gita holds, ‘knowledge of truth
can be attained neither by devotion nor by the Vedas or any austerities’.'®
Ramanuja says that devotion and surrender are the gates through which one

enters to attain the highest reality (the supreme).

Bhakti is an act of steady commemoration of the almighty that leads to
intuitive knowledge. Nimbaraka holds that Bhakti discovers its paramount
fulfillment in the perception of the supreme (Brahma Saksatkar). Bhakti is a
feeling of oneness with God. Prapatti nourishes Bhakti, because of which
God dispenses His grace, leading to Brahma Saksatkar. Madhva says,
Bhakti and Jiiana are interrelated. Jiiana is a pre-requisite for Bhakti. Bhakti
becomes matured when there is a strong relationship between atma and
paramatma. It gives importance on self- effort, which is necessary for the
grace of God.

Different Types of Bhaktis

Vallabha speaks of two types of Bhaktis, such as Maryada Bhakti and
Pustimarga Bhakti. Maryada Bhakti shows the path of cultivation of action,
knowledge, and devotion. It tries to show that one should live according to
the prescriptions and prohibitions of the Scriptures. Pustimarga Bhakti is
the path of determined love and firm dependence on the elegance of God,
which indicates the end of all worship, expiation, and knowledge. Pusti is
the way through which one can get Karma, upasana and Jiiana. It is not
necessary to say, Pustimarga leads to saguna Bhakti.

165NB, 98. S.B., 98.
106BhagvadGita, Chapter X1, verse 52-53
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Bhakti may be classified as Samanya Bhakti, Gauna Bhakti, and Mukhya
Bhakti. Samanya Bhakti refers to the disposition of man to feel the beauty
of nature, eclipsed completely by the moment, wonder of things, events,
etc. Gauna Bhakti refers to the qualities of sattva, rajas, and tamas. Mukhya
Bhakti refers to ‘love for God being pure and pristine’.'” In Ragatmika
Bhakti, “a devotee thinks of the Lord always and does everything that he
could do only because it would yield happiness to the Lord.”!8, A devotee
may realise, “O! Lord, it is only by your grace and inspiration that I, thus,

walk on your path™!®,

Bhakti is also of two types, i.e. Saguna Bhakti (Apara Bhakti) and Nirguna
Bhakti (Para Bhakti). Saguna Bhakti is the connection with the
demonstrated form of the Ultimate Reality. It can have impetus towards
Nirguna Bhakti to associate with the utmost form of Ultimate Reality which
is also the actuality of the individual self.

‘Saguna Bhakti’

l

Patrah pushpam phalarh toyam yo me bhaktya prayachchhati tadaharh
bhaktyupahritam ashnami prayatatmanah (Bhagvad Gita, Chapter,1X.26)

The person who provides a bud, a bloom, or anything with devotion, Lord,
can accept it.

‘Sadhya-Sadhana eka Bhakti’

l

Sadhya and Sadhana both refer to Bhakti. Receiving the survival of the
ultimate reality in a specific object and performing a specific set of actions
(japa, smarana, etc.) at a specific duration is called saguna Bhakti. It means
that the devotee accepts the presence of God in the form of certain idol,

167 Mohanty, A.K, Yoga concept &practice, utkal university, 2010,p-66.
168Bhalobasi ananda pabaralagi,

Bhalobasi ananda debarolagi. (P.S. 1041)

199Taba karunaya taba preranaye

Tomari pathe pari chalite. (PS, 1315).
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specific picture and acts accordingly. This kind of sadhna requires a
regulated and structured routine.

‘Nirguna Bhakti’

Yat karoshi yad ashnasi yaj juhoshi dadasi yat yat tapasyasi kaunteya tat
kurushva mad-arpanam (Bhagvad Gita, Chapter, 1X.27)

Whatever one acts, whatever one provides, whatever one accords, must
give offerings to the ultimate reality.

‘Sadhya-Sadhana aneka Bhakti’
!

In this Bhakti, one can see ultimate reality in each and every aspect or
particle of the world and work for lokasamgraha (welfare of the people) all
day, which is known as nirguna Bhakti. When action is worship, when each
action becomes communion, one has arrived at the state of nirguna Bhakti.

Unconditional love for Isvara is the highest kind of devotion. It has four
kinds such as mahapusti, where the clemency removes all the barriers on
the path of supreme realization. Sarvadhaka pusti which not only
demolishes the sarhskaras in form of bandhan but also eliminates natural,
individual constraints that otherwise prevent one from getting the gracious
blessings of the Bhagban. Samanya pusti which helps one to get all the
objects of his desire without apprehending the Lord in his true nature.
Visesa pusti which prepares the way for apprehending the nature of the
Purusottama in His original deportment (Svarvpa).

Similarly, Bhagavad Gita said, “Those who have surrendered themselves to
me do neither aspire for Kaivalya nor Yoga Siddhi”!"°. Gaudiya Vaishnave
tradition holds that devotion is consummate in itself. The highest state can
be realized only by chanting and singing the name of krishna, telling the
story of His glory, flinging to the tune of kirttan and recalling Him in every
action, contemplation, and affection. Study of sacred writings and
meticulous practice of yoga are pre-requisites for a seeker. Bhakti may be
known as Pancama Purusartha.

179Bhagavatam, XI, 14.14.
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According to Rupa Goswami, Bhakti assures cogent knowledge of the truth.
So, it may be considered specialized knowledge. Knowledge and action are
expressive insofar as they cultivate devotion. She speaks of two types of
Bhaktis, such as Sadhanabhakti and Bhavabhakti. Bhakti is a connecting
mark from ‘part’ to ‘whole’, if we consider it as man (amsa) and God
(arhsi) and it can be generalized by the grace of God.

Sadhanabhakti has two clauses: - Vaidhi Bhakti, which consists in drawing
joy from chanting and intoning His glory, which develops into a gratuitous
outpouring of affection towards the sovereign, is termed as Raganuga
Bhakti. When the bond for krishna ripens, it picks up a form of deep
transmutation known as Bhavabhakti which demonstrates differently how
to look upon the profoundness of bhava. When the devotee remains
immersed in krishna bhava, it is known as Mahabhava which can be
considered the highest form of Bhava Bhakti.

One may have various reasons for adopting the way of devotion. There are
some who appeal to God for the covetousness of wealth. Others have
described God pulling them out of pain. There are also those who pursue
God in their exploration for knowledge. The wisest are those who keep
constant remembrance of God with single-minded devotion. Some pursue
dharma, artha, and kama and some pursue moksa for emancipation.
Devotion is the only way through which one can get out of Maya. Victory
over “egoness’” can be obtained through God’s service and devotion.

The Bhagvad Gita holds that, “only a zealous postulant who has control
over the wayward senses and has unconditional faith in the divine can get
such knowledge”'’!. One must have the thirst for attaining the highest
knowledge, which may be characterized by infinite knowledge (ananta
jnanam) and infinite pleasure (ananta anandam) with the proper mindset.

“Yadi manyase suvedeti daharam evapi
nunarh tvamvettha brahmano ropam yadasya tvarm yadasya devesu atha
nu mimamsyam evate, manye viditam”. (Kena Upanisad.Il.1)’.

This verse indicates that it has been befittingly said: “One who knows,
knows not, and one who knows not, knows not.”

171§raddhavan
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“Tad viddhi pranipatena pariprasnena savaya
upadeksyanti te Jiianam jiianins tattva- darsinah.” (Bhagvad Gita, 1V, 34.)

Surrender, inquiry, and service are required to obtain knowledge of

172" To attain para Jiiana, one must develop atmajfiana (self-

reality
knowledge) through manana, sravana, and niddhidhyasana. Before acting,
one must have the right knowledge of the course, nature, and scope of
action so that he does not fall into the birth-death process. One must choose
the preference path (sreyas), i.e., what type of action I should do or not do,
and not the pleasurable state (preyas), i.e., the action that gives me pleasure,

whether it is a bad or worst action, that does not matter.

Eight Antaranga Sadhanas to get Knowledge

According to Sastras, eight antaranga sadhanas are required to get
knowledge. They are:

(1) To distinguish between sat and asat is known as Vivek.

(2) To know the distinction between sat and asat; to leave the asat path
of detachment from samsara is known as ‘Vairagya’.

(3) To withdraw sense organs from mana is known as ‘Sama’.

(4) To withdraw sense organs from sense objects is known as ‘Dama’.
(5) To believe deeply in God and Sastras is known as ‘Sradha’.

(6) To detach vrittis from samsara is known as ‘Uparati’.

(7) To tolerate and avoid hot-cold is known as ‘Titikhya’.

(8) No doubt in your inner-self is known as ‘Samadhana’.

These five include samadhi sat sarmpati. The desire to be liberated from this
world is known as ‘mumukhyata’. To sit down near the teacher to listen
sastras and to realize the true meaning of sastras is known as ‘Sravana’. To
think of paramatma rigorously is known as ‘Manana’ and
‘Niddhidhyasana’. To detach from all the worldly objects to meditate on
one supreme tattva is known as Tattvapadartha samsodhana.

172Tad viddhi prani patena pariprasnena sevaya
upadeksyanti te jnanamjnanins tattva-darsinafi. (BG.IV,34).
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“Api cedasi papebhyah

sarvebhyah papakrttamah sarvarh jianaplavenaiva

vrjinarh santarisyasi.”!”?

Refer to this verse. Even if a person is a higher kind of sinner, Lord Krishna
told us that he or she can be liberated from his or her sin through perfect
knowledge. Firstly, through viveka, or conscience knowledge, it starts and
completes tattva or metaphysical knowledge. So that a drop of sin is not
there. We can be free from sin.

Karma is connected with jiana. We know that ‘action is the cause of
bondage’. Therfore, one needs to vanish the actions in order to beliberated
as fuel is resisted by fire, action will be also resisted by knowledge. The
process is just like that: when fuel falls completely into the fire, it destroys
the wood materials.Similarly, through metaphysical knowledge, the fire
completely destroyed samchita, prarabdha, kriyamana Karma.

“Yathaidhansi samiddho agnir
bhasma-sat kurute arjuna jiianagnih sarva-karmani
bhasma-sat kurute tatha” .Bhagvadgita (Chapter- IV, 37.).

Through the rise of perfect knowledge, one can definitely vanish all his
accumulated Karmas and remain only paramatma tattvas, and the
knowledge that reduces all actions to ashes will remain and the Karmas will
become akarmas.

Those who leave the desire to get the fruits of the action are the real
sacrificers (Bhagvadgita, 18/11). A man can detach himself from action, or
rather from Karmaphala and the desire to get Karmaphalas. So, karmayoga
is the easiest way to attain supreme but to attain this, one must have the
qualification of a Karmayogi.

“Yogayukto visuddhatma
vijitatma jitendriyah sarvabhotatmabhvtatma

kurvannapi na lipyate.” (Bhagvad Gita, Chapter- [V, 7)

173 BhagvadGita, 4.36.
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A karmayogi must have certain qualifications by which he can take action
but does not participate in this action process. A karmayogi must have
control over his sense organs, maintain inner cleanliness, keep his body
under control, and have a sympathetic attitude toward others. This type of
yogi can take action but cannot be involved in this process.

Needless to say, a real jiani must be a karmayogi. A karmayogi, by
withdrawing attachment, can only take action for the purification of the
senses, body, mind and intelligence. As ignorance covers real knowledge,
similarly, the soul’s ignorance covers the real nature of swayamprakasaka.
Paramatma do not take anyone’s good or evil Karmas. As the sun reveals
the nature of all objects by dispelling the darkness.

Similarly, real knowledge helps one to realize the true nature of God by
dispelling ignorance. A jfjani sees paramatma in everything and
everywhere. ‘He can put the same eye from a Brahmana to a Chandala,
even on all other living beings like cows, elephants, dogs, and pariahs”
(Bhagvad Gita, Chapter V, 18). A real jiiani must have the same thought
toward every creature. In this regard, Sri Sankaracharya says,

“Bhavadvaitwarh sada kujyat kriyadvitvam na kutrachit”'”*

This verse says one should keep “oneness” with all beings in thought, not in
behaviour. A yogi acts either for the fulfillment of the basic needs of life or
for the lokasammgraha (welfare of all others). It is only the right knowledge
that can enable a person to get moksa.

Through real knowledge, one must have control over his senses and
develop detachment towards material objects. “Spiritual intuition is a union
of knowledge with austerity and passion, which helps one to enjoy true
peace and rest of spirit™'”. Even Lord Krishna says, “The knower is also a
devotee and the best of them”!’¢. “He who knows me worships me”!'”’. “To
know the truth is to lift up our hearts to the supreme, touch him, and adore
him”!"

“Loke’ smin dvividha nistha pura prokta mayanagha

174 Tattvopadesha

175 Bhagvad Gita, 1V, 35; V, 18-21.
176 Ibid, VII, 17.

177 Ibid, XV, 19.

1781bid, X, 8-9.
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Jiiana-yogena sarmkhyanarm Karma-yogena yoginam”. Bhagvad Gita, 111,3)

Refer to this verse: Action with ignorance leads to bondage, and action with
right knowledge leads to liberation’. Passion is the main cause of desire.
One desire leads to another desire. Needless to say, it is one type of going-
on-process. One may take birth again and again for the fulfilment of
desires. So Jiiana helps to realise the supreme state (sat-chit-ananada).

“Shraddhavan labhate jiianari
tat-parah sanyatendriyahjfianarh
labdhva param $hantim
achirenadhi gachchhati”.

Referring to this verse, one can awe his mind and senses with immersed and
wholehearted faith and achieve divine knowledge. The excellent path
towards truth is to keep faith with an open intellect.

Every human being seeks to be in a pleasurable state and avoids being in a
painful state. Man is a finite being, and he is attracted to finite love. Due to
Asakti, he develops a craving for finite love. Devotion is the way, which is
the point of union of Atma with paramatma. “The devotees preach, ‘O!
Lord, I do not know who you are; nonetheless, I love you the most’!”.
Devotion literally means ‘love with steadfast intent’. In spiritual parlance, it

means ‘convergence of one’s mind and heart towards God’.

Karma i1s linked with bhakti. ‘Bhakti is an emotional attachment distinct

from knowledge or action’'®

. Bhaktimarga refers to the emotional side of
man, which is purely devotional in character. Emotion binds one individual
to another, even one society to another. The important thing is that it
attaches or makes a bond between atma and paramatma or God and Man.
Bhakti is open to all, the weak and the lowly, the illiterate and the
ignorant'™'. So, Bhakti is the only way through which one can reach the
supreme. The door of God will be opened for him who completely

surrenders himself at the feet of God and sacrifices everything to God. God

17%tomaye ami naijani tabu tomaye bhalobasi. P.s. 3207
180§andilya Sotras i. 4-5 and 7.
181 Bhagvad Gita,Ix. 32; se also xi. 53-54.
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is love!®2. Even Lord Krishan says, “This is my word of promise, that he
who loves me shall not perish”!®3,

A devotee must have the attitude of loving all and hating none, which is a
prerequisite qualification for a bhakta. He sees everything as sacred. He
believes that there is only one being, satta. A devotee must feel that God
resides in every being. He must be in stitaprajiia state that happiness or
sorrow cannot touch him. It may be said correctly: constant remembrance
of God’'®. He must have faith that God is the witness (or Saksi) of all
thought, all activities, God is the karta of all Karmas, and God is presence
in the empirical as well as transcendental sphere. God have created a
beautiful garden, i.e., the world in which we are the tiny flowers. He must
hold that ‘nothing is mine, everything is thine’.

“Bhakti is also defined as unconditional affection directed towards the
Lord”'®. ‘It is of the nature of supreme love'®®, which is not caused by
anything extraneous (ahetuki), prompted by any extraneous desire
(niskama) or guided by Gunas (nirguna) which is not punctuated and
expressed in the form of subtle experience !’

important tool of “emotional stewardship”

. Bhakti yoga is also

(1) Bhakta (discrete consciousness) (A) Bhakti (procedure of
unification)
y l
(2) Bhagvan (Universal (B) Bhakti-yoga
Consciousness)
y !

— Unification of devotee with the lord <«

(Figure: 2)

“Man-mana bhava mad-bhakto mad-yajT marh namaskuru mam evaishyasi
yuktvaivamatmanar mat-parayanah (Bhagvad Gita, Chapter 1X.34)

1828aranagatavatsalah.
183Grta Ix, 31

184Dhruvasruti Isvaro- N.B.2
18paranuraktir isvare. S.B.1.
186Parama premarupa, N.B.3.
187gunarahitam kamanarahitam

soksmataram anubhavarvpam N.B.54
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“Man-mana bhava mad-bhakto mad-yaji mam namaskurumam evaishyasi
satyam tepratijane priyo ‘si me”. (Bhagvad Gita, Chapter XVIIL.65)

Engaging in devotion is the essence of all knowledge. Through exclusive
devotion, one can achieve the ultimate destination. One should dedicate all
one’s thoughts and actions to the ultimate being through complete
togetherness with Him through Bhaktiyoga, which can help him achieve
God-realization.

Process of Bhakti

Visvasa (belief)
!

Svikara (confirmation)

l

Samarpana (appeasement)
!
Seva (vigilance)
(Figure: 3)

The Concept of Upasana

Similarly, Upasana is a necessary component of Bhakti. Without Bhakti,
there is no meaning to rituals, worship, or the observance of holy days.
Without Bhakti, there is no significance to nature worship or image
worship. A devotee has no ego-sense because he surrenders this ‘I-ness’ to
the ‘“Thyness’. “A devotee thinks that he is humbler than the grass, which
everyone treads upon with the least scruple and notice”'®®. “A devotee must
be like a tree who endures everything”!®. A devotee has the attitude of
giving up everything without the hope of any return. Krishna says, “Even if
a man of evil conduct turns to me with a soul and entire love, he must be
regarded as a saint.” He became a soul of righteousness with a settled will.
So, it is true that ‘the Lord enjoys all sacrifices and penances.” ‘None is hate
to me, and none is dear; and ‘the devotees are dear to me”!*°.

188trnadapi sunichena.
189Taroriva sahisnuna
199BhagavadGita, ix, 29; xii, 14-20; see also xvi,16.
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A devotee must be a good human being. He must have a sense of
humiliation. It is a delightful journey or union of a devotee with
Parameswar. So, Lord Krishna says, “Fix your mind on me, enter your
understanding of me, and then he or she must live with me hereafter.”
Bhakti is indescribable, just “as the taste of a dumb person™'!. A bhakta’s
Bhakti expresses itself either in the form of love for God (priti) or suffering
for the absence of God (viraha). A devotee must have the desire to continue
the ideal that, ‘He is nothing’ because everything is the manifestation of
Him (Purusottama). Therfore, complete surrender is the prerequisite
qualification for true religious devotion. “God loves meekness”!?. A
devotee must be a niskama karmi. He must develop the attitude of sacrifice;
he should not desire for the fruits of action. ‘It is an utter self-giving to the
transcendent’!®>. Pleasure, pain, greed, and illusion cannot touch him
because he has the tendency for calmness of mind, equanimity, tranquilly
and peace.

A devotee must have the attitudes of thinking of Him (Srarana),
apprehending Him (Sravana), chanter of His glory (Kirtan), proffering
everything to Him (Archhanam), and showing veneration to Him
(Vandanam) to remain at his lotus feet (Padasevanam). So, unless and until
we give up our worldly desires, we cannot attain absolute devotion. A true
devotee has the quality of sraddha or faith, because faith expresses itself in
the bhakta’s intelligence.” The forms that Bhakti takes are: contemplation
of God’s power, wisdom, and goodness; constant remembrance of Him
with a devout heart, conversing about His qualities with other persons,
singing His praises with fellow men; and doing all acts as His service'**. “A

devotee prefers to taste sugar rather than becoming himself the sugar™'®>.

Stories related to Bhakti and Bhakta

In Puranas, we find different stories relating to bhakta and Bhakti. Meera
Bai, a great example, was a devotee of Lord Krishna. She was a married

191Narada sotras, 51-52.
192Narada sbtras, 27, dainyapriyatvam.

193Bhagavad Gita, ix, 28

194Narada Sotras, 16-18.

195Chinihate chainare man chini kete chai. Mohany, Ak, Bhakti Concept &cult, utkal
university, 2011,p-84.
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lady, but she had no attachment to her family because she was busy in
kirtan with Krishna all the time. Nothing was disturbing her to think of her
God. She believes that, there is only one Purusa, i.e., Lord Krishna. She saw
only one being, Lord Krishna, everywhere—in every object, and in every
breath. So, she loves her as a devotee, which may be known as Saswat
Prema.

Similarly, Dasia Bauri, a devotee of Lord Jagannath wants to give a coconut
to Jagannath and he went to the Puri Temple for this but there was ‘Pahada’
in temple. Therefore, he came back and he started crying in front of ‘Aruna
Stambha’of Jagnnath Temple, puri. He said, “I had come to you to see
YOU and camewith a coconut to offer, but I couldn’t see you.”!”® In the
next day, people saw that a seed was lying at that place of the coconout, and
it was believed that Jagannath took this. Similarly, Gopinath was famous
for stealing kheer for his devotee, and from that day on, he was known by
the name ‘Khirachora Gopinath’. So, a devotee may feel, ‘O! Lord, you are
there in the tumultuous waves of the sea, also in the quietude in the forest,
reverberating with the song of birds’'”’. “You are there with me in moments

of despondency and humiliation “!%%,

Kinds of Bhakta

There are others who involve themselves in the adoration of krishna but
without affection or ardent love. There are some spiritual postulants who
meditate that both knowledge and devotion are the most essential elements
for realizing the supreme, which may be known as the followers of
Maryadamarga. Again, two types of Bhaktas are found in Maryadamarga,
such as Sopadhika Bhaktas, who idolize various incarnations of Vishnu and
Anupadhika Bhaktas, who adore Krshna as the sole aim of Bhakti because
krshna is almighty who can incarnate in His boundless plenitude. “Pusti is
equated with the path of grace (Krpa)™'®”.

196 Madala Panji, Jagannath Temple, Puri.
197yttala sindhur tarange achhotumi

Nirjane kujane bhareaccho vanabhvmi. (P.S.1027).

198 Achho hatasaye hatamane

achho hiyabhara abhimane. (P.S. 1299)

199 Mohanty, A.k. Bhakti, concept& cult, published by centre of advanced study in
philosophy, first edition, 2011
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“Chatur-vidha bhajantemar janah sukritino ‘rjuna

arto jijiasur artharthijiani cha bharatarshabha (Bhagvad Gita,
Chapter,VI1.16)

There is a description of four types of Bhakti: the agitated, the aspirants of
knowledge, the wealth aspirants, and the person who is exposed to the
ultimate reality.

Arta (an individual who invokes God in distressed times)

Arthartht (an individual who commonly invokes it as a custom in return for
secrecy, compassed by a wish for wealth and panic over life)

Jijiiasu (an individual who invokes knowing the tattvas as a scientist or to
know the core of the universe.)

Jiani (an individual who invokes one who has exposure to pure
consciousness).

“Tesharh jnant nitya-yukta eka-Bhaktir vishishyate priyo hi jfianino
‘tyartham aharh sa cha mama priyah”. (Bhagvad Gita, Chapter, VI.17)

There is a description in this verse that among the four kinds of devotees,
those who are the best and excel are beloved to God.

“Adveshta sarva-bhiitanam maitrah karuna eva chanirmamo nirahankarah
sama-duhkha-sukhah ksham1” (Bhagvad Gita, Chapter,XI1.13)

“santushtah satatarh yogi yatatma dridha-niShchayah mayy arpita-mano-
buddhir

yo mad-bhaktah sa me priyah”. (Bhagvadgita, Chapter,XII.14)

Those admirers are very dear to the Lord because they are free from
animosity towards all creatures and the attraction towards ego, wealth,
affection, and sympathy; they are self-controlled, compressed in thought,
and committed to the Lord. Manas and buddhi are very dear to the Lord.
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Features of a Bhakta:-

(1) Anapeksah (averseness)

1

(2) Sucih (who hold external and

(A) Bhaktiman (filled of

internal purity devotedness)
i 1
(3) Mauni (who has internal tranquility) (B) Gata-vyathah (devoid of
anxiety)
T T
(4) Yogi (Has exposure to the elevated (C) Daksah (Idealist)
state of consciousness)
T T
(5) Sarvarambha-parityagi (Empty of (D) Sraddhana (true-hearted)
ego)
T T
(6) Sthirmatih (who has a steady (E) Subhasubha- parityagi
intellect) (dispassionate of vice and virtue)
i 1
(7) Mayyarpita-mano-buddhir yah (F) Matparah (steadfast to me
(capitulates his manas and buddhi to Ultimate reality)
Supreme Reality)
T T
(8) Satatarn santustah (pleased in all (G) Yatatma (who has presided
paths of life) over his mind, sensation and
bodywork)
T T
(9) Aniketah (who does not worry for | (H) Udastnah (unaltered by the
any abode) substitute)
T T

— Drdha-niscayah (resistant and decisive) «—

(Figure: 4)
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“Anukvlyasya samkalpah pratikulyasya varjanam raksatiti vi$vaso
goptrtvavaranamtatha

Atmaniksepa karpanya sadvidha Saranégatih”. (Anirbudhkya Sarhita,
XXXVII, 27-28).”

This verse indicates that ‘devotion leads to saranagati. The state of
saranagati has its different characteristics, such as the determination to do
everything that nourishes one’s love for Him, avoid everything that stands
in the way and entertain the unflinching faith that the divine has his
protective shield and that He is the Guardian. Saranagati makes room for
Prapatti, which is complete surrender to oneself.

Everything in this universe has been accomplished solely through the will
of the Supreme. We are only the instruments and have come to this earth to
play some role in Sarhsara Yatra. There is a description in the Kenopanisad,

“When Gods came out victorious in the battle against demons, ego took
possession of them, and they began to glory in their achievements.
Knowing this, Brahman appears in the form of Yaksa. Gods, one after the
other, are sent to ascertain who the weird creature is. When asked by Yaksa
who he is and what powers he has, Agni says, “l am Agni in deed. I am
jata-vedas, I can burn everything there is on earth™**. Then, Yaksa places a
blade of grass, saying, Burn.” Despite the best efforts, the blade of grass
remains unscathed. Then comes the turn of the air. When asked by Yaksa
who he is and what powers he has, he replies, I am Vayu indeed.l am
Matarisvan. I can blow off everything there is on earth?!.Yaksaplaced a
blade of grass before him, saying he should blow it off. Despite his best
effort, the blade of grass remains unmoved, to the utter consternation of one
and all. When finally, Indra approaches Yaksa he disappears, and in his
place, Uma, the daughter of Himavat, appears; When Indra seeks to know
who he is, she replies, This is Brahman, to be sure, and in the victory of
Brahman, indeed, do you glory thus**.

200Agnir va aham asmi ity abravit, jata-veda aham asmi iti Apidam sarvam daheyam yad
idam prthivyan iti. Kena U.3.4.5.

20'yayur va aham asmity abravin matari$va aham asmiti. Apidam sarvam adadiyam yad
idam prthivyam iti. Kena-3.8.9.

202 33 brahmeti hovaca, brahmano va etad vijaye mahiyadham iti,

Tato haiva vidarhcakara brahma iti. Kena, U.- 4.1
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Synthesis of Karma, Jiiana and Bhakti

Knowledge makes the path for devotion. The devotee feels that as “Lord is
His, everything is His”. “O! Holder of the disc, since you are mine,
anything in this world is mine. I ask for nothing for everything is with
me™?B, A devotee must practise renunciation in his work because the
supreme reality is the only reality. One must act, but he does not get the
fruit as per his wish. ‘Though I am with all, I am with none, though I do all
things, I am not there in my work’2%#,

A devotee can know only his Lord. He can sacrifice his life at the feet of
the Lord. He has no desire to know anything and no desire to take pleasure;
he has developed non-attachment towards others. “I have nothing to know
and nothing to understand because you are the end of all knowledge and
understanding. If there is anything that I know andunderstand, it is only
this”?%. Knowledge remains mere information until it is demonstrated in
action.

The yogi who performed action with the intelligence of surrendering
everything to God is known as Bhaktiyoga. Karmayogis, on the other hand,
are yogis who act for the good of others without expecting anything in
return. Jhana or real knowledge, helps one to discriminate between the
permanent and the momentary.

The path of knowledge helps one to eradicate ego-feeling. A man must give
up the false notion of doership because his self is above the mind-body
duality, intellect, egoism. Self-realization is the primary aim of knowledge.

The ninth verse of the fourth discourse entitled “The Path of Knowledge”
states, “He whose actions are free from all kinds of desires, whose actions
must burn by the fire of Jiiana, him the wise call a sage.”” He who is devoid
of attachment, whose mind is established in knowledge, and who does work
as a sacrifice (for the Lord)—his entire action meets away’.

203Mohara jenu chakradhara enu e sarhsara mohara
enu kichhi mu na maguchhi

204Samasta sange sanga thai

kahari sangate nathai samasta

Karma karuthai samasta

Karmare nathai

205mopase samasta rahichhi- K.B.chap.25
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In this way, action relates to knowledge. The way of knowledge helps to
solve the suffering of humanity. Society would be led astray due to a lack
of knowledge. Man loses his mental balance, as well as his peace and
prosperity, as a result of stress and pressure in his life. It is only through
proper knowledge, one can develop self-control, self-realization, duty, and
love for all beings.

“It would not crush freedom or political equality, but it would give man an
insight into the nature of real freedom, which is liberation and genuine

spiritual equality”?%°.

The path of knowledge helps to develop the domestic, social, national, and
international areas of life. Self-realization and God- realization can be done
only through action. Spiritual potentiality in man can be actualized and
manifested by knowledge, action, and devotion. One can experience the
divinity in his own self through jiiana, karma, and bhakti.

The Bhagavad Gita holds that, through strong determination and firm
conviction, a man can attain true knowledge. A devotee is a person who has
infinite faith and devotion towards God.

“Since meditation on the unmanifested Brahman is tedious and difficult, the
followers of niskama karmayoga, who are attached to God instead of being
attached to the fruits of action, do attain God”?"’. The way of Bhakti helps
the ways of knowledge and action because it helps to develop infinite faith
towards the supreme and realise the relation between the individual and the
supreme reality.

Bhaktiyoga advocates deep love and devotion to God’. Human beings have
a general tendency to ask questions of ‘whys’& ‘hows’, which arise from
empirical knowledge (aparavidya). Newton says, “I have collected some
pebbles from the shore when the vast knowledge of the ocean lies
unexplored before me.” “A man of knowledge tends to be humbler, just as a

tree laden with fruits lowers itself down’ 2%,

206 Radhakrishnan, S., Eastern Religions and western Thought, New York, 1959, pp 33-34.

207 Sharma, C, op,cit., p-24.
208 Namranti phalino vrksah

Namranti gunino janah. chanakya niti slokah.
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“Vedesu yajiiesu tapahsu caiva danesu yat punya-phalarh
pradistam atyeti tat sarvam idam viditva
yogi pararh sthanam upaiti cadyam”. (Bhagvadgita 8.28).

This verse says, A person who affirms the way of devotional service is not
devoid of the consequences obtained from learning the Vedas, executing
offerings, undertaking grimness, giving aid, or assimilating philosophical
and fruitive activities. Simply by executing devotional service, he
accomplishes all these, and at the end, he outreaches the ultimate perpetual
abode.

“Mayi cananya-yogens Bhaktir avyabhicarini Vivikta desa-sevitvam
Aratir jana-samsadi (Bhagvad Gita Chapter XIII,10)
Nirmana-mohajita-sanga-dosa
Adhyatma-nitya vinivrtta-kamah
Dvandvair-vimuktah sukha-duhkha samjiair
Gacchanty amtidhahpadam avyayam tat”. (Bhagvad Gita Chapter XV,5)

“Adhyatma-jfiana-nityatvarm tattva-jianartha

dar$hanam etat jfianam iti proktam ajiianam yad ato ‘nyatha”.
(Bhagvadgita Chapter XIII,11)

A person who is free from gratification and misapprehension, has defeated
the shear of bond and always exists in the true essence of themselves. He
has turned away from inclinations and is extricated from the dualities of
pain and pleasure to achieve that everlasting state.

The true Vidya is knowing the ultimate reality in its true frame and always
being in the true essence of self; otherwise, anything other than this is
Avidya.

“Anaditvan nirgunatvat paramatmayam avyayah sharira-stho ‘pi kaunteya
na karoti na lipyate”. (Bhagvad Gita Chapter XIII, 32.)

Action does not affect the Supreme Spirit, who is without birth, without any
classifications, and everlasting, and though it is within the body, it does not
function.
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So the features of Paramatman is:-

Anadi (without inception)

!
(1) Avyakta (covert)
!
(2) Avyaya (immortal)

l (3) Paramatman

(3) Bhiitanama-isvara (steward and advocate) 1
l (2) Tsvara

(4) Paramatman (Supreme Cognizance) 1

l (1) Consciousness

(5) Nirguna (without characteristics)

|

(6) Aja (unbborn)

|

(7) Bija-cara-acara (main source of mobile and
immobile)

(Figure: 5)

Man is a combination of knowing, willing, and feeling. These three basic
constituents help to develop the human nature. “The senses are said to be
subtler than and hence superior to their objects; the mind is subtler than
(and superior to the senses; the intellect is subtler than and superior to the
mind; and the self (atman) is subtler than and superior to the intellect™>®,
This is the real knowledge that can help a person develop non-attachment
towards the fruits of action. “He who is devoid of attachment free, whose
mind is established in knowledge, and who does work as a sacrifice (for the
Lord)—his entire action melts away”*'’. Bhakti is necessary for self-
realization because ‘it keeps one non- compromisingly wedded to the path

of knowledge*!!.

209Bhagavadgita, III, 4.
200bid, TV, 23
2lmoksakaranasamagryam Bhaktirevagariyast, Ibid, V.31.
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“Ananyash chintayanto mar ye janah paryupasate
tesham nityabhiyuktanam
yoga-kshemarm vahamyaham”. (Bhagvad Gita Chapter [X,9)

The Lord will secure the person who has not already consumed and protect
what they have already consumed. Devotion provides a pledge that if an
individual cares for and preserves this world, correspondingly, the world
cares for and preserves that individual. By worshiping and believing in
someone (1Svara) who is more powerful than us, we feel safe (atma
suraksita) and finalized (ptrna), just as we feel with our parents that they
have handled any situation.

Devotion is the concluding result of action and knowledge. Bhakti
promotes an attitude of love and harmony. The mind can get rid of
impurities through karma marga. The nature of truth can be realised through
Jiianamarga. One follows the path of happiness to get divine through the
Bhaktimarga. So Jiiana, Karma, and Bhakti are also known as ‘light, love,
and life’.
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CHAPTER-4
Karma, Bandhan and Moksa
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Introduction of Karma, Bandhan & Moksa

Karma plays a very interesting and magnificent role in the philosophy of
Indian thought. Karma gives us an opportunity to rectify, convert, judge,
make self-effort, and build the capacity for decision- making in our lives.
Therefore, it is circular and cyclical in nature. Karma refers to the law of
cause-and-effect relations. ‘As every cause has a certain effect’, similarly,
every action has reaction. papa, punya, nyaya, and anyaya are classified
according to one’s Karma. ‘Karma is a law of personal responsibility’>'2,
because an agent is only responsible and answerable for his action. Karma
is a law of retributive justice because there is no escape from the
consequences of an action. In Sarhhita, there is a description: “suffering or
pain is not to be caused by good or evil actions. It may not be the person’s
misdeeds but rather the misdeeds of his forefathers, and as a result we get
bad results”.

The Conversation between Yajiavalkiya and
Jaratkarava Artabhaga

In the Brhadaranyaka and Chandogya Upanisad as, there is a well- known
section called “Yajfiavalkiya’. This is a conversation between Jaratkarava
Artabhaga, a sage and a vedic rishi Yajfiavalkiya. The conversation begins
with the question that what does happen with a man after his death. The
main question is if his every features such as his voice, breath, eyes, mind,
body, hair, blood and semengo back to the different elementsof nature like
fire, wind, sun, moon, water, plants, trees, speace, heaven and this earth,
what will be left with person after his death. In his reply the vedic rishi
forbids Artabhaga from discussing this matterin public. This matter should
be kept private.what we can derive from this conversation is that only the
karma of a person can accompany him after his death.all the power, skills
and worldly achievements will go back to naturebut only his actions can
accompany him to the life after death. The vedis rishi and Artabhaga
actually praised the karma of a person in their conversation. From it, one
can understand the idea of the transmigration of soul and karma.

Sammhkara explains that these verses may deal with the situation after the
death of a liberated person and the demise of the unwitting. We find that

212 Healthline.com, What are the 12 laws of karma?
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these verses speak about the death of ‘such a person’ (ayar purusah) and a
celestial being who makes death his food. Artabhaga asked that what was
the food for death as everything else in the nature was the food of death.
Here, everything else means the perceivers (ghrahas) and over-perceivers
(atigrahas), which are the foods for death. Like death, fire has the ability to
destry everything in the nature. Now water can destroy fire. Therefore,
water is necessarily the Brahman and who comprehend or understand the
existence of it, can overpower death.

“Yajfiavalkiya, said he, “when such an individual dies, what is it that does
not bequeath him?” So, we can compare fire with death which can destroy
everything in nature. Likewise, Brahman can be compared with water as it
destroys the power of fire. Hence, Brahman is can overpower death. Now
as human beings are the food of death and death is the food of Brahman, we
can say that death is the connecting link between human beings and
Brahman.

Birth is also anterior to the exact link. Hence, it is a total scheme that
correlates everything together on questions like “What’s going on to the
prana (vital breath) on death™? “What would not bequeath him after death?”
Yajnavalkiya said, “The vital breaths are accumulated up right there.” So,
air plays a vital role. The essence of effulgence (Devata) is that it absorbs
even in death. In the Upanisadic context, all Devata’s are worked as
functional consciousness, which is based on an experience of brightness.

Death is the light that demolishes everything. Water has only the capacity
to absorb fire. Therefore, the continuity and novelty of life are contrasted
with water. From the great waters of Brahman, all the phenomenal aspects
of birth, death, and subsistence with intuitive visualization have emerged.

“Yajiiavalkiya said, only name relies with the person. ‘Name’ means an
individuated entity that has never been seen by anyone, but everyone knows
that it exists. Thus, we devote a name to it, and the interminable reality is
solely formulated by us as designated by the name. In the previous passage,
we came to know that, as reality denotes, names become eternal and
endless.

The concept of all-gods (Visva-devas) is also endless, as they are naming as
mythological symbols of consciousness. So, the ultimate reality is pure
consciousness (Cit). (For example, the different designs of ornaments do
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not differ from the category of gold.) Therefore, in this sense, ‘all gods are
endless.” the devata could be known in a more instinctively philosophical
sense without considering it as the demise of an ignorant individual.

Every deportment in an individual has a conformity aspect in the universal
context, as the two sides of the same coin. The human being has a
counterpart called Virat Purusa, the cosmic person. ‘The eyes of the
individual have sun for their counterpart in the grandiose person. Vital
breath has Vayu (air), body has Prthvi (earth), mind has Candra (moon),
ears have the four quarters, words have Agni (fire), and hairs of the head
have herbs, hairs of the body have trees, semen has water and so on’.?"* By
the occurrence of demise of all the facets, which are nourishing the
individual as the being, merge with the corresponding cosmopolitan facet
yielding them obscure. The situation of an individual before demise is also
of being one with the totality, but with a discrete form. This is the only
difference between the two situations. This intrinsic canon or vital force
that certifies life and continuity of the universe is to call Karma. For
example- a dead body immersed becomes excrement for plants and trees.
So, the grand flux of nature is that an individual does not emanate directly
to a new individual. Rather, they first unite with the totality and new forms
emanate from this. There may be some scientific pictures of the souls after
death in some scriptures.

From this I make an outline that the oneness of the individual and cosmic
forms of existence must be necessary for the examination of the
implications of Karma and in different stanzas, I found that ‘Name’only
will persist of a person who dies. Nevertheless, I am not finding questions
relating to what is the mystery of Karma. Was the Karma of the person
perished? Can every individual merge with the cosmic one?

The conversation between Yajnavalkiya and Artabhaga is a private which is
meant to be hidden at the core of the wisdom of the Absolute (Brahma-
vidya). Interpretation of the pure creativity (Karma) of Brahman as the only
residue of a person, all of these identifying factors unite with their
corresponding grandiose ones, also associate the same paradox, which is
known as Maya in Vedanta. This is same paradox founded by Narayana

213Brhadaranyaka Upanisad,IILii.13.as translated in Paul Deussen’s The philosophy of the
Upanisads (educational enterprises, Calcutta, 1919), pp.304-305.
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Guru that the sentence ‘the one self assuming numerous forms makes
meaning is Maya.”?!*

Karma and Rebirth

Karma theory has two parts— Karma-vipaka and Punarjanma. “Karma-
vipaka is the fructification of the results of accumulated Karmas, which
both generates the factor that regulates the genesis of souls in various forms
of life and retribution, the happiness and suffering they experience™?!.
Particularly, Bhogabhumis (non-human-like animals) are regarded as
retributory. The human life is based on both Bhogabhumi and Punarjanma
or rebirth which means a birth that happened in the past Sometimes we hear
that people are getting touched with pleasure and pain due to their past
lives. Deussen refers®!® “thus to the case of a blind person he met during his
Indian tour: not knowing that he had been blind from birth, I sympathized
with him and asked by what unfortunate accident the loss of sight had come
upon him. Immediately and without showing any sign of bitterness, the
answer to his past life was ready to his lips: by some crime committed in a
former birth.”

“Paritranaya sadhtinam vinashaya cha dushkritam

Dharma- sansthapanarthaya sambhavami yuge yuge”.?!

So, the possibility of rebirth may be there whether we believe or not, as
there is a description found in BhagvadaGita that even God takes birth to
constitute Dharma ages after ages.

In the Brhadaranyaka Upanisad, references are found about death and life
after death. “Just as a caterpillar, when it has come to an end. In this stanza,
the caterpillar is determined for the soul, and the blades are determined for
bodies. What I found is that it emphasizes the onward movement of the
same reality, which gets new ones and leaves all older forms.

In Goldsmith’s example, gold is the reality that is never born or dies; only
the shape or different designs can be changed. The visible forms of reality

214Guru, Narayana, Atmopadesa Satakam, 111ii.10.

215 Krishan, Yuvraj , The Doctrine of Karma first edition, Delhi, 1997, Motilal Banarsidass
Publishers Private Limited.

216philosophy of the Upanisads, p. 313.

217 Bhagvad Gita,Chapter 4, verse 8
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can be transformed into another shapes. Without affecting its inner content,
the gold could be altered many times. When we shape and design new
ornaments, the older forms can disappear; the old things about that object
are no longer known.””'8 This creative urge is called Karma in Bhagvad
Gtta. From an individual point of view, the old form of disappearance is
death, and the new form of arising is the birth of an object. Therefore, the
demise of a form in itself is the beginning of another. The life process goes
like this. Therefore, from these two examples, the continuity of the life
process has been understood, and all the changes in pattern have been
understood by the examples of goldsmiths. Therefore, ‘I am gold’ is known
as vidya, and ‘I am ornament’ is known as avidya of Vedanta. The same
self exists in all beings, from a very small particle of sand to the begetter of
the world. Regarding this, there is a description: “This self, being such, is
Brahman indeed. It is identified with apprehension, psyche, vital breath,
perception, hearing, earth, water, fire, air, space, light and lack of light,
wish and lack of wish, anger and lack of anger, goodness and lack of
goodness, and everything. The self exists in it as the essence of ‘this’ and
‘that’. The self becomes as accordingly one functions and behaves. Yet
some say that an individual is the essence of wishes. As is his wish, so is
his will. He does the deed according to his will. Whatever deed he does, he
achieves.”?!" The same self is associated with Brahman, which arises in the
form of vijiiana (apprehending), manas (intellectual), prana (vital breath),
caksu (perception), and $rotra (listening) in individuals in the same reality.
Earth, water, air, fire, and ether are both universal and gross aspects of the
same reality. This is the path of Karma inherent in the One Reality.

Many of the religious creeds believe that after demise, the soul goes to the
higher regions relating to two paths: one is Deva-yana (the path of God)
that attains the world of Brahman and another is Pitr-yana (the path of man)
that is reborn again in the womb of a woman. The Bhagvada Gita termed
these as black paths (krsna-gati) and white paths (Sukla-gati).

By taking the same path of knowledge, we can know our own’s original
source of these five-tiered creatively definite individual beings out of the
indefinite reality, the absolute, or Brahman. The method of running back to
the original derivation through wisdom may be represented as the path of

218Brhadaranyaka Upanisad. IV.iv.3.4
219Brhadaranyaka Upanisad, IV.iv.5
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the gods. This is the same as the prati-prasava (giving birth backwards) of
the yoga system. The complete arena is visualized as a fire sacrifice, or
yajfia. The forward process as well as the reward process of giving birth
reach the same consciousness, or Brahman. Thus, the unrevealed reality
called Brahman and the familiar entity of an individual belong to the
comprehensive constructional scheme of functional consciousness. This
comprehension is the essence of all wisdom. Birth, life, and death of an
individual have their own roles in the cyclic scheme of yajfia followed by
Bhagvad Gtta.

Wisdom (jiiana) in vedanta is becoming conscious of one’s own survival
and the survival of the totality belonging to this cyclic process of the same
consciousness or reality, which may be called Deva-yana.

This pitr-yana is much more briefly described in the Chandogya Upanisad.
So ‘the path of god’ refers to jiiani and ‘the path of manes’ refers to the
ajnani. An ajiiani does not know his real nature and takes wrong notions,
and this happens to those who go after the rituals of Karma-marga. Both
intelligent and unintelligent people live and die in the same universe under
the same laws of becoming the same reality. So pitr- yana and deva-yana
are not to be taken as making up a portion of the conclusive teaching of the
scriptures.

Death and birth are two sides of the same coin. It takes and leaves the body.
In Dirghatamas Svkta of the Rgveda, “that which has death and that which
is deathless have the same source, the desire for enjoying food; together
they go downwards and upwards. Thus, they exist eternally in this world,
moving around. The one is always known, and the other remains
unknown”??°, There is a description in Rgveda that even a man can attain
heaven (svarga) through his meritorious action.

“May your eyes go to the sun, May your self (breath) go to the air,
May you go either to heaven or earth, According to your merits;

Or even the middle world;

220Rgveda, 1, 164.38
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It is there you find what is good for you, Find your place among the
vegetables Along with the bodily limbs.”?!

In those points, I found that birth, death, life, and rebirth are all purely
individual-centric. So, it may cause concern that as long as we seed the
action plant, as long as we came to this world in a new mother’s womb,
until and unless we finish the phala-chakra, there are many descriptions of
rebirth found in the epics and Vedas. Narayana Guru in Atmopadesa
Satakam, “Like waves arising in the ocean, bodies one by one arise and
then merge again; alas! Where is an end to this? It is the endless Karma
innate in the primal ocean of consciousness™??2. The Upanisad say, ‘Verily,
one becomes good by good actions and bad by bad actions.’??* Action is the
creative urge of all the living creatures. ‘Prakrti is not prakrti without
action’.?** All living entity is evolved from prakrti, which is the conjunction
of sattva, rajas, and tamas. Brightness, darkness, and laziness are the
qualities present from the beginning in every living and non-living being. It
may be low or high in every being, irrespective of his nature or actions.

In this context, Lord Krishna says,

“Mayadhyaksena prakrtih svyate sacaracaram

hetunanena kaunteya jagad vipari vartate”.?*

This verse indicates, “By ME presiding, Prakrti gives birth to both the
moveable and immoveable entities; because of this, this changeful world
revolves™?¢, Birth and death are ever-going processes. It might proceed
until and unless one can’t attain liberation. Perhaps we don’t know what
happened after our death. We cannot not say definitely whether we would
take birth again or not but there are some descriptions found in Epics,
Vedas, and Purana that rebirth is a new beginning of life. Every being may
take birth again and again, as birth is the root cause of the possibility of
rebirth.

221 Rgveda, X.16.3.

222 Guru, Narayana, Atmopadesa Satakam, verse 56.
223Brihadaranyaka-Upanishad: Fourth Adhyaya, Fourth Brahmana
224 Krishnananda, Swami, Commentary on Bhagvadgita, chapter 13, discourse
40,https://www.swami-krishnananda.org/bgita/bgita 40.html

225 Bhagvad Gita,Chapter9, versel0

226Bhagvad Gita, IX, 10
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Everything has both creation and destruction. Everything has a new form. I
mean to say that everything in nature has a beginning and an end. It is
reciprocal in nature. I put forth here some examples of the beginning and
ending of things. Clay has no form until and unless it takes on a new shape
and form. When we give it the form of a mug, it has a new beginning, and
when we break it, it has an end. Similarly, a jewellery is destroyed when a
new ornament is created, but is also born again in the form of a new
ornament when another creation is there. So, rebirth is an ongoing process
until and unless the Karmas get exhausted. “Until we deny the ego and get
fixed in the divine ground, we are bound to the endless procession of events
called Sarhsara™?’.

According to Vyasa, “the acts done in former births never abandon any
creature... [and] since man lives under the control of Karma, he must
always be alert to ways of maintaining his equilibrium and of avoiding evil
consequences”™?, In addition, here, I give the example of a daughter-in-law
who is always torturing her mother-in-law. She does not care about her. She
does not think of her situation when she will become a mother-in- law.
When her son got married, she was tortured by her daughter-in-law in the
same process.

A man should always be alert to the consequences of his actions. Whether it
is good or evil, Karma has certain results that cannot be avoided. Therefore,
one should keep in mind the action taken by him. The temporal world tries
to imitate those part of nature which it cannot express entirely. It carries the
certain image of the abiding presence and tries to imitate the essence of the
eternity/nature. It takes an infinite journey of time as it cannot stay forever.
Therfore, the temporal world goes with the flow of life as it cannot
comprehend the plentitude of life.

227Cp. Boethius: Consolations of Philosophy.” The temporal world seems to emulatein part
that which it cannot fully obtain or express, tying itself to whatever presence there is in this
exiguous and fleeting moment,a presence which, since it carries a certain image of that
abiding presence, gives to whatever may partake of it the quality ofseeming to have being.but
because it could not stay, it undertook an infinite journey of time ; and so it came to pass
that, by going, it continued that life, whose plentitude it could not comprehend by staying.’
2283 207.19-20. Compare 12.232.19 ff.
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The Concept of Rebirth

The Concept of Rebirth is also found in the conversation between Yama
and Nachiketa: “Some enter a womb for embodiment; others enter
stationary objects according to their deeds and according to their
knowledge”*?. Srimad Bhagavad Gita, Chapter II, Verse 22, speaks:

“Vasamsi sirnani yatha vihaya navani grhanati naro’ parani tatha Sarirani
vihaya jirnany anyani samyati navani dehr”

This verse says, “As a man casting off his worn-out garments receives new
ones, so the soul casting aside the worn-out bodies take to others that are
new”.In this context, we came to know that each body has a certain time
and period to be born and then reborn. I would also like to mention that it is
meaningless to cry after the death of near and dear ones, because the dead
person may be born again in the form of a new body. Our lives are just like
a film and we are the actors. As long as our role is confirmed, we will act.
When the film is over, we are back at home (home means: we came from
God, and again we go back to HIM after the ending of the film).

Krishna told, “O Arjuna, neither here nor hereafter is there destruction for
him, for none of his good deeds ever goes to perdition. Having attained to
the world of the righteous and having dwelt there for eternal years, he who
deviated from the path of yoga is reborn in a house of the pure and well-to-
do. Else he is born in a family of wise yogis only. A birth like this is very
rare to obtain in this world”>*°,

This verse says that yoga is the prime concern of life. Yoga helps to
maintain equanimity and peace in life. A person’s good deeds cannot be
lapsed. He has good consequences irrespective of family, caste and status,
but we do not know whether it is possible for the materialists to think and
act accordingly. It may be difficult because people are engaging themselves
to earn money. They have no time to set their schedule according to this. If
they will act according to the prescription and prohibition of scripture, then
they may get a peaceful life. Shankara states in his siitra, ‘it depicts the
theory that a soul leaves one body along with its chief internal energy
(mukhya-prana), senses, mind, ignorance (avidya), Karma, and knowledge

229K atha Upanisad, v. 7.
230Bhagvad Gita, VI, 40-42
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of the previous state of existence and attains a new one.” Rebirth is another
part of birth. Good or evil action leads to good or evil birth. The principles
that control the universe are action and Karma. Birth, death, profit, and loss
are the products of man’s prarbdha or kriyamana Karma.

Birth and death are processes of nature. It is happening, was happening, and
will happen. A body goes through childhood, youth, and old age until and
unless the soul realizes his real nature. So, it can give birth again and again.
Needless to say, rebirth is in process. ‘As one has birth, he must have death;
similarly, as one has death, he must have been born again’ (Bhagvad Gita,
chapter II, 42-43). Those who give importance to sensuous pleasure and
desire to attain svarga, the passion of sakama Karma described in the
Vedas, need only pleasure. These sweet-tongued people must take pleasure
or speak of enjoyment or pleasure.

One’s birth is determined by Karma. It is only action that determines a
man’s present, past, and future lives. The course of nature is also the course
of action. Every action is good when expressed as a part of the course of
nature or as an appearance of the self-expression of the self as karma can
initiate a less-endless chain such as a going-on-process for a short and long
period of time.

“Yanti deva-vrata devan pitfn yanti pitr-vratah bhutani yanti bhiitejya
yanti mad-yajino ‘pi mam”. (Bhagvada Gita 9.25)

This verse says that one can reach the admired harbor (whether the moon,
sun, or other planet) by adhering to specific Vedic postulates, which are
known as Darsa-paurnamasa. These are strikingly narrated in the fruitive
activities section of the Vedas, which advocates a certain worship of
demigods located on disparate heavenly planets. Similarly, one can reach
the Pita planets by executing a certain yajfia. Similarly, one can move to
numerous ghostly planets and become a Yaksa, Raksa or Pisaca. Pisaca
veneration is named ‘black arts’ or ‘black magic’. There are plenty of men
who exercise this black art, and they believe that it is spiritualism, but such
endeavours are purely materialistic. Similarly, a virtuous aspirant who
worships the Ultimate Personality of Godhead only reaches the planets of
Vaikuntha and Krishnaloka without hesitation. So, by reverend the
demigods, one can reach the heavenly planets; by veneration, the Pitas
reach the Pita planets; or by exercising the black arts, one can reach the
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ghostly planets. Here arises a question: why has the pure aspirant not
reached the planet of Krishna or Vishnu?

Disastrously, there is no information regarding these sublime planets where
Krishna and Vishnu live. The impersonalists talk of brahma- jyotir. The
Krishna consciousness movement is therefore disseminating magnificent
ammo to the entire human society, with the outcome that by purely
incantation of the Hare Krishna mantra, one can become ideal in this life
and return to divinity.

Even the Taittirya Upanisad says that whatever emerges from the causal
reality is well-made or well-done (sukrta). Meritorious deeds are otherwise
known as sukrta. All other beings except man have to participate in the
process of life with no choice of their own because only man is responsible
for his actions with reasonable capacity, which is absent in any other living
creatures. So, man is responsible for the good or evil action perfomed by
him. According to the Taittirya Upanisad

“Such a ohe, verily, the thought does not torment: Why have I not done the
right?

Why have I done the sinful?

He who knows thus saves himself from these thoughts. For truly from both
of these he saves himself.”**!

Those who think themselves to be the agents of an action are to be treated
as sinful because they are unaware of the reality such as self-reality and
self-creativity which belong to nature in an absolutist sense. There is a
description in the Brahma Sutra that those who do not concern themselves
with executing rituals go directly to Samyamana (the underworld). They are
not eligible to go to the sun or moon worlds.

“What lies beyond shines not to the simple minded Careless, who is

deluded by the glamour of wealth? Thinking, this world exists and there is

no other, he falls again and again into my power.”**

21 Taittirtya Upnisad, 11.9,1.
232K atha Upanisad, 11-6.
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The Concept of Birth and Death

Birth and death are processes or functions similar to greeting and farewell.
One has to ‘come’ and one has to ‘leave’. When there is birth, there is
death, too. The occurance of death will be continued until the occurance of
birth. Birth and death are realities. According to the Vedantins, “everything
is Maya and Brahman is the only reality.”** Due to Maya, birth, death, and
rebirth appear to be real. According to the Katha Upanisadaa (Chapter I,
18) and Bhagvada Gita (Chapter II, 20), “reality is never born and never
dies”. So, even if no living entity exists, reality still exists. Narayana Guru,
in his Atmopadesa Satakam,

“There is no death or birth, nor duration of life;
Neither man, gods, nor other beings, being mere names and forms;

What seems to exist is a phenomenon resembling the water of a mirage,

It does not exist; be aware”?3*.

When Arjun said, ‘I will not fight’ against my relatives, at that time,
Krishna said, you show distress for those who should not be distressed for,
and yet think like the conversant; judicious men do not mourn for the dead
or the living. It was a mistake for the soul. Because “there was never a time
when I was not, or when you or these kings were not, and it is not a fact that

hereafter we shall all cease to be”.

The soul is eternal which leaves one body and takes another, then another.
The soul, when it leaves the body, passes away in three stages: childhood,
youth, and old age. Similarly, when it takes another body, it will also go
through childhood, youth, and old age. So, it was useless or may be of no
significance in terms of grieving for others. Hence, one must do the
assigned duty. It is only in the hand, by the hand, and at the hand of the
Supreme that the soul can be overcome or ruled out. We came to earth to do
our duties, not to show grief or happiness for others in pleasurable or
painful states.

233 Sharma, C.D, A critical survey of indian philosophymotilal banarsidass publishers,
1987,p-273

234Narayana Guru, Atmopadesa Satakam, verse78.

23>Bhagvad Gita, Chapter I, 12.
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The Vedanta system speaks of how liberation can be attained through
devotion to the absolute, sacrifices, and other admirable works. For the
gruti,

“Tad ya eha ramaniyacharana abhyaso ha yate ramaniyar
yonimapadheyaran

Brahmanayonim ba ksatriyayonih ba vaisyayonih batha ya eha
kapuyacharana

Abhyaso ha yate kapuyam yonimapaderan shrayonim ba shukatyonir ba”.

This system speaks about birth, saying that “those whose conduct, during
the previous life, has been good, presently obtain good birth, such as the
birth of a Brahmin, a Ksetriya or a Vaisya; those whose conduct has been
evil, presently obtain some evil birth, such as that of a dog or a pig”?*.

For the Smrti vide,
“Varna: Ashramakhya Svakarmonista: pretya karmophalamanubhuya tatah:

shesena visistaatikularupayu: sruta vrutavitasukhamedhaso anma prati
pdheyante .”

This verse speaks of the appendages of the different classes and of the
different orders of life who are engrossed in the actions prescribed for them
and, after departing this world and reaping the fruits of their actions in the
other world, take rebirths, delinquent to the unenjoyed portion of their
remuneration, insignificant castes and families with special semblance,
durability, knowledge, deportment, property, consolation, and intelligence.

“Sruti says all persons, ethical or immoral, are equally authorized to enter
the world of the moon”. “Smrti says, ‘“The person who comes with evil
action comes under the custody of Yama.” Some exceptional births, like
Dronacharya, Sita, Dhrstadyumna, Draupadi, may be taken independently
of libations. So, every birth does not necessitate five libations to arise from
the moon or to take his birth in this world. Lastly, the animal soul entered
into a corn or plant and passed different stages, after conjunction, it entered
into the mother’s womb and finally took the human body.

236Chhandogya, chap.v, 10,7. fi
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Badarayana says, after getting Brahma-Vidya, one can attain liberation.
Brahma-Jiiana (self-knowledge) can be attained by the practising of
sacrifices. “He can enjoy the phalas of his sacrifices in a bright world after
death.”

Karma and Time

Karma is invariably related to time. There is a conversation between the
wicked fowler and the saintly Gautamt about who is responsible for the
death of Gautamt’s young son, who died due to a snake bite. A series of
convicts passed away. Gautami said, “With great patience and mental
tranquility, she divines the cause of her son’s demise to be the boy’s own
Karma from a previous lifetime and adds that she too acted [in the past]
such that my son has died [as a consequence]™>’.

So consequences must be hung up until the Karmas of the past can be
exhausted. Past, present, or future are related to action. Every action has
pros and cons. One can achieve everything through his own self-effort.
There is a law that is so inflexible that “death has been decreed for all
created beings. When their hour (vidhi) comes round, all beings are
removed by law (dharmena)”?*8, “Whether friend or foe, no one ever comes
back to life having once succumbed to the power of time”**°. “The fruits of
Karma, whether good or evil, are said to be nullified by the iron rule of
time™?4,

Here, the important thing is to remember that time is more powerful. It
never waits for anyone, nor can it stop for anyone. It is always running,
irrespective of anything. When the seed is sown, it becomes a tree at the
appropriate time. Until and unless time has come, no one can get any
consequences for his action. So, action and time may be reciprocal with
each other. Similarly, fate is an external force over which individuals have

237This is one of the meager number of instances in the Mahabharat, where the notion
appears that one person’s Karma influences both his own future and that of others who are
closely related to one temporally contiguous with him. See 1.86.7 cited in the text above.
238754 (PCR); C.E.Appendix 1.8 (240-243). Cf.12.137.45-49.

239(12.149. 8-9).

240 Vss. 44-45. For a few of the many other passages about kala as the primary causative
force, consult 1.3.148-175; 2.40.5; 69.44; 3.188.99; 189.25-26; 12.26.11f; 149.12-13; 44-45°
213.11f;

13.1.50ff; 13.6; 14.17.7 ff.
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no control, whether it can actualize or de- actualize in any particular state of
just affairs. In the Uttaryayati, yayati says, “All living creatures depend on
fate (dista) and their acts are wasted; regardless of what one obtains, the
wise one is not concerned, knowing as he does that his fate is stronger
(distambaliyah). Whether it is good or ill fortune that comes to him, it is not
he but fate that brings things to pass®*!. Fate may be conceived as an
instrument in collaboration with time that can be arranged by the divine
arranger (Dhatr) to process his will in the world. In this regard, the old
patriarch observes, “Time [or fate] does not raise a stick and clobber a
man’s head; the power of time is just this up-ended view of things (2.72.8—
11;J. A. B. Van Buitenen, trans.)”?*>, We do not see fate.

But sometimes situations arise to demand it, and there may be fate that
helps to reach the destiny. It may be due to past actions that one’s fate may
be stronger or one may reap the consequences in the present. For example: -
A man named Dipu, one of my relatives, is a psychotic patient. He does not
know the meaning of hard work, and he has no interest in doing something
for his future. It might be said that it is his fate as his father is a rich person
and he is the only child of his parents. So, his future is quite secure
financially. Therfore, in this context, we may say that fate is unseen but
works.

“Actions are either powerful, Lacking power, or both;Thus, three types of
Karma are observed: Base, moderate, or superior. Weak fate is impeded

By individual action,On the other hand, one’s action Is impeded by

preeminent fate.”?*?

“Dhyayato vishayan purmsah sangas teshiipajayatesangat safijayate kamah
kamat krodho ‘bhijayate”.

This verse indicates that repeatatively thinking of a thing leads to
attachment, and it gives birth to desires. Desire is the main enemy of man.

241Compare 12.15; C.Drekmeier, kingship and community in Early India (Stanford, 1962),
pp. 150 ff;

H. Zimmer, philosophies of India, (New York, 1951), pp. 98 ft; and .A.B. Van Buitenen, “
some notes on the uttara-yayata”, Adyar Library Bulletin 31-32 ( 1967-68) : 617-635.
22Consult the following passages for additional references to the concept of fate: 1.109.10-
11; 43.32; 45.55 ff; 71.35; 67,3-4; 3.176.26 {f; 5.159.4 (PCR); 6.76.19; 7.135.1 ff.(PCR);
8.9.3; 12.28. 18ff;13.6.1ff

243Caraka Samhita, 3.3.33 Y»-4.
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Due to his greed, man wants to acquire more and more things in his life. So
Mundaka Upanisad holds,

‘Sa vedaitat paramam brahma dhama yatra vi§vam nihitam bhati Subhram
upasate purusam ye hy akamas te Sukram etad ativartanti dhirah.”?*

This verse says, “He knows the supreme abode of Brahman, where, in its
foundation, the world shines brightly. The wise men, who, free from
desires, worship the person, pass beyond the seed (of rebirth).”

Karma is the cause of new Karma or new birth in a new body (Jati). “It
cannot be said that a single Karma produces many births, for in that case,
when a single Karma causes many births, there would be a lack of
fructification of the other Karma**. Vyasadeva expresses his own view:
‘This means that the varied series of karmasayas (bright and dark)
accumulated in the course of one’s life between birth and death and
arranged in order of prominence (pradhana) and subordination (Visarjana)
combine together under a single effort and cause death, and being held
together (Samsrstata) give rise to only one birth. This birth is the
assumption of a body, whose term of existence (Ayu) is determined by the
same Karma, and whose experience of pleasure and pain (bhoga) is also
based on the same Karma. This aforesaid Karma is called Trivipaka’.>*
“The devadeha of Nandi$vara was really a transformation of his original
human body and not the assumption of a new body after the death of the old
body”?¥’. In this regard, the Yoga Sutra chapter II, verse 13 says, ‘Jati, Ayu
and Bhoga are the vipaka of Karma and may be of the nature of labha
(pleasure) or paritapa (pain) according to whether the nature of the Karma
is punya or papa. Therefore, Ayu, class, caste, varna are assigned to the
man according to his action.

Obtaining unwanted items is referred to as passion (Kamana). The person
who lives his life passionless, egoless, wildly, and less selfishly attains the
state of peace. This state is known as Brahmi State. The person who is
deeply involved in this state must, at the end of his life, attain the highest
perfection. Those who live in ignorance are bound to the circle of birth and

24#Mundaka Upanisad3.2.1

245 Atekesu karmesu

246Mahabharat, anushanaparvum,p.869.

*#Tnandi$vara was a boy of eight. He became a deva with a very long life. This is an instance
of Karma with two fold vipakas namely bhoga as well as Ayu.
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death. Ignorance is the main cause of bondage. Karma and bondage are
interlinked with each other. We do action with some desire, but willing for
desire is a on going-process. It never ends. Max Muller holds that the souls
of men migrate after death into new bodies of living beings. This seems so
self-evident that he does not trouble to assign any reasons in support of it.
Srimad Bhagavadgita holds, one should act according to Karmayoga. Only
through Niskama Karma, man find the way to reach his destiny, i.e.,
liberation.

In Upanisad, the tenet, which rules this universe of becoming, is called
Karma. There are laws that may be moral, spiritual and physical. There is
the necessity of laws in shaping our conduct and character. The law of
Karma is within to the individual. The law which helps rectitude tobring
exultation and ill doing to bring its compensation is the law of our
existence’*®.

The universal order is a contemplation of the divine mind. The Vedic gods
were viewed as the pillars of the order, Rta of the world. They were the
escords of Rta. ‘God, for the Svetasvatara Upanisadaa, is the appease of
Karma, Karmadhyaksah, God is law as well as love’?*. We cannot avoid
the workings of this principle. In this regard, John Mackenzie said, it is
ordained to men once die, but after this the judgement>®,

After specifying the dispersion of the associates of the human body at
death, the eye of a person goes to the sun, the respiration to the air,
discourse to fire, the brain to the moon, the hearing to the habitation of
heaven, the body to earth, the vitality to the ether, the bristle to the plants
and trees, the blood and progeny to the waters as per the discussion of

243Cp. The words of a fine fragment of the lost melanippe of Euripides.Dream you that men’s
misdeeds fly up to heaven And then some hand inscribes the record of them Upon God’s
tablets; and God, reading them Deals the world justice? Nay, the vault of heaven Could not
find room to write the crimes of earth Nor God himself avail to punish them:

Justice is here on earth, had ye but eyes.

249Cp. St.Paul: ‘Behold therefore the goodness and severity of God.” Romans, XI.22.

250 Mackenzie, John, : two religions (1950), p.112. some western phuilosophers and early
Christian theologicians accept the principle of rebirth.
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Yajfiavalkiya. After discussing the seenet of work with Artabhaga he said, a

person becomes good by good works and bad by bad works®!.

Our existence manifested our character. The Upanisad speaks of detailed of
a ‘man dies and is born again’>*2. The self after death thrown off his body
and take another form, whether it be of the manes, gods or any other beings.
The condition of each actuality of the Atma is adapted and decisive by its
knowledge (Vidya), its conduct (Karma)®>*® in the earlier actuality.
Brhadaranaka Upanisadaa speaks that all the organs follow the final soul,
which infiltrate into the samhjfiana and becomes consumed of coginition and
consciousness®* ie. Vijiana. The outcomes of information and
manifestation cling to the soul*®.

The nescient, oblivious go next to death to sunless hellish regions.?*® The
good one goes to air, sun and moon regions®*’. The Chandogya Upanisad
talks of two paths— the path of the Gods (the bright) and another one is the
path of the fathers (the dark). Those who custom atonement and credence
never fall into the cycle of birth. Similarly, those who are existed in the
domain of the fathers fall into the cycle of birth repeatatively. By studing
different books, I do not find the exact answer of the question ‘what
happens after death’. Therefore, birth and death occurs according to one’s
Karma. However, I found that reality is reality, which is known as sat-chit-
ananda.

Karma and Brahman

As the subsistence, Brahman is behind all the manifested forms. As for the
apprehension, Brahman is awake and dynamic in nature. It is the value of
experience. Even the most negligible events in apprehension are assessed in
terms of happiness, which is verily known as sat-chit-ananda. When the

251B.U,I11.2.13

252Gee, B.U.1V,3.37-38; IV.4.1-5 AND 9.7.SEE Katha I, T 5-6.

23B.UIV,4.2

24V 4.3

235CP. With this the Buddhist view that the’migrating soul consists of vijfiana and the other
four

skandhas of vedana (feeling), sarmjia(perception), sarmskara(disposition) and rupa(corporeal
form).

256T¢a 3.Katha 1.1.3.B.UIV4.11.

27B.U.V.10.1.
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vivacity and vitality of the substance become self-manifest, this is known as
Karmas. Man should regard his oneness with this Brahman, which is
always artistic. The very same ingeniousness is demonstrated in the form of
his activities too. Such is the supreme meaning of one’s karmas and even of
an individual’s life. This appreciation generates one fully established in
oneself, the self, or the Brahman, that can be liberated from all senses of
vices and virtues, which is known as Mukti in the Vedanta philosophy. This
is the final teaching of Bhagvada Gita as well as Vedanta. The real
knowledge of awareness is called vidya. Through vidya, one can attain the
ultimate reality.

Karma and Belief

Sometimes, out of belief, we take an action, and in return, we fall into
hazardous consequences. In this regard, I want to write the story of a greedy
Brahmin and an old tiger. “Once upon a time, an old tiger brought a gold
bangle into his hand at the bank of the river and asked everyone, Please
bring this gold bangle. A miser man on the roadside listens and thinks Oh!
It’s my luck to bring it, but I think the tiger is a wild animal and cannot be
trusted at all. I tried to ask the tiger, who showed your bangle, and you are a
wild animal. How can I trust you? The tiger said, in my young age, I was
very wild and attacked animals and ate their flesh.

As a result, his wife and son got killed.For repentance, a sadhu said, you
can donate gold to someone to get rid of this sin. The tiger said, I am an old
one, and my teeth and nails have been crashed. How could I eat human
flesh? So, believe me, from the eight paths of Dharma Arjana, I take the
non-misery path so that I want to give a golden bangle. ‘Oh yes! Tigers eat
humans. So, you cannot believe me. Due to this superstition, people don’t
believe in bad ladies but believe cow murderer Brahmins’>®. ‘I am a sadhu
by studying Dharmasastras so to take good thoughts to others and donate to
the right person’®’. ‘The donations that can be made at the right time,
place, and person are called ‘Satvika Donation’*®. So, in this way, he keeps
faith in the roadsider, and the roadsider believes the tiger and goes for the

2%Ttyadhyanadanani  Tapah Satyam Dhruti Khyama Alobha Eti Margoyar
Dharmasyastabidhah Smrutah (Hitopadesha Mitralabha-10)

25%Marusthalyarn Ytha Brustih... Sadhabah (Hitopadesha Mitralabha-11-12)

260Hitopadesha Mitralabha-16).
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golden bangle into the river, and cleverly, the tiger eats him. So ‘born with
nature cannot be changed’®®'. The resultant outcomes from
‘SarbathahbicharitamKarma na kartavyam’are that before action, think
about it.”

Karma and Sin

A sinner must reap his consequences at any time?®?. “There is a jungle

named Chamkabati in which a deer and a jackal are staying. The deer is
looking so beautiful and moving here and there in the jungle. Once the
jackal wants to eat his meat. So first, he has faith in the mind of the deer,
and the deer is so innocent that he makes friendship with the jackal. They
have a conversation that they will be at the deer’s house in the evening. In
the evening, the jackal came to the deer house, and there was another friend
of the deer named Subudhi. Who is he? The deer said that he is my friend,
but the crow said it was not the right decision to make a friendship with the
jackal because ‘unknowns cannot be entertained’?®*. Then the jackal said,
from the first meeting, you are also unknown. How did you make friendship
with the deer for such a long time? Latterly, the deer said, Don’t make an
argument; we live all together. The crow said, Ok. Once the jackal planned
to trap her and eat her flesh, but the crow helped rescue the deer, and a
person could shut anarrow to the jackal, and he died. There may be

justification for saying, ‘As you sow, so shall you reap’.?%*

“Sukha-duhkhe same kritva labhalabhau jayajayau tato yuddhaya yujyasva

naivam papam avapsyasi.”2%

In Bhagvada Gita, there is a description that one can perform his duties
without being fascinated by the thought of results; such a type of
commitment will free him from sinful results.

26'Hitopadesha Mitralabha, 17, 20).

262Trivibarshei Striki Maseistrivih Pakher’strividineih  Atyut Kateih Papapunyeriheiba
Dhalamasnuteh.

263 Trivibarshei Striki Maseistrivih Pakher’strividineih Atyut Kateih Papapunyeriheiba
Dhalamasnuteh.

264 Agyantakulasilasyan Baso Deyo Na Kasya, Padhi, Pramod kumar, Hitopadesh p-16.

265 Bhagvad Gita Chapter 2, verse 38.
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Karma vis-a-vis Dream and Sleep

The second kind of ignorance is eugenically conditioned. It comes in as
appetencies and repulsions become institutionalized in a culture and
organized into value systems. For example, in some cases, most illiterate
people speak of different traditions, customs, beliefs, and superstitions
about which they think those things are mandatory to obey. But some
literate people do not take such actions because they may think that those
kinds of things are not good in practice because they may be useless and
meaningless in nature. The different opinions arise from the inclinations
and beliefs that are factions of the culture, not from basal discernment.

Cultures can shape us, but we carry the seeds of accustoming ourselves
with us wherever we go. We blamed our pain on the atmosphere and
conditions and thought that if we could change our conditions, we would be
fortunate but the true fact is that this kind of pain is a subsidiary cause of
our suffering.

The basic cause is innate ignorance and the ensuing passion for things to be
different than they are. As long as hope and fear are there, dissatisfaction
and unhappiness will be found. The thing we wantcan primarily affect our
Karmas, and what could be done in the past and present will be in the
future. Every action leaves karmic traces. Karmic traces are the
consequences of actions that endure in mental cognizance and credit our
future.

Sometimes, we see things like fear, hunger, sadness, and some horrible
events in our dreams, and the experience of these events may stick in
somebody’s mind. Unconsciously, when we come across the situation, we
may fear that it may occur again. This kind of activity leaves karmic traces,
which are the result of Karma. Any attitude in any situation can leave marks
in the mind.

As action decrees reactions, the reactions disseminate further karmic roots,
which can bear other consequences, and so on. This is called the circle of
generation and re-generation, birth-death, etc. Every experience is created
by our action, was created by our action and will be created by your action.
For example, if someone is very hard working and gets good marks in an
important examination, we may say that this hardworking experience is due
to his actions alone. If someone has the tendency to faint when they see
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blood, in that case, we may say that, this tendency may be due to his past or
present actions. Similarly, ‘an old patient is a good doctor’ because when
someone is suffering from malaria, the person who has already suffered
from this disease may give him better suggestions on how to take the right
medicines.

Karma may be positive or negative in nature. If we take an example of
negative Karma, we see when we are angry with somebody. These
tendencies may generate negative atmospheres, and the negativity will last
for a long time in our minds. So, if the person to whom the anger is directed
takes any action that is unfavorable to the angry person, it may lead to
conflict. It is very difficult to eradicate the negative atmosphere because
each person will argue from his own position and each will think that they
will correct the other. Negative action will last for a long time.

Needless to say, mental judgment is the root cause of negative Karma. As a
result, the negative seeds will germinate. If we take an example of positive
Karma and reside near the positive thinker, we find positive energy around
him or her. If we are in angry mood due to some reason, our anger would be
slowly melted by the effect of this positivity. Positive energy, spirituality,
and inner peace will lead to positive actions. Accepting the apprehension of
Karma, we can hold our mind to use all incidents, even the most intimate
and fleeting glances, to support our spiritual exercitation.

All samsaric incidents are governed by karmic footprints. Dispositions,
cogitations, affections, psychic images, perceptions, impulsive reactions,
and identity are all functions of actions. For example, if we wake up in a
depressive mood, then we have to carry out our daily activities in
depressive moods. We may say that some action is aging in that case. The
matters and circumstances are arranged in such a way that the emotion may
be demonstrated. There may be thousands of reasons for these moods, or
there may have been some dreams that occurred last night. What we
experience in our day-to-day lives, the incidents in which we come across
problems, come and go. These are residing in the consciousness of the
mind. For most of us, the consciousness elucidates the glooms, the karmic
footprints, and these reveal themselves as dreams.

The karmic footprints are like snapshots that we can catch up on from our

experience in day-to-day life. Remembrances, thoughts, emotions, etc. are

like clutching a photo. In the darkroom of our snooze, we amplified the
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film. Some scenes are deeply enlarged in dreams because of the powerful
reactions to the images. We propose this inmost activity of the mind in
contact with the world and conceive that our experiences are ‘authentic or
genuine’ and extraneous to our own mind. Karmic footprints are the origins
of dreams. When they are exclusively depleted, these are mainly the pure
brightness of awareness. There remains no film, no dreamer. Only absolute
reality is there, so enlightenment is the end of dreams and is known as
‘awakening’.

Karma, Freedom, Determinism

According to Mahabharata, a person is capable of building his own future,
but his birth in a particular family with all its prosperities and adversities is
determined by inexorable destiny (daivayattam kule janma madayattam ca
paurusam?®®®). Suffering or happiness is our own creation. We are, to put it
in the words of Bhagvada Gita, our own friend or enemy?%’. There is a $loka
in Bhagvada Gita that what we do must do with determination.

“Hato va prapsyasi swargam jitva va bhokshyase mahimtasmad uttishtha
kaunteya yuddhaya krita-nishchayah” 26

This passage indicates the reality of society. What we do, whether it is right
or wrong, can be returned to us. If we take money from others by unfair
means, the reciprocal events are ready for us by others. Once upon a time, a
merchant had many properties. However, he has developed the greediness
to acquire more and more. Once he wishes the Lord, ‘O! God, please give
me lots of gold! What meets my hand becomes gold. In addition, he gets
that wish to be fulfilled by God. In addition, he ran madly to touch things,
and they became gold. Lastly, he went to his daughter happily to say those
things that had happened to him and touched her, and she became a gold
statue. In addition, he cried loudly and wished for God to get back his
daughter, and he became a person devoid of greed. Therefore, in this case,
we come to know that happiness or unhappiness is our creation.

According to Kant, the practical demand of our lives compels us to expect
reward for virtue and punishment for vice?®. John Dick says, “There is no

266 Mahabharata, Venisanhaar, 3.37
267Bhagvad Gita Chapter6,verse,5...... “Atmaivahyatmano Vandhuratmaiva ripuratmanah
268Bhagvad Gita Chapter2,verse,37
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arbitrariness, no randomness, no justice in the inequalities of our human Iot,
but only cause and effect, the reaping now of what we have ourselves sown
in the past’’’, attitude of facing challenges when they come his way. So,
one has to develop habitual responses to get something, develop something,
or invent something.

In common parlance, one is free to act, speak and do whatever he wants. In
religious parlance, freedom refers to absolute freedom. In political
dominion, freedom is associated with individual liberty and is accepted to
be the fundamental right of the Constitution’s preamble. To be free means
to work as per one’s urges and desires. The freedom of a person makes
sense within the field of certain criteria, whether standard, written, or
unwritten. In trade and commerce, freedom applies to the axioms of
commercial non-interference and laissez-faire. Freedom also refers to
morality or human action. Freedom is considered an ambiguous concept by
many philosophers®”.

Lenin says, “One cannot live in society and be free from it”?">

. Nagarjuna
says, “Freedom (Moksa) is the cessation of Karma and klesa (acts and
passions); these arise from Vikalpa (imagination); this ceases with the

knowledge of their falsity (Stinyata)™>".

Freedom distinguishes an action from an event. An event has been created
by its preceding action. For example, when the fan is moved by its switch,
that is an event, but when it is moved by someone’s hand, that is an action.
Deliberate behavior involves the determination and free will of the person.
The agent was free to contemplate or not to contemplate. So, moving the
fan with his hands was the consequence of his choice or will to move the
fan. So free will is interrelated with human action. Awards and penalties,
approval or disapproval, make sense, but only the agent (man) is frank
enough to choose.

209Cf. Kant’s critique of practical reason and other works (transl.), Abbott; Thomas Kings
Mill (Longman, Green Co., 1898), p. 229.

2%Hick, John H., Philosophy of Religion (second ed.) (Prentice Hall, India, 1978), p. 108.

271 Prasad, Rajendra Fredom and Determinism,” Journal of the Philosophical Association,
Vol. IX, Numbers 33-34, 1962, p..

22Gustav A. Wetter, Dialetical Materialism, Routledge and Kegan Paul, London, 1958, p-
389.

23The Central Philosophy of Buddhism, p. 223.
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“Freedom is one of the basic postulates of morality.”*’* Freedom is
significant only when there is an option to choose or when one is free to
choose. To opt means to choose one thing over another. Freedom may mean
autonomy from coercive forces. The concept of autonomy becomes
significant only when there are compulsions. Davidson said, Cravings and
inclinations are cogently distinguishable from action. Intentional action is
related to freedom. Freedom may mean freedom from opt, freedom from
choice, freedom from alternatives, freedom from selection, freedom from
value, etc. Freedom is a concomitant concept; intentional action is of basic
concern in the philosophy of action. ‘If there were no purposeful actions,
actions would attract little interest at best, and perhaps there would be no
actions at all*”.

There is much justification regarding the notion that human beings are
responsible for all their actions, but the question may be put here, whether
in a deterministic way or purely free choices. According to general
determinism, ‘every event is causally determined.” A. J. Ayer said, “In what
manner am [ accountable for my character? Only, absolutely, in the sense
that there is a causal connection between what I do now and what I have
done in the past. It is only this that justifies the assertion that I have made
myself what [ am, and even so, this is an over elucidation since it takes no
explanation of the extraneous influences to which I have been exposed.
However, ignoring the outer influences, let us suppose that it is, by the way,
the case that | have fabricated myself into what [ am. Then it is still genuine
to ask how it is that I have come to execute myself as one sort of person
rather than another. If it is a hazard, then by the same contention as before, I
am not virtually responsible, and it is not a hazard, we are moving back to

determinism”?7°.

Possible response to this argument is that we do not see our past. What I did
in the past could have been deterministic, or it could have been fate. If |
take the form of a good human being, then it may be due to universal
determinism. From another point of view, fatalism says, if I am to do what I

274 Kant’s account of reason, first published 2008. Plato.standard.edu

2>Davidson argues that every action is intentional under some description (1980, ch. 3); cf.
Hornsby (1980).

276 Ayer, A.J.—Philosophical Essays (Macmillan, London, 1969, p. 276).
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am to do, if it has become what it was to be, then there is no necessity to
say that a person is responsible for his success and failure.

In response to these, universal determinism seems to be a blunder
obstruction, for the legality of the Karma doctrine is a mere generalization
of science and is not an essential basis for the interpretation of human
affairs in general and their ethical behavior in particular. Secondly, the
doctrine of Karma, assumed to be deterministic by some, does not support
determinism at all.

The advocates of fatalism, which drafts everything into an enigmatic
destiny and can likely elucidate the Karma doctrine accordingly, If [ am to
do what I am to do, if ‘it has befit what it was to be’?’”. Then there is no
sense in saying that I am responsible for my destiny. My response to this
argument would be that what I am harvesting now has earlier been
predestined. I would misconstrue its significance. Here, a question arises:
what is the status of the logic of fatalism and determinism that can be fitted
to the doctrine of Karma or not?

The logic of fatalism shows that it is destined that ‘what has to happen has
to happen’. There is no question of any deviation, in spite of thousands of
attempts to escape the resentment of the pitiless fate. Therefore, according
to this theory, all actions are fixed and final.

The outlook of determinists is that an event can only be assumed in terms of
particular previous events through particular appropriate common or natural
laws. However, the fatalist justifies everything via some concealed and
unexplainable fate, whereas the determinist interprets the events via some
earlier events or via a natural law. It is not confused with the views of
predestinationists that there is some ultimate doer determining one’s
destiny. The moot question is: how to define ‘what will be’ or ‘what has
been cannot be changed’?

I can say it relevantly that if it is a fact that India won the cricket world cup
in 1983, then it is true to say that this fact can never be changed. I can
induce evidence in support of my view, which means the fact that has
already taken place cannot be changed at all. Therefore, it may be said
correctly, ‘what has been has been’. However, how has itproved that what I

271Cf. Ryle, G-Dilemmas (Cambridge, 1969), pp. 15-36.
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have become today was determined hundereds of years ago? That means
my transformation dubious in future is not entirely ruled out. If the situation
obtainable today continues to remain the same to accompany tomorrow,
then I can predict the course of events to follow day after tomorrow. What
do we actually do in such cases? My estimation might succeed and give
accurate or probable results. However, when I say, ‘I am fated to win the
lottery’, what [ mean is that I have nothing to do here; I am not in a position
to alter any situation. In this regard, Ayer said, “we shall never make
objects other than they will be, we do frequently make them other than they
would have been if we had behaved variously or failed to act all”*%.

For a fatalist, each action, event, and situation are inexorable. Rather, it is
compelled. Sometimes he confuses the terms ‘unexplainable’ and
‘inexorable’ because if, in spite of all her attempts, a student fails in the
exam, she takes her failure to be inexorable, though actually the event is
unexplainable by the feasible situations. Again, why at all is this situation
inexorable?

I suppose the fatalist cannot give a logical explanation for this. Another
problem is: can we decide all the happenings to us in terms of fate? If we
take it from inference grounds, we cannot say whether it is inductive,
deductive, or at all an inference. So, Ryle said, ‘the fallacy comprises the
notion of the eternal but groundless pre-existence of truths in the future

tense’?”.

Even Lucas said, “Even if we formulate that the Law of the Excluded
Middle shall hold for sentences about the future, we may still condemn the
inference from trivial tautology to iron necessity as turning on an illicit shift

from the cautiously indefinite to the precariously definite”?.

In the context of Karma in relation to fate, some authors said this
indomitable power of fate is one of the profound stances of Aryan
consciousness, and some said fate is not muddled with Karma. Karma
theory says that freedom and bondage are all feasible with our own Karma.
The fatalist work draws all conclusions concerning human behavior and
natural events from the supposition of an unseen force. Therefore, the

28 Ayer, A.J.-Philosophical Essays (Macmillan, London,1969), P.276.
279 Ryle, G.Dilemmas (Cambridge, 1969), P.17.
289Lucas, J.R, The freedom of will, clarendon press, oxford p.68,
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Karma theory is an assumption of practical reason and is both reflective and
approaching. Hence, there will be a dispute between the opinions of free
will and determinism.

There may be questions: do we take free will as a deception and admit the
complete conceptual system of Karma theory to disintegration?
Alternatively, are we to admit ourselves to affirming that all actions are
liberal actions and that the human agent is liberal to opt for any course of
action? Shall we then shut our eyes to the common deterministic claim? or
are we asserting that in the theoretical framework of the Karma theory, the
deterministic presupposition has no place at all? How can I say that we are
free in a complete deterministic system?

A habitual drunkard always beat his wife and forced her to make good food
everyday. One day he killed his wife by beating her brutally. In this case,
can we convince the accused husband thathe was morally responsible for
his action? Or tell him that it was his freedom of action to do anything?
Freedom, of course, does not concern a specific gift or the power of a

21Tt is taken in the negative sense of a lack of coercion®*?or

person.
interference?®®. It should not also contradict the objective of the agent. The
agent’s desire may refer to an agent’s free action. Can we say in the
drunkard’s case that he could have done otherwise in that situation? This

‘could have’ may be taken to be a ‘past indicative’.?**

According to Nowell Smith, “the very occurrence that evidence for and
against ‘could have’ assertions must be drawn from occasions other than
that to which they concern is enough to show that ‘he could have acted

otherwise’ is not a forthright categorical statement. ...

He defends his standpoint against Austin’s view that statements made with
‘can’ are not forthright categoricals that affirm the existence of a state of
affairs and that the notion of being able to do something, which apparently

281K olnai,Aurel-’Agency and freedom’, the human agent, Royal Institute of Philosophy
lecturers, Vol.I, 1966/7, (Macmillan, London, 1968), p.29.

282Ayer,A.J., Philosophiacl Essays, p.278. see also Ducasse, C.J.in Hooks (ed.), Determinism
and Freedom in the age of modern science, p.167.

283Cf Franklin, R.L.- Freewill and Determinism, (R.K.P, London, 1968), p.31

284Cf. Austin,J.L.’ifs’ and cans’- philosophical papers(second edn.oxford university
press,London, 1970),pp.205-233..

285Nowell-smith, P.H.- Ethics (Penguin Books, 1954), p.276
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lies at the heart of the free will problem, must be analyzed in terms of actual
performance.

The drunkard would not have committed the crime had he not drunk
heavily, and he would not have drunk heavily if it were not his character to
do so. In the Indian view of freedom, Karl Potter said that it might be
claimed that an action is free when it is not mandatory, completely decided
by the agent’s choice, or the agent has advanced a ‘responsive appreciation’
to the situation. Again, it may be argued that it is the cerebral complexes of
a person. Then, how can we assert that the action is self-determined or that
it effects from an utmost self-direction?

If the common deterministic model of explanation of human deportment,
character, and comportment is taken into account, where is the purview for
advocating that an action is free or that it results from the agent’s character?
Even so, it cannot be said that the agent’s character is not decided by his
past deeds but is one that he himself generates or characterizes.

In the case of Arjuna, Krishna said to choose any alternative course of
action. Even in Buddhism, there is a saying that the freedom of a person
cannot be denied at all. Kalidas Bhattacharya also speaks that the tamasika
being that we have no jurisdiction is unfree. Rajasika are produced by
attachment, so they are not purely free. The Sattavika action is free, which
we have under our jurisdiction. He also says that not all situations, even the
spiritual and moral Karmas, are predestined at all. The sarhskaras makes the
habit formation in a person that whether action is prearranged or not? This
also does not provide any satisfactory clarification of the problem.

There may be a third approach: from the agent’s point of view, action may
be free but contemplated and determined from the spectator’s point of view.
Still, it cannot solve the issue. Therefore, it is not easy to understand how
human freedom and responsibility carry any importance at all. Even if the
Karma doctrine is to be explained deterministically, the human agent
cannot be made accountable for their actions, and thus the notion of
retributive justice cannot be eternal at all. It may be said in a clean way that
in the conceptual framework, each action is rigorously casually
predetermined. Here may come the concept of ‘prediction’ but deduction
from specific determining situations might be fully comprehensible in the
case of natural events. However, it is not true in the case of agential moral
conditions. In a strict deterministic structure, there is said that ‘every
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minute is determined’. How one can take the course or happening of every
minute?

From this, it generalize two points: first, everything is determined in an
absolute deterministic structure, so no actions or happenings are free; and
second, free will or free action interlinked with past deeds cannot be
contradicted, so the agent is not completely free. So, freedom may be
considered a misconception. There is no fixed reason for choosing a
specific course of action. Reasons are the main suppositions in support of
choosing action. As karma doctrine says that the character of a karta
deciding his nature of Karma is not acquired but rather earned. A free agent
can construct his disposition. For that reason, only the theory of self-effort
is known as Karmavada. Even Buddha said that freedom can be achieved
through self-control. Therfore, the doctrine of Karma does not contradict
freedom and never claims that man is chained by his past actions only. So,
freedom is required for beneficial purpose and utrilise it and so on.

Karma and Bondage

“Uddhared atmanatmanam natmanam avasadayet atmaiva hyatmano
bandhur atmaiva ripur atmanah” (Bhagvad Gita, chapter VI-5).

“Bandhur atmatmanas tasya yenatmaivatmana jitah anatmanas tu shatrutve
vartetatmaiva shatru-vat”. (Bhagvad Gita,chapter VI-6).

In these verses, Lord Krishna speaks that an individual alone is the friend or
enemy of themselves. Those who subjugate himself can become their own
friends, and those who do not subjugate themselves can become enemies of
themselves.

Bondage and Karma are interlinked with each other. At every moment of
his life, a person confronts specific challenges that check his freedom.
These challenges may confront family, friends, relatives, etc. These
challenges may reflect on bondage (Bandha). Binding may be through
natural objects, just like anatomical tensions arising from the dearth of
goals—objects that can persuade basic and extracted biological drives.
Similarly, binding may be through the world of the passions, just like
passionate anxiety, which emanates from a lack of reciprocity as well as
from our own dissipation. Bindings may be formed through cognitive
anxiety emanating from a lack of self-apprehension demonstrated in
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irrational anxiety, fragmentary withdrawal, or justifications. Challenges or
obstacles may come in various ways; by descent- when one is descended
from a prosperous family or society. The responsibility is like the
relationship as a child: brother, sister, father, mother, uncle, aunt, etc.

A person has many responsibilities to keep his family healthy and wealthy.
Some problems come like how to nourish, how to prepare, how to plan,
how to grow, how to take responsibility, how to help others, etc. All these
challenges are made to the members of a family. For example, a new-born
baby is just like some mud. The mud will take that shape which you will
give it. If you make it a pot, it becomes a pot. When you make it a doll, it
becomes a doll. It is the most important challenge to the parents and other
family members to give Sarhskaras, moral lessons, the lesssons of good and
bad. So that the child will be a good person, who will be beneficial for the
society.

By collective action, I mean when the associations work together to develop
the common norms of living, just like if a group of people works to
establish a health center in their area, for which they have to make plans, go
to the government for approval and collect money for a small place. So,
they have to share their responsibilities, irrespective of many social issues.
They have to take care of others when establishing this platform.

By the diligence of analytical techniques that eradicate the hazards of
illness and other causes of congenital disaster, and for these, freedom and
discipline are required to overcome these issues. To help others, one is free
of bondage; however, when using certain techniques, elusive challenges
that cannot be easily traced may arise. These challenges may come from the
habits, which may arise new habits that may vanish or be eradicated
somehow.

This circle of customs rearing customs is a part of what is known as
Sarmhsara, the cycle of rebirth that is accumulated by Karma, the customs
themselves. If we take a scientist as an example, he may meet many
challenges when developing a new theory or invention. He had used a
variety of techniques, which may or may not have been successful at the
time they were invented. Hence, he has to develop the attitude of facing
challenges when they come his way. So, one has to develop habitual
responses to get something, develop something, or invent something.
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Karma plays a vital role in the dualities between benign and harmful (labha
alabha), conquering and extricating (Jaya ajaya), commendation and
censure (Ninda stuti), achievement and failure (Siddhi asiddhi), and
felicitous and inauspicious (Subha asubha). A person can be said to be in
captivity in two senses. According to the Bhagvad Gita, one is Karma
bandha (bondage of action), and the other is Janmabandha (bondage of
birth).

Therefore, action implies a decision to act, and the apparatus of the organs
of action, both receptive and motor. The Bhagvada Gita assumes that the
arrangement of the senses of every individual is alike. It regards its function

with respect. A sense organ does what a sense organ does?s¢.

The world consists of objects in various configurations. Things are
available in the context of facts. The human being acquires knowledge of
such conformations. To know and to act, one has to connect his sense
organs with things. Sense-object contact is necessary for all types of
knowledge and action. It may be common knowledge, demonstrative
knowledge, intuitive knowledge, rational knowledge, mediate knowledge,
immediate knowledge, or sensitive knowledge. One is free to establish
contact with things through his sense organs. One can choose whether to
listen or not to certain specific objects, whether to advocate or not, whether
to smell or not, and so on. Some contact generates pleasure, and some
others generate pain. **’

In every sphere, we find annoyance and adversity in life. Good, bad, or
indifferent behavior binds men from one life to another with enslavement.
One cannot remain always gratified. Bondage reproducesanxiety and
lament. This was found in Buddha’s four noble truths: “all is duhkha 2%, i.e.
frustration, sorrow.

Karma and Dharma

Everyone should do the duty (Dharma) assigned to him. Dharma, Artha,
Kama, Moksa are the ways to attaining liberation. Any circumstance that

286« An Analytical Study of the concept of Indriya,” Indian Philosophical Quaterly, January,

1982, 153- 165.
28"Bhagvad Gita., chapterll, versel4.

288The Buddha included, for example, “not getting what one wishes” as duhkha. Cf. source
book. P.274.
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adds to an endeavor is Dharma. The fundamental properties inherent in
different objects are called Dharma. Certainty is Dharma. The divine law is
Dharma. The inherent nature of things is called Dharma. The aggregation of
arbitrary assertions laying down one’s svaDharma as Varna (caste) and
Ashram (different phases of life). All the standardized human activities
from birth to death, from aurora to eve, are called Dharma.

Realizing the desired object is called Dharma. The ways of abolishing the
corruptions, sufferings, appendages, and cravings of one’s life are known as
Dharma. Cravings for God-realization are called Dharma. Supreme (God)
or absolute reality is the hub of all Dharmas. The consecrated rules and
regulations for the casting of one’s character, the governing of the mind and
the apprehensions, and the accomplishment of daily duties of the laity and
the clergy, like denomination, ethics, rational pursuit, political
administration, caste, creed, law, one’s svaDharma, conduct, etc., are called
Dharma. Dharma relates to righteousness, unity and amity,

Dharma is required to maintain social equilibrium. Doing good to all and
providing welfare to all is also called Dharma. Artha and Kama have to
function within the purview of Dharma. The primary goal of Dharma is
freedom. Freedom from extraction, decline, and death is known as Dharma.

Dharma is the requirement for the attainment of Moksa. Human life is so
valuable. There was a description in the scripture about birth: ‘a soul (Jiva)
attains human birth after taking eighty lakhs of births and deaths, i.e., thirty
lakhs of births and deaths as immoveable things, eleven lakhs of births and
deaths as germs, ten lakhs of births and deaths as birds, nine lakhs of births
and deaths as aquatic animals, twenty lakhs of births and deaths as
terrestrial animals, and four lakhs of births and deaths as human beings.

After birth, it is very rare to acquire a good physique and a sharp intellect.
When a person has such qualities, he must go to a guru (who has the self-
realization of God) and dedicate his time to getting Moksa (freedom). There
may arise questions like, whether it is practicable or conducive to attain
Moksa? How can one attain liberation?

Many pertinent questions are punching at our minds. To answer this, one
must follow the fourfold path (Karma Yoga, Jiiana-Yoga, Bhakti Yoga, and
Raja Yoga). Man is composed of four attitudes: desirous, impressionable,
reasonable, and congregatio.
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Desirous aptitude is known as Karma yoga. Impression aptitude is known
as Bhakti-Yoga. Reasonable aptitude is known as Jfiana-Yoga.
Congregational aptitude is known as Raja-Yoga. Anyone who uses the
means sincerely according to the prevailing aptitudes of his mind surely
attains the goal. Freedom and liberation are the primary rights of all,
irrespective of caste, color, creed and sex. Man is falling into bonds and
suffering due to the forgetfulness of the true nature of the self. These four
paths lead one to the midst of the circle.

The Concept of Moksa

Moksa means release from the subjection of the sensory and the individual,
the limited and the confined. It is the result of self- amplification and
freedom. One has to study and civilize the skill of living so that every
chance in life turns out to be the possibility of stirring a step ahead towards
the highest goal. It also indicates extricate.

Extricate from captivity the luscious and the individual, the confined and
the finite. It is the consequence of self-amplification and autonomy. “As the
flowing rivers disappear in the sea, losing their name and form, they go to
the divine person who is beyond all*®,

It is not everyone’s cup of tea to digest this easily. The definition of
liberation is not confined to limited ones. We do not know what will happen
after our deaths. We also do not know the correctness of the concept of
heaven and hell’. But there are many passages in the Upanisad regarding
liberation; ‘the individual is said to become one with the highest’.

Similarly, “the Pranava is the bow, the Atman is the arrow, and the
Brahman is said to be its mark. It should be hit by one who is self-
collected, and that which hits becomes like the arrow, one with the mark
that is Brahman”?°. “The Atman becomes one with Brahman”?!. “All
these become one in the highest imperishable Brahman”??. “He becomes

merged into the Supreme, undecaying Atman”*?. “He enters into all”?*,

29Mundaka Upanisad, iii, 2.8. See also PrasnaUpanisad, vi.5. Page: 237-239, S.
Radhakrishnan, Indian Philosophy, Vol.

2%Mundaka Upanisad, ii,2.2, se also Katha Upanisad, ii.15.

1Garavat tanmayo bhavet., Mundaka Upanisad, chapter 2, verse 4

22Mundaka Upanisad, chapter iii, 2—7, sarva eki bhavanti.

293Pragna Upanisad, chapter iv.9.
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“Having attained him, the seers, content with their knowledge, their
purpose accomplished, free from all desire and with full composure, having
attained the all-pervading Atman on all sides, ever concentrating their
minds, enter into everything®®>.

The liberated soul feels his unity with God so intensely that he calls God
the creator of the universe. “I am the food; I am the food-eater; I am the
subject; I am the object; I am the two together. I am the firstborn, the
destroyer of the universe, too. I am the sunlike light. I am the center of the
universe, of immortal gods™?%. So, there is no sense of particularity and no
probability of Karma in the ultimate state. It appears to be endurance
without consciousness, where physic is evaporated and psychic annihilated,
and all are disoriented in a boundless darkness.

When Yajnavalkya describes it to MaitreyT in the words: “As a lump of salt
that is thrown into the water dissolves and cannot be gathered up again, but,
wherever water is drawn, it is salty, so truly is it with this great being, the
endless, the unlimited, the fullness of knowledge; from these beings it came
into view, and with them it vanishes.There is no consciousness after death,”

Maitreyl observes: “This speech of thine, that there is no consciousness
after death, perplexes me.” It is the eternal, immutable itself, in whose
flawlessness all movement is clammed up, all colorations dim, and all
vibrations pass away, which is known as the contradiction side of freedom.
“When the positive aspect is emphasized, the liberated soul is looked upon
as a perfected individual with a status of absolute equality with the supreme

soul”?’

According to Chhandogya, ‘Immortality is lifting oneself up to the region
of the deity’*®®. Mundaka holds it to be companionship with God’*”. So,
liberation is the path through which one can overcome the janma-marana
chakra.

2% Pragna Upanisad, chapter i.vii. sarvam evavisanti.
29%Mundaka Upanisad, chapter iii, 2.5

2%6Taitariya Upanisad, chapter iii.verse8

2Tparmarh samyam upaiti, Mundaka Upanisad, chapter3.1.3
2%8Taitariya Upanisad, chapter ii, verse22
29TaitariyaUpanisad,chapter iii, verse 2-6.

132



Some Particularities of the Liberated One
Here I put forth some particularities of the liberated or emancipated one.

Total dearth of the I illusion (Ahamkara):- The sensibility of complete
discreteness from the rest of the world. There is no sense of identification
with ‘mine’. The liberated one must be free of happiness, pride, or blame
for “own” or “others’” actions. Sometimes we bear the images of ourselves
and others based on some experiences. The sense of I is uploaded to our
memory, which is ‘norhing but a bag of edited memories*” . The liberated
one can be awfully acute and foresighted in worldly concerns, but his
actions are not encouraged by subjective likes and dislikes.

Absence of gratuitous accustoming: Liberation is bare of gratuitous
conditioning only. The liberated one is unconditioned. No emotions, no
sensational feelings, will condition him. He does not forget the primal
conditions of life; otherwise, he is incapable of doing his day-to-day
activities.

The text book of psychology describes two kinds of conditioning: - “the
basic conditionings... have, by themselves, little significance in people’s
everyday affairs. What is important in human life are the emotional
responses that become conditioned to certain stimuli. Many of our
subjective feelings, from our violent emotions to the subtle nuances of our
moods, are probably conditioned responses... Since some emotional
responses to stimuli are learned, perhaps they can be unlearned™°!.

Sri Ramana Mabharsi said the liberated one ‘could move about and act and
speak”* and ‘could even carry on trade or business 3%,

Complete non-appearance of useless thinking and accordingly escapable
from suffering. “Thought comes to an end, except in its right place... (there
is) complete silence, because thought has come to an end, except to
function where it is absolutely necessary’3%.

30Wilber, Ken, The Spectrum of Consciousness, P-136

301Weisz and Schopler, Morgan, King, Introduction to Psychology, p.147.

302¢d.) Osborne, Arthur, The Teachings of Bhagvan Sri Raman Maharsi, In His Own Words,
pp.225-6.

3031bid, p-228

304K rishnamurti, J., The Wholeness of Life, pp.116 & 144-5.

133



“When I go for those long walks of mine, alone through the woods for one
or two hours, it happens to me that not a single thought crosses my mind
during all that time,” says J. Krishnamurti 3%,

Thoughts are coming and going. We may have many thoughts in our
waking state; we have thoughts in our dreams, too. As Sri Ramana Maharsi
speaks, “Thoughts can continue like other activities. They do not disturb the
Supreme Consciousness’™%,

Types of Liberation

Liberation may be of ‘Sahaja Samadhi’ or ‘Nirvikalpa Samadhi’, which is a
state brought about by intense meditation and in which all thought is
suspended®”’.

Sahaja Samadhi is the path of life. In this state, one is completely destitute
of unwanted thinking, completely one with the world. He has no sense of
conflict. Nirikalpa Samadhi (Kevala) is chiefly a momentary, hypnotic
state. It is a considerable psychic feat but of no especial significance to the
problem of cognitive suffering, which is the enigma of life.

Sri Ramana Mabharsi distinctly speaks of two3®®

. ‘Merging in reality and
enduring unawareness of the universe is Nirvikalpa Samadhi.Enduring in
the primal, pure, congenital state without accomplishment is Sahaja

Nirvikalpa Samadhi.’

Svami Anandasram explained “When emotions occur, they are fleeting and
leave no mark, like a line traced on water?. The prime attitude of a sage
is to maximize emotional maturity. “Man, even when possessed of
knowledge, acts conformably to his inner nature; creatures follow out their
inborn nature. What can coercion avail (there)?” (Bhagvad Gita,Chapter
I, Verse 33).

305Quoted bi Carlos G.Valles S.J., unencumbered by Baggage, p.181.

306ed.) Osborne, Arthur, The Teachings of Bhagvan Sri Raman Maharsi, In His Own Words,
p.232

3070sborne, Arthur, Ramana Maharsi and the path of self-knowledge, pp.45 & 203, see also.
Osborne, Arthur, The Teachings of Bhagvan Sri Raman Maharsi, In His Own Words,pp-224
308[bid, p.225

309 (ed. and Pub. By) Hattiangadi, Dr. G.S., Flifty Years of Bliss, P.57.
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No unneeded (emotional or psychological) remembrance—the emancipated
one does not bear the unneeded load of previous emotional experiences as
remembrance. That does not mean that he has no memory of the past. The
veritable memory does exist.

“Normally the brain is registering almost everything, like a tape (recorder).
But in that state, it does not register anything) except that which is
absolutely necessary to function in daily life- as a technician, a writer, and
so on- but.... there is no psychological registration (Emphasis added)®'°.
There is non-registration of psychological reactions.... someone insults you,

someone flatters you, someone calls you this or that—no registration®'!.

It’s curious what happens to me, but I’ve observed it again and again. |
often pass through the old... grounds where I lived and worked for so many
years with the intensity you all know, so that those grounds and every
corner in them are full of memories of all kinds for me.

I know all this and I remember all this, and yet the fact is that whenever |
pass through those grounds.... I feel absolutely nothing by way of emotion,
attachment, romance, or nostalgia. The reason must be that I lived that
experience to the full and it has left no residue within me. (Anthony D.
Mello)*'2.

True Virtue: A person must be intact in cognition, expression, and
accomplishment before emancipation. Hence, the ability to self-regulate or
psyche-regulate can be a prerequisite for the attainment of liberation. In
Bhagvadgita chapter Il,verse 59, sense-objects recede from the body’s
owner when he ceases to feed upon them, but leave behind his relish for
them; even this relish ceases after the vision of the Supreme’. ‘True virtue
is a result of enlightenment, not its cause’.

Sri Nisargadatta Maharaj said, “True virtue can only occur after
enlightenment.” Jiianesvar said, “The only remedy to heal a wound caused
by a dream is to awaken.” (Jiianesvari, XV, 254). Radhakrishnan speaks of
the difference between the teachings of Jesus and those of John the Bapist:
John speaks to us of salvation through a moral life. He tells us what to do,
not what to be. Jesus insists on inner transformation. John symbolizes the

310K rishnamurti, J., The Wholeness of Life, p.144.
311Tbid, p-213.
312Carlos, G. Valles S.J., Unencumbered by Baggage, p.183.
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man of external piety; Jesus is the man of inner understanding (Luke, XVII,
20). John asks us to become better; Jesus asks us to become different, new.
John the Bapist was puzzled when he heard that Jesus and his disciples ate
and drank and did not fast. They plucked the ears of corn on the Sabath
Day’!®. The primal concern of the impurity is I, and when this sense of
egoness vanishes, ‘purity’ must be available.

True Detachment: ‘The emancipated one is a Mahabhogi, an ‘enjoyer’ par
excellence’', Kabir also said, ‘He is the real Sadhu, who... keeps the spirit
of union in the midst of all enjoyments...”

His gratification is not conditional on the outward source to the extent that
its eradication would cause anguish. If it is available, he appreciates it. If it
is not, he does not worry about it. It may be said that outward renunciation
is not the same as real detachment. So Srimad Bhagvad Gita speaks,
‘inwardly (manasa) renouncing all actions (Bhagvad Gita, V. 13). Without
inner detachment, physical renunciation is not possible as if someone has
greed for money but shows it as Tyaggi or Sanyasinthen we can’t say that
he is renunciating physically.

Jnanesvar said to his father, ‘Real Jiiani is like a kite’s shadow, which,
while touching anything, is not attached to it’*'*. He has no feel for any
sense of object to enjoy or suffer. There is a description in Buddhist
Scriptures: ‘An Arhat has no residual thought that needs to rise up in the

form of a dream’3'°.

Different views on liberation:
Carvaka’s views:-

Materialists do not believe in liberation. “Death is the end of all.”!” The
goal of human life is not liberation but rather to get the maximum amount
of pleasure. An action is considered good if it produces or gets pleasure,
and an action is considered bad when it creates pain. Thissystem believes in

313Radhakrishnan, S., Religion and Culture, pp- 13-14.

3144y Vasistha Sangraha, XXIX,43-8.

315Subedar, Manu,Gita the Mothe, pp.311-16

316Weeraperuma, Susunga, J.Krishnamurti as I Knew Him, p.89. ( the words quoted were
spoken by Adikaram, Weeraperuma’s mentor

37Act ii.
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perception. We have no awareness of our past, consciousness, or what
occurs after death. So, there is no rebirth?!®.

Buddhist’s views:-

Buddhists theory of Moksa is known as Nirvana. It means the state of
annihilation. It is associated with a state where the glaring fire is utterly
blown out. Buddha speaks of the universality of suffering®!?. Whether it is
an association of things you want, everything is in the state of Duhkha. One
desire creates another desire, another desire creates a new desire, and so on.
Nirvana, based on the four noble truths, which are corollaries of suffering,
says that ‘every origination is dependent on its antecedent conditions.’

‘Nothing is absolute. Everything has a cause. Similarly, suffering has a
cause. Enslavement or bondage in the form of misery has a cause.
According to Buddha, only absolute bliss can vanish the cause, and once
the cause is vanished, it cannot be resurrected. Ultimately, the suffering can
be vanquished. Nirvana does not preach to elude the life of Karma. Buddha
was the example of the state of Nirvana. All actions are not subject to
janma-mrtyu chakra rather the actions mixed with raga, lobha, dvesa, moha
keep one bound to this cycle. Nirvana is not anti-life but pro-life. Nirvana is
the means through which one can permanently escape this life circle.

“Nirvana is beyond conceptualization and reasoning”3?°.

Death is a passage that transforms one life series into another. Bartamana is
tenacious by the nature of life, which is due to past lives and determines the
nature of life that one will live in the future. ‘This being, that appears’¥!.
Total adjournment of the body (anupadhisesa) leads to Parinirvana. Life is

just like this:-

318TSP.,1869-70.

319Sarvam dukham.

30nirvana is indescribable because it is profound like an ocean, loftly like a mountain peak
and sweet like honey, Milindapanha.

321 Asmin sati, idam bhavati.
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(4) Plant (4) Ignorance
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(3) Sprouts (3) Passion
T T
(2) Water, heat, the nutrients (2) Born

T T

(1) Seed (1) Womb

(Figure: 6)

In this process, seed becomes tree and in the similar way, passion leads to
ignorance. Similarly, actions accomplished with proper enlightenment
prevent the constancy of life besides death. The formation of birth to death
implied in Dvadasa Nidhana. Ignorance (Avidya) having been obscured,
there is no chamber for inclinations or impressions (Sarmskara). Sarmskaras
not being there, there is no latitude for embryonic consciousness (Vijnana).

As a consequence, Namarupa (psycho-physical organism) is not available.
Similarly, it will be absent till the death. Dvadasa Nidana (twelve-link) is
bound to the life circle.

As is the causal conditions present, so is the consequent arises. If we take
an example of lamp, as long as oil, oxygen, wick present equally in the
lamp, it is burning. If the lamp burns out then some elements like oil,
oxygen or wick must be abscent. Buddha says, when one has the knowledge
of truth (dhamma), he will be escaped from birth- death circle. Nirvana is a
state adopted by negation of identity, suspension of relativity and absence
of the slavery and misery of life. By the practice of (Astanga Marga) eight-
fold path one can cross the path from bondage to liberation and find way to
attained Nirvana.

The eight-fold steps are: - Right Views (Samyak Drsti) comprises in
cognizant denial of the erroneous aspects (Mithya Drsti) and awareness of
four noble truth (Arya Satya). Right Resolve (Samyak Sankalpa) is the firm
determination to keep oneself invulnerable to the charms of world and
surpass the dualities of appendage (raga) and abhorrence (dvesa).
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Right Speech (Samyak Vak) consists of practice of total confinement over
the speech, so that one refrains from falsity, defamation and chatter. Right
conduct (Samyak Karmanta) contains in casting one’s life by the
prescriptions of five primary commands, such as non-slaying, non-theiving,
avoidance from sensuous intemperance, falsity and obfuscation. Right
Livlihood (Samyak Ajiva) prevents one from catching to illegal means of
getting bread and butter, ill-receive, ill-consumed. Right Effort (Samyak
Vyayama) appeals for ceaseless alertness that one should avoid the unfair
path and walk on the righteous path.

Right Mindfulness (Samyak Smrti) is continuous reminiscence of the truths
of life. Right Concentration (Samyak Samadhi) claims for reasonable
consideration on the primary truths. One can maintain calmness of mind
and illumination (prajna) by practicing the eight-fold paths through
obstinate contemplation. So, one should live, according to the art of living
by getting knowledge of truth. Nirvana can be consummated by self-
endeavour. Therfore, Buddha admonished his followers “Be a lamp unto
thyself” 322

Jaina’s Views:-

Avidya is the root cause of falling in the circle of birth-death. Bondage
makes traps in the mind. It is in the speculation of the mind (Bhavabandha)
and karmic particles may arrest material bondage by the soul
(Dravyabandha). As a result, the real aim of the soul may be concealed by
bondage. The kin, look, ideation, energy, and deficiency of sensory and
motor appliances are determined by the actions in the previous life. Krodha,
lobha, mana. maya, moha (sticky substances) can attract the soul to be
bound in Karma. So, the soul rests subject to temporal embodiments on
account of actions that the personage executes. Attachment and aversion are
there as long as the soul is closed with the body. As are the disposition and
depth of desire, so are the kinds of karmic particles. The soul is like the
corporeal body. As the sources of pleasure come, so do the sources of pain.
Jainas says the human body is engaged as an element for the
accomplishment of liberation. Samyak jnaa or right knowledge, is required
for liberation. The state when the action starts to sow seeds in the soul is
called Asrava. When it bound the soul, it is called baddha. When the karmic

322 Atmadipo Bhava.
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particles get corroded, it is known as Nirjara. When the soul is completely
detached from the body, it is known as sarhvara and by cultivating right
faith, right knowledge, and right conduct, one can attain liberation.

Liberation can be attained through Kevalajiiana. The soul flashes in its
inherent purity when the karmic trash encircling its nature is totally worn
out. The highest state is perfection, eternal, beyond words; with the
emerging of knowledge, one acquires omniscience. Foreknowledge is
congenitally possessed by the soul. As a result, one befits ‘Sarvajna’
(apprehender of everything), ‘Sarvadar$i’ (clairvoyant of everything), and
the holder of perfect knowledge (Kevalajiiana).

Liberation is not the acquisition of a new state but a renovation of the
congenital state on the part of the jiva. ‘Right faith (Samyak Darsan), right
knowledge (Samyak Jiiana), and right conduct (Samyak Caritra) known as
‘Triratna’ is required for Moksa. Faith must be preoccupied by reason. One
must have unwavering faith in the doctrine and paths of Tuthankaras who
encompass infinite knowledge and virtue. Right knowledge consists of
having an accurate and thorough picture of reality and its functioning.
Perfect knowledge can pave the way for liberation.

“Action backed by right knowledge is the potent means to attain
liberation™?*. Right conduct contains a discrimination of ways by which
one can retain oneself invulnerable to felonious thoughts, words, and
actions. Jaina’s principal code spells out commands for the cadger, termed
as Sadhu Dharma and for the congregation, termed as Grhastha Dharma®*.
Meticulous and non-compromising in the ceremonial of the five great vows
(Mahavratas) such as the exercitation of non-violence (ahirhsa), truthfulness
(satya), non-robbery (asteya), abstention (brahmacarya) and non-tenure
(aparigraha).

Laymen adopt grhastha Dharma or $ravaka dharma. They are also called
sravakas and $ravikas or anuvratas. They are observing the twelve vows
(anuvratas), digvratas (unrighteous acts), the proportion of things one

323Samyak jfiana kriyavyam Moksah.

324 dagdhebije yathatyantam pradurbhavati nankurah
Karmabije tathadagdhe na rohati bhavankurah,- (tattvarthadhigama the monks are anticipated
to be Sastra)
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would use (bhogapabhoga Parimana), refraining from useless activities
detrimental to others (anartha danda viramana).

The vows consist of commands like not giving any suggestions for
demolishing the lives of others, having bad contemplation, and not
involving yourself in any bad behaviour. This indicates that one can attain
enlightenment or a perfect state (jinahood) through this worldly life.

Samkhya views:

Bondage is born of ignorance. Tattvajiiana (knowledge of truth) is
necessitated for liberation, which is known as Kaivalya or Apaarga. Man is
in suffering only because of three kinds of Duhkha such as Adhyatmika,
Adhibhautika, Adhidaivika. The Adhyatmika duhkha refers to the bodily
and psychic sufferings that one undergoes on account of possessing body
and mind. The Adhibhautika duhkha follow from extra organic but
congenital constituents like birds, animals, and other humans as well. The
Adhidaivika duhkha are generated by extra-mundane factors such as basic
constituents and non- corporal entities like demons and ghosts. Behind
every pleasure is pain, because pleasure and pain are the two disparate sides
of the same experiential stance. Liberation is the way through which these
dualities can be overcome.

The gross body (sthila sarira), subtle body (linga Sarira) and self are the
three constituents through which human survival is possible. Both the body
and the mind are elemental due to the three qualities of sattva, rajas, and
tamas (Prakrti). Ability (buddhi), self-worth (ahamkara) and remembrance
(manas) are the three basic elements of the psychic body. Buddhi is the
ability to discern. aharhkara is the capability of interpretation. Manas is the
remote control for accessing Jianendriyas (sense-organs) and
Karmendriyas (motor-organs). Purusa (self) is apart from pleasure and pain,
which are allocated by Buddhi, Ahamkara, Manas. The developing states of
consciousness are assigned to the alteration of buddhi, ahamkara and
manas. But on account of non- differentiation, the self (purusa) vibes
identified with buddhi and thereby rests subject to the humours of the gunas
of prakrti. The self suffers pleasure and pain, is delighted and dismayed, as
and when the manas, buddhi, ahamkara endures different encounters.

When the self does not realize the differences from the not-self, it
undergoes bondage. So, vivekajiiana (differentiated knowledge) can only
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help to overcome the dualities. One must adhere Tattvajiiana (knowledge of
truth).

There is an exhaustive adjournment of egotism and the elimination of
individuality in the state of Kaivalya. Liberation comprises removing
barriers that stand in the way of the demonstration of Purusa in its inherent
glory. “Purusa is neither bound nor liberated, nor does it transmigrate.
Bondage and liberation are true of Prakrti in its multitudinous
forms......” % Liberation is avoided from the trap of karmic bondage, which
comes from the incorrect identification of Purusa with the qualities of
Prakrti. On realizing the differentiative knowledge, one beats the sense of
Kartabhava. One acquires Moksa here and now, even in an earthly
framework; that is known as Jivanmukti. One endures to live in the
embodied state until the past Sarhskaras are completely exhausted.*?

The highest state is achieved through differentiated knowledge. In the state
of apavarga, cognition, affection, and conation remain absent. The liberated
one, though embodied, feels no association with the body, and no new

Karma gets accumulated as all Karmas lose their causal efficiency.**’

VaiSesika’s views:-

The law of Karma is an unbiased and irreversible principle. Each and every
action resting on its nature creates goodness or badness. The entirety of the
virtues and vices compose the moral desert known as adrsta (unseen
power), which assures that every good action gets rewarded and every evil
action gets punished. These consequences may be present in present or
future lives. Desire is the main cause of bondage.

Desire leads to successive births. In view of avidya one inclines to consider
love and hatred, covets pleasure, and averts pain, neglecting the truth that
there is no sheer and unalloyed pleasure. As long as the mind and body are
associated with the soul, it feels, wills, and knows. The soul is neither
physical nor psychic. As long as Karmas are executed, they yield the
corresponding good or bad and thereby tie the soul to a future span of life,
empowering it to feel the prarabdha. So, the corporal soul remains bound to
the circle of pleasure and pain. The soul is detached from mind and body

3258BS, V1, 20
3201bid,67.
327bid, 67.
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when it gets liberation. When the collected feedbacks of the past are totally
depleted, one attains liberation. So, the life foregoing the state of Moksa,
attendances, completes the fulfillment of all one’s desires.

There is no fresh aggregation of reactions to actions and a deficiency of
karmic hobbles. Birth and death continue unless the soul is detached from
the mind-body structure. Liberation is the state of non appearance of
experiences. It is a state structured by autonomy fromapprehension
(Abhayam), decline (Ajaram) and mortality (Amrta padam). Liberation is
the demolition of shackles that bind the soul and mind-body complex.
Knowledge, like study or hearing about the truths they signify in the
scriptures (Sravana), consequent rational contemplation on them (Manana)
which detects their culmination in the form of constant conception
(Niddhidhyasana) are required to overwhelm the bout of passion (Pravrttis)
and compulsions (Dosas) that help one go on the path of liberation.

Mimarmsa’s views: -

Classical Mimamsa believes in the achievement of heaven, which is
considered the supreme good wherein one delights in pure, perpetual bliss.
One should act according to the scriptures so that he may easily attain
heaven. However, later, Mimamsa has coined the term liberation, which
implies complete emancipation from the life-circle. They believe moksa
contains overwhelming limitations of the body and its captivity to the
universe of corporality and slavery. They believe that consciousness is the
concomitant property of the soul. When the soul comes into contact with
the body-mind complex and objects, it becomes conscious. In action, there
is bondage, and by action, there is liberation.

Karma is a forced tool through which the soul enjoys pleasure and pain.
Every action has some reactions. Until and unless the effects of action come
into being. They endure in a frame of unseen potency (apurva). When the
right comes and obstructions are vanquished, the causal potency of the
Karma gets fructified in the frame of pleasure and pain. Subsequently,
action is the cause of bondage. They persist in avoiding the prohibited
(Niseddha) Karmas. Arbitrary actions (Kamya Karma) are also prohibited
because they result in the accumulation of Karma. An obligatory action is
necessary for leading a normal life. It includes daily routines like bathing,
eating, and praying, as well as occasional duties (Naimitika Karmas). The
Prabhakar school claims strict conformity to Vedic injunctions devoid of
143



any concealed objective. The dispassionate actions of Vedic injunctions are
the path to the highest state.

Bhatta Mimarsakas believes that dispassionate action along with cognition
of truth fit the way for the state of Moksa. Bondage continues as long as the
soul is tied to the body and the domain of matter. When the karmic
Sarhskaras have been exhausted, there is no probability of reincarnation.
Liberation helps to relieve the world of its pain and anguish, and the soul
gleams in its own disposition without there being the probability of
cultivating either amusement or abstinence any more.

Advaita Vedanta’s views:-

Advaita Vedanta believes in the oneness of reality, the one without the
second (Ekam advitiyam). ‘That thou art ?; ‘self is nothing other than
Brahman *?; ‘everything is Brahman **° indicate that when man does not
know the real truth, he falls into bondage. Those who do not believe in the
oneness of reality can be arrested by bondage. Due to ignorance, the world
appears to be real. It is the world of pleasure and pain, enthusiasm and
despondency, the joys of coupling and the pains of separation. Duality
disappears when one realizes the real truth of the oneness of reality. The
entity in the dream turns out to be real as long as the trancecontinues. The
trance experience appears to be unreal as soon as one wakes up. ‘Truth is

non-sublatable?!.

Dreaming, sleeping, and waking are all unreal. Real knowledge is required
for the attainment of liberation. Brahman and Atman are the two sides of
the same reality. ‘Atman is non-different from Brahman’. The
differentiation is only between names and forms (Namartpa). The
realization of truth does not add up to the dissipation of diversities or
dualities but dismissal of the sense of diversity or duality. Liberation marks
the epitome of the identifying consciousness or unit-realization (Visesa
vijiiana).

Sat-chit-ananda is the true nature of the soul, where truth, pure awareness,
and beatitude are inherent in its glory. False knowledge is the cause of all

328Tattvamasi.
329ayamatma Brahma.
30sarvarh khalu idarh Brahma.

31Satyam abadhitarn
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bondage and suffering in the world**?. “The highest state is trans-empirical,
self-contained, eternal, all-pervasive like the sky, immune to change,
marked by absolute contentment, a complete whole, self-luminous, beyond
good and evil (Transmoral), beyond the ambit of time and causality 333.

Cogitation and litigation by the liberated cannot be subjected to ethical
valuation Jivanmukta rests as the highest moral epitome. It is a state of
despotic unicity. ‘Liberation is indescribable (Anirvachaniya) because it has
no coordinates in the world of extension, duration, and causality. Shankara
said, in the state of liberation, actions become spare or gratuitous.

Jivanmukta is an ideal agent (Niskama karmt) which has no sense of
kartabhava or dvaitabhava (Duality). With the collapse of the body, one
achieves Videhamukti without there being any probability of being born
again and again. Bondage means the soul is bound to the duality of human
structure. Due to ignorance, I (The self) assert myself as the self-esteem
(Aharh) allotting to myself the pleasures and pains of the physical and the
delight and anguish of the psychic. With the gradual realization of truth, the
feeling of diversity (Nanatva) paves the way for the knowledge of
singleness.

In the state of Moksa, the differentiation between apprehender and
apprehension ceases to exist. Just as the components of katakfruit disperse
in water in the process of purifying the impurities, as a drop of water
thrown on the red-hot iron ball gets lost in it after absorbing a part of its
heat, as a digestive pill gets itself assimilated into the system in the process
of helping in digestion, as the fire wipes itself out after burning a stack of
grass, the knowledge of Brahman absents itself after removing the

ignorance.”**

Prarabdha has both psychological and physical consequences. Jivanmukta
is in a physical body as long as his prarabdha and samchita Karma are
totally exhausted. Sanchiyamana doesn’t exist for the liberated one because
synchronous actions do not bind him. “The life of jivanmukta can be
differentiated from the wheel of the potter, which continues to move even

332mithyabhimanabhramanimitta eva dukhanubhavab, (S.B. 111.3.46).

33[dam tu paramarthikam, kutastham, nityam, vyomavat sarvavyapi, sarvavikriyanahitam,
nityatrptam niravayavam svayamjyotisvabhavam , yatradharmaDharman sahakaryene
kalatrayam ca nopavartate tad asartram Moksak hyam, S.B.,1.4.4.

34Siddhanta Lesa, I11.
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after the pot is made simply because of the prior momentum given to it by

the potter™.

In Advaita, four ways are mandatory for getting liberation. Nityanitya
vastuviveka, i.e., one has to promote the art of differentiatingbetween the
imperishable (Nitya) and transient (Anitya). Thamutarths bhogaviraga, i.e.,
to develop restraint over the tendency to avail oneself of the allures of life
now or in the future. Samadamadi sadhana sampat, i.e., to civilize
imperturbability (Sama), endurance (Dama) and mental introspection
(Sadhana). mumuksutva, i.e., to upbringing ardent aspirations for liberation.

These methods assure the physic-psychic preparedness of the postulant for
the attainment of Moksa through three processes, such as Sravana, 1.e.,
attending to the genuine discourse on the nature of accuracy or review of
scriptures; Manana, i.e., reasonable reflection on them, so that the
apprehension obtained otherwise develops into one’s condemnation.
nidhidhyasana, i.e., steadfast contemplation on the truths.

So, that there is modulation from discernment to entity. Moksa is
consummated as a consequence of a steadfast and conscious attempt on the
part of an agent. The process of Moksa is progressive (kramamukti) which
accomplishes the state of liberation wherein the soul becomes one with the
supreme. This state is coined as ‘Sat (truth)’ which is abadhitam (non-
sublatable) when there is no duality of psyche-physic, coined as Chit
(consciousness)’ and finally, it becomes rapturous existence known as
‘ananda (bliss)’ it being the express of a boundless continuum, it is known
as anantam (infinite).

So ‘ignorance is the root cause of bondage’ and ‘knowledge is the right
path to reach the state of liberation. Through action, one can only get the
knowledge of truth. The ethical integrity of an action depends on the extent
to which it helps one overcome ignorance and reach the stage of actual
enlightenment.

Visistadvaita’s views:-

Bondage is considered an affiliation of the soul (cit) with stuff or the body
(Acit). Action assisted by knowledge (Jiiana) is a prerequisite to prerogative
the way of liberation. Jiianakarmasamuchaya (the synthesis of knowledge

335SB. IV.1.15.
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and action) is necessitated for Moksa. Karma, jiiana and bhakti are required
for attaining liberation. When one is determined to practice din Bhakti, the
actual knowledge (Innate knowledge of i§var) emerges and the soul
recognizes its own nature (Svarupa).

‘Knowledge is defined as the immediate cause of Moksa’, which occurs
concomitantly with the rousing of bhakti. Both soul and matter (cit and acit)
compose the body, with Brahman as their spirit (logus), in the position
preceding the cosmos and also after decay (Pralaya), when the Atman
remains bodiless and matter rests in the subtlest form as an essential or
devoted part of 1§var. Bondage occurs when the soul mistakenly construes
itself as distinct and detached. This imbues the ego’s sense of sagacity.

So Kartabhava is the root cause of suffering. The intuitive recognition of
God can be attained by the total evacuation of the karmic stuff, capitulation,
and the mercy of t§var. Moksa is the realization of one’s indispensable
identity and consonance with God and total trust in him. ‘In the state of
Moksa, atman becomes similar to Brahman (Brahmaprakara)’**°.

The consanguinity between Atman and Brahman is of consistency (aprthak
siddhi). I$var and soul are allied as arh$t (whole) and arhsa (part). So, from
that angle, the soul has an indistinguishable relationship with God. He is
distinct from the soul in two aspects, namely, that thesoul is fragmentary
and confined. God is in Toto, all pervasive and eternal.

God has the potential to create, but souls do not have the ability to create.
Souls are ceaseless witnesses for God. There are two grades of liberated
souls, namely, those who strive to gratify §var (God) by helping His
formation and those who do not need to deteriorate to the world of action
but choose to remain immersed in the speculation of 1$var.

Due to avidya, the nature of Brahman rests concealed, just as beclouds
fleetingly conceal the nature of the sun. Every soul is persuasive enough to
obtain the state of liberation. Everyone can accomplish moksa regardless of
caste, creed, or gender, provided one succeeds in civilizing the knack of
devotion (Bhakti) which ensues in offering oneself to prophesy
(Saranagati). One should not do anything at all that would exasperate Him.
We should nourish the sense of total credence in Him and earnestly pray so

336napi nirastavidyasya svariipaikya sambhavafi, Shribhasya, I.1.1.
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that He nourishes our belief or trust in Him, empowering us to surrender
ourselves absolutely.

In the liberated state, the soul lives in joyful togetherness with God. Moksa
is achieved only by the mercy of 1$var. Kindness (Krpa) is required for the
satisfaction of life. Everything is His Lila (divine legislation). Creation,
destruction, and preservation are happening by His will. So, krpa (Grace) is
a prerequisite for the gratification of Moksa.

Swami Dayananda’s views:-

“The individual who knows the nature of knowledge and ignorance both, by
overcoming death through his virtuous deeds, attains liberation by true
knowledge™’. According to Dayananda, the soul is discrete fromthe
different predicaments or phrases, varieties of bodies, or five systems. An
aspirant develops a detached view, a preface to all self-realizations. The
postulant after liberation should exercise vairagya or the temper of
detachment. He should consummate six kinds of acts known as Shat
Sampatti which include,

e ‘Sama contains in confining one’s soul and ways from sin and
seduction, and always working on righteousness.

e Dama comprises keeping the body and the senses away from doing
ill deeds, such as infidelity, and working on self- control and living
a celibate life.

e Uprati contains no way of connecting oneself with the evil.

e Titiksha comprises being befittingly unaware of all worldly
applause or denouncement and indifferences to gain or cost,
pleasure or pain, and flinging oneself, heart and soul, into the
quests of the paths and ways of emancipation.

e Sharaddha contains in possessing belief in the Vedas and Shastras
and in the learning of those altruistic faculties of truth who are
extreme scholars by goodness of having advised the above and are
men of great reverence and high standards.

e Samadhana is the compression of mind’*3%.

337Satyarth Prakash, p.236.
338GQatyarth Prakash, p.291.
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In addition to these, the postulant should exercise absolute devotion and an
unwavering love for emancipation. The above-mentioned four ancillaries
are known as AnuBandhas. They are,

“Adhikari is the righteousness to become a receptacle for the holy
spirit.
Sambandha is the exhaustive knowledge of the Veda and the

Shastra and of the ways of emancipation another name for
perceiving God—elucidated therein and the recognition thereof.

Vishayee, is forming the accomplishment of God—the subject
matter of all the Shastras- as the one object of one’s life.

Prayojana, is the dispensation from all anguish and pain and the

complete amusement of the great beatitude of emancipation”.3*

Above these, he describes four types of Shravana such as,

“Shravanais to listen most carefully with a calm mind to the
address or the speech of an educated man, and more so if the
subject be prophesying science, because it is the most abstruse and
the subtlest of all the sciences.”

Manana is thinking over what one has caught in retirement and in
deleting doubts if there be any questioning to the speaker.
Questioning may sometimes be asked even in the middle of an
address if the speaker and the crowd think it’s appropriate.

Nididhyasana is When all doubts are cleared after hearing an
address and meditating over it, let the inquirer enter into the better
condition and see for himself, with the help of yoga, whether it is
the same as what he had caught and reasoned out or not.

Sakhshatakarana is the ensuing correct knowledge of the nature,
resources, and attribute of the desired object”™*°. The above ways to
attain salvation are positive.

The negative aspect of salvation is composed of five types of kleshas or
pains, such as nescience (Avidya), chaos of the soul with perspicacity

(Asmita), the love of gratification (Raga), abhorrence to pain (Dvesa), the

339Gatyarth Prakash, pp.291-292.
M0[bid., p.293.
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awe of death (Abhinivesha). By showing these two aspects of salvation,
Dayananda said, “Let every man free himself from these five kinds of
Klesha (pain) by means of the practice of Yoga and the acquisition of
spiritual knowledge, the realization of God, and enjoy the supreme bliss of

emancipation™*!,

He said the primary cause of duhkha is immoral action, falsity, etc. While
the firm base of pleasure is truthfulness, there are other ethical activities. He
said, Worship is the means to achieve salvation’.

Adoration of God purifies the moral sense, and thus it becomes qualified
for true knowledge. The aim of worship is that “glorification of God leads
to love of God and improvement of the soul’s attributes, deeds, and nature.
Prayer leads to freedom from pride and ego, providecourage, obtains divine
help, and finally worship leads to the realization of the Supreme Being.

“One cannot attain salvation without atonement, deep contemplation, and
modest deeds. He said, “When all the complexes of ignorance binding the
heart of a living being are removed, when all his doubts are dispelled, and
when all his evil deeds are destroyed, then paramatma, or God, who
pervades the soul within and without, rests in him.”**? The soul attains its
real nature and conventionality in Brahman.

Swami Vivekananda’s views:-

According to Vivekananda, “Hear, ye children of immortality, hear, ye
Devas who live in higher spheres; I have found out a ray beyond darkness,
beyond all doubt. I have found the Ancient One. The way to do this is
contained in the Upanisads. On earth, we die. In heaven, we die. In the
highest heaven, we die. It is only when we reach God that we attain life and
become immortal™*. Liberation is sameness with God. He also said the
notion of freedom is the only true idea of salvation—Iliberty from
everything, the senses, whether of pleasure or pain, from good as well as

evil’*,

3411bid p294.
32https://www.advaita-vision.org/swami-dayananda/
33Vivekananda, swami, karmayoga, 1947,vol I1 P.53
3441bid, p.59.
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Liberation can be achieved through three types of yoga, such as karmayoga,
jiiana yoga and bhakti yoga. He says Karmayoga is the best means to gain
liberation. Being related to karmayoga he said, “But the life of God is
infinite. Who can survive a moment, breathe a moment, if this all powerful
one does not will it? He is the ever-dynamic Providence. All authority is
His and within His order. Through His order, the winds blow,the sun
shines, the earth lives, and death stalks upon the earth. He is all in all. He is
all and in all. We can only adore Him. Give up all the results of your work;
do right for its own sake; then you get non-attachment to your
consequences. It will lead to perfect freedom. This freedom is indeed the
goal of Karmayoga™%.

Freedom of will is the manifestation of indispensable freedom.
Vivekananda rightly points out, “Thus we realize that all these phenomena
are but reflections, divarications, or transcriptions of the one existence.
Truth, bliss, and unity: my real self and the reality of everything else Then
and then only is it possible to do good without doing evil, for such a soul
has known and gotten control of the material from which both good and
evil are manufactured, and he alone can manifest one or the other as he
likes, and we know he manifests only good. This is the jivan-mukta- the
living free—the goal of the Vedanta as well as of all other philosophies™**.

S. Radhakrishnan’s views:-

When the souls (jivas) recognize their oneness with all belongings and
entities, they are liberated from incarceration caused by avidya. The
discriminating propensities evaporate from their nature, as they are enriched
with the integral knowledge of identity. They join in universal harmony.
“They are the rays of light that shine from the future,” drawing people out
of the present gloom and obscurity. “They are the pioneers of the coming
race. According to Radhakrishnan, “Selfish action is not possible for them.
Ignorance and yearning have lost their support. They are dead to arrogance,
covetousness, and uncharitableness.” C.P. Conger said, In the highest state,
a man is integral in being, perfect in knowledge, absolute in love, and
complete in will”.

5Tbid., Vol. 1, 1946, P.105.
346Tbid., p.342.
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Radhakrishnan said, “The world in which they live is no longer alien to
them. It is amicable, not harsh. It becomes alive, cringes, and sends forth
compliments.”**’ The dominion of God, or brahmaloka is confirmed here
on carth with the fraternity of these spirits. Radhakrishnan presumes in
Sarvamuktior liberation for all, because all vitality is virtually divine and all
are stranded in the absolute spirit (the Satchidananda). With the attainment
of liberation for all, the present grandiose evolution comes to an end, the
aim of history is accomplished, and the time is exceeded. The earth is
conserved and transposed in the life of the spirit. Everything is
accomplished with spiritual dignity. The initiation and termination of the
infinite evolution converge at the absolute spirit. The free spirits actualize
their oneness with the Absolute through perceptive awareness, a mere
special way of knowing civilized by definite moral and spiritual coercion,
or Sadhana.

Rabindranath Tagore’s Views:-

‘Liberation is the parama purusartha in the Indian value system’. He said
that bondage arises from the commencement of the corporeal organism.
Man is a component of the divine gleam. Bandha and Mukti are real.
Divine is present in his creation. Each man is the configuration of the self
(Jivatma) and the supreme soul (Paramatma). The enjoyment of material
objects. He enjoys pleasure and pain, and forgets his real nature. When the
body distains itself from the supreme realization, then he suffers. And
finally, it creates illusions and tensions that come under the purview of
bondage. Tagore said, the highest state must be the union of the mine and
the thine. Man should be instigated to positive thinking by appreciating his
freedom through affection and activities without selfish desire like a jivan-
mukta. Spiritual yoga is a prerequisite for attaining the state of jivan-mukta.
The well-being of all is the motto of an individual. Like a bud, flowering to
full bloom, the infinite in man unfolds itself to embrace the whole universe.
So, he said, “marite chaina ami sunder marate- the universe is for us, and

we are for the universe”.>*

347 Lal, B.K, Contemporary Indian Philosophy,motilal banarsidass publication, 1973, p-285.
38 Sahu Bhagirathi,The New educational philosophy, published by roshan offset
printers2002 p-195-196.

152



CONCLUSION

153



The doctrine of karma is notionally associated with the idea of action and
the responsive Karta. Therefore, karma is futile without action, and the
action is futile without the responsive agent.

It is not so easy to define ‘karma’ and ‘karmaphalas’. People may say that
these things are not worth thinking or are superstitious in nature to believe.
However, the fact is that it is not meaningless; instead, it is the actual
reality. We cannot ignore it.

It is not easy to measure the scope of karma in a broader sense. To make
my decision well-directed, I shall begin with pointing out the salient
elements of Karma.

The five elements of karma are:
e [Karta (executor of action)
e Adisthana (point of action)
e Karana (tools used to finish an action)

o C(Cesta (intellectual states and ventures like faith, idea, and aim
towards action and other three conditions like (notion), Visvasa
(trust), Vyavahara (conduct))

e Daiva (earlier karma and its consequences)

These five elements determine the consequences of any action. However,
every action rests on many elements to exhibit itself in the concluding
consequence. Therefore, an individual does not have the right to opt for the
desired consequences.

The eternal law of cause and effect works in all aspects of human life. All
the events of nature are directed by a universal law known as the law of
karma. The law of causation directs the logical order and inner harmony.
All other laws of nature are subordinate to this primary law. All the
physical and psychical forces in nature adhere to this grand law of cause
and effect.

Na karmanam anarambhan naishkarmyarm purusho’shnute
na cha sannyasanad eva siddhim samadhigachchhati (Bhagvad Gita,
Chapter 3.4).
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The mind continues to be captivated by possessing thoughts. Since
psychological work is also a form of karma, it ties one to karmic
consequences, just as physical work does. A true karma yogi must be able
to work without possessing the results of his actions. This needs a culture of
knowledge for comprehension. Hence, philosophic cognition is also
essential for consummation in karma yoga.

Possessiveness is the initial child of Maya. The whole Lila is due to this
attachment. ‘I-ness’ and ‘Mine-ness’ cause attachment. The whole mayayic
chakra has started to revolve; we are just like slaves, and this trouble comes
from this possessiveness. Karmayoga promotes a man to elevated, generous
heights. One should work contentedly. It is arduous to work without
possessiveness, but no Samadhi or introspection is feasible without the
primary training in karmayoga. The secret of action is the teaching of the
secret of life. Action is required for self-sufficiency, for self-satisfaction,
and self-realization. Action teaches us to know ourselves, know ourselves
with all others, know ourselves to be a part of the Supreme, be united with
God, and to live according to our spiritual nature.

All your actions must be sacrificed; one must develop a universal spirit. one
must develop your will and work for the welfare of all. Niskama Karma is
purely moral in nature. It helps to improve character with a pure heart.

Niskama karma as a concept improves the idea of the morality of an agent.
It maintains a harmony between the individual and society. It promotes the
attitudes of beneficiaries to all. Lokasamgraha is the keynote of the law of
karma. It also develops the concept of patience.

A man has to be patient to see the fruit of his labour because it may be
waiting for him and will be actualized at the right time. The two primary
purposes of karma yoga are ‘cleansing of the heart (atmasuddhi) and
surrendering to God (isvarprapatti)

“Tattva-vit tu maha-bahoguna

karma-vibhagayoh
guna guneshu vartanta iti matva na sajjate”. (Bhagvad

Gita 3.28)

One can verily know the distinction between the work in bhakti and the
work for sakama karma that knows absolute truth.
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Tasmad asaktah satatarh karyam karma samachara asakto hyacharan karma
param apnoti puirushah”. (Bhagvad Gita, 3.19)

Referring to this verse, it can be said that one should act as a matter of duty.
One should oblige to perform any action which is assigned to him/her,
without thinking much about the results of that action. Thus, one attains the
Supreme.

“Ye me matam idarh nityam anutisthanti manavah sraddhavanto 'nastiyanto
mucyante te 'pi karmabhih”. (Bhagvada Gita 3.31)

To understand the concept of fruitive action, discussion of the trigunas is
also essential.

Lord krishna speaks: “those who implement their responsibilities according
to My commands and who accompany this teaching loyally, without desire,
become unbound from the slavery of fruitive actions. Everyone’s nature
comes out of the three Gunas, according to Bhagvadgita.”**

“Sadréarm cestate svasyah prakrter jfjanavan api prakrtim yanti bhatani
nigrahah kim karisyati”. (Bhagvada Gita 3.34)

The three Gunas control the senses and their objects; one should control
this; otherwise, they become hurdles on the path of self-realization.
Therefore, Karma Yoga provides intense intuitions to execute actions
without attachment and promotes mental purity. The teachings of the
Bhagavadgita escort people towards a way of actualization where actions
are not just assignments but transmuting events that help you sway your
mind. Karma yoga is the perfect accomplishment (sagacity and
detachedness) in actions.

“Karmanaiva hi sansiddhim asthita janakadayah loka-sangraham evapi
sampashyan kartum arhasi”

“Yad yad acharati shreshthas tat tad evetaro janah sa yat pramanarh kurute
lokas tad anuvartate”. (Bhagvad Gita 3.20,21)

“Saktah karmanyavidvanso yatha kurvanti bharata kuryad vidvans
tathasaktash chikirshur loka-sangraham”. (Bhagvad Gita 3.25)

349 Bhagvad Gita, Chapter III, Verse 5.
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The explaination of Dharma is also required in order to understand the
karma theory. Rishi Kanada said “That escorts Nisreyasa and Abhyudaya
(supreme gladness and elevation) is Dharma. That glorifies one, and
sometimes, we should take action for the sake of public welfare.”3° In
Puranas, figures like Janak attained perfection through their prescribed
duties. A great person may become an ideal for others only for his great
works. Therefore, everyone must respect the welfare of the people. The
wise man can do it without any expections of the fruit of the action.

One can act with karmic energy. One can act with karmic energy. Selfless
action is the key to serving God (sarvabhuta hita rata). The realization of a
spiritual ideal can be attained through Niskama Karma. ‘Karmayoga is the
greatest of all kinds of yoga'. Lord Krishna says A karmayogi can only get
liberation from this world. A karmayogi can easily realise Brahma.
Karmayoga teaches how to detach from the belongingness of objects, so
that, karmic objects and karmic energy flow towards the service of others.
As a result, Aham i.e. [-ness or mine completely dissolves, and the servant
completely surrenders himself to the service of others. Finally, he becomes
completely detached from worldly pleasure and pain and attains Samyak
Siddhi or yoga Samsiddhi.

One should perform the actions with the right attitude and respect its
outcomes. A true karmayogi must purify his thoughts and should develop
love and compassion for everyone, whether animate or inanimate. This
attitude is conducive to spread good vibe in one’s surroundings. By
expanding our hearts, we can learn to sacrifice without expectation of the
consequences of our actions. Thus, it enables one to reach spiritual
attainment.

Through following karmayoga, we moderately learn to detach ourselves
from pleasure and pain and attain freedom from the bondage of happiness
and sorrow, as a result, a feeling of fulfilment is felt. When one can perform
his duties sincerely and honestly, the soul attains its eternal freedom and
fulfilment.

The discussion of the means of duty and responsibility is also essential to
understand the concept of karma. Otherwise, the understanding will remain
incomplete. The mind becomes free of fear when one can do his duties with

330 https://en.wikipedia.org/wiki/Vaisesika_Siitra
157



utmost sincerity, that empowers us to give our best without the agitation of
discernment or the bondage of apprehensions. If one can do his duties with
sincerity and devotion for others, then he can acquire a sense of satisfaction
and accomplishment.

Karmayoga teaches one the technique of commitment and responsibility by
giving his best in whatever he does. This genuine attempt makes him
fortunate in whatever work he will perform in life. Annoyance, restiveness,
jealousy, and ego are nothing but hurdles in our work that we attempt to
finish with devotion. In the path of Karma yoga, through persistent
working, we imbibe to get rid of the negative sentiments that prevent us
from continue our work, and when we successfully make ourselves free
from those negative feelings, our hearts will be filled with positive tremors
and righteousness. The qualities like modesty, liberty, love and sympathy
absolve the negative feelings. By acquiring the ability to eliminate
negativity, we open our hearts to the whole universe.

According to all classical Indian systems of thought except the Carvaka, an
individual can accumulate all his deeds in this life or in the future. The Law
of Karma works in the entire realm of the universe (human and nonhuman)
in a sacred way and breeds bondage. They contemplate knowledge and non-
attached action as the prerequisite states for achieving freedom from the
hurdles of karma. Karmayoga is the roadmap for professional and personal
life management. It teaches the technique to analyse our inner thoughts. It
enables us to decide whether our desires are our needs or our greed. If our
desires can add value to world and the universe, then it is our needs.
However, if it only benefits oneself, then it becomes greed.

“Raga-dvesha-viyuktais tu vishayan indriyaish charan atma- vashyair-
vidheyatma prasadam adhigachchhati”. (Bhagvad Gita, Chapter- 11,64)
“Tasmad yasya maha-baho nigrihitani sarvashah indriyanindriyarthebhyas
tasya prajfia pratishthita”. (Bhagvad Gita, Chapter-11,68)

“Apiryamanam achala-pratishtharh samudram apah pravishanti yadvat

tadvat kama yarh pravishanti sarve sa shantim apnoti na kama- kami”.
(Bhagvad Gita, Chapter-I1,70)

These above three verses says that a self-controlled individual can accept
reality and remain at peace. The person who can hold sway over on his
yearnings can stay peacefully with the inner and outer physical worlds.
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“Yathaidhansi samiddho ’gnir bhasma-sat kurute ’rjuna jianagnih sarva-
karmani bhasma-sat kurute tatha”. (Bhagvad Gita, Chapter-1V,37)

“Na hi jiianena sadriSham pavitramiha vidyate tatsvayarm yogasansiddhah
kalenatmani vindati”. (Bhagvad Gita, Chapter-1V,38)

“Yoga-sannyasta-karmanarn jiiana-safichhinna-sanshayam atmavantarh na
karmani nibadhnanti dhanafijaya”. (Bhagvad Gita, Chapter-1V,41)

According to the verses, one can purify himself with the right knowledge
naturally by following the practice of karmayoga. Among different paths,
knowledge should be reflected in one's conduct, actions, and
accomplishments. When knowledge does not cogitate in our behaviour,
such knowledge comes under the category of Ajfiana and guides us towards
Prajfiaparadha.

One becomes a scientist by reflecting experiential knowledge in his
behaviour and life. For self-upgradation, one should practice Sadhana-
catustaya. Guru, Grantha, Pariprasna, and Sisya may carry out the means of
knowledge. A real jfiani must prerequisite Sraddha, Sarhyata, Pranipata for
real knowledge.

“Ajnash chashraddadhanash cha sanshayatma vinashyati nayarm loko ’sti na
paro na sukharh sanshayatmanah”. (Bhagvad Gita, Chapter-IV,40)

If one cannot attain real knowledge, he will remain in a state of doubt and
move towards destruction. He cannot reside fully and joyfully in the
material world or the spiritual life.

Bhakti is the depot of Jhana. It coordinates and integrates conflicting
metaphysical theories and and different origins of the spiritual trailings in
order to realize the existence of God. Bhakti helps an individual to progress
from a karmic life to a divine one. A bhakta, dear to the Lord, is meek,
pleased and pure in mind and body, devoid of the consciousness of I-ness,
ultimately bows down to the Divine, and renunciates the consequences of
the action.

Srimadbhagvadgita is a puranic elucidation of Bhagavad bhakti, which
contemplates bhakti as the most excellent means of realization of God.
Bhakti is a means as well as an end in itself. So, it is a favoured emotion
and a cultural module. Its expression is found in music, dance, art, drama,
poetry and architecture.
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Therefore, 1 can shed light on Karma, Jfiana, and Bhakti inclusively and
exclusively. The Gita teaches the methods of karma, jfiana, and bhakti,
which are within us. By studying Srimad Bhagvad Gita, one can know the
true nature of his own desires and greediness as well as the real status of the
world.

A man falls into the circle of rebirth due to his karma. The superimposition
caused by avidya is the root cause of birth and rebirth. There were a lot of
Hindu mythological stories, passed down through ages, tried to show the
cycle of birth and rebirth, which is somehow discussed in my thesis. Those,
living in a world of Maya, fall into avidya, and rebirth occurs repeatedly
without attaining true knowledge about the secrets of karma yoga. Here is
an illustration of degradation and bondage.

(1) Human being (Karta) (A) Contentment (Bhoga)

! !

(2) Cognizance (Manas) (B) No conclusion to yearning
(Anantalccha)

! !

(3) Speculation (Vicara) (C) Although there is a restrain of the
body (Sarirasimitata)

! !

(4) Yearning (Iccha) (D) One will belatedly repent it
(Pascatapa)

! !

(5) Repression (Damana) (E) Never Pleased (Asantustih)

l !

(6) Bond (Craziness to acquire (F) Annoyance (Krodha)

something (Sarhmoha)

l

(7) Misapprehension (Smrti-

vibhrama)

!

(8) Disintegration cause (Buddhi-

nasa)

l

— Human being deteriorates (Pranasyati) «—
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(Figure: 7)

The yearnings that are not beneficial to oneself and the world are not
suitable for professional as well as personal life. So, regiment aspirations
guide towards freedom, and unrestrained aspirations guide towards
humiliation and slavery.

In Yajfjavalkya and Artabhaga stories, there is a discussion that the creative
urges of all existent beings in the universe breed to perform karma. The
phenomenal world revolves cyclically due to this creative urge. I think that
in order to judge the particularities of the liberated or emancipated one, the
common people need to understand the concept of liberation.

Another drawback of free will and freedom is that the dispute between free
will and fatalism has no particular conclusion. Sadly, the doctrine of karma
is fallacious for fatalism. Fatalism is the doctrine that assumes all events are
subject to fate and betide certain exigencies. Fate teaches and directs man.
man. The fate can be unpredictable to any extent but it will always work in
harmony with the law of causation. Fate meshes an account of three
clusters: Avidya, Kama, and Karma. He himself has established fate to the
level of a king and abides by its order owing to his ignorance and its stuff.
The fatalist’s assertion therefore emerges simply from a naive faith.

So, man is free to choose any action, and through the right effort and
intelligence, one can reach an exalted/ exultant/blissful future.

The doctrine of karma is diametrically contrary to the doctrine of fatalism.
It instils intense fear in the people. It controls growth and evolution,
whereas the doctrine of karma is an inducement to action to make one’s
condition better. It is a source of consolation. It assumes freedom of the
will. Freedom is the core of karma. The doctrine of karma bears the most
logical and analytical clarification of fate. It gives specific positive words of
assurance that his present, of which he himself is the architect or the author,
is fixed and irreversible. He may give his best for his future by changing his
opinion, conduct, biases, and mode of behavior.

Therefore, we can say that action deals with all aspects of life, whether it is
birth, death, belief, sin, rebirth, liberation, freedom, fate, etc. We can also
say that in reaction process, an action is generated by a cause and in this
case, we can compensate ourselves by our own actions, and accordingly,
the law of retribution operates together. Karma makes disposition, and
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disposition makes will. If the disposition is pure and strong, it will also be
moral and strong. A person can make expeditious improvements in their
spiritual path. The pure, moral, dedicated, and appealing will is bound to
conquer ultimately.

However, as we believe in puranic writings, similarly, people may believe
these above concepts by reading and knowing the facts.

To conclude, I need to point out a limitation of my research on karma and
its allied theories. If I would able to concentrate on more factual studies on
the different aspects of karma, then it depicts the complete theory of the
doctrine of karma. So, further research on the law of karma in Indian
philosophy will open/create a new scope for future studies.
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